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Digest 

As a Jewish professional, part of exercising leadership is cultivating other leaders. 

While there is no one single way in which to achieve this goal, I believe the place to start 

is with our texts and traditions - specifically with the Torah. Part of becoming an 

authentic Jewish leader is through finding one's voice in the text. And the Torah is full 

ofleadership lessons one can use to grow as a person, as a Jew and as a Jewish leader. 

The purpose of this thesis is to provide a practical tool for teaching models of 

leadership that are found in the first book of the Bible, Genesis. Chapter One examines 

what it means to be a Jewish leader and theories ofleadership. Chapter Two is an 

exploration of how adults learn in informal settings and how learning fosters authentic 

leadership. The final chapter consists of the actual text studies from the Book of Genesis. 
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Introduction 

I would like to open with the words of a Midrash found in b. Shabbat 88b: 

i'J.J' ;nm '1Ji il;ivm 07.37 ('/n ''lll?..J) "1JiX O'i'J.J ,, W?..JlV" J'fl'j 'Xi.) X!l!l 1J 7XJJn J111..JX 
nm;i'?1 n'~;i'? o:i ur :iiin '1:i1 ri~ ,m'n:i'?1 n'~;i'? 1:i ur ;ir 1'1l ;i~ 1'? im'? 

What is the meaning of that which is written in Proverbs (8:6), "Listen, for I (the 
Torah) will speak words of excellence, leadership, importance?" 

Why are the words of Torah compared to a distinguished individual, to a leader? 
This serves to tell us that just as this leader has the power to kill and give life, so 
too the words of Torah have the power to kill and give life. 

The Gemara explains: This is reflected by that which Rava said, "To those who 
grasp it with their right hand, the Torah is a drug of life - to those who grasp it 
with their left hand, it is a drug of death". 

Rashi explains the term PJ'~"~ : 
1j?'37 ~':llll 1J'~' 1''.:l w~mv~;i 01~:i ;i110 n'.171'? 0'1n~1 on:i '?:i:i O'j?1D37 

Those who endeavor with all their might to uncover the Torah's secrets are 
compared to someone who uses his right hand, the stronger hand. 

This Midrash teaches us about the comparative strength and power of the leader 

and the words of Torah- both are life-granting forces. Rava and then Rashi further 

clarify and tell us that Torah is the source of life to those who learn it for its own sake and 

work very hard at understanding it fully. The words of Torah are compared to the leader. 

I would like to expound further and make a midrash on the midrash and add - not only is 

Torah compared to the leader, in its life-giving capacity, but, in essence it is the Torah, 

the pure and in-depth study of Torah, which produces the leader and cultivates Jewish 

leadership. 

The overarching and guiding theory behind my vision of Jewish leadership is that 

it stems from study. Jewish leaders are nurtured and developed by the authentic learning 



experience of studying in c01mnunity. Only through study is one able to discover their 

authentic voice. This learning fosters personal growth and eventually empowers the 

dedicated and worthy students to have an impact on the famj]y, the community and the 

face of Judaism today and in the future. 

My thesis is divided into three chapters. The first chapter explores general 

concepts ofleadership and Jewish leadership specifically. The second chapter examines 

the context in which learners will engage in the study of Torah and leadership, informal 

education. The final chapter consists of text studies from the Book of Genesis. Text from 

each parasha is highlighted as the focal point on the page and is suITounded by 

commentary from Jewish sources, questions for discussion and my own insight into the 

text through a d 'var torah. 
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Chapter 1 
Overview of General and Jewish Concepts of Leadership 

General Concepts of Leadership 

Leadership has been around for thousands of years, and yet we still are unable to 

contain it in a single definition we all agree on. Perhaps this is because leadership is 

continuously evolving and more than what it seems to be, depending on how you look at 

it. It is a complex concept, with many applications, and the results that it creates depend 

highly on the context in which it is being observed. The following discussion is based on 

the premise that leaders are made, not born. If you have the desire and willpower, you 

can become an effective leader. Good leaders develop through a never-ending process of 

self-study, education, training, and experience. 

Leadership is a process by which a person influences others to accomplish an 

objective and directs an organization in a way that makes it more cohesive and coherent. 

Leaders carry out this process by articulating a strong vision for the future and applying 

their leadership attributes, such as beliefs, values, ethics, character, knowledge, and 

skills..1 

To inspire others to higher levels of teamwork, there are certain things you must 

be, know, and, do. These do not come naturally, but are acquired through continual work 

1 Lee Bolman and Terrence Deal, Re framing Organizations: Artistry, Choice and Leadership (Jossey-Bass 

Publishers, San Francisco, 2008), 345; Mike Bonem, James Furr and Jim Herrington, Leading 
Congregational Change: A Practical Guide for the Transformational Journey ( Jossey-Bass Publishers, 
San Francisco, 2000), 96; Erica Brown, Inspired Jewish Leadership: Practical Approaches to Building 

Strong Communities (Woodstock, Vt.: Jewish Lights Publishing, 2008), 31; John Kotter, Leading Change, 
(Boston, Harvard Business School Press, 1996), 25. 
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and study. Good leaders are continually working and studying to improve their leadership 

skills; they are not resting on their laurels.2 

Although a position as a manager, supervisor, educator, etc. gives one the 

authority to accomplish certain tasks and objectives in the organization, this power does 

not make someone a leader, it simply makes them ''the boss." Leadership differs in that it 

makes the followers want to achieve high goals, rather than simply bossing people 

around.3 

B.M. Bass' theory of leadership states that there are three basic ways to explain 

how people become leaders. The frrst two explain the leadership development for a small 

number of people. Some personality traits may lead people naturally into leadership roles. 

This is the Trait Theory. A crisis or important event may cause a person to rise to the 

occasion, which brings out extraordinary leadership qualities in an ordinary person. This 

is the Great Events Theory. Finally, people can choose to become leaders. People can 

learn leadership skills. This is the Transformational Leadership Theory. It is the most 

widely accepted theory today and the premise on which this discussion is based.4 

When a person is· deciding if she/he respects you as a leader, that person does not 

think about your attributes; rather, that person observes what you do so that one can know 

who you really are. The person uses this observation to tell if you are an honorable and 

trusted leader or a self-serving person who misuses authority to look good and get 

promoted. Self-serving leaders are not as effective because their employees only obey 

2 Bolman and Deal, 343. 

3 Bolman and Deal, 343. 

4 B. M. Bass, Bass and Stogdi!l 's Handbook on Leadership: Theory, Research and Managerial Application, 

3rd ed. (New York: Free Press, 1990), 167. 
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them, not follow them. They succeed in many areas because they present a good image to 

their seniors at the expense of their workers. 

The basis of good leadership is honorable character and seJfless service to your 

organization.5 In your employees' eyes, your leadership is everything you do that affects 

the organization's objectives and their well-being. Respected leaders concentrate on what 

they are (such as their beliefs and character), what they know (such as job, tasks, and 

human nature), and what they do (such as implementing, motivating, and providing 

d. . ) 6 rrectlon. 

What makes a person want to follow a leader? People want to be guided by those 

they respect and who have a clear sense of direction. To gain respect, they must be 

ethical. A sense of direction is achieved by conveying a strong vision of the future. 

The Two Most Important Keys to Effective Leadership 

According to a study by the Hay Group7
, a global management consultancy, there 

are 75 key components of employee satisfaction. They found that: 

• Trust and confidence in top leadership was the single most reliable predictor of 

employee satisfaction in an organization. 

• Effective communication by leadership in three critical areas was the key to 

winning organizational trust and confidence: 

1. Helping employees understand the company's overall business strategy. 

5 Bass, 168. 

6 Bass, 170. 

7 Hay Group, Reward Next Practices, 2009, retrieved on July 28, 2011, 
http://www.haygroup.com/downloads/ww/reward next practices report august 2009.pdf 

5 



2. Helping employees understand how they contribute to achieving key 

business objectives. 

3. Sbarfag faformatfon wjth employees on both how the company js do fag 

and how an employee's own division is doing - relative to strategic 

business objectives. 

This shows that a leader must be trustworthy and must be able to communicate a vision 

of where the organization needs to go. The next section, "Principles of Leadership," ties 

in closely with this key concept. 

Principles of Leadership 

Modeled after the U.S. Army's 1973 creed, the global training and consulting firm, 

Ramer Group, coined the following eleven principles ofleadership to help you be, know, 

anddo: 8 

• Know yourself and seek self-improvement - In order to know yourself, you have 

to understand your "be, know, and do," attributes. Seeking self-improvement 

means continually strengthening your attributes. This can be accomplished 

through self-study, formal classes, reflection, and interacting with others. 

• Be teclmically proficient - As a leader, you must know your job and have a solid 

familiarity with your employees' tasks. 

• Seek responsibility and take responsibility for your actions - Search for ways to 

guide your organization to new heights. And when things go wrong (they always 

do sooner or later); do not blame others. Analyze the situation, take corrective 

action, and move on to the next challenge. 

8 Ramer Group, Concepts of Leadership, 2005, retrieved on July 11 2011, www.ramergroup.com 
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• Make sound and timely decisions - Use good problem solving, decision-making, 

and planning tools. 

• Set the example - Be a good role model for your employees. They must not only 

hear what they are expected to do, but also see. We must become the change we 

want to see (Mahatma Gandhi). 

• Know your people and look out for their well-being - Know human nature and the 

importance of sincerely caring for your workers. 

• Keep your workers informed - Know how to communicate with not only them, 

but also seniors and other key people. 

• Develop a sense ofresponsibility in your workers - Help to develop good 

character traits that will help them carry out their professional responsibilities. 

• Ensure that tasks are understood, supervised, and accomplished - Communication 

is the key to this responsibility. 

• Train as a team - Although many so-called leaders call their organization, 

department, section, etc. a team; they are not really teams ... they are just a group of 

people doing their jobs. 

• Use the full capabilities of your organization - By developing a team spirit, you 

will be able to employ your organization, department, section, etc. to its fullest 

capabilities. 

Factors of Leadership9 

There are four major factors when examining concepts of leadership: 

9 The discussion of the four factors is also drawn from the Ramer Group analysis ofleadership concepts. 
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Follower: 

Different people require difforent styles ofleadership. For example, a new hire 

requires more supervision than an experienced employee. A person who lacks motivation 

requires a different approach than one with a high degree of motivation. A leader must 

know their followers. The fundamental starting point is having a good understanding of 

human nature, such as needs, emotions, and motivation. In other words, as discussed 

above, you must come to know your employees' Be, Know, and Do attributes. 

Leader: 

You must have an honest understanding of who you are, what you know, and 

what you can do. Also, note that it is the followers, not the leader who detennines if a 

leader is successful If they do not trust or lack confidence in their leader, then they will 

be uninspired. To be successful you have to convince your followers, not yourself or your 

superiors, that you are w01ihy of being followed. 

Communication: 

You lead through two-way communication. Much of it is nonverbal. For instance, 

when you "set the example," that communicates to your people that you would not ask 

them to perform anything that you would not be willing to do. What and how you 

communicate either builds or harms the relationship between you and your followers. 

Situation: 

All are different. What you do in one situation will not always work in another. 

You must use your judgment to decide the best course of action and the leadership style 

needed for each situation. For example, you may need to confront an employee for 

8 



inappropriate behavior, but if the confrontation is too late or too ear]y, too harsh or too 

weak, then the results may prove ineffective. 

Various forces will affect these factors, Examples of forces are your relationship 

with your seniors, the skill of your people, the informal leaders within your organization, 

and how your organization is organized. 

Attributes1° 

If you are a leader who can be trusted, then those around you will grow to respect 

you. To be such a leader, you must understand your Be, Know, Do. 

• BE a professional. Examples: Be loyal to the organization, perform selfless 

service, and take personal responsibility. 

• BE a professional who possesses good character traits. Examples: honesty, 

competence, candor, commitment, integrity, courage, straightforwardness, 

imagination. 

• KNOW the four factors of leadership - follower, leader, communication, and 

situation. 

• KNOW yourself Examples: strengths and weakness of your character, 

knowledge, and skills. 

• KNOW human nature. Examples: human needs, emotions, and how people 

respond to stress. 

• KNOW your job. Examples: be proficient and be able to train others in their tasks. 

• KNOW your organization. Examples: where to go for help, its climate and 

culture, who the unofficial leaders are. 

10 Ramer Group. 
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• DO provide direction. Examples: visioning, goal-setting, problem-solving, 

decisio11-maki.11g, planning. 

• DO implement. Examples: communicating, coordinating, supervising, evaluating. 

• DO motivate. Examples: develop morale in the organization, train, coach, 

counsel. 

Environment 

Every organization has a particular work environment, which dictates to a 

considerable degree how its leaders respond to problems and opportunities. This is 

brought about by its heritage of past leaders and its present leaders. 11 

Goals, Values, and Concepts 

Leaders exert influence on the environment via three types of actions: 12 

• The goals and performance standards they establish. 

• The values they establish for the organization. 

• The business and people concepts they establish. 

Successful organizations have leaders who set high standards and goals across the 

entire spectrum, such as strategies, plans, meetings and presentations, productivity, 

quality, and reliability. Values reflect the concem the organization has for its employees, 

customers, investors, vendors, and surrounding community. These values define the 

manner in which business will be conducted. Concepts define what products or services 

the organization will offer and the methods and processes for conducting business. 13 

11 Bolman and Deal, 27. 

12 Ibid, 369-370. 

13 Bass, 366. 

10 



These goals, values, and concepts make up the organization's "personality" or 

how the organization is observed by both outsiders and :insiders. This personality defines 

the roles, relationships, rewards, and rites that take place, 14 

Roles and Relationships 

Roles are the positions that are defined by a set of expectations about behavior of 

any job incmnbent. Each role has a set of tasks and responsibilities that may or may not 

be spelled out. Roles have a powerful effect on behavior for several reasons, including 

the money being paid for performance of the role, the prestige attached to a role, and the 

sense of accomplishment or challenge. 15 

Relationships are determined by a role's tasks. While some tasks are performed 

alone, most are carried out in relationship with others. The tasks will determine who the 

role-holder is required to interact with, how often, and towards what end. Also, normally 

the greater the interaction, the greater the liking. This in turn leads to more frequent 

interaction. In human behavior, it's hard to like someone whom we have no contact with, 

and we tend to seek out those we like. People tend to do what they are rewarded for, and 

friendship is a powerful reward. Many tasks and behaviors that are associated with a role 

are brought about by these relationships. That is, new task and behaviors are expected of 

the present role-holder because a strong relationship was developed in the past, either by 

that role-holder or a prior role-holder. 16 

14 Bolman and Deal, 220. 

15 Bass, 60. 

16 Ibid, 60-61. 
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Culture and Climate 

There are two distit1ct forces that dictate how to act within an organization: 

culture and climate. Each organization has its own djstinctjve culture, It is a combfoatfon 

of the founders, past leadership, current leadership, crises, events, history, and size. This 

results in rites: the routines, rituals, and the "way we do things." These rites impact 

individual behavior on what it takes to be in good standing (the norm) and directs the 

appropriate behavior for each circumstance. 17 

The climate is the feel of the organization, the individual and shared perceptions 

and attitudes of the organization's members. 18 While the culture is the deeply-rooted 

nature of the organization that is a result of long-held formal and informal systems, rules, 

traditions, and customs; climate is a short-term phenomenon created by the current 

leadership. Climate represents the beliefs about the "feel of the organization" by its 

members. This individual perception of the "feel of the organization" comes from what 

the people believe about the activities that occur in the organization. These activities 

influence both individual and team motivation and satisfaction 19
, such as: 

• How well does the leader clarify the priorities and goals of the organization? 

• What is expected of us? 

• What is the system ofrecognition, rewards, and punishments in the organization? 

• How competent are the leaders? 

17 Bolman and Deal, 269. 

18 Bass, 4 72. 

19 Ibid, 472. 
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• Are leaders free to make decisions? 

e What will happen if I make a mistake? 

Organizational climate is directly related to the leadership and management style 

of the leader, based on the values, attributes, skills, and actions, as well as the priorities of 

the leader. Compare this to "ethical climate" -- the "feel of the organization" about the 

activities that have ethical content or those aspects of the work environment that 

constitute ethical behavior. The ethical climate is the feel about whether we do things 

right; or the feel of whether we behave the way we ought to behave. 20 The behavior 

(character) of the leader is the most important factor that impacts the climate.21 

On the other hand, culture is a long-term, complex phenomenon. Culture 

represents the shared expectations and self-image of the organization, the mature values 

that create "tradition" or the "way we do things here." Things are done differently in 

every organization. The collective vision and common folklore that define the institution 

are a reflection of culture. Individual leaders caimot easily create or change culture 

because culture is a part of the organization. Culture influences the characteristics of the 

clin1ate by its effect on the actions and thought-processes of the leader. But, everything 

you do as a leader will affect the climate of the organization. 22 

Leadership Models 

Leadership models help us to understand what makes leaders act the way they do. 

The ideal is not to lock in to a type of behavior discussed in the model, but to realize that 

20 Bass, 4 73. 

21 Ibid, 471. 

22 Bolman and Deal, 269; Bass, 472. 
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every situation calls for a different approach or behavior to be taken. 23 Two models will 

be discussed, the Four Framework Approach and the Managerial Grid. 

Four Framework Approach 

In the Four Framework Approach, Bolman and Deal suggest that leaders display 

leadership behaviors in one of four types of frameworks: Structural, Human Resource, 

Political, or Symbolic. 24 The style can either be effective or ineffective, depending upon 

the chosen behavior in certain situations. 

Structural Framework 

In an effoctive leadership situation, the leader is a social architect whose 

leadership style is analysis and design. In an ineffective leadership situation, the leader is 

a petty tyrant whose leadership style is details. Structural Leaders focus on structure, 

strategy, environment, implementation, experimentation, and adaptation. 25 

Human Resource Framework 

In an effective leadership situation, the leader is a catalyst and servant whose 

leadership style is support, advocacy, and empowerment. In an ineffective leadership 

situation, the leader is a pushover, whose leadership style is abdication and fraud. 

Human Resource Leaders believe in people and communicate that belief; they a.re visible 

and accessible; they empower, increase participation, support, share information, and 

move decision-making down into the organiza.tion.26 

Political Framework 

23 Bolman and Deal, 19. 

24 Bolman and Deal, 18. 

25 Ibid, 359-360. 

26 Ibid, 362-363. 
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In an effective leadership situation, the leader is an advocate, whose leadership 

style is coalition and building. In an :ineffective leadership situation, the leader is a 

hustler, whose leadership sty Je is manipulation. PoJitfoal leaders clarify what they want 

and what they can get; they assess the distribution of power and interests; they build 

linkages to other stakeholders, use persuasion frrst, then use negotiation and coercion 

only if necessary. 27 

Symbolic Framework 

In an effective leadership situation, the leader is a prophet, whose leadership style 

is inspiration. In an ineffective leadership situation, the leader is a fanatic or foo~ whose 

leadership style is smoke and mirrors. Symbolic leaders view organizations as a stage or 

theater to play certain roles and give impressions; these leaders use symbols to capture 

attention; they try to frame experience by providing plausible interpretations of 

experiences; they discover and communicate a vision. 28 

This model suggests that leaders can be put into one of these four categories and 

there are times when one approach is appropriate and times when it would not be. Any 

one of these approaches alone would be inadequate, thus we should strive to be conscious 

of all four approaches, and not just rely on one or two. For example, during a major 

organization change, a structural leadership style may be more effective than a visionary 

leadership style; while during a period when strong growth is needed, the visionary 

approach may be better. We also need to understand ourselves as each of us tends to have 

27 Ibid, 364-366. 

28 Ibid, 367-372. 
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a prefeITed approach. We need to be conscious of this at all times and be aware of the 

limitations of our favoring just one approach. 

Managerial Grid29 

The Blake and Mouton Managerial Grid (1985) uses two axes: 

1. "Concern for people" is plotted using the vertical axis 

2. "Concern for task" is along the horizontal axis. 

They both have a range of 0 to 9. The notion that just two dimensions can 

describe a managerial behavior has the attraction of simplicity. These two dimensions can 

be drawn as a graph or grid: 

High Country Club 

9 

p 8 

E 7 

0 6 

Team Leader 

P 5 (Compromise Management) 

L 4 

E 3 

2 

1 

Low Impoverished 

0 2 3 4 5 6 7 8 9 

Low High 

29 Ibid, 346. 

Authoritarian 

16 



TASK 

Most people fa]] somewhere near the middle of the two axes, But, by going to the 

extremes, that is, people who score on the far end of the scales, we come up with four 

types of leaders: 

1. Authoritarian Management (9 on task, 1 on people) 

2. Team Leader/Integrative Management (9 on task, 9 on people) 

3. Country Club/Indulgent Management (1 on task, 9 on people) 

4. Impoverished/ Minimal Management (1 on task, 1 on people). 30 

Authoritarian Leader (high task, low relationship)31 

People who get this rating are very much task-oriented and are hard on their 

workers (autocratic). There is little or no allowance for cooperation or collaboration. 

Heavily task-oriented people display these characteristics: they are very strong on 

schedules; they expect people to do what they are told without question or debate; when 

something goes wrong they tend to focus on who is to blame rather than concentrate on 

exactly what is wrong and how to prevent it; they are intolerant of what they see as 

dissent (it may just be someone's creativity), so it is difficult for their subordinates to 

contribute or develop. 

30 Ibid, 346. 

31 Ibid, 346. 
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Team Leader/Integrative Management (high task, high relationship)32 

This type of person leads by positive example and endeavors to foster a team 

environment in whfoh all team members can reach their highest potential, both as team 

members and as people. They encourage the team to reach team goals as effectively as 

possible, while also working tirelessly to strengthen the bonds among the various 

members. They normally form and lead some of the most productive teams. 

Country Club Leader/Indulgent Management (low task, high relationship )33 

This person uses predominantly reward power to maintain discipline and to 

encourage the team to accomplish its goals. Conversely, they are almost incapable of 

employing the more punitive coercive and legitimate powers. This inability results from 

fear that using such powers could jeopardize relationships with the other team members. 

Impoverished Leader/Minimal Management (low task, low relationship )34 

A leader who uses a "delegate and disappear" management style. Since they are 

not committed to either task accomplishment or maintenance, they essentially allow their 

team to do whatever it wishes and prefer to detach themselves from the team process by 

allowing the team to suffer from a series of power struggles. 

The most desirable place for a leader to be along the two axes at most times 

would be a 9 on task and a 9 on people -- the Team Leader. However, do not entirely 

dismiss the other three. Certain situations might call for one of the other three to be used 

32 Ibid, 347. 

33 Ibid, 346. 

34 Ibid, 346. 

18 



at tin1es. For example, by playing the Impoverished Leader, you allow your team to gain 

self-re.Hance. Be an Authoritarian Leader to instill a sense of discipline in an umnotivated 

worker. By carefully studying the situation and the forces affecting it~ you will know at 

what points along the axes you need to be in order to achieve the desired result. 

A Final Thought-- The Process of Great Leadership 

According to Kouzes and Posner, the road to great leadership that is common to 

successful leaders does the following: 

Challenge the process- First, find a process that you believe needs to be improved the 

most. 

Inspire a shared vision - Next, share your vision in words that can be understood by 

your followers. 

Enable others to act - Give them the tools and methods to solve the problem. 

Model the way - When the process gets tough, get your hands dirty. A boss tells others 

what to do, a leader shows that it can be done. 

Encourage the heart - Share the glory with your followers' hearts, while keeping the 

. . h' 35 pams wit m your own. 

35 J.M. Kouzes and B.Z. Posner, The Leadership Challenge, 4th ed. (San Francisco, Jossey-Bass, 2007), 13-
19. 
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Jewish Concepts of Leadership 

Though laity of Jewish organizations are not always familiar with them, classical 

Jewish sources offer contemporary leaders a variety of sophisticated insights into 

effective leadership. Many of these premodern texts articulate perspectives that lie at the 

heart of today's widely accepted best practices.36 

One of the ironies of American Jewish organizational life in the twenty-first 

century is the widespread tendency for Jewish groups to seek advice on leadership from 

well-regarded experts outside the Jewish community while remaining unaware of the 

profound insights on these matters found within classical Jewish tradition. 37 

In and of themselves these pursuits of best practices are not only beneficial but 

they also comport fully with the advice of the great medieval thinker and legalist, Moses 

Maimonides, who instructed his readers to "consider the truth regardless of the source" 

(Shmoneh Perakim). Such efforts are ironic, then, not because of their unabashed 

embrace of external wisdom. Thus, when lay and professional leaders of Jewish groups 

learn about leadership from prominent secular theorists, without knowing it, they 

frequently encounter approaches that have important analogues in premodern classical 

Jewish texts. 38 

36 Norman Cohen, Moses and the Journey to Leadership (Woodstock, Vt.: Jewish Lights Publishing, 2007), 
1-5. 

37 Erica Brown, Inspired Jewish Leadership: Practical Approaches to Building Strong Communities 
(Woodstock, Vt.: Jewish Lights Publishing, 2008), 5. 

38 Hal Lewis, From Sanctuary to Boardroom: A Jewish Approach to Leadership (Rowman & Littlefield, 
2006), introduction. 
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Great Jewish communities have always sought to blend the best of our own 

tradition with that of others. In the case ofleadership, this begins with the recogriition 

that Jewish sources do~ indeed, address leadership efficacy, what it means to wield 

power, and the importance of nurturing leadership in others. Having emerged from a 

multiplicity of authors living over a great span of years, in a variety of venues, Jewish 

sources on leadership offer a great variety of perspectives. Although there is no single or 

definitive one-size-fits-all Jewish approach to leadership, it is possible to extract certain 

overarching themes on pivotal leadership issues from Judaism's classical sources. 

Far from being antiquated vestiges of a bygone era, this material is often 

astoundingly current, providing important perspectives for leaders and their followers 

even in the twenty-first century. At a minimum then, it seems only reasonable that Jewish 

groups seeking a meaningful program ofleadership training would be willing to consider 

the wisdom of their own traditions on leadership in concert with the latest theories 

emanating from the halls of American businesses and universities. Doing so will likely 

make clear that the leadership Zeitgeist, embraced so passionately by the American 

Jewish infrastructure, has roots that are deeply embedded in the soil of classical 

Judaism. 39 

Another reason why otherwise knowledgeable Jews are often skeptical about the 

idea that there are authentic Jewish insights on leadership-on power, authority, 

decision-making, and related matters-is that the sources constituting Judaism's 

perspectives on these issues are not amassed in a single centralized collection. There is no 

book of the Torah or tractate of the Tahnud wholly devoted to leadership. Instead, this 

39 Brown, introduction. 
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material must be extrapolated by plumbing the depths of diverse texts drawn from across 

millennia. 

I wm highlight four examples, among many, of Jewish perspectives on effective 

leadership that are likely to have particular resonance for congregational leaders. 

Shares and Circumscribes Power 

Reflecting a model first articulated in the Torah itself, Jews throughout history 

have built systems of communal leadership that sought to divide power, rather than allow 

it to coalesce in a single individual or group. Painfully aware of the scourges of 

autocracy, many classical Jewish sources suggest that the most effectively run enterprises 

are those in which power is shared among a diversity of interests-spiritual, political, and 

educational. Such an approach guarantees that a multiplicity of perspectives are brought 

to the table of communal discourse and prevents the rise of unilateral leaders whose 

claims on the truth forestall the rise of an engaged followership. 

There are numerous examples of power-sharing to be found in premodern 

classical texts. The Torah, for example, relates its importance in the career of Moses 

when it details the counsel he received from his father-in-law, Jetlu-o, to appoint judges to 

share responsibility with him (see Exodus 18: 14-23). Later on, the biblical text stipulates 

that for King Solomon to assume power properly, he had to have the support of both the 

priest and the prophet (see I Kings 1 :38-39). 

Throughout medieval Europe, Jewish communal ru.lings often insisted that a ban 

(herem) could only be issued with the joint support of rabbis and wealthy communal 

trustees. Finally, though not a classical text per se, the tripartite arrangement that 

characterizes today's religious movements (seminary, professional trade associations for 
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clergy, and umbrella organizations for congregational leaders) is one of several modern 

examples of the fonctionally equivalent dynamic. 40 

Further, Jewish authorities have long recognized that for alJ of its difficulties, 

power is alluring and enticing. "It is easy to go up to a dais, difficult to come down," 

taught the sages (Yalkut, Va 'etchanan, 845). The tendency to abuse power is endemic in 

leadership situations, not because the leaders in question are inherently evil or corrupt, 

but because the trappings of power are easily misappropriated and exploited, for example, 

we can look to the story of David and Bathsheba as described in I Kings 11-12. Rather 

·than condemn strong leadership all together, however, or advocate a political theory akin 

to anarchy, seminal Jewish sources acknowledged this reality and went to great lengths to 

design systems in which a leader's individual powers are circumscribed (see, for 

example, the constraints on monarchy in Deuteronomy 17:15-20). 

In such a model, overall responsibility assumes the form of a matrix in which 

power is shared, rather than a pyramid in which a single individual exercises absolute 

authority. Such an approach to power has its weaknesses. Clarity, unanimity, and the 

ability to mobilize rapidly are often the first casualties. American Jewish orgm1izational 

infighting and immobility during the Holocaust represent a sad example.41 Nonetheless, 

Jewish communities over time have preferred the disorganization of shared and limited 

power to the so-called efficiencies of dictatorial regimes. 42 

40 Lewis, 57 

41 Steven Bayme, Understanding Jewish History (Hoboken, NJ: Ktav Publishing House 1997), 391-393. 

42 Hal Lewis, Models and Meanings in the History of Jewish Leadership (New York: Edwin Mellen Press 
2004), 63. 
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Veterans of Jewish organizations will recognize the manifold real world 

applications of a system :in which a leader must share power with others who make 

similar claims. Today's Jewish communities, mirroring t]1eir historical antecedents, are 

consistently marked by :internecine tensions between fundraisers and educators, clergy 

and ph:ilanthrop:ists, community relations advocates and academics. In Federations and 

JCCs, professionals and volunteers struggle to navigate the tempestuous waters of their 

own working relationships, as do congregational rabbis and their boards oftrustees. 43 

Recognizing that shared power is not only a vital component of the historical Jewish 

experience but also a mark of successful leadership is an :important first step in 

responding to these challenges. 

The understanding that truly effective leadership must be limited reverberates not 

only in organized Jewish life but in politics and business as well. In our own day, the 

success of "boundary-less" and flattened corporate organizational models suggests that 

Judaism's insistence on shared and limited power has application well beyond the ancient 

world. In today's most effectively run enterprises, teamwork is nurtured, information 

transfer is enhanced, and networking is expanded because of a systemic commitment to 

shared leadership. So too, systems of shared power incubate creativity across a variety of 

institutional silos and create invested stake holders and constituents.44 

In systems in which power-sharing is not a defining feature, the potential for 

unbridled abuse predominates. Tempting as it may be to embrace a view of leadership in 

43 Ibid, 75. 

44 Cathy Greenberg-Walt & Alaistair Robertson, "TI1e Evolving Role of Executive Leadership," in Warren 
Bennis, Gretchen M. Spreitzer, & Thomas G. Cummings (eds.), The Future of Leadership (San Francisco: 
JosseyBass, 2001), 139-157. 
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which a single individual, granted sweeping powers, is called on to "save" or "fix" an 

organization, a dominant trend in Judaism has always rejected that approach. 45 

Individuals aspiring to greatness as Jewish leaders must look carefully at personal 

leadership styles and the structural design of their organizations to ensure a system of 

shared and circumscribed power.46 

Rebuke and Team Building 

A key lesson in effective team building may be derived from an otherwise 

obscure commandment in the Bible, known as rebuke or tokhahah in Hebrew. To be sure, 

many are troubled by the injunction to "reprove your neighbor," found in Leviticus 

19:17:''Y ou shall not hate your kinsfolk in your heart. Reprove your neighbor, but incur 

no guilt because ofhim."47 

To moderns, the idea of chastising another's behavior seems incongruous with the 

prevailing principle of "minding your own business." How inappropriate it seems to 

meddle in the affairs of another. Certainly, in a business setting individuals are normally 

reticent to challenge the behavior of those whom they do not supervise, and in an 

organizational context, most people are unaccustomed to holding others responsible for 

their actions as volunteer committee members or trustees.48 

In point of fact, however, when considered in light of classical commentaries and 

contemporary research, this commandment may have a great deal to teach today's Jewish 

45 Lewis 2004, 75. 

46 Steven Kerr, "Boundaryless," in Bennis, Spreitzer, Cummings (eds.), The Future of Leadership, 59-66. 

47 Plaut, Gunther. The Torah: A Modern Commentary, (New York: Union for Reform Judaism Press, 
2005). 

48 Lewis 2006, 87. 
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leaders about building better teams. It is also likely that this precept has much of value to 

contribute to a discussion of effective supervision. Although it is clear that, on its face, 

the Torah is not talking about teamwork in an organizational context, rabbinic authorities 

throughout the ages have interpreted this verse to mean that all members of a society are 

duty-bound to share responsibility for the errant behavior of its members. 49 

To Maimonides, the desired outcome of tokhahah is the improvement and 

regeneration of the individual offender and, by extension, those with whom he or she 

interacts. 50 Other classical authorities point out that the injunction to rebuke follows the 

verse, "You shall not hate your kinsfolk." Thus, not correcting a colleague is tantamount 

to despising him or her. 51 Some commentaries even go so far as to argue that failure to 

correct the behavior of an associate is, in effect, to personally commit and thus repeat the 

same egregious error.52 In this context, then, admonition and chastisement are the logical 

extensions of communal accountability. 

Such accountability is fundamental to the creation of productive and effective 

teamwork, which is a central function of all successful leaders. 53 Consider the 

convergence between the Torah's instructions and the research of Patrick Lencioni. "In 

the context of teamwork," he notes, accountability "refers specifically to the willingness 

of team members to call their peers on performance or behaviors that might hurt the 

team." ''Members of great teams improve their relationships," he argues, "by holding one 

49 Lewis 2006, 111. 

50 Mishneh Torah, Hilkhot De'ot 6:6-7 

51 Lewis 2006, 112. 

52 Moses Nahmanides on Leviticus 19:17 

53 Patrick Lencioni, The Five Dysfunctions of a Team (San Francisco: Jossey-Bass, 2002), 212-213. 
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another accountable, thus demonstrating that they respect each other and have high 

expectations for one another's perfonnance. "54 

Simply stated, Lencioni's findings corroborate ancient Jewish wfadom. The 

willingness of members to hold each other accountable as individuals and as part of a 

collective, no matter how difficult or unpleasant, is the key factor in constructing teams 

that work. Doing so ensures that substandard performers are pressured to improve and 

that all team members are held to the same superior expectations. 

Here again, the application of a sacred Jewish principle in a contemporary 

organizational context leads to the possibility of vastly improved performance and long 

term institutional success. Despite the repeated use of familial metaphors ("Here at 

Temple XYZ, we're really one big family"), frequent references to a lay-professional 

"partnership," and the illusion of functioning as "a well-oiled team," the realities of 

Jewish organizational life (and business in general) are often quite different. It is not 

enough to simply invoke the well-trod concept of accountability as discussed in the 

general literature. 55 The biblical command to reproach one's neighbor presupposes a 

commitment to mutual interdependence that goes well beyond platitudinous expressions 

of one-for-all-and-all-for-one. In the Torah's view (a view that has been substantiated by 

contemporary research :findings on teams),56 effective teamwork is not about minimizing 

differences in search of a false sense of harmony. 

54 Lencioni, 213. 

55 Lencioni, 213-215. 

56 Chanan Tigay, January 30, 2005, As Jewish groups' needs evolve, professionals seek new training, 
retrieved August 2, 2011 from http://www.jta.org 
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Boards of trnstees that ignore divergent values and perspectives within their ranks 

because exploring and confronting them are too uncomfortable are not really serving their 

constituents, 57 Allowing the pursuit of consensus to impede bold decision-making out of 

fear of alienating a major contributor is not effective leadership. Tolerating professional 

incompetence or inappropriate behavior from lay leaders because of a dearth of viable 

alternatives perpetuates dysfunction throughout the enterprise. 58 

In its teaching about tokhahah then, the Torah provides today's Jewish leaders 

with an invaluable lesson. Before any progress can be made toward the construction of a 

sophisticated organizational team, the leader must establish the overarching principle that 

all members are expected to hold themselves and each other mutually accountable. 59 This 

means a willingness to challenge, even admonish, the errant behavior of team members 

as the ultimate sign of respect and confidence. 60 

Leadership Development, Succession Planning and Transitioning 

Recent surveys reveal that in nearly 60% of nonprofit corporations neither the 

boards nor the upper echelon of professionals have discussed executive transition plans 

during the past 24 months. This is despite the fact that as many as 40% of current 

nonprofit CEOs report actually planning to leave their posts within the next two years. 61 

American Jewish groups are certainly no strangers to this reality. For all the business 

57 Ibid 

58 Lencioni, 213-215. 

59 Ram Charan, Know-How: The Eight Skills that Separate People Who Perform From Those Who Don't 
(New York: Crown Business, 2006), 23. 

6° Charan, 23-24. 

61 David E. Edell, May 22, 2006, Unprepared for CEOTransitions: Where Will We Find the Next 
Generation a/Nonprofit Executives? retrieved on August 2, 2011, from http://drgnyc.com 
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savvy and insight purported to exist on Jewish boards, there is little empirical evidence to 

suggest that congregations with long-serving rabbis, Federations and Centers with 

veteran executives, or educational institutions wjtb tenured senior administrators give the 

issue of succession serious consideration. 62 

Waiting for a retirement announcement before thinking about next steps or failing 

to create a pipeline of new leaders to meet the future needs of the organization is 

antithetical to effective leadership. The situation is often more acute in the lay- leadership 

reahn in which short terms, regular rotation of officers and trustees, and considerable 

turnover an1ong committee chairs only underscore the urgency of articulating a 

comprehensive and systematic approach to leadership transition. 63 Deferring decisions 

until the eleventh hour and parachuting new individuals into office without serious 

preparation irreparably compromise an organization's long-term efficacy. 

Related to these issues is the widely acknowledged lack of mentoring and 

coaching available for many aspiring lay and professional leaders in the organized Jewish 

community. 64 A research project conducted for the Spertus Institute of Jewish Studies in 

Chicago on the state of Jewish leadership education interviewed more than 30 volunteer 

and professional heads of major American Jewish enterprises.65 Ove1whelmingly, 

62 Steven Windmueller, "The Survival and Success of Jewish Institutions: Assessing Organizational and 

Management Patterns," Jerusalem Center for Public Affairs, Jerusalem Newsletter/Viewpoints, No. 350, 
January 15, 1997. 

63 Windmueller 1997. 

64 Shifra Bronznick, August 23, 2000, Advancing Women in the Communal World, retrieved August 18, 
2011, from http://www.advancingwomen.org. Rebecca Spence, November 10, 2006, Nonprofits Mull Staff 
Shortages, retrieved August 19, 2011, from http://www.forward.com. 

65 Spertus Institute of Jewish Studies, "A Jewish View on Leadership," Chicago: Spertus Center for Jewish 
Leadership, July 17, 2006. 
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respondents pointed to a "real lack" of mentors for both younger professionals and up-

and-coming lay leaders. Although some progress is being made in select comers of the 

organized Jewish community, many lay and professional leaders are routinely elevated to 

positions of importance without appropriate training and absent the ongoing opportunity 

.c. • d h' 66 J.Or mentormg an coac mg. 

That any of this should be true in Jewish organizations is particularly troublesome 

in light of the overarching legacy of Moses, believed by many to be the quintessential 

Jewish leader. In relating pivotal instances in his life and career, the biblical narrative 

describes Moses' unswerving commitment to empowering the leadership of others for the 

long-term good of the people. 67 In his reaction to the aspiring, albeit unsanctioned, 

leadership ofEldad and Medad (Numbers 11:24-29), or his insistence (even on what was 

surely the worst day of his life, having just been denied entrance to the Promised Land) 

that the people needed a new leader to carry on the mission (Numbers 27:15-17), or the 

unconditional way in which he embraced Joshua as his successor (Numbers 27:22-23 and 

Rashi's commentary), Moses knew that no leader's job is complete unless and until 

succession plans are fully formulated and underway. Notwithstanding his unparalleled 

status, Moses (renowned in Jewish sources for his personal humility; see Numbers 12:3) 

understood that no leader can create a cult of personality and hope to succeed in the long 

term. Despite being the elect of God, he recognized that the most important job of a 

leader is cultivating leadership in others. 68 

66 Ibid. 

67 Cohen, 165-166. 

68 Ibid, 171. 
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In view of Moses' uncontested status as the prototypical Jewish leader, those who 

care deeply about the state of Jewish leadership would do well to study and apply his 

example to their own Jeadershjp work Difficult as jt may be for some io today's Jewish 

world to envision life beyond themselves, as effective leaders that is precisely what they 

must do. So too, organizational nominating c01mnittees must take the long view by 

planning for more than just the next term. Committees require vice-chairs as well as 

chairs, and it is not enough to think about who the next president will be six months 

before the Annual Meeting. And, it must be said: lay people serving on boards of trustees 

abrogate the great leadership tradition of Moses and are derelict in their duties if they fail 

to contemplate and address the issue of executive and rabbinic succession long before a 

crisis has been reached. 69 

The notion that a leader is, above all else, responsible for the identification and 

nurturing of the next generation of leadership has been corroborated consistently by 

contemporary research and best practices. Ram Charan, for example, points out that truly 

great leaders aggressively search for people with leadership potential and then create 

regular opportunities that allow them to grow within the enterprise. 70 Today, the most 

effective leaders in the most successful companies and organizations invest heavily in the 

identification, training, and preparation of those who will succeed them. 71 In these 

enterprises, leadership has become a system-wide capability, not an individual 

69 Lewis 2006, 80. 

70 Ram Charan, Know-How: The Eight Skills That Separate People Who Perform From Those Who Don't, 
(New York: Crown Business, 2006), iii. 

71 David Giber, Louis Carter, & Marshall Goldmith, eds, Best Practices in Leadership Development 
Handbook (San Francisco: Jossey-Bass, 2000), vii. 
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personality trait. 72 As the examples from the life of Moses suggest, leadership training 

and development require a substantial personal commitment on the part of the incumbent 

leader and can only be accomplished over a protracted period of time. 73 

Authenticity 

Part of becoming an authentic Jewish leader is through finding one's voice. 

"Those who take on positions of leadership in the Jewish community know that like 

Moses, Aaron, and Miriam, they will have to make order out of potential chaos, forge a 

path for others to follow through unmarked terrain, and sustain a vision of the future in 

the face of skepticism. 74 Howard Gardner, the author of Leading Minds suggests: "The 

ultimate impact of the leader depends most significantly on the particular story that he or 

she relates or embodies ... Leaders tell stories about themselves and their groups, about 

where they are coming from and where they are headed, about what is feared, struggled 

against, and dreamed about ... The most basic story has to do with issues of identity. And 

so it is the leader who succeeds in conveying a new version of a given group's story who 

is likely to be most effective. "75 

We must challenge ourselves to think about the practice ofleadership as the 

capacity to keep asking the basic questions about ourselves. This is about "hearing your 

72 James O'Toole, "When Leadership is an Organizational Trait," in Bennis, Spreitzer, Cummings, The 

Future of Leadership (San Francisco: Jossey-Bass, 2001), 158-174. 

73 Lewis 2007, 38; Brown 2008, 102; Cohen 2007, 25. 

74 Brown, 5. 

75 Howard Gardner, Leading Minds: An Anatomy of Leadership (New York: Basic Books, 1995), 14. 
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voice"; a theme so powerfully, yet personally captured by the poet Mary Oliver in her 

creative work, "The Journey:"76 

One day you finally knew 
what you had to do, and began, 
though the voices around you 
kept shouting 
their bad advice-
though the whole house 
began to tremble 
and you felt the old tug 
at your ankles. 
"Mend my life l" 
each voice cried. 
Bu,t you didn't stop. 
You knew what you had to do, 
though the wind pried 
with its stiff fingers 
at the very foundations, 
though their melancholy 
was terrible. 
It was already late 
enough, and a wild night, 
and the road full of fallen 
branches and stones. 
But little by little, 
as you left their voices behind, 
the stars began to burn 
through the sheets of clouds, 
and there was a new voice 
which you slowly 
recognized as your own, 
that kept you company 
as you strode deeper and deeper 
into the world, 
determined to do 
the only thing you could do­
determined to save 
the only life you could save. 

76 Mary Oliver, Dream Work (New York: Atlantic Monthly Press, 1986), 38. 
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Here she speaks of one's ability to unpack what she describes as the "new 

message" which :in the end you uncover as your own distinctive, yet at times, hidden 

voice, 

And you will want to be focused in the pursuit of your mission, shaped and 

nurtured by your vision. This is about remembering why you do what you do. Ultimately, 

this commitment to vision will serve to both sustain and to define you. 

This will require you not only to frame your leadership around these 

contemporary principles of best practice but also setting a c01mnitment for yourself to 

reach back into the richness of the Jewish past, unwrapping the historical insights of our 

tradition that serve in part as a roadmap to your own thinking and conduct. 

As Stephen Covey urges: "Find your voice and inspire other to find theirs ... "77 

Conclusion 

In a free and open society, no congregation or communal organization is under 

any obligation to embrace Judaism's classical wisdom on leadership, however insightful. 

All are free to pursue their quest of theories on how to lead successfully from a variety of 

sources. As I have laid out above, many of what are widely recognized as effective 

leadership's first principles derive from Judaism's foundational texts. In an era in which 

so many are turning to Jewish sources for perspective on a panoply of personal spiritual 

issues, those who seek to don the mantle of Jewish leader should do no less. In Chapter 

Three, we will have an opportunity to explore these foundational texts to glean leadership 

lessons and interactively explore what has been previously discussed through text study 

on the Book of Genesis. In the next chapter, we will explore the connection between 

77 Stephen Covey, The 81
" Habit: From Effectiveness to Greatness, (New York: Free Press, 2004), 

introduction. 
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education and leadership since learning and leadership are intricately connected. Jewish 

leaders are nurtured and developed by authentic learning experiences of study. Creating a 

culture of leadership and learning is the ultimate act of leadership deye]opment 

35 



Chapter Two 
Jewish Education 

This chapter is an exploration of the existing education paradigms in which a 

congregant would learn about leadership and how to approach teaching text to adults 

because fostering Jewish leadership stems from study. Through study, one is able to 

discover their authentic voice. This learning fosters personal growth and empowerment. 

Leadership development is a learning process. 

How do people learn? Recently, traditional notions about where and how people 

learn have been re-examined, and new settings and modes are emerging as contexts for 

education. Today people are learning everywhere - in bookstores, cyberspace, at summer 

camps, retreats, and theme parks; and the term "edu-tainment"78 has even been coined to 

refer to entertainment that educates. The new settings join the traditional venues of 

education- elementary schools, secondary schools, and universities - as vibrant pminers 

in the process of education, and sometimes they even challenge traditional hegemonies. 79 

Many of these new modes of education have been collectively denoted "informal 

education." Informal education in our day is a world-wide growth industry. An extensive 

literature describes youth movements, synagogues, community centers, adult learning, 

a11d other vehicles for informal education across the globe, in Eastern Europe, Africa, 

Engla11d, a11d Latin America, as well as in the United States and Cmmda. 80 Once regarded 

as "supplementary" or "extra-curricular," this kind of education is assuming an 

expanding new centrality in contemporary life. 

78 Clifford Stoll, High Tech Heretic (New York: Doubleday 1999), 11. 

79 Stoll, 12-22. 

80 Retrieved from The Encyclopedia of Informal Education, www.infed.org on August 10, 2011. 
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Informal education has been a factor in Jewish life for many decades. The 

network of camps, youth movements, and conmmnity centers is sizable. 81 In recent years 

informal Jewish education has seen impressive developments encompassing research, 

university courses, articles, training programs, increased funding, and heightened lay 

interest, in addition to a plethora of practical programs. 82 The Jewish world is showing 

great interest in the possibilities offered by informal education. We may well be in an era 

of the emergence of informal education as a seminal force in Jewish life. 

Informal Jewish education is usually juxtaposed with formal Jewish education. 

This is actually a fairly recent development in the history of education; the linguistic 

distinction did not exist in former times in either Jewish or general culture. Jewish 

education has a long and glorious history dating back to biblical and talmudic times. 

Throughout the ages, the Jewish community has devoted much energy to the 

establishment and maintenance of a rich educational network. 83 There is little doubt of 

the link between a strong commitment to education and perpetuation of Jewish literacy, 

lifestyle, and peoplehood. However, schools were not the only contexts in which Jewish 

education took place. With a host of other settings exemplifying Jewishness, fom1al 

schooling was always accompanied by a powerful parallel (or "informal") system. It 

included the neighborhood, the home, communal agencies, and the synagogue; 

celebrations and holidays, group experiences, mentors, and the daily and yearly 

81 Bernard Reisman, Informal Jewish Education in the United States: Report for the Mandel Commission, 

New York: Mandel Foundation, 1991; Retrieved from www.brandeis.edu/ije on August 2, 2011. (This 
online document contains no page numbers.) 

82 Retrieved fromwww.brandeis.edu/ije on August 2, 2011. 

83 David Gordis, "Towards a Rabbinic Philosophy of Education," in Haim Dimitrovsky, ed, Exploring the 
Talmud, (New York: Ktav, 1976), 52-55. 
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calendar. 84 There was synergy and consistency between a diverse collection of agencies, 

all of which educated from a shared pe1·spective. 

The tenn "informal education" entered the educational lexicon as a result of the 

bifurcation of education in modern societies. These societies created distinct state-run 

institutions called "schools" with a particular focus on: ( 1) intellectual learning; (2) 

progression on a hierarchical educational ladder; (3) transmission of cognitive knowledge 

from adult to child; and ( 4) addressing the socio-economic needs of societies. 85 These 

public schools became associated with "curriculum," "teachers," and "grades," and all 

other aspects of education were increasingly regarded as "extra-curricular," 

"supplementary" or "informal" education. 86 

Much of twentieth-century Jewish education was shaped by general education, 

and repeated this mistaken dichotomy of "formal" versus "informal," ultimately treating 

them as separate and distinct domains. These two worlds developed independently 

throughout the century, did not always communicate well with each other, and often 

operated with mutual misunderstanding and suspicion. 87 

The history of Jewish life throughout the ages, as well as the contemporary Jewish 

experience, convincingly suggests that informal Jewish education is a serious and 

legitimate partner in the larger Jewish educational enterprise and that it has the potential 

to be a powerful complement to Jewish schooling in enriching personal Jewish lifestyle 

84 Gordis, 73-74. 

85 Joel Spring, A Primer on Libertarian Education (Montreal: Black Rose Books, 1975), 12. 

86 Spring, 14. 

87 Gordis, 77. 

38 



and deepening collective Jewish identity. In the following, we will explore the meaning 

and promise of informal Jewish education for enhancing Jewish leadership. 

Defining informal education 

What is informal education? The most common answer is that informal education is 

education outside of schools. 88 In order to be able to really understand informal education 

and use it effectively, we need to understand precisely what it is and how it works. 

Descriptions of informal educational programs abound, but efforts to confront informal 

Jewish education on an abstract and conceptual level are rare. 

I will attempt to define and analyze the concept. By looking at some prominent 

contemporary examples of informal Jewish education, eight generic characteristics have 

been identified that define informal Jewish education as an :individual-centered and 

highly interactive educational approach focused on learning through experience, with 

knowledgeable and committed educators who use group process and a "curriculum" of 

Jewish ideas and values to create a holistic educational culture. 89 Some of the eight 

characteristics are common to both general and Jewish informal education. The value-

based curriculum and the complexity of the educator's role, however, are unique to the 

latter. 

88 Barry Chazan, "The Philosophy oflnformal Jewish Education" The Encyclopedia of Informal Education, 
2003, www .infed.org, retrieved on August 10, 2011. (This online document contains no page numbers.) 

89Chazan 
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[Adult learning refers to voluntary frameworks established to enable adult Jews to emich 

their Jewish knowledge and acquire Jewish skills in warm and non-threatening 

settings.] 90 

The 8 Best Practices of informal Jewish education 

1. Person-centered Jewish education. The central focus of informal education is the 

individual and his/her growth. Underlying this focus is the beliefthat human beings are 

not simply empty vessels waiting to be filled, as John Locke's "impression model" of 

teaching would suggest,91 but rather, the individual is an active dynamic organism who 

grows and is shaped through his/her own active engagement in learning. Hence, this kind 

of education places primacy on the person's own involvement and progress. He/she is 

considered an active partner in the educational dynamic. Educationally, this implies what 

is often called "a child-centered pedagogy" in the context of young learners, with a focus 

on personal interests, listening as much as telling, starting with questions, identifying 

interests, and collaborating rather than coercing. 92 In terms of informal Jewish education, 

the person-centered principle means helping each individual grow and find meaning as a 

Jew. The emphasis is on personal Jewish development rather than the transmission of 

Jewish culture, and the individual is actively engaged in his/her own journey of Jewish 

growth.93 
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91 Israel Scheffler, "Philosophical Models of Teaching," in Harvard Education Review 35 (1965), 63. 
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The preoccupation with the person in :informal Jewish education also implies 

concern with affecting the learner's total being. While selected activities may focus on a 

specific Jewish skilJ or Jewish topic (such as learning to speak Hebrew or build 

a sukkah ), the ultimate aim of :informal Jewish education is building the person's overall 

Jewish character. Thus, :informal Jewish education does not see "Jewish growth" as 

exclusively :intellectual but rather as a synthesis of aesthetic, affective, moral, behavioral, 

and cognitive dimensions.94 

2. The centrality of experience. Informal Jewish education is rooted in a belief that the 

experience is central to the :individual's Jewish development. The notion of experience in 

education derives from the idea that participating in an event or a moment through the 

senses and the body enables one to understand a concept, fact or belief in a direct and 

unmediated way. Experience in education refers to learning that happens through 

participation in events or through other direct action, or by direct observation or hearing. 

John Dewey expanded upon this idea by suggesting that people are active centers of 

impulse rather than passive vessels and they learn best when they are actively rather than 

passively engaged in experiencing an idea or an event. Such experiencing is rooted in the 

:interaction of the idea or event with the person's life and with a continuum of ideas that 

enables the experience to contribute to ongoing personal growth.95 The focus on 

experience results in a pedagogy that attempts to create settings which enable values to be 

experienced personally and events to be experienced in real time and in genuine venues, 

94 Chazen 
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rather than their being described to the learner. Over the years this notion of experiencing 

has become closely identified with "experiential education," often seen as the "calling 

card" of informal education.96 

In terms of informal Jewish education, learning occurs through enabling people to 

undergo key Jewish experiences and values. For example, an experiential approach to 

Shabbat focuses on enabling people to experience Shabbat in real time - buying flowers 

Friday afternoon, lighting candles at sunset, hearing kiddush before the meal, and eating 

challah. This approach does not deny the value of learning about Shabbat in classes and 

from texts but it does suggest that cognitive learning about an experience cannot replace 

the real thing. 

It is important to note that the experience of study, the learning of ideas, if done 

well, is in itself an experience and one that can be very powerful. The umnediated 

confrontation with text, either individually or via havruta or a class with an exceptional 

teacher, are powerful examples of the central Jewish value of talmud to rah. Thus, the 

emphasis on experience is not a rejection of the experience of study; rather, it is a 

refocusing on the active engagement of a person with all his/her senses so that the 

learning comes from within rather than being imposed from without. 97 

Jewish education lends itself particularly well to the experiential approach 

because so many of the concepts that we wish to teach are rooted in actual experiences. 

96 Reisman 

97 Reisman 
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3. A curriculum of Jewish experiences and values. Cmriculum has been generally seen as 

characteristic of formal rather than informal education and understood in terms of set 

courses of studies, with lists of subjects to be covered, books to be read, ideas to be 

learned, and tests to be given. However, the more generic concept of cmriculum as an 

overall blueprint or plan of action is very much part of informal Jewish education. While 

it is both flexible and closely related to the lives and significant moments of the learners, 

this curriculum is rooted in a well-defined body of Jewish experiences and values. 98 

In contemporary Jewish life there is a diversity of views regarding the core 

experiences and values of Jewish tradition or culture. Religious approaches are likely to 

emphasize prayer, study, holidays, and rituals. Ethnic approaches are likely to emphasize 

Hebrew, holidays, music, and customs. National approaches are likely to emphasize the 

Land oflsraei travel to Israel, Hebrew, and Jewish history. Because of this diversity, it is 

difficult to arrive at one agreed-upon core curriculum for teaching experiences and 

values.99 However, there are some Jewish experiences that seem to be shared by the 

majority of informal Jewish educational systems: ( 1) Jewish holiday and calendar 

experiences; ( 2) Jewish lifecycle experiences; (3) studying Jewish texts; (4) Jewish 

cultural and peoplehood experiences; and (5) acting upon Jewish values. 100 

A central dimension of informal Jewish education's curriculum is its flexibility 

and dynamism. The methods of teaching "core contents" and the sequence in which they 

are taught are open to change and adjustment. These core experiences and values may be 

98 Chazen 
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"taught" in a variety of ways, depending upon time, place, and the individual pace of 

each learner. 101 

4. An interactive process. Ultimately the unfolding of the curriculum is determined by the 

interaction of people with each other and with core experiences. Informal Jewish 

education is rooted in the belief that the active interchange between students and between 

students and educators is a critical dimension of Jewish learning. Interaction refers to a 

reciprocal effect or influence between two or more people. The behavior of one, it is 

assumed, acts as a stimulus for the behavior of the other. People leam and grow through 

active social interaction, which stimulates ideas, causes us to think and rethink views, and 

helps us to re-conceptualize our beliefs and ideologies. The active dialogue back and 

forth with others is not simply pedagogically useful; it is, in a more basic sense, a pivotal 

factor in shaping our ideas, beliefs, and behaviors. 102 The principle of interactivity 

implies a pedagogy of asking questions, stimulating discussions, and engaging the 

learner. To stimulate interactivity, educators must create an environment which invites 

learners to listen to each other and to react with dignity and decency. 103 The pedagogy of 

informal Jewish education is rooted in techniques that enfranchise openness, encourage 

engagement, instigate creative dialectic, and insure comfort of diversity and 

disagreement. For example, students may be asked what they think; how great rabbis of 
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Lawrence Kohlberg, The Philosophy of Moral Development (San Francisco: Harper and Row, 1981), 125. 

103 Kohlberg, 125-132. 

44 



the past might have reacted; what the Jewish contents means for their lives; and what 

they agree or disagree with. 

Informal Jewish education is as concerned with ig_niting the dialogic with the 

learner as it is with transmitting the culture. Informal Jewish educators cannot really 

complete their work unless there is a dynamic interactive process between student and 

educator, student and student, student and text, and student and Tradition. Neither 

ingenuous nor instrumental, this interaction is an inherent element of informal Jewish 

education's theory ofleaming. 104 

5. The group experience. In informal education, the group is an integral component of the 

learning experience. As Emile Durkheim and G.H. Mead argued, groups are a priori 

forces that shape human life, 105 rather than technical structures that are superimposed 

upon us. The groups of which we are paii shape our minds, language, ai1d selves it1 very 

central ways. Therefore, teaching groups is not simply about transmitting knowledge to 

all the individuals gathered in one room, but rather is very much about the dynamic role 

of the collective in expressing and reit1forcit1g values that are paii of the culture of the 

society that created the group. Groups ai·e not sitnply aggregates of people learning 

individually in parallel fashion; they are social networks that teach ideas and values 

through the essence of the group process. Thus, the adult Jewish learning class is not 

simply a classroom of individuals expanding their Jewish knowledge; it is a dynamic 

community of like-minded adults sharing knowledge, experiences, pain, joys, and 
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common moments. 106 The skilled informal adult Jewish educator does not just teach 

Jewish history or holidays; he/she also shapes a community that exemplifies the Jewish 

value ofkehilla. The group is central in informal Jewish education in that the key values 

of klal yisrael (the totality oflsrael), am yisrael (Jewish people), kehillat kodesh (holy 

community), and tikkun olam (improving the world) are experienced through its very 

existence. 107 

Some have seen Jewish associationalism as a limited or even problematic kind of 

Judaism and Jewish education. 108 Reservations about an identity that is exclusively tribal 

or associational are understandable, but there is also great power to a positive collective 

communal Jewish consciousness, as evidenced by Jewish involvement in the movement 

for Soviet Jewry and the Civil Rights movement in the United States, as well as Jewish 

support for Israel over the years. 109 Informal Jewish education attempts to harness that 

power. 

6. The "culture" of Jewish education. Informal Jewish education is rooted in the belief 

that education is ultimately about "creating culture" rather than transmitting 

knowledge. 110 This form of education attains its goals most effectively by treating the 

entire educational setting as a comprehensive culture. "Culture" here refers to the totality 
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of components that make up educational contexts: architecture, styles of dress, codes and 

norms of behavior, seating patterns, physical and aesthetic decor, norms of human 

interaction, language patterns, and many others. 111 According to the theory of cultural 

psychology, it is the total cultural milieu that teaches, by presenting, creating, and 

reinforcing values, ideas, experiences, norn1s, and ultimately a worldview. 112 Hence, 

informal Jewish education emphasizes the importance of orchestrating settings to reflect 

and model the values and behaviors deemed important. 

Informal Jewish education focuses on all aspects of an environment in order to 

educate for Jewishness. It does not emphasize only cognitive or discursive content, but 

also the many diverse aspects of the setting as a whole: what the room looks like; what 

food is served and how; how staff members interact with each other. With such an 

approach, logistical and organizational considerations are neither incidental nor 

secondary to the educational program; they arn themselves inherently educational 

• 113 issues. 

The notion of an "educational culture" also implies that education is not limited to 

specific locales such as classrooms or school buildings; it can occur anywhere. As we 

learn in the most concise and most powerful text on informal Jewish education ever 

written, Jewish education takes place "when you sit in your house, when you walk by the 

way, when you lie down, and when you rise up" (Deuteronomy 6: 4-9). 

111 Bruner, x-xi; Cole, v-vii. 

112 Cole, vii. 

113 Bruner, 1. 
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The notion of a culture of education also suggests that no one agency has a 

monopoly on Jewish education. Such a culture can be created wherever Jews are found: 

in community centers, Jewish family service offices, and sports clubs; at retreats and 

conferences; during meals and bus rides. Some of these places may well be ideal venues 

for Jewish education because they are real settings where Jewish experiences can be lived 

out. The task of the educator is to shape all settings so that they may serve the larger 

educational vision. 114 

7. An education ~hat engages. Informal Jewish education intensely engages and even co-

opts participants and makes them feel positive about being involved. 115 Because of its 

focus on the individual and on issues that are real to him/her, informal Jewish education 

is often described as "fun," '1oyful," or "enjoyable." This should not be taken as a sign of 

frivolity or lack of seriousness. As Erikson and others have taught, identity is in part a 

sense of positive feelings about a group or a frame of reference; and positive feelings 

about a Jewish experience play an important role in the development ofJewish identity. 

Indeed, there are those who say that we need such experiences because Jewish identity 

development is so often complicated by a plethora of negative associations. Research on 

informal Jewish education points to the high degree of participant satisfaction as 

compared with other spheres of Jewish life. 116 

114 Bruner, 150. 
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In this context, informal Jewish education may be compared to play and sports. 117 

TI1e literature on play and sports emphasizes the i.11volvement and engagement of the 

learner; the joy in the moment; the immediacy of it all; the positive memory, and the 

warm associations. 

8. Informal Jewish education's holistic educator. The informal Jewish educator is a total 

educational personality who educates by words, deeds, and by shaping a culture of 

Jewish values and experiences. 118 He/she is a person-centered educator whose focus is on 

learners and whose goal is their personal growth. The informal Jewish educator is a 

shaper of Jewish experiences. His/her role in this context is to create opportunities for 

those experiences and to facilitate the learner's entry into the moments. The informal 

Jewish educator promotes interaction and interchange. One of his/her major tasks is to 

create an environment that enables this interactivity to flourish. This requires proficiency 

in the skills of asking questions, listening, and activating the engagement of others. 119 

The informal Jewish educator is a creator ofcommunity and kehilla: he/she 

shapes the aggregate into a group and utilizes the group setting to teach such core Jewish 

values as klal Yisrael (Jewish peoplehood), kvod ha' adam (the dignity of all people), 

goral meshutaf (shared destiny), and shivyon (equality). 120 Informal Jewish educators are 

creators of culture; they are sensitive to all the elements specific to the educational setting 

so that these will reflect values and experiences they wish to convey. The task in this 

117 Saralea Chazan, Profiles of Play (London and Philadelphia: Jessica Kingsley Publishers, 2002), 8. 
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instance is to make every decision - big or little - an educational decision. Informal 

Jewish educators must be able to engage those with whom they work and make their 

]earning experience enjoyable. The stimulation of positive associations is part of the 

informal Jewish educator's work. Finally, the informal Jewish educator needs to be an 

educated and committed Jew. This educator must be knowledgeable since one of the 

values he/she comes to teach is talmud torah-Jewish knowledge. He/she must be 

committed to these values since teaching commitment to the Jewish people, to Jewish 

life, and Jewish values is at the heart of the enterprise. Co1mnitment can only be learned 

'f 1 f. I 121 
1 one sees examp es o 1t up c ose. 

Informal Jewish education defined. Having identified these eight characteristics, we 

can spell out a definition of informal Jewish education: 

Informal Jewish education is aimed at the personal growth of Jews of all 

ages. It happens through the individual's actively experiencing a diversity 

of Jewish moments and values that are regarded as worthwhile. It works 

by creating venues, by developing a total educational culture, and by co-

opting the social context. It is based on a curriculum of Jewish values and 

experiences that is presented in a dynamic and flexible manner. As an 

activity, it does not call for any one venue but may happen in a variety of 

settings. It evokes pleasurable feelings and memories. It requires Jewishly 

literate educators with a "teaching" style that is highly interactive and 

121 Chazen 2002, 5. 
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participato;y, who are willing to make maximal use qf self and personal 

lifestyle in their educational work. 122 

Ultimately, informal Jewish education is a philosophy of Jewish education. It is a 

theory or philosophy about educating people that emphasizes choice, high degrees of 

interactivity, a flexible conception of content or subject matter, accessible ''teachers," and 

much group process. Informal Jewish education implies not a place but a worldview 

about how people learn, what is important to learn, and how we should teach. To begin to 

really talk about informal Jewish education is to confi·ont the big and basic questions of 

education. 

One important source for understanding informal Jewish education is the history and 

texts of Jewish tradition. The great texts of our civilization, along with the social history 

of Jewish life throughout the ages and across continents, reveal much about basic 

educational approaches and practices in Jewish communal and religious life. Important 

resources include: biblical and talmudic texts, the history of Jewish education and 

community in Bretz Israel and in Babylonia, the academies of the great rabbis, Jewish 

camping and youth movements in the twentieth century, and the thinking of such diverse 

personalities as Rabbi Akiva, Martin Buber and Rabbi David Saperstein. 

Informal Jewish education, as an approach that maintains that people learn by being 

actively involved, is a good fit with the diversity, mobility, and longevity that 

characterize the twenty-first century Jewish world. With its emphasis on experience and 

values, informal Jewish education seems uniquely equipped to help people on that most 

122 Chazen, 2011 
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important of human endeavors-the search for personal meaning. The twenty-first 

century warmly welcomes an education that reaches out to each of us as unique human 

beings and helps us grapple with the search for answers to life's big questions. The days 

of informal education being "supplementary" or "extra-curricular" are over. Informal 

Jewish education has assumed a major educational role in twenty-first-century Jewish 

life. In the next chapter, we will explore this search for personal meaning through text 

study. These text studies are designed to be used in informal adult educational settings 

and draw upon the themes and best practices discussed in this chapter. 
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Chapter Three 
Genesis: An Exploration of Leadership and Self Through Text Study 

Paxt of becoming an authentic Jewish leader is through finding one's voice in the 

text. "Those who take on positions of leadership in the Jewish c01mnunity know that like 

Moses, Aaron, and Miriam, they will have to make order out of potential chaos, forge a 

path for others to follow through umnarked terrain, and sustain a vision of the future in 

the face of skepticism .... Today's leaders have new challenges, but the base ingredients 

for good leadership seem universal; they rarely change over time, context, or location. 

Ancient Jewish models of leadership, when read carefully, remain relevant to modem 

challenges."123 The Torah is full ofleadership lessons one can use to grow as a person, 

as a Jew and as a Jewish leader and this happens through education and study. 

The purpose of this chapter is to provide a practical tool for the exploration of self 

and self as leader through the lens of Genesis. Following will be an exploration of each 

parashah, in order, highlighting a central leadership theme from the text and building a 

commentary around that specific Torah text. The co1mnentary draws upon our rich canon 

of rabbinic literatme as well as modern thinkers. Each paras ha also contains my own 

d'var torah and guiding questions for study. 

There are many ways in which one would be able to use this guide in an informal 

adult learning setting. If time permits, I would suggest reading through the material as a 

full group, giving participants the opportunity to share reflections as you go. In the 

questions section, people can pair off as chevruta partners to share reactions and gather 

123 Erica Brown, Inspired Jewish Leadership: Practical Approaches to Building Strong Communities 

(Woodstock, Vt.: Jewish Lights Publishing, 2008), 5. 
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back as a who le group to compare responses. The d 'var torah section may be used as a 

nechemta to conclude the session with a charge for people to ponder. 

If there is Umited time, one way to look at the material is throug_h the lens of 

PaRDeS, an acronym formed from the first letters of the four levels meaning 'orchard' in 

Hebrew. (The English word Paradise is derived from the same Persian root). 

DWS 
T 

Pshat: (lit. simple) Pshat comes from the root which means simple, although 
Pshat is sometimes anything but simple! Pshat correctly means the intended 
meaning (the opposite ofDrash; see below). The problem is, one person's 
pshat is another person's drash! 

Remez: (lit. clue) Remez in modern Hebrew means hint. Traditionally, 
remez referred to methods such as gematria (word-number values) and it 
refers to the alluded meaning (reading between the lines). 

1t£7,, Drash: (lit. to examine) Drash is the drawn out meaning; homiletical or 
interpretative meaning. The word 'midrash' is from the same root. The drash 

T ; is an interpretation that is not explicit in the text, in other words, not pshat. 

Sod: (lit. secret). Sod is to teach about mystical or esoteric meaning and the 
realm of the Divine. 

Perhaps there is only time for the pshat, for reading the text and exploring the 

commentary or perhaps there is only time for the drash and sod, for reading or delivering 

the d'var torah at the end. Why not only use pshat? In a way,pshat is what the biblical 

scholar is trying to do: determine what the TEXT really meant. Drash allows us to find 

new meaning and new ideas, answering the question, not what did the text mean but what 

does the text say to ME. My prayer is that there is enough time to explore each section of 

the parashah guide to really fmd the ME. 
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Breishit (Genesis 1 :1-6:8) 
Overview: 
In the first parasha, 
the cosmos is 
created in 7 days, 
ending with the 
culmination of 
creation, the weekly 
Sabbath. Adam and 
Eve are placed in 

1\UN-?:>-nN o;n?N N1~) 
•: -: T "." • ",;"~ : --

creation was at that 
point "hung up and 
standing," and really 
only finished many, 
many years later, on 
the "sixth day" which 
would define forever 
after the ideal 
relationship between 
humans and the 
Divine. What "sixth 
day" was this? The 
sixth day of the 
Hebrew month of 

-J1J?l ; 1Ni;) :J i\J-11~1J) , Tl~{' 
'~~D O)' , 1j;.i:J.-'D?l J.)}.! . . .. 

the Garden, but are 
expel led after 
eating the fruit of 

"G01Lthew .suvveyedt alLtha;t 
[G01L] houL ~ a-nd; lodf<... 

,., ~wc;wvery ~ A...,a, 
ther~wc;we-v~ owid.t 
ther~wc;w m.or~ the,, 
~~." (G~1:31) 

Sivan, upon which 
the Jews accepted the Torah, and which is still 
celebrated as the holiday of Shavuot, the 
anniversary of the giving and receiving of the Torah 
at Mount Sinai. 

the Tree of the Knowledge 
of Good and Evil. Cain and 
Abel fight and Cain kills his 
brother, thus setting up the 
pattern of human violence 
and jealousy that the rest 
of the characters in the 
Torah must struggle with. 

Commentarp1 
The medieval commentator 
Rashi (R. Shlomo Yitzhal:?i, 
France, lived late eleventh 
century) finds something 
grammatically unusual in this 
verse, and as he lil:?es to do, uses 
it as the basis for a beautiful 
religious teaching. In all the 
other verses in this chapter 
telling us what got created on 
which day, it simply says: "a 
second day", "a third day, and 
so on. In this verse, the day is 
named differently: "THE sixth 
day/' instead of "a sixth day." 
One interpretation Rashi offers, 
based on an earlier bool:? of 
Biblical interpretation, is that 
the "the" connected to "sixth 
day" tells us that the worl:? of 

R. Tanchuma began his disc:aurse with the verse "He has 
made everything beautiful in its time" (EE:c:lesiastes 3:11). a 
verse that implies that the warld was created in its 
praper time. and before that it was nat deemed right for 
the warld ta be created. As R. Abbahu said: fram this 
verse it may be deduE:ed that the Holy One kept creating 
worlds and destroying them. creating warlds and 
destroying them. until He created these [heaven and 
earth]. Then He said: Those did not please Me, but these do 
please Me. -Bialik and Ravnitz ky. The 8001< of Legends. 
Schocken Baoks. 1882, p. 6. 

n. Ha11ta Gar Ha11i11a toed tAo paraGeo ol a 
1il111J wAo Gt-ciet a paeaeo. WA011 Ao eooll.od 
at It, it peoasod AIHt, a11d Ao smd: 0 paeaeo, 
paeaeo, 11tay yot-c ll11d la11or 111 HtY oyos at 
aee tl11ttJS it-est as yoi.t li11d #at10I' i11 lltY oyos 
at tAis 11to11to11t, So, too, tAo Hoey 0110 said 
to His wored: My wored, My wored, 11tay 
yot-c liHd la11or 111 My oyos at aee tl11tos it-est 
as yot-c li11d la11or 111 My oyos at tAls 
11to11to11t. - Blaelli a11d Ra1111ltz/iy, 7AP Dool/ 

All Hebrew translations are :from:Tamara Eskenazi and Andrea Weiss, The Torah: A Women's 
Commentary, New York: URJ Press and Women for Reform Judaism, 2008. 
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o/ IP(IP1t!lo,. Selioe/ltiH Boo/ls, 
1992, p.6. 

Questions: 
i. Wh~t is yow· holy 

purpose? 
2. Wh.~t does it mecin to 

be involved in the work 
oF crecition? 

3. Even God took time in 
crecition; how do we, cis 
leciders, pcice our work? 

®'var Torah 
I think 'R.ashi is not only conc;z:rn;z:d With 
flXplaining an odd fl.l(trn ti)lbrfZ,W ]flttfZ,r (thfl "hay" 
which mfZ,ans "thfl"), but morfZ, importantly, 
r)lminding us that mfZ,rfZ,ly flXisting physically isn't 
rfZ,ally thfl wholfl point of our liVflS - from thfl VfZ,ry 
b)lginning, Wfl Wflrfl put on this fZ,arth for spiritual 
fZ,nds as Wflll. Thfl id)la that God's work of crfZ,ation 
wasn't "complfltfl" until Torah was giVfZ,n and 
accfZ,ptfZ,d can bfl a mfZ,taphor for our liVfZ,s: having 
th fl most wondfZ,rf ul liffl in thfl physical world 
(work, food, housing, Sfl.l(, monfZ,y, gou namfZ, it) 
won't bfl complfltfl unlfZ,ss spiritual goals - T ornh 
- arfZ, accfZ,ptfld as our guiding principlfls. 

'Rashi SflfZ,ms to bfZ, lflSS concfZ,rnfZ,d with thfl 
mfZ,chanics of thfl physical asp)lcts of thfl crfZ,ation 
story and morfZ, concfZ,rnfZ,d that Wfl und)lrstand 
that our cosmos has morfZ, than only a physical 
dimfZ,nsion to it. What's trufl for th fl world as a 
wholfl is trufZ, for )la.ch individual: onfZ, bfZ,comfZ,s 
complfltfl not Whfln onfZ,'s body finishfZ,s growing 
up but Whfln onfZ, takfZ,s on a holy purposfZ, in liffl. 
This parasha is only ":J3rfZ,ishit," thfl b)lginning -
thfl r)lst of thfl Torah rfZ,mains to hfllp us l)larn 
what that is, and what Wfl arfZ, truly capablfl of as 
!)ladfZ,rs in thflJflWish community. 
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Noach (Genesis 6:9-11 :32) 

Overview: 
Creation is not off 
to such a good 
start: the earth is 
filled with 
violence and 
corruption, and 
so God decides to 
flood the earth 
and start over, 
choosing Noach 
to build an ark to 

\U"~ n·)--tf) rf1?irl ,n~~ 
: p.p·11;i I Tl?Q 0"~t;l P"1'~ 
a·)-1~tu;1n ,o"'n·?~o-rn.::t. 

in the generation of 
Abraham he would 
have been considered 
as nothing. "T'h'41 w Nm;ihl~chr~ 

NOt'ilJi..W~Cf/Y'~~~ 
iNll 'h.4-~at'W"Y\.s he,,w~ 

above..-repr~ NOt'ilJi.. 
w0111cRAL w{;tj,,. GO!L" 
(G~6:9) 

-Rashi on Genesis 6:9. 

11for you have I seen 
righteous before 
me ... " 
Now we know our 
sages denigrated 
Noah because when 

save himself and his family and 
at least one pair of every kind 
of animal. After the flood, God 
establishes the rainbow 
covenant with every living 
creature. Humans decide to 
challenge God by building the 
Tower of Babel, so they 
become dispersed, and the 
portion ends by introducing us 
to Avram and Sarai, who will 
later on become Abraham and 
Sarah, the First Family of the 
Jewish nation. 

Commentary: 
"In his generation" 
Some of our Sages expound 
this to his praise: all the 
more so had he lived in a 
generation of righteous 
people, he would have been 
even more righteous. And 
there are those who 
expound it to his 
defamation: by the standard 
of his generation he was 
righteous, but had he lived 

God told him that God was going to bring 
the flood, Noah did nothing, unlike Abraham 
with the people of Sodom. That was his sin. 
As a result. from that time on he was no 
longer perfect. He was only righteous when 
his good deeds were weighed against his 
bad deeds. -Hatam Sofer, Moses Schreiber, 
1762-1839, leading European Orthodox rabbi. 
known by the name of his most famous 
book. 

'These cire the genercitions oF Nocih ... cincl Nocih 
wcilkecl with God" 
Why Cl re Jews not considered to be clescenclents oF 
Nocih but rcither oF Abrcihcim ... ? The explcincition is 
thcit even though Nocih wcis righteous cincl per-Feet 
in his cictions, he wcis not the iclecil oF the righteous 
Jew. "Nocih wcilkecl with God," not with people, 
not with others - he wcis not interested in 
humcinity, in the environment. His righteousness 
wcis directed inwcircl, to himselF cincl his family ... He 
wcis commcinclecl by God to build <in cirk - he built 
it bocircl by bocircl cincl nciil by nciiL For Cl hundred 
<incl twenty consecutive yecirs, cincl it never crossed 
his mind thcit there might be Cl wciy to civert God's 
decree cincl to scive the world From destruction. 

Abrcihcim wcis clifferent ... Abrcihcim tciught the world 
proper behcivior <incl knowledge oF God. When 
God wished to overturn Sodom, Abrcihcim did cill in 
his power to scive those wicked people. 
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Noach (Genesis 6:9-11 :32) 

-Moses Alshekh, 1498-'!593, 

scholar an~ rabbi in Turkey, 
Greece anq Israel. 

QUESTIONS: 
1 . NOAH IS THE FIRST 
PERSON THE TORAH 
DESCRIBES AS A "TZADIK" 
(RIGHTEOUS). WHAT CAN 
WE LEARN FROM NOAH 
ABOUT WHAT MAKES 
SOMEONE RIGHTEOUS? 
2. WHAT DOES IT MEAN TO 
BE A TZADIK? 
3. WHAT CHARACTERISTICS 
OF LEADERSHIP ARE 
EXEMPLIFIED BY NOAH? BY 
ABRAHAM? 
4. WHAT LESSONS CAN BE 
LEARNED FROM THE 
COMMENTATORS ABOUT 
THE IDEAL LEADER? 

D'var Torah: 
The tikkun of humanity is 
a gradual process that 
takes place over many 
generations. Adam and 
Eve in the Garden of Eden 
represent the most 
perfect example of 
humanity. However, after 
their expulsion from 
Paradise, humanity had to 
begin the process of 
regaining perfection. This 
effort would be long and 
hard, marked with 
digressions and 
"descents." 

Before the giving of Torah 
on Sinai, there were 

basically two moral options available to 
people. One could either strive to behave 
the best they could within the context of 
the norms of their generation, identified 
as "walking with God." Alternatively, one 
could strive for a moral perfection that 
transcends the norms of the age into 
which they were born. Noah, who is the 
most righteous of his age, walked with 
God, while Abraham, who is identified as 
universally "righteous," walked before 
God. 

After the giving of Torah at Sinai, a new 
level of Tikkun is added to the list. At 
Sinai, with the giving of mitzvot, a new 
moral standard was set, one that was 
explicit. Unlike Abraham, who strove for a 
moral perfection that had no precedent, 
or Noah, who could not rise up above the 
prevailing immorality that surrounded 
him, we strive to follow a path that has 
clearly been laid out for us. This is 
walking after God. Our task is simply the 
struggle to behave correctly. God has set 
the path before us. We must simply follow 
along. 

Being a leader is more than walking after 
God but one who also walks with people. 
Noah is contrasted with Abraham who 
questions God on the destruction of 
Sodom because it demonstrates 
Abraham's ability to mitigate a 
relationship between God and people. 
This teaches us that a leader must have 
concern for his/her community and future 
generations, not just ones immediate self 
and person. One must not only be 
involved but engaged with the world 
around you. 
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Lech L'chah (12:1-17:27) 

Overview: ,7i1~ "i)~ ; 1'?'~~) ff lie p~e/ dwuuui of, 
<Jed ;,,, , "J will nialie of, 
IJ<IU a gJteat natUm/' wlUcl'i 
tire .'7 andiama f!uuM~' 
"J 6fudf, CJteaf:.e IJ<IU arrew." 
Jn tfti6 lteading, tfie call 

The first two 
parshiotof 
Genesis tell the 

; 1~\? n~7~~) , 'J?'J?~) 
n?'J~ ,il?.DJ 

story of the 
creation of the 
world; with this, 
the third portion, 
the story shifts to 
the beginnings of 
the Jewish 
people. Abraham 

I wai~yowQ.lweat 
VUtt"'~ cw\d.t I wai bie.MFyoW 
IwLli~your~ 

ffYea:t', ~IX ihalL OOQ.I 
~(G~12:2) 

of, /!ecli t'clia ;,,, an wtf1inff 
to, 6eJYf!tamf,<vuna.tioa: at 
6a6 e, tJiat ;,,, tire meaninf1 of, 
a cliange of, name <JJt, a 
cliange of, pf.ace. -<luioali 

and Sarah leave their home in 
Ur Kasdim to head out for the 
land of Canaan; they arrive 
there only to leave for Egypt 
and return to Canaan again. 
Abraham's nephew Lot is with 
him at first, but settles in 
Sodom, which will later be 
destroyed for its evil ways; Lot 
also has to be rescued by 
Abraham in a bit of military 
action. God makes a covenant 
with Abraham to give him land 
and descendents, and changes 
his name. Finally, (now) 
Abraham has a son with Hagar, 
the Egyptian maidservant; this 
causes family tensions. 

Commentary: 
"And you shall be a 

blessing." You will be the 
blessing by whom people will 
be blessed, saying, "God 

make thee like Abraham." -
Nachmanides on Genesis 
12:2 

~~-,!Tlk 
/Jlepimtinp al :l}e,,he.· ~ Oft t}ell&h, .7mape 
/Jloolid, ~cmliledatj, .NCW- 'IJtvtli, 1995 

The life of men with whom new histories 
begin can seldom or never be a sheer 
unclouded blessing; not this it is which 
their consciousness of self whispers in 
their ears. "And thou shalt be a destiny": 
Such is the purer and more precise 
meaning of the promise .... -Thomas Mann, 
quoted in The Torah: A Modern 
Commentary, edited by Gunther W. Plaut, 
UAHC Press, New York, 1981, p. 95 

QUESTIONS: 

1. ACCORDING TO THE RAMBAN, WHAT 

DOES "BEING A BLESSING" MEAN? IF A 

PERSON "IS A BLESSING," DOES HE OR 

SHE NECESSARILY BRING COMFORT OR 

JOY TO THOSE AROUND HIM OR HER? 

2. 00 YOU THINK ZORNBERG WOULD SAY 

THAT ABRAHAM IS CREATED OR RE­

CREATED IN THIS TORAH PORTION? 

3. THE TANCHUMA 'STRANSLATION/INTE 

RPRETATION IS INTRIGUING IN THAT IT 

EQUATES BECOMING GREAT WITH 

BEING CREATED ANEW. How DO WE 
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Lech L'chah (12:1-17:27) 

HAVE THE 

OPPORTUNITY TO RE­

CREATE OURSELVES 

AND BECOME 

BLESSINGS EVEN 

WITHOUT CHANGING 

OUR NAME OR 

PLACE? IS THIS TYPE 

OF 

TRANSFORMATION 

ESSENTIAL TO BE A 

GOOD LEADER? 

4. WHY DOES MANN 

CHARACTERIZE THE 

"LIFE OF MEN WITH 

WHOM NEW 

HISTORIES BEGIN" AS 

NEVER BEING A 

"SHEER UNCLOUDED 

BLESSING"? 

D'vat' Toiqh: 

The Jews cire Ci people fumilicir 
with blessings. In the Tcilmuc:\, 
Rcibbi Meir instructs us to sciy cit 
lecist one hunc:\rec:\ blessings 
ecich c:\ciy. On Shcibbcit evening, 
it is trcic:\itionci l for pci rents to 
offer blessings to their chilc:\ren. 
To ci c:\ciughter, ci pci rent prefaces 
the Priestly Benec:\iction with 
the trcic:\itioncil liturgiccil 
formulci "Mciy Goe\ mcike you 
like Scircih, Rebekcih, Reichel, cine\ 
Lecih." Anc:\ whcit is the pcircillel 

blessing for a son? ls it to be like Abrcihcim, ow­
forefuther? Oc:jdly, boys are not encourcigec:\ to be 
like Abrcihcim, lscicic, cine\ Jcicob: "Mciy Goe\ mcike 
you like Ephrciim cine\ Mcincisseh" is our prciyer for 
our sons. 

Perhcips the trcic:\ition invoking the ncimes oF 
Joseph's chilc:\ren, Ephrciim cine\ Mcincisseh, cirose in 
orc:\er to rem inc:\ us oF the reunion between Joseph 
cine\ Jcicob cine\ Jcicob's blessing oFhis grcinc:\sons 
(Genesis 48). But whcit cibout Abrcihcim? Doesn't 
Ncichmcinic:\es tell us thcit we shou!c:\ cispire to be 
blessec:\ in Abiqhcim's ncime? Isn't Abrcihcim himse!F 
consic:\erec:\ to be "ci blessing"? But the people whose 
lives were touchec:\ c:\irectly by Abrcihcim mciy not 
hcive Felt so blessec:\. Scircih strugglec:\ c:\uring her life 
with Abrcihcim. Hcigcir (who mic:\rcish tells us wcis 
formerly cin Egypticin princess) wcis shunnec:\ by her 
mistress cine\ exilec:\ to the wilc:\emess, then 
mistrecitec:\ upon her uncelebrcitec:\ return. lscicic wcis 
cilmost scicrihcec:\ by his own father. So wcis 
Abrcihcim recilly such ci blessing to those cirounc:\ 
him in his own genercition? 

Perhcips the blessings Abrcihcim brings cire his gifts 
to Future genercitions. Abrcihcim's legcicy is evic:\ent 
in the promise of his c:\escenc:\cints Ephrciim cine\ 
Mcincisseh, two boys he never met. Their existence 
ensures the continucition oF the covencint between 
Abrcihcim cine\ his Goe\ cine\ the prciyer thcit "cill the 
families oFthe ecirth/Shcill bless themselves by you" 
(Genesis 12:3). 

When we bless our own chilc:\ren, we reccill the 
merit oF our cincestors. But by cisking Goe\ to mcike 
our chilc:\ren like Ephrciim cine\ Mcincisseh, we express 
the hope thcit our chilc:\ren will be cillowec:\ to grow 
into their own blessings. We recilize thcit being ci 
blessing involves rciising the munc:\cine fact oF our 
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biologic<1I existence into 

something more sacreq <1nd 
me:mingFul. Like Abr<1h<1m, we, 
too, must t<1ke <1 journey From 
the <1ccident oF who <1nd where 
we GI re to who we wish to 
become. We c<1n become 
blessings through the work we 
do, our rel<1tionships with 
others, <1nd our connection 
with the Divine: Vehye1h 
b!-c;chc;h, 11And you sh<1ll be <1 
blessing" (Genesis 12:2). 
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Vayeira (Genesis 18: 1-22:24) 
. n~n 1:i1~ n"\u~n 1J n77n 
I ~."" - T T - ~"""i ~= 1"I! : T "- 'i" 

Overview: 
Continuing the 
story of 
Abraham and 
Sarah, the 

Tl~Q1 ,~~J-o).' P"1~ !P~O? 
--1~ n~~o ; Y\V'J? , P"'1~~ 
n¥,J~~ 2{7 ''f)~Q-J? \J~·~o 

\J9\!J}J 

destruction with his 
two daughters. Later, 
hidden in a cave, 
thinking that they are 
the only ones left in the 
world, Lot's daughters 
ply him with drink and 
sleep with him, hoping 
to repopulate the 
world. Abraham and 
Sarah travel to Gerar 
and Sarah enters the 
house of the king there. 
Sarah does have a son, 
Isaac, and she expels 

T : • 

portion opens 
with Abraham 
sitting in his 
tent, recovering 
from his 
circumcision 
when he notices 
three "men" 
approaching. 
The men, who 
are actually 

far re tt fy&m.t Yawt"o-Clo-~Ct/ 
~~~an.dt 
w~~~that:~ 

~an.dt~w~~ 
~ ~fc;c:te,.; far re (;t fyo-m; 

Yaw! MU4it V\Ct"~J~of oilL 
th,e,~d& JJMitl&? 
(G~18:25) 

messengers from God, accept 
Abraham's offer of hospitality 
and then announce to 
Abraham and Sarah that Sarah 
will bear a child in her old age. 
Sarah (as would most 90 year 
old women) responds to this 
news by laughing. Afterwards, 
Abraham accompanies the 
three visitors as they 
proceeded on their journey. 
Two of the divine messengers 
make their way toward Sodom, 
while God makes known to 
Abraham the plan to destroy 
the sinful city. Abraham 
debates with God, earnestly 
interceding on behalf of the 
doomed city. But after 
protracted haggling, when not 
even ten righteous people are 
found in Sodom, God proceeds 
with the city's destruction. 
Abraham's nephew Lot, who 
tried to protect the 
messengers from the 
Sodomites' abuse, escapes the 

Hagar and Ishmael 
when she thinks they threaten Isaac, but God 
saves them and makes them a promise that 
Ishmael too will be a great nation. Finally, 
Abraham hears the call from God to take Yitzhak 
and offer him as a sacrifice; at the last minute, 
Abraham's hand is stopped by an angel, and a ram 
is offered instead. 

Commentary: 
[Robert Alter points out that the term 

Abraham uses for God, "Judge of all the 

Earth" echoes the reference to justice in 

what he describes as "God's interior 

monologue" that prefaces the actual 

discussion between the two.] The Judge of all 

the earth. The term for "judge," shofet, is 

derived from the same root as mishpat, 

"justice," which equally occurs in God's 

interior monologue about the ethical legacy 

of the seed of Abraham. -Robert Alter, The 

Five Books of Moses [New York: Norton, 

2004], p. 89 
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Wfuf ~ Wbu:tfiam ,;top at 10'? 
fle!tlzapi.l it taJie6 a otitica£ nuti.l!.l 

fu ~an alwtnatWe waif at 
lioing; il.lo.fatul indWiJuat., 

camwt. !Ifie nutnlJCJt 10 malJ & 

P"~ 'tefawt fu tfre 
6tiptdat«m 4 10 pet1p& f,oJt 
a mlnfPut, tfre qu<JJtUtn f,oJt puO& 

WWii.lfUp, tfie point at wfUcft an 

a66em6fy 4 indWiJuat., 6erome6 

aff!WUP,Urol~ 

.'Rww1d Jfu6fuwt, ediro4 4 
tfre d~li cammenttvu;, Ch 

fffav,int [.Ne.ta~: 5fre 

fRafil1inicat a, 6emf}_f,y,, 20011' p. 
104 

Rashi suggests that 
Abraham's challenge 
to God to save the 
lives of the people of 
Sodom was actually 
in God's best interest. 
-Rashi on Genesis 
18:25 

Midrash Tanchuma points 
out that Abraham could 
have offered an extremely 
strong argument: 
"Yesterday You told me, 
'In Isaac shall your seed 
be called' (Genesis 21: 12) 
and today you say to me 
'Offer him there for a 
burnt offering' (Genesis 
22:2)." Even further: 

from the case of Sodom and Gemorrah, 
we see that Abraham was able to argue 
with God, and had no fear doing so 
(Genesis 18:25 - "Far be it from You ... "). 
But just here, where this affects the 
depths of his spiritual existence, he 
remains silent. 

QUESTIONS: 

1. WHAT DOES IT TAKE TO SPEAK OUT IN 
THE FACE OF INJUSTICE? 

2. Is JUSTICE UNIVERSAL, OR IS JUSTICE 
FOR YOURSELF DIFFERENT THEN 
JUSTICE FOR OTHERS? 

3. IS IT ACCEPTABLE THAT SOME 
INNOCENTS SUFFER FOR A GREATER 
GOOD? 

4. DO YOU JUDGE YOURSELF MORE 
HARSHLY, OR MORE GENTLY, THAN YOU 
JUDGE OTHERS? 

Here we hciveAbrcihcim, one of the most 
significcint figures in cill of humcin history, known 
for his righteousness, sense of iustice, cine\ intimcicy 
with Goe\. When Goe\ cipprociches Abrcihcim with 
the informcition thcit the wickec\ people of Soc\om 
cire going to be c\eshoyec\ for their evil wciys, 
Abrcihcim cirgues pcissioncitely with Goe\ in orc\er to 
scive the people. Abrcihcim cippecils to Goc\'s sense of 
mercy cine\ iustice, pointing out pcirticulcirly thcit no 
innocent people shoulc\ perish cilong with the 
wickec\; better the wickec\ go unpunishec\ then even 
one innocent person suffer uniustly. Anc\ so 
Abrcihcim bcirters God c\own: scive the city if there 
cire fifty innocent people, forty, thirty, cine\ so on. 
In the enc\ Goe\ cic~uiesces to Abrcihcim's sense of 
iustice, but, cilcis, not enough innocent people cire 
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founcl. So while Abrcihcitn's 
closest relatives are scived, the 
city o( Soclom is clestroyecl. 

So whcit's the problem? Whcit 
troubles the commentcitors, 
cincl most reciclers, is thcit Goel 
next cipprociches Abrcihcim cincl 
cisks him to tcike his belovecl 
son lscicic, the one through 
whom Goel hcis prom isecl 
Abrcihcim thcit he woulcl 
become Cl grecit ncition, cincl 
offer him up cis Cl scicrihce on 
Mount Moricih. Now, the 
cruestion becomes, how coulcl 
Abrcihcim so cissicluously cirgue 
on behcil( o(the lives o(the 
innocent o( Soclom, who were 
ci[[ strcingers to him cincl known 
pcirticulcirly for their 
wickeclness, cincl not sciy Cl worcl 
to scive the li(e o(his own son, 
the chilcl o(his olcl cige, whom 
he [ovecl cibove cill others, cincl 
who wcis the only chcince for 
the (ulfillment o( the 
covencintcil promise? At this 
point, cill Abrcihcim is notecl (or 
is his silence. 

The miclrcish incliccites thcit 
Abrcihcim hcicl Cl very goocl 
cirgument to mcike to Goel, i( 
he chose to clo so. It cilso points 
out thcit Goel clicl not seem to 
tcike exception to Abrcihcim's 
chcillenges. Hcicl he cleciclecl to 
cruestion Gael's commcincl, he 

hcici nothing to fecir. However, in the enci, 
Abrciham seems to choose silence over c!ebate. His 
silence, though, is not out o( (eci r, nor out o( 
intimiclcition, but rcither, Abrcihcim, the ultimcite 
mcin o( fuith, chooses silence cis the highest 
expression o( his fuith. 

Agciin, following the miclrcishic unclerstcincling, the 
clistinction is mcicle between Abrcihcim's clebcite with 
Goel over the fute o( Soclom, which wcis cin issue o( 
justice, cincl the mcitter o( mciking the supreme 
scicrihce in (ulfillment o( Gael's commcind, which is 
cin intensely personcil cict o( fuith. Abrcihcim's sense 
o( iustice guiclecl his cictions in regcircl to others. 
Ancl he expectecl his Goel to be iust cis well. In 
regcircl to himsel( though, Abrcihcim wcis guiclecl 
purely by fuith cincl commitment to Goel. He 
trustecl Goel, cincl expectecl thcit Gael's requests o( 
him were only (or the best. In the encl, he wcis 
rewcirclecl for his fuith, cincl everything clicl work out. 
His fuith pciicl off 

Trusting others, Cl ncl trusting Goel, is Cl very cli(ficult 
thing to clo. We mciy not cill hcive mcicle the sci me 
choice cis Abrcihcim, cincl thcit is okciy, becciuse it wcis 
Cl profounclly personcil choice. We mciy not even be 
comfortcible with the choice Abrcihcim mcicle for 
himselF. But, Abrcihcim lecl out o(his love o( Goel, 
not (ecir o( Goel, cincl wcis uncompromising in his 
fuith. Thistypeo(leciclership, combinecl with his 
sense o( iustice, is whcit mcicle Abrcihcim such cin 
extrciorclinciry (igure. 
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Chayyei Sarah (Genesis 23:1-25:18) 

Overview: 
The portion 
Chayyei 
Sarah - the 
"life of 
Sarah"­
serves as a 
bridge 
between 
the story of 

O'>°J~~) 11~~ n~p , n'J~ )~o ~)D~) 
111~ )!)n ))\0--o))\!J )':J.\!J111)\0 

TT ••-1••: 'T -·.-:TT 

sinned, since she 
had not then 

reached the age 
when she was 

subject to 
punishment. So, 
too, when she 

SCNl"Cith-U.Vwi-o- 00-12 7 yearl-' oU -
~w~~ S1JtNWof StNf"ocltJl-' ~ 

(G~23:1). 

Abraham 
and Sarah 
and the 
next generations. Sarah dies, 
and Abraham buys the cave of 
Machpelah in which to bury 
her. Abraham then sends his 
servant to find a wife for his 
son Isaac; the servant finds 
Rebecca, and we meet her 
family, including her brother 
Lavan, who will figure 
prominently in the story of 
Yaakov, Rachel, and Leah. At 
the end of the portion, 
Abraham dies, and is buried by 
his two sons, Isaac and 
Ishmael. 

Commentary: 
The reason the 
word shanah - "year" - is 

written at every term is to 
tell you that each term 
must be explained by itself 

as a complete number: at 

the age of one hundred she 
was a woman of twenty as 
regards sin - for just as at 

the age of twenty one may 
regard her as having never 

was one hundred 
years old she was 
sinless, and when 
she was twenty 

she was as beautifu I as when she was seven. -
Rashi on Genesis 23:1 

"'And Sara was a hundred ... ": "The 
Lord knows the days of the perfect, 
and their inheritance shall be 
forever" ( 'rehilina 37: 18) -just as 
they are perfect, so are their years 
perfect. -Bereishit Rabba 58: l 

flfie ~fi_ 6f:ate6: 
11 :J,u6t CM tfreJ; wte pe4ed, 60- wte 

tfrebt, tµWt6 Pe4ect- II and ma,,fti C!Xplaim: II I !Jfie ljMM 

oJ, Swta 16 fif,e I - tfreJ; Wf!Jre all equ.a1f.,y, g<J<Jd. 11 g fti6 i6 
tlie twit oJ, equanimity mentUmed in tlie 6ooA, II j)ufk6 

oJ, tlie !/UaJd. 11 J t i6 a ffteal ttVttue tliat a peMon ,,fuudd, 

6fand /,bmt in fW p~ in all tfud pCM6e6 <Mte!t 

fUm. g fwte i6 a Wat f.o4 cme wJlw, i6 p(J,(J.J{,, and a Wat 
f,oJt cme wfw,;,, ~- SwuxJ!i, in fWt ewtf.y, 'JMM, 
(WM tfvumgli tuVtioU6 diflicuit p~ - tfvumgli 
liuttgeJt, tfvumgli fking, tafwt By, 9'fuvtaoli'" and 
<luim.delift. and in tfrebt, faWt tµaM' [ <hPtafuun and 
Swta] fuul all tliat w fµWd, 6ut ~ cftanfJed in fWt, 
de6pik all tlie6e ~· g fti6 i6 wJiat tlie Mi61ina 
[ meafl,J wften w] "UlJ": 11W aft ten f!tiatj U1a6 ChPtafw.m 

Clctinu tJtiu{, and fie 6wM f,bun tfvwugli all, to, 6fumt 

fumt wteat Wa6 tlie futw oJ, llwtaftam Clctinu, ttUUJ fie 
~tin peace" ( tloof 5:4 ). 9"fti6 mean,J: '™ wteat eooo 
/,oJt tfie :Jfuiy, {')ne, lJ£eMed fk :Jfu. m£ tfie W-inclJ in tfie 
WMfd audd twt l1udge fUm f!wm '™ peace. :Jfu 6wM 
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jbun in ftfo p~, ~ 

notliinff wft.afu~ o/ all tfiat 
Pll()"ed 0-lJ.efi fUm. Unlilie 
~ ~ wfw, wuWttJa 
"etWtat ~ etWU;f dmf, tlwj 
n£lWt, cfiang,ed tfvwugfwut t&bt 
tµa't6 • a&ud tfwn it MUf": II s fie 
will da fWn g,o&l and mJt et.Ii£ all 
tfre ~ oJ fie'i fif,e II 
( ..Rhlil!ei31:12 ), cfu,pite all 
fUtuLJ oJ oici6 6i.tuck6 and f!tiaf,.,, in 
pO-JJe!di; and in weafdi. -Sefot 
Emel, ~ SamA, 5656 

QUESTIONS: 

1. WHAT, FOR YOU, 
CONSTITUTES A 
"GOOD DAY"? WHAT 
CONSTITUTES A "BAD 
DAY"? How DO YOU 
MEASURE GOODNESS 
AND BADNESS? 

2. THINKOFA 
PARTICULARLY 
DIFFICULT TIME IN 
YOUR LIFE. WHAT DID 
YOU LEARN FROM 
THAT EXPERIENCE? 
HOW DOES IT 
INFLUENCE YOU AS A 
LEADER NOW? 

3. THE M!DRASH THAT 
RASH! QUOTES FROM 
BERESHIT RABBAH 
TELLS US THAT 
SARAH'S LIFE WAS 
GOOD. ANOTHER IN 
THE SAME SOURCE 
(45:5) TELLS US 
THAT SARAH'S LI FE 
WAS SHORTENED 
FROM ITS POTENTIAL 
BECAUSE OF 

SARAH'S TREATMENT OF HAGAR. How 
DO WE RECONCILE THE GOOD AND 
THE BAD IN THE LIFE OF ONE PERSON? 
IS GOODNESS AN IMPORTANT QUALITY 
IN A LEADER? 

D\1cit T orqh: 

We c:qn cill identity mciny ditterent stciges in our 
own lives. In fact, in todciy's world, most o( us will 
probcibly go through more trcinsitions cind 
different periods over the course o( our lives then 
our cincestors did even iust one or two genercitions 
cigo. The whole notion o( the developmentcil stcige 
o( cidolescence is CJ modem concept, cind hciving cin 
independent Ii Fe cifter we hcive moved out o( our 
pcirent's home, but before we mcirry cind estciblish CJ 

family o( our own, is recilly only CJ phenomenon o( 
less thcin the lcist century. While our pcirents usucilly 
looked to estciblish CJ cqreer thcit would see them 
through their workings lives, socicil commentcitors 
cind ccireer counselors todciy cidvise thcit we should 
be prepcired for cit lecist three different cqreers or 
mciior chcinges in our ccireer pcith throughout the 
length o( our working dciys. The dciys o( our lives 
will hcive to be broken down into CJ lot more thcin 
Scircih's. 

But thcit simply mcikes Rcishi's point, supported cind 
enhcinced by the 5efi;t Emet, even more poigncint 
For us todciy. With the benefit o(hindsight, cit the 
end oFher Ii Fe, Rcishi describes cill oF Scircih's dciys cis 
'
1good." But we know enough cibout the li(e o( 

Scircih to know thcit her Ii Fe wcis not cilwciys ecisy, 
<ind, in fact, wcis quite pciinFul <ind ditticult cit times. 
Scircih endured mciny long physiccil (cind spirituci[) 
journeys oFhcirdship, leciving her home cit cin ecirly 
cige. She hcid to cope with bcirrenness for most oF 
her liFe, witness her husbcind father CJ son by 
cinother womcin, cind then endured CJ pregncincy 
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<ind birth <Jt <Jn qc.iv<Jncec! cige. 
She wcis tciken into the hcirems 
oFtwo difFerent kings, cind 
survived fumines, drought cind 
wcir. Anc! then, cit the end oF 
her liFe, our trcidition teciches 
us, she died premciturely From 
the shock oF the inFormcition 
thcit her husbcind hcid tried to 
scicriFice their only son. So how 
cqn this be described cis ci liFe 
thcit wcis "good"? 

Whcit wcis good wcis not 
necesscirily Scircih's liFe, but 
rcither, how Scircih lived her liFe. 
It is cilwciys ecisy to shine cind be 
righteous when liFe is ecisy. 
Whqt truly defines q righteous 
person is how they qd when 
things qre diFficult. Sqrqh went 
through q number oF different 
stqges in her liFe, qnd q number 
oF very diFficult periods, but, 
Rqshi tells us, she mqintciined 
her goodness qnd righteousness 
equqlly throughout qi[ the 
experiences oFher liFe. Ch:wyei 
S<1t-c1h is not q retelling oF 
Sqrqh's li(e, Rqther, it is qn 
qccounting, qt the end oFher 
dqys, oFhow well she lived the 
li(e thqt she wcis given. 

We will qll go through mqny 
stqges in our lives. Some will be 
periods o( greqt growth, ioy 
qnd proc!udivity, others mqy be 
periods thcit cire dcirk, difficult, 

cind even depressing. Whcit counts is not the 
qucility oF our clciys, but how well we live those 
dqys. IF you ccin get through those diFhcult dqys 
cind see thcit you mciintciined yourse!F cis ci decent 
person throughout, then your behcivior will still 
deFinethose dqys qS "good," even iFthe dqys 
themselves were not. As they Sqy, you cqn mqke 
the best oF ci bqd situqtion, or you ccin mcik.e ci bcid 
situqtion worse. We ccin lecim cind grow From cill oF 
our experiences, even, or perhqps most pcirl:iculcirly, 
From the most difficult. It is qll ci mcitter oFhow 
you look. qt it. Our trciclition looked cit Sqrcih's dciys, 
the good cind the bcid, the p[eqsqnt qnd the 
diFficult, qnd SqW thqt, in the [qrger context, cill 
were good, one WqY or cinother. At the end oF 
your dqys, will you, or others, be qble to look bcick 
cind Sqy thqt qll the dqys oF your liFe were "good"? 
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Toldot (Genesis 25:19-28:9) 

Overview: 
The Torah 

:i·p~~?. 
portion 
Toldotis 
really the 
only one in 
which Isaac 
and 
Rebecca are 
the main 
characters; 
it begins 
with the 
birth of 
Jacob and 
Esau, who 
are 
portrayed 

i'>~~~ OQ~ , 1~)!? 1tl~ ~:p~~) 

with hunting and 
other activities 
in a manner that 
causes you to be 
so weary that 
you can't even 
name the lentil 
stew. Therefore, 
you wi II not be 
able to occupy 
yourself with the 
obligations of 
the birthright 
including serving 
God. -Sforno, on 
Genesis 25:31 

; 12~1 Oj?~1 ,S;l~~1 ?~N.!>1 , O'>WJ~ 
il1~;til-TlN )\V)J tJ,!)) 

T : - ',' ' T " '•' ·-

131AXJ acdb-~ "Co11finw ttt"& ~by 
()'()C(;h; heret ~ t'\.O"W." So-~ .»voret tt'ID 
~ OW\.dt ~ hW birl;hyUifttt"o­

JacOO-: JOLC<ib-thenv~etE~breaii 
OW\.dtle.+1t:'LL.Wew. fietoit"~ dr~ ~ 
LC:p owtdt'left. ~d.«LE~~ 
~birl;hy~ (G~25:33-34) 

as 
struggling even in the womb. 
The twins have several tragic 
encounters in this portion: 
Jacob convinces Esau (the 
older son) to sell his birthright 
for a bowl of lentils, and later, 
after the family has travelled 
to Gerar and dealt with some 
property problems left over 
from Abraham, Jacob dresses 
up like his brother in order to 
receive the better blessing 
from their old and blind father. 
Fearing for his life, Rebecca 
sends Jacob off to find a wife 
from among her clan, thus 
setting up the next several 
parshiot, which tell of Jacob's 
adventures and spiritual 
growth. 

Commentary: 
Jacob said, "First sell me 
your birthright." Because 
you are completely occupied 
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Perhaps this scenario is a bit too 
precious, too late-nineties, too much 
Manhattan's Upper West Side. The 
point's the same in any case, the chasm 
between brothers' cultures is virtually 
unbridgeable. Whatever the distinction 
between hunting in the fields and 
dwelling among the tents, Jacob pretends 
to a refinement that Esau is not only 
lacking, but does not even notice .... 

This crudeness must serve as a goad to 
wily Jacob. How can this boor, he thinks, 
have any clue what primogeniture 
means? He probably cannot even spell it. 
What will Esau do with all that capital, 
invest it in net traps? Jacob would invest 
it in the right portfolio, perhaps with a 
somewhat aggressive ratio leaning to 
high-tech stocks. In a slightly earlier era 
he'd use the double portion of the 
birthright for risk arbitrage or floating junk 
bonds. Clearly, Jacob deserved the bulk 
of their father's estate, not this lug, no 
matter whom Father favored. -Burton L. 



Toldot (Genesis 25:19-28:9) 

Visotsky, The Genesis 
of Etl1ics [Nev.: York: 
Crown Publishing 
Group, 1997], p. 138 

The righteous eat to 
the satisfying of his 
desire (Prov. 13:25). 
Such was Eliezer the 
servant of Abraham 
who said to our 
mother Rebekah: 
"Give me to drinlc, I 
pray thee, a little 
water of thy pitcher" 
(Gen. 24: 17)-one 
drinlc satisfied him. 
But the belly of the 
wicked shall want 
(Prov. 13:25). Such 
was the wicked Esau 
who said to our father 
Jacob: "Stuff me, I 
pray thee, with this 
red, red pottage" 
(Gen. 25:30). R. Isaac 
bar R. Ze' era 
explained: This 
wiclced man opened 
his mouth wide as 
though he were a 
camel and said, "I 
have my mouth open, 
lceep putting food 
into it." The words 
"stuff me" are 
associated with the 
feeding of a camel, as 
we read in a mishnah: 
"On the Sabbath you 
must not malce a 
manger of the 
camel's stomach, nor 
push food into his 

gullet, but you :&'lay stuff it be.to his 
n-ao;;th!! ml\-1ishnah Sb.mbbat 24:3, 

fRalW.l :Ocwid fBfiac.fwt,, .z.£., eaJPfuin6 tfre ~t 
lktween cme "wlUt ~ in tire tent" and ane wfta i6 

''a man at tire fi.eld'' in tire~ matUWt. flfie6e 

twa de-JC!tiptioll6 "~t p<JlaJaud fiJ.e ~. 
5 fte tµl-"fieia ofudim i6 cme wfta maintaUM a d'6cipeured 
fij.e6tyle, fMng wit/Un a~ at P~ 
'te6~. :Jli6 t.fuw1o.gkat catl-"~fl,U" and 
p~apfiicae "pecafallcm i6 fimihd ta fU6 ~ at 
~landing. !Re i6 acutely, awwte at '™ ina8itity, ta 
gaiti ifr,jifjfrt inta matteM wfticli wre ~ Im "Pfwte 
oJ, camp~i<m. :Jl,"6 faitli and f!tU6t Ctvt!UJ ftim 
tlvwagft matneJILj oJ, am.liif!aibf. :Jl,e ~ tw1 "eme tfud 
fU6 inteff£dual capadttf i6 ""tttnted" 6t; tfre fimil4' cm 
tfumgltt and ad:Witij. :Jl,e ~ tfud man tnU6t £we in 
tire ~ at di6cipfine •••• 

!Jn ~t ta tfm <J.Jdentatio.n i6 tire kfi "adeli, tire /ltee 
tfUnfWig UulWUUud w1Ut ~ tw1 ewe witl'tin t1re 
~ at :OWine 'te6f!tkt«m and o1kdience. -a . .e. 
Scfudni}.aum, !fettinint on !lie .'TtwaA [e&v..efand 
~: ffeninitnff~, 1996], p. 35 

QUESTIONS: 
1. WHAT IS IT ABOUT SERVICE TO Goo 

THAT REQUIRES SO MUCH ENERGY AND 
ATTENTION? IS NOT FAITH SUFFICIENT? 

2. IN THE MODERN CONTEXT GIVEN 
ABOVE, HOW MIGHT ESAU BETTER USE 
THE MONEY TO EARN THE BIRTHRIGHT? 
How MIGHT THAT APPLY TO THE WAY 
WE THINK ABOUT AND USE MONEY? 

3. WHY IS SATING ONESELF SO EASILY 
ASSOCIATED WITH THE BEHAVIOR OF 
THE WICKED? 

4. How CAN WE BALANCE SELF­
DISCIPLINE AND FREE THINKING TO 
BETTER COPE WITH AMBIGUITY AND 
DISCONTENT IN OUR LIVES? HOW 
DOES THAT INFLUENCE THE WAY WE 
LEAD? 
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D'vat T oiqh: 

T orcih cidmonishes us not to 
live exclusively For the moment 
lest we forget thcit tomorrow 
will bring new chcillenges cind 
new blessings. The T orcih 
portion Tole/of highlights the 
struggle between this instcint 
cind the thouscinds oF 
tomorrows thcit Follow. How 
much should we focus on our 
immedicite circumstcinces? 
Mcislow's hiercirchy oF needs 
tells us thcit we ccinnot focus on 
tomorrow when todciy we lcick 
the bcisics oF food cind shelter 
(Abrcihcim Hcirold Mcislow, 
Towctrc/ ct Psychology of Being 
[Hoboken, NJ: John Wiley & 
Sons, 1998]). On the other 
hcind, to become immersed in 
only the present is to ignore 
the possible cind suppress the 
potenticil oF ecich new dciy. 

By looking cit the story oF 
Jcicob cind Esciu, we ccin lecirn to 
seek ci bcilcince between our 
desires oF the moment ci nd our 
obligcitions to the Future, which 
is essenticil for ci lecidedo do. 
Esciu is cin ciccomplished 
outdoorsmcin; his brother, 
Jcicob, is the quiet <ind 
contemplcitive one. Following ci 
long dciy in the Field, Esciu 
returns home. Mciny trcinslcite 
the word ctye1hs "tired" or 
"exhciusted," not "furnished." So 

he returns From the Field tired. As he cipprociches 
his home, he finds Jcicob cooking ci ''red" stew. 
Able to identify the food only qS 11 red," he cisks thcit 
it be given to him. Jcicob cisks for his birthright 
blessing in return. Esciu cigrees, sciying he hcis no use 
for it, cis he is cibout to die. 

Severcil questions immedicitely cirise, cind ecich 
cinswer helps resolve the questions thcit follow. 
Why is Esciu so interested in food iFhe is so very 
tired? The text never recilly tells us thcit Esciu is 
"furnished." Reither, the Hebrew cisserts thcit he is 
worn-out, he is tired. Tired of whcit-his work in 
the Field? Rcishi cind other commentcitors observe 
thcit Esciu spends time considering his birthright 
blessing (Rqshi on Genesis 25:32). It is not simply 
cin inheritcince. Whcit is the birthright blessing? lbn 
Ezrci notes thcit it entitles Esciu to ci double shcire oF 
his father's estcite. But the birthright blessing cilso 
represents cin obligcition to the future-cin 
opportunity to shcire in the crecition oF ci legcicy For 
subsequent genercitions cind ci commitment to the 
Jewish people cind Jewish liFe. 

Certciinly there were benefits cissocicited with the 
birthright, but there were cilso responsibilities. 
From Rcishi we lecirn thcit Esciu's exhciustion is more 
spiritucil thcin physiccil. He is tired oF the obligcitions 
oF fumily lite, tired of the responsibilities cissocicited 
with Jewish living, cind weciry oFthe limitcitions 
plciced on him dciily by his pledge to the Future. 
Would it not be ecisier simply to ignore tomorrow 
<ind live only for todciy? And so, with the stew cis 
collcitercil, Esciu cibcindons his Future. More thcin 
opting out oFhis birthright, Esciu ridicules it by 
trciding it for ci simple bowl oF stew. 

Esciu is tired of living up to potenticil cind tired of 
being concerned with others cind with the future. 
He wcints to live only in cind for ci pcirticulcir 
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moment, deciding thus to hcide 
his heri"c<lge for Cl bowl oF "red 
stuff" While the lentil stew 
JGlcob mcikes m<ly be intended 
For his fumily, to be e(:lten upon 
suffering the Forthcoming loss 
oF his futher, it Cl !so represents 
the spiritucil demise oF Esciu. But 
the birthright blessing does not 
work thGlt wciy For us. Ecich oF us 
ccirries this blessing-the 
blessing ultimcitely given to 
Jcicob-cis our inheritcince. 
Unlike Esciu, we cire not Free to 
squcinder it recklessly. R;:ither, it 
is our tGlsk, our dciily struggle, 
to uphold our inheritGlnce cind 
through Jewish living, to 
nGlvigGlte cind bcilcince our desire 
to live For the moment with 
our s(:lcred responsibility to be 
le<lding others to Cl better 
Future. 

Everyd<ly liFe is hcird For people. All too often we 
return From our IGlbors drciined by the mundcine 
<:ind work-ci-dciy demcinds p[qced upon us. The 
news is filled with people who (:lre too tired to ccire 
For their children, too tired to cittend to the needs 
oF others, too tired to give oF their time cind 
resources For worthy cquses, cind too tired to ccire 
cibout whcit comes next. 

Our birthright blessing insists not only thcit we 
ccire, but cilso thcit we cid. It is only through Jewish 
living, lecirning, leciding cind Gldion thcit we cqn 
continucilly ecirn our inherftcince cind redeem 
ourselves From the spiritucil exhciustion thGlt so 
often Glffiids us. 
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Vayeitzei (Genesis 28:10-32:3) 

Overview: 
In this 
week's 
parashah, 
Jacob 
begins his 
long 
journey, 
both 
physically 
and 
spiritually, 
from his 
home and 
family. 
Shortly 
after he 
leaves 
home, God 
appears to 
Jacob in a 
dream, 
presenting 
the image 

, 11~7. T1~;;"T~D n'?.) : !1i):1 .,tl~ , r:??~ 
70J n~\?PD o\{)J 
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(G~29:16 -18) 

Commentary: 

more years for 
Rachel as well. 
Years pass and 
the sisters, as 
well as their 
servants who are 
given to Jacob as 
concubines, bear 
Jacob twelve sons 
and a daughter. 
These sons will 
become the 
ancestors of the 
12 tribes of 
Israel. At the end 
of the portion, 
Jacob and his 
family depart 
from Haran and 
from Laban, and 
begin their 
journey back to 
Canaan. 

of the ladder from heaven to 
earth. God speaks to Jacob and 
promises him protection, 
offspring, and the land on 
which he lies. Jacob then 
travels on to Haran, where he 
meets and falls in love with his 
cousin Rachel, the daughter of 
his mother's brother Laban. 
Jacob arranges with Laban to 
work seven years to marry 
Rachel. However Laban, who 
has something of a shady 
reputation, substitutes his 
older daughter Leah for Rachel 
on her wedding night. Jacob 
confronts Laban, but is told, 
ironically, that the older has 
precedent over the younger. 
Jacob agrees to work seven 

Leah was destined to marry Esau and Rachel 
to marry Jacob. Leah sat at the crossroads 
asking about Esau, and they told her, 11 0h, 
he's a wicked man. 11 Hearing this, she cried 
bitterly, "My sister Rachel and I were born 
of the same womb, yet Rachel is to marry the 
righteous man and I, the wicked Esau." She 
wept and fasted until her sight became weak. 
- Tanchuma Vayeitzei 4 

As we have listened for centuries to the 
voices of men and the theories of 
development that their experience informs, 
so we have come more recently to notice 
not only the silence of women but the 
difficulty in hearing what they say when 
they speak. Yet in the different voice of 
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women lies the truth of an 
ethic of care, the tie 
between relationship and 
responsibility, and the 
origins of aggression in 
the failure of connectio~ 
~carol Gilligan, In a 
Different Voice, Harvard 
University Press, 1982, 
p. 173 

Jacob said to Leah: 
"You are a deceiver 
and the daughter of a 
deceiver!" "Is there a 
teacher without 
pupils?" she retorted. 
"Didn't your father 
call you Esau, and you 
answered him! So did 
you call Ene, and. I 
answered you!" 
Genesis Rabbah 70: 19 

At that moment, our mother Rachel 
broke forth into speech before the 
Holy One, blessed be He, and said, 
"Sovereign of the Universe, it is 
revealed before You that Your 
servant Jacob loved me exceedingly 
and toiled for my father on my 
behalf seven years. When those 
seven years were completed and the 
time arrived for my marriage with 
my husband, it came to my attention 
that my father was conspiring to 
switch my sister for me. It was very 
hard for me, because the plot was 
known to me and I disclosed it to 
my husband; and I gave him a sign 
whereby he could distinguish 
between me and my sister, so that 
my father should not be able to 
make the substitution. After that I 

relented, suppressed my desire, and had pity upon my 
sisLer thal she should nol be exposed Lo shame. In Lhe 
evening they substituted my sister for me with my 
husband, and I delivered over to my sister all the signs 
which I had arranged with my husband so that he should 
think that she was Rachel. More than that - I went 
beneath the bed upon which he lay with my sister; and 
when he spoke to her she remained silent and I made all 
the rep hes in order that he should not recognize my sister's 
voice. I was kind to her, was not jealous of her, and did 
not expose her to shame. And ifI, a creature of flesh and 
blood, formed of dust and ashes, was not envious of my 
rival and did not expose her to shan1e and contempt, why 
should You, a King Who hves eternally and are merciful, 
be jealous of idolatry in which there is no reahty, and exile 
my children and let them be slain by the sword, and their 
enemies have done with them as they wished!" At that 
God's mercy is touched and He responds:"For you Rachel 
I will return Israel to their place." - Eicha Rabbah intro 
24. 

QUESTIONS: 
1 . THE WORD FOR "WEAK" CAN ALSO BE 

TRANSLATED AS "DELICATETT OR 
TTSOFT.TT WHAT DIFFERENCES DO 

THESE TRANSLATIONS CONVEY ABOUT 
LEAH? (SEE TAN CHUMA VA YEITZEJ) 
WHAT DOES THIS SAY ABOUT LEAH'S 
POWER AND STYLE OF LEADERSHIP? 

2. How DO YOU THINK THAT THE OFTEN 
SILENT VOICES OF WOMEN IN THE 
TORAH CAN BE HEARD? 

3. WOULD IT MAKE SENSE TO SEE 
RACHEL AND LEAH AS TWO ASPECTS 
OF THE SAME PERSON? 

4. IS SILENCE A STYLE OF LEADERSHIP? 

D'vat Toiqh: 

The relqtionship between Leqh qncl Rqchel is one o( 
the most complex sibling relqtionships in the 
Torqh. Other siblings qre either lock.eel in rivqlry 
((qin qncl Abel) or work together cooperqtively 

(Moses, Aqron, qncl Miriqm). Leqh qncl Rqchel, one 

o( the Few sister pqirs, present q more complex 
relqtionship. As )qcob's wives, they seem to be 
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rivcils, vying for his cittention, 
ciffection, Clnd cibility fo 
produce children. However, 
their childhood re!citionship is 
veiled in the silence of the text. 
Since they did not hcive Cl 

mother ( cis suggested by 
trcidition), there wcis probcibly 
cin emotioncil vcicuum thcit 
drew the girls together in ci 
mutucilly supporting 11sel(~ 
mothering 11 bond. They mciy 
ci!so hcive been competitors for 
the ciffection o( their father cis 
they were for Jcicob 1s love. 

As our texts suggest, however, 
their underlying relcitionship o( 
mutuci! concern wcis not 
disrupted entirely. On the 
surface, they seem to be rivq Is 
cind competitors; however, the 
insights o( our trcidition cind 
imcigincitions present ci picture 
o( silent pcirtners, cillies For ci 
greciter purpose. 

Our own relcitionships with our siblings, pcirents, 
children, Clnd friends cire cilso combinCltions o( 
cciring, competition, iecilousy, ,:incl concern. 
By getting 11inside 11 the printed text to hear the 
voices o( our bibliccil families, we ccin get a sense o( 
different styles onecidership, and understcind cind 
elevcite the importcint relcitionships in our own 
lives. We, too, ccin excimine ourselves cind 
determine how to be cillies for ci greciter purpose o( 
leciding the Jewish people. 
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Vayishlach (Genesis 32:4-36:43) 

Overview: 
The saga 
of Jacob 
continues 
as Jacob 
sends 
messenger 
s ahead to 
greet his 
brother 
Esau, who 
swore to 
kill Jacob 
when they 
last parted 
some 
twenty 
years 
before. 
Jacob is 
informed 
that Esau 
has a large 
assembly 
of men 
coming 
toward 
Jacob, 
seemingly 
prepared 
for battle. 
Jacob 
responds 
with a 
three­
pronged 
strategy in 
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-!1~ 'T:l"J~~ I '~P~? '~ : 11?~-!1~ 1tl''?'~ 
ni~O~ '~~~ , '~V?D n{l~J , nln rr"J~D-
2'r:J~-'~ : )~~ ,~~ I '0~ ,~~ N~ '~~'~D 
D'~?-J~ D~ I '~~DJ Nt1~-1~--i!1"N ',~·~~ 

'T:l'?~J ; 1~~ :1''?'~ :l\?'D ,{l"J~~ n{l~J 
:i·1p .,~~?-N? 1'{'~ , ozn 7in~ 1~"J1-ri~ 
lhewJ~ ~ "GO!Lof n1::Y father 

Abrahc:uwowuitGO!L of~ father I~ 
A tiorta4 who-wucl•t& rn£1 'Returt'l/t& YC>1A.r 
~we.tlandtowuitI waL~~~ 

welltw(;th;. y01M' I Of.411/ IM1M1~ of orlL~ 
proo/1Yof rn.ercy owuit alLtherfaaJ1fulnRAdr 

tha.tYow 1uxNe.t ~w Your .servant: 'ft:w I 
cro"MJed/th(41] ordow'l/w(;th;. [ ~ 1nAX] 
~ w~ st"Lekt, ~now I ha.vet 

be.com.e.t [~] tw& C<M1'1pl-'i Scwe.t tne$ I 
'/JYCf.:Y, fy&mt~ ~of "1:'.}' brother, fy&mt 
~~of'E~ I CMWafyOliiiofhWw, 
left' he.t oc.dN~0111 rn£t ~ str~ rn£1 

m.other [~] 0111chad-: YetYow~ 
'I waL wuilGe.t~SJO' wilL w(;th;. yowowuL 
WWfke,.your ~Uk.e--~~~ 
of~~~~~ w~are.t 

'tO& ~to-~counted;,,,, 

(G~32:10..-13) 

Commentary: 

by God to 
IsraeL Tl1e 
next morning, 
much to his 
surprise, the 
encounter with 
Esau goes 
peacefully, and 
again they 
part. Esau 
returns to Seir 
and Jacob 
settles outside 
of the city of 
She chem. 
There, Jacob's 
daughter 
Dinah is raped 
by a prince of 
the town, and, 
in retaliation, 
Jacob's sons go 
on a violent 
rampage, 
killing the 
entire male 
population of 
Shechem.At 
the end of the 
portion, both 
Rachel and 
Isaac die and 
are buried. The 
parashah ends 
with a review 
ofall Isaac's 
descendants. 

preparation for the 
confrontation: Prayer, 
Diplomacy and War. But the 
night before he confronts his 
brother, Jacob spends the night 
wrestling with an angel and, in 
the end, has his name changed 

11You have said, 'I will deal bountifully with 
you' 11 I will deal bountifully with you for your 
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own sake [or, by your own 
merit]; and I wiii deed 
bountifully with you for the 
sake of [or, by the merit of] 
your ancestors, z'chut avot. 
-8 'reishit Rabbah 76:7 

Jacob's prayer, showing 
his humility and 
gratitude, is proof that 
misfortune had developed 
the nobler impulses of his 
heart. Twenty years of 
fixed principle, steadfast 
purpose, and resolute 
sacrifice of present for 
future, purify and 
ennoble. It proves that 
even from the first, 
though he may appear self­
centered, Jacob is 
delicately sensitive to 
spiritual realities and 
capable of genuine 
reformation. -J. H. Hertz. 
ed., The Pentateuch and 
Haftorahs [Brooklyn, NY: 
Soncino Press, 1960], p. 
122 

II Jn atJim w.tJJtd6 J 11 wJtite6 11 • • • 

[Unfi/U in &Mt wufi'6 pwttM/ia/i,/ 

Jacofi 1

6 p~na~We6 ta 
mafl.e a dad waft <}ad, twJt ~ it 

pW6ent (}ad waft a funfJ Ci6t of, 
~-fa<ul, c£oi1lrintf, 
p!UMpelfihf, a 6aje itelwtn. Jt 
~ tftat tfwte i6 na 

cwuteflClf in wliicli <}ad can fie 
paid /,tJ4 6&66 ittg and ftetp ittg U6. 

Jacofi 1
6 matwte p~ 6alf6 

i!imp~, 1<}-0d, J fiw.re na. cfaim6 an 'lfea cuul nodUng to, 

4fe.it 1joa. ~ iUwe ~ gbJen me m(JJti? tr'Uut :J 
ftad any, ltig1it ta ea:ped. 5fwre i1' only, cme ttm6<m f,tJJi 
ttUJ twming ta 'lfea ~e !J need flfea. !Jam 
6cwted; J fuwe ta face 6omeffiing ftwtd ~' and 
J am nat 6wt£ J can da it afune, witfwat 'lfeu. <}.cul, 
'lfeu O-ttC£ gatte me lte.(;((!<m ta ~ tftat J Wa6 capafi& 
oJ mafdtu; MJmet/Ung of, ftUf fite. Jt 'lfeu meant it, tfren 

'lfeu ftad fietWt ftetp me no.at, ~e J can't fiandf.e 
tftM a&ne. 111 .fRa{}fjj !JfuJw_fd JUti!fuwt, 'l/Jliea 9/ad 
.!f /iUtp41 .7fn.ppea ta (fad .'l'eopl!e, .N cw 'IJ,<vtfi: 
.1lwtpe!i&elim ffuM16fwti!, 1982. 

QUESTIONS: 

1 . How DOES THE MIDRASH IN B'RE!SHIT 
RABBAH APPLY THE PRINCIPLE OF 
"MERIT OF OUR ANCESTORS"/ Z'CHUT 

AV07? How DOES THAT RELATE TO 
THE WAY JACOB ADDRESSES Goo IN 
HIS PRAYER? 

2. THE HERTZ COMMENTARY WANTS US 
TO SEE JACOB AS A HERO AND 
EXPLAIN AWAY HIS PAST 
INDISCRETIONS. How DO YOU SEE 

HIM? DOES ACKNOWLEDGING THAT HE 
IS NOT PERFECT TARNISH HIS IMAGE? 
DOES THAT HELP OR HARM YOUR 
ABILITY TO RELATE TO HIM AS A 

LEADER? 
3. ARE STRUGGLE, FAILURE, AND HURT 

NECESSARY FOR GROWTH? How DO 
WE LEARN FROM OUR ERRORS IN 

ORDER TO ACHIEVE SH'LE!MUT, 
"WHOLENESS" AS A LEADER? 
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D'vat Torah: 
There is a rabbinic princip[e 
qlled zchut c;vot, [iterally, '1the 
merit o( the fathers. '1 This 
principle means that we, as 
descendants o( the bib[ical 
heroes, may be rewarded or are 
entit[ed to petition God for 
some favor not only by virtue 
o( what we ourse[ves may have 
done, but a[so by virtue o(the 
merit o( Abraham, Isaac, Jacob, 
and others. It is not unlike 
someone app[ying to an Ivy 
League college who mentions 
that a parent and grandparent 
are alumni. It couldn't hurt! 

This princip[e o( zchut c;vot is 
employed most obviously in 
Jewish [iturgy, in the First 
b[essing o( the Amkfc;h. The 
prayer begins, f/We praise 
You, Ac/onqi our God and God 
o( our ancestors; Godo( 
Abraham, Godo( Isaac, and 
Godo( Jacob. '1 (Egalitarian 
versions o( the prayer add: 
11God o( Sarah, God o(Rebekah, 
God o( Rache[, and God o( 

Leah.'1) The rabbis who 
developed the [iturgy many 
centuries ago (e[t that before 
we continue with the other 
b[essings, prayers asking God 
For [i(e and hea[th, For well­
being and peace, we should 
introduce ourselves, so to 
speak, and remind God 
that we are the descendants o( 

Abraham, Isaac, and Jacob, each o( whom God 
knew in a dirferent way. if today, Fourthousand 
ye;:irs later, we are benefiting bequse o( the 
greatness o( these bib! ica ! ancestors, then it shou Id 
(allow that they were indeed nob[e and 
b[ameless-true models For us to emu[ate. 

1(, however, we read the stories o( Jacob care(ully, 
we might reach a different conclusion. This is the 
man whose name means '1heel. '1 This is the man 
who tricked his brother into se!ling him the 
birthright, who disguised himse[( as Esau in order 
to deceive their blind futher and receive the 
b[essing o( the Firstborn. This is the Jacob who, 
after dreaming a revelatory dream o( a stairway to 
heaven, makes a vow that seems more like a 
business proposition. He says, {fl( God remains with 
me, i(He protects me on this ioumey that lam 
making, and gives me bre;:id to eat ancl clothing to 
wecir, cind i(I rctum sciFelyto my father 1s house­
Ac/onc;ishci[[ be my God ... and o( a[[ that You give 
me, I wil[ set ciside ci tithe For You 11 (Genesis 28:20-
22). There are so many '1ifsr1 in that vow that it 
sounds more [ike a chilcl ciddressing Santci Claus. 
Jacob 1s promise o( exclusive worship and even 
monetary reward i( God wi[[ provide protection, 
food, clothing, and a round-trip ticket is not 
unlike saying, '111

11 be good cind clean up my room 
i( you give me Cl new bicycle. 11 

But our pc;rc;shc;h shows us that even ci hee[ qn 
grow up and [eam From experience. The Jcicob who 
addresses God in chapter 32 is a different man than 
the youth whom we previous[y met Aeeing the 
wrath o(his brother. In the intervening twenty 
years, he has married, fathered many children, 
worked very hard, cind amcissed a small Fortune. He 
is about to conFront his brother Esau, who 
threatened to ki[[ him beFore they parted. He is 
aFraid cind he is humb[ed, cind his prciyer reAects his 
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mClturity Clnd revised sel(­
im<lge. He begins by <lddressing 
God with <ln underst<lnding o( 
the principle o( z'chut <1VOf Clnd 
continues with grClte(ul 
Clcknowledgment thClt his 
weCllth Clnd good fortune Clre 
ultimCltely the result o( God's 
kindness. 

1( )Clcob is Cl leClder for us to 
emulClte, then it is this )Clcob, 
the one who through his 
struggles "with beings divine 
Clnd humCln" (Genesis 32:29) 
becomes lsrCle!, From whom we 
cCln leClrn the most. This )Clcob 
no longer sw<lggers, but limps. 
This )Clcob is beginning to 
understClnc\ the nuClnces Clnd 
chClllenges o( family li(e, Clnc\ 
though he will repeClt his 
father's m istCl ke oF pl<lyi ng 
favorites with his children, this 
)Clcob hCls tClken on the 
responsibilities o(being Cl 
p<lrent Clnd provic\ing for his 
family. Anc\ this )Clcob hnCllly 
unc\erstClnc\s thClt, c\espite his 
weCllth Clnc\ prestige, without 
God's help, he is powerless. 

We Clll hClve our good Clnd bCld moments, our times 
o( infantile demClnds Clnd our reCl lizCltion oF our 
own limits. M<ly this )Cl cob be the role moc\el we 
seek to grow in wisdom, in underst<lnding, <lnd in 
leCldership. 
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0').f1 'J'O~ Ni7Q /lt'i'-7~ 1;n~'J~? i~N.!)) 

Overview: 
This portion 
begins the 
concluding 
drama of 
the book of 
Genesis, the 
story of 
Joseph and 
his 11 
brothers, 
their 
estrange me 
ntand 
eventual 
reunion. 
Joseph is the 
favored son, 
and acts like 
it, so his 
brothers 
conspire to 
throw him 
in a pit, then 
sell him into 
slavery, 
then tell 
Jacob that 
Joseph was 
attacked by 
an animal. 
He ends up 
in Egypt, as 
the servant 
ofa 

'~~n , 17 1~N.!)J ; 00'7.~ 'JO~'?i~) , n;>~--o;>'?i~ 
-n~J 1'Ql'.'.< oi7'V-n~ n~J l'q-1'.;? , i71J?Z{~J 
p~~P. ~nn.~'?i~) ; 1;i1 , '~~~rn , )l{~D oi7'?i 

n>??'?i ~{'.J ~) I) )1~1) 
\lj'~O ~n7.~'{)~) ; n'J'?J~ n~J1 n~n) , \lj'~ ~n~~J?~) 

\ljp~~-n}d , 1>JN7. 
, '~ N~-n:P~D ; \ljP.~'? ,~,.)~ 'IJ~-ri~ , 1~N.') 

o'}.f1 on n·£>,~ 
, O'"JJ?.N 'nY.>d'2 '~--nJ~ l~,,1?~ , \lj'~D 1~N.') 
o~~J?~) , 1'0~ 10~ 'lt'i' 1~~) ; n~?tf1 n?~~ 

)ti·,.~ 

Iw-aeL-~"to-] ~h,, "Su-vi01 youv 
brother¥ CLY£?/ "t~tfuvflocJv at' 
S~[by no-w]. C0tne1 let:»te/~ 

yovv "to-~'' fl£?/ CVV\MAleYeil, "tleA-"£?/ I ovmA" 
Iw-cui"ithe-vv ~"to-hiwts "Pvet:Y g-o-~how 
yow- brothe-v¥ CLY£?1 ~how the-flocJv w 
~ ~ br~ me- bt;;u:,Jv wordl:" So-1-uv 
~ hUwfvorwthe- val.ley of tlebvO"Jlll ~ 

Yuv CCtM'1b "to-Shechewv. [Thev£?/] CV ma-¥\/ 

ha;pp~ O"Jlll hUn; CVS" Yuv WCVS" W~~ 
(,,i;vfhe,, COUfl\t"vy~ 1he,,, mcvvv ~ hUw: 
What' CLY£?/ yOtN ~for? ff.£?/~ ''I' Wll 

~for »iy brothe-v¥. Ccuv yovv"tell me­
p~ Whe-v£?/they CLY£?/"t~tfuvflocJv?" 
fhe.,, niuwv ~ ''/hey LeftthWp~ y~ I 
hea,vd,;thewz,, ~, Let'¥ g-o-"to-Voth.cvrv." So­

] ~}v w0¥\t etfte,y ~ brothe-v¥ ~fovwui 
thewz,,~Vothvwv. (G~37:13-17) 

Commentary: 

entices Judah 
to sleep with 
her, and she 
is vindicated 
as having 
acted 
correctly in 
the end, and 
bears 
children. 
Potiphar's 
wife desires 
Joseph, and 
when he 
refuses, he is 
thrown into 
prison, 
where he 
ends up 
interpreting 
the dreams of 
Pharaoh's 
servants, 
which will 
eventually 
bring him to 
the attention 
of Pharaoh 
himself. 

powerful man, Potiphar. 
Meanwhile, his brother Judah 
is having problems of his own; 
his sons die childless, and he 
refuses to give his daughter-in­
law Tamar to his youngest son 
so he may have children. She 
dresses like a prostitute, 

Interwoven into the account of moral doings 
is the unseen hand of Divine Providence. On 
the surface, the actors in the story set in 
motion their own plans, succeed or fail, start 
again, all on their own initiative. That is the 
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immediate superficial 
impression. In fact, 
however, it transpires that 
it is Divine Providence which 
is carrying out, through 
mankind, its own 
predestined plan. 
Nehama Leibowitz, Studies 
in Bereshit, 3d rev. ed. 
[Jerusalem: World Zionist 
Organization, 1976], p. 394 

Rabbi Chanina and Rabbi 
Y' hoshua ben Levi once 
went to the Roman 
proconsul in Caesarea. As 
soon as he saw them, he 
rose. The others present 
asked, "Why did you rise 
for them?" He responded, 
"I see in their faces the 

faces of angels. " 
-Jerusalem 
Talmud, B' rachot 5: 1 

'' ;J>o, not U'-'cend My. aftwt, 6{f 
6fep6' tfud yawt nafiedne66 l1lalJ 
not & exp(J,<)ed upoa it'' ( l/xodu6 
20 :26 ) . .'JWte i6 an inf,ewtee jJwm 
"minoJt ta maj,olt." flfie 6t<me6 4 
tlie af1aJt fuwe no, 6m6e of, wliat i6 

p!Ulpe!t OJ(, not p1t0pe1t, and yet tlie 
Jfu£y, <Jne, 6.ie66ed & !Re, 6aid, 
";J>o, not fJU!al tfwn 
dklte6pectfully,." :16 it not !figlit, 
~' tfud wiJJi o1fwt fuunan 
~ wfw, wee~ in tlie 
image 4 tlie <Jne wJlw, 6po&e and 
tlie W-<JJdd came inta 6.clng--0 it 

not !fig1it tfud tftey, 6fuudd & fJreaUd wilft di,g,nitJJ? 
--.HWil/!ta, 'l/IPtP 11 

Listen to Me, al I who pursue justice, al I 
who seek the Eternal! Look to the rock 
from which you were hewn, the quarry from 
which you were cut! -Isaiah 51:1 

Michelangelo said that he did not make his 
sculpture; rather he said that it was already 
embedded in the marble and he merely 
uncovered it. But human beings are a different 
matter. Just because we are hewn from the 
Rock, which is God or the bedrock of our 
ancestors, that does not give us any kind of 
elevated status. Each of us has to carve the 
rock to show the true beauty beneath. -Rabbi 
Cy Stanway 

QUESTIONS: 
1. WHAT DID THE ROMAN SENSE IN THE 

JEWS THAT MADE HIM SEE THE "FACES 
OF ANGELS"? WHAT DOES THE MAN 
WHO HELPS JOSEPH TEACH US ABOUT 
HAVING THE FACES OF ANGELS? 

2. THE MAN JOSEPH MEETS SHOWS HIM 
COURTESY AND RESPECT 
BY ANSWERING HIS QUESTION AND 
GUIDING HIM TOWARD HIS BROTHERS. 
BY TREATING HIM WITH DIGNITY, THE 
MAN MAY HAVE CAUSED JOSEPH TO 
THINK ABOUT HOW HE MAY HAVE 
TREATED HIS BROTHERS BADLY. IS 
YOUR BEHAVIOR A MODEL OF HOW 
YOU WANT TO BE TREATED? CAN WE 
EXPECT RESPECT FROM OTHERS 
WITHOUT MODELING IT IN OUR 
EVERYDAY LIVES? 

3. IF EACH OF US HAS TO CARVE THE 
ROCK TO SHOW THE TRUE BEAUTY 
BENEATH, WHAT HAVE YOU DONE 
TODAY TO EXPOSE THAT WHICH IS 
"POSITIVELY DIVINE". 
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D'v.:it Toiqh: 
I h<we cilwciys fowxi this pcisscige 
fuscinciting. Out of nowhere ci 
11
mcin

11 cippecirs-unncimec\ cine! 
unknown-cine! provic\es 
c\irection. He points Joseph 
towcirc\ Dothcin, CJ smcill 
hcibitcition thcit is seemingly not 
very imporl:cint in the course of 
Jewish history. Anc! in thcit one 
sentence-one simple worc\­
the "mcin 11 chcinges the course 
of Jewish history. All of ci 
suc\c\en, the smcill villcige of 
Dothci n tci kes on extreme 
imporl:ci nee. 

Dothcin is mentionec\ twice in 
the TclnJch. l n cic\c\ition to the 
Joseph story, it is mentionec\ in 
one of the Elishci ncirrcitives. 
Elishci, the protege of Elqcih, is 
in Dothcin when the Arcimecins 
cittcick lsrciel. Elishci lecic\s the 
people from Dothcin with 
c\ivine visions, encourcigement, 
cine\ revelcition. From these two 
stories, we see thcit Dothcin is 
not iust ci smcill villcige out in 
the c\eserl:. 1 nstecic\, we see it 
tcike on the cimbience of CJ plcice 
of revelcition. Both Elishci cine\ 
the mcin who points Joseph 
towci re\ Dothci n seem to be 
imbuec\ with the gift of 
prophecy. 

commentcitor, suggests thcit ciccorc\ing to the 
simple re<Jc\ing of the text the m<Jn Joseph meets is 
simply <J p<Jsserby. He is not cin cingel or even ci 
messenger from Goe\. Rcimbcin, <Jlso known cis 
Ncichmcinic\es, hcis ci c\ifferent tci ke on this. He sciys 
ci person's cictions cire wori:hless unless they follow 
whcit Goe\ wcints. So, in the worc\s of Ncichmcinic\es, 
"The Holy One, blessec\ be He, sent him !Joseph] 
cin unwitting guic\e in orc\edo bring him unto 
their [thcit is, his brothers'] hcinc\s. 11 The mcin 
Joseph meets mciy <Jct unwittingly, but he is still 
positionec\ by Goe\ to steer Joseph to where his 
brothers cire. 

While cit first it seems thcit these commentciries cire 

contrcic\ictory, thcit is not necesscirily the ccise. 
Genesis 37:15 contciins the wore\ ish, "mcin," twice: 
first 11

ci mcin hcippenec\ on him 11 cine! lciter "the mcin 
ciskec\ him. 11 Accorc\ing to the Sciges, if ci wore\ is 
c\oublec\ in ci text, there is ci c\eeper mecining. 
Mciybe in this ccise both lbn Ezrci cine! Ncichmcinic\es 
cire right. Perhcips the "mcin 11 is simply ci mcin cine! 
not cin cingel, but cit thcit precise moment in 
history, he is positionec\ strcitegiccilly to guic\e 
Joseph to the plcice where he will be ccipturec\ by his 
brothers, sole\ into slcivery, cine! begin the Egypticin 
sojourn cine! servituc\e thcit ultimcitely lecic\ to 
rec\emption. 

lt is remcirkcible how one chcince meeting, one 
question, or one sentence ccin chcinge the course of 
our lives. Most of us ccin remember one person 
who inspirec\ us cine! cciusec\ us to chcinge c\irection. 
Usucilly we ccin only recognize the chcinge in 
context long citter the event hcis pcissec!. But cis we 
look over the yecirs, we ccin see clecirly how thcit 
one meeting sent us into ci direction we mciy not 
hcive tciken. 
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Te<1chers, p;:irents, r;:ibbis, 
<Antors, <ind doctors are cill 

expectecl to be these ;:igents of 
ch;:inge, just like the "m;:in" or 
"<ingel" in V<1yeishev. At times, 
they m;:iy even see themselves 
;:is uttering divine wisdom, <ind 
perh;:ips they ;:ictu;:illy do. But in 
my experience true <i ngels 
neither see themselves ;:is such 
nor <ire even ;:iw;:ire of their own 
imp;:ict. And one does not need 
to h;:ive <i degree to be such <in 
<ingel. 

There is no c.Iuestiori th;:it e;:ich moment presents us 
with ci n opportunity to lerid assist<:ince, like the 
m<in who directs Joseph tow;:ircl Doth;:in. Showing 
kinclness in <in unfortun;:ite situ;:ition, smiling when 
there is only s;:idness, <ind offering the gift of hope 
when there is so much desp;:iir <ire ;:icts th;:it show 
wh;:it it me;:ins to live <i life of righteousness. We 
c<in ch;:inge lives one kindness ;:it <i time, even in 
ordin;:iry circumst;:inces. The simple ;:ict of g/mJ/uf 
chc;sc;c/im-";:ibund;:int loving-kindness"-c;:in 
ch~nge lives for the better. And the ;:ibi!ity to 
ch;:inge lives for the better is our most hum<in 
strength <ind <inge!ic gift. When we clo, our 
hum<inity is fused with our divinity <ind we become 
messengers of the Most High. It is then th;:it we c<in 
truly ch;:inge the course of history. 
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Overview: 
The Joseph saga 
continues. 

, OD) ; 1'0~-n~ , ")~i'> l~~J 
~ . ~ "' 

brothers return home 
and tell their father 
what happened in 
Egypt. At first he 
refuses to allow the 
remaining child of his 
beloved Rachel to 
leave him, but as the 
famine drags on, he is 
forced to concede. This 
time all the brothers 
return to Egypt. 

~ni:>n N? . .... 
Pharaoh has 
had two similar 
dreams and 
demands their 
interpretation. 
None of his 

J~1'Vv~h.W1wothe-v¥, 
but:they Cl£d,, not" v~ hUn 

(G~Lf-2:8) 

advisors can 
determine their 
meaning, but his wine steward 
remembers Joseph from prison 
and his gift for dream 
interpretation. Joseph is 
brought from the prison before 
Pharaoh. Joseph interprets 
Pharaoh' dream as seven years 
of plenty and seven years of 
famine that are about to fall 
upon Egypt. In addition, he 
suggests ways to manage the 
plenty to survive the famine. 
Impressed with his wisdom, 
Pharaoh appoints him viceroy 
over all of Egypt. Joseph 
successfully implements his 
plan, and is married to the 
daughter of Potiphar and has 
two sons, Manasseh and 
Ephraim. 

As the seven years of famine 
begin, Jacob sends his sons 
down to Egypt to seek food. 
They come before Joseph, who 
recognizes his brothers, but 
they do not recognize him. 
Joseph decides to wait before 
he reveals himself to them. He 
demands that they return and 
bring his youngest brother 
Benjamin back to Egypt, and to 
make sure they return, he has 
Shimon held as a hostage. The 

This time Joseph devises a final plot against his 
brothers. He sends them all back to their home 
with plenty of food and riches, but he has his 
personal chalice planted in 

Benjamin's bag. After their departure, Joseph 
sends his steward to accuse them of the theft and 
bring them back. In a classic cliff-hanger, the 
parashah ends with the brothers fearfully 
confronting the angry Egyptian viceroy, not 
knowing he is their brother. 

Commentary: 

[ flfie J 9lam&m and oUieM (iacfuding, tire~ 
tw-ttefi,,,t fjfwma6 .Mann in"" fe<Jepli and .7tM 
Yi~) condude tftat j<Mepft ackd in acroJtdance 
witfi tire patft malified cud jolt ftim, 4 ff~ in '™ 
dJteamJ • .'}le did twl fll£ fUtm elf f!ree ta tW. a6 lie filUd 
tJat CTJMUWred tftat lie Wa6 ~tined to, pfuq, tire pwd of, 
"<WkJJt and ~ of, lii6 famihf. fjft,M fuu1 Deen tire 
"ignifkance of, tire <bteam •. •• • .N eftama ~ 
in Stud!& itt Yieredliit (}en&h, ~af_em: <lfpfta 
ff1t£M, 1981 

Some of our Sages hold that Joseph's 
repeated accusations were intended to 
confuse his brothers. Surely they must 
have known of the extraordinary fact that 
"a young Hebrew slave" had become viceroy 
of the country. Joseph might therefore 
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have been afraid that they 
would recognize him as 
their brother. But by 
directing violent 
accusations against them, 
he reduced such 
speculation to naught and 
from then on was able to 
carry out the plan he had 
concerning his brothers. -
R. EI i e Munk, The Ca I I of 
the Torah, Mesorah 
Pub I ications, 1994 

The purpose of Joseph's 
elaborate ruse is not to 
torment or embarrass his 
brothers but to see whether 
they indeed had changed. 
Repentance [tshuvah] is 
more than regret. It includes 
finding oneself in a similar 
situation and responding 
differently. Joseph needs to 
know whether the brothers 
will leave Simeon and/or 
Benjamin to languish in 
prison, as they once had 
abandoned him. -David 
Lieber, Etz Hayim, The Jewish 
Publication Society, 2001 

[Jos~ph] WBs inelin~d to mBk~ 
hims~lf known to th~m as th~ir 
broth~r, but an ang~l 
app~ar~d unto him, th~ sam~ 
tbat had brought him from 
&ih~eh~m to his br~thr~n Bl 
'Elothan, and spok~, sBying, 
"Th~s~ eBm~ hith~r With int~nt 
to kill th~~-" -6ouis 
Ginzb~rg, Thrz brz&rznds of thrz 
Jrzws, Th~J~wish Publieation 
&ioei~ty, 1969, vol. II, p. 82 

QUESTIONS: 
1 . WHICH TEXT BEST EXPLAINS JOSEPH'S 

INITIAL TREATMENT OF HIS BROTHERS? 

WHY? 
2. IF YOU ACCEPT THE RAM BAN'S 

EXPLANATION AS CITED BY NEHAMA 
LEIBOWITZ, DO YOU THINK THAT 
JOSEPH COULD 
HAVE DEVISED A DIFFERENT PLAN 
THAT WOULD HA VE YIELDED THE SAME 
RESULTS WITHOUT TORMENTING HIS 
BROTHERS? PLEASE DESCRIBE IT. 

3. BY CITING THE ANGEL'S 
REAPPEARANCE TO JOSEPH IN EGYPT, 
WHAT IS GINZBERG SUGGESTING? 

4. WHAT DO THE SIBLING RELATIONSHIPS 
IN THE TEXT TEACH US ABOUT FAMILIAL 
RELATIONSHIPS? 

5. IS THIS JOSEPH'S LEADERSHIP STYLE 
ONE YOU WOULD WANT TO EMULATE? 

D'~t Totqh: 
Although God is in control of life cind decith, we 
determine how we will relcite to one cinother. 
Joseph's initicil meeting with his brothers might 
suggest thcit he wcis punishing them fortheir 
previous cictions. 

Joseph's lecidership chcillenge wcis to determine how 
to reunite the family, thus encibling cill its members 
to continue serving God together. Joseph hcid to 
crecite Cl situcition thcit would bond the fumily both 
physiccilly cind spiritucilly. Through his elciborcite 
scheme, Joseph gives his brothers the opportunity 
to prove to themselves thcit they hcive done 
tshuv;:;h-thcit they cire indeed men of virtue. 

Mciny people seem to express some surprise thcit 
brothers would not recognize ecich other, especicilly 
one whom they so mishecited, cind offer Cl vciriety 
of explcincitions. But most cigree on one thing: 
Joseph, when he hcid his brothers in his power, 
recognized them cis his brothers, cind therefore 
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cictec\ compcissioncitely towcirc\s 
them. But when the brothers 
hcic\ the young Joseph in theit­
power, they c\ic\ not recognize 
their brotherly obligcitions, cine\ 
they sole\ him into slcivery. 
Recognition is not [ust ci mcitter 

· o( seeing cine\ remembering 
who someone is. Recognition is 
cilso remembering how to cict. 
Joseph recognized cine\ cictec\ 
mercifully. The brothers never 
recognized Joseph cis ci brother, 
even when he livec\ cimong 
them. 

Joseph, who long cigo re;:ilizec\ thcit his brothers 
were only following Goc\'s c\ecree, hcis to help them 
forgive themselves. Only then will they- ci!I be cible 
to work together cis cin C/trJ kqc/osh, ci holy people. 
We ccin use this lesson cis lecic\ers to repciir tecirs 
within our own communities: whether our own or 
those o( pcist genercitions, our lecic\ership is 
requirec\. 
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Overview: 
Picking up 
directly 
from 
where last 
week's 
portion 
ends, 
Benjamin 
stands 
before 
Joseph 
accused of 
the theft of 
a chalice. 
In a very 
moving 
plea on 
behalfof 
his 
youngest 
brother, 
Judah 
offers 
himself in 
place of 
Benjamin, 
so that 
Jacob 
should not 
be bereft 
of both of 
his two 
youngest 

'~J;;;;;;;;t;;;.:0.:;;..;!;.4 ... , ,,.....,~,:. .:....·~""~ .:..-..'.:.A;;. ....... ~ ... ~"~'' 
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rf.Y)~-n~{ ,:i"p~~ j)~?) ; n)')~ 'J!?7 
'>;.)? ,Tl~~ : ~:t"p~~-?2;t ,T1)')~ 1~2'·f~) 

1'~0 '~~ 
'J\? '>d? , n·~)~-?~ ,~·p~~ i>?N.~) 

\J~'? : n~~ 11~'?~ tJ'W?'{) , 'JU>? 
U'WD N.?) , '~fJ 'J\? '>d? ~'0 , 0'~)) 
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J C'vCOb-ffYeet:eilt Phavcwfu Phcu-cwh-~ 
"to-J cu;ob; "flow WWVVl:Y year¥ hcw<V yow 
Uveil-?" A nil] CNCOi:r ~t'o-P~aofv, 
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~oftlib~¥oftlib year¥ of wty 
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the-rv g-ot.N<V Phcu-cwh- ot--part~ 
~ ~~Le{t:PhvvvaohJ¥ 
pv~" (G~Lf.7."7N1Q) 

family to be 
reunited under 
his protection in 
Egypt. The 
brothers are 
provided with 
generous 
provisions and 
sent back to 
Canaan to tell 
Jacob about 
Joseph. Jacob 
decides he must 
go see his lost son 
immediately, and 
he and his entire 
family, a total of 
70 people. along 
with all their 
livestock and 
possessions, go 
down to Egypt, 
where Jacob and 
Joseph are 
reunited after 2 2 
years. Jacob and 
some of his sons 
are introduced to 
Pharaoh, who 
settles the family 
in the Egyptian 
region of Goshen. 
The portion 
concludes with a 

sons, the only sons of his 
beloved Rachel. Moved by this 
act of selflessness, Joseph 
clears the room and 
emotionally reveals himself to 
his brothers. He alleviates 
their guilt over their past 
actions by revealing God's 
hand in all that has happened. 
Joseph arranges for the entire 

review of the story of Joseph's experience in 
Egypt. 

Commentary: 
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"How many are the days of the years 
of your life?" This was asked 
wonderingly, such old age as Jacob 
reached being rare in Egypt. And since 
Jacob looked older than his years, the 
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wonder was even greater. -
Sforno on Genesis 47:8 in 
his Commentary on the 
Torah 

It is only with a few 
select people that each 
day is full of importance 
and is considered by them 
as having a special 
meaning. A really true 
human being does not live 
years, but days .. ·. Thus 
Pharaoh, too, says here: 
"How many are the days of 
the years of your life?" 
And in putting the 
question "How old are 
you?" in these words, he 
reveals the deep 
impression the dignified 
behavior of Jacob has made 
on him. -Samson Raphael 
Hirsch on Genesis 47:8-9 
in his translation of The 
Pentateuch, volume 1, 1959 

l9Wt s~ ret.e "" tliat wlien 
Jaco1i canw ta qp;pt, tire land 
wa6 Ofu<led &; ftM p'te<l enc.e and 
tire famine ended. Wfien 9'fuvtaolt 
<la«t tliat Jaco1i wa6 ()(I, o£d, fre 
wa6 af.!taid tliat Jaco1i miglit not 
ewe mudi fungeJt and tliat w1ren Fre 
cUed, tire Ofu<littfl miglit ceaJe. 
Jaco1i unJe,u,fuod [J'fuvtaolt'<l 
intentUm and ~weJWd w-i6ef.y, 
tliat wfti£e fre wa6 indeed a 
fuuubted and tlWthf ffUVt6 old, fre 
wa6 ()till mudi lf'JUfU}C't tlian ftM 
jatfwt6 [ w.eJiC wlien tlW; cUed J' 

and it WU.-6 tfre f!uw.J}~ fie fiad e/X/)eJti.enced tftat made 
ftim We.i"i o(J, aid. ~SfuHtg«t Wupdi 0-ti (Jetw.;ic 47:9 
ia /70//a/f, (Juno, oo£ume 1, p. 332 

[Integrity] is the accrued assurance of 
[one's] proclivity for order and meaning­
an experience that conveys some world 
order and spiritual sense, no matter how 
dearly it is paid for. It is the 
acceptance of one's one and only I ife 
cycle as something that had to be, and 
that, by necessity, permitted no 
substitutions; it thus means a new, a 
different love of one's parents. The lack 
or loss of this accrued ego integration is 
signified by the fear of death: The one 
and only I ife cycle is not accepted as the 
ultimate of I ife. Despair expresses the 
feeling that the time is now short, too 
short for the attempt to start another 
I ife and to try out alternate roads to 
integrity. -Erik Erikson, The Eight Ages of 
Man, in which he characterizes the f i na I 
stage of I ife as a struggle between °ego 
integrity and despair" 

One can only imagine that Pharaoh, who was 
accustomed to being viewed as a god, was 
brought uncomfortably close to being reminded 
that he, too, was of flesh. Surely Jacob would 
have been able to read on Pharaoh's face the 
desire for him to quickly exit from this audience, 
and so he lets Pharaoh off the hook by blessing 
him and leaving. Thus ends Israel's first and 
only meeting with Egypt on an equal footing. 
From then on, the House of Israel would look 
upon Egypt only from a high station or from a 
low station-or glancing backward from the road 
as it flees toward its own Land. -Joel 
Rosenberg, "Alternate Paths to Integrity: On Old 
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Age in the Hebrew Bible" in A 
Heart of Wisdo111, edited by 
Susan Serrin 

Og [Pharaoh'~ ~izrvant] would 
not bizliizw, hi~ own izgiz~; hiz 
thought '(Ibraham wa~ 
~tanding bizforiz him, ~o elo~iz 
wa~ thiz riz~izmblanciz biztwizizn 
Jacob and hi~ progiznitor. [fhiz 
midra~h a~~umiz~ that thi~ i~' 
thiz ~amll Pharaoh whom 
'(Ibraham izncountizrizd in 
Giznizsis 12.] fhizn Pharaoh 
a~kizd about Jacob'~ agiz, to 
find out whizthizr hiz actually 
wa~ Jacob and not '(Ibraham. -
Midraarh tia6ado/ !, 692-3, a~ 
citizd in boui~ Ginzbizrs'~ ThJZ 
bJZ&JZndar of fhJZ)JZWJJ, volumiz 2, 
pagiz\23 

On seeing kings of Israel, one says: 
"Blessed be the One who has 
imparted glory to those that fear 
God." On seeing non-Jewish kings, 
one says: "Blessed be the One who 
has imparted glory to God's 
creatures." -Talmud, B'rachot 58a 

AllfD WITU WUAT ll!!!lllfC 
DID U! 11!!! UIM? TUAT 
TU! Jiil! !UOUlD RI!! TO 
UI! r!!T. -RA!UI Ollf 
C!llf!!I! 47:10 

QUESTIONS: 
1 . How DID THESE TWO 

LEADERS SIZE EACH 
OTHER UP, AND WHAT 
DID EACH INTUITIVELY 
UNDERSTAND ABOUT 
THE OTHER1S 
AUTHORITY AND 
INFLUENCE? 

2. WAS PHARAOH1S QUESTION ABOUT 
JACOB'S AGE AN INSULTING A1TEl'v1PT 
TO CONTROL AN OLD MAN, OR WAS HE 

LOOKING TO JACOB FOR SPIRITUAL 
ADVICE AND WISDOM? 

3. CONSIDER WHETHER JACOB1S 
REVELATION ABOUT HIS AGE WAS A 
CALCULATED POLITICAL MOVE TO 
ASSUAGE PHARAOH1S FEARS OR THE 
CONFESSIONAL BANTER OF A MAN 
EXPRESSING HIS OWN FEARS. WERE 
THE BLESSINGS THAT JACOB OFFERED 
PHARAOH UPON HIS ARRIVAL AND 
DEPARTURE HIS OWN ONE­
UPSMANSHIP OF A MAN WHO WAS 
CONSIDERED A HALF-GOD, OR WERE 
THEY A GENUINE SPIRITUAL OFFERING? 

4. IF THEIRS WAS A MEETING OF EQUALS, 
AS ROSENBERG SUGGESTS, WAS 
THERE SUBSTANCE TO THEIR 
INTERCHANGE, OR WAS IT A LOST 
OPPORTUNITY? 

D'Vclt Tot<1h: 
This brief encounter between Ph:ircioh, the ruler o( 
Egypt, ;:ind Jcicob, the spiritu;:i[ pcitricirch o( Cl 

Aedgling tribe o( nomcids, rciises ci number o( 
questions ;:ibout power cind spil"itucil lecidership cis 
discussed cibove. Pondering these questions offel"S 
us insight into the psychologiccil cind politiccil 
complexities inherent in Jcicob cind Phcir;:ioh's 
meeting cind, by extension, in ;:i[[ humcin 
encounters. 
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Overview: 
This final 
section of 
the Joseph 
cycle of 
stories, 
and this 
final 
pa rash ah 
of the 
Book of 
Genesis, 
begins 
seventeen 
years after 
Jacob's 
arrival in 
Egypt, 
when he 
was 147 
years old. 
Jacob is 
close to 
death, so 
he 
summons 
Joseph to 
his bedside 

Vayechi (Genesis 47:28-50:26) 
e i~N.!>1 ; '10i' ')J.-rlN .JN1~.n Nl!>1 
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Wh0rv I~ete:i ~ J cne:pN .s.-~ he-­
~ "Who-ovv€-t~?" A nil]01t<qJ'h­
~t"o-~fc;tthe,v, "/he,y OVV€/ ~ ~ 

whonv Go-ii~ ~0Vll llJWI he-v~" f£e,t 

U acob-] ~ "13v~the-vwt"o- mes pvay, 
that: I ~ hle,,wthe.vw. '' I~cieV .s.-ey~ 
· had,,wowvv clouded,; wt£h,,~ he-­

co-u.U;i no-~~ Jcne:prv br~ 
fh.ewv ovev t"o-'h.Un, wlwveuporv he--~ 
ovviii ~the.vw. ( G~Lf.8 :8 -10) 

and the younger 
son Ephraim at 
Jacob's left. But, 
following the 
trend of his own 
life where he, the 
younger brother, 
usurped the 
blessing of his 
older brother, 
Jacob reverses his 
hands so that the 
younger brother 
receives the 
blessing of the 
older. The boys 
are blessed 
together with the 
words that are 
used to this day 
by parents to 
bless a son 
(48:20). 

Jacob then calls 
all his sons to his 
deathbed and 
gives them his 

and has him pledge solemnly 
that he will not bury him in 
Egypt. He wants to be interred 
at the family burial place at the 
Cave of Machpelah, in Hebron. 
As Jacob's condition worsens, 
Joseph brings his two sons, 
Ephraim and Manasseh to see 
his father. Jacob blesses 
Joseph's two boys, effectively 
adopting them as his own sons 
and giving their future 
descendents the status of 
tribes. To receive the blessing, 
Joseph positions his older son 
Manasseh at Jacob's right 
hand, the hand of preference, 

final words, an "ethical will" of sorts that is a 
blend of assessment, prophecy, warning, prayer 
and blessing. Jacob then reiterates to all the sons 
that he is to be buried in Canaan, at Machpelah, 
next to Leah. Having said all he has to say, Jacob 
then dies, is embalmed and then mourned in 
Egypt for seventy days. With Pharaoh's approval, 
Jacob is taken by his family to be buried in the 
Land of Israel. With Jacob gone, the brothers 
become concerned that Joseph might now take 
revenge against them for having sold him into 
slavery. The brothers throw themselves on 
Joseph's mercy. In tears, Joseph assures them that 
he bears no grudge against them. He reminds 
them that God has brought them all to Egypt for a 
reason. The parashah concludes with Joseph's 
death at the age of 110. He is embalmed and 
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buried in Egypt. But, prior to 
his death, Joseph also asks to 
have his bones taken up to 
Israel when the Israelite nation 
eventually leaves Egypt. 

Commentary: 
Why is this 
portion satum ["closed"]? 
The death of Jacob caused 
a closing of the eyes and 
hearts of Israel, due to the 
troubles of the oppression 
which began (at this time). 
Alternatively: (Jacob) 
wished to reveal the end of 
days to his children, but it 
was closed to him. -Rashi 
47:28, based on Breishit 
Rabbah96:1 

QUESTIONS: 
1 . NOTICE HOW RASH! 

MAKES A 
CONNECTION 
BETWEEN EYES, 
HEARTS, AND 
OPPRESSION. How 
DOES PAIN AND 
SUFFERING AFFECT 
THE WAY WE SEE 
EACH OTHER AND 
FACE THE WORLD? 

2. ALTHOUGH THE TEXT 
SUGGESTS THAT 
JACOB FINALLY 
OPENS UP HIS HEART 
AND EYES TO SEE 
AND PERCEIVE THE 
BLESSINGS AROUND 
HIM (AS HE HUGS AND 
KISSES HIS 
GRANDCHILDREN), 

RASHl'S COMMENTS SUGGEST THAT 
SOMETHING STILL REMAINS CLOSED 
UP WITHIN JACOB. WHAT MIGHT THAT 

BE? 
3. JACOB'S DEATH AT THE END OF 

GENESIS REPRESENTS THE END OF AN 
ERA, BOTH LITERALLY AND 
IDEOLOGICALLY. WITH HIS DEMISE, 
THE PATRIARCHAL AGE COMES TO A 
CLOSE AND A NEW GENERATION WILL 
BEGIN. RASHl'S COMMENTS ESTABLISH 
THIS TORAH PORTION AS NOT ONLY 
THE CLOSE OF A BOOK, BUT A CLOSED 
BOOK. IF OUR LIVES ARE FOREVER 
CHANGING, CAN ANY EXPERIENCE 
EVERY TRULY BE CLOSED OFF FROM 
us? WHY OR WHY NOT? 

D'vqt' Toiqh: 
Think how much of life we miss when we crnnot 
reqlly see! Though our eyes mqy function quite 
well, our heqrts qnd minds mqy impede their qbility 
to find blessing in whqt is before them. This is 
precisely whqt hqppens to our pqhiqrch )qcob. 

This pqrqshqh, Vc;yech1; completes the cycle of 
sightlessness thqt plqgues )qcob throughout his life. 
As he qpproqches deqth, )qcob comes to see deqrly 
the blessings thqt hqve been bestowed upon 
him. Vc;yechiforces us to consider: Whqt does it 
meqn to see? When we look with our eyes qf 
qnother person, do we see the person qS he or she 
reqlly is? Or do we merely observe q reAection of 
our own emotionql connections or disconnect 
with thqt person? 

In this pc;rc;shc;h, our pqtriqrch )qcob Hnql[y 
discovers thqt the secret to seeing others qS they qre 
cqn be found in his own heqrt qnd soul. When 
)qcob leqrns how to let go of his own pqin qnd 
qccept others for whom they truly qre, he gqins q 
deeper connection with his grqndchildren qnd 
begins to perceive them qS individuq[s. 
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Such <i discovery is not inn~te 
for our peitrieirch Jeicob. He is 
surrounded by people who !eick 
the eibi!ity to see clecirly. For 
exeimple, consider this peisseige 
eibout lseieic: 

When lseieic heid grown old eind 
his eyesight heid dimmed, he 
ceilled his elder son Eseiu, sqying 
to him, "My son!" "Here I eim," 
he einswei·ed. (Genesis 27:i) 

We eire teiught theit the eyesight 
of Jeicob's futher lseieic heid 
dimmed. lseieic fuils to recognize 
the destructive sibling riveilry 
reiging between his twin sons, 
Eseiu eind Jeicob. Birthrights eire 
treided eiweiy; blessings eire 
stolen. Few commenteitors 
interpret this "dimmed" 
eyesight litereilly to meein theit 
lseieic heid less thein twenty­
twenty vision. Reither, the 
preveiiling opinion is theit lseieic, 
heiving survived the emotioneil 
horror of witnessing his futher 
Abreiheim's eittempt to kill him 
on the mounteiintop, loses the 
eibility to see-to 
understeind-the complex 
neiture of humein intereidions. 
From lseieic we leeirn theit when 
the mind eind heeirt eire hqeicked 
by emotioneil turmoil, the eyes 
ceinnot see the world or other 
people eis they truly eire. 

Consider this peisseige eibout Leeih: 

Now Leibein heid two deiughters; the elder weis 
mimed Le<ih, <ind the younger w<is n<imed R<iche!. 
Le<ih's eyes were weeik, but Reichel weis be<iutiful of 
form eind of fuce. (Genesis 29:i6-i7) 

We eire t<iught th<it J<icob's wife Leeih heis eyes theit 
eire weeik. LJRJ's "Feimily Sheibbeit Teible Teilk" 
on Vciyeifzef (5765) offers <i v<iriety of expleineitions 
for the term "weeik," eis follows: 

Netziv cl<iims th<ii: rc;kof [we<ik eyes] meeins i:h<it 
Le<ih's eyes were sensitive <ind th<it she w<is un<ible 
to shepherd Aocks due to the p<iin the sun c<iused 
her eyes. Rqshi expl<iins th:tt bec<iuse the 
circumst<inces of her m<irri<ige ()<Jcob's true love 
for R<ichel <ind Lcib<in'strickery) werep<iinful to 
her, Le<ih w<is e<isi!y moved to te<irs. 

Moreover, <is Ellen Fr<inkel te<iches us in The Five 
Books of Mitic;m, the focus on Le<i h's we<i k eyes 
m<iy s<iy more <ibout )<icob's ch<ir<ider th<in it does 
<ibout Le<ih's: 

Since )<icob's deception of his brothert<ikes 
<idv<int<ige of ls<i<ic's blindness, his punishment 
fittingly revolves <iround eyes. Le<ih <idds: ... 
"Although J<icob preferred be<iutiful R<ichel <ind 
worked seven ye<irs to win her, it w<is me he 
m<irried first-or r<ither my eyes, which were the 
only p<irt of me he s<iw over my veil. In fuct, it w<is 
his eyes th<it proved we<ik, so th<it he, like his futher 
ls<i<ic, chose the wrong sibling." (Ellen Fr<inkel, 
The Five Books of Mitic;m [New York: G. P. 
Putn<im's Sons, i996], p. 5i) 

Bec<iuse Le<ih's fuce is covered with <i veil <it her 
wedding, we im<igine th<it the only p<irts of her th<it 
)<icob C<lh see <ire her eyes. Although eyes <ire the 
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Vayechi {Genesis 47:28-50:26) 

winqow into the sou[, Jcicob's 
could look neither inw21rd into 
his own hecirt nor outwcirq to 
differentic1te between the eyes 
(cinq sou[) of his beloveq 
Reichel cine:! of his first wife Lecih. 
From the mcirricige of Jcicob 
cinq Lecih we lecim thcit when 
the hecirt is hecivy, the eyes 
ccinnot see clecirly. 

In this pc;rc;shc1h we cire tciught 
thcit Jcicob's eyes, too, 
were kc;vc/u mizoken, "clouqeq" 
or "hecivy with cige" (Genesis 
48:10). Hciving enqureq the 
turmoil of his life-fleeing 
from his qysfundioncil fumily, 
running from his enrcigeq 
brother, being trickeq initicilly 
out of mcirrying his be!oveq 
Reichel, failing to see the 
turmoil rciging cimongst his 
sons, enquring the cippcirent 
c:lecith of his beloveq son 
Joseph-Jcicob lcicks more thcin 
twenty-twenty eyesight. 
Throughout his life, he is 
uncible to open up his hecirt 
enough to see the beciuty 
before his eyes. 

Thcit is, he is uncible to qo so 
until this week's pc;rc;shc;h­
until he fincilly recilizes cit the 
encl of his life thcit he must 
trcinscenq his suffering cine:! 
embrcice those he wcints to love 
with fullness cinq openness. So 
he wrcips his cirms cirounq his 

grcinqchilqren Mcincisseh cinq Ephrciim, cinq ccills 
them his own. He offers them blessings becciuse he 
recognizes-he fincilly sees-thcit fheycire his pcirt 
of his blessing. Soon therec'!tter, he blesses all of his 
chilc:lren, offering them wisc:lom bcisec:I on his new 
"insight" (the "sight" he finc:ls "insic:le" himself). 

How scid it is thcit Jcicob hcis to wciit until the enq of 
his c:lciys to see the blessings cinq beciuty thcit 
surrounq him! To help us move from such 
blinqness, our Jewish holy qciys encourcige us to see 
whcit recilly is cine:! whcit recilly ccin be. We lecim from 
Chcinukcih thcit in the miqst of dcirkness we ccin 
increcise the brightness in our lives cinq in our 
worlq, cillowing us to see more clecirly. We lecirn 
from Pescich thcit in the miqst of hopelessness we 
ccin envision Cl better tomorrow cinq move forwcircl 
into ci brighter future. Anq we lecim from Yorn 
Kippur thcit when we step bcick from those 
senscitions thcit conh1se or control us, we ccin gciin 
insight ("sight insiqe" ourselves) to glimpse the 
truth thcit resiqes within. 

Will you lecim to see life cis it truly is? Will you finq 
ci wciy to envision the blessings thcit cire cinq ccin be 
yours? Will you be the type o(iecic:ler who shcires 
thcit with your followers? Mciy you-qifferently 
from Jcicob-finq thcit insight ecirlier-now-so 
thcit you ccin leciq yourself cinq others to blessing. 
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Conclusion 

Finding your voice is critical if you are to be an authentic leader. If you do not, 

you may find yourself with a vocabulary that belongs to someone else, mouthing words 

that were written by a speech writer who is nothing like you at all. Every artist knows that 

fmding a voice is most defmitely not a matter of technique. It is a matter of time and a 

matter of searching - soul searching. Once again, I will quote Kouzes, who tells a story 

about a painter, "There are really three periods in an artist's life. In the first, we paint 

exterior landscapes. In the second, we paint interior landscapes. In the third they come 

together into an artist's unique style. In the third period, we paint ourselves."124 I consider 

this a very important lesson that applies just as well to the appreciation of the art of 

leadership. 

When first learning to lead, we paint what we see outside ourselves, the exterior 

landscape. We read biographies and autobiographies of famous leaders, we read books by 

executives and scholars, we attend speeches by motivational speakers, and participate in 

training programs. We learn from others. We try things out. 

We do all this to master the fundamentals, the tools, and the technique. We might 

be clumsy at first, failing more than succeeding, but pretty soon we can give a speech 

with ease, conduct a meeting with grace, and praise someone with style. It is an essential 

period - an aspiring leader can no more skip the fundamentals than can an aspiring 

painter. 

Then it happens. Somewhere along the way we notice how that last meeting was a 

boring routine, and how that last encounter felt terribly sad and empty. We awaken to the 

1?4 J.M. Kouzes and B.Z. Posner, The Leadership Challenge, 4th ed. (San Francisco: Jossey-Bass, 2007), 4. 
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frightening thought that the words are not ours and that the technique is out of a book, not 

straight from the heart. 

This is a truly terrifying moment We have invested so much time and energy in 

learning to do all the right things, and we suddenly see that they are no longer serving us 

well. They seem hollow. We stare into the darkness of our inner territory, and we begin 

to wonder what lies inside. 

For aspiring leaders, this awakening initiates a period of intense exploration and 

study, a period of going beyond taking advice from others. And if you surrender to it, 

after exhausting experin1entation and often painful suffering there emerges from all those 

abstract strokes on the canvas an expression of self that is truly your own. Jewish leaders 

are nurtured and developed by this authentic learning experience rooted in studying pure 

and in-depth texts from our rich canon. 

Yes, you can learn to lead, but don't confuse leadership with position or place. 

The foundation of leadership is skills and systems, tools and techniques, but they are not 

what earn you the respect and commitment of your followers. What earns you their 

respect in the end is whether you are you. Only through study are you able to discover 

your authentic voice. This learning fosters personal growth and eventually empowers you 

to impact your community and the face of Judaism today and in the future. I hope this 

project has been helpful in that journey of finding out just who you are. 
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