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Introduction: Leadership Past and Present 

Proximity can lead to relationship. When we go to school, we become friendly with classmates. 

When we work at an office, we become friendly with our co-workers. Living in a city causes us 

to feel a certain fondness for it. Being forced to eat vegetables as a child can lead to our 

enjoyment of them later in life. 

When this happens with ideas, we call it juxtaposition. Universities create 

interdisciplinary departments under the assumption that when a group of academic disciplines 

juxtapose their ideas, new ideas and perspectives can arise. In government, commissions 

examining issues usually consist of people from a variety of fields in hopes of producing 

findings that take a variety of perspectives into account. Hospitals and scientific research 

institutions invite clergy and local politicians to serve on ethics boards because they realize that 

doctors alone cannot effectively make decisions about experimental or risky medical treatments. 

This thesis is an exercise in juxtaposition. 

Leadership as a discipline unto itself is relatively new. Today, a search for "'leadership" 

on the internet bookstore Amazon.com returns nearly 1.2 million books. A search for 

"leadership" on the internet search engine Google returns over 174 million hits. On the other 

hand, a search of the Soncino English translation of the Talmud on the Judaic Classics Library 

CD-ROM returns only one hit. 1 How then, can we hope to use our tradition to learn about 

leadership? 

This thesis will try to learn what light our tradition can shed on leadership through 

juxtaposition. Part I deals with Reform Rabbinic leadership today. It examines the leadership 

1 Temurah 14b: "It says: 'After forty years'. Forty years from what? - R. Nehorai reported in the name of R. 
Joshua: Forty years from when [the Israelites] asked for a king. For it has been taught: The year in which the 
Israelites asked for a king was the tenth year of Samuel's leadership." 
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theories of several leaders in the field including Peter Block, Peter Senge, Isa Aron, Lawrence 

Hoffman, Ronald Heifetz, Jack Bloom and others. It then shows how those theories can work in 

the field. 

In Part II, the thesis examines the history of Jews on the Iberian Peninsula culminating 

with the rabbinic leadership of Rabbi Solomon ibn Adret. Adret was one of the leading rabbis of 

14th century Iberia. That we have over 3, 100 of his responsa allows us to understand a great deal 

about the period and about his views on a huge variety of issues. That said, this thesis will 

concentrate on the context in which he lived together with a close examination of five of his 

responsa. From that, we will learn something about his leadership style and the values and ideas 

which drove his decisions. 

One wouldn't normally think about Adret in terms of contemporary leadership. Rather, 

one would examine his work through a historical or religious lens. Juxtaposing theories of 

contemporary leadership with a study of Adret, sheds light on his work as a leader. Similarly, 

this juxtaposition allows for the discovery that, though many differences exist, the fundamental 

leadership challenges we face today closely resemble those Ad:-et faced. The Conclusion 

explores this humbling and enlightening realization. 

Thus, by placing the great leadership theories of today in close proximity with a great 

leader of the past, we learn once again that the more things change. the more they stay the same. 

2 



Part I: Reform Rabbinic Leadership Today 

This portion of the thesis will examine rabbinic leadership in Reform synagogues today, a 

leadership which must take into account the communal vibrancy described below. What are the 

challenges and opportunities that Reform Rabbis face today in congregational life? How can 

rabbis bring new understandings of leadership from the business world into congregational life? 

How must rabbis respond to the changing make~up of congregations? What is the best way to 

unite a congregation, to make it a holy, sacred space where people feel honored and important? 

And, how can collaborative, adaptive leadership still be efficient and effective? While it may 

prove tempting to apply the same lessons of leadership in other venues of Jewish life, this thesis 

will focus on the Reform rabbinate in particular. 

Chapter One: Organized Jewish Life 

We are blessed. We have more freedom, more choice, more access to resources and 

power and knowledge than at any other time in Jewish history. This freedom stems from the 

Enlightenment and was reinforced by the religious freedom and prosperity of The United States 

of America. This land we live in has allowed us to create a myriad of ways to be Jewish: Reform, 

Orthodox, Conservative, and Reconstructionist are just the beginning. Jews belong to pluralistic 

Jewish Community Centers, Y's, Federations, and B'nai Brith. Jews read Jewish literature as 

diverse as "The Forward" and "Heeb" magazine. Every city with a sizeable Jewish population 

has a Jewish film festival, a Jewish book club and a plethora of Jewish educational opportunities. 

Money flows from wealthy individuals and foundations to support much of this work on behalf 

of the Jewish Community. So, while nay sayers consistently predict the demise of the Jewish 
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community, the threats of intermarriage and a decline in synagogue attendance, historically 

speaking, the vibrancy and financial resources of our community is strong.2 

So, who should lead? Where will we find the people, the groups, the committees of 

caring, invested individuals to lead us through this amazing period? Each of the organizations 

and groups above require dedicated leaders who know how to rally their constituencies, raise 

money, anu make people ft:d like parL of the process. Each of these organizations need to know 

how to build on the past while looking to the future. Each one must mine our tradition for the 

wisdom and insights and inspiration to continue their important work. Each of these 

organizations has a different world view, different needs and different constituencies. Because of 

the diffuse, diverse nature of our Jewish community today, there is no one model of Jewish 

leader, no single authority, no single governing philosophy or document to guide every 

institution. 

There are over 285 Jewish organizations in the United States. They can be divided into 

seven categories based on activity: ••community relations, cultural, Israel-related, overseas aid, 

religious/educational, social mutual benefit, and social welfare organizations."3 These 

organizations often have local branches and chapters spread throughout the country. Further, 

many of these organizations fall into more than one category. Therefore, to cover the specific 

needs of each type of organization would require a work of several volumes. To fully understand 

why this thesis will limit itself to rabbinic leadership in Reform synagogues, an examination of 

several of the above types of organizations is appropriate. 

2 "UJC - American Jewish Community Remains Strong, Committed According To National Jewish Population 
Survey 2000-01." United Jewish Communities. 10 September 2003. IO December 2006. 
<http://www.ujc.org/content_ display.html? ArticleID=84204>. 
3 Lewis, Hal. "MAKING LEADERS: How the American Jewish Community Prepares Its Lay Leaders." Journal of 
Jewish Communal Service 80:2-3 (Summer/Fall 2004): 150. 
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The Communal Jewish Organization: The JCC 

Consider, for instance, Jewish communal organizations like a JCC. The mission of the 

JCC in Manhattan reads: 

The mission of The Jewish Community Center in Manhanan is to build an inclusive Jewish 

community that celebrates the strength of diversity. We are a home for individuals and families of 

all backgrounds to grow and to learn, and to care about and deepen their connections to one 

another. Rooted in Jewish values, our cultural, social, educational, and recreational programs offer 

multiple pathways into the richness of community life for members of all ages. Through our 

partnerships and programs, we seek to fulfill our responsibility to the people of Israel and Jews 

throughout the world, and to improve the quality of life in our neighborhoods and our city .4 

Several items in this mission statement distinguish this organization. The JCC bills itself as 

"inclusive". It seeks to "'deepen" the connection between its members. Their activities are 

"cultural. social, educational and recreational", this list specifically does not include "religious". 

Their "universe of obligation"5 includes both Jews around the world and "our neighborhoods and 

our city." This mission requires leadership with a specific focus. In particular, the focus needs to 

be on community and programs. How can the JCC build the best set of program offerings 

possible to support its mission of community building? The main stakeholders charged with 

answering this question are the staff of the JCC. Members of the JCC are not involved in the 

planning of programs nor in their facilitation. Rather, professionals plan and implement their 

4 "Jewish Community Center in Manhattan." Charity Navigator: Your Guide to Intelligent Giving. 10 December 
2006. <http :I lwww.charitynavigator.org/index. cfm/bay /search. summary /orgid/3 9 3 0 .htm>. 
5 Dorfman, Aaron, Director of Education for the American Jewish World Service. Tough Choices. Hebrew Union 
College - Jewish Institute of Religion. New York, NY, 6 December 2006. The Universe of Obligation= to whom 
you are obligated/for whom you have a responsibility. 
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programs. The "lay" leadership of a JCC sits on its board. The main purpose of a JCC's board is 

to secure the funds necessary to ensure its proper functioning. This distinction is critical. At a 

JCC the staff does the programming and the ••Jay" people raise funds. Thus. the leader of a JCC, 

the executive at its helm needs two sets of skills. For the "lay" board: good development skills, 

ability to identity future leaders and guide them towards positions on the board, ability to 

communicate the work of the JCC to its board members. For the staff: vision of what it means to 

build community, a philosophy of programming and the management skills necessary to guide 

his large staff in creating effective programming. 

Many of the leadership skills necessary to steer a JCC are therefore similar to positions 

across the Jewish world. Yet, what distinguishes the JCC from synagogues, Reform synagogue 

in particular, is the professional nature of the organization. Where in a synagogue most of the 

work is done by lay people, in a JCC most of the work is done by professionals. Where in a 

synagogue, lay people plan social action projects, trips to Israel, and community dinners, in a 

JCC professional employees plan and execute these types of events. While fundraising falls in 

large part to the board of the JCC, there may still be professionals who plan actual fundraising 

events rather than the lay members of the board. The professional nature of the JCC requires a 

different kind of leadership than the volunteer based synagogue. The relationship between the 

executive of a JCC and the professional staff will have a dynamic based on by the employee

employer model. A JCC executive can have high expectations of his professional staff in terms 

of quality of work, time commitment, compliance, and professionalism. The executive of a JCC 

can mete out rewards and punishments. The rabbi in a synagogue cannot fire a member or 

volunteer for being late to meetings or only putting on a B level social action event. Rabbis still 

have a professional staff that, depending on the synagogue, plans some of the programming. But, 
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the success of the rabbi will depend heavily on his6 ability to work with volunteers whereas the 

success of a JCC executive will depend more heavily on his ability to work with a professional 

staff. This difference affects the kind of leadership needed in each organization. Therefore, the 

findings of this thesis will necessarily be less applicable for JCCs and other communal 

organizations than for Reform synagogues. 

Jewish Philanthropy: Federation and Private Foundations 

Another major arena in the Jewish community is philanthropy. From biblical times, Jews have 

taken seriously the responsibility to support the poor, the orphan and widow.7 Through rabbinic 

times, a complex and comprehensive system of giving developed in Jewish communities around 

the world that stressed the obligatory nature of giving. 8 The importance that Jews attached to 

giving was reinforced by a culture of giving in the United States where "The yearly budget of the 

American nonprofit sector exceeds the budgets of all but seven nations in the world, and 

nonprofits employ more civilians than the federal and state governments combined."9 During the 

late 19th and 20th centuries, Jews in America developed '"a variety of welfare federations, which 

eventually include[d] educational agencies ... [and fonds] for Jewish relief overseas." This 

system eventually evolved into the Federation system that we have today. 10 Lawrence Hoffman 

6 Given that rabbis are male and female in the Reform Movement, I will make an effort to switch the gender of the 
ronoun that I use. 

For example: Exodus 22:21, Isaiah I: 17, Jeremiah 7:6, Zechariah 7:6, Psalm 82, etc. 
8 For example: Avot 3:8, Ketubot 67b-68a, Baba Batra 7b-l la, Ram barn's Hilkhot Mattenot Aniyyim, Yoreh De'ah 
247-59, etc. 
9 Mendelson, Evan. "The History of Jewish Giving in America" Jewish Virtual Library. The American-Israeli 
Cooperative Enterprise. IO December 2006 
<http://www.jewis hv irtual I ibrary .org/j source/Judaism/philanthropy .htm I>. 
10 Hoffman, Lawrence. Rethinking Synagogues: A New Vocabulary for Congregational Life. Vennont: Jewish 
Lights Publishing, 2006. 71. 

7 



characterizes the Federation system as the "de facto government of America's Jews." 11 In 

addition to Federation, there are also a number of private donors and foundations that support 

Jewish life. These foundations and Federation have a different set of leadership needs than 

synagogues or communal organizations like the JCCs. For instance, the mission of UJA

Federation ofNew York is: 

UJA-Federation cares for those in need, rescues those in hann's way, and renews and strengthens 

the Jewish people in New York, in Israel. and around the world. 

Caring - We reach out to the poor, the elderly, and people in need, providing social and 

humanitarian services in New York and around the world. 

Rescuing - We connect communities worldwide by aiding Jews in distress and by strengthening 

and sustaining Jewish communities from Belarus to Buenos Aires. 

Renewing - We support programs to make Jewish education more meaningful, to deepen Jewish 

identity, and to recruit and train dynamic professionals to serve the community. 

UJA-Federation is a fund raising organization. They distribute the funds that they collect to 

organizations that fulfill the mission outlined above. Therefore the two main tasks fo Federation 

are: I) raise money to support local, national and international organizations that do work which 

fulfills the Federations mission, and, 2) select appropriate organizations and divide the money 

between those groups in the most efficient manner possible. In other words. with few exceptions. 

neither the professional staff nor volunteers of Federation create and run programs of their own. 

From the mission above, we can see that, in addition to no programming, there is no 

religious component to their work. Instead Jewish notions of peoplehood and tzedakah drive 

their fundraising and guide their distribution of funds. Besides Federation, other foundations may 

II Ibid, 72. 
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give money to religiously oriented causes but those foundations too function as a source of 

funding and leave programming to recipient organizations. This lack of programming again 

distinguishes the kinds of leader needed in Federation and private foundations from the kinds of 

leadership needed in synagogues. Thus Federation and foundation leadership also fall outside the 

scope of this thesis. 

The Synagogue 

This brings us to synagogues, the historical home of rabbinic leadership. Trying to define a 

synagogue today in America is a difficult task. At its most basic, the American Heritage 

Dictionary defines "synagogue" as "A building or place of meeting for worship and religious 

instruction in the Jewish faith." 12 In this conception, the rabbi as prayer-leader reigns supreme. 

Yet, today especially, a synagogue is so much more than this and therefore requires a more 

complex leadership dynamic. Most synagogues are run using a board and committee structure. In 

today's environment, including the laity in the decision making and leadership of the synagogue 

is a pre-requisite to having a successful institution. The laity thus becomes involved in all aspects 

of synagogue leadership: fundraising, programming, worship, education, social action, 

governance and more. The deep involvement of the laity in all aspects of synagogue life from 

governance to programming to fundraising sets the synagogue apart from the communal and 

fundraising organizations in Jewish life. There is yet another key factor which sets synagogues 

apart from other Jewish organizations. Synagogues deal with meaning. They help people find 

order in the world. They help frame life and death, birth and marriage, youth and old age. Rabbis 

12 "Synagogue." The American Heritage Dictionary, Internet Edition. Houghton Mifflin Company. IO December 
2006 <http://education.yahoo.com/reference/dictionary/>. 
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officiate at and shepherd people through the key life cycle events. The rabbi becomes a part of 

people's lives, a part of their key memories around which they define themselves and their 

understanding of the world. Synagogues, in addition to offering important life-long learning, 

social justice opportunities, and life cycles rituals, are places where people wrestle with God. It is 

a place of holiness. All this creates an attachment to the synagogue that would be hard to 

replicate at a JCC or Federation. 

Finally, there are important differences between Refonn and Orthodox congregations. 

While it would require an additional thesis to describe them all, a few examples are worth 

mentioning. In Refonn synagogues, the laity participate in deciding policies of a religious nature. 

In Reform synagogues, too, the rabbi is involved in all aspects of synagogue life. Finally, 

Reform rabbis live lives that closely resemble those of their congregants. While all of these may 

be true of certain Orthodox congregations and rabbis, it is true of almost all Reform synagogues. 

The Reform synagogue then, a Jewish institution with one of the highest levels of lay 

involvement, is the focus of this thesis. 

Before delving into the development of the Reform synagogue and the Reform rabbinate, 

it may be helpful to define the various leadership positions and structures within a typical 

congregation. Typical congregations are divided into two types of leadership: Professional 

Leadership and Lay Leadership. Typically, lay leaders begin their involvement by becoming 

active in congregational activities, worship and programming. They then may serve on a 

committee of the synagogue such as the social action committee or the education committee. Lay 

leaders show a dedication to Jewish values and service, may be accomplished in the community 

at large. They show good judgment, have good skills, and support the finances of the 

10 



congregation. When someone demonstrates these things, they are often asked to serve on the 

Board of Trustees of the congregation. 13 

Once on the board, typical responsibilities include: Attendance including board meetings, 

congregational meetings and special retreats and services. Board Involvement including 

participation in board meetings, supporting board decisions, fundraising, and knowledge of 

synagogue goals, mission and vision. Committee Involvement including participation and/or 

leadership of a synagogue committee and acting as its liaison to the board. Involvement in 

Synagogue Life including religious services, life long learning, social action and social 

programming, financial support, and welcoming new members. Community Involvement 

including outreach to non-affiliated Jews, being active in the Jewish community at large and 

supporting other Jewish causes. 14 The board typically has an executive leadership including a 

synagogue president and vice-presidents. 

Thus, from this short list of basic responsibilities we see that being a member of a 

synagogue board requires more than the mere fiduciary oversight and compensation approval 

that many corporate boards require. Yet, for a synagogue to really flourish, board members must 

invest in ways beyond those listed above, beyond what is typically expected. Much of this thesis 

will discuss how rabbis can work with board members to help lead their congregations to new 

heights of sacred community. 

The professional staff of a synagogue often consists of the Rabbi, Cantor, Educator, and 

Executive Director. 15 Today, more than ever before, their roles and responsibilities overlap and 

13 Managing the Sacred: A Guide for Synagogue Board Members. New York: Union for Reform Judaism, Ida and 
Howard Wilkoff Department of Synagogue Management. 2006. 6. 
14 Ibid, 7-8. 
15 This is a partial list. Depending on their level of resources, a congregation may additional staff including, but not 
limited to: program director, membership director, :youth director and development director. 
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are more fluid than fixed. That said, typically 16, the Rabbi is in charge of the professional staff. 

She runs the religious services, life cycle events and holiday observances. She oversees the 

religious education and programming of the synagogue. She is the public face of the synagogue. 

She preaches and teaches, sets an example for the congregation. She has pastoral duties and is 

the congregation's main interpreter of Jewish law and tradition. The Cantor is in charge of all 

things musical. He plans the services with the rabbi, runs the choir, oversees the training of b 'nai 

mitzvah students and plans special programs and concerts. Many cantors also take on 

responsibility for life-cycle events and pastoral work. 

The Educator is in charge of life long learning at the synagogue. He runs the religious 

school, develops the curriculum, manages the teaching staff, and helps the rest of the staff 

recognize their role in the education of the congregants. The Educator also oversees all family 

education and congregation-wide educational programs. The Executive Director runs the 

administrative end of the synagogue. She manages the staff. is a main liaison with the 

congregation's president, and oversees the rest of the synagogue staff. She is in charge of the 

physical plant and the day to day financial operations of the synagogue. Synagogues typically 

maintain full time clerical, maintenance, and security staff as well as part-time religious teachers 

and tutors. 

16 In trying to provide a snapshot of what each position entails, I inevitably omit many responsibilities and fail to 
describe responsibilities in full. These positions all involve much more than I outline here. The role of the rabbi will 
be expanded upon later in this thesis. I beg forgiveness for the short shrift given to the other roles described here. 
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Chapter Two: Adaptive/Collaborative/Learning Leadership 

The literature on leadership is extensive and varied. In my reading I came across many 

interesting ideas about leadership and many interesting examples of how those leadership lessons 

were applied in a variety of situations and contexts. Three theories in particular stood out as the 

most promising for synagogue leadership. Adaptive leadership, which goes by many names is 

described by Isa Aron, Ronald Heifetz and Peter Senge. This model advocates partnership 

between the various stakeholders. Jack Bloom, in his work The Rabbi As Symbolic Examplar 

explains that rabbinic leadership is all about meaning making. Peter Block, in his many works, 

advocates stewardship as a way to move thinking and people beyond "instrumentality" and to a 

more v1s1onary way of looking at situations. In this section, I will examine each of these 

leadership ideas. 

For each of these leadership styles, I will try to determine the role that the rabbi can and 

should play in the process. In some cases I will point to outside sources while in others I will 

suggest what I think the rabbinic role could be. 

Introduction to this Model of Leadership 

The success of our synagogues no longer depends exclusively on the vision of its rabbi, 

the fundraising potential of its president. or the organization of its executive director. These are 

still important but in today's world, "the effectiveness of an organization is dependent on the 

synergy between its members."17 While our synagogues are surviving with all kinds of 

17 Aron, Isa. The Self-Renewing Congregation: Organizational Strategies for Revitalizing Congregational Life. 
Vermont: Jewish Lights Publishing, 2002. 9. 
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leadership models, for dynamic congregations, for the congregations of the future, .. it is not 

enough merely to survive."18 Peter Senge, author and organizational dynamics consultant, 

explains that the organizations which come out on top, which provide the most fulfilling 

experience for its members are those which constantly learn and therefore constantly change and 

adapt to the world around it and the world as it will be in the future. A learning organization, he 

says, is "an organization that is continually expanding its capacity to create its future." 19 As 

Reform Jews, Jews who constantly reinterpret the tradition, who bring our contemporary 

perspective to bear on our religious life, nothing could be more important than the ability to 

anticipate the future and shape our religious life around that vision. 

Ronald Heifetz, Director of the Leadership Education Project at the Kennedy School of 

Government at Harvard University, draws the distinction between the old model of leadership 

and a new, collaborative model. "Imagine the difference in behavior when people operate with 

the idea that 'leadership means influencing the community to follow the leader's vision' versus 

'leadership means influencing the community to face its problems. "'20 When combined with 

Peter Senge's notion of constantly learning, of constantly anticipating the changes in the 

congregation, the community and the society at large, this kind of leadership can lead to a 

vibrant, interesting and engaged community of committed Jews. It will be vibrant because, by 

anticipating its future needs, it will never become boring and stale but will remain in tune with 

the interests of its members and the community. It will be interesting because things will change, 

innovation will be a key part of congregational life, it will take the new ideas of society and 

18 Senge, Peter. The Fifth Discipline:The Art & Practice of The Learning Organization. New York: Currency 
Doubleday, 1990. 14. 
19 Ibid. 
20 Heifetz, Ronald. Leadership Without Easy Answers. Cambridge: Belknap/Harvard University Press, 1994. 14. 
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weave them into the Jewish fabric of the congregation. People will be engaged because when a 

leader can help people face their problems. it inspires action and engagement towards a solution. 

Heifetz describes this kind of leadership as "adaptive work." 

Adaptive work consists of the learning required to address conflicts in the values people hold, or 

to diminish the gap between the values people stand for and the reality they face. Adaptive work 

requires a change in values, beliefs or behavior. The exposure and orchestration of conflict -

internal contradictions - within individuals and constituencies provide the leverage for mobilizing 

people to learn new ways.21 

According to Isa Aron, a congregation that uses this style of leadership, which she calls 

"collaborative", becomes a self-renewing congregation. The four "cornerstones" of such a 

congregation are: "l) Thinking back and thinking ahead: being both reflective and proactive, 2) 

Enabling leaders to follow. and followers to lead: practicing collaborative leadership, 3) Seeing 

both the forest and the trees: creating community among diverse individuals, and, 4) Honoring 

the past while anticipating the future: balancing tradition with change."22 The leadership 

described by Heifetz as "adaptive work" and by Aron as ''collaborative" is about partnership 

between the various stakeholders in the organization, about the people with authority learning 

how to manage the process of reflection and action, about "that which creates commitments in 

communities of practice."23 In the end, collaborative leadership is "letting the people accept 

responsibility for both the problem and its solution."24 

21 Ibid, 22. 
22 Aron, Isa. Self-Renewing ... , I 0 
23 Drath, William and Charles Palus. As quoted in Isa Aron's Self-Renewing ... , 87. 
24 Aron, Isa. Self-Renewing ... , 91. 
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The Reflection/Action Process as the Center of Collaborative Leadership 

Collaborative leadership begins with an organization's ability to reflect and think proactively 

about both current and future needs. If we need to think and reflect, then we must involve all the 

stakeholders in the discussion. Leaving anyone out threatens the effectiveness and honesty of the 

reflection. It could leave out an important player whose point of view would be vital in the effort 

to understand a problem and discover a good way to approach it. So, from the start, 

Collaborative leadership is inclusive. It is a rejection of the hierarchical models of leadership that 

American society embraced for so many years. It is a rejection of secrecy that embraces 

transparency and honesty between the different stakeholders. If people come in seeking to hoard 

power by hiding information, the whole process will be paralyzed. 

Before beginning the reflection/action process, the synagogue needs to do two things. First, the 

synagogue needs to identify the different stakeholder groups and figure out who from each group 

will participate in the serious reflection. While it may seem like a good idea to have everyone 

reflect together, it would be a poor use of resources and largely impractical. So, just like we have 

a republic instead of a true democracy, it needs to be determined who from each stakeholder 

group will do the reflecting. Serious reflection takes time and some people just do not have the 

time to put into it. If an established group takes on the reflection work, it can create an air of 

exclusiveness and it could prevent buy-in when the group eventually presents its proposals. 

According to Edgar Schein, for established groups it can be "too painful to give up a 

shared assumption in favor of an unknown substitute,"25 which can be critical to making change. 

25 Schein, Edgar. The Cotporate Culture Survival Guide: Sense and Nonsense about Culture Change. San Francisco: 
Jossey-Bass Publishers, 1999. 130. 
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He suggests forming a "temporary parallel learning system.,, a new group which draws 

stakeholders from a variety of areas, and assigning them the work of reflection. "Some part of 

the organization must become marginal and expose itself to new ways of thinking so that it can 

be objective about the strengths and weaknesses of the existing cultural elements, and how these 

will aid or hinder the changes to be made."26 Isa Aron builds on his ideas and suggests that in 

congregations, such a committee would consist of "a combination of old-timers and newcomers, 

lay people and professional, people who are active in different parts of the synagogue and some 

who are inactive."27 To prevent this new group from gaining an air of exclusiveness, once it 

completes its task, it should break up. Its members can then help form new groups and guide 

those groups through the reflective process of collaborative leadership. 28 

The other key issue before beginning serious reflection is deciding which issues deserve 

this intensive work. The type of reflection outlined below is very time consuming. Certain issues 

just don't merit that kind of attention. "The art of reflection includes the ability to discern which 

issues are worthy of extended conversations and which are not. Excessive and prolonged 

deliberation has the potential to be paralyzing. "29 Ronald Heifetz suggests that situations can be 

put in one of three categories to help decide which issues deserve this high level of attention.30 

His categories are detailed below. 

What follows are Isa Aron's suggested six steps for the reflection/action process31 

together with additional insights from Ronald Heifetz's work Leadership Without Easy Answers 

26 Ibid, 131. 
27 Aron, Isa. Self-Renewing ... , 58. 
28 Ibid., 128-129. 
29 Ibid., 73. 
30 Heifetz, Ronald. Leadership Without Easy Answers. Cambridge: Belknap/Harvard University Press, 1994. 74. 
31 Aron, Isa. Self-Renewing ... , 30-80. 
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and from Peter Senge's The Fifth Discipline: The Art & Practice of The Leaming Organization. 

I've added what the rabbi might do to bring these important ideas to life at the synagogue. 

Step One: "Routine scanning of the environment for potential challenges and opportunities. "32 

This step says that accepting the '1status quo" is unacceptable. In a time of fast-paced 

change, congregations need to keep track of a myriad of factors that effect their congregations. 

What is going on the society around them? What are other synagogues doing? What are the latest 

teaching techniques? What styles of music do people respond to? What kinds of programs draw 

people? What is the congregation's demographic? Is it changing? What are the headlines today 

and what will they be tomorrow? By keeping track of these types of factors, congregations can 

help to meet their congregants' needs when they have them. Failure to stay on top of these kinds 

of trends may cause a synagogue to be a step or two behind the needs of their members. 

The rabbi can play a crucial role in this process. He is in a unique position to monitor the 

profile of the congregation, to remind the board and other key decision makers of the unmet 

needs that congregants may have. In addition to his knowledge of congregational needs, the rabbi 

likely has the most contact of anyone else in the congregation with the movement nationally. He 

will hear about new religious trends and practices over rabbinic email lists and through informal 

networks long before those ideas make it to national conventions. Keeping his lay leadership 

aware of these trends and new ideas can ensure the success of this part of the reflection process. 

Thus, the rabbinic leadership role that logically flows from Aron's first step of reflection is that 

of information source. 

32 Ibid., 32. 
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Heifetz describes three kinds of situation in which leadership is needed. In Type I 

situations someone can come in and solve the problem, there is a technical fix. In Type II 

situations, "the problem is definable but no clear-cut solution is available."33 In Type III 

situations "the problem definition is not clear-cut, and the technical fixes are not available." As 

issues are identified during this ••routine scanning" phase of reflection and action, the rabbi can 

help the lay leadership label those issues as Type I, II, or III. The action required to address the 

issue should be determined by this label. For instance, if it is discovered that 20% of the 

congregants do not receive the bulletin and a quick search of the synagogue's mailing list reveals 

that they have incorrect address data for those congregants. This is a Type I problem. The rabbi 

or the lay leadership can instruct a member of the synagogue staff to find the correct address 

information and update the synagogue lists. On the other side of the spectrum, let's say that 

Friday night service attendance is down by 50%. There are a variety of factors that may lead to 

this situation. Examining those factors, defining the problem, and coming up with a solution will 

require a good deal of collaborative work. Thus, the rabbinic leadership role that logically flows 

from Heifetz's description of the three situation types is that of situation labeler. 

Finally, Peter Senge says that leaders "are responsible for building organizations where 

people continually expand their capabilities to understand complexity, clarify vision, and 

improve shared mental models - that is, they are responsible for leaming."34 No small task. That 

said, for this step in the reflection/action steps, the rabbi's role is clear. He needs to encourage 

his lay leaders to collect all the information they need to continue along the process of reflection 

and action. 

33 Heifetz, Ronald. Leadership ... , 74. 
34 Senge, Peter. The Fifth Discipline:The Art & Practice of The Leaming Organization. New York: Currency 
Doubleday. 1990. 340. 
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Step 2: Stopping the Action 

Synagogue board meetings are notorious as endless sessions focused on micro-managing 

the minutia of synagogue life. 35 The level of issue that they deal with should often be delegated 

to either a committee or a staff person. This would free up time to work on bigger issues and to 

participate in critical reflection sessions on the higher-order goals of the synagogue. The 

professional staff, too, often gets bogged down in the details instead of focusing on the big 

picture. In this next step Aron advocates putting aside the day-to-day concerns of the synagogue, 

the temptation to address programming needs, worship service logistics and religious school 

dilemmas. Stopping the day-to-day is critical for reflection, for getting enough time "to engage in 

thoughtful planning and deliberation." To get that time often requires '"setting aside time, and 

structuring that time so that the resultant discussion is indeed refreshing."36 The rabbi can team 

up with the president to help others understand the importance of this time. 

Stopping the action is the first step in what Heifetz calls creating a "containing vessel"37 

or holding environment. The leader, he argues, needs to help the stakeholders separate the issue 

out from the noise of daily living. Only then can the stakeholders begin to define the issue, 

debate alternatives, and proceed with action. In the synagogue setting, the first step a rabbi can 

take in creating a '"containing vessel" is setting aside time to reflect on a particular issue outside 

the normal context of synagogue discussion and day-to-day business. Once the containing vessel 

has been created, the rabbi can then help control the flow of information, the process for 

discussing the information, and the creation of potential solutions. The rabbi can do this for all 

synagogue systems: the board, committees, professional staff, etc. 

35 One Synagogue board member I know calls them "b•o-r-e-d meetings" 
36 Aron, Isa. Self-Renewing ... , 33. 
37 Heifetz, Ronald. Leadership ... , 85. 
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Peter Senge suggests that if an organization is an ocean liner then the manager should see 

himself as the designer of the ship. In this position, the leader can empower others and help 

create an organization "capable of producing results that people truly care about." The whole 

notion of a reflection/action cycle is one of learning; learning information about the synagogue 

and the society, learning about new challenges, learning about new approaches to address those 

challenges. By designing a culture where people create the time to stop and reflect, the rabbi 

encourages a culture of learning. According to Senge, the work of leaders "is designing the 

learning processes whereby people throughout the organization can deal productively with the 

critical issues they face, and develop their mastery in the learning disciplines."38 

Step J: Shifting the focus so as to take a broader or deeper perspective39 

Lawrence Hoffman points out, "Synagogues are not exactly in trouble: membership is 

stable ... [and] the Jewish People in America is also doing reasonable well. No 911 required."40 

So how do we create change and stay ahead of the curve. After all, without crisis or great pain, 

humans are averse to change.41 With synagogue membership stable, our religious schools filled 

with students, decent financial footing, it is hard to see that things can, or should, be different 

than they are. It is so hard to see this because many of our congregations are so deep in a rut that 

they can't see over the top. This step is about gaining a new perspective; climbing out of the rut 

to take a look around from a different vantage point. 

38 Senge, Peter. The Fifth ... , 345. 
39 Aron, Isa. Self-Renewing ... , 43. 
40 Hoffman, Lawrence. Rethinking Synagogues: A New Vocabulary for Congregational Life. Vennont: Jewish 
Lights Publishing, 2006. 1-2. 
41 Schein, Edgar. The Corporate Culture Survival Guide ... , 117. 
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The previous step, Stopping the Action, is critical for gaining a new perspective. "A 

break in the action creates the potential for a new understanding and a more intelligent decision 

making ... " That break provides us with the space to look at things a different way, to explore 

new ideas and consider new possibilities. There are several techniques for gaining a new 

perspective. Any of them will be helpful in redirecting the conversation. This is especially true in 

synagogue lite because so many people feel that religion should be a certain way, typically the 

way they grew up. Aron describes the four "frames" used by Lee Bolman and Terrence Deal in 

their book Reframing Organizations: structural, human resource, political and symbolic.42 

The Structural frame looks at roles and responsibilities; it uses logic to understand an 

issue. The Human Resources frame looks at the needs of individuals and how well organizations 

bring out the best in people; it uses an understanding of people to frame the issue. The Political 

frame looks at "distribution of resources" and conflicts over power and influence; it uses an 

understanding of social dynamics to frame the issue. The Symbolic frame looks at motivation 

that comes from symbols and rituals; it uses the non-rational, the emotional and the religious to 

understand issues. During this step, a rabbi should strive to help people see issues through each 

of these windows. The rabbi can help people determine which view they typically hold and can 

then help them appreciate the other frames. This type of discussion "can lead people to an 

appreciation of divergent perspectives ... " 

Heifetz refers to reframing as "Getting on the Balcony".43 He draws the analogy between 

leading a group and leaving the dance floor to stand on the balcony to observe the overall pattern 

of the dancers. A rabbi who can remove himself from a particular debate and get up on the 

balcony can help the participants appreciate each other's point of view. At best this will lead to a 

42 Aron, Isa. Self-Renewing ... , 44. 
43 Heifetz, Ronald. Leadership ... , 252 - 263. 
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more productive conversation and a better set of possible solutions, at worst, it will lead to 

respect for opposing views. He offers five questions we can ask to help gain a different 

perspective, to help us get up on the balcony: 

I. What's causing the distress? 

2. What internal contradictions does the distress represent? 

3. What are the histories of these contradictions? 

4. What perspectives and interests have I and others come to represent to various segments of 

the community that are now in conflict? 

5. In what ways are we in the organization or working group mirroring the problem dynamics in 

the community?44 

Rabbis can aid the reflection/action process by helping their leadership teams and other 

stakeholders go through these steps. Being able to manage the holding environment is critical to 

making this process work. Push people too hard and they'll reject the process. Don't push people 

hard enough and they will not take the other perspectives seriously. The group will try to avoid 

this difficult task so the rabbi needs to be able to manage this process by knowing his 

constituency and controlling the holding environment appropriately.45 

Every time a group wrestles with a Type II or Type III issue and tries to explore all the 

different angles of that issue, they are, in essence, engaged in creating a shared vision. They are 

trying to figure out how, as a group, they can address the issue from all the relevant angles. 

When they agree on the who-what-when-where-why of the issue and its solution they have 

reached a shared vision of both the issue and the synagogue itself. Peter Senge says that a "useful 

44 Ibid., 258. 
45 Ibid., 258-260. 

23 



metaphor is the hologram ... [which, when divided] each part shows the whole image intact." 

When you've reached a shared vision, people still maintain their own perspective but they each 

see the same whole.46 Rabbis should help their leadership teams understand that different 

perspectives do not mean a different whole. They need to help people see that building this 

shared vision will help them both define the issue and come up with solutions ... solutions driven 

by a shared vision of what the synagogue can be and what it represents. 

Step 4: Formulating a collective response 

Steps 1 to 3 aim to get all stakeholders on the same page about the issue at hand. While 

the various stakeholders may not agree about how to proceed with a certain issue, by the time 

they reach this step should understand each others' perspectives. With step four, the group 

prepares a collective response to the issue. Were the group to attempt a collective response 

without looking at all the factors involved (step 1), stopping to seriously consider the issue (step 

2), and trying to understand all the different perspectives (step 3), "productive discussion [would 

be] hampered by the lack of common understanding of the problem at hand."47 Instead, having 

gone through the previous steps, having established a shared vision and having reinforced the 

"common ground and ... shared values and principles," the group will be more prepared to move 

forward in an "expansive and nonjudgmental way of dealing with ... [the] issue.''48 If the 

discussion of the response starts to spin out of control, if people start making power plays or lose 

sight of the various perspectives in the room, the rabbi can reign in the conversation by 

46 Senge, Peter. The Fifth ... , 2 I 2-218. 
47 Aron, Isa. Self-Renewing ... , 53. 
48 Ibid. 
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reminding them of the work they'd already done. She can reference the different perspectives 

and encourage the dialogue to remain open and nonjudgmental. 

It is in this response phase that the rabbi must focus the most energy on leading 

collaboratively. Her expertise in Judaism, her seminary training, her counseling skills are all 

important. But, she needs to hold back from imposing a decision on the group at this critical 

phase in the reflection/action process. She should "not presume to know what the results should 

look like ... [her] actions are nothing if not expert, but they are expert in the management of 

processes by which the people with the problem achieve the resolution.',49 In other words, 

according the Heifetz, the best way for the rabbi to lead in a situation like this is to keep people 

talking, to maintain the containing vessel with just the right balance of pressure and release to 

help the group reach a decision. Kabbalah teaches that when the eternal God created the world, 

God first had to withdraw to create a space in which creation could take place. This process is 

called tzimtzum. Eugene Horowitz talks about the need for the rabbi to practice tzimtzum when 

leading. 50 If the rabbi can successfully withdraw from the conversation, the congregants and lay 

leaders will be able to create the solution for themselves. For rabbis, who generally love to hear 

themselves talk, this is no small task. But it couldn't be more critical to effective collaborative 

leadership. 

There are two types of consensus building, "focusing down" and "opening up."51 

Building consensus by "focusing down" means looking for the common ground between the 

different positions that people hold. It is deductive in that it explores all the views, eliminates 

what is different and moves forward from the pieces of the individual views that are common to 

49 Heifetz, Ronald. Leadership ... , 85. 
so Horowitz, Eugene. "Tzimtzum: A Mystic Model for Contemporary Leadership" reprinted in What We Know 
About Jewish Education: A Handbook of Today's Research for Tomorrow's Jewish Education. Ed. Stuart Kelman. 
Los Angeles: Torah Aura Productions, 1992. 
51 Senge, Peter. The Fifth ... , 248. 
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everyone in the discussion. This type of consensus building typically comes from the content of 

the issue. the facts and figures, the "structural'' frame. This type of consensus building should 

work for Type I problems and some Type II problems. Yet, for Type III problems, when even the 

definition of the problem is unclear, we need another type of consensus. "Opening up" consensus 

builds from each person's view. It builds from sharing those views with the other stakeholders so 

that they can see things from a different perspective. "Each person's view is a unique perspective 

on a larger reality. "52 By taking in the different views, everyone can see something they did not 

see before and can use those new perspectives to reach agreement on a new way to move 

forward. Aron's reflection/action process, in its best form, should lead to this "opening up" type 

of consensus for Type II and III issues. Rabbis need to know how to get their congregations to 

this point so that the congregants can for a collective response and move forward. 

Step 5: Overcoming inertia and taking action 

Step 5 moves the group from discussion to action. With all the dialogue and meeting, 

eventually someone needs to stand up and shout "Don't just stand there, do something!" One of 

the things that prevent groups from transitioning from conversation to action is the time required 

for the discussion itself. People only have so much time. If they're devoting 2 hours a week to 

discussion, it is unlikely that they'll have additional time to devote to actually putting plans into 

action. Structuring reflection groups appropriately will help avoid this particular problem. 53 But, 

as Isa Aron points out, "there is no magic formula for goading a committee into action ... "54 She 

finds it helpful to do an exercise with the group that highlights the distance between what the 

52 Ibid. 
53 Aron, Isa. Self-Renewing ... , 74. 
54 Ibid. 
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group "preaches and what it practices." To help the group move forward in a reasonable time 

frame the group should have agreed upon expectations and deadlines. 

According the Heifetz, groups often fail to make decisions because of what he calls 

"work avoidance mechanisms". This work avoidance comes from knowledge that action can lead 

to distress in the larger community. The small group that has worked through the reflection 

process now understands all the different perspectives; they have respect for the views of other 

stakeholders and have a broad understanding of the issues and the possible solutions. But. the 

people who were not on the committee, do not have this perspective, they did not go through the 

same process of education so they may not appreciate the final outcome. Trying to avoid this 

distress is work avoidance. 55 Simply acknowledging this work avoidance can help the group 

overcome it. When the rabbi sees the group avoiding action because of work avoidance, the rabbi 

can point it out the group, remind them of the thorough process they've gone through, encourage 

them to push forward with their well considered action and promise her support. 

Education will help reduce work avoidance and will help move the group towards action. 

"Designing policies and strategies," says Peter Senge, "that no one can implement because they 

don't understand or agree with the thinking behind them has little effect." Therefore, teaching the 

congregation about the process that the group went through to reach its decision as well as the 

rationale for the action can inspire enthusiasm throughout the congregation for the new 

perspectives, new ideas and new actions. Once enthusiasm builds outside the reflection/action 

group, putting the plan into action will be easier. 

Step 6: Scanning the environment to assess the effects of one's actions and to identify new 

challenges 

55 Heifetz, Ronald. Leadership ... , 37-38. 
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With step six we return to step one. After following the steps of this process, the actions 

taken should have a positive impact. It is important to track the results as a way to evaluate the 

reflection process. Did the group accurately gauge the different perspectives? Was there a factor 

that the group failed to consider? Did the group leave out an important stakeholder? Did the 

action have the desired impact? After these reflective questions are answered, it is time to once 

again look to the future, track trends, and identify the next Type III situation in need of 

collaborative work. The cycle is complete and starts anew. 

The Role of the Rabbi in Collaborative Leadership 

As the above section makes clear, an important job of the rabbi in this kind of leadership 

is primarily that of facilitator. While sharing her vision and expertise in a collaborative way will 

bring an important perspective to the conversation, the rabbi cannot go it alone in today's world. 

Without the leadership of lay people, the synagogue cannot transform into the kind of vibrant 

place that it could be. Therefore, the rabbi should aim for Lau Tzu's leadership maxim: "A leader 

is best when people barely know he exists, when his work is done, his aim fulfilled, they will 

say: we did it ourselves."56 Isa Aron suggests several ways that the rabbi can fulfill her new role 

in the collaborative leadership model.57 

First, as mentioned above, the rabbi must practice tzimtzum, she must learn to stop acting 

so that others will step up and take the reigns. She derives this idea from the article by Eugene 

56 Lao-tzu in Tao Te Ching (How Things Work), 6th century, B.C. as quoted on "Wharton Leadership Digest." 
Center for Leadership and Change Management. March 1997. Wharton, University of Pennsylvania. January 31, 
2007 < http://leadership.wharton.upenn.edu/digest/03-97 .shtml>. 
57 Aron, Isa. Self-Renewing ... , 92-97. 
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Borowitz in which he suggests that the rabbi "withholds presence and power so that followers 

may have some place in which to be."58 For rabbis with grand visions, high ideals and even 

higher hopes, learning to sit still can be very difficult. To flip the old adage on its head, "Don't 

just do something, stand there!" Without pulling back and allowing room for others to put their 

own vision, ideals and hopes into action, there is no way for collaborative leadership to move 

forward. 

To help rabbis understand and support the vision of the community, Aron says that the 

next critical task for the rabbi is to listen. Not only will this help the rabbi understand her 

community, it will open her up to different perspectives and new ways of solving problems both 

old and new. Jim Herrington, Mike Bonem and James Furr, in their book Leading 

Congregational Change, discuss the importance of listening. "If one cannot listen to the 

perspective of others - openly, honestly, and without judgment - it will be much more difficult 

to understand the assumptions and beliefs that others bring to the conversations."59 To implement 

step three of the reflection/action process, one has to be committed to understanding the 

"assumptions and beliefs" of others. Rabbis must listen. In the words of Will Rodgers, rabbis 

should "never miss a chance to shut up. "60 

Aron says that the next important role for the rabbi is to help frame the discussion. While 

tzimtzum is important, "there is definitely a place for wisdom and expertise of the veteran in 

framing discussions and making information available."61 While a particular rabbi may have 

many different expertises that allow her to help frame the discussion, at the very least, as the 

58 Borowitz, Eugene. "Tzimtzum: A Mystic Model for Contemporary Leadership" reprinted in What We Know 
About Jewish Education: A Handbook of Today's Research for Tomorrow's Jewish Education Ed. by Stuart Kelman. 
Los Angeles: Torah Aura Productions, 1992. 397. 
59 Herrington, Jim, Mike Bloom, and James H. Furr. Leading Congregational Change: A Practical Guide for the 
Transformational Journey. San Francisco: Jossy-Bass, 2000. 119. 
60 Rogers, Will. As quoted in Parks, Charles L. Exceptions to Silence: A Trial Lawyer's Confessions. Victoria, BC: 
Trafford Publishing, 2005. 17. 
61 Aron, Isa. Self-Renewing ... , 95. 
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expert in Jewish tradition, a rabbi can bring and should bring a Jewish perspective to bear on 

issues facing the synagogue. The rabbi must remember that her framing of an issue is "not an 

exercise to legitimize [her own]... personal ambitions."62 While Jews are typically 

uncomfortable talking about God and using God language, the rabbi can encourage the group to 

imagine what God wants for the congregation as a way to help frame the issue.63 By helping the 

group to frame the issue, the rabbi helps them see the distance between where they are now and 

where they could be. This is the space in which collaborative leadership and adaptive learning 

flourish. 

The final role that Aron discusses for the rabbi is that of facilitator. "In collaborative 

leadership, the leader's role is to make sure that his or her partners work together to identify the 

problem, investigate an array of possible solutions, weigh the alternatives carefully, and lay out a 

manageable plan for implementation. The role of the titular leader, then, is to ensure that this 

process proceeds at the right pace."64 She points out that learning facilitation skills takes time 

and practice and that it would take .. an entire volume" to describe facilitation techniques. 

Nevertheless, having a good facilitator is critical to group work. Herrington et. al. point 

out that "a facilitator can strengthen the group member's ability to use dialogue by helping them 

establish ground rules and calling them back to the rules when they slide from dialogue into 

discussion."65 Aron offers five questions to help leaders facilitate meetings: "l) How shall I set 

the agenda? 2) How will I give participants appropriate opportunities to voice their opinions? 3) 

How can I encourage good listening? How will I make sure that everyone's opinion is heard with 

respect? 4) How can I focus the discussion and keep people from rehashing the same positions? 

62 Herrington, Jim et. al. Leading Congregational. .. , 55-56. 
63 Ibid. 
64 Aron, Isa. Self-Renewing ... , 96. 
6' Herrington, et. al. Leading Congregational..., 142. 
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and, 5) How should we reach our decisions?"66 As the rabbi moves from thinking of herself as 

the commander of a ship to working as a facilitator and designer, the leadership will become 

more and more collaborative and the synagogue will feel more and more like a holy, sacred 

place. 

This model Lakes time and effort to implement. In synagogues used to a corporate model 

of rabbi as CEO and President as Chairman of the Board, collaborative leadership will shock the 

system. Resistance to the model is inevitable. Yet, the fruits of moving to this kind of leadership 

are sweet indeed. Rabbis talk about seeking congregations with high levels of participation in 

worship, learning, and social action. Having congregants participate in the direction and creation 

of those worship, learning and social action experiences will ensure a higher level of 

participation. And it will not stop there. Participation and collaborative leadership will help move 

the synagogue from a programmatic model to a sacred community model. People will think in 

tenns of systems, in tenns of community, in terms of the sacred and the holy. People will look at 

the synagogue not as a service provider, but as a place that allows for spiritual, intellectual and 

social expression. From that expression, people will learn to connect there experiences at the 

synagogue to the rest of their lives and thus learn to construct meaning for themselves. 

Constructing that meaning is the subject of the next chapter. 

66 Ibid., 97. 
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Chapter Three: Leading with an Eye Towards Second Order Reality 

Rabbinic leadership needs to be about more than facilitating meetings, designing 

programs and managing a staff. Rabbinic leadership needs to be something sacred. Rabbis need 

to convey a compelling message about life and spirituality, reality and meaning. Now that the 

days of ethnic Judaism are beginning to fade; now that pastrami and knishes are as much New 

York food as they are Jewish food; now that self-deprecating Jewish humor is fading along with 

the Catskill retreats in which it was born, Judaism must offer something more and the rabbi must 

help people discover that "something more." 

In his work on the nature and dynamics of life as a rabbi, Rabbi as Symbolic Exemplar. 

Rabbi Jack Bloom has a chapter called "Psychotherapy and Judaism Today: The Interface". As a 

psychologist-for-rabbis, Rabbi Bloom has much to say about the development of psychology as 

an outgrowth of religion, its alienation from religion and the current reunion of the two. This 

reunion has grown out of, among other things, the realization in the psychology community that 

the notion of one "true" reality is a myth and that, in the end, each person creates reality for 

herself. This left psychotherapists scrambling to help their patients identify the myths, maps, 

symbols and rituals they can use to help define reality. And what discipline has the most 

experience with myths, symbols and rituals? Religion. 

In no way does Rabbi Bloom reject the usefulness of psychotherapy. Nor does he claim 

that religion should focus on psychotherapy. Rather, he helps draw out the similarities and 

differences between the two and, in doing so, points towards important ways that religious 

leaders can make non-Orthodox religion meaningful in today's rational, science based and 

mostly secular world. 
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Rabbi Bloom bases his ideas on the philosophical notion called Constructivism. The 

Constructivist school of thought aims to solve the questions of epistemology, of how we know 

what we know. In its most radical form, Constructivism says that .. knowledge does not reflect an 

'objective' ontological reality, but exclusively an ordering and organization of a world 

constituted by our experience. The radical constructivist has relinquished 'metaphysical 

realism'67 once and for all ... "68 In other words, constructivism says that we each create our own 

reality out of our experiences. Epistemology, then, is the study of how people construct their 

experiences to create a coherent and consistent understanding of the world. 69 According to this 

idea, our world is an "experiential world," a world where our experiences completely shape our 

reality. 

Therefore, reality cannot exist without experience. We put our experiences, the ideas we 

come across, the news we hear, everything, in relation to the other experiences we've had. Those 

ideas and experiences have no meaning without relation to the sum total of our other 

experiences. Thus, reality, the only reality we can possibly know, is the reality that we create for 

ourselves. So "knowledge can now be seen as something that the organism builds up in the 

attempt to order the as such 70 amorphous flow of experience by establishing repeatable 

experiences and relatively reliable relations between them."71 

67 Metaphysical Realism says that things exist independent of our relation to them or our discourse about them. For 
example, when a metaphysical realist is asked "If a tree falls in the woods and no one is there to hear it, does it make 
noise?" s/he would answer "Yes." See Boyd, Richard. "Scientific Realism" The Stanford Encyclopedia of 
Philosophy 12 June 2002. Stanford University. 16 January 2002 <http://plato.stanford.edu/entries/scientific
realism/#5>. 
68 Glaserfeld, Ernst von. "An Introduction to Radical Constructivism" The Invented Reality: How do we know what 
we believe we know? Contributions to Constructivism. Ed. Paul Watzlawick. New York: W.W. Norton & Company. 
1994. 24. 
69 Ibid.,. 32. 
70 The tenn 'as such' is used in this literature to mean 'evident' or 'perceived'. 
71 Ibid., 39. 
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Radical constructivism says that even the ufacts" of the natural world are realities that we 

create. It says that " ... 'out there' there is no light and no color, there are only electromagnetic 

waves; 'out there' there is no sound and no music, there are only periodic variations in the air 

pressure; 'out there' there is no heat and no cold, there are only moving molecules with more or 

less mean kinetic energy ... the physical nature of the stimulus - its quality - is not encoded into 

nervous [system] activity ... "72 This position argues that there is nothing inherently red about the 

spectrum of electromagnetic energy we call "red". Rather, red is red because of societal 

consensus. These consensuses, these "facts" about the natural world are called first order reality. 

First order reality consists of "the universe of facts which can be established objectively in as 

much as the repetition of the same experiment yields the same result independently of by whom, 

when and where the experiment is being carried out."73 For the purposes of daily life, and 

certainly for the purposes of rabbinic leadership, we should accept first order reality on its face 

and accept the consensus reality of scientific "fact". 

We should not say the same of second order reality. This is "the aspect of reality in the 

framework of which meaning, significance, and value are attributed,"74 In his article on 

ideological "realities", Paul Watzlawick argues, "While it is sensible in the area of first-order 

reality to examine, in the case of differences of opinion, whose opinions do justice to the 

concrete facts and who is wrong, in the sphere of second order reality it is senseless to argue 

72 Foerster, Heinz von. "On Constructing Reality" in The Invented Reality: How do we know what we believe we 
know? Contributions to Constructivism Ed. Paul Watzlawick. New York: W.W. Norton & Company. 1994. 46. 
73 Watzlawick, Paul. "Components of Ideological 'Realities"' in The Invented Reality: How do we know what we 
believe we know? Contributions to Constructivism Ed. Paul Watzlawick. New York: W.W. Norton & Company. 
1994. 236. 
74 Bloom, Jack H .. The Rabbi as Symbolic Exemplar: By the Power Vested in Me. New York, London, Oxford: 
Haworth Press, 2002. 95. 
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about scientifically established 'truth' or to claim to have found it." 7:i The implications of this are 

both terrifying and liberating. It is terrifying in that reality "based on scientific knowledge no 

longer can be the final authority."76 It is liberating in that it opens a whole new world of 

possibility for understanding, relating to, and finding meaning in life. It also reopens the role of 

liberal religion in helping people find meaning in life. 

Rabbi Bloom points out that religion, "has long been concerned with 'second order 

reality,' being less concerned with what things are than with what they mean."77 This is 

particularly true of heterodox religion. According to fundamentalist religion, truth has been 

revealed and we must fit our lives into that truth. According to heterodox religion, on the other 

hand, "religion need not be the pursuit of certainty. It can and has been, the search for 

meaning(fullness) - not ultimate meaning, for that is the search for certainty in disguise."78 Non

Orthodox (liberal, heterodox, etc.) religion recognizes the autonomy of the individual not only in 

that the individual has the freedom to act in the world as they see fit, but also in that the 

individual creates their own reality. 

Rabbi Bloom refers to Watzlawick who describes the three outcomes that flow from this 

recognition. First, every individual must recognize that just as she creates her own reality, so to 

does every other person. Therefore we must have "tolerance and appreciation of difference." 

Second, since each person creates her own reality, she has a very deep responsibility for her 

thinking and acting in the world. Third, if we create our reality, we can change it. This represents 

a radical freedom to create the world in which we live, to see things differently, to make the 

75 Watzlawick, Paul. "Components of Ideological 'Realities"' in The Invented Reality: How do we know what we 
believe we know? Contributions to Constructivism Ed. Paul Watzlawick. New York: W.W. Norton & Company. 
1994. 238. 
76 Ibid. 
77 Bloom, Jack H .. The Rabbi. .. , 95-96. Emphasis is mine. 
78 Ibid., 99. 
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world a better place. This recognition of second order reality. then, brings three things to 

religion: "tolerance and forbearance for the world others have created; responsibility for one's 

own world as one's own creation; and freedom to move around in it, to re-create it and thereby 

maximize choice."79 

Yet, as Watzlawick points out, .. No living being can afford to 'reinvent' the world every 

day. Most of the time, there is no good reason to abandon a proven solution."80 And that is what 

liberal Judaism can provide. It offers maps, myths, rituals and symbols that help people create 

their realities. For millennia our people have searched for meaning in this world, for ways of 

marking time and noting adversity; for ways of recognizing relationships and creating 

community; for ways to create holy space and to recognize the holy in the everyday. If our 

religion does nothing else, it helps people take the first order reality we're given and create for 

themselves a second order reality of holiness and meaning. 

In his work, The Journey Home: Discovering the Deep Spiritual Wisdom of the Jewish 

Tradition, Rabbi Lawrence Hoffman demonstrates that our tradition, from the time of the rabbis, 

has focused on helping people make meaning out of the business of daily living. He says that 

there is a "uniquely Jewish way of mapping reality"81 and that the activity of mapping is the 

basis for a spirituality that our modem congregants can buy into. 

Hoffman writes: 

... spirituality is our way of being in the world, the system of connectedness by which we make 

sense of our lives, how we overlay our autobiography in the making with a template of time and 

79 Ibid., 96-97. 
80 Watzlawick, Paul. "Components of Ideological 'Realities"' in The Invented Reality: How do we know what we 
believe we know? Contributions to Constructivism. Ed. by Paul Watzlawick. New York: W.W. Norton & Company. 
1994. 
81 Hoffman, Lawrence. The Journey Home: Discovering the Deep Spiritual Wisdom of the Jewish Tradition. 
Boston: Beacon Press, 2002. 14. 
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space and relationship that is vastly greater than we know ourselves individually to be. It is the 

way we dimly find our way to how we matter, the maps we use for things like history and destiny, 

the way we take a jumble of sensory data and shape it coherently into a picture. the way discordant 

noise becomes a symphony of being, the way we know that we belong to the drama of the 

universe. It is the wonderfully enchanting but equally rational way we go on our way of growing 

up and growing older in the mysterious business we call life.82 

This is the process of second order reality making. It is a process that we all do, every day 

of our lives. Making us conscious of it adds meaning and coherence to our lives. Importantly, 

Hoffman shows us that our tradition has always called this process holy and spiritual. Our 

experiences arc thus the dots that we connect to create a coherent picture of who we are and why 

we exist. "Simply to be human is to have to struggle for meaningful patterns among life's dots, 

especially the ones we never asked for ... Meaning is the way one dot fits neatly with another."83 

As Watzlawick pointed out, we cannot each create our own maps nor the methods for 

creating those maps everyday. Instead people use previously existing metaphors, symbols, maps 

and myths to help them connect the dots, create meaning, and understand their lives. Hoffman 

writes that a typical American map is a hill. Growing up, establishing ourselves, having children, 

striving for our earning potential, working towards professional goals; these events constitute 

climbing the hill. When we're "over-the-hill" we begin to lose our value to society, we start to 

become a burden to our family, and our social stock falls. Hoffman teaches us that maps like this 

"are borrowed from culture at large and are taken for granted by most people who measure their 

lives by them without ever questioning their validity. They are not the only images available. "84 

82 Ibid., 17. 
83 Ibid., 24. 
84 Ibid., 25. 
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The metaphors we use to understand our life, the shapes that we ascribe to our journey, 

these provide us with meaning and can give us hope or send us into despair. Choosing that shape, 

connecting those dots is the responsibility of each person. No one can impose a shape on an 

individual. "Our singular most spiritual act of faith, therefore, is when we determine that we, like 

God, will connect random dots into a single shape that tells us who we are; that we will stand 

before the mirror of life sure of our identity and, without stumbling, answer the question, 'Who 

are you?'; and that we, again like God, will do so at the end of each day, looking at what we have 

created and saying that it is good." As Jews we have a rich source for shapes and metaphors: the 

Torah. 85 

When looking to our tradition as a source for metaphors and maps, we should define 

Torah as broadly as possible to include the sum total of Jewish writing, poetry, law, legend, 

music and liturgy. So understood, Torah provides endless "images from religious tradition" that 

can serve as "Jewish metaphors of who we are .. .''86 The themes of our tradition are both 

universal and particular. They can help us map our relationships to others, to community, to God 

and to ourselves. For instance, the book of Leviticus deals with the daily details of life: 

"menstruation, and food, and sex, and sacrifice, and the petty little ways that we can be good and 

decent people." This understanding, this map of God in the details of life, provides a powerful 

and empowering alternative to the American understanding of the "everyday existence... as 

draining."87 If we each create our own second order reality, why not choose a metaphor, a map, 

which elevates life instead of denigrating it? Judaism provides such a source of metaphor, of 

understanding. 

Hoffman writes: 

85 Ibid., 29. 
86 Ibid., 30. 
87 Ibid., 38. 
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l mean only to demonstrate that the shape of life is not a given; it is what we make of it. And we 

have no choice but to make something of it. The only question is what that something will be. The 

dominant secular offerings are terrible ... By providing its own way of looking at things, religion 

often "corrects" ideas that our culture presents as obvious, natural, and therefore unassailable. 

The implications of this for rabbinic leadership are profound. In our cynical, secular 

world, we represent an alternative. As symbolic exemplars of our tradition, people have always 

turned to us in their happiest and their desperate moments. As contemporary religious leaders we 

have the opportunity to extend our usefulness beyond the life-cycle ceremony and help people 

find the meaning in their day to day life, in how their everyday dots connect with the 

extraordinary dots. The default American culture offers a map which emphasizes instant 

gratification, youth, good looks, different thinking, speed, strength, and individualism. While all 

of these have an undeniable place in life and in our understanding of it, Judaism offers a more 

holistic, healthy, and holy perspective. 

Since, as discussed above, so much of our 2nd order reality comes from the metaphors we 

choose to describe and connect our experiences, language is of the utmost importance in forming 

our reality ... English is so dominated by two thousand years of Christian thought that Christianity 

has cornered the linguistic market describing [ethics, theology and spirituality]."88 In other 

words, most of our congregants will, unknowingly, draw the pictures of their lives using words 

and metaphors loaded with explicit and latent Christian meaning and content. As rabbis, we can 

give them the vocabulary to define their lives in Jewish terms. 

18 Ibid., 6. 
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The obvious way towards this goal is increasing facility with Hebrew. Yet. until the bulk 

of our congregants are more comfortable with Hebrew. we have to help them use English as a 

Jewish language. This means ensuring that the English we use to describe our lives draws on 

images, ideas and metaphor originating in our tradition. It means customizing the vernacular to 

fit more closely with Jewish values, themes and ideas. "It is not as if Jews can't use [English] 

words ... but it takes work to make them fit." Rabbinic leadership must aim at helping people use 

Jewish language, Hebrew or English, to create their 2nd order reality. This does not mean merely 

translating ancient and medieval Hebrew texts into modern English. That will only work if "we 

can somehow interpret what that language means in terms that modem people can comprehend." 

As rabbis, we understand the context in which those texts arose. We can help uncover the intent 

behind the texts and the spirit of their meanings. By helping people access the meaning, intent 

and spirit of our texts, we give them access to a huge library of images, metaphors and 

understandings with which they can paint the pictures of their lives. This type of leadership is not 

about changing the world, it is about helping our congregants change their perspectives and 

themselves so that they can see the world differently. 89 

For our congregants to access this Jewish language we must help them feel authentic. As 

Refonn Rabbinic leaders, rabbis must help their congregants see the tradition as their own. They 

must validate the "Jewishness" of congregants while at the same time pushing them to learn 

more and do more. Reform rabbis need to reiterate to our youth and our adults that the Bible 

need not be read literally to provide us with meaning and worth. Congregants should be shown 

that a belief in a historical Exodus from Egypt is not necessary to understand the power of the 

myth and the way that the message of the myth has reverberated through the entire history of 

Western civilization. Rabbis need to repeat, again and again, that ours is not a religion at odds 

89 Ibid., 12·13. 
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with science. We do not look to our texts for the "how's" of creation or the "what's" of history. 

We look to our texts for meaning and understanding and maps. Once they feel completely 

authentic, Reform congregants will come to appreciate the power and validity of our form of 

heterodox religion. They will then be free to understand spirituality as something that they can 

experience each and everyday. 

Spirituality, according to Hoffman, need not be about "beings beyond our realm", "prayer 

[as a way to access] the extrasensory beyond", "[word-for-word] translations of medieval 

classics]", or "doing good". In this day and age when people are desperate for spiritual meaning, 

we can offer them a spirituality that starts with "'the human situation that we all know quite 

well." Making people conscious of the processes by which they create their second order reality, 

giving children and adults Jewish metaphors, maps, and myths to use in their creation of that 

reality, that is at the crux of rabbinic spiritual leadership. "Spiritual discourse is thus a particular 

way to live in the world - one that leads us to appreciate things that we would not be conscious 

of were we to limit ourselves to the way our secular culture describes reality."90 

In a community of clergy that talks about making synagogue life more spiritual, nothing 

could be more relevant. We need not lecture on complex kabalistic notions; we need not start 

Shabbat services with meditation or offer "Jewish yoga" classes. Though nothing is wrong with 

any of these, nothing can compare to the power of creating second order reality as deep 

spirituality. Reform rabbis are in the unique position to give our congregants the tools and the 

ideas they need to create realities of meaning and spirit, of depth and holiness. This goal ought to 

infuse every leadership task we face. 

90 Ibid., 14- I 5. 
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Chapter Four: Fostering Stewardship, Living Your Vision and Passion 

Rabbis specialize in text, in counseling, in performing life-cycle events, in preaching and 

in teaching. In seminary, rabbis get very little training in management, organizational dynamics, 

group facilitation and other important leadership skills, techniques and theories. Yet, 

congregations expect just those skills. In this world of ever changing management fads, author 

and consultant Peter Block, offers advice and vision that can have a powerful impact on how 

rabbis lead their congregations in the 21 st century. Applying his teachings on stewardship and 

partnership will help create the kind of involved congregational communities we seek. 

Peter Block began his career after graduating Yale with a masters degree in Industrial 

Administration in 1963. Since then he has built a very successful consulting practice based on his 

theories of "'having impact when you have no direct control", "creating an organization of our 

own choosing", "the right use of power and designing organizations for service", and "giving 

priority to what matters over what simply works".91 These lessons, which he writes about in 

several best-selling books, informs our understanding of congregational leadership both in how 

the rabbi ought to lead and how the rabbi can identify and interact with lay leaders. 

Block's books and ideas seek to improve the efficacy, marketplace penetration and 

workplace environments primarily of for-profit institutions. Thus, we must go through a process 

of translation to effectively use his ideas in a congregational setting. Some of the terms which 

need translation are: manager, employees, customer, economic problems, and marketplace. To 

apply his ideas to our congregations, we'll understand his use of the terms "boss," "CEO," 

"Executive," and "Teacher" to refer to the rabbi. We'll understand "employees" both as the 

actual employees of the congregation and the volunteer, lay board of trustees and their associated 

91 "about peter" peterblock.com. Peter Block Inc. 18 January 2007 <http://www.peterblock.com/aboutp.html>. 
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committee members. When he uses the term "customer," we'll understand him to mean 

"congregant." We'll understand economic problems" as low program and worship participation 

and buy-in. Finally, for "marketplace" we'll substitute "congregants and potential congregants." 

These "translations" are imperfect but ought to serve our purpose, helping us utilize his for

profit. corporate ideas in our not-for-profit, congregational setting. 

His theory of stewardship grows out of a political world view. In the forward to Block's 

book Stewardship: Choosing Service Over Self-Interest, Joel Henning describes the origins of 

Block's ideas as the democratic ideal over totalitarianism. A contributing factor to the failure of 

totalitarian governments was their command and control economic policies.92 They "wagered 

their survival on central control and the supposed promise of safety for their citizens. "93 Yet, 

these ''drab gray societies", where control, consistency and predictability were valued above all 

else, could not efficiently manage their resources in a centralized way. We find one striking 

example of this failure in the story of the Trabbi car from East Germany. This was the only car 

that East Germans could purchase. There was a 15 year waiting list because the lack of 

alternative made the demand very high. Yet, in December 1989 when East Germans could 

suddenly buy other cars, .. sales ofTrabbis stopped. Cold."94 

The effects of totalitarianism, needless to say, were not merely economic. These 

governments that stifled dissent and the free exchange of ideas "strangled the human spirit, 

wilted faith and hope among the population, and created helplessness.n Unfortunately, many of 

our institutions today try to centralize governance, management and resource allocation in this 

same way ... meeting with the same results. 

92 Henning, Joel. Introduction. Stewardship: Choosing Service Over Self-Interest. By Peter Block. San Francisco: 
Berret-Koehler Publishers, 1993. xi. 
93 Ibid., xii. 
94 Block, Peter. Stewardship: Choosing Service Oyer Self-Interest. San Francisco: Berret-Koehler Publishers, 1993. 
32. 
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Block asks why we think that a totalitarian, hierarchical system that failed so miserably 

for the dictatorships of Eastern Europe would work in corporate America. During the Cold War 

and today in the Middle East, the United States champions democracy as the alternative to this 

type of authoritarian regime. Why is it that we fight and die for democracy on a national level 

but "when we enter the factory door or the lobby of the business cathedrals in our major cities, 

we leave our belief in democratic principles in the car?"95 Block argues that this makes little 

sense for corporations and we will see that it makes even less sense for our congregations. 

The suburban synagogue model that we see all over the Reform Movement often mirrors 

the governance structure of the corporations in which our congregants work. The message our 

lay people received from the post-World War II corporate world often followed them into the 

boardrooms of our synagogues. The first rule of corporate "citizenship" was that of compliance. 

"The message is everywhere, from how we draw organization charts to endless manuals on 

company policies and procedures."96 In our congregations, worst-case-scenario boards spend 

months discussing the minutiae of policy, financial structure, and High Holy Day honors to make 

sure that they are all "done right." Some of our lower functioning religious schools develop 

policies for all of our children instead of looking at the educational and spiritual needs of each 

child. In some places the rabbis and cantors must conduct services the same way each week or 

risk having the congregants complain about the changes. Instead of compelling dynamism and 

iIU1ovation, our synagogues sometimes become places of compliance. 

The second rule of corporate citizenship says: "Watching is better than doing."97 In our 

nation's corporations and institutions the management and executives have become a class unto 

themselves, a class which monitors work instead of doing it. We reward those who "watch" far 

95 Henning, Joel. Introduction. Stewardship ... , xii. 
96 Ibid., xiii. 
97 Ibid., xiv. 
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more handsomely than those who "do'\ While not always the case in congregations. some boards 

filled with people who rarely come to services; rarely come to life-long learning sessions; rarely 

participate in social action projects. We need to make sure that the people who run our 

synagogues take Torah, avodah, and g'milut chassadim seriously. We need the people who 

participate in worship, study and do good deed running the show as opposed to the "watchers" to 

whom Block refers. 

Corporate citizenship's final rule: "in the event of breakdown or failure, try harder ... 

Businesses and corporations in trouble almost always respond to crisis by doing more of what 

they have already done. "98 If adding interest group Shabbatot99 does not result in regular sabbath 

attendance, why do we keep creating such services? If adding programs to the life-long learning 

offerings does not change who comes or increase participation, why do we insist that by finding 

the right program and we'll suddenly have a torah literate community? Doing more of the same, 

even if we repackage it, will never result in the kind of community for which we strive. 

Compliance and control failed in Eastern Europe, works poorly in corporate American 

and led some synagogues to be devoid of meaning and interest for adults. Just as corporations 

need to jettison these "rules" of corporate citizenship, so must our congregations... and some 

have already done so. With what will we replace this culture? On what will our success depend? 

According to Henning, "Success in the future will depend on people who have a passion for 

business, who generate new ideas, ways of doing things that result in new knowledge that results 

in innovative and unique products in the marketplace." 100 Or, translated for our synagogues, 

"Success in the future will depend on people who have a passion for Torah, worship and social 

action. The people who generate new ideas, ways of doing things that result in new appreciation 

98 Ibid., xv. 
99 i.e. Sisterhood Shabbat, Brotherhood Shabbat, Boy Scout Shabbat, etc. 
100 Ibid., xvi. 
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for and understanding of our tradition. compelling modes of worship. and impactful social 

action. These will result in an innovative and unique set of synagogue offerings for all our 

congregants and potential congregants." 

"Passion," "generation," "innovation," "uniqueness," "impactful," "new ideas" - these 

are the things that will drive our congregations more than any policy manual or standardized 

curriculum. We should fill our boards with people who demonstrate this type of passion not only 

for management, but also for the activities of the synagogue. Then we should give these people 

real control. 

By sharing control, Block does not advocate anarchy but he demonstrates that centralized 

control cannot work either. •• ... to live in a country where we shed blood to preserve democratic 

political institutions while creating our economic [ or religious] institutions based on antithetical 

values can lead us to no good end."101 Block shows us how to bring those messy, challenging, 

demanding and ultimately fulfilling democratic values to our congregations. 

We must start by looking seriously at the governance of our institutions. For rabbis, this 

means finding the right people for our boards and committees, it means identifying people with 

passion and helping them channel that passion for the good of the community. How do we direct 

that passion? By encouraging stewardship. "Stewardship," Block teaches, '"focuses our attention 

on ... the distribution of power, purpose and rewards." 102 Helping people feel a sense of 

stewardship feeds their desire to more fully integrate their lives. Synagogue becomes not 

something they "do" but a part of who they are, an extension of their various interests, skills and 

passions. 

101 Ibid., xvii. 
1112 Block, Peter. Stewardship ... , xix. 
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Underlying this idea of Stewardship is the value of service. Rabbi Ammiel Hirsch at 

Stephen Wise Free Synagogue speaks to the new board each year at installation. He tells them, 

••Before you were on the board it was legitimate to view the synagogue from the perspective of, 

'what does it do for me; what is good for me.' Once you are on the board- the primary question 

is 'what is good for the synagogue. "'103 Helping people see that they serve the congregation, and 

not the other way around, can help them feel a sense of stewardship. 

Block says that "authentic service is experienced when: 1) There is a balance of power ... 

2) the primary commitment is to the larger community ... 3) each person joins in defining 

purpose and deciding what kind of culture [the] organization will become ... and 4) There is a 

balanced and equitable distribution of rewards ... " A rabbi can help reorient the thinking of all 

lay volunteers, those who are on the board and those who are not, to align with this ideal of 

authentic service. 

There are six points which Block says conveys the essence his ideas: 

1) "We want to affirm the spirit... [which] comes only from each person taking 

responsibility and owning their actions." 

2) Partnership, not control, brings about the kind of organizations we seek. 

3) "Empowerment means that each member is responsible for creating the organization's 

culture, for delivering outcomes to its customers, and especially for the quality of their 

own experience." 

4) "A commitment to service requires us to reintegrate the managing and the doing of the 

work." 

'°3 Hirsch, Rabbi Ammiel. Personal Interview. October 2006. 
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5) You cannot solve management problems using the same techniques that brought those 

problems into existence. 

6) Practices and policies which keep "ownership and responsibility focused at the top ... are 

obstacles to quality and service."104 

Point One: "We want to affirm the spirit ... [which] comes only from each person taking 

responsibility and owning their actions. " 

As discussed earlier in this thesis, Jews find spirituality in connecting the dots that make 

up their lives. Too many of us connect the dots and find that we've created multiple pictures, 

multiple selves. There is the work "self,'' the home .. self," the friends .. self," the family "self," 

the synagogue "self," and others. The more selves we have, the more difficult it is to connect all 

of our dots into one coherent picture. Finding that coherence is the first step in finding meaning 

in what we do. If, as Block argues, "to embrace stewardship is to discover that [ finding 

coherence] ... is possible [in the workplace] as a member of the working and middle class,"105 

then people should certainly be able to find that kind of meaning at their synagogue. Synagogues 

should be the kind of place where people can feel fully integrated. Each "self' a person brings 

should be valued and sought out for contribution and ownership in the congregation. When all 

parts of a person are valued, they can then integrate themselves, find meaning in their world, and 

find meaning in our tradition. 

In a world where rabbis are expected to raise money, be a manager, and perform all of 

their religious duties, it is important for them to remember to "affirm the person as truly central 

104 Ibid., 49-51. 
105 Ibid., 48. 
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to the"106 synagogue. When the rabbi, staff and lay leaders affirm each and every member as a 

central part of their community, the potential exists for any congregant to take stewardship of the 

congregation and thus create a more meaningful, more innovative, more spiritual place. 

Point Two: Partnership, not control, brings about the kind of organizations we seek. 

Society and corporate America teaches that " ... control, consistency, and predictability 

are essential." We've embraced those ideals in our synagogues, as well. People look to the board 

as the center of congregational power and at the clergy as authority figures. Block calls this 

outlook "patriarchy" and its alternative "partnership." Patriarchy is the "unwitting outcome of 

our belief in control, consistency, and predictability ... [it places] ownership and responsibility 

for solving the challenges of [the organization] ... primarily at the top of the organization."107 In 

our congregations, the people in the patriarchy bemoan the lack of participation and sense of 

ownership of those outside the power structure. Yet, creating more programs, more activities, 

more classes, cannot give people a sense of ownership and commitment. What we need is 

partnership. 

"Partnership means to be connected to another in a way that the power between us is 

roughly balanced." 108 In the workplace this means a shift in power from manager to employee. In 

· our congregations it means a shift in power from rabbi to staff member, from president to 

committee head, from board member to congregant, from teacher to student. When there is more 

equal power, people not only feel empowered, they are empowered to make sure that synagogue 

106 Ibid., 49. 
107 Ibid., 25. 
108 Ibid., 28. 
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allows them to express their religious, social, and educational needs. Block outlines five 

" ... requirements that need to be present to have a real partnership:" 

• Exchange of Purpose: "Each party has to struggle with defining purpose, and then 

engage in dialogue with others about what we are trying to create." 

• Right to Say No: "Partners each have a right to say no. To take away my right to say 

no is to claim sovereignty over me." 

• Joint Accountability: "Each person is responsible for outcomes and the current 

situation. There is no one else to blame." 

• Absolute Honesty: "In a partnership, not telling the truth to each other is an act of 

betrayal." 

• No Abdication: Just because someone has ceded some control to a new partner does 

not mean that he can now walk away from his responsibilities. "Fine! You do it!" 

doesn't cut it. 109 

In congregational life, as in any sphere, you can't force partnership. But if someone 

wants to get involved, refusing to partner with them will ensure their failure and alienation. 

Refusing to partner reasserts the patriarchy and the feelings of alienation that it creates. As a 

rabbi, a position to which people ascribe undue authority, it is especially important to be aware 

of partnership dynamics, to ensure that people feel comfortable partnering with the rabbi, 

disagreeing with the rabbi, and presenting new ideas to the rabbi. Giving people real control and 

power will help make the partnership real and genuine. 

109 Ibid., 29-31. 
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As Hal Lewis writes in From Sanctuary to Boardroom: A Jewish Agproach to 

Leadership: " ... requiring power to be shared is a far more effective and beneficial way to lead 

than having a single, all-controlling individual sit alone at the head of an enterprise." 110 The 

alternative, of course, is partnership. 

Point Three: "Empowerment means that each member is responsible for creating the 

organization 's culture, for delivering outcomes to its customers, and especially for the quality of 

their own experience. " 

Our culture values metrics. We like to know how to measure success and failure. We like 

to define expectations and create systems of rewards and punishment. While rejecting these ideas 

would he going to far, we must be careful how we use them. Imposing expectations instead of 

partnering to create them is like imposing rules on a child. Too often the metrics we use to 

measure success are arbitrary and do not consider the complexity of our systems or the many 

ways to understand success. When these metrics are imposed on people they lost their autonomy. 

"Setting goals for people, defining the measures of progress toward those goals, and then 

rewarding them for reaching them does not honor their capabilities." 111 At best, this is acting like 

a loving parent, at worst. this is acting like a dictator, in either case it removes the possibility of 

real stewardship because, in defining the measurements, you're removing the control of the 

other. 

So to really empower someone, we do not give them the metrics they need to reach to 

succeed. Instead we give them the real power to not only determine their task, but to define their 

110 Lewis, Hal M. From Sanctuar:y to Boardroom: A Jewish Approach to Leadership. New York: Rowman & 
Littlefield Publishers, Inc., 2006. 57. 
111 Block, Peter. Stewardship ... , 22. 
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success. We can create this environment '"but individuals have to make the decision to reclaim 

their own sovereignty, and this is no small matter either."112 When someone claims their 

sovereignty, they stop passing the buck, they see the survival and growth of the organization in 

their own hands. Once they see survival as their responsibility, they can participate in defining 

the purpose of the organization. They need to know what kind of culture they want. "If those 

above have a vision, we want to know it and support it, but it does not substitute for our own."113 

Feeling responsibility and knowing that your vision is valued leads necessarily to real, emotional 

commitment in the organization. This commitment allows people to endure frustrating moments 

in the pursuit of success. It gives them the confidence to teach those "above" them how to create 

the kind of community they seek. 114 

This does not eliminate the need for leaders and organizational structure. It just changes 

the role of those leaders from monarch to specialist. Block says of corporations, "We need our 

leaders to interpret the marketplace and the environment to us, to give us the boundaries within 

which we can create community, to tell us what is required to sustain ourselves economically and 

in offering our product and service." Translated for our congregations: "We need our rabbis to 

interpret our tradition and contemporary trends in Judaism to us, to give us the Jewish boundaries 

within which we can create community, to tell us what is required to sustain ourselves as viable 

members of klal Yisrae/ and in offering spiritual, learning, and service opportunities to 

congregants and potential congregants." 

Does this mean that the rabbi gives us control? If we define control as synagogue 

management, fiduciary responsibility, programming logistics, and carrying the burden of 

visionary for the entire congregation then: Yes. And thank God! When the congregants are 

112 fbid., 35. 
I 13 Ibid., 36. 
114 Ibid., 35-37. 
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empowered, the rabbi can focus on her real area of expertise: our tradition and its interpretation 

in today's world. It also frees the rabbi to spend time identifying and nurturing the leadership in 

others. Hal Lewis teaches us that even Moses knew that "the real job of a great leader is to 

nurture and encourage leadership in others ... " 115 This frees the Rabbi from the Great Man model 

of leadership removing an impossible burden and freeing her to lead using "Judaism's classical 

perspective [that] ... suggests that adaptability, shared responsibility, and empowennent of 

followers ... lie at the core of effective leadership."116 

Once in place, an empowered congregation will take responsibility for their own spiritual 

needs. They will ensure that the synagogue offers the kinds of worship, learning and service 

opportunities which fulfill their Jewish vision. They will own their own Judaism. 

Point Four: "A commitment to service requires us to reintegrate the managing and the doing of 

the work." 

In corporate America, the people at the top are not the ones who do the work. In fact, 

more and more, the doing of work happens far away: factories in Asia, call-centers in India. 

Globalization has come knocking in a big way and it has moved the doing overseas. "We have 

intentionally structured our organizations so as to exclude lower levels of an organization, those 

doing the core work, from planning, organizing, and controlling their own work." 117 For 

stewardship to take root, for people to take responsibility for the organization, to partner for 

success, what is needed "is the reintegration of managing the work with doing the work."118 

115 Lewish, Hal M. From Sanctuaty ... , 79. 
116 Ibid., 76. 
117 Block, Peter. Stewardship ... , 45. 
118 Ibid., 47, 
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How does this translate for the synagogue? Simply: the people on the board need to be 

involved in the activities of the synagogue. A skilled accountant is a valuable person to have on a 

board of trustees. Yet, if that accountant never goes to services, never studies our tradition, never 

participates in service opportunities offered by the synagogue, how can make the right Jewish 

decisions for the synagogue? To ignore people's vocational and a vocational skills would be 

foolish, but to put people in positions of leadership because of these skills is equally foolish. The 

stewards of our congregation should be drawn from those who demonstrate their care for the 

organization through participation in its many activities, through living out its mission. 

Point Five: You cannot solve management problems using the same techniques that brought 

those problems into existence. 

This is the catch-22 of Block's system. Our congregations today are generally 

hierarchical patriarchies. We have rabbis who are given authority and boards who are given 

power. In this paradigm, if we want to move from hierarchy to stewardship, from patriarchy to 

partnership, they are the logical people to push for that change. Yet, .. The very system that has 

patriarchy as the root problem [ cannot use] .. . patriarchal means to try to eliminate its 

symptorns." 119 Stewardship needs to be encouraged in others through power sharing and 

partnership, through listening to other members and giving them the room to pursue their 

initiatives; through acts of tzimtzum. 120 Goals and metrics cannot be set ahead of time. "The act 

of leading cultural or organizational change by determining the desired future, defining the path 

to get there, and knowing what is best for others is incompatible with widely distributing 

119 Ibid., 51. 
120 The mystical notion of God pulling back to create a space in which creation could take place. 
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ownership and responsibility in an organization."121 Those we'd like to see claim stewardship 

must be an integral part of the change process or it will fail. 

Allowing others to sharing in the transition to stewardship presents risks. These include 

"the possibility that [people] may not remain true to the original plan; they may go off and lead 

in a different direction."122 Others may not fully grasp the notion of stewardship and instead see 

an opportunity to grab power and perpetuate the status quo power structure. That said, Lewis 

points out that "the benefits of raising a new generation of leaders, trained to think 

independently, willing to venture out on their own, are redemptive; the functional equivalent of 

what the mystics called tikkun. This can only be accomplished by embracing the power~sharing 

principle in leadership." While Lewis uses the term "leadership" we could easily replace it with 

the word "stewardship'\ By doing so, we not only create people who will share in the continuing 

creation and tikkun of our synagogue, we also change the power structure so that stewardship 

becomes the norm for all members of the synagogue, and not only among those previously 

identified as potential leaders. 

Point Six: Practices and policies which keep "ownership and responsibility focused at the top ... 

are obstacles to quality and service. " 

We need boards of trustees for our synagogues. These committed members not only 

make sure that our synagogues function, they have fiduciary responsibility and are mandated by 

law. The members of the board are often drawn from committed members who have bought into 

the ideas and ideals that drive our synagogues. They are valuable members who care about the 

121 Ibid., 13. 
122 Lewis. Hal M. from Sanctuary ... , 58. 
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future of the community. These people have risen through the hierarchy of the synagogue: 

volunteer to initiative committee member to initiative chair to board member to committee chair 

to executive committee and even to president. They are loyal and devoted. They are a blessing. 

And yet, the very people who ensure the existence of our synagogue unintentionally 

impede its ability become an organization which embraces stewardship. These people are so 

bought into the systems in which they developed into synagogue leaders that they inadvertently, 

create "obstacles to improving quality, to giving customers what they want, and to succeeding in 

a volatile and unpredictable marketplace." 123 Or, translated for the synagogue: Board members 

who have risen up through the ranks create "obstacles to changing the way the synagogue fulfills 

its mission, to giving congregants the new things they want, and to succeeding in the ever 

evolving spiritual and Jewish landscape of America." 

Many of our board members have the current systems of the synagogue so in grained in 

their understanding of what it means to be a Jew, that they have trouble seeing any alternative 

ways of doing things. Yet, as the culture changes, as new generations of Jews become active in 

our synagogues124 we must be able to shape our complete portfolio of offerings to meet their 

needs, as well. Stewardship, partnering and sharing power across the congregation, will allow 

these people to have a voice, will allow in new ideas and new systems and will therefore allow 

our synagogues to evolve to meet the needs of future generations. 

123 Block, Peter. Stewardship ... , 46. 
124 Note that I did not write "become synagogue members". People are joining synagogues later in life if at all. They 
want the synagogues to be there when they need it or for specific programs but they do not see the synagogue as all 
encompassing institutions as previous generations understood them to be. These people may spend a long time 
attending services, attending programs, volunteering and doing many other things with the synagogue before even 
considering joining. Finding a way to integrate these people in our communities will be critical. Rabbi Andy 
Bachman frequently discusses this idea. Also see Hoffman Rethinking ... 
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In The Answer to How is Yes: Acting on What Matters Peter Block talks about four different 

archetypes see in the work place: Engineer, Economist, Artist and Architect. Everyone draws on 

all these archetypes as they function in the world. Some people emphasize one or archetypes 

over the others. Understanding what each archetype contributes can help rabbis identify potential 

stewards for congregations. This understanding can also help the rabbi lead in a balanced, more 

effective, and more inspirational way. 

The Engineer seeks the practical. "The heart and soul of an engineering strategy is to 

control, predict, automate, and measure the world." 125 The engineer believes that logic can solve 

any problem, that every lock has one key. Risks are viewed as dangers, not opportunities. 126 

When an engineer manages an organization, he believes that as a leader he ought to: '"l) 

articulate a clear objective ... 2) Define roles and responsibilities clearly ... 3) Prescribe the 

behavior that you want ... 4) Assess often and give good feedback ... 5) Control the emotional 

side of work ... and 6) Think of employees as one more asset ... " 127 Engineers measure and count 

and set and project. They think with their head. They are goal oriented in the extreme. If they 

can't measure it, it doesn't exist. 

The next archetype discussed by Block is the Economist. Like the engineer, the 

economist seeks to measure and predict the world. He does it "on the basis of cost, as well as 

safety, control and predictability."128 The economist seeks to fulfill the perceived needs of the 

involved parties. He wants to satisfy demands in the most economical way possible. When an 

engineer manages an organization, he believes that as a leader he ought to: "1) Refocus the 

rewards system to reward people for the new desired behavior. . . 2) Competition is essential to 

125 Block, Peter. The Answer to How is Yes: Acting on What Matters. San Francisco: Berret-Koehler Publishers, 
Inc., 2002. 150. 
126 Ibid., I 50-15 l. 
127 Ibid., 153-154. 
128 Ibid., 155. 
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success ... 3) Barter is a major basis for motivation and action ... 4) Apply a cost-benefit analysis 

to every action ... and, 5) Grow or die." 129 The economist seeks to continue the past for less cost 

and with more efficiency. 

Both the economist and the engineer see the world in instrumental terms. They see people 

and resources as things to be used to reach some end. The more efficiently the resources can be 

used, the better. There is no love or art in these archetypes, no dreams or abstract notions of 

spirituality. Maimonides taught that an instrumental view of the world was evil. One who 

follows the commandments merely for reward instead of out of love earned no place in the world 

to come. 130 Martin Buber sees the necessity of instrumentality. in the form of I-It relationships, to 

function effectively in the world. Yet, if one wishes to seek the divine, one must strive for I-Thou 

relationships, relationships of meaning and depth and connection. 131 If two great Jewish thinkers 

reject instrumentality as a way to reach towards God, we need an alternative when running our 

synagogues, places where people strive for the holy. 

Block offers the Artist as an alternative to the archetypes of engineer and economist. 

"The essence of the artist," writes Block, "is the ability to give universal meaning and depth to 

everyday objects in everyday life. "132 The essence of the artist is: "1) Artists loves surprise, in 

fact they call it creativity ... 2) Artists nurture emotion and make it the subject of their study ... 3) 

The artist is a permanent outsider ... 4) The artist views commerce with suspicion." Artists, then 

provide inspiration and meaning. They seek that which is important, emotional, and intimate. 

129 Ibid., 156-158. 
130 Hilchot Teshuvoah, Chapter 10 
131 See Buber, Martin. I-Thou. Trans. R. G. Smith. 2nd ed. New York: Scribner's, 1958. 
132 Block, Peter. The Answer ... , 161. 
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They reject of instrumentality, seeing it as irrelevant and even evil. Artists seek love and seek to 

nurture love in others. 133 

In the end, Block says that we cannot rely on any one of these archetypes to run our 

organizations. We need someone that combines the best from all of these. Block calls this 

archetype the Social Architect. "Architects learn both the strength of their materials as well as 

what shape they might take to be aesthetically appealing. The architect in us cares as much about 

the beauty of things as their more practical properties and how to make them work."134 A social 

architects, then, brings both art and instrumentality to bear on organizations. He seeks to create 

an environment in which people can flourish and connect with what's important and he seeks to 

create that environment on budget and on time. He seeks a world in which people can pursue that 

which is important to them without destroying the institution which makes that search possible. 

When the rabbi and other leaders seek stewards of the congregation, they should seek 

these social architects who can both dream and work within a set of constraints. When forming 

boards and committees, it is not necessary for everyone to be a social architect, but their needs to 

be a healthy mix of each archetype to ensure success. If you only have artists, nothing will get 

done. If you only have engineers, what accomplished will lack compelling content. The rabbi 

needs to help people recognize the strength of others and then needs to make sure that all the 

voices are heard. 

The rabbi should strive to be such a social architect. He ought to provide vision and 

information and teaching but also to understand and work within the real constraints of the 

synagogue. A rabbi cannot ignore the finances of a congregation but that cannot be his only 

133 Ibid., 160-164. 
134 Ibid., 165. 
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focus. By becoming a social architect, a rabbi can help create the kind of congregation that will 

allow people to flourish and grow in their Judaism and in their lives. 
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Part II: Medieval Iberia and the Leadership of Rabbi Solomon lbn Adret 

The leadership techniques and theories that we use in 21 st century America reflect the 

context of our day. We live in a thoroughly secular world. Judaism is just one part of our 

complex lives, one lens through which we create meaning, through which we understand our 

world. This individualistic society where we understand reality to be a relative, subjective 

understanding of our personal experiences lends itself to the type of collaborative leadership and 

stewardship discussed in the previous section. Not so the world of medieval Iberia. 

The following section will explore the context of 13 th century, Christian Iberia and the 

Jewish leadership of Rabbi Solomon lbn Adret. Just as our 21 st century context lends itself to a 

particular type of Jewish leadership, 13th century Iberia required its own kind of Jewish 

leadership. In both millennia, leaders try to ensure the perpetuation of our people, our traditions, 

our way oflife. How they do it, understandably, is vastly different. Nevertheless, we may be able 

to draw certain parallels between the two worlds, parallels that could shed light on the leadership 

of Adret, parallels that could even shed light on our world. 

Chapter Five: The Jews in Iberia Before the Reconquista 

When most people think of the Jews of the Iberian Peninsula, they think of "al-Andalus," 

Muslim-ruled Iberia. They think of a time and place where philosophy and poetry flourished, 

where Jews rose to the highest levels of government. If they consider Christian Spain at all, it is 

"as a sequel to the Golden age ... which preceded it."135 The great scholars Judah Ha-Levi and 

Solomon ibn Gabirol came from the Muslim period as did a solid understanding of Hebrew 

135 Baer, Yitzhak. A History of the Jews in Christian Spain. Trans. Louis Schoffman. Philadelphia: The Jewish 
Publication Society, 1966. 1:2. 
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grammar, science, poetry and philosophy. While this time period is not the subject of this thesis, 

a quick review of this history will provide some important background and context. 

Obadiah 1 :20 says, "And that exiled force of Israelites shall possess what belongs to the 

Phoenicians as far as Zarephath, while the Jerusalemite exile community of Sepharad shall 

possess the toMts of the Negeb."136 Yet most scholars agree that this use of the place-name 

Sepharad in Obadiah does not refer to the Iberian Peninsula. Nevertheless, "in the early centuries 

of the present era" Iberia became known as "Sepharad" and its Jewish inhabitants as 

"Sephardi." 137 Exactly how and when the first Jews got to Iberia is unclear. 138 The first Jewish 

settlers probably came with the Phoenicians. 139 

Jews could have appeared on the peninsula with the Roman occupation of the land after 

the Second Punic War (218 - 202 BCE). "The presence of these Iberian Jews is marked by 

tombstones" but there is little other proof of their settlement in lberia. 140 Yet, Titus' destruction 

of Jerusalem probably brought the largest number of Jews to the area. Further evidence of a 

Jewish presence is found in Paul's Letter to the Romans in which he announces his intention to 

preach the gospel in Spain. Many assume that he plans to go there to convert Jews to 

Christiartity. 141 Other sources that mention the Jews from the early centuries of the common era 

include: Josephus Flavius, The Jewish War, VII. 3,3; ... (and) the Mishnah, Baba Bathra, III, 2. 142 

In the 4th and 5th centuries, we have a reference to bringing the Jews back from Hispania in 

136 The JPS Hebrew-English Tanakh. Philadelphia: Jewish Publication Society, 1985. 
137 Cohen, Martin A. "The Sephardic Phenomenon: A Reappraisal" American Jewish Archives. XLIV:1 (1992): 3-4. 
138 Ibid., 3. 
139 Assis, Yorn Tov. The Jews of Spain: From Settlement to Expulsion. Jerusalem: The Rothberg School for 
Overseas Students and Dor Hemshech. 1988. 9. 
14° Cohen, Martin A. "The Sephardic Phenomenon ... ", 9. 
141 The Holy Bible: New International Version. Grand Rapids: Zondervan, 1989. Romans 15:24, 28. 
142 Assis, Yorn Tov. From Settlement. .. , 9. 
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Midrash Rabbah143• Yet, the most substantial early references we have to Jews in Iberia come 

from the Council of Elvira which took place in the early 4th century. Several of the decrees from 

the council instruct Christians how they ought to deal with the Jews in Iberia. These decrees 

included prohibitions against intermarriage I44, Jewish blessing of crops I45, dining with Jews I46, 

and adultery with Jews147.These and the other canons from this Council deal with the 

punishments for various transgressions. I48These punishments included restrictions on taking 

communion, lengthy periods of required penance, and excommunication from the Church. 

The various prohibitions of the Council of Elvira seem to suggest something that we see 

again and again during the history of the Jews in Iberia: integration with the local population. If 

Jews and Christians were not marrying, eating with, allowing their crops to be blessed by, or 

committing adultery with Jews, there would have been no need for these prohibitions. Yet, over 

the years, whether the peninsula was ruled by Muslims or Christians, we constantly see laws 

attempting to keep the Jewish and non-Jewish communities separate. These laws would only be 

necessary if there was a fair amount of mixing. 149 Thus, it is safe to assume that, despite the best 

143 Leviticus Rabbah 29:2 "And thy seed from the land of their captivity (Jeremiah 30:9), namely, from Gaul, and 
from Spain, and from her neighbours;" "The Soncino Midrash Rabbah" Judaic Classics Library. CD-ROM. 
Brooklyn: Judaica Press, Inc. 1983. 
144 Canon I 6. "Heretics shall not be joined in marriage with Catholic girls unless they accept the Catholic faith. 
Catholic girls may not marry Jews or heretics, because they cannot find a unity when the faithful and the unfaithful 
are joined. Parents who allow this to happen shall not commune for five years" 
145 Canon 49. Landlords are not to allow Jews to bless the crops they have received from God and for which they 
have offered thanks. Such an action would make our blessing invalid and meaningless. Anyone who continues this 
practice is to be expelled completely from the church. 
146 Canon 50. If any cleric or layperson eats with Jews, he or she shall be kept from communion as a way of 
correction. 
147 Canon 78. Ifa Christian confesses adultery with a Jewish or pagan woman, he is denied communion for some 
time. If his sin is exposed by someone else, he must complete five years' penance before receiving the Sunday 
communion. 
148 Summaries come from "Legislation Affecting Jews from 300 to 800 CE" Medieval Sourcebook. Halsall, Paul. 
August 1998. Fordham University. 7 December 2006 <http://www.fordham.edu/halsal1/source/300-800-laws
jews.html >. The specific text of each canon comes from: Williamson, Clark M. "Doing Christian Theology with 
Jews: The Other, Boundaries, Questions" The Institute for Christian & Jewish Studies. 31 January 2007 
<http://www.icjs.org/scholars/wmson.html>. 
149 Martin Cohen makes this point in many of his articles. For example, see: Cohen, Martin A. "The Sephardic 
Phenomenon: A Reappraisal" American Jewish Archives XLIV: l (1992): I 0-11. 
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efforts of the ecclesiastical authorities, Jews played a role in all levels of society in Spain both in 

this early period and in later times. 

When the Romans were defeated by the Visigoths in the 5th century, the Jews got a 

respite from any fonn of persecution for about 150 years. Yet, once the Visigoth ruler Recared 

converted to Christianity, he and his successors implemented a number of anti-Jewish laws and 

statutes. This anti-Jewish sentiment can be attributed to the influence of the anti-Jewish 

Byzantine Empire. 150 These orders also created the first crypto-Jews on the peninsula, an 

ominous foreshadowing of things to come 800 years later. 151 Thus, when the Muslims arrived 

from North Africa, they were greeted as liberators by the Jews. 

To sum up the so-called "Golden Age" of Spain in a few paragraphs fails to do justice to 

this incredible period of Jewish history. Yet, for this paper it will have to suffice. The Muslim 

conquest of Iberia was led by Tariq ibn Ziyad in 711. After burning his ships on the shores of the 

Mediterranean, his anny swept through Iberia in seven years sealing its victory with the defeat of 

the Visigoth king at the Battle of Guadalete. 152 The Jews aided their invasion and conquest, often 

helping to administer newly conquered cities after the army moved on. That said, Yorn Tov 

Assis and others agree that their impact on the success of the campaign is no doubt 

exaggerated. 153 

Once the Umayyad Muslim society established itself under 'Abd al-Rahman I in 755, 

Jews quickly became an integral part of that society. Though their position was legally lower 

than that of the Muslims and though they carried a heavy tax burden, as dhimmis (non-Muslim 

150 Roth, Nonnan. Jews. Vjsjgoths and Muslims in Medieval Spain: Cooperation and Conflict. Leiden: Brill, 1994. 
7-8. 
151 Assis, Yom Tov. From Settlement..., 10-11. 
152 "Medieval Sourcebook: Ibn Abd-el-Hakem: The Islamic Conquest of Spain" Medieval Sourcebook. Halsall, 
Paul. February 1996. Fordham University. 6 December 2006 
<http://www. fordham .edu/halsall/source/conqspain.htm \>. 
153 Assis, Yom Tov. From Settlement ... , 11. 
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members of a monotheistic religion) the Jews had great opportunities in all sectors of society. 

These great opportunities were unique to the Jews of the "Golden Age". In most of the Islamic 

world, though the Jews were treated better than non-dhimmis, they suffered as second class 

citizens. Even the Jews in Muslim Spain suffered a very heavy tax burden and enjoyed their 

freedoms exclusively at the pleasure of the Islamic rulers. Nevertheless, Arabic became the 

lingua franca of Jewish scholarship, much as it was with the Geonate in Babylonia. During this 

time period, the Geonate left its mark on the Sephardic Jewry. Scholars in the town of Lucena 

are known to have corresponded with the Geonim. For example, Amram Gaon sent his Seder to 

Lucena in response to a question from one of the scholars there. 154 The respect for scholarship, in 

fact, when both ways. The Geonim gave Eleazar b. Samuel Hurga of Lucena the honorific titles 

alluf and rosh kal/ah. 155 

One of the most important figures from this period is Hasdai ibn Shaprut, one of the main 

advisors to Abd al-Rahman III, the independent Caliph of Cordoba. His rise during the early 10th 

century is often associated with the start of the Golden Age. 156 He served as physician, diplomat 

and patron of science. Evidence of his power as a diplomat comes from a letter he sent to 

Empress Helena of Byzantium asking her to treat the Jews of her realm as well as Christians 

were treated in Iberia. 157 That a Jew could both serve as a diplomat and write such a letter to the 

ruler of a major empire shows his high status. In addition to being a diplomat for the Caliph, he 

was also a major patron of both religion and the sciences. He would send large gifts to the geonic 

academies of Sura and Pumbedita. While in this way he supported the geonic establishment, he 

also helped to move the center of Jewish scholarship to Spain through his appointment of Moses 

154 Beinart, Haim. "Lucena." Encyclopaedia Judaica. Eds. Michael Berenbaum and Fred Skolnik. Vol. 13. 2nd ed. 
Detroit: Macmillan Reference USA, 2007. 247-248. 
ISS Ibid. 
156 Assis, Yorn Tov. From Settlement ... , 12. 
157 Ibid., 13. 
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ben Hanoch to be the head of a school in Cordoba. This move mirrored the Caliph ofCordoba's 

independence from the Abbasid Caliphate back in Baghdad. 158 

The Muslim philological study of Arabic led the Jews to study Hebrew and create the 

first grammatical texts and analysis of the Hebrew language. This helped fuel their love of 

poetry, also inspired by their Muslim neighbors. Perhaps the biggest impact on Jewish life and 

thought was the introduction of, and education in, ancient Greek intellectual pursuits including 

mathematics, philosophy, astrology, astronomy and medicine. Above all, this chapter in the 

history of the Jewish people was characterized by "diversity, exceptional receptivity and 

admixture of sacred and profane." 159 

There were many great philosophers, rabbis, physicians and scientists including: 

Solomon ibn Gabirol, Moses hen Enoch, Yehuda Halevi, and Abraham ibn Ezra .. The works of 

these men made an everlasting impact on Jewish thought. Most notably, philosophy, translated 

from its original Greek into Arabic and Latin, introduced the debate between "reason" and 

"religion" that continues to our day. 

From a political standpoint, though certain Jews played important roles in the courts of 

Muslim rulers, the Jewish community was by and large autonomous in its governance and 

judicial system. The synagogue was the focal point of the community. Jews used the synagogue 

for both communal and religious purposes. Had the Jews been fully integrated into the Muslim 

population they could not have maintained their autonomy. Instead of integration, they tended to 

live in the Jewish quarters of their cities and interact only with other Jews. Were the Jews at 

large to be accepted into the society in general, they would not have been able to effectively 

govern themselves in the religious or legal realms. That said, the Jews were not "separate but 

ISB Ibid., 12- I 3. 
159 Ibid. 
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equal." As dhimmis, they were truly second class citizens who, had they wanted to participate 

fully in Muslim society, would have to convert. Thus, while we, from our 21 st century 

perspective, may wonder how the Jews put up with various laws designed to separate them from 

the community, we must remember that "Egalitarian assimilation was neither a possibility nor a 

desired goal." 160 

After the invasion of the Berbers from North Africa, the caliphate in Cordoba was 

replaced by regional taifas, independent political entities which vvere ruled by Arab, Berber, 

Slavonic or local Muslim leaders. Even with this political decentralization, Jews rose to high 

levels in these local principalities. Here too, they had many achievements in religion, finance, 

and politics. Throughout the "Golden-Age' the Jews struggled in the tension between their 

loyalty to Judaism and their secular interests and political loyalties. 161 

Prayer and observance were important parts of Jewish culture. Since scholarship, both 

religious and secular, was limited to the intellectual and financial elite, there were effectively two 

religions practiced. The first, the Low Cultural Tradition, 162 relied on the "'traditional" notions of 

God, reward, punishment, and commandedness. The masses, to borrow a term from Marx, 

understood that they had to follow the commandments to ensure themselves a place in the world 

to come which would reward them with all the material things they lacked and denied 

themselves during life. The second, the High Cultural Tradition, understood religion differently. 

Typified by Rambam, this understanding of religion was based in Neo•Platonic philosophy and 

demanded adherence to the commandments more to maintain social order than to fulfill the will 

160 Cohen, Mark. "Infidels with Benefits: Jews in the Medieval Islamic Empire" My Jewish Leamjng. 2003. 6 
December 2006 
<http://www.myjewishlearning.com/history community/Medieval/TheStory6321666/fhelslamicWorld.htm>. 
161 -Assis, Yorn Tov. From Settlement ... , 14. 
162 The terms Low Cultural Tradition and High Cultural Tradition are terms used by Prof. Martin Cohen to 
distinguish between the religious practices and beliefs of the elite and those of the masses. See Cohen, Martin A. 
"The Sephardic Phenomenon: A Reappraisal" in American Jewish Archives XLIV:1 (1992): 24. 
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of a personal God. The maintenance of social order allowed for the intellectual pursuits which 

were the real goal religion and the only sure way to achieve eternity. Yet, regardless of the 

ideology behind it, religious practice was considered a duty of the utmost importance. Failure to 

fulfill this duty would result in grave consequences. 

The decline of the Golden Age began with the anti-Jewish riots in Toledo which followed 

the assassination of Yosef ha-Nagid, a Jewish advisor to the Muslim ruler. With the 1085 fall of 

Toledo, the ruler of Seville asked the Almoravids from North Africa to come and help them fight 

the Christians. The Almoravid sect brought with them a fanatical brand of Islam which sought to 

convert the Jews. Through payments some Jewish communities avoided conversion. Yet, with 

the invasion of the Almohads from Morocco in 1146 a new and even more fanatical brand of 

Islam came onto the Peninsula. Jewish practice was totally banned, synagogues and academies 

were closed. This brought about the second round of crypto-Jews on the peninsula while many 

other Jews fled north to Christian Spain to seek refuge from persecution. 163 

163 Assis, Yorn Tov. From Settlement ... , lS-16. 
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Chapter Six: The Reconquista and the Qahal of 13th Century Iberia 

As soon as the Muslims completed their invasion of the Iberian Peninsula, the Christians 

started fighting back. The first Christian fighters employed guerilla tactics in the mountains to 

the north and slowly made the transition to full armies. The status of the Jews improved as land 

moved from Muslim to Christian hands. According to Yorn Tov Assis, there is evidence of 

Jewish emigration from the Muslim areas to the Christian ones as early as the 9th century which 

was only 100 years after the completion of the Muslim invation. 

Abraham ibn Daud's 12th century historical work, Sefer ha-Kabbalah. recounts this 

emigration which was ongoing three centuries later. He first describes the harsh Muslim 

persecution under which the Jews lived during the Reconquista: 

The rebels against the Berber kingdom had crossed the sea to Spain after having wiped out every 

remnant of Jews from Tangiers to al-Mahdiya. "Tum again thy hand as a grape-gatherer upon the 

roots." They tried to do the same thing in all of the cities of the lshmaelite kingdom of Spain, "ifit 

had not been the Lord who was for us," let Israel now say. 

He then describes the plight of the Jews seeking refuge in the Christian north: 

Now when this great Nasi, R. Juda, was appointed over Calatrava, tM he supervised the passage of 

the refugees, released those bound in chains and let the oppressed go free by breaking their yoke 

l'>-1 Judah ibn Ezra was appointed to head the frontier garrison in 1147. "Timeline - Sephardic Jewish History on the 
Iberian Peninsual" American Sephardic Federation. 28 January 2007 
<http://www.americansephardifederation.org/PDF/sources/ ASF _ Time I ine.pdf.>. 
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and undoing their bonds ... When all the nation had finished passing over by means of his help, the 

King sent him and appointed him lord of all his household and ruler over all his possessions. 16' 

The responsibility given to R. Judah is typical of the kind of royal favor that established 

the place and rights of the Jews in the Reconquista. Royal charter was the other method by which 

Jews gained rights and social standing. 

The importance the ruler attached to the Jews was more important than any official law in 

determining the status of the Jews. If a ruler deemed that the Jews played an important role in the 

administration or economic success of his kingdom, the Jews received substantial rights and 

autonomy. Not only rights and privileges flowed from the king, but also protection. "The Jews 

were dependant for protection upon the kings and lords; and when this source of safety failed, 

they were exposed to attack from all quarters.'' 166 

A primary way that Jews served the king was as bailiff, "the steward of the king's private 

domain". 167 In this position the Jew would collect taxes and oversee the administration of the 

king's laws and orders for a city or region. For instance, we find the signature of one Yahia hen 

David of Monzon on a number of documents on behalf of the King Alfonso II (1162-1196) of 

Aragon. The documents include those dealing with "taxes and other fiscal matters, on writs of 

exemption from taxes, on the charters of newly established Christian villages and ... approving 

leases and transfers of land."168 

The other way the Jews secured rights during this period was through the fueros or furs, 

the charter granted by the king to a community that laid out its rights and privileges and basic 

16' Ibn Daud, Abraham. A Critical Edition with Translation and Notes of The Book of Tradition. Ed. Gerson Cohen. 
Philadelphia: The Jewish Publication Society of America, 1967. 96-99. 
166 Baer, Yitzhak. A History ... , 1:45. 
167 Ibid., 1:57. 
168 Ibid. 
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laws. 169 An early example of this kind of charter comes from the Jewish community of Najera. 

The privileges and rights granted in that charter were used as models for charters given in the 

early 12th century in Castile and Aragon. 170 An example granted by Count Raymond Derenguer 

IV of Barcelona for the community at Tortosa in 1149 reads: 

.. .ln that daracina (quarter) you shall remain and live securely and peacefully with all your goods 

for all times. If more Jews come to settle, I shall give them homes to occupy and to settle .... I 

grant you those good laws and all customs and usages which the Jews of Barcelona enjoy, as 

relates to sureties and arbitration and judgments and testimonies and all good customs which the 

Jews of Barcelona enjoy. 171 

As this excerpt shows, in the cities conquered during the Reconquista, the Jews were 

generally allowed to maintain their quarters of the city, their property and their synagogues. They 

were also allowed to continue the semi-autonomous rule they had enjoyed wtder the Muslims. 

They received these privileges in exchange for service to the crown which they gave in the form 

of taxes and administrative duties. In fact, even during the Reconquista, Jews were known as 

reliable settlers in the newly conquered lands. "Their knowledge of Arabic, their neutrality in the 

struggle, their complete reliability and natural qualities made them ideal candidates for the 

Christian rulers. " 172 

There were two main types of Jewish community during the Reconquista period. The first 

type consisted of the older, established communities in places like Toledo, Saragossa and 

Barcelona. It is the form and function of these communities to which Baer, Neuman and others 

169 Assis, Yorn Tov. From Settlement ... , 18. 
170 Baer, Yitzhak. A History ... , 1:43. 
171 Chazan, Robert, ed. Church State, and Jew in the Middle Ages. New York: Behrman House, Inc. 1980. 70-71. 
172 Assis, Yorn Tov. From Settlement ... , 17. 
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typically refer when discussing the structure and functioning of Jewish communities in 

Reconquista Spain. These communities had established aristocracies which typically controlled 

the aljama, the Castilian and Aragonese term for the Jewish community (qahal). They had 

established synagogues, charitable institutions, cemeteries, kosher butchers and systems for tax 

collection. The relationships between the Jews, non-Jews and the crown were laid out in the furs, 

or charters, of the town. The king, when it suited his purpose, would issue an edict that gave 

particular Jews exemptions from the typical rules. These towns had recognized scholars who 

could instruct the leaders of the aljama and the king on the proper interpretation of Jewish 

law. 173 

The other main type of Jewish community during the Reconquista period was what 

scholar Jonathan Ray calls the Sephardic Frontier. These communities took root in areas .. that 

were devoid of the communal institutions available in larger, more established communities ... 

[where] Jewish individuals and even whole groups chose to live outside of these larger, more 

organized communities and the services that they provided."174 The majority of Jewish settlers 

on the frontier came "to take advantage of its social and economic opportunities". 175 Yet, some 

of the Jewish courtiers from the urban centers went to the frontier because their "skills as urban 

administrators were in high demand in the developing towns of the south, and the crown often 

convinced them to move there."176 In these frontier settlements the Jews were not part of what 

one typically thinks of as a medieval Jewish community. Due to the short time in which they had 

been in existence, the extremely small Jewish populations and the very limited number of Jewish 

173 Ray, Jonathan. The Sephardic Frontier. Ithaca, NY: Cornell University Press, 2006. 98-104. See also, Epstein, 
Isidore. The Respona of Rabbi Solomon Ben Adreth of Barcelona. New York: Ktav Publishing House, Inc., 1968. 
57-70. 
174 Ray, Jonathan. The Sephardic Frontier., 99. 
175 Ibid., 19. 
176 Ibid. 
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functioning institutions these communities had "loose and often unstable organization." This 

situation made the frontier communities "dependent on the intervention of the crown and its 

officials." 177 

While more dramatic on the frontier, Jewish reliance on the crown was universal. 

Solomon ibn Adret, whose leadership this thesis will explore in depth, recognized that the Jewish 

community's autonomy came from "government permission,, more than from the laws and 

customs of Jewish tradition. 178 The right to establish Jewish courts and carry out their own 

punishments was one of the main rights of the Jewish communities. The guarantee of this right is 

found in "the oldest known privilege, granted by Jaime I to the Jews of Calatayud". 179 Both 

directly and through charters of autonomy, the king's hand reached into every aspect of Jewish 

life including: judicial matters, kosher slaughter, freedom of worship and observance, 

construction and repair of synagogues and burial. 180 

Just as the Jews relied on the rulers, the rulers relied on the Jews. The rulers of Christian 

Spain used Jews in key positions such as "ministers, royal counselors, farmers of state revenue, 

financiers of military enterprises and as major-domos of the states for the Crown and the higher 

nobility."181 During the early Reconquista we already see that, in the eyes of general population, 

the Jews acted as agents for, and were closely associated with, the Crown. One way we see this 

is through the revolt of Castrojeriz in 1035. Four officials and 60 Jews were killed and the Jewish 

settlement was destroyed. No other resident of the palace was harmed. As Baer points out: "a 

revolt against the crown strikes at the Jews, the property of the crown."182 

177 Ibid., 130. 
178 Assis, Yorn Tov. The Golden Age of Aragonese Jewa: Community and Society in the Crown of Aragon. 1213-
1327. Portland, OR: Vallentine Mitchell & Co. Ltd. 1997. 19. 
179 Ibid., 22. 
180 Ibid., 22-25. 
181 Neuman, Abraham. The Jews in Spain. Philadelphia: The Jewish Publication Society of America, 1942. 221. 
182 Baer, Yitzhak. A Histol)'. ... , 1:43. 
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Whether in the urban center or on the frontier, the Jews under the Christian crown in 

Iberia had the most extensive autonomy of any other medieval, European community. 183 Each 

community was headed by an independent committee of berurim and mukademin or 

adelantados, neemanim or secretarii. 184 At first, these leaders were appointed from the wealthy 

families of the community. In the second half of the thirteenth century a more democratic 

system, one that allowed all members of the qahal to vote, was put in place in Aragon and 

Catalonia. Yet. even in this more democratic system, candidates for leadership tended to come 

from the wealthy class. Some of them were educated but that was not nearly as important as the 

wealth and standing of the family. Some communities had "despotic" governance that was 

roundly criticized by R. Solomon ibn Adret. 185 No matter the style of government, a leader 

always needed the approval of the Crown before he could take his seat at the executive board of 

the community. The required approval obviously limited the actual amount of autonomy of the 

community but it was a fact of 1 ife. 186 

A key function of the Jewish communal government was that of collecting and allocating 

the tax burden of the community. There were two kinds of taxes: those collected by and for the 

community and those collected for the king. It was up to the communal council to decide if there 

should be a flat, per person tax or a tax based on each person's wealth. The sliding scale system 

was greatly preferred by the lower classes ( controversy over this issue led to a moderate 

democratization of the communal government in some areas). 187 

183 Assis, Yorn Tov. From Settlement ... , 22. 
184 According to the glossary in Assis' Golden Age,,. all of these terms essentially mean "community leader, 
member of the executive board". There were other types of berurim that were in charge of specific areas. See below. 
ias Adret, JII:428 according to Assis in The Golden Age ... 
186 Assis, Yorn Tov. The Golden Age ... , 88-91. 
187 Assis, Yorn Tov. From Settlement..., 22-23. 
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The larger communities had bigger governing bodies with officers in charge of specific 

duties. Examples include "berurei averol, in charge of civil and religious matters; berurei tevi 'ot, 

in charge of criminal cases; berurei midot, appointed over weights and measures.'' 188 These 

berurim had not only the power to investigate the transgressions of people in the community, but 

also to impose penalties, often without the benefit of a trial. 189 The intention behind having these 

officers was good. "The berurei averot" were a lawful amt of the community whose special 

commission was to keep observance of ritual and moral law up to the highest possible standard. 

This was deemed vital."190 That the Jews of the time saw the position of berurei averot as a 

critical shows that there was a problem with the observance of moral and ritual law. Had 

everyone been observant, there would have been no need for such a position. Despite the good 

intentions, many of the methods employed by the berurei averot came from the Christian 

inquisitorial style of procedure rather than from Jewish tradition or jurisprudence. 191 While this 

may seem incongruous to the 21 st century mind which associates the inquisition with the 

destruction of the Iberian Jewish community, R. Solomon ibn Adret allows for non-Jewish 

methods of justice so long as that method has been agreed to by the community .192 

At the end of the 13th century, some of the larger communities created larger councils to 

oversee the functioning of the community. These were called 'etza and its members were called 

yoatsim. They ranged from 12 to 30 members depending on the size of the town. They were 

primarily supervisory and advisory in function and would often be called upon to approve 

188 Ibid., 23. 
189 "Berurei Averah/Averot" Encyclopaedia Judaica. Eds. Michael Berenbaum and Fred Skolnik. Vol. 3. 2nd ed. 
Detroit: Macmillan Reference USA, 2007. p492. 
190 Passamaneck, S.M. "The Berure Averot and the Administration of Justice in XIII and XIV Century Spain." 
Jewish Law Association Studies, Volume 4, 1990. 136. 
191 Ibid., 137. 
192 Adret 4:311 
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decisions of the berurim.'93 Established ostensibly to increase "the number of participants in the 

qahal administration" it was actually a self-perpetuating group of elites. The character of the 

group came from the way it selected its members, namely, when it came time to select new 

members, the yoatzim would meet in a secret conclave and would not come out until they had 

selected their own replacements. Thus, membership in the etsa stayed within families, merely 

changing which member of the family held the seat. 194 R. Solomon ibn Adret sanctioned this 

type of leadership selection in a responsum: 

The appointment of the communal representatives and the counselors shall follow the decision of 

the majority, but rather if any of the representatives and the counselors wishes to appoint another 

to replace himself, he has the authority to do so even if others do not agree with him in the 

appointment of that representative or counselor. 195 

The beit din, the court of law, was the most important communal institution. These were 

the courts meant to adjudicate between Jews on all issues. Without these courts, Jews would go 

to Christian courts to settle their disputes. When this happened, it was a blow to the Jewish 

community and its autonomy. " ... there can be little doubt that the presence of Christian courts 

as a viable option for Jewish litigants influenced the course and eventual outcome of many cases 

brought before Jewish courts."196 As Adret wrote "God forbid that the holy people should walk 

in the ways of the gentiles and according to their statues."197 They were not only a viable option, 

but an option of which many Jews availed themselves. Nevertheless, the existence of the Jewish 

193 Assis, Yorn Tov From Settlement ... , 23. 
194 Baer, Yitzhak. A History ... , 1:224-226 
19' Adret 5:254 as translated in Ray, Jonathan. The Sephardic Frontier ... , 112. 
196 Ray, Jonathan. The Sephardic Frontier ... , 105. 
197 Adret Responsum VJ:254 as quoted in Neuman, Abraham. The Jews in Spain: Their Social, Political and Cultural 
Life During the Middle Ages. Philadelphia: The Jewish Publication Society of America, 1948. I: 14. 
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courts was so critical to maintaining any semblance of Jewish autonomy that R. Solomon ibn 

Adret said that if need be, people ignorant of the law could be appointed to ensure the heil din's 

existence. 198 According to Assis, Rambam's Mishneh Torah was the law code of choice for the 

communities in Aragon, Castile and Navarre starting in the second half of the 13 th century. 199 

These courts had the authority, both from the community and the crown, to impose financial, 

corporal and even capital punishment, authority enjoyed nowhere else in Europe at this time.200 

Depending on its size, communities would have a number of paid officials including: 

"darshan, hazan, teacher, shehet, shamash, a/bedin, etc. "201 Also depending on the size of the 

community, it would have organizations to serve its needs. These included: "the hevra qadisha 

(the burial society), biqur holim (the society for the sick), matan baseter (charity fund), pidyon 

shevuyim (redemption of captives), halbashat kallah (support of the bride society)."202 

That the number and variety of communal institutions and positions depended on the size 

of the community underscores the difference between the established urban centers and the 

frontier communities. Today we tend to assume the totally corporate character of the Jewish 

communities of the Middle Ages. That was not the case throughout Iberia. Established urban 

centers were corporate but the frontier was not. "Most of [the] new settlements ... lacked ... social 

institutions, among them, hospitals, houses for the poor, and organized charitable funds ... "203 

This meant that lay leaders, the crown, and religious authorities had to deal with each community 

in a very individual way since each community was at a different stage of development. 

198 Adret, 2:290 
199 Assis, Yorn Tov. From Settlement ... , 23. 
200 Ibid., 24. 
201 Ibid. 
202 Ibid. 
203 Ray, Jonathan. The Sephardic Frontier ... , 103. 
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The crown had a major "role in shaping the development of Jewish communal 

organization and political structures."204 This influence flowed mainly from the crown's 

imposition of taxes and the communities' methods of collecting those taxes. "Communal 

councils ... depended heavily on royal authority, especially in matters pertaining to finance ... 

The authority of the crown also helped to reinforce the executive power" of the Jewish 

community to impose fines and bans of excommunication. 205 

Another important position in the administration of the Jewish community was that of 

Crown Rabbi. These '1rabbis" were not legal scholars, as one might think. Rabbis such as Moses 

ben Nahman and Solomon ibn Adret were "Jewish legal experts who did not hold any official 

post, but whose power derived from the community's acknowledgement of their learning and 

expertise." These "normal" rabbis "were consulted for their legal opinions on a wide variety of 

matters and in some cases acted as judges ... " 206 While communities did consult with legal 

scholars, these rabbis could only use their powers of persuasion when trying to enact a ruling or a 

decision. They had no legal basis for enforcement of their edicts. "The effective legal and 

political power of these rabbis was thus restricted by their dependence on the ability and 

willingness of the qahal to implement their rulings."207 Toledan scholar Meir Halevi Abulafia 

reported an inability to control even the liturgical practices of his community. 208 If the rabbinic 

sage couldn't control the prayer life of a community, how much power could he have exercised 

in other spheres? The power of the halakhic authorities "stands in stark contrast with that of 

204 Ibid., I 05. 
205 Ibid., 106-7. 
206 Ray, Jonathan. "Royal Authority and the Jewish Community: The Crown Rabbi in Medieval Spain and 
Portugal." Ed. Jack Wertheimer. Jewjsh Religious Leadership: Image and Reality. 2 vols. New York: Jewish 
Theological Seminary, 2004. 309. 
207 Ibid. 
208 Ray, Jonathan. The Sephardic Frontier ... , 114. 
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those Jewish officials who also bore the title 'rabbi' but who were appointed by the crown."209 

These were the Crown Rabbis. 

While the Jewish community enjoyed a large degree of autonomy, the position of Crown 

Rabbi was one that demonstrated the crown's desire to exercise control over the "financial and 

judicial affairs of the Jewish community." It was part of "'broader campaign to assert the power 

and jurisdiction of the Crown over an ever greater area." This desire to "assert power" followed 

on the heels of the rapid territorial expansion of the Reconquista. 21° Crown Rabbi was a position 

for the wealthy and well connected. That knowledge of Jewish law was not a prerequisite for the 

position was "underscored by an order that they seek sound legal advice before rendering their 

decisions." Needless to say, traditional rabbis did not have much regard for these Crown Rabbis. 

Solomon ibn Adret went so far as to say that they "were not true rabbis unless they were learned 

in Jewish law ... "211 This lack of respect from the traditional rabbinate did not in any way reduce 

the power of the Crown Rabbis. 

One of the main roles assigned the Crown Rabbi was that of tax collector. They also 

served as a representative of the Crown's financial interests to the Jewish community. In addition 

to the financial aspect of their role, they "acted as the primary judge for legal suits as well as 

courts of appeal. .. answerable only to the Crown."212 These Crown Rabbis would often sit on the 

community's executive council together with the other communal officials. The power of these 

Crown Rabbis stemmed from the fact that authority in 13th century Iberia was primarily "derived 

from ... close ties to the Crown."213 This meant that when actual rabbinic legal scholars, such as 

Solomon ibn Adret, wanted to impose a ruling, they had to contend not only with Jewish 

209 Ray, Jonathan. "Royal Authority ... ", 310. 
210 Ibid., 330. 
211 Ibid., 311. 
212 lbid., 314-315. 
213 Ibid., 321. 
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factionalism and the leaders of the qaha/ but also with these Crown Rabbis who, in the end, 

represented the interests of the Crown above those of the Jewish community. 

Yet, even with the Crown Rabbi serving on the qahal's council, the authority of the 

Jewish leadership was shaky. Individuals from the community would frequently bypass the 

community's council and beit din and proceed directly to the Crown to air their grievances. "As 

a result, the leaders of the qaha/ became increasingly dependant on royal authority for the 

effective governance of their communities."214 That cases which should have gone to the local 

Jewish councils went directly to royal authorities "reflects the general inefficacy of Jewish 

communal government, even in relatively mundane cases."215 The use of Gentile courts was only 

one way that Jews showed their disregard for the authority of the qahal. "Some Jews even went 

so far as to enlist the aid of powerful Christians to intimidate Jewish judges." Authorities in 

Perpignan were so desperate for the Jews to use their own courts that they wanted "to adopt 

Christian law just to keep the Jews from running to Christian courts."216 

Despite Jewish enthusiasm for Christian courts, the Christian "authorities did not always 

accept complete jurisdiction over the cases appealed to them by Jews ... In other instances, the 

crown might assume executive powers in dealing with its Jews, but defer to Jewish communal 

leaders and legal experts for advice on how best to adjudicate certain issues in accordance with 

their law."217 It was in the interest of the Crown for the Jews to maintain their autonomy. The 

Crown needed the qahal to have enough authority to, at very least, collect taxes and carry out 

other administrative duties. Thus, the Crown would often help the local Jewish councils enforce 

their decisions and edicts. 

214 Neuman, Abraham. The Jews of Spain ... , 1:22. 
215 Ray, Jonathan. The Sephardic Frontier ... , 137. 
216 Ibid., 139. 
217 lbid., 140. 
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It was in this dynamic between frontier and urban center, between qahal and Christian 

authority, between Jewish jurisdiction and that of the Crown, that Rabbi Solomon ibn Adret rose 

to prominence as the halakhic authority of the late 13th century. How he interacted with the 

complex realities of this world illustrates his leadership style and his abilities as a shrewd 

politician and political realist. 
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Chapter Seven: The Leadership of Rabbi Solomon ibn Abraham Adret 

Rabbi Solomon ibn Abraham Adret, also known by the acronym "Rashba," was born in 

1235 in Barcelona and died in 1310. He hailed from a wealthy, influential family. His main 

teacher was Jonah b. Abraham Gerondi whom he called "my teacher". He also studied under the 

great R. Moses ben Nahman and was considered one of his best students. When he was young he 

worked as a moneylender; his clients included the Crown of Aragon. He left that profession at a 

young age and became the rabbi (not Crown Rabbi) of Barcelona. While the scholars examined 

for this thesis write nothing on how Adret was appointed rabbi of Barcelona, we do know that at 

age 20, he was already "acting as Chief Rabbi to Barcelona in 1272, as can be seen from a 

document of that year bearing his signature."218 Exactly when and under what circumstance he 

became the "official" rabbi is unclear. The crown referred complicated legal cases to Adret and 

relied on him as a resource in all matters of Jewish law. During his career, Adret answered 

queries locally and from as far away as Palestine. Over 3100 of his responsa have been published 

and they provide one of the main Jewish sources of information on 13th century Spain.219 In 

218 Epstein, Isidore. The Responsa of..., End notes to Introduction (page unnumbered). 
219 "Collections of the responsa of Adret are extant today. They pose a difficult literary problem. The first collection 
was printed in Rome before 1480 and the second, of which only a few copies remain, in Constantinople in I 516. In 
1908 (on the front page incorrectly 1868) these two collections were reprinted in Warsaw, and the editor called them 
"Part 7" of the responsa of Adret. An additional collection, containing 1255 responsa, was printed in Bologna in 
1539. It is this which is referred to as the Responsa of Adret "Part I." The so-called "Part 2" containing 405 
responsa. called Toledot Adam, was published in Leghorn in 1657, and "Part 3" with 488 responsa, also in Leghorn, 
in 1788. "Part 4" was published in Salonika in 1803 and "Part 5" in Leghorn in 1825. "Part 6" was published 
together with the I 908 Warsaw edition previously mentioned. Many of the responsa are not the work of Adret, but 
of other scholars whose responsa the copyists collected together with his. On the other hand, most of the responsa in 
the collection attributed to Nahmanides (Venice, 1519) are the work of Adret. These collections, amounting to a few 
thousand responsa, contain many responsa identical in wording and context." From Simha Assaf and David 
Derovan. "Adret, Solomon ben Abraham." Encyclopaedia Judaica. Eds. Michael Berenbaum and Fred Skolnik. Vol. 
I. 2nd ed. Detroit: Macmillan Reference USA, 2007. p42 l-423. This entry in Encyclopedia Judaica was not updated 
in the recently released second edition to reflect the new critical editions which have been published. For this thesis 
the following critical edition of Adret's responsa was used: She 'elot v 'Teshuvol HaRashba. Ed. Rabbi Yechiel 
Zakash. Jerusalem: Machon Yer11shalyim, 1996. See also Sefer She 'elot u-Teshuvot Ha-Rashba. Jerusalem: Makhon 
Mesoret Yisrae/, 2000. 
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addition to his expertise in Jewish law, custom, and religion, Adret was also considered an expert 

in Roman and local Spanish law. 220 Adret headed a yeshiva which possessed manuscripts of the 

Babylonian Talmud. He wrote novellae to 17 tractates of the Talmud in which he used 

Nahmanides' methods of Talmudic interpretation. This method was an extension of the French 

tosafist school of Talmudic interpretation. Often, they commented on a commentary to the 

gemara instead of on the text itself. The tosafists "sought to answer their questions by pointing to 

differences and distinctions between one case and another or between one source and another." 

In addition to his work on the Talmud, Adret also wrote two legal manuals.221 

In his introduction to his work The Responsa of Rabbi Solomon Ben Adreth of 

Barcelona, Isidore Epstein writes that Adret's responsa "based as they are on the problems of the 

day, throw much light on the contemporary political affairs of the Jews in their internal and 

external communal, social and moral relations, which, in their turn, are illustrative of the 

conditions of the times." Epstein attempts to use Adret's responsa to present "a comprehensive 

picture of the Jewish communal life of Spain."222 

The over 3,100 responsa penned by Adret cover a huge range of topics and hail from a 

large geographic area. Epstein assumes that we can take the responsa at face value and use both 

the questions and Adret's answers to draw an accurate picture of "the" Jewish community at the 

time. We know this assumption to be faulty on several counts. First, one cannot talk about "the 

Jewish community" in 13th century Spain. The make-up, structure and organization of each 

Jewish community varied widely depending on the age of the community, the relations between 

220 Simha Assaf and David Derovan. "Adret, Solomon ben Abraham." Encyclopaedia Judaica. Eds. Michael 
Berenbaum and Fred Skolnik. Vol. I. 2nd ed. Detroit: Macmillan Reference USA, 2007. p421-423. 
221 Ibid. 
222 Epstein, Isidore. The Responsa ... , XIX. 
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the community and the crown, the urban or rural character of the community and the type of 

people who sat on the communal council.223 

Second, Epstein assumes communal adherence to the decisions Adret communicates in 

his responsa. As we have seen, were Adret to rely only on his status as a rabbinic scholar he 

would have fallen to the bottom of the authority chain in 13th century Spain. The communal 

councils, crown rabbis, and courts had more de jure authority than a rabbinic scholar. The crovm 

itself commanded the ultimate authority in almost any situation. Thus, we have neither guarantee 

nor concrete evidence that Adret's decisions were carried out. That some questions come up 

again and again suggest that sometimes the decisions were not followed. 224 Nevertheless, taken 

in the proper context and mindful of these caveats, Adret's responsa serve as an important 

resource for understanding the nature of the Jewish community in 13th century Spain. 

Furthennore, by analyzing his responsa in the proper context, we can draw a picture of the type 

of leadership that Adret exercised over the community. 

Before proceeding with an analysis of Adret's responsa, we must first consider his unique 

position in Iberian society. Unlike other rabbinic legal scholars. Adret did not need to rely 

exclusively on his scholarly erudition and powers of persuasion for his authority. Born into a 

wealthy family in Barcelona, Adret had connections with the Crown and the leaders of the 

Barcelona qahal from an early age. His connections with the Crown began with his lending it 

money early in his career.225 These early interactions with the royal authorities undoubtedly built 

a trust that would benefit Adret greatly in his later role as rabbi of the Barcelona community and 

legal authority for much of Iberia and the Jewish world. The king frequently turned to Adret to 

m Ray, Jonathan. The Sephardic Frontier ... , 3. 
224 E.G. Adret received many questions about the permissibility of using Christian bread. This suggests that people 
did not follow his ruling the first time that he issued it. 
225 Simha Assaf and David Derovan. "Adret, Solomon ben Abraham." Encyclopaedia Judaica. Eds. Michael 
Berenbaum and Fred Skolnik. Vol. I. 2nd ed. Detroit: Macmillan Reference USA, 2007. p42 l-423. 
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help sort out legal disputes and issues which reached his court. "The king's constant 

consultations with him on matters of Jewish law and public order are eloquent testimony to his 

high status. "226 

In addition to his royal connections, evidence exists that Adret and his sons actually 

served on the governing council of the Barcelona qaha/. 227 According to Baer, "He participated 

actively in the leadership of his community, and his name as well as those of his sons appear 

[sic] several times among the neemanim of Barcelona."228 This put him in an enviable position. 

Not only did he have the Jewish knowledge of what ought to be done, he had the political clout 

to see his understanding of Jewish tradition implemented by his community. Whether or not the 

qahal followed his advice before or after his tenure as a community leader cannot be concretely 

ascertained. Nor can we know how other communities responded to his responsa. Nevertheless, 

his position of leadership in Barcelona and his close ties to the crown ensured him authority over 

and above that enjoyed by most rabbinic scholars of his day. This authority must be considered 

as we examine his responsa and the leadership style he exhibits through them. 

Another factor that would have affected Adret's leadership was the differences between 

frontier and established urban communities. With different levels of organization, different 

numbers of communal institutions, different levels of access to Jewish knowledge and education, 

and different levels of commitment to Jewish community, Adret had to carefully consider how 

he would address each type of community. This dynamic plays out in several of the responsa that 

this thesis examines below. 

Ids tempting to seek a "tagline" or motto to describe a leader's style and values. Most of 

the time these mottos ring hollow when examined next to a leader's actions and decisions. 

226 Assis, Yorn Tov. The Golden Age ... , 309., see also Baer, Yizhak. A Histoi:y ... , 1:282. 
227 Ibid., 310. 
228 Baer, Yitzhak. A Histoi:y ... , 1:282. 
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Yitzhak Baer offers three such mottos; we will call them the '"Adret Mottos": 1. "He strove in 

every way to strengthen the authority of the qahal..." 2. "He sought to eliminate the sources of 

contention 'in order that love, brotherliness and peace might be restored"' and, 3. "Truth and 

justice were his only goals and the formal Halakhah229 his only guide."230 After examining his 

various responsa we will be able to judge the veracity of each statement Baer has made about 

Rabbi Solomon ibn Abraham Adret.231 

Responsum 1:824 

Adret's responsum 1:824 deals with the institution of communal bans or herem. One of 

the most important ways that the Jewish community maintained its autonomy was through its 

ability to try and punish its members. This right was granted in royal charters and supported by 

the Crown (when it suited the Crown's interests). "Jaime II confirmed his predecessors' charters 

and, whenever it was felt necessary, reiterated the power of the individual community to punish 

and fine its culprit members."232 Besides capital and corporal punishment, one of the most severe 

tools available to enforce a community's rules was the threat and pronouncement of herem or 

ban against a member.233 The herem was a "powerful and terrible weapon in the hands of the 

communal chiefs to maintain discipline, to check insubordination, to enforce their regulations, 

and to impose their authority. It was a measure that rendered possible the introduction of various 

229 While we cannot know what exactly Baer meant by "fonnal halakhah", for the purposes of this thesis we will 
understand "formal halakhah" to be the non-aggadic legal material contained in the Talmud, its commentaries (e.g. 
Rashi, tosafist, etc.) and Jewish legal codes. 
230 Ibid., 1:283. 
ZJt Yorn Tov Assis, Abraham Neuman, and Jonathan Ray all use Adret's responsa to draw conclusions about the 
time period in their works. Only Yitzhak Baer offers a section dedicated to "lbn Adret's Communal and Religious 
Authority" which offers a short biography and attempts to broadly characterize his work. Therefore, the mottos are 
drawn from Baer's work. 
232 Assis, Yorn Tov. The Golden Age ... , 155. 
233 Ibid., I I 3. 
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moral. social and religious refonns."234 The communities would use this punishment for a 

variety of reasons. The ban "was designed to remove from the community Jews whose religious 

and moral behaviour was unacceptable in Jewish society or whose continued presence in the 

juderia was considered harmful. .. [it was used to punish] sexual offences and serious religious 

transgressions. "235 

Bans were often announced in the synagogue during religious services by the hazan to 

ensure the widest possible publicity. The announcement was often accompanied by some sort of 

ceremony meant to convey the seriousness of the ban and to ensure that the members of the 

community adhered to it.236 People fell under bans through a variety of avenues. Failure to 

follow a particular law could result in the automatic imposition of a ban.237 Sometimes, the 

power to declare a ban lay with the berurim. That ban may or may not have needed the approval 

of the heads of the community. In some cases, the majority of the community would need to 

agree to a ban while in others a minority could stop the imposition of the ban. In still other cases, 

the heads of the community could impose a ban without consulting anyone else. Corruption was 

common in the form of private, powerful citizens declaring bans without following any particular 

protocol.238 It was in this context that a community asked the Rashba for his opinion. The inquiry 

read: 

It was asked about one that sinned against the great ones of the community and the community 

banished him for a time and everyone from the community swore about this (person) to expel him 

from the city. After this the man regretted what he did and requested of them forgiveness and the 

mercies of the community was aroused for him. And the majority wants to pennit him and felt 

234 Epstein, Isidore. The Responsa ... , 71. 
235 Assis, Yorn Tov. The Golden Age ... , 159. 
236 Ibid., 2 I 9. 
237 Baer, Yitzhak. A History ... , 1:235. 
238 Epstein, Isidore. The Responsa ... , 71-72, 
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regret with the oath and they had a few people that didn't regret. Is there permission in the hand of 

the community to permit him (to rejoin the community)? 

Adret answers by first describing the method by which some communities lift a ban. He says that 

in some communities only a majority is needed to readmit a person while, in others, the protest 

of even one community member will prevent the lifting of a ban. In a case like this, where every 

member of the community individually swore to uphold the ban, it is even more critical that each 

person agree to the readmission before the ban can be lifted: 

And how much more so here in which a matter was innovated in order to pennit this particular 

expulsion in which each and every individual took an oath to expel this man. This fact shows that 

the qahal wanted this particular expulsion to be treated differently from all others that are 

permitted by a majority as long as there is no protestor. 

Adret then goes on to assert that in order to lift any ban, all those who voted in favor of the ban 

must agree to lift it. He points to the case of Resh Lakish in Moed Katan 17a as a prooftext for 

this idea. In it, a man pronounces a ban on Resh Lakish. Since Resh Lakish did not know the 

man or where to find him, he had to find another way to get the ban lifted. He went to the 

midrashah to inquire about his situation. They said that in order to get a ban against himself 

lifted, Resh Lakish must go to the Nasi and ask for him to lift it. Adret then equates the Nasi with 

the whole community that expelled this man in the first place. This follows the idea that in his 

public role, the Nasi stands for and represents the collective.239 Just as the Nasi needs to lift the 

239 Adret's use of this story presumes that the community referred to in the responsum is the analogue of the Nasi in 
the story. This only works if the Talmudic Nasi can in some way be seen as standing for the collective. Prof. Alyssa 
Gray points out that the Bavli does in fact link a communal leader with the community in such a way that the leader 
himself comes to be fully identified with that community. See, e.g., Ta'anit 9a (because Moses was making a request 
on behalf of the public, "rabim,'' he is considered like the rabim). Reading Ta'anit back into Mo'ed Katan, we may 
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ban on Resh Lakish, so too does the whole community need to lift the ban on this man. Adret 

concludes by reviewing the procedure the community must use to foreswear their original oath.240 

This responsum illuminates much about Adret's values and leadership style. By making 

the ban difficult to lift he asserts the importance of this tool as a method of social control and 

legal enforcement. Were the ban easy to lift, it would serve neither as an effective deterrent nor 

as an effective punishment. Adrefs awareness of the value of the ban as a means of maintaining 

Jewish autonomy and Jewish governance is clear. Therefore we can see this responsum as 

Adret's defense of not only the herem but also of Jewish self~govemance and autonomy. He 

carries this assertion of communal responsibility to the individual as well by making the 

individual oaths another central piece of this responsum. Were an oath easy to break, it would 

lose its power and significance. Without the power of the public oath, it would be more difficult 

to make people uphold their commitments to the Jewish community. Though the question was 

asked about a particular individual, his ruling makes clear that Adret's commitment is, first and 

foremost, to the larger Jewish community. 

His choice of precedent and prooftext is also telling. Adret could have based his decision 

on the community's royal charter and takanot. Instead, he chose to bring a Talmudic story about 

herem to bear on the issue. He did not choose a halakhic text, instead going with an aggadic 

story about Resh Lakish. For much of his life, Adret participated in the debate of the validity and 

usefulness of aggadah. 241 This choice follows from his defense of the whole tradition against 

contemporary forces who argued that the aggadic texts were less important than halakhic ones. 

surmise that because the Nasi acts on behalf of the community, he can be considered the embodiment of the 
community. This identity between Nasi and community therefore explains how Adret can use the Nasi's lifting of a 
herem on Moed Katan 17a in support of the notion that the community he is addressing must (and may) lift such a 
ban. 
240 Adret 1:824 
241 For more information see Neuman, Abraham. The Jews in Spain ... , II. 
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The place of aggadah versus ha/akhah was a symptom of the debate between traditionalists, who 

asserted the equal importance of all of the texts, and the rationalists, who argued that only the 

halakhic texts carried legal weight. Choosing an aggadic text made the statement that, not only is 

the coherence of the community important today, but that we are connected to the past 

generations of Jews who also placed equal importance on halakhah and aggadah.242 

Adret did not merely apply the letter of the law to specific situations; he instead used the 

halakhic tools available to him to make statements about the important issues of the day. He 

deftly uses a straight forward responsum about a specific case to make statements about the 

importance of Jewish autonomy, personal responsibility, and the place of the tradition in 

contemporary legal issues. Whether conscious or not, his use of aggadah makes a statement 

about the important role of non-halakhic material in Jewish tradition. As discussed above, all of 

these issues played a role in Jewish Iberian society in the 13th century. Were we unfamiliar with 

the history and contemporary nature of the society in which this responsum was written, we 

would be unable to uncover the different layers of meaning in Adret's text. 

Res pons um II: 290 

Besides the executive councils of the qahal, the beil din of each community was a central 

institution whose administration of justice was critical in maintaining Jewish autonomy and 

authority within the qahal. According to Yorn Tov Assis: 

... there is extensive evidence that in many a/jomas there were specially appointed Jewish judges 

who sat in judgment between Jews. The judges were elected by the leaders of the community and 

242 Though this idea is thought provoking, it may be going too far. Prof. Alyssa Gray said, "There already was a 
Geonic principle that aggadah was not to be used for halakhah; support for that can already be found in Yerushalmi. 
Adret undoubtedly knew that. It could be that the issues you point to caused him to downplay those other 
precedents. The issue requires more research." 
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a number of electors. The judges sitting in one beth din could not be relatives and were forbidden 

to judge their relatives. They were advised to behave in a manner befitting their eminent position 

and never to insult or deprecate the litigants ... Many were lay leaders, not necessarily legal 

experts ... 243 

Their lack of legal knowledge required the judges to "consult local rabbinic authorities before 

passing judgment."244 As with all Jewish authority at this time, the power of the beit din 

ultimately came from the Crown. It was to the crown the Jews could appeal if they did not like 

the verdict of the Jewish court and it was the Crown itself that ensured the decisions of the beit 

din were implemented. In fact, '"In some communities the beth din was expected to consult the 

royal authorities ... before pronouncing its verdict."245 

Responsum II:290 deals with the selection of judges in small towns by the elders of the 

city of Toledo. Apparently, the practice in that region was for the elders of Toledo to select the 

judges for the surrounding towns and that the citizens of those towns need not approve their 

selection. "The elders of the aljama of Toledo were authorized by Alfonso X to appoint the 

DudgesJ in the towns about the capital."246 Rabbi Yaakov hen Qadshof, the rabbi requesting 

Adret's opinion, had several concerns about appointing judges. First, he said that in the small 

village in question, there is no one who "knows even one letter"-let alone any legal experts. 

Second, he is concerned that failure to appoint someone will result in the Jews of the village 

bringing their cases to the Christian courts. Third, he is concerned about appointing a judge 

without the consent of the community in question. Finally, even though this method of 

appointment is their normal procedure, he is concerned because this appointment is for a capital 

243 Assis, Yorn Tov. The Golden Age ... , 150-151. 
244 Baer, Yitzhak. A History ... , 212-213. 
24s Assis, Yorn Tov. The Golden Age ... , 153. 
246 Baer, Yitzhak. A History ... , 214. 
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case which, needless to say, is a much weightier responsibility since the life of the defendant is 

in the hands of the court. 

Adret begins by reviewing the common practice for the selection of judges for a beil din. 

According to Adret, the law says that you must appoint mumkhim, or experts appointed by the 

Nasi in the land of Israel, to a beit din. Yet, since there is no longer a Palestinian patriarchate, 

mumkhin l 'beit din, or locally recognized experts, should be appointed and have the power to 

compel litigants to stand before them as they would in front of mumkhin. These mumkhin / 'beit 

din must be the most expert people in the city and they must get the approval of the citizens. He 

says that appointing the best people that you can, even if they are not experts, is considered 

acting for the sake of heaven and is therefore okay. Once this procedure has been followed and 

the judges have been approved by the citizens than litigants must stand before the mumkhin l 'beit 

din. 

With this argument Adret addresses three of Qadshors main concerns. First, he says that 

even if there are no real experts, it is still the responsibility of the elders to appoint the most 

expert person in the village. While he doesn't directly address the question of Jews going to 

Christian courts he does assert that the elders need to find judges so that there are Jewish courts 

for Jews to go to. In doing so he implies that having Jews to go even poorly staffed Jewish courts 

is preferable to having them go to Christian courts. Finally, he says that the mumkhin I 'beit din 

do, in fact, need the approval of the community to serve as judges. 

Next, Adret uses a prooftext from Sanhedrin 23a to show that the mumkhin l 'beit din can, 

in fact, compel litigants to appear. The text records the opinions of Rabbi Meir, the sages, and 

Rabbi Johanan.247 Rabbi Meir says that a litigant may reject a judge on the three judge panel. 

247 Although the text of 11;290 refers to R. Shimon, the text of Sanhedrin 23a refers to R. Johanan making the 
connection between rejecting judges and the courts of Syria. 
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The rabbis say that he can only reject a judge ifhe is a relative of the other litigant or who is, for 

some other reason. ineligible. Rabbi Johanan says that these rules also apply to the "courts of 

Syria", in other words, courts composed of memkhin I 'be it din. Therefore, a litigant can only 

reject a judge on the community's beit din if they are a relative or in some other way 

ha/akhica/ly unacceptable according to the Talmud. In the case at hand, if the community 

approves a judge of questionable ability and intellect, that judge may still compel people to 

appear before him and those litigants cannot reject the judge for lack of learning. Comparing the 

case at hand to the case in Sanhedrin demonstrates Adret's masterful use of halakhah to support 

his argument. 

Adret then elevates the discussion from politics and technical halakhah to idealism. 

Though anyone approved by the community cannot be rejected by a litigant, he encourages the 

elders to search for truly good people. The nominating committee should look for people who 

fear Ood, who are men of understanding and knowledge and men who "hate bribes". This last 

requirement comes from Exodus 18:21, the verse in which Jethro advises Moses as to the type of 

person who should adjudicate among the people. This reference to the Torah helps to convey the 

awesomeness of the task before the nominating committee. Additionally, they should only 

nominate people who will show restraint and consult with the city elders before handing down 

the sentence in a capital case. This right to hand down a death sentence was unique within 

European Jewish communities and therefore Adret encouraged special attention and restraint 

when dealing with this type of case. 248 

Adret's next section shows his political realism. After his appeals to Talmudic prooftexts 

and calls for truly good judges, he says that, in the end, the elders have permission from the king 

to appoint judges and they are therefore allowed to do it. Here Adret recognizes the political 

248 Epstein, Isidore. The Responsa ... , 44. 
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realities of his day in a very real way. He recognizes that, in the end, the authority of the Jewish 

courts comes not from the Talmud or even from God, but from the Crown. And, while he closes 

by referring again to acting for the sake of heaven, this passage may betray his real justification 

for the ruling. 

Then again, perhaps such a political view is unfounded. Adret realized that the best way 

to maintain the Jewish community and the power of the qahal was through continued 

governmental and judicial autonomy. He also knew that most of the people in the small frontier 

communities around Toledo were more concerned with economic gain and social standing than 

with the Jewish community. These frontier Jews relied on the king to maintain their safety and 

the livelihood. Adret recognized that, for some people who would be affected by this decision, an 

argument based on the rule of the king would prove most effective. The end result would be 

litigants in front of Jewish courts instead of Christian ones and the perpetuation of the Jewish 

community. This, from his perspective, had to be acting for the sake of heaven. 

Adret's astute leadership comes through in this responsum. Since he is directly 

addressing a rabbi, he points to a halakhic, Talmudic prooftext. Since the decision will affect 

frontier communities which tended to be less engaged with Judaism, he points to the crown's 

law, something respected by everyone throughout the land. Since he was asked about capital 

cases, he encourages choosing people who would show restraint out of great respect and awe for 

this most terrible and final of punishments. Adret knows his audiences and knows his issues. 

Since he held no official position in the Toledo community, this responsum held no authority in 

and of itself. Therefore Adret made sure to tailor this responsum to his audiences to ensure that it 

94 



would be as well received as possible.249 This tailoring, argues Mark Washofsky, is inevitable 

since responsa are "the creation of an author who employs words and literary technigques in 

order to achieve a desired effect. "250 Without carefully considering ones audience, it would be 

impossible for the text to have its "desired effect." 

Responsum IIJ:318 

Assis, Epstein and Baer all point to this responsum as an example of berurei averot trying 

to enforce a high standard of religious practice and morality in their communities. Baer writes: 

The kahal authorities maintained strict religious discipline within the community ... the responsa 

of R. Solomon ibn Adret contain a number of illuminating incidents. In Jaca the berurei averot 

wanted to fine a member of the community because his children's wet-nurse, a Jewess, went to 

bathe in the river on the last day of Passover. 

The responsum's plain sense does show the fervor with which berurim pursued moral 

transgressions.251 The Rashba, though, uses the question as an opportunity to talk about liability 

issues. We can infer his views further by examining those issues raised by the responsum that he 

chooses not to address. 

The case involves several parties. The berurei averot of the city of Jaca had been 

assigned the task of enforcing moral standards and punishing those who strayed. Their latitude in 

249 For more on the rhetoric of responsa see Washofsky, Mark "Responsa and the Art of Writing: Three Examples 
from the Teshuvot of Rabbi Moshe Feinstein," An American Rabbinate: A Festschrift for Walter Jacob. Pinsburgh: 
Rodef Shalom Press, 200 I. 
250 Ibid., 362. 
251 Assis, Yorn Tov. The Golden Age ... , 316. Epstein, Isidore. The Responsa ... , 38. Baer, Yitzhak. The Jews ... , 
234. 

95 



these matters had been set down in the regulations which governed their appointment. Across the 

region, berurei ave rot typically had the extent of their power spelled out in the legislation of the 

community.252 In Jaca, these berurim enjoyed an additional benefit; they kept the money from 

any fines that they imposed. This was unusual as "most communal officers were unpaid."253 

While compensation for work may seem reasonable, in this case it set up a potential conflict of 

interest. That Adret does not address this conflict of interest in the responsum suggests that while 

unusual, the berurei averot of other communities may have also kept the fines they collected. 

The she 'elah lays out all of the relevant information in the case. A man named Levi was 

fined because his wet nurse bathed in the river on the last day of Passover, thus violating the 

sanctity of the day. Levi swore by the Torah that he did not know that the nurse was bathing. He 

also explained that the nurse was not a member of his household, but a visitor from another town 

who had brought her daughter for the holiday. Finally, he explained to the community why the 

nurse went in the water in the first place. Apparently, the daughter of the wet-nurse had fallen ill. 

A .. wise woman" in the town told the nurse to treat the girl by bathing her with salt and oil and 

then rinsing her off in the river. Levi argued in the alternative to seek acquittal in three ways: I) 

explaining that he was ignorant of her bathing, 2) explaining that she was not a member of his 

household, therefore implying that he ought not be held liable for her actions, and, 3) explaining 

the nurse's reason for bathing, presumably to justify her otherwise illegal, immoral254 actions. 

Starting out by saying that Levi should not be fined, Adret only addresses the second of 

Levi's defenses. First, Adret says that the nurse is not a member of Levi's house, so Levi is 

clearly not responsible for her actions. He says that people cannot be held accountable for the 

252 Epstein, Isidore. The Responsa ... , 38. 
2' 3 Ibid. 
254 Though not all illegal actions are immoral, many of the historians reviewed for this thesis cite this particular case 
as an example of the berurei averot enforcing high moral standards. See Assis, Yorn Tov. The Golden Age ... , 316. 
Epstein, Isidore. The Responsa ... , 38. Baer, Yitzhak. The Jews ... , 234. 
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actions of their visitors. Not only that, but Adret goes on to say that people are not responsible 

for the actions taken by members of their households. This is true even though "he is responsible 

for the damage of his money [i.e. people or things he bought with money] as the Torah obligates 

with the damage of his ox".255 In other words, the Torah teaches that if a man's ox causes 

damage to or kills another person's ox, the man is liable for the damage. Adret says here that 

while a man would be responsible if a piece of his property caused damage, the man is not 

responsible for damage caused by a member of his house. 

While responsible for damage caused by property, a man is never responsible for damage 

caused by other people. This is true with regards to the actions of (whom they bought) or 

servants because both slaves and servants have independent agency. For prooftext, he refers to 

the Talmud, Baba Kama 4a, which states, first, that " ... a man- and maid-servant ... do not 

devolve any liability [upon their masters]." In the Talmud, R. Ashi goes on to explain that this is 

only the rule because "a servant provoked by his master might go on burning down another's 

crops, and thus make his master liable to pay sums of money day by day."256 This prevents a 

slave or servant from taking revenge by causing damage with the purpose of costing their master 

great sums of money. While all of this is interesting, it is only tangentially related to the subject 

at hand except for an argument from the lesser to the greater: If a master is not made liable by the 

actions of his slave, how much more so should a person not be made liable by the actions of his 

guest? From all of this, Adret concludes that Levi is not liable for the fine imposed by the 

berurim. 

The berurim did not derive their power from the Talmud or other rabbinic source. Rather, 

"the berurim and all other leaders, whatever their titles, enjoyed the authority vested in them by 

m 111:318. The laws concerning damage caused by an ox are found in Exodus 21 :28-38 
256 Talmud Bavli, Baba Kama 4a from "The Judaic Classics Library" CD-ROM, 200 I. Talmud translation on CD
ROM from The Soncino Talmud. Brooklyn: Judaica Press, Inc. 1990 
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the ruler and the community ."257 Even in the responsum under discussion. the writer makes sure 

to inform Adret that the community passed a resolution authorizing the berurim to carry out 

specific duties. This position exists, then, outside of the realm of Jewish law and its Talmudic 

precedents. So why does Adret bring the Talmud to bear on a non-Talmudic issue? One can 

assume that since the community is soliciting advice from the halakhic expert of the day, they 

sought a response based in Jewish law. A community ordinance created this berurei averot 

position. Since the law was not sufficiently clear, the community has turned to Adret for 

guidance. Since the local ordinance was a) the only relevant non-Talmudic source and b) unclear 

in the first place, it would make little sense for Adret to refer to it in his decision. Adret instead 

uses an argument from the lesser to the greater based on the Talmud's ruling that a man is not 

made liable for the acts of his servants. If this is true, says, Adret, than a guest also does not 

make his host liable. While it does not address the specific issue, or even berurim generally, the 

Talmud is a document that all Jews consider authoritative. 

The glaring question with which this responsum leaves us is: What of Levi's other 

defenses? Adret never addresses Levi's oath that he knew nothing of the nurse's bathing nor 

does he address the reasons given for the nurse's infractions. As discussed above, the berurei 

averot "generally enjoyed broad rights"258 concerning how they carried out their task. 

Nevertheless, it is hard to believe that they would ignore an oath since swearing a false oath 

exposed one "too the penalty of a fine and excommunication, ... [and] he was also held guilty of 

a religious transgression." 259 Nevertheless, perhaps Adret could not find decisive halakhic 

material which would render oaths and explanations, sincere and convincing as they may be, 

powerful enough to cancel the decisions of the politically powerful berurei averot. We cannot be 

2s7 Assis, Yorn Tov. The Golden Age ... , 113. 
258 Ibid., 115. 
259 Neuman, Abraham. The Jews ... , 1:50. 
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certain as to why Adret did not address Levi's other defenses. We do know that his narrow 

response clearly and decisively overturned the decision of the berurei averot. 

The final point that his narrow answer suggests is that Adret was trying to prevent the 

abuse of power. As mentioned above, the more fines they handed out, the more money they 

collected for themselves. This arrangement would tempt many to abuse the system for personal 

gain as opposed to using it for the good of the community. In his answer, Adret puts a stop to this 

abuse of power while never denying the authority of the berurei averot or showing them any 

disrespect. 

Responsum IV:311 

As discussed above, both frontier and urban Jewish communities enjoyed great amounts 

of autonomy. They had autonomy with respect to the crown and Christian governance. They 

were also able to make laws outside of the halakhic system. Though certainly still bound by 

Jewish law, communities were free to create and enforce non-halakhic local ordinances to 

address issues outside the scope of halakhah. ••It was ... ruled that with the consent of its 

members the community was authorized to issue ordinances and even confiscate a member's 

property for the benefit of the public."260 The scope of Jewish law was not the only factor that 

led to this kind of non-halakhic law. Jonathan Ray writes, '"Despite a desire to respect their 

shared legal tradition based on Jewish law, Jewish officials who governed the majority of 

frontier communities often possessed little more than a rudimentary understanding of 

260 Assis, Yorn Tov. The Golden Age ... , 71. 
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halakhah."261 This was one factor that led to the creation of these extra-halakhic laws that "were 

generally considered to have he same legitimacy and judicial power as Jewish law."262 

Despite the fact that Jewish and royal authorities regularly supported such local 

ordinances as legal, many local leaders were apparently uneasy with the situation. They were 

often unsure if their ordinances conflicted with Jewish law. This responsum deals with that very 

issue. In the end it reinforces the right of communities to make their own laws. It also takes pains 

to show that "This right was based on Jewish law and royal charter."263 This was not an 

improvised system invented for political expediency by the crown or power hungry communal 

leaders. Rather, Adret shows that the practice of creating local ordinances goes back to the Bible 

and the Talmud. 

The community leaders who wrote to Adret start by explaining that they selected and 

empowered berurim to "eradicate crime ... as (they) see tit".264 They then ask several questions 

about the fitness of various witnesses: 

If a close kinsman of a certain member of the community were to testify that he had broken his 

oath, and the witnesses are [otherwise] fit to rely upon, what are we to do? Or, if a woman and 

child testify and make an incidental statement, do we have the authority to punish this man or not? 

Similarly, if the witnesses, or at lease one of them, was a relative of the accused, and we see 

reasons to believe them, if the witnesses tell the truth, do we have the authority to act according to 

their words, even though there is no valid testimony there?265 

261 Ray, Jonathan. The Sephardic Frontier ... , 108. 
262 Ibid. 
263 Assis, Yorn Tov. The Golden Age ... , 148. 
264 Adret 4:311 
265 Adret 4:311 as translated in Ray, Jonathan. The Sephardjc Frontier ... , 109. 
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By asking about so many hypothetical situations, the community betrays its sense of 

insecurity with the authority it has to empower berurim to carry out their task. They also 

demonstrate real confusion over how their local ordinance ought to interact with traditional 

Jewish law which would rule that all of these witnesses are unfit to testify before a beit din. 

Adret shows them that they ought to do as they see fit by drawing a distinction between the 

Torah-based procedures that outline the authority of a beit din and the procedure and authority of 

the berurim which comes from community. 

At the start of his reply, Adret says that the community ought to do what it deems 

appropriate. He then states that the laws they asked about concerning witnesses apply only for a 

court established based on Torah-law. Since their court of berurim is established based on the 

"needs of the hour"266 and not on Torah-law, the laws concerning witnesses do not apply. "The 

Talmud sets down stringent procedures governing the appointment of judges and the 

qualifications of witnesses and evidence. 267 These stringent procedures, based on rabbinic 

exegesis of the Torah, are interpreted by Adret to apply only to cases being adjudicated 

according to procedures set up in accordance with Torah law. The berurim operate according to 

different rules: these courts are not set up in accordance with Torah, and so need not operate 

according to the Torah-derived stringent rules."268 

Adret asserts that in this case, the "needs of the hour" trump the need to establish courts 

based on Torah-derived laws. In our case, the berurim 's authority to apply laws comes from 

local ordinance, not from the Torah-derived laws of the Talmud. Thus, the ''needs of the hour" 

will allow the berurim a great deal of latitude when deciding if testimony of a witness is 

acceptable or not. 

266 Adret 4:311 
267 See, for instance, Baba Batra 54a and 54b 
268 Prof. Alyssa Gray 
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Adret explains some of the restrictions the Torah places upon a proper beil din. For 

instance, a man cannot self-incriminate. Similarly, in a beit din one must receive a warning 

before being punished. That said, Adret reminds us that only a beit din needs to follow these 

rules. He then brings two different prooftexts to support his point. 

The first is a story from 2 Samuel I. In it, a young Amalekite tells King David that he 

came upon Saul as he lay dying after battle. Saul said to him, "stand over me, and finish me off, 

for I am in agony and am barely alive." The Amalekite followed Saul's wish and "finished him 

off". After mourning and fasting until evening, David became infuriated and had the Amalekite 

killed. He then tells the dead Amalekite, "Your blood be on your own head! Your own mouth 

testified against you when you said, 'I put the LORD's anointed to death. "'269 In this case, absent 

a beit din David sentenced someone to death. He did it despite the fact that there were at least 

two problems with the witness's testimony. First, the witness was a na 'ar or a youth. We do not 

know how old this na 'ar was, but it is possible that he was under the age at which one could 

legally testify before a beit din. Second, the witness incriminated himself, something also 

forbidden in a beit din trial. Nevertheless, King David found that the "needs of the hour" 

necessitated the punishment. 

Before giving the second prooftext, Adret recounts that the stoning of man riding a horse 

on Shabbat comes from the rabbinic command to build a fence around the Torah. 270 The 

punishment did not come from halakhah, per se, rather this punishment was carried out because 

of the needs of the hour. Adret then refers us to the Babylonian Talmud, Yevamot 90b as the 

source for the notion of "the needs of the hour". That text says that one ought to listen to a true 

269 All biblical quotations are from The JPS Hebrew-English Tanakh. Philadelphia: Jewish Publication Society, 
1999. 
270 Pirke Avot 1: l 
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prophet even if he tells you to "Transgress any of the commandments of the Torah. "271 How do 

we know this? Because, the text teaches us, Elijah the prophet built an altar on Mt. Carmel 

despite the ruling against sacrifices outside of the Temple. He needed to do this because of "the 

needs of the hour". 

By bringing these prooftexts, Adret seems to say that just as David and Elijah acted based 

on the needs of the hour, the berurim should also act according to the "needs of the hour." The 

community ordinance, implies Adret at the end of the responsum, lays out what constitutes the 

needs of the hour. Since the ordinance states that they ought to do as they see fit, than the 

berurim may apply their own standards for witnesses on a case by case basis. Notice that "needs 

of the hour" seems to be a need to step in to correct a gross violation of the law, even to over

correct it, so as to set an example to others (the riding horse case). See how that sounds similar to 

what the berurim are to do? 

Adret uses halakhah to show the validity of these non-ha/a/chic local laws. As a halakhist 

himself, one may think that he would encourage strict adherence to Jewish law over and above 

secular laws instituted by local communities. Yet, Adret's practicality and knowledge of his 

audience show clearly in this responsum. First, he recognized that many of the local leaders did 

not have sufficient facility with Jewish law to govern based on it. Second, he knew that Jewish 

law did not address all of the issues that these leaders might face. This ruling reinforces the 

ability of the Jewish community to run itself. It also helps to ensure that the berurim could do 

their jobs effectively, thus ensuring the peace, safety and lawfulness of the community. 

Responsum 111:380 

271 Talmud Bavli, Yivamot 90b from "The Judaic Classics Library" CD-ROM, 200 I. Talmud translation on CD
ROM from The Soncino Talmud. Brooklyn: Judaica Press, Inc. 1990 
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This responsum deals with the distribution of charity based on Adret' s notion of social 

responsibility.272 In it, Adret harshly criticizes the very wealthy members of the community. His 

ruling demonstrates that "Assistance to the poor and compassion towards the needy have been 

central elements of communal life and of religious observance throughout much of Jewish 

History."273 Seeing how Adret deals with this important topic sheds additional light on his 

leadership style, his values and his understanding of Iberian society. 

The responsum opens with the query from the community. There arose an argument 

between the moderately wealthy and the very wealthy as to the proper way to give assistance to 

the poor. The very wealthy said that the poor should go from door to door to collect charity each 

day because, they argued, the burden should be spread among everyone equally. The moderately 

wealthy, on the other hand, said that the poor should not go door to door because it would be 

degrading for them to so.274 Instead, the community should collect money from each person 

based on his wealth. The she 'elah asks Adret which system the community ought to follow. 

Adret answers the substance of the question right away: the moderately rich are right. As 

he says at the end of his response, "everywhere [it is the practice that] we sustain [the poor] from 

the collection box [i.e., from a collective fund] and according to [the extent of one's] 

money ... "275 He associates this with tzedakah, or compulsory support of the poor. In quick 

succession he brings various prooftexts to bear on the question. Ketubot 49b says that Rava 

coerced R. Ammi to fulfill his duty as a wealthy man compelling him to give 400 zuzim to 

272 Cohen, Jonathan. "Charitable Contributions, Communal Welfare Organizations, and Allegiance to the 
Community According to Rashba", Hebrew Union College Annual. Volume 72 (2002): 85-100. 
273 Cohen, Jonathan. "Charitable Contributions ... ", 85. 
174 It is interesting to note that the very wealthy do not make any comment on the potential embarrassment of going 
door to door. 
275 Translation from Cohen, Jonathan ... Charitable Contributions ... ", 88. 
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charity. Ketubot 67a says "In accordance with the camel is the burden."276 In other words. the 

richer a man, the more he ought to give. Finally, in Ketubot 66b, we read that "the salt 

(preservative) of money is chessed (or compassion)"277• In other words, to keep your money, you 

must do acts of chessed, acts of compassion. With these three texts Adret says that the wealthy 

are obligated to support the poor; that they ought to do so at a rate commensurate with their 

wealth; and, that they ought to make voluntary contributions above and beyond their communal 

obligations. In his article on this responsum, Jonathan Cohen writes: "the issue of sustenance is 

associated with charity (tzedakah). . .. [This contrasts] the notion of compassion (chessed), 

[which] reflects the need to do more than just give the appropriate amounts for charity."278 

In the middle of the responsum, Adret explains "the extent to which one must try to offer 

sustenance to the poor and explain[s] the rationale for this requirement".279 Adret says that 

everyone should give based on their wealth. If people will not accept the charity, the donor 

should figure out a cunning way to give them the money. People should receive charity 

according to the lifestyle to which they were accustomed and based on the status of their family. 

This last point reinforces the idea that people should not have to go door to door since this would 

not befit the status of a member of a respected family. Thus, the system proposed by the very 

wealthy was not acceptable. 

Adret's strongest rebuke of the wealthy comes in his reference to Nakdimon ben Gurion 

toward the beginning of his reply: 

276 Talmud Bavli, Ketubot 67a from "The Judaic Classics Library" CD-ROM, 2001. Talmud translation on CD
ROM from The Soncino Talmud. Brooklyn: Judaica Press, Inc. 1990 
277 Ibid. Ketubot 66b 
278 Cohen, Jonathan. "Charitable Contributions ... ", 91. 
279 Cohen, Jonathan. "Charitable Contributions ... ", 92. 
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And it has already been said in Ketubot, chapter 6, regarding Nakdimon ben Gurion that in spite of 

the fact that he performed [acts ofj charity a great deal, his money dissipated because he did not do 

it appropriately. 

More than any explicit rebuke in the text, the strongest rebuke comes from the reference to ben 

Gurion. While there are references in the Talmud that paint ben Gurion in a good light. those 

stories are irrelevant here. The reference to his loss of money comes from Ketubot 66b to 67a. In 

this story ben Zakkai came across his daughter picking grains out of the dung ofan Arab's cattle. 

She explains that her family lost all of their wealth because their father gave charity 

inappropriately. Ben Zakkai associates hen Gurion's daughter with all of Israel. The metaphor is 

clear: inappropriate expenditures of wealth led to the fall of Jerusalem and the loss of Jewish 

sovereignty. Connecting the very wealthy of the community with the destruction of Jerusalem is 

bad enough, but Jonathan Cohen writes that the name Nakdimon is also associate with Buni 

which is "one of five (names) that are attributed to disciples of Jesus in a passage that is censored 

out of the Talmud."280 So, in addition to the loss of Jewish sovereignty, he has associated the 

very wealthy of the community with sympathy toward Christian teaching. Cohen says that by 

using the figure of Nakdimon ben Gurion, Adret "casts doubt on their loyalty to the community 

and commitment to the Jewish tradition."281 Even if one does not agree with the connection 

between ben Gurion and Buni, connecting the very wealthy with the fall of Jerusalem is a strong 

rebuke, indeed. 

Of all the responsa analyzed for this thesis, 3:380 shows Adret's strongest convictions 

about a subject. Whereas in other responsa he is careful to avoid alienating whole groups, he 

seemingly has no qualms about rebuking the very wealthy in this case. His point is clear: 

280 Ibid., 96. 
281 Cohen, Jonathan. "Charitable Contributions ... ", 97. 
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everyone in the community has an obligation to support the poor with tzedakah and the very 

wealthy ought to give more. Failure to give more would result not only in the loss of their 

personal wealth, it would lead to the destruction of the Jewish people as it led to the destruction 

of Jerusalem and the loss of Jewish sovereignty. 

Given his assertion that all Jewish communities had an obligatory charity fund based on 

wealth, it is surprising to read that this was not the case in Adret's home province of Aragon. In 

his book, The Golden Age of Aragonese Jewzy, Yorn Tov Assis writes that "Most communities 

in the Crown of Aragon did not pursue a welfare policy designed to assist the needy. No 

institution was created by the community to look after the poor... charity remained a private 

initiative."282 We do not know if such a communal support system already existed in the town in 

questions. From this responsum, we do know that Adret sought to either maintain or establish a 

communal system by offering convincing arguments and by shaming the very wealthy. A bold 

move for this politically sensitive man. 

Having reviewed the various responsa, we can now assess the validity of Baer's "Adret 

Mottos". 1) "He strove in every way to strengthen the authority of the qahal . .. " All five responsa 

support this motto. In 1:824, 11:290, IV:311, and III:380, his decisions clearly concentrate power 

with the central authority allowing them to remain strong and viable. This was true whether he 

was upholding a ban on an individual, centralizing charity, creating Jewish courts, or allowing 

the berurim to decide what witnesses are appropriate. Even in lll:318, when he overrules the fine 

imposed by the berurei averot, it can easily be argued that he was actually strengthening their 

authority. If the decision of the berurei averot stood, people might be tempted to revolt against 

their over~zealous, greed driven brand of morality enforcement. By denying them this one fine, 

thus keeping their power in check, Adret actually reinforced their moral authority and thus the 

282 Assis, Yorn Tov. The Golden Age ... , 242. 
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authority of the qahai to enforce morality and religious practice. Their authority was further 

reinforced by Adret's imposition of halakhah on the issue at hand. People might assume that in 

the future the berurei averot will keep normative halakhic practice in mind when enforcing the 

communal standards.283 Finally, people may now see the berurei averot as falling within the 

oversight of halakhah which could add an extra measure of confidence.284 All of this, together 

with the variety of historical material reviewed in previous chapters, shows Adret' s commitment 

to a strong qahal. 

Baer's second "Adret Motto" reads: "He sought to eliminate the sources of contention 'in 

order that love, brotherliness and peace might be restored."' With one exception, the responsa 

examined support this motto. Adret keeps troublemakers out of the community, thereby 

maintaining high standards of communal and personal responsibility (I:824). He ensures that 

communities have the power to approve or reject judges who then have the power to compel 

litigants to stand before them (II:290). He gives the berurei averot more credibility by keeping 

their power in check (III:318). He places responsibility for the rules of the community firmly in 

the hands of the people who can choose to approve a local ordinance or reject it. In all of these 

cases, Adret empowers the local qaha/ and its members to take stewardship of their 

communities. A community that feels in control of its own destiny is one where peace can reign. 

In IIl:380, when he rebuked the very wealthy of the community, Adret may have caused some 

distress. Nevertheless, he probably saw his goal of appropriate and dignified means to support 

the poor as a way to promote communal peace and brotherliness among the social classes. 

Baer's final motto was the most questionable. "Truth and justice were his only goals and 

the formal Halak.hah his only guide." We first have to acknowledge that "truth and justice" 

283 Prof. Alyssa Gray suggested this additional interpretation. 
284 Ibid. 
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require further definition that Baer does not provide. That being said, while "truth and justice" 

drove some of Adret's decisions, for instance in the case of the nurse and the case of charity 

distribution. other cases were driven by more political considerations. It is questionable that 

Jewish courts composed of unlettered individuals are the best conduit for "truth and justice". But, 

the negative political implications of Jews going to Christian courts outweighed the 

considerations of "truth and justice" in this case. Similarly, in the case where the man repented 

and sought to have the ban lifted (1:824), lifting the ban may have been the just thing to do. 

Nevertheless, Adret knew that the organization and strength of the community depended on its 

ability to enforce both oaths and bans. He therefore laid down very narrow conditions under 

which the man could rejoin the community. While he no doubt loved truth and justice, he had to 

do a balancing act between the rights of the less-empowered parts of Iberian Jewish society and 

his very real political concerns. 

Only in two of the responsa, III:318 and IV:311, did Adret limit himself to "formal 

halakhah". In the other three responsa he made ample use of both contemporary, non-ha/akhic 

sources such as local ordinances and aggadic material from the Talmud. His careful choice of 

prooftext in each case shows his skills as a halakhist with a mastery of the full range of Talmudic 

literature and politician. He knew who would read each responsum. He knew that rabbis would 

respond best to a certain kind of material while community leaders and wealthy individuals 

might respond better to another kind of prooftext. He understood that people needed to hear 

certain ideas framed in certain ways to make them amenable to his decisions. The proliferation of 

PR firms, advertising agencies and even VP - Communications positions on synagogue boards 

shows that this concern about framing a message is still very much a leadership issue today. 
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From the small number of responsa examined for this thesis, we can say that two out of 

Baer's three mottos apply to Adret. "Truth and Justice" may have sometimes suffered small set 

backs due to Adret's need to balance the rights of the individual with the political realities of the 

time. In seeking to ensure a strong, peaceful community, Adret handed down rulings which, 

though they served the community, did not necessarily see justice done for the individual. Given 

the historical context, we should not be too quick to judge his decisions in these cases. A weak 

executive and judicial arm of the qahal would have made maintenance of the Jewish community 

difficult if not impossible. Without a strong Jewish community, it would have been impossible to 

collect the taxes owed to the crown. Those taxes ensured the physical safety and political 

autonomy of the Jews in Iberia. With this meta"picture in mind, Adret led the community with 

his responsa. 

Adret 's Leadership 

What can be said of Adret's leadership? His responsa reflect a keen knowledge of the 

political and social realities of his day. He knew that in order to maintain a Jewish community, 

he needed to ensure Jewish autonomy above all else. Over and over again his responsa place the 

good of the community over the good of the individual and even over a strict understanding of 

Jewish law. Adret tailored his responsa to each community with careful attention to his audience. 

He knew how his decisions might be received and made certain to narrow or broaden his 

response to make sure that his replies were read in the best possible light. 

Adret drew from a wide variety of legal and cultural sources when composing his 

responsa. He did not, as Baer had suggested, limit himself to "formal halakhah". Instead Adret 
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drew from both the halakhic and aggadic material in the Talmud. In the five responsa reviewed 

here, he used four halakhic sources and three aggadic sources. In addition to Talmudic material, 

he used biblical stories, biblical law, as well as non-halakhic ordinances, royal charters, and 

custom as the basis for his arguments. The points he made were not merely about law, but about 

morality, fidelity to our people and our traditions, and the value of a stable. peaceful community. 

Adret wrote about "truth and justice" but instead of limiting them to the legal sphere, he showed 

how our tradition insists that truth and justice should seep into all aspects of our lives. He did 

this, in most cases, without alienating his constituents by using tact, careful editing, and careful 

selection of prooftexts. 285 

During Adret's day, as mentioned above, one of the main concerns was that Jews would 

take their cases to non-Jewish courts or even straight to the crown. Recognizing the draw of 

these non-Jewish courts, Adret devoted considerable energy to ensuring the existence and use of 

Jewish courts. While doing so, he needed to carefully navigate Jewish tradition through non

Jewish waters. Since people sailed in these waters everyday, he needed to make sure that his 

Jewish boat could float in them. To balance the non-Jewish influences and the Jewish status-quo 

Adret presented his positions carefully, including both religious and non-religious sources in his 

responsa. 

Morality and adherence to Jewish practice was an important issue of the day. The 

emphasis placed on this issue is evidenced by the existence of berurei averot. He instructed 

communities that they had the power not only to decide who would be one of the berurei averot, 

but also what types of infractions they could prosecute. In essence, he thought it appropriate that 

each community set its own standards and enforcement procedure. He must have had red lines 

which he thought no community ought to cross (communal charity being one of them), but 

285 See especially the prooftexts used in III:318 and [V:311. 

1 I I 



ultimately his support of berurei averot suggests that he thought each community could decide 

issues of morality and religious adherence on their own. 

Adret led with an eye towards good social policy. He sought to ensure that the rulings he 

issued would benefit the whole community. It seems he wrote his responsa to make sure that 

people were held to their word; that blame could not easily be misplaced; that communal 

institutions acted consistently and fairly; that there was a sufficient social safety net; and. that 

communal institutions existed to support the needs of the qahal. These measures did as much to 

protect individuals and maintain the Jewish character of a community as they did to create an 

atmosphere conducive to the well being and welfare of the public. 

In the end Baer got it mostly right with his mottos. Adret did, above all else, seek to 

"strengthen the authority of the kaha/.'' Though his decisions may have caused initial 

disappointment or communal tension, they all aimed at eliminating "sources of contention." The 

last motto is the most suspect. While Adret seems to seek "truth and justice" in his rulings, his 

awareness of political realities sometimes tempered his zeal. Finally, while his methods of 

halakhic interpretation are sound, he brings many sources outside of "the formal halakhah" to 

bear on the important issues. 

Adret led with consideration for his constituents, with full knowledge of political reality, 

and with unquestioned integrity. 
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Conclusion: Shedding Light- What We Can Learn 

Rabbi Solomon ibn Adret led his community 600 years ago in a different part of the 

world, in a different time, in a different culture and with a different understanding of what it 

means to be a Jew. So much of the popular literature that attempts to draw leadership lessons 

from our traditional texts fails to take these vast differences into account. This study has 

attempted to present not only the leadership of Adret, but also the context in which he served the 

community. Though the Jewish leadership context has changed dramatically between Adret's 

time and our own, we can see that the meta-issues which he faces, we still face today. While big

picture issues are the same, the way we deal with them is different. 

The fact that we can entirely opt out of any religion today is possibly the biggest factor 

that differentiates our world from Adret' s. A person• s religion defined who he was in the Middle 

Ages. Being born Jewish, Christian or Muslim instantly set one's place in society. It determined 

who one would marry, with whom one would interact, with whom one would conduct business, 

the kinds of business one could conduct, the laws under which one lived, the courts to which one 

could bring grievances, the food one ate and with whom one could eat it. It was so intimately a 

part of who one was that the two could not be separated. If someone wanted to leave a religious 

group, his only option was to convert into a different one. There was no such thing as being 

without religion. 

Today, needless to say, religion is optional. People may choose to be a part of a religious 

community or they may reject religious participation altogether. Even the parts of life that would 

have seemed inconceivable without religion just a half century ago, birth, marriage, divorce and 

death, can now be totally devoid of religion. If someone keeps kosher, it is a choice. If someone 
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marries another Jew, it is a choice. Particularly in the Reform context, the community has a small 

number of ways to enforce the few boundaries it places on the behavior of its members. 

Another big difference between today and Adret's day is the role of the rabbi. Today the 

rabbi serves many roles that all encompass, to a certain extent, meaning making. This type of 

meaning making entails, first and foremost, the recognition that each person creates their own 

reality. The rabbi can offer metaphors, maps, images and myths from our tradition to help people 

connect the events of their lives into a meaningful whole.286 This is not the business of handing 

down legal decisions, but instead giving people the tools they need to find meaning and 

spirituality. Adret focused his energy on legal and social problems. He used the responsum as a 

tool to help people understand what the tradition says about a particular legal issue facing a 

community. In a sense he created meaning by helping the community see its issues in a broader 

halakhic context. That said, his focus was legal and communal in nature, not personal. Thus 

Adret's focus was primarily legal while Reform rabbis today focus meaning making for both the 

community and the individual. 

That said, just as this thesis translated the corporate language Block used to make it 

useful in a congregational setting, we can search out the underlying principles of leadership 

evident in Adret's work and see how we confront those issues today. 

Creating the Conditions for Success 

Adret strove, as one of his main principles, to maintain Jewish autonomy for the 

communities in Iberia. As seen in his responsa, he did this, among other ways, by allowing the 

berurei averot expansive judicial and police powers, enforcing bans against community 

286 See above, Chapter 2. 
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members, allowing leaders to appoint their successors287 and insisting on a centralized method of 

charity distribution. For the communities to function as communities, for them to maintain 

cohesion and for them to interact effectively with the Crown and surrounding non-Jewish 

population, they needed to maintain their autonomy above all else. We need to note that Adret 

did not seek autonomy for its own sake; rather, he sought to create and maintain the conditions 

necessary for the success of the community. While in Adrefs time that condition was autonomy, 

in our time success calls for a different set of priorities. 

Over and over again, Adret reinforces the qaha/ 's leadership as a way to reinforce the 

autonomy of the community. He centralized power with the few people who sat on the executive 

committee or served as one of the various berurim. 28& For success in today's world, leaders need 

to spread that power amongst the stewards in their congregations.289 By giving people in our 

congregations power to effect change, we allow our organizations to more organically reflect the 

needs, passions, and ideas of our congregants. This allows our congregations become more 

dynamic, more innovative, more able to fulfill the needs of our constituents. The Jewish 

communities of 14th century Iberia required centralized power to ensure the protection of the 

community's interests, the community's safety and the community's very survival. 

Today, the survival of our congregations depends on their ability to meet the needs of 

their diverse membership. Whereas conformity was the ideal of Adret's day, today our 

congregants openly share different views, different understandings and different ideas about 

everything from Jewish practice to synagogue governance. Peter Block teaches us that by 

spreading power throughout our diverse congregation, by creating true partnership between the 

synagogue's professional staff, lay leaders and congregants, we can meet their needs and thus 

287 Epstein, Isidore. The Respona ... , 36-37. 
288 Clearly in I:824, H:290, IV:311, and 111:380 and arguably in 3:380. 
289 Block, Peter. Stewardship ... , xix. 
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ensure our survival.290 While the methods are different, the goals of community perpetuation and 

survival are the same. 

Effective Communication 

In the responsa we examined, we saw that Adret drew his prooftexts and arguments from 

a variety of sources including halakhah, aggadah, Bible, local ordinances, and royal decrees.291 

As W ashofsky said, responsa are a literary form in which the author uses words and arguments 

to appeal to a specific audience.292 So, whether conscious or unconscious, Adret used these texts 

because they would be effective in communicating his decisions to a specific audience. He 

needed to tailor his message very carefully to communicate effectively with communities both 

far and near. His only medium for this communication with any community outside of 

Barcelona, and perhaps other cities in his home province of Aragon, was the written word. 

Communication with constituents is just as important today as it was in Adret's time. Just 

like Adret, community leaders need to tailor their message so that other congregants will both 

understand and buy into the ideas they present. Adret used text in support of his legal rulings 

because those texts helped him communicate effectively. That communication was primarily of a 

legal nature. He sought to communicate the facts of the law, an objective reality. When Reform 

rabbis use text today, they often use it to help congregants create meaning. This meaning making 

is entirely subjective. In using those texts rabbis do not try to communicate an objective reality, 

instead they try to offer alternative maps, myths, images and metaphors with which people can 

290 Ibid., 29-31. 
291 See section on Adret's responsa in Part 11. 
292 Washofsky, Mark "Responsa and the Art of Writing: Three Examples from the Teshuvot of Rabbi Moshe 
Feinstein," in An American Rabbinate: A Festschrift for Walter Jacob Pittsburgh: Rodef Shalom Press, 200 I. 362. 
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draw the pictures of their lives.293 Just as in Adret's day, communicating those messages from 

our texts requires an awareness of what will resonate with congregants. Also, when Adret 

communicated using texts, he communicated what he understood as an objective first order 

reality.294 reality revealed by God and into which Jews must fit their lives. Today, we understand 

the meaning we ascribe to the events of our lives to be second order reality, reality that we create 

for ourselves. When we access our texts, we do so hoping to find the myths, metaphors, and 

maps necessary to help us create a meaningful second order reality. 

With sermons, synagogue bulletins, weekly emails, voicemail, websites, cell phones and 

the meetings that rabbis attend each week, there are endless situations in which the rabbi must 

communicate effectively and help others communicate effectively. Collaborative leadership 

depends on effective communication from all parties and the rabbi plays a key role in fostering 

that dialogue.295 Though correspondence took more time in the 14th century, the effective use of 

communication was no less critical in Adret's day as it is today. 

Balancing Jewish and Other Influences 

In 11:290 Adret allows the appointment of under-qualified Jewish judges to ensure that 

the Jews would bring their suits to Jewish courts. Adret recognized the draw of the non-Jewish 

courts as another means by which Jews could fulfill their needs. Similarly, in several of the 

responsa examined, he refers to local ordinance or makes reference to rights granted by the 

293 Hoffman, Lawrence. The Journey Home ... , 29. 
294 For further discussion of first and second order reality see: Bloom, Jack. The Rabbi as Symbolic Exemplar. .. , 91-
92. 
295 Herrington, Jim, et. al. Leading Congregational Change ... , 142. Also see Aron, Isa. The Self-Renewing ... , 46--49. 
On these pages she offers three different exercises aimed at helping members of committees communicate 
effectively. 
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crown. We see from this that Adret faced a challenge in his day that we still struggle with today: 

balancing the Jewish and the non-Jewish and establishing a border between the two. 

Obviously this challenge plays out very differently today than it did in 14th century Iberia. 

Adret used a variety of sources in his responsa to produce effective legal decisions. Today, 

rabbis use a variety of sources, both secular and religious, to help their congregants create 

meaning. For instance, rabbis refer to newspaper articles in their sermons and use movies and 

music to help their children connect to and find meaning in our tradition. They use leadership 

techniques from the American corporate world to help lead synagogues. 

Whereas being Jewish completely dominated every aspect oflife in Adret's day, today it 

is only a part of how rabbis and their congregants define themselves. Just as Adret needed to 

balance the Jewish and the non-Jewish to make his legal rulings effective, so do rabbis need to 

take broader society into account as they lead their synagogues from the pulpit, in the classroom 

and in the boardroom. 

Community Standards 

Many of the responsa examined for this thesis focused on the community's need to take 

care of itself, to create its own laws, enforce its own policies, take responsibility for the rules it 

created, and generally manage its affairs effectively. While Adret helped define the borders of 

acceptable behavior, such as the insistence on a communal charity fund in 3:380, he generally 

encouraged the communities to create their own standards and to live by them with integrity. It 

was the duty of each member to live by the rules laid out by the community. Compliance was 

critical to maintaining the community and failure to comply could lead to fines, corporeal 

punishment or a ban. While rabbis do not take such drastic measures today, they still seek to 
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foster a community by drawing the boundaries of that community in an effective way that 

balances participation with their commitment to the tradition. 

Rabbis need to decide where their borders lie. Will they do inter-faith marriages? What 

will they call ceremonies that affinn homosexual relationships? How will they include non

Jewish family members in life-cycle events? Can non-Jews serve on synagogue boards, stand on 

the bimah, teach in the religious school? What level of participation in synagogue life do rabbis 

expect of their members and how do they encourage that participation? While some of these 

decisions must be left to the rabbi, others become decisions with which the whole community 

wrestles. The issue today is even more complicated than Adret's day because we have such an 

individualistic culture. Where communal compliance was the norm in 14th century Iberia, today 

the individual is king. When people fall too far outside of the borders our communities set, they 

may feel uncomfortable, but we would rarely expel them of our congregation. 

As congregations try to set their standards and draw their borders, the rabbi actually plays 

a role very similar to that which Adret played in his day. Just as Adret brought the tradition to 

bear on legal issues, rabbis today can help the laity discuss standards and borders by sharing the 

relevant parts of our tradition. The rabbi serves as an ambassador to the text to help the 

community define itself and to help each individual understand themselves in relation to the 

community and the tradition. 

The way that our tradition shapes our communities has changed over the past 600 years. 

Yet, we still access the same texts that Adret did and we still seek to strengthen our communities 

through those texts and traditions. Just as Adret used our tradition to help communities face their 

contemporary issues, rabbis today must also bring out tradition to bear so that their synagogues 

can set standards for the issues they face today and the issues they anticipate facing in the future. 
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Good Social Policy 

Adret's decisions usually had to do with the functioning of a community, not only its per 

se religious issues. Thus, he could affect the social policy of the communities with which he 

corresponded. These decisions had a direct impact on issues of crime and punishment, charitable 

distribution, governance, commerce and other areas that affected people's day to day life. 

Reform rabbis today do not have the authority to make decisions that affect these spheres 

directly. That said, social action remains a large part of what our communities do. Both through 

direct aid projects like soup kitchens, shelters, and clothing drives and through advocacy work, 

ensuring good social policy has been a hallmark of the Reform movement for many years. The 

rabbi has a responsibility to lead with an eye towards this kind of work and to encourage others 

to take stewardship for the social action of the synagogue. 

While Reform Rabbis today cannot directly affect the social policy of the community, 

they can help to create synagogue policies that create a congregational environment which 

forwards the goals of the community. A good social policy in Iberia, one which promoted 

stability, was that a person could not tum down a position ofleadership in the community. Today 

our boards are completely voluntary, thus identifying and nurturing the leadership potential of 

congregants becomes an important role of the rabbi. Where Adret used halakhic innovation to 

further the goals of the community, rabbis today can promote systemic innovations to further 

programmatic, worship and social action goals. Finally, where the social policy goals in Adret's 

day were served by centralized control, creating the right kind of social atmosphere in 

synagogues today requires sharing power and control. The issue, good social policy, is the same. 

The routes that we take to get there have changed over the last 600 years. 
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Political Realities 

Adret understood political realities. He understood the situation of the Jewish 

communities of Iberia and rendered decisions that would help them survive and thrive in the 

mainly Christian milieu. One main factor in maintaining both the political and physical safety of 

the Jews was ensuring their ability to collect taxes and fines owed to the crown. Epstein writes 

that when we look at all the different taxes owed by the Jews "we realize the price they had to 

[pay to] purchase their freedom and royal protection and rulers' favour."296 While we do not 

need to buy our safety in 2151 century America, fundraising is still an important part of what 

synagogue leaders have to do to maintain their communities. 

Adret's political astuteness also showed in how he answered questions. Sometimes his 

answers were very narrow; other times they were broad and seemed to expand beyond the 

obvious scope of the question. In responsum 111:318, Adret only addresses one of the issues 

posed to him. He narrows the scope and gives the community what they needed to hear to 

enforce his decision. In other responsa, like 111:380, he expands the scope. He was asked how 

they should structure their charitable giving. He uses the question as a means to rebuke the very 

wealthy members of the community and make a broader statement about loyalty and 

commitment to the Jewish people. 

In a similar way, rabbis today can focus the energies of a congregation by helping them 

identify which issues require only a technical answer (Type I) and which require a more involved 

collaborative process (Type III). 297 Knowing which issues to focus on requires the rabbi to have 

an astute awareness of the inter-personal and political dynamics of the congregation. While this 

296 Epstein, Isidore. The Responsa ... , 7. 
297 Heifetz, Ronald. Leadership ... , 74. 
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is a very different kind of politics than those in which Adret engaged, it is politics nonetheless. A 

rabbi who ignores the political realities of her congregation does so at her peril. 

Adret did not use a collaborative model of leadership that focused on fostering 

stewardship and creating meaning. Reform Rabbis today do lead by suggesting how the 

community ought to increase autonomy through centralization of power with a small executive 

council. Trying to mimic Adret's leadership in today's Reform world would end in colossal 

failure. That said, this examination of leadership in two different periods in Jewish history 

reveals that many of the meta-issues do not change with time. We are a people committed to 

survival. Our leaders strive to teach the laity about the Jewish way through effective 

communication. Until I 948 and still in the Diaspora today, we live in host cultures and must 

wrestle with the balance between Jewish and non-Jewish influences. We strive to set standards 

that will make our communities strong. We care about the welfare of those in our communities. 

We recognize that there are political forces that we cannot ignore but, when leveraged properly, 

need not stand in the way of our communities' success. 

Leadership techniques and the contexts in which we apply them will continue to evolve. 

Yet, we can take comfort in the knowledge that our texts, our history, our adaptability and even 

our destiny will serve future generations of Jewish leaders as they served Rabbi Solomon Ibn 

Adret and as they serve the Reform Rabbinate today. 

New York City 

January 31, 2007 
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Appendix 2 (cont.): Responsum 11:290 (2 of2) 
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,m,m mJ» t,,x;m ,mm t0m mJ» ~ ,,,,» 6't1 
~ ~»ts 0)1) "M»D om .n= W"D o¥'JD6 rt,, 
n'l> 'D 4l6C 611:1 -m:s ,n ~ .o'»r:: zd>lm pw,, 

. .nl"'ffl"O) 6D'frr.l u,,t,)» me») f'J"I' 

~:ir, yi,~c, 

"' PDD) )1)'1 IXID 'ID6 rm ,mn ,~ 'Cl>f> Dt,t)J) 

Cir )J:1 UW, ~ tlf I ffl · l:if J)')!:O pm ~D mfm» 
c,,tr, ,,.,,,,1:1 'PX' 'I>,.,,,, 0")m6 1:)'1%))1>1 ">'6n ,,,., ,,,, 
,pr,r,) ~ ri r,o:, ,~ o6 »6 ~ ,6 rm? ltiD 
""" ),w, ti')'») ):, tlf )g UW'J ~ tlf ,,.,,,.,, p,c;pt,, 
111:1 o6 ')m>p ')1:11 '6"1t1Dri DW,l"J )l»»G .,,., tl»p'i6, 
b f>)D ~DD) mi m r, r," '!>» 1'0DV') 1su,, r,i,, 

.l»'l» m \CIU)»o~ l"' l'IPD'C ~ 

~16 '6it l)")i,:, ~ ,"6 pml -r,, c,,pn ',::,z,1 
,,.,., Z>1DD, ''>"D'I JnD .,,.,,, ~'6, ».5> 'm\C 

ti» 'IG»'G "7:) c,,,» "P' ll~"'O D'lr:I»~ f"XID ~ 
.,~" ci» ,,_. 'P m l1D'1.01 m.,;:. 'J'n.kl • ,r::" 
tlD»'G 'D "1 'I" ~»ti 1>61> min ti)) D' 1)1)6 'l>Jrffl ., 
~UiJ>l )"» il>1' 'P 'lOD) 'XD1 ,')D'ID m)n, f»»"XO 
tim 'J'D'6'Xl1 'm:m,z,c, P"'1>1P, ,pnr::6 -p 'DSDCIO 
Jin 6~ J')"1 •6~» fm'7 'ml~ p IU)»O ~» ~ 
,1>6 =npn ~ "}l'»1 oiDr; c,r;) bCI "117 q,p ,.,,.,, 
.oh 06 fJjD c,ol6 tt,, t1D61 ,'"Im 'I'>"~ l:)D'fn im, 

,=i,, ~ D'I~ J)D1) ))a, 1'N rr, '1»1 6o ,,, 
o,~ ~we ~ m~ 01c w m10») 1>1CD :ho.,,» ann Tl:2'0 
,U'D,S,1' r,, pm"' ")Jr)J)) IU'Dr:I 6' '°"' .Jffl)CI p, MJX\ )U)D 'ID 1)1)p) 1)"r Mltl 1'1>) n'7KV1 
}N)')lt ,l)p)p) ,u,b 0-,, ,:S 1i)'ffl.'!tl -,,_,, 3pt')»frml """ 'J,)Ol')'1 ,J")f» ;:'IS,tc, U'S,6, 0)1) 'l'J»D 
,»tn '"1 tifmm pon 6rr ~ ~ t»6,., 1 .i,pm P"" v,,r,, r»~ r,s nn6s; ;,r O)I) -m)D ,1»1m1 p,m 
mri P'l',, TM~.,,, l'l6v» ~ ~») P"17,,,, ;1~ "c» 6)1 1:1'1"36 annn unrtn ,.,,,,ci )» l)>')D rm»r:: 
.w,i,n) lb" 6) c,'l'J')O m~ 6mf> ,,,., )'ID» p, O"J'XI ):, 0'J r,,)'f ,., )» qt, 61»'716 ,'~"' i»m 6)6 O"')W 

Tf1 ~ ,-,n 'Jl1'1 ,;oxi mD ~ P,,D p,tr,, ta m,p, t,1)'1')16'7 ~ b) rP» tmm 611:11:i ~"" -pCI 
,,,,,~ ,6 n:,D) ms, 61'1 jmi ,D'P) ~ u,161'»'91 'U1 i,rnim )6 •0¥) 6,¥,p l:)'l)J) 

nDD ))I) n1rs») mrs b ,,.,,,.,;, 'f'7tl ,,.,,, i1:liwn 1>6 6)1 l:),r,tl nf> •G"'Jm p,nl 6l '»lDm n:nwn 
]'6 ,pat:n ®')ti ,tni:i "' )» qm l:)',l,t, min · ,i, c,m, P,P,l f'X', ,JP~ D6 6)6 c,)I) fflln 
'')Cll>61:l ,'»6 'fJ'17 6'titl:, l:)'J')t'I mn D)»'IJXI N'DJ) tt u,r;:, "'' U )DU 1im' Df> C"'lml r;tp) ~ 0~ .,,,,, 
,~, UD» ~, l:IYJ'XI mr;» 61tlD 10' )~ ):,J:1 ,.w 6n6 6>"1) i, Cl11t'I' ri n,p&, r:u i, l:l"RI:, o)DJ> 
»ff' '2"7tlt:J .J,») 'r)'C' ~ ~,fJs, .,,~ '1':1)6 ffl»1.0 ,J&:, '71' Jl'IM fn~ "ID ;:l'l>,p, C,,) D'"l'I '»'I' f),:su, 
t'IJ) bl CMD6 ,n.u, 0"'17 J1')!)) rm' ')'~ ,i:;)61:1 ' 0"7» ,,,pm Jpr }1~3 1))1) 3'1» t»lr:,,YJ 'lfm ~, 
,,a,6 it,, qr,, .~ tn'm n,c,) 0'$1, ~ ,i;,61:1 6,m p,m r,»x, mmp» n,pm ))1 ,i,v,1p» :im.:n 
p,s,, 6\'tl'7 1:11:11:ll) »m:im:» , "P' 'lht1>1 O'JD»m UD»D D')"lm t 3'1>'7 6n, tr)U, 11i:;)1 . ,tll't" :JD"' u,r • t,m 
~ ~ i,,n D'l hf> ,i,p) 06 U'>r:11:l ,,u11,, 6) ti1"D o,pi::; tir ••ri:;np mpm u-:,,,,, f>:n tpr '>D 
mD'6 z,fn 61>0 ,., ,,,,, tn»:o NJ> P""Jl61 ,u,pm:, n=» m,6 r,»»r; ):, -p,,)1 .flp,.,w un6 re,,, 

.'r::IVI ,,.::c 11 ,'JI ,'!W -:a 11 .:I ;:lt ID 
.•• ,., n=v.i .,., u 

,II ,re P":I 2 ,II ,D ~ I .J 'VID rn D"'III ~ .:ir, 
."IIIDIW ll"ft'I ,'°'= 5 .r,11 ,'JIN "'= ' .Ill' ;r-:;i 3 

err, 'lftl 'R:n 'ffl' D'ffl "'t11J J'K1 lm'm '11111» •'IW --::i:i 6 

.• .» :r.i 7 .r-,,,, 

.:a '1M ::i "O O"UI ""::i Ii .11 ,u 'f""l'TilJO J 

.:a ,,u J""l'll1ll> ' .:a .u • .n'n 
1·Do-::mi., 1 .runmDrmn:umHp11•nr,.-,,..,.--:i .ni 
,II ,,.p fell 3 .(:i ,1',) 'l"i'I n"D P"::I 1 ,IT'lt ~ 
.~n YI , .D ,,. 1M:11 s .11 ;o :i .u ~ ' 
.:a', ;er ll'1P"I , JC ,n» a .n•:i .. D ,IM'ti '1-S 1 
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Appendix 3: Responsum III:318 (1 of2) 

D'D,mi iu,')D) OZ1'5Dm ""1Jb D,, om) on,Sm, ,~ 
•11'») O,Dm ~ t'ISD#I 6~ 

t,$0,n ~ !:If) c,ji,z,, l:lf) Nl)nD f>'J)J)DD n:i,wn 
.• m"6G "'3) ~111 ~6) 

ND 11J'0 
J101'11D 

1D '7D6 ,ou,,,t11:1, n'JD) curoci:, roo,ri " n'ncw 
m~ 'l"S ,,-,.,,, *Mo'"' ~ri, O"ffl.'ICI 

.6) ,6 n )m ,,c, ti')l:I ti»o 

fJ'»DD» r, o,:, D11J m mo,1:11 up,,, mi::, 06 n::mr,n 
mbl))h ,,.,,., ,,mm~ t>)r,; "')» cr6 ,,,r>,., 
W'JDD) U"'7 )m mo, ufn ,'WI )m 'JDJ m~ J"D '6'n 
6rJD'6 6'tlo7 6'm.D) ,U }'»»~ 1mp.m, tm ')!)) 

~ o,ne, WJ6 .,, ft m t,;,, ,,, tlWD ~ 
»6 nmxi p,m 61>'6""1 ,.,,,.,. ~ mDD1 'D'D OM 
Mt:1n 2,,i;, c,ior; ,,, p-,to V")»fn J))li> ma, tl6 
'6» 6) D'Rl:I) Ml:l6"> Ub1 D~D) ci,,r,n1'Jt1) DmG> 
,,, ))'t)'71 /:I'm) 6p CID1~1:1 µ,')»in tnlin 16) 6x,JP 
.l>'D'}i:;:i,, rf, 6J»6 ,cif)n) Nn.'ID ,i,6) l:l»'Oli ODD 'ffl 

_.,,, ~ m~ ~, h, """ • o)m cr6 ,nu Ciro" 

n,w TC't:> 
npau 

um ~ ,:,u,c, )) iru.1:1) ,,m u,pm, NP" cn'ncw 
J>6 flDD ,mp) ~ ~1 ,i.,r )» 0")\'XJ 
d tip'2» '\n M'tl ~»1 .o,.,,.,,) ~~ ~ "D~ 
311) m = l:lpt,» t,mfn ,'J)IC' D6 u P"Dl:I ,,~, 
i»p 'U» in,,., C">1"XIC11 • io» rim) * lr,; 11iD6 
=,:,r:; mi,, ~, ,mp,,,, t'IDf;llJ:l :;'IJ) )D lb'l6 c,,p) ,t,zi 
p, N'6 :,P'»XI " m .,,,., c,,i:; t-36 1:x, vr 6)t:1 i,,i,m ' 

f'W1 ii,, Jt'U'I ~ 1:111:J ,:a, D 'lff r:iwin'I ll"'lll'IO !1P'1'Cl 
J'CrlWrC MD'1 ion iMW lnl'UI ,UIIJ 'l'ffll lll'I ,:ii', 

:nwntt ill":l'll 01.1 ll"1Cl .,, J .nn n'IIXTl'l:l1 mn ll"'n n ,'NII' 
;J!IC an', 'lffllT llftl :nt'U 2 .!Cff '1J ~ ,', IC;'!' ',--in, "D) 

J'l1t 'nli'D ii-•'r.l '1"11'11C ,..,,,Tl "r.11: ll"ll:IWC -nz,n rm • .,. 
p,,D,, 1111'11 mM1I ftDD Im&, p1 .JICI llnD; ll'nt i'llr'0'lln ~ 
ICDI' 'Im 11n 1"1ffi IC; D17 mllffl'D:n ,DJIIC U•IC ll"'IC'n'T n':I p1D 

.mt"J1<i'I "ll1n r- JD'm 'ln11; '1111 1n, n'IDm>D .., 3 ,111:2' 

.m'II ,'":Q l .rDll Jl"TIPI (II ,t,tlp) n:n ,..,, "':I .in 

.., •:, :l"fflpl:11 l'"lr nm,t, i•J;IO 1'"11 .._ l JI ""'i' ::1"::I 2 

,M:nmrm 
,IC ,nD m:nn:, I ,it'lt"Q'I 1•:,1> ,-,.,, :::i• '1n.D ID o-111 "':I • l'II 
Jt'mWl "ll'n 1111:1 ~ :rir, .,,,,. :rt J'lf1 ~ zrD .,.m, "71 

.... ::a :M1 ,r, 'l'lm~ ,..-,S ) .X ,'IJ 1111 2 

.•r,t,tt cl) ,. ,m U"D6 '6 ,m1:1 "D"D ,p,o"" 
)p, 6)D "D Ji6t, a») i,1)6 1:1r tl.J 6»in 'P'D "61 6)6 
¥);, ,,,~ ,m •r,m,, U6 p,o, U'1S::tl tl01bl ,,m 
D6 )pt 6~ is,t, c,pm> DD!> U O'Dfl1D 61'~ ,)» D6 
')~) ,)» D6 ~ ')Dp'1 6nw,:,» .. i:,3,» 'Op61 , 1') ,r::6'> 
am 61:1 c,:,i, -,,,,)DJ &ti p">D1 ,ou:, '>n6 6) 'D1r>6 
.1>im"" )>'If> Jl'X'ID ~ ,= t,i,,:1:1 6»)» wi ,T't>t'I 
-0,, ,i,1)'16 1:11:J l'lOUG ~ • ~ OD s,s,u, "" 'n»l 
,.,,, -pt6, ,,,, r,s,rin 61C1ci =~ b 11 '»)r::,," ,,nf> 

,up u~"'VI ~"'U ,m M Mi1 6f ~ !.'ID 

,c,iv 11l'1' 
nTUt', 

"nm)) ,6 lffl) D"'1'») »m) »Jl»D 'D n'7RV1 
P, ii»,o ,o"'Olltl }'6'I 1mt1 »'J\-,, ,ot.JDriJ 
• ,¥>D6 NJXI ~"'ll J'ltD u°'6 ")l,'IJ: JJ) ,6 ~lPD1tJti 

):>1,•MDi>-r)~ :l"D R 0G OUr.ltl rf,Cl ):, :1::l'\111n 
-,,,s, 1:1,l,x, ,,,,.,,, 6l6 mm,» :o,,» ~ 
'Di»6 6n .z;:ir 61D s:n,6'1 ,D'lt,;16lt P,, r:u,,,i=t, 1» 
,un, JfD w»ti ut,s, ,,-r, pm, ,U,,DCl&S p,o 6)6 
t'IUJX\ ,,,, i»,f)cl J'6 1nl ~ DIDD J'6 06 »ft 
b 'P'!)!n Jrnti ~ 6) tf,, 1:1"<1 U'D6Cl ,It,:, ritl 
')r,j ~~ fm\, ,61;'1 i,,,61:1 i'll)D 1'7'3 pm IU"'l»G 
J"'t) 'XI '1M f>ti ,J !,)~) 'M!I tl"1'1') J)'I")!)) 117') .,,,,, 

,., 1r.,,0 
D'IJ U!S'I IA~D"1D ur,i:,,,:; · 'l»")DCIIJ )C'lp D)61:1 iiy 
~) T'J"ll>'G D"J'):'I p, 1 to.J,,:; D'IDJXI P, D~ 
o,;w owo»1:1 1J' ,,., ~m ~ t>'tlU Y'tl~ 0"1'J);I 
,0C'n1'U> fflD~ "D O.."O rfn ~ r,m,n m»1' ml 
,t, ,.ou,n 1Dt6 ~, ~,n-o,i, ~II)) D1")1)) ~~ a& "~ti 

,0,111ll 1"11Q 'TN llpnll 'ff 111P '11'!1'1 "'fl "lr'I IC,,. ll"'l'll nlC'l I 

UW'I ,11"::i&nn:I llffl ,:i:, "ICl'IIQ ll'rl n'nn7 n-r.:i 'l:l"'ml Vll'IC 

DI' , »tmi= im 'l»tm r, D":ID"ln'1 'P"I )IQ Df'J xn'rzn icrm,', 
.i,nn 'r1 12 .ci ,,;> ;,•;, t'D n111 11 ·• ,.,. all' 10 .:i .J' 
IIDII ff1I t'lffll -pw nDna• lrDIID ~ pr71) 13 .... :2::1 :r:n 
'lll1 'Ull't 1', 11'ff r,11n DJ 1119'.D 'lt'I ,J'T,'I MfflD ,,D'IC m::1 II' 
'n::l"D ri, ,_; 'n:,, T'rttw 1nm11 rmrn, wwn IIDll'I ,"D'I 171nn 
n "D ::11 ',I,:, ra,n zi-i,, ,,..,, ,p i:nDII :s'1n "ti r:i-,., ~, 
"ii IIMll ll"Pln 1'1'"'11' "71 • 'r1" T"D::11 IC"tl"CI "71 ,"IM'1 ;or', ....,D 

,'m::11 TIO!n 7D"'I 'lffl1r'0 l'l'l'IW r'=I 11',K W'I ,.Dim Kh 7T 1', 

:r1 M:l"l'I ,,t"DII ,:n:, i,rixn 'U'I m111'1 ic'11C n-r.a Tl'tin:i 11n 

"""" ::l"DJIIW II~ '1'101Cl1 'l:i'T 'n:1:1 m J'IC1I iin= '1"'11:1 ,.,Rl7 

»wai 'D::111:1 'l::1:111 'N'I , 1171M ;I" llftl filtl'I D» '11011 ICZII' 

"lr'I .p ~,. IIIIT11P in J'Tol n,~ 'ffil'IC 110 .. "" U':1'11! 
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Appendix 3 (cont.): Responsum III:318 (2 of2) 

06 i:1»'11;t ~ }= 1>1'1}»J)tl ~ "'1 ,Ol)')D 6~ tll» 
• ,6) c6 t\6-n;, Mt& )» ,,,,.,,, 

· u r,, ~ • ,mi }1:1 ':tDD .,.,,,,,1::1 "" n:nv,n 
.C0'2tl qu;, qup 'P a,:i ,,,,, 1:1r ,.,D'tl 
~ ~ ,"lf)tl ~ 'fl> 6)fJ f"'>'bJ> rt, ~'767 

•10"'m'7 mm p,ti 

"Jm Cl~ 1} 1::1' tl''J') a,,i.,, }»i:S O)bt) l:"'J11:\l::I rll.31 

n"6 ~» ,n h }» 6}1::1 ''>»6 ,,..., r,"6, "'''" 
fn,u,, ,'ffl p Di,'J h, 6}1::1 l'""P» )x,i:; 1:1151) h, 6)6 
1'CI 06 1tll")"ttl f>}l::I ,,,,,,, ,,.,.. '2ffl 5'P'ffl "'""' 
,6) m w» ),p »6 ,ti'ln) pwn 1M»• 6)0 r»"n' 
l>J>l:ID'J ,'PTil ")J)D f»t'lt'll 6o ') m,;i ">D6P, ""'1 
.,,, ») rm ,m,p 'O"">ri 0")d, »t> .1>ct ,, f>pn 
c,,pi,i, .,,,to) »DDffl ,m, f» WD c,,pm, ,W» 
~ f>)t\1 01pn »m .•1)\D 6)1 W,'7 f>l»>DDJ 'D"OD 
)1" 1»$» qlP»cl rf,P ~ l:V }'J),:,PJ) )~ i:i15D 
:rD"1 )') " .,,, • ,.,,,,, .,,,,, ,6'))1» ),a,1 ~tJ)tl )» ,u,s,) 

,"076 ,o )1::1 w-o 'D) bc1 ,nni:; mt) 63b ~m 
,,,,,, 11n»61::1 1">""1 ~ pm,i,, D)m DD »t6ri IP 
r,,i:rr P"f>~ r"1».1,» P'1 ,tl"J1D ~ uc,,,~ t» u) 

.WP) 6'D'l'i r,:, ,i,} QtiU, ,D6 b, ,il:Dtl i,p }» 

f'T.> ,N r,6 Ctr '11)1)) ~ 6)0 1:1'<' '6,Dl-'"11' D'm61::1 M1l1 
CIJXJ 6)6 '>1'1::11:1 r,,,s,:o 'UD ')'J>;, rf,1::1 l)')m, 

6)6 i,r::;ki u,,6) )'61::1 ~ ~"S'!)J) ~~ c,b f>Dll::I 
')lJ,t,) ~ f»I) 'I) )JI »f> ,ttf J'J6 ttf '>~) U~ 6)1::1 

. ,orr, '6 ~, .,,.,.,,., WlD'l'i ,:m, 

:nz, l~'D 
n~o,jrlD 

u PJP1 o»tJin, ,,i:;, 1:1,,, ll»DD» 1:1u p,,,., n'ncttt 
M) U»Jl t,u, ,rm ,0'l'i'7D 1:11::1~ U J:mD} t»r 
'l'ffl ,,,,,,, »nt>} 0$':l'l'i l"' » t)l)'Oi:t, 6}1::11 ')1,iltJ DD6 
')J>6} ~1 ,'fflb N» DDP U l")!:I 111:if>'XI ')~Cl IJ)I 
l'l'tll ,Nn31::11:1 ')1)1» )U,Dl::I WD D'l'i'ffl Cll:ll't'l Jm ')V» · 
,Cl»tJPJ t'IUD 1D16 D»D» J>')D »')Dl:I ci,n 11»6 " pl6'). 
1''.1'1D 6J>l:I fr)•i,,i, .,!),, ,,,,,, i,D u,,r,r; 'D )J) q61 
"""" f»6 " 6) 1»1» iu,»1:11 ,ou,,., mt 110' f» um 
,n,r,, l"CI "'" ~ mi,p) ri ;,, µ,r ,, ~ t»i, :nr» 

,II '»l'I II'&' ll'J1"J:JI • 1m rJ 8 .K ,n, 7 .tr.iii,_,, rnDOV1 
~ •• ~ II Jl'llt •~ ~t, 11'1 ,-.a ID .:I.-, IIVtl !I 
~ 1t1 'D 111'1 inp= m-1 D":llD rrra, n'C"l1'I ,a,nm ,'U'lll'J 12 

,"011' t'r.h.., IS ~ 111'r1Mt1 mru 

Jtr» D')'»D N» 0» t'lfxsl:I 6)6 ,1»» 0,1:11' 1:1,'61 ')'J)CI 
J>6 '5D'>1 l»ffl \»cl 'Op 01»0 Cl) 1)')»6, ,t,r,:, tlJ>)m 1D» 
f»D '7) CID, J>6 Mp} 6'01 ,6D'>DD1 'Xt» ~~ 1"' 
D6 ~ .'K'.D r,,)i,n, C'Dl:I) Cll::IU,, ~ tlnl:ID' 

•~ f:l6 ,,, I C)mfJ JNP) i,t 

pnw tl)))D ..,,,» ')1\)1) ~ D6 '"'6 ~ i0,tttn 
}i, J"IDDJ) ri 6,t,, ,»I' N'6 t1p.,mi1::1 ,. 
6)6 'n» 6h .,i,,:a 2 Pl6'1'i D'>16 ):, Ml»"! ,m,,r; CID 
p,r, Ot'lt: ,'P) Int» ni,» ri ,,,., ,,,,, 'ffl6 .,,, u'll6 
"' b 1,, ,,f"Rl1:1 cim " ,,,,, ,p,m u~ ,uo 
t,), .1'10 'l)m ~ tO"DP m:, wm ,,,,,, rm:i»rs 
u1:1 ~1:1 c,,,»»t, ml>bD, ,.,.,» ,,,, h6 ,,,6 'JU) 

PDfl p,Rl) ~ 6~1 run ..,, tltll:I 'II> ;rD ri umm 
fm'7 j)"D Ii"» nm,1:1 11"1 16,n ri6» NC> )JDO D6 
62'»1' )'Cl' 6p, ,U>DDD1 m» 'IJ,X, ~ cm, p6rs 4 6Dp 
r,,,,,, n,a, )1::1 ,,,,,., ~.,,, 'P" u, UD'>P' 6,ni DDCI 
, ")m) '>11'!1 t1r '1) 'P'S)), ,C,, bJ Nn ttf)J) ,S') Df> J~ 

""' l~'C 
~ 

O'J'»c CID>D 1:1)~~ 111."Wm~ n,.n,) 'ml' ..,, n'7Kttt 
0fn , 'f)t)'tg cim p,r ,mt, }:, ui,ni,,. -,,;m1>1..,, 
w,p) t!Pp .,,,,)i,;, 6,m ,r, iia, -,pt,, cti» '7Df> 'n!1»' 
,m rnP'f> .1~111 un» .,,,,, ,m,,) )m, ;,,,,; m' 6)1 
~ ,m, -,,i,tg U 'm61 t,,a, Jl»Dl ,r:ix, tlOJ)'1 rt 
,rm, m .,,, >»1 cr:r» U 'D'ffl '1}6, )D6 TfJ ')TIX! 
,,,, !>Dmcir::; - ')'ml ')1D'6, 'DUDtl .,,,., ,u,, ,"JD 
,'P '>'D» ~Cl ')-,,;;, )Dr; "'D.1'6 ,t))r>C J,a;, :,,r,, 
t,,t11 , u J">'l>D ci1'» ,:m m D#7 ~» ;,c:»>ts ,_,DJl61 
p,~l ~,,., 6) r, ,i::,, o,»r,n i,t,c ~" .,,, 6"6 
'J)')»f>1 'D')fD .'~I) CID'ffl» D"') 1'Dl D'>'nt: Cl"1 ,t1•m,, 
Ml') ri ,3'1::101 ,n'!m z,fl ,n,D) 1b,, 6~i:i U,,1')1:11:i 

• ,in,, ,,mt1 1:1» 6)6 Jn) rt,, ou:, or ~'" 1:1r ')pt, 
l:IJ)'7 ,ttD 11')3'7 ~ ;,tr,, 6)1::1 ')"16 'D"'t' 6')' ')f>C ,)1)1 
l:'1$D ,n, ')D't' ~ I" D'S') D»'7 )» ,,,os; "fmlO ')»f.,i;i 

6) 6~s; p f>i."'1:1 p 6ri tf,m ,p ri 6'ICI ~,, '»'7 tin 
rmp '7ri ~t: ,,,, cn'tl 7»u 'lfl 1) c,-,, ,p ~' 
~"ltl »t» ,,_,,.,» 6101 ,'D» pm ')6 rt,D P'> ,p) 
m,.i,i,tl} •).i, tr>bp.,, 'D'GJl::I )», ,r mi,i,}, ')OJ ~ 

=-a i O'tl f»i, ')DJ> NOl:I t:6' ,»1 ~D 'D'Drn "" 

•• ,, 4 .ND 'rJ J .~ n 2 ,,mM ·'>'Ta I ,1"11 
,..,s 2 .'l!l'ID'rl, 'rs 1 .(II ,11111') rc, ,.,. ~ p,, ,t,,i0 

J'll'l 5 ,M ,1', ?'" "r= 12':l, 'llt':Sl'I 4 .M ,I 3 .imt ,llj'Dln'J 

,-.:x, -> up "O W":IVl:n ,11 ,'RI m:,1:1 1111:1 r:iz,,n , .1 • ,., 
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Appendix 4: Responsum 3:380 (1 of2) 

Dll!lll'» t,pi,.:i 6)6 ,• l:'I~ 'D»' t'lf>>OJ '>1~ DUD) ,D'IDD 

"'"" ~ • 1tl':D'I .D"">l)p 'Jm:» ..,,,, to\~, 6'CI 
'>m» p~ 'Xlp j)"'tl1 ,Pln'm 'mlffl'O Dl1)'1' Jri 
CM6 m6. 'OD» pD')J)O) ~ 'I)')~ 6)0 ~ u,m,) 
')~) ,t, 6) tnp» ):,i,, ,,,.,,-.,J) D6 6»DDII DUll) 'UP:, 
,o&,o, ,'Dr:»~ '£1 ~ ,f.D, 6)i,,,, ,mp» D6 
"''J.'O D6 'Uj)O 0"1pfl3 • l:)J)tl ti~ '1)m'ffl I f,JIW')16'7 
w,mm -m,'l) m,p» r,»JJ ''l:)DP,:,, .r,~ 01:1 01:l»>t 
~), ,rr., 61r:s or: 1:11:1»,, -,,p) '>'»ti cin,pr::, ,t,6>,,"0 
,:, 'n' 6) -p, .cir)» ci6mD D'J»D T)fl 6lr: "m'P u,,pn 
,,, ftJ ,., ..,,r,,:n ,Otl 1:'11:1»> l"D 61in 6DW')1frr -,,D'f, 
1160'J> )"tlpfn 1:16)t'IJ .,l)U) U>1pJ) , r,,,.,J) ')!)!):, )to 
t6:, P'l'JD1 ~XO ')1p6, f>»D mlpD ')l>P7 6r,wx,6 • 

.~ mmpm J6' ~ D6 o,po:, 

'J"t N•:iw,~ n1jlWn1 n,~KW 
nupn, 1-.00 1u:, n,'1np f"lVD cm 

DIU 1%)'0 
., p )» ,1'17' •m:ilD,.,, rm» .,~ ,.,» n,1v 
C),mltl c,,,,s:;i,o " ,0")'1:11'0 l'J tlwpt'I 
'1) o,, )::,J DD u» ~) µ,ri D'll)Dl>O )J) ,-,n,, t)'l')m6 
b) ,,i,,s, pN ~~~Cl,:,,,, 11)1)DD,s:; 
)DU ~ rt,1:1 l"P1D ~ ,,,,,,, D!:I 01' l» ~ 
,r,r::, ~ ,:, ~1'Dtl )» "''"' 6~ C!o"ltlm '01:1'1:1 6)6 ,p 
,')tlu,ct '!)) u» n1I ,Ojtl )z, ~ 0~ l:'l'CID1 ~ 
."DC» J"ffl U»"nCI ,,ti:n, ,-,,,,,, Tm6cl J'Di) r, D'IJ1 

Clp1'CID ,OWJU~ O"n~ ,.,,.,., mi D"1t: rr:nu,n 
2 6m f>'lo,,,-,,i ,610 )U)» tt,) c,,.,~ DJ,1)01 

o,,,~ ,tip~.,,, t16» m6 ~ ptt,61 ,.,,,,, ,i) """ 
t)f),sx, p-m:s nm ,,,, ,'~ tw» i»m •6,s,,c; 6)».1 
op,s 1:11:11» ti'tltl "'b»6o 11,.,u p tu>"71'» 1 tit16CI 
l')DU "ltt .,,., )))l • Ul»J) 'µti 'IJJT.1 '1'J» 6) " to,~ 
l:ISn u'6 U'D61:J • r,»6 ~ ,6'10D tlJ) 'D} U,P)')D 
r,nm ~6uti => bJ)°)J)\"'O u r,o,.,r:; '» rf)ID pn1>m,} 
»p f» t,6, tl)I))') or:;} u fl'b1DJ:J ,6 ti>Dn OD) u r,nu, 
fnti c6p m:,:, '!I) r,nu 'ffl6 ):,)1 ,of>,~ or:;} ,) r,ou 
i,6',» p,o, 6mm m,:, ,,,} r,nvi u \'D'Pt» 0'1:lro p 

J"tlD m'r.nl MDIM 7 ,ll•l'CI n-::n ;,r,', 'rJ 6 ,D"'IJF.l'I 
1t•rt:1DJi1•) 10 ,'JrlP"::11,D"b::1::I 9 .1:117•.D',wm,:i I ,Ml 

'!'Jl:n t"IDlX "Zrnm'n ltln> IIICl ,TIOR ~ 1M tl"D ;mx:,'71 ,J:l#b!:J:n 
.,,o 'f't 11 ,nau.,;1 p:mD 'l'ltlll f"'ll)1, ~ ,mul'C 

~ 2 .nunom ',,-nl I ,11"0 ,-,., n 11-"D ,.,,. ... :I ,Ill' 
.::i ,lo 1:11' 6 .:i ,,o DII ! ,It ,to 11114 ,'!)It ,::i IN :n', .,..,, .:i ,Ill) 

n w 'i '-" p:n ~ u )"0.D.D 60'1:1 .,, ~:, 
o-,:,, •D t,,tn 6D')'6 "" ~ 11 u» pt, p,,o 
6.UD ,n, '61 '°"' 0-,,J) r,,,.,, ~ p1D'I> '11>6 ~rr, 
~~ NIDD t,:,,b, ,,,_,, 6} )pt1} D11:JI» PDD 6.»D1 
}» ti5i,n, wp bt np O-'O» 1:110'7 ~ "ID6 O-,,P1 
60 ti') P")l'D l),r,,» .,~ »t,p C>'IGD 6r,)6 ,'Tf1 ~ 
,np ,.,,,, ..,,D~ ~")Jl) r,, 6sm, -""' 6o ~ .,,,., 
»'I "l") M6 l')T.J OD l'VOP pf> ,.,,,,, ~ ~ 
u-,ffl60 pi, rin,p, n»t,is r,~, ,~ tt,,-,x, IMD'J 
O")D!) :m, 61!1111) ,,,,, .,~ ~ ti')1b .,,, ftJ, ,»ti 
~"' » co» m ~m '6'I ,t1}'6 ~ ~ ~)'6 
~ 0,o 1,,~» 1C"6 61,6 6n~ i,ix,6 '6n ~ 6ffin 
j)DDP11 ~ 6}6 .tm ;,Sr,» )p DSm» .DUpti »1 ,-op 
um, ::S'J>:1' mr:;o, WfJ'7 'N1 .r,n.u p ,,r,o 6)1:1 '!I) 
}po} 'D l'»10 u)S6 .,,.,, t,,oi, r,m U'D6' pr~ u'5o1 
'>tl'X)D ll'XI 65»>1 1~Df> t'O')ll» D,,,, T>WJ ,D.6 cpn) 
cam f»f> "lD6 = rr,i:s ,,,, .,,,, ori:i 07 cp,s,",, U')p1 

r:;m, D"1» D'>G ,t,,tt1 'I» VJtfJ 1'" rf, ¥.)t) ~'Dfn ,t'lf 
}:,, ,It} 6»'»1) D'01D)'I pit'D'r 6'Dtl W"m •11U'XI 61~ 

... "" 'nllffl'l1 pw ">ti pG 

i,n l~"t> 
6to Dtnl>t' s,,601» D6,nr: l>')Dtll, on n',acu, 

.)ti m,,p i,lJ:i ,mt> .,,,,,,, • tM"6'7 

n"1» )"ffl 'lJ>J> P'>DJ t>l:J U"'Jt)J:Z5 Df>SJ»ti Nt:>i'lit 
,Cl} P")D 'X\1 ,D')D6 6~ ~ '1)'6') 6}1 0m, 
»rrO ~ 65»,;, ,:,p )ti r>T>::sp r,}r:; ,,,,,, cir,t, ,,,,,,,, 
1C1» 'VJt)D} 'lDm 65mti "'P tl'l)'>tl r.,6 p,mc, »p, 
')J)'IJ) t)'l'J')t, Jl6 p'mtl ,:,p tlb,...,, ,,i,t,, t,m, ,mp» 
6J:)"')'.1t'I 6"tl ,r ,06""'0 i,i.,t,1 'nt'ID· ,mpn 10,D Vn>D) 
,.,a, lffl'DJ 0.1 t,,o P'I 0P,J:;D1 0,1:1' ~, U")Dl):J£l 

D'fr>, ''>'D'J f>'>rD p'X> ~'1:13 'IJ»DT>'Jl:I 611>'.1tl1 •1 )wr 
65,mi 'UP, '>'DIX!) 'll:iD6 16"tl7 ,fJp')'.1) 00:111:1» D»6' 
,,,,,,, U'Dm .m~ .,,,,,, ')J)1' ci6,to 1'>1'Jf>}, '16»D}1 
nnf> 16'tl p ob ,0,,n on) r,1r,) ti' Mn»7 tnti» ,11u 
,Jru> r,,,m, 60,s:; ,nu ,,a,6 ,tJ,;i m . 1m,i:,} '>m»r:i 
-,,op, un,r,} ')11)6 »n'tl, 06,-."'0 ,,pt,, 6.m, ~,, u,ur,) 
Dfn 06,-."'0 ')J)U, J'}UD) ')11,'!l'JD .b6 ')'I ,06)t'O ')D1"1 

,,D ,11', ~ 12 ,Ill ,D ,l'Offl' n'WJ M 11 ;u1,, 'rl 10 

,•z,~ t0T.I T'K'f •:, 111, l""\'llUO .,,.l:lil DmR 14 ,:I ,t', Y"fflUD ll 
.,-n •'m 0'"100 n-1 nn,a, 'Ill= rur::in ,,i,pn ••n ,i,n, 
l'llWCI 'Vl'IDl i,m, 'IZl'lj,I.D ,IUD ,'\'1>1:D ,.,., 2 ,:I ,Ill T""llllD I 

,, !!'0111' ,,..,., ff 3 .tl1' ·•n:, n-:n ,unu,', 'tlOlt l'ffl'I ,:ip 
JMl:l .,.,.., ,i,m, ,aw ,,.1,11 s .(:I ,na) 1•:i rD 4 .ru, ii•, 
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Appendix 4 (cont.): Responswn 111:380 (2 of2) 

H"ltt?in . 

~ b6 Ji»=o 11»» 6~ o,)~; p'6 O'}),i,c,s, ~»),,,, 
r,N l)t:,)»o DDD)» DJ!" i,,»CI Cf> 0'0)) "' Gtl 
'I} ci6 -~ #'f'JJ OD )» • mtp">p;t 'D) 'Rf> 
ffSI "'D»fn UJU» -,,,» ffl '»» ,S,1' '°"'i,ci, J1J)D 
p, '>"1' r,w ~; '>W ,,.,S )'61 ,,.,,, :mp ~ "' 
p,r,,11 .nm, .,,_, • ~ p11rx, ,)6, 1)6r; "'° 
" ,n l"3rr, n 16',m fin fmp p,s, D)'DI)) 
,.,,, .,,,)6 ,., ~ b:J '1'I c,n, ri:MJ "I» ~ 
D'IGD) mss 'D) ,& r,,., Fl lU>J> mr,; 'D) r,u io= PDP 
,_ .,_, 6)16 ,l'JU p )1DJ> IN 'Dl Dt) ,Jl6 )'JU~ 
ltl J1J'D m; 'C) r,u It';, pi,,, ,.,,, ir»)& ,., ~ 
r,m mp 'C) I),) '>J>6 )"JU p O'm ,,,'P w 16 r,u 
f'»IN ffl IP'J) p )wr. f'1'.,, ,-,C, ,mt ,p., 'P 
p ous m,, "') i,,,» m; m ,'1>6 6p wiDP) . tr,n, 
I""' ,.,. ~ mp ..,. ')'II» ~ ,un6 tw 
DJ rm ~ - 1D) ml bf> ,.,.,,, mpci p, rm 
,u rt,, ""' p, 'Dl' ~ mp "" p,i,, -n» U'6rl ,p 
- "' r,ur, tin» .,,,,.. r,u P,D» ')'Pl:! p, 6)6 
rtr; ,'dp W. p» m1:1 n"6ss 11=·to1J1 .mp;, 
bm ~ D6 ~ r&, )); hls,) 6)6 rtx, 1)fJ 
D»O, D~J ,6) i,6; ,1')» 6,op t,J} ,s,) »Cl D1pD 
l'.N w,o) ,6 ~ ,_. D6 ,o» ~ m,i,m 

~ ft' ,,,, ,)6 J,o 'C) 

D'I' fD,O 
DYTrd,mma', 

~ l1»'>DJ D1'pD 11:1»1 ~ ~ptt on'ncw 
""'*'nt»1D61'fflf>b~~ 
i,;b ,u,,, ,ps,) ,,.,.,,, 6101:1 ~,, ):., ,s,p.,i:o ,,I))) 
):, ~ R »p,p DWD 16 JWD D»i:tD ):, ,1')1P'DI,, 
m ')1'0b f>ci• N1"JJl •tlri )» DD Jn10 nWJm 1''0D 
,m6 JI)) P,fnl ND p,&,) J"I> D'CI pm,;l .~~ 
Im) .,.,,,, ,,,, 'Dl'D D~ b l:),,,,,m,, ,,i,p,i:o ,,., 
pis ,u,tm, ,,.,,.,, u ,,-, u,trm11D xipo DI»"' 
1D» 'OOD"O "JD61DfmD D'1.lm 1dn 'JD6 ):,) •~) vpD 
)J 1")111:'i µ,l"! p,tt, ,.,,, ""''" • u,6'1,t, D'):m) lfflP" 
~ '1D ,mt,)» nsz, »IS1 ~ O"DJDL\l "O'JD\ l):, b 
\1:116 ),SD aN J',DO Mu -,,,Id~ oci, ,IU'J)O U 
O'))DXI -oi,, 6)1, im) ~ ft ,DTI 6)i; ""1 ,'1D 
.DfflCl 1m ,UJ6'n'° ,,c, :m, ,m6 ,tr,; 0'7» 6'.lti \); 

,'\'D'ffl' -r,J I .lt"D iDp rln ~ nm, ,IU'I pm »-I ::a»W 
'Im 'lr.lffl n'l'D D:1 n-, DII ~:I "fCI S .:I ,t 2 ,JfflJ 

,Dl'"IC 

,'Pinn', ,'J'l'ffl T'W I .lR 

n, 
,{)JJ 'r') )ens ,,, ,otl)DD~ )» ,,nri 6)11 I'll b, ,' t106tl 
m "" ft>ri ~ •r» m u,p)rs ~ )'b 11,ro 
,fm 'r1 ),n cmp r,, ,l»f> .,.,, tl'CICI "'D.»6 r~ 

i,,mo, r,)uni,, tl1»')D1 m1 •m1 1r»irm 'J'DICIJ:1 
r,6 .,_,~ JW tin6, 11:J'ID)1 ,t,'D:, n,PDn .,:, ,'ID' r, 
'O) L"'Jpti 1l 1" 'ffl61 "'6 »P 71»" ,cm Db& 
6) Dr,tDJ rt,, hffl ')1'ml:I 6)6 ,'ODC, 6D~ ,CJ»")D 

l:ID1pt, p, rt»')f)» D1mp»l:I ):,,:, 2"'m .Dffl 6)1 PW 
,.,,, b'I """D'DDDt' b pn .,. ,.,. a61,lff'" 1tn 

.,mt ,run 'I,) }DU 

lCIHP lD'D 
.•m6JJ:1 p DJ ,m ~J:I rl»',, 

"'l>DO ~°'PD Dl'1pn 1 p D.t r,)111 fm'I """ OK 
"""' '1' r6 Dip» »JJ ""'" m, J>6 ,,.,,,, ,,,~ 
)» ,,,nm ,,,,, ,,,PD tmirs ti» )>, ,,'D~ ,.:, DJl:I» 
"'°"" r,, .,,,,,pix, '1'XS1 .i,m, ,i,) t')DU 1'»» '"I' 
Jt,! ~ "' DV>1pJ'J1 ,._ ... ]1n) D'1Dm 
w, p .,,,,,, r-126 rt, ctn J~ r,r,,pn )'),,,, t')J),ni:,, 
'ffl '>»6' 1'6 p t,6 , ,)6, r,N ,)6o '!,) 00 !M )U>')D1' 
,,.,,, ,,, ,,. ,,,, fMm kt ~ »ti JnD' ,,, ft$ 

.•,= ,,,, fMm . 

:,n, lD'D 
'D) • n,,r,, D6 ~ ~ ln'»ts r,i,:, ~rs ii, 
O")'Dm, ,ci),) M ~ ;o,r mrsr» 'D) ,r, tm» 
,UC l:OW1 D)'DJ "Mrs) ~ Dl)6 Dl D"J») c,,,,,,6 
,.,., .,,... row, -n) 6:, *~ " 1'»1" ~ 
~ o,rn, · .,,,,s:;) on») i,, p )» ,1m» 1»» t,,,,t,) 
JnDr» rn,c, ffll DJl:I 1')»1" O">'S'WI ,DD6 ti)t) ,,JD, 

.'J> m, l"'Jtl P')'IU) 1",S D")D 1",S 

a,~ ,w, .,,,, ,)')» 6'1tio "" 'ti) »ci 1:11 ,,, n::mrm 
,s,), i,»n 'D) r:,u »r.i ~) s, "16n ""' 
~ I" I"" .,,,,, ,,,p=, ,,a,1:1 "" ,.,,.,, ,,,p 
"J'l,l)t, om,) ,rm • .,,,,, ,,,p fm,a, ,s,) p,ir,ci 1Dffl)II 

,.,JIO p, ,:u, o» "> ,3na,1:1 "»ti 1» .,,,,, p,u punti 
,) 1'6D "O) D')- P, 1:, » 6'fltDD U'6 6,;:i r» ,,,r,, 
tmn 'ti~ :p b Gtl~» t,,"'.rm1:1 .,~" GtD)) C\>')tl 

,,,,,,, IU',, 'I)) 6~ b6 )i,)-omi JU)J) 'D) 6pn ,,rn,6i, 

.•,rm,&:r'mn 10 .n.m!M21, .pn 1 .:i,tDll'aW 1 
.m, m lJ\'D DI ,'IIN ""= l .i-,o ,..,., Jl n"11 ~ .Mn 
"111'1:nn::nwnnw:a"l'l.:1,nll"'I J ,,ma..,,..,-.a a 

. ,..,,.3,,:i D r11"I DD -:rn "l'I ,ffl:11 jmnlP 
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Appendix 5: Responsum IV:311 

tli' Nn:iwin 

:»'W l~"t1 
P)»ll»cl D"'ffllt, irupi, ,_ ,~ t,Sm n'ncw 
z,,,m tm,p 'D 6)6 N»D' 6) -p,t,, o,,st, t,6',J) 

.t, 1'pDJ>P)1 ,-,~_ 16 ~D ;:,r;;)i,) Op~ ·imci 
, ~ N»l>'Ci p,r -,n, 16 D"))JX) Npmi p,r ilXJ ~r6 

.p,r} JJn )'O l»Dr;,i, "'3) N'n 6plm 

U'6 ,2fnti 16 t'l'lt, u6 """» I ;:,m, ')»fm; b i1::nwn 
1:1» )i, 6)1 »-n6m, m16 »i'6r, Cl»~ 6)6 · 
tl~D 'IJ) 4 'PD'D1 .~:,» )I' lm:1 16 -,,»p 1JlO 1 tl't\'Ci 
n»6> 6)1 , u,~} ,., ,w:,, i,mr:so b ">»61 ,w -ptm 
ti»~ t,)6 ')'O) "µtm, WI' p,0 tl~JS '» )» tl"ln 
'),0 z,6 0,,))0 ,,,.,., p, .l)l )10~ u,p »~ ):, ,n6i, 
6,tlr;; 'IJ) )J 1'>»6 f» ,C'1l 'JDD f,')~D» 6,;:,p "D» 
hlti t'l»D> fn"I>» 6'R'tt 6)6 a,u '>D» T'D'» fr>"l>D 
~ un6} 1>11:1r;; ,,, }» 6)6 uf> u,1:,1>, r,1 ~ ·"'',, 
,6,1:1 tir:;6 ),m 06 ,•p ,U,XI t,1:1)1 .N»D» 6\tlr; l:l»S,, 

.r.,,,1:>) ~ n ,wn m ,cii,6 }»:1 p,r 10a rx,,i, un6 

.i'W lt,'t1 
rm cm, rt,, tip1'J)~ 0)mi,,i: 1'Ci)» i,)6,s ,i» 
,-p, 16 i» P») p:n, 611:1 ,,, »rr 1.t,1 DU) mm 
n,, I» cim 'iDO P, ')D"!I D'P'> )»:I tm,1:1 pn,m o6 CJ6' 
,),6 t,,:,::,; -rr ~ ,'JD un6 p~ m,m tr:,» U'6 06 

• 1D»'01:l ).s, "»» 
t,r,w,,t,, cipmr; '!I )» 16 • 6)6 ~t,r; nm ,r :,:mzm 
,1D»t11S )» '»» 6»)"7'7 1:1prr, ti'J l"; 6) 6» 
J::,. rf,1 '>1::»l>D ~ 23~ 0">D6) 611:1 J"S> 6»}"7 M 
of>r;; , 1»,»> t1,»rmti ~ti )» ,wi» ioD6D ,,,,, """ 6)6 
7»'1 1 1) 6»"1' 6tl'J ,1,)» r,mp 'JD 1.1>16) 611:1r;; 6,c, ">J,6, 
r,1p'6 ""' 1»'tl» ti'i'D> ,:,» u"Dm ,r,1p'6J t»6, 'n>fi 
D3P 1) 1'61 1i"JD )jf, i,,t,z,» 'µ rf> J) 6) 061:1 ,p)D) J'6 
'l'I }J> ~61 • • tl1"1D~ t,-,)Dl 6~ ti),, 61'1:1 1ir;, }» )D6' 
616 t»f>, rir;; '~ t106tl l:l'l')JO fr»,.,~ D"'.,,.I> )r, ~»ODO 
'XI '"'"'" 6n)'»'1 t>i,i::np ~ utr>6 ,t Jpn) mo cm, 
,u,, ·'l»'tl» 1pi,) ,,., r,;o ~"' ,),Dr,, 6rumin 6,i,p,n 
W» CJ)6' 6~} 05'> 1)'1f>1 ,61t1 JpD} m '») 6'ti'7 
.0t1•)l) 11»P> r,6' »6 0")31 ') rt,,,, ,P,6> 'P")t 

~ IC'l'Hl'lC ptml'lC ::i•1m 10,, ,ll'l'll)'lt PfM"ICI • .,. aw 'l'l.lllC m 
DW, ml:):!' "fl ~ 7 ,ID're ym ;rc1Jtl t1117» 1"111 ,r,..,n:u, 
lr.JJC mn"C::ii 111'"} in', llfflt mtl:M 'Dli •~ :J ,11D J'l'Tl'P'I 
,ltlM7DK ll'n rmll!I Jl)IOD mD::I.., 'DJJ'l »It ,JlrnZI IO'lr,, ,,.11', 

lt'l'IDm r rm::i DW "ro 1ll"!lm 1•:m,n :,•111>', 110 uum, ,nin 

.m "II nm 1:111 "n:I ir.111 , yima, tm Jn 111)',J:1 m',11w n'lll::i') 

,11:1 ,mm ,np,, ,_,:i,i:s U,, Jn{)11n0 D1)'tlpt, i,.i,7 ).s, Oto 
O'D»D ti»:, ttr o» xip, DN •t>,"6 .,,,, , .,D'tl oti) r6 
'>Db -,i,,o D1r:I ,r 01'JWS,) !:\fm .,.,, "FD}1 .0#7' t,i,61 
,PJXI r,)l);'I ~,.,~ Df>)I) 1))\)0, t>6 6~ ,~1'1tl 6)1:1 

N'V.7 Jt,"tl 
i.s,,) O"ffl> ,,,,,,, DUD) )tipt'I r>Jn ,~ cn'1N1Z1 
'>1p•m :Jffi)'I ,p r,,ru,} ,,,,.,, r-,, ,n,,,.,~ 
...,} 11nm, qu, w»~ -,p,} """ Dttl'> ~~ ti»,!)..~ 
p16, ),p 0-,1-,p 0"1» 17'»' o6 UJ"11tl • W"» l>16' 

n'»' o6 ,,, ,oti')J) ,U,J» Q'1fr, ~ "'"" )p '»l>S' 
o6 p,fr> 1>6 ')J)'i) 'I)) r:;• ..cmD '!)) 1"» 11'1>' tir:;6 
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