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DIGEST

The North American Jewish community is at a crossroads. As a
community we are peering over the wall into the 2Ist century and
wondering what our future holds and what we can do to affect that future.
One of the most significant concerns is the apparent absence of Jewish
values education in our religious schools. In a world where young people
are becoming ever more assimilated there is an increasing need to consider
the job our Jewish supplementary schools are doing towards creating a
strong Jewish identity. Today, there is a need to reinstate those values
that are traditional to Judaism and to teaéh them as being distinctively

Jewish.

The goal of this thesis is to establish as a paradigm one core Jewish
value - Gemilut Hasadim, examine that value in detail and recommend a
teaching strategy for use in a supplementary religious school. 1 will show
that this will help to create and reenforc;c a concept of Jewish identity that

has been missing.

Chapter One: This chapter summarizes the prevailing theories of
values and valuing, including the sociological, psychological and
philosophical perspectives. The differences between core and peripheral
values are delineated. How values are formed, changed, and operate is

examined. Finally, a discussion of how values and education are related.

Chapter Two: The similarities and differences between moral

education and the values concepts discussed previously is discussed. How




values can be taught is outlined. Significant moral education theories and

methodologies are presented and evaluated.

Chapter Three: A rationale for teaching values in Jewish
supplementary schools is presented. The possible methodologies for such
instruction are presented and synthesized. A new methodology is

suggested and outlined.

Chapter Four: A methodology for discerning Jewish values is
outlined. Gemilut Hasadim is defined as a Jewish value. Traditional texts
concerning Gemilut Hasadim are discussed in terms of their relation to

Jewish values.

Chapter Five: A teacher weekend retreat is outlined. The purpose of
the retreat is to persuade and instruct teachers regarding the use and
teaching of Jewish values, specifically Gemilut Hasadim, in their

classrooms.

In summary, this thesis offers a review of how values operate in our
lives and presents a new way of approaching values in the modern Jewish

supplementary school.
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PREFACE




The North American Jewish community is at a crossroads. Recent
studies show an ever-increasing rate of intermarriage, a consistent
decrease in synagogue affiliation and an overall decline in the length of
average Jewish education.! This points to an increased rate of assimilation
by the Jews of North America. As a community, we are peering over the
wall into the twenty-first century and wondering what our future holds
and what we can do to affect that future. One of the most significant
concerns is the apparent absence of Jewish values education in our

religious schools.?

In a world where young people are becoming ever more assimilated,
there is an increasing need to consider the job our Jewish supplementary
schools are doing towards creating a strong Jewish identity. With the
exception of ritual practice, what sets the Jews apart in today's society?
This question increases in importance if, as some say, the practice of
Jewish ritual is decreasing in the homes of Reform Jews across North
America. As a result, the Jewish community must seek a return to its
prophetic roots and create a value-based identity system in our religious

schools.3

For a great many years, we knew children needed values and we

tried to teach children those values we consider important. Historically,

I Barry Kosmin, Contemporary American Jewry: Implications for Planning (New
York: North American Jewish Data Bank, Paper 4).

2 A Time to Act (New York: University Press of America, 1990) 15, 26-30.

3 ibid., 28-32.
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those values were transmitted by parents to their children. In the Jewish
tradition, values transmission also took place through learning. The
traditional Jewish texts are filled with examples of values education.?
These texts were, without a doubt, a significant component in classical

Jewish education. However, today this is not the case.’

Today, there is a need to reinstate those values that are traditional to
Judaism and to teach them as being distinctively Jewish. This will help to
create and reenforce a concept of Jewish identity that has been missing. It
is these values that will help compel the young people who come from the
supplementary schools to be more than just good people, but also good
Jews. It is these values that will motivate the most basic of humane and
just Jewish actions. This would be no small accomplishment and stands as
no small task. There are more than 280,000 young people in North
American Jewish supplementary schools.® These young people are the

future of Judaism and the audience for our teachers.

4 Julius Guttman, Philosophies of Judaism (New York: Schocken, 1964), 42-44.

5 Brenda Munsey, Ed., Moral Development, Moral Education, and Kohlberg: Basic
Issues in Philosophy, Psychology, Religion, and Education (Birmingham, Alabama:
Religious Education Press 1980) 303-313.

S A Time to Act, 33.




CHAPTER |
A QUESTION OF VALUES




Prior to any discussion of what is best for those young people, we
must first examine what it is that is being addressed. This leads to a
question of values. What are they? How do they work? | have noticed
that as soon as the word values enters a conversation, whether the
conversation is about education or simply daily life, everyone present has
something to contribute. [ have also noticed that during these
conversations there seems to be a problem with the terminology.
Everyone seems to be talking at each other rather than to one another.
This is caused, | believe, by the multiplicity of understandings and
conceptions of what values are and with what meaning the different terms

are loaded.

DEFINITION OF VALUES

Why study values? One answer makes sense more than any other.
Milton Rokeach, the leading theorist in the area of values and value
systems, said the value concept, "more than any other, should occupy a
central position across all the social sciences - sociology, anthropology,
psychiatry, political science, education, economics and history. More than
any other concept, it is an intervening variable that shows promise of
being able to unify the apparently diverse interests of all the sciences

concerned with human behavior."7

Values is relatively new as a technical term. It has found its way
into our regular conversation only in the last few years and in that time

has made tremendous headway. Everybody talks about it and yet they

! 7 Milton Rokeach. The Nature of Human Values, (New York: The Free Press, 1973), 3.
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speak with different understandings of what it means.® Hunter Lewis
points out, "Presidential candidates now campaign by telling crowds, 'l
share your values,’ and the General Secretary tells an American President,
'We do not need anyone else's values.”? This dilution of the significance of
this term has led to some level of confusion in discussion about what

values are and how they relate to the education of children.

One of the chief problems of defining the term value is its own usage
in the American language. Webster's defines value as:

I. a fair or proper equivalent in money...for something sold or
exchanged...2. the worth of a thing in money or goods...
3. estimated or appraised worth or price...4. purchasing
power...5. that quality of a thing according to which it is
thought of as being more or less desirable, useful, estimable,
important, etc.; worth or degree of worth. 6. that which is
desirable or worthy of esteem for its own sake: thing or quality
having intrinsic worth. 7. the social principles, goals, or
standards held or accepted by an individual, class, society, etc.
8. precise meaning; as of a word. 9. denomination; as of a
postage stamp...etc. 10. ...proportioned effect, as of light and

shade, in an artistic work. 11. ..the quantity or amount for

8 Hunter Lewis, A Question of Values: Six Ways We Make the Personal Choices That
Shape Our Lives, (New York: HarperCollins, 1990) 7.

9 ibid.
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which a symbol stands...12. ...the relative duration of a note,

tone, or rest. 13... the quality of a speech sound.!?
Our own language gives the word value thirteen different, although
frequently similar, meanings. This may be the cause of some of the
confusion. A value can be either the worth of a thing or whether or not
something is worthy. A person can be said to have value or a person can
value something. That is to say, a person has a value or a thing has a
value.!! For the purposes of this discussion, we will focus on the value(s)
that a person is said to have. This would be closest to the Webster's
definition number seven. Although, as we shall see, this definition also

lacks both specificity and sufficient depth to really define the term value.

Renowned value theorist Robin Williams, quoted in Rokeach's work,
notes that values, even with the above cited limitations, can refer to so
many things, including "interests, pleasures, likes, preferences, duties,
moral obligations, desires, wants, goals, needs, aversions, attractions..."!?2
To end the debate over how to understand a general conceptualization of
values, Williams and Rokeach refer to values as "the presence of criteria or

standards of preference."!3 Values, like anything else, do not exist in a

10 Webster's New World Dictionary of the American Language, (New York:
CollinsWorld, 1978) 1568.

11 Rokeach, The Nature of Human Values, 4.

12 Robin M. Williams, Jr., "Change and Stability in Values and Value Systems: A
Sociological Perspective," in Understanding Human Values, Ed. Milton Rokeach (New
York: The Free Press, 1979) 16.

13 ibid.
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vacuum. Rather, they are part of the world and thus it is incumbent upon
one studying values to examine both what values are and how they act in
a world filled with actors. For this reason, Rokeach goes on to describe the
role values play in the world, He asserts, "Values merge affect and
concept."14 That is to say, values do not just exist as a concept. They are
constantly involved in the process of guiding our actions and reactions. We
are constantly judging good and bad, beauty and ugliness, choosing one

form of conduct over another. Values are an acrtive component in our lives.

MODERN VALUE PERSPECTIVES
Modern discussion about values focuses on three general fields of
understanding. The first is a sociological perspective of values. Values are
seen from their relationship to the way people operate and interrelate.
This view highlights the role values play in activities of groups and social
relationships. It also reflects on the principles and process of change
within these groups and the principles and processes that govern their

relationships.

The second significant understanding of values I will refer to as the
psychological perspective. In this instance the individual is paramount.
Values are, from this perspective, universal and constant. They change as
an individual changes and as the events affecting one's life change. There

is an emphasis on self-awareness and personal growth.!5 This view is

14 ibid.

15 Brian P. Hall et al., Developing Human Values, (Fond du Lac, WI: International
Values Institute of Marian College, 1990), preface.
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influenced by eastern religious and philosophical thought. It operates in a

classically holistic way.

The third concept of values is best described as an educational or
philosophical viewpoint. Here the philosophy of what a value should and
can be is primary. There is little consideration of the individual except as
the individual plays a role in the philosophy of values. Similarly, a general
philosophy of the community and social relationships governs the way

values play a role and not vice versa, as in the first perspective.

A SOCIOLOGICAL APPROACH
According to Rokeach, the leading spokesperson for the sociological
perspective, values are part of the social contract to which we all belong.
He points out, "The employment of values as standards is a distinctively
human invention that is not shared with other species and is therefore one

way of defining the difference between human and non-human,"16

Rokeach and others of this school see values as a way social actors interact.

For this to be true, the values a person is said to hold must be, to a certain
extent, a part of who that person is - a part of their very being.'” This is

what makes creating a definition of value and valuing so very difficult.

16 Rokeach, The Nature of Human Values, 13.

17 Williams, "Change and Stability," in Understanding Human Values, Ed. Rokeach,

17. The alternative view would have values as a tendency as observed by an outside

observer. This makes the value nothing more than what someone watching believes
it 10 be. The value, then, has no intrinsic worth, nor can it stand alone. It is simply

one individual's observed preference.

|
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One element of this difficulty with definition is that values are
similar to standards to which a society holds its members. Rokeach
explains,

"We start with the observation that all continuing human
groupings develop normative orientations -- conceptions of
preferred and obligatory conduct and of desirable and
undesirable states of affairs. Such normative orientations are
highly diverse across different societies, and are concretely
very complcx.’ Essentially, however, the most important types
of normative elements are norms (specific obligatory demands,
claims, expectations, rules) and values (the criteria of

desirability)."!8

The values defined above fall into two broad categories. If we
understand values to be part of a social contract, then they must serve that
social contract. A society or grouping of péople makes demands upon one
another for the purpose of living together. These demands make certain
behaviors obligatory within a society where trust exists. After all, there
would be no point in behaving morally if no one else was going to behave
in a similar fashion. In contrast, paltry attention is paid to demands
concerning competent modes of behavior. Few people seem to care
whether or not they are competent at a certain task. They are far more
concerned with whether or not their actions are competent. Past

presidential elections and recent presidential campaigns demonstrate that

18 williams, "Change and Stability,” in Understanding Human Values, Ed. Rokeach,
15.



the public's attention is focused more on the moral or immoral actions of
the candidates than whether or not they are competent at the job they
seek. Moral values seem to hold a higher degree of "oughtness" than do
more general values, although both are important to the individual and the

society.!?

Williams maintains a person's values serve as criteria for judgment.
He says, "Value-as-criterion is usually the more important usage for
purposes of social scicnl'ific analysis."20  The definition to which most social
scientists and many others subscribe is actually Rokeach's. His definition
has been found throughout the literature in the field of values. It is as
follows:
"A value is an enduring belief that a specific mode of conduct
or end-state of existence is personally or socially preferable to
an opposite or converse mode of conduct or end-state of
existence. A value system is an enduring organization of
beliefs concerning preferable modes of conduct or end-state of

existence along a continuum of relative importance."?!

19 Rokeach, The Nature of Human Values, 9. In his book Rokeach refers to
oughtness using the definition of Heider. OQughr can be "represented as a cognized
wish or requirement of a suprapersonal objective order which has an invariant
reality, and whose validity therefore transcends the point of view of any one person

20 Robin M. Williams, R. M. "Values," in International Encyclopedia of the Social
Sciences, Ed. E. Sills (New York: Macmillan, 1968) 283.

21 Rokeach, The Nature of Human Values, 5.
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Although Rokeach's definition offers a higher degree of specificity
than we have encountered before, it still requires a degree of fine-tuning
and further elaboration. Similar to the term value, the terms within
Rokeach's definition need to be defined and examined. The word
"enduring” is used to connote a sense of non-permanence and a sense of
semi-permanence at the same time. For values to be part of the social
contract there must be some continuity and consistency within the
society's values. This is necessary for survival. If the values were
constantly changing, sociely' would be unstable and thus unable to flourish.
On the other hand, if all the values within a sbciety were eternal, the
society could never adapt to changes in the world in which the society
lives.22  So, a value must be constant for as long as possible but able to

change when necessary as part of the unique human adaptive process.

Rokeach identifies three kinds of beliefs. The first, existential beliefs,
are those beliefs that are able to be either true of false. The second,
evaluative beliefs, are the cases where an object of belief can be judged as
either good or bad. Finally, prescriptive or proscriptive beliefs are where
"some means or end of action is judged to be desirable or undesirable. A
value is a belief of the third kind - a prescriptive or proscriptive belief."23

Values, then, are beliefs that people hold and act on based on preference.

Beliefs have cognitive, affective and behavioral components. Because

values are beliefs about the way things ought to be, values also have

22 Rokeach, The Nature of Human Values, 6,7,

23 ibid. _
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cognitive, affective and behavioral components. To have a value is to
know what is desirable. That is to say, a person with a value knows the
correct behavior or correct end-state for which to aspire. That a value has
an affective component is to say that a person has feelings about having
that value. A person does not just have the value - a person feels the
value. One can feel good or bad about the value and the value can produce
emotions as a result of experiences. If a value a person holds causes that
person to disapprove of an action, and that person saw that action take
place, then that person would feel badly as a result of having that value
come into contact with that action. Finally, people behave out of and as a
result of their values. In the previous example, the person who sees the
action with which his or her value disapproves may leave the room where
the action is taking place or may choose to stay and protest. Both actions
would be in response to their value coming into contact with the
undesirable action. Having that particular value at that particular moment

led to a particular behavioral reaction. The value produced a behavior.24

Edwin Cox reminds us values are not the same as beliefs and vice
versa. He defines beliefs as what we believe to be ultimately real in our
lives. This has some of the same connotations as the image of beliefs about
what ought to be as discussed by Rokeach. But to Cox, beliefs are not
simply the product of the values we hold. Rather, they are the result of

deep personal experience and may even help to form the values we hold.23

24 ibid.

25 Edwin Cox, "The Relation Between Beliefs & Values," Religious Education, 82:1,
(1987): _10-11.
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This thinking is important not only as a possible clarification of (or
objection to) Rokeach's thinking. It is also significant for our later
discussion about John Dewey and the role experience plays in our value

systems.

The definition cited above refers to modes of conduct and end-states
of existence. Desirable modes of conduct are those values that help a
person achieve something glse or greater modes of conduct. These are
instrumental or means values. They are means to particular ends.
Desirable end-states of existence are the desirable place to end up or to be
at a certain point. These are goal or terminal values. They are the ends
that one wants to achieve at different times.26 Neither the instrumental
nor the terminal values have a greater or lesser significance in a person's
value system. Both are necessary parts of a total system of operating

values.27

Although the definition suggests that preferences exist only as
related to "opposite or converse modes of conduct or end-states of
existence,"28 Rokeach adds that there is another way in which a value can
represent a specific preference. "A person prefers a particular mode or

end-state not only when he compares it with his opposite but also when he

26 Rokeach, The Narure of Human Values, 7.

27 1 will define and examine what it means to have a values system later in this
section. For the moment, a values system is simply an organized, prioritized group of
values working together within an individual or society.

28 Rokeach, The Nature of Human Values, S.

14



compares it with other values within his value system. He prefers a
particular mode or end-state to other modes or end-states that are lower
down in his value hierarchy."2% This is particularly important because this
allows for a relatively simple mechanism for a person to change his/her

values.30

In the United States, there is considerable public and private
emphasis on diversity and .individuality.?! It would seem that for all the
diversity of people, culture, and opinion that exists, there would be a
commensurate amount of values and even some values confusion in the
United States. People, one might think, have hundreds of values and those
values would be ever-changing. The latter issue of change has been
somewhat addressed in the definition discussed previously. Concerning
the number of values a person has, Rokeach asserts that it is relatively
small and certainly smaller than one might have thought.

"On various grounds - intuitive, theoretical and empirical - we
estimate that the total number of terminal values that a grown

person possesses is about a dozen and a half and that the total

29 Rokeach, The Nature of Human Values, 10.

30 Changing one's values will be discussed at greater length later in this section.
What is significant at this poinl is that by broadening the perimeters of the original
definition there is a greater allowance for change.

31 This is particularly true during these years surrounding the anniversary of the
Bill of Rights. This manifests itself in the courts, schools, arts, etc.
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number of instrumental values is several times this number,
perhaps five or six dozen."32
Rokeach and his colleagues arrive at this assertion because there are only
so many end-states to aspire to and only so many modes of behavior that
are instrumental to that end-state of existence. On the other hand, people

"

are linked, one to the other, by their values. He says, "...out of a very
nearly universal or constant list of values, societies differ in the patterning
of values.,"33 It is not the valyes that differentiate people, but only the
patterning of those values. It is their common values that serve as a

unifier.

Williams writes, "It is the rare and limiting case if and when a
person's behavior is guided over a considerable period of time by one and
only one value...More often particular acts or sequences of acts are steered
by multiple and changing clusters of values."34 This highlights the fact
that values do not exist within a person or society in a vacuum from other
values. Rather, it is the interplay of values that makes them so very

functional for our daily lives. Each value that a person has or acquires

becomes part of an organized system of values called a values system.

32 Rokeach, The Natwre of Human Values, 11.

33 Williams, "Change and Stability." in Understanding Human Values, Ed. Rokeach,
18.

34 Williams, "Values," in International Encyclopedia of the Social Sciences, Ed. E.
Sills,  287. -
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Each value within that system exists relative to other values in that
same system. One value is given a higher priority relative to the rest of
the values in the system, and another value is given a lesser priority
relative to the rest of the values in the system. When we encounter the
need to adapt to a new and different situation, we can do so by simply
reordering the relative priorities of our values within our values system.
This allows us to maintain an enduring values system while at the same
time having the flexibility tp respond to the need for change. Further. the
relatively closed nature of the system allows a person to bond with others
who hold similar values as part of their systemn, while allowing the
individual to remain an individual by acknowledging the ability of those

values systems to have a different relative prioritization.35

For what do we use a values system? The interaction of the values
in that system allows a person to make judgments and evaluate options for
action based on their values, "A values system is a learned organization of
principles and rules to help one choose between alternatives, resolve
conflicts, and make decisions."36 It helps the individual to make decisions
about how to behave in a social world. A value system is used "in making
selections of objects and actions, resolving conflicts, invoking social
sanctions, and coping with needs or claims for social and psychological

defenses of choices made or proposed."3? In this way, the values system

35 Rokeach, The Nature of Human Values, 11.

36 Rokeach, The Nawure of Human Values, 14,

37 Williams, "Change and Stability,” in Understanding Human Values, Ed. Rokeach,




serves not just as a predictor of actions, but also as a rationalizer of past
actions and behaviors. The system in which the values operate serves as a
guide that is itself guided by the relative prioritization of the values an

individual has acquired.

For the purposes of a further, in-depth discussion of values, Rokeach
offers the following extended definitions of values and value systems.
"To say that a person has a value is to say that he has an
enduring prescriptive or proscriptive belief that a specific
mode of behavior or end-state of existence is preferred to an
opposite mode of behavior or end-state. This belief transcends
attitudes toward objects and toward situations; it is a standard
that guides and determines action, attitudes toward objects and
situations, ideology, presentation of self to others, evaluations,
judgments, justifications, comparisons of self with others, and
attempts to influence others. Va‘lues serve adjustive, ego
defensive, knowledge and self-actualizing functions.
Instrumental and terminal values are related yet are
separately organized into relatively enduring hierarchical

organizations along a continuum of importance."38

The potential problem that the expanded definition raises is that
values, as understood by this definition, sound analogous to attitudes.
However, this is not the case. Attitudes differ from values in terms of

what they are, how they are acquired and how they function once they are

38 Rokeach, The Nature of Human Values, 25.
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acquired. An attitude is the collection of several beliefs about a specific
situation. Values consist of only one belief and transcend any single object
or situation. Further, a value serves as a standard for reactions to
situations, whereas an attitude is not a standard but one of many possible
reactions based on a standard. Given the thought process that was used to
limit the number of values an individual probably has, the identical
thought process would lead one to believe that a person might have
thousands of attitudes. This is because a person has an attitude that is
related to each specific sit;laﬁon s/he encounters. It is then logical to
assume that since a person has thousands of encounters with specific
objects and situations, a person would have an equal number of

attitudes.39

Values and attitudes differ on other levels as well. Rokeach
comments on this, saying, "values occupy a more central position than
attitude within one's personality makeup and cognitive system, and they
are therefore determinants of values as well as behavior."40 This implies
that attitudes are a function of values and therefore not the analog for
values. Finally, values are more dynamic than are attitudes. Values
influence behavior in a direct way, whereas attitudes do not. Values, not

attitudes, serve as a direct link to action in a given, specific situation.4!

39 Rokeach, The Nature of Human Values, 18-19.
40 ibid.

41  ibid. and Patrick E. Connor, & Boris W. Becker, "Values and the Organization:
Suggestions for Research,” in Understanding® Human Values, Milton Rokeach Ed.,
(New York: The Free Press, 1979), 72.
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Social norms have always held the position in our collective thinking
about society of something more enduring than attitudes. Are social norms
more like values? Perhaps, but they are still not the same. Social norms
are only modes of behavior, in this case similar to instrumental values.
However, values as a whole can also be end-states of existence, something
a social norm cannot be. Further, a social norm is a prescription or a
proscription for specific behavior in a specific situation. In this way it is
similar to an attitude. An attitude describes a preference for behavior in
that situation where the social norm describes the prescribed or proscribed
behavior in that situation. However, a value describes a preference for
behavior in a wide variety of situations because a value is non-specific to
either an object or a situation. Finally, a norm is arrived at by consensus
within a community and then internalized by the individual. A value is
personal and internalized by the individual and then projected to the

community through actions which result.42

If individuals differ in terms of the values they hold, what is it that
makes them different? "Rokeach has indicated that differences among
individuals may not be so much in the presence or absence of particular

values as in the arrangement of values, their hierarchies or priorities."43

P2 Rokeach, The Nature of Human Values, 19.

: &fg?:ﬂﬂ;ﬁ’ams. "Change and Stability," in Understanding Human Values, Ed. Rokeach,




We know that most people have a relatively small set of values in
their values system and there is not a significant difference among those
values between different people in a society. This understanding is in
keeping with Maslow's hierarchical theory of human motivation, which
ranks human needs in order of priority and necessity. Lower order needs
such as food or shelter would produce a higher value within a person for
food and shelter. When a person finds him/herself lacking in food or
shelter, that need becomes so important that food or shelter become the
value that is most ifnponant for the person in need. Whereas, if a person
was wealthy and food and shelter were no longer significant concerns in
terms of needs, food or shelter would likewise be lower priorities on that
individual's value hierarchy. Instead, that wealthy individual would have

different values corresponding to his position on Maslow's scale of needs.44

However, it is not necessarily true that a person who ranks a
particular value at a lower level is taking that value for granted. There are
many reasons why a value may be ranked high or low. A person may,
because of culture, religion, or social situation, appreciate something more
than something else and it therefore becomes a high value. For example, a
devout Christian will rank salvation as a higher value than a non-religious
individual might. Further, a person may not be aware of a value or be
mature enough to desire it and therefore that value, if ranked, will be

ranked low. For example, a child might rank a sense of accomplishment

44 Rokeach, The Nature of Human Values, 327.
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low because he or she is unaware of that value's potential role in his or her

life. 45

Let us consider the ideas of different kinds of values - terminal and
instrumental values. These two types of values play different roles in
different people. Further, terminal values are more consistent and have a

higher degree of similarity among similar groups. It may be these

terminal values that link groups of people into social organizations and

thus determine membership in a particular organization. Finally, there is
no research to suggest that both terminal and instrumental values, despite
their differences, can be changed in the same ways and reordered

according the the changing experience of the individual.46

Having discussed the differences between different types of values
and between values and attitudes and beliefs, we now consider how they
operate together. A person potentially has millions of beliefs, thousands of
attitudes, dozens of instrumental values and maybe a dozen or so terminal
values. These are all systemized into a belief system that allows the
individual to function in a world filled with objects, events, and other
individuals. Consider this system as a series of concentric circles.

Terminal values are at the center and surrounding them are the
instrumental values and surrounding them are a person's attitudes and
surrounding them lie a person's beliefs. Emanating out from all of this are

a person's behaviors and actions in the world. Rokeach remarks that, "The

45 Rokeach, The Nature of Human Values, 62.

46 Rokeach, The Nature of Human Values, 326.

g2’ =

- - - s oe e 4B —— — s u i = =




reason it is a functionally interconnected system is that the objects and
situations around which a person organizes his attitudes arouse various
instrumental values which are perceived to be instrumental to the

attainment of various terminal values."47

In addition to the cognitive, affective and behavioral functions of
values, which were discussed above, there is another function - a
motivational one. Instrumental values motivate the individual because
they guide and direct the individual toward the attainment of the much
desired terminal value or end-goal. If we do what our instrumental values
guide us to do, then we will attain the terminal value we desire. That is
wonderful motivation, particularly because the terminal value is more
central to our value system than is our instrumental value and thus it is
more important. What is more, these terminal goals and terminal values
can never really be achieved. They are beyond our capacity to do
something that will reach that point. This is because, as we get closer to
meeting our terminal values and goals, these values and goals are enlarged
as a result of seeing a larger scope in which the values and goals can

operate. This keeps the individual forever motivated.#8

The reader should be aware that an instrumental value need not

simply be instrumental to a terminal value. An instrumental value can

47 Rokeach, The Nature of Human Values, 215.

48 Rokeach, The Nature of Human Values, 14.
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also be instrumental to another instrumental value.?® However, for our
purposes it is easier to conceive of an instrumental value as instrumental

to the attainment of a terminal value or goal.

Rokeach identified two types of instrumental values - moral and
competence values. I referred to moral values in an earlier discussion and
will not repeat that information here. Suffice it to say that moral values
have a different sense of 'oughtness' and thus a more narrow definition
than do general values. Moral values deal with the interpersonal world -
how a person relates to others. Competence values deal with the
intrapersonal world - how a person views him or herself. If a person
violates a competence value (i.e. thinking logically), that person feels
inadequate. A person can have many of each of these types of values.
Competence and moral values can come into conflict (i.e behaving lovingly
and offering intellectual criticism), as moral values can come into conflict
with other moral values (i.e. behaving honestly and lovingly) and
competence values with other competence values (i.e. thinking

imaginatively and thinking logically).50

Just as there are different types of instrumental values, so too are
there different types of terminal values. Rokeach admits that there may
be many ways of categorizing terminal values. However, one significant

distinction stands out. All terminal values are either self-centered

49 Rokeach, The Nature of Human Values, 12.

50 Rokeach, The Nature of Human Values, 8. The examples listed in this section
were adapted from examples cited by Rokeach in his discussion of the topic.




(intrapersonal) or society-centered (interpersonal).5! A person's
instrumental values will be guided by the kind of terminal values s/he
possesses. If, for example, a person has the intrapersonal value of inner
harmony, his/her instrumental values will be geared around that terminal
value. If, on the other hand, a person has the interpersonal value of world
peace, then his/her instrumental values would be geared around that.
Because people have more than just one or two terminal values, it is likely
that people have several persopal and social terminal values, However,
because these exist on a hierarchical continuum, either the personal or the
social must hold a higher ranking on the continuum. As a result, people
behave in either personally oriented or socially oriented ways. Finally, it
is asserted that an increase in one social value will lead to increases in
other social values and, similarly, increases in one personal value will lead

to increases in other personal values.5?

The values described are determined not in a single moment but
over a lifetime. Rokeach maintains that "The data...show a continual
development of values from early youth to old age, a finding that is more
in accord with Erickson's than with Freud's view of personality
development."53 There is also some research to suggest that there are

significant differences in the prioritizing of values between men and

51 Rokeach, The Nature of Human Values, 7-8.
52 ibid.

53 Rokeach, The Nature of Human Values, 327. Rokeach does not, however, specify
which of Erickson's stages is most appropriate for this thinking. Rather, he notes
the "need for further resecarch to determine this.




women. This is the result of both the way the values are developed and
the differences between the sexes in terms of their social vs. personal
world outlooks. Rokeach asserts that women have a more interpersonal
and social world view than do men. Men, on the other hand, have a more

intrapersonal and personal world view than do women.5*

As has been pointed out repeatedly, values do not exist in a vacuum.
On the contrary, they are formed, prioritized, and reevaluated periodically
as a result of the milieu in which those values are acquired and exist. This
i1s true of the existence of values in society in general and in more specific
situations. Socialization and subcultural experience also help to determine

a person’s values.55

Values assist the individual in making action choices in his/her life.
In simple terms, we assume that values affect our behavior. Despite the
fact that we arrive easily at this assumption, Williams points out, "Evidence
that values do influence subsequent behavior is not available in the
quantity and with the decisiveness we would prefer, but the total
research-based data are nevertheless quite impressive.... Data indicating
that values are consequential for behavior have come both from
experimental studies...and from non-experimental studies using the most

diverse methods and settings."S6

54 Rokeach, The Nature of Human Values, 57.
55 Rokeach, The Nature of Human Values, 95.

56  Williams, "Change and Stability," in Understanding Human Values, Ed. Rokeach,
23. -

. 26



Before we go further, a look at what is meant by behavior would
seem in order. There is simple behavior (i.e. voting for a particular
candidate) and more general behavior (i.e. pursuing a career choice or
educational choice). General behavior is a composite of many simple
behaviors.57 If we could show that a particular value led to a particular
simple action (like voting for a certain candidate), the "proof” for the link
between values and behavior would be clear. However, most people
function in the realm of general behaviors and thus the connection is not

as clear.58

Behavior takes motivation and motivation is linked to values in two
ways. First, terminal values provide the individual with goals that serve
as the sources of satisfaction and thus something for which to strive. This
establishes motivations for a person or sustains other motivations.
Instrumental (and some terminal) values identify how to get satisfied and
thus provide motivation to have that particular value necessary to achieve
that satisfaction. Finally, motivation affects an individual's behaviors.5?
Because each person has many values and thus many motivations, it is the
combination and prioritization of values and accompanying motivations

that create and affect behaviors. No behavior is a product of a single

57 The examples arc adapted from Rokeach, The Narure of Human Values, 123-124.

58 ibid.

0

59  Williams, "Change and Stability," in Understanding Human Values, Ed. Rokeach,
24, -
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motivation or value. Rather, behavior is the end result of a valuing and

motivating process that is constantly at work in every human being.

This discussion of the ways in which values and behavior are linked
might easily lead one to the assumption that values can be used to predict
behavior and vice versa. Nothing could be further from the truth! As
noted above, a person does not act out of one value or motivation;
therefore a value can elicit any one of many different behaviors,
depending on the other values a person holds and how they interact and
are prioritized. On the other hand, a single bebavior may be the product of
a combination of values, making it impossible to identify what value is tied
to a particular behavior. Rokeach adds, "In a world of continually varying
realistic exigencies and of multiple values, only a maniac or a saint will
always act consistently in terms of a (1) simple, (2) prearranged, (3)

hierarchy of (4) fixed desiderata."60

All this is not to say that some predictions concerning behavior and
attitudes can not be made. Rokeach's research shows that socioeconomic,
religious and political values are the most significant determinants of
attitude and behavior. He points out that according to the Rokeach Value
Survey, the three values that are significantly related to more than half
the behaviors as well as to many attitudes are 1) a comfortable life, 2)
equality, and 3) salvation. These reflect the socioeconomic, political and

religious value determinants of attitude and behavior. However, it is

60  Williams, "Change and Stability," in Understanding Human Values, Ed. Rokeach,
28.
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important to note that this research only shows how values, which have
been polled for, and attitudes and behaviors which have been polled for,
are related. Both sides of the equation are known and neither is really
predicted by the other. Rokeach points out that it would be nearly
impossible to predict one side of the equation if we only knew the other

side of the equation.t!

Despite all this, there are certain limited areas where known values
might be able to predict behavior within a certain limited domain of
behavior. Certain behaviors and attitudes are inexorably tied to certain
values. A person with a certain value might also be display attitudes and
behaviors associated with that one value. For example, if a person had a
value about a particular institution (i.e. religion), certain behaviors within
and towards that institution could be predicted. Further, variations in
religious values would be most associated with variations in religious

behavior, etc.62

Values are linked to more than just behaviors. They are really
linked to all of the aspects of the behavioral sciences. Rokeach adds,
“The findings suggest that culture, society, and personality are
the major antecedents of values and that attitudes and
behavior are their major consequences. Virtually every
comparison we have undertaken between groups differing in

cultural, demographic, social class, or personality variables has

61 Rokeach, The Nature of Human Values, 159.

62 Rokeach, The Nature of Human Values, 96.
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uncovered distinctive value patterns. Similarly, distinctive
value patterns have been found to underlie differences in
virtually every attitudinal, behavioral, lifestyle, interest, and
occupational variable. Thus, values seem to be implicated
either as dependent or independent variables at virtvally all
levels of social analysis - cultural, institutional, group, and

individual."63

It is in keeping with these findings that we see shared values in
communities. The more cultural homogeneity of a community, the higher
the homogeneity of the values and value systems held by the members of
that community. This is particularly true of religious communities.

Finally, research suggests that of all the religious communities tested, it is
the Jewish community that has the highest level of cultural homogeneity
and highest level of corresponding value and value systems
homogeneity.%¢ Findings such as these will prove important when we later

turn to the issues surrounding religious education and values.

Beyond the issue of homogeneity, Rokeach remarks on the fact that
religion (organized religion) has its own values and value systems.
Rokeach finds, "All religious groups are similar in considering a world at
peace, family security, and freedom the most important terminal values,

and an exciting life, pleasure, social recognition and a world of beauty the

63 Rokeach, The Nature of Human Values, 326.

64 Rokeach, The Nature of Human Values, 137.
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least important."%5  Christian community members rank salvation and
forgiving very high, whereas Jews and nonbelievers rank salvation last or
near the bottom of their list.56 Rokeach also notes that there exist
differing types of religious personalities within each religious community.
These religious personalities or orientations have an even higher level of
homogeneity of values than the rest of the larger religious community.67
This is significant because it means that, even among Jews, there is no
universal agreement on values. Rather, there are levels of diversity within

the religious groups and thus within their values and value systems.68

If, as teachers, we would like to influence students, we must ask if
behavior can be changed. If that is our goal, then the values of those
individuals must first be changed. Can values be changed? Rokeach
suggests that they can. He maintains, "A number of experimental studies
now suggest that long-term changes in human values can be brought about
as a result of a self-confrontation treatment in which individuals are given
certain feedback and interpretations concerning their own and significant

others' values."6% He asserts that the feedback mentioned above makes a

65 Rokeach, The Nature of Human Values, 82.
66 Rokeach, The Nature of Human Values, 114.
67 Rokeach, The Nature of Human Values, 111.
68 Rokeach, The Nature of Human Values, 114.

69 Milton Rokeach, & Joel W. Grube, "Can Values Be Manipulated Arbitrarily,” in
Understanding Human Values, Milion Rokeach Ed., (New York: The Free Press, 1979),




person aware of contradictions between their values and their own self-
perceptions of their values. Further, if they are aware of the
inconsistencies, they become "dissatisfied" and, as a further result, work to
change that state of dissatisfaction by changing or rearranging their values

so that they will be more consistent.

We showed that values do not exist one at a time, rather, they are
part of a person's value system. This system of values is what makes for
an enduring society. Therefore, change must not be so substantive as to
destroy the enduring qualities of the value system. With this in mind,
Rokeach asserts that change happens but only within a limited field.
Changes in values are limited by the constraints of external reality
stemming from the role of a value within a system and the many external

influences on that system.’0

To know how to change values within a values system we must first
examine how values are learned. Rokeach notes that most research points
to the fact that values are developed as a result of some kind of
experience. Experiences of pain or pleasure, deprivation or gratification,
etc. all influence the way we view ourselves and the world around us.
Even short-lived experiences may affect our values.”! It follows that as

the world changes, an individual's experiences change, and that

70  williams, "Change and Stability," in Understanding Human Values, Ed. Rokeach,
21.

71 Williams, "Change and Stability," in Understanding Human Values, Ed. Rokeach,
22.




individual's values change along with the societal changes occurring

around him/her.72

Experiences through which we acquire our values are part of what
our societal institutions do. Values are acquired through experience that is
spontaneous and experience that is organized by parents, religious and
societal institutions, These are sources for values and thus values change.
Rokeach adds, "...religious institutions are institutions that specialize in

fostering a certain subset of values we call religious values..."73

Rokeach follows his assertion that values can be taught with a plan
for teaching values. Because values are acquired through experience and
changed when they are brought into juxtaposition with other values and
ideals, teaching needs to incorporate these factors. The ideal opportunity
for such a teaching moment is found in the classroom using the Socratic
method. Rokeach created a values profile that allows the individuals to
determine what their current values are and what they believe them to
be.74 This, coupled with a dialectical approach, is what seems to prove

most effective for Rokeach.”3

72 Williams, "Change and Stability,” in Understanding Human Values, Ed. Rokeach,
34.

73 Rokeach, The Nature of Human Values, 24-25.
74 See Appendix A for a copy of the Rokeach Values Profile.

75 Ronald H. Epp, "An Approach to the Teaching Philosophy,” in Understanding
Human Values, Milton Rokeach Ed., (New York: The Free Press, 1979), 274,
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His plan is a five-part plan for teaching and changing values.

» Discussion This is the opportunity for teacher and students to
discuss the findings of the Rokeach profile and how they might be
projected to the future.

« Exploration The students must now explore their own values
and those of others. Their values and value systems are being
challenged both from within and from without.

» Sharing By sharing their own values and ranking preferences
with others, a student has the opportunity to hear and contrast
others' views with their own. This provides a check and balance for
their own views,

* Theorizing Having identified their own values and compared
them with others; students have the opportunity to consider what
might be the ideal and how that ideal might function in a particular
society. They further postulate whether universal values exist and
what they might be.

« Relevance This is a time of synthesis. Students discover how
the original discussion of their own values and the later discussion of

ideals and universal values come together.

In closing his description of his teaching methodology, Rokeach adds, "I am

still refining the above technique and recognize that it should be altered

and amended as befits the temper of the class and its teacher." He also

points out that this is but one of many possible methodologies, and that

others are and should continue to be cultivated.”6
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What effect does the teaching of values have on the belief system to
which values are interrelated? The change of a person's values through
education comes about through eventual self-enlightenment concerning
contradictions within one's belief system. People have such a wide variety
of terminal and instrumental values, it is likely that everyone has some
contradictions within their values and their belief systems. Teaching
values may be the only way to bring these apparent contradictions out into
the open. Rokeach points out, "People in everyday life remain chronically
unaware of whatever contradicting beliefs they may have because most
social circumstances will encourage camo:iflage and ego defense and few
social circumstances will facilitate or force self-awareness."’’ In this way,
the educational opportunity becomes a healthy self-examination for the
individuals in a society and may even aid the society's growth by

providing such a service.

Values education becomes importaﬁl for the group or society for
another reason. As was noted earlier, values are a cause of behavior.
Certain behaviors and actions are generated directly by the values one
holds, others in a less direct manner.  However, all behaviors are related
to values held by an individual and/or society. Thus, if values are taught
and changed through this educational process, so too are the resultant
behaviors of those values. In this way values education can be used to

alter and improve an individual's or even a whole society's behavior.78

77T Rokeach, The Nature of Human Values, 331,

78 Rokeach, The Nature of Human Values, 338.

s ae 35~

e aa . r
- —— /Ml = 4 e b ol o L - e . e



It is because of this that Rokeach and others (such as Skinner and
Bruner) believe that education deserves so much attention. Educational
institutions are not just in the business of transmitting knowledge from
one generation to the next, but also of transmitting and improving one
generation's values for the next generation.’? It follows that an individual
educator or educational institution should and can choose what values to
teach and how they should be taught. This decision is influenced by the
type of person or institutiont and by the society in which they exist. For
| example, religious institutions may wish to teach values in harmony with
their religious values. Similarly, the military may want to stress

cooperative and obedience related values.B0

A PSYCHOLOGICAL APPROACH

Most of the researchers in values and value systems tend to agree in
general terms with Rokeach's conception of values and value systems.
There is broad agreement that values manipulate behavior and attitudes
and that values are acquired by experience. However, individual
conceptions of values and valuing differ among the researchers. Brian Hall
is a leading spokesperson for the psychological perspective of values and
valuing. He, along with Piaget, Kohlberg, and others, sees values as
something that are acquired through a process of maturation. As a person

grows, he/she develops values and a value system to accommodate them

79 Rokeach, The Nature of Human Values, 335.

80 Rokeach, The Nature of Human Values, 334-335.
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in the world in which they are living at the moment. As a person matures,

the world changes and so do their values.8!

While not specifically contradicting Rokeach's definition of values
offered earlier, the psychological school of thought adds certain specifics to
make the definition more appropriate to their perspective. Hall et. al. note,
"Values are symbols, designated by certain words in the spoken and
written language, that provide human consciousness and motivate human
behavior."$2 Janet Kalven, a colleague of Hall's, describes values by
breaking them down into two types. Oper;uive values are those that
directly help a person to operate better in the world around them,. This
would include the value of avoiding pain. With that value a person would
act in a certain way and thus avoid pain. The second type of values is
known as conceived values. Through the unique human ability to reason,

an individual conceives of values such as honesty, saving, etc.83

Hall states, "Values are the consciously or unconsciously held
priorities that reflect the world view of an individual or an institution."84
He further asserts that a person holds values that are stable and evident.

These values are universal and applicable in all times, places, communities,

81 Hall et al., Developing Human Values, preface.
82 Hall et al., Developing Human Values, 164.

83 Janet Kalven, "Personal Value Clarification,” in Readings in Value Development,
Ed. Brian P. Hall et al., (Ramsey, NJ: Paulist Press, 1982), 7.

84 Hall et al., Developing Human Values, 22.




and groups. Hall bases this assertion on modern research that reveals,
“_..each thought, feeling, and action is preceded by an internal image. That
image is transformed into action through language. Value words act as
bridges between the inner world of thoughts, feelings, sensations and
intuitions and the outer world of concrete reality."85 This process is called

the Genesis Effect.

When a person has an internal image of something produced by an
experience or encounter, that image must be acted upon in some way. The
first step of this action is to give the image a tag, label, or name. This
name becomes the value word described previously. The language we use
in our society is laden with value words. Thus, the language plays a role in
the transmission of value words and images from one person to another
and from one generation to another. Hall and others discovered, "Based on
research findings, 125 value words have been identified in our written and
spoken language that consistently appear throughout the life span of

individuals and organizations."86

Each person holds a certain number of values at certain points. That
individual further acts out of those values at the given moment. The value
system of that individual is ultimately influenced by the individual's world
view - that is, the assumptions that a person makes about the world in

which he or she lives. How does that individual see him/herself, see

85 ibid.

86 ibid. Sec Appendix B for a list of the 125 value words and their conceptual
definitions.




others and see others in relation to themselves? Kalven calls this an
individual's "state of consciousness."87 It is the world view or state of
consciousness that defines how the person is to interact with the set of 125

values at a particular moment.

Similar to Rokeach's view explained earlier, Hall asserts values do not
exist in isolation.  Theoretically, a person can hold all 125 values, although
that is rare. On the other hand, a person will probably have more than one
value at a given moment. The many values a person holds are organized
based on that person's world view or phase of consciousness. The values
pattern, cluster and change as a person grows and encounters situations
that assist that person in moving forward (or, on occasion, backward) from
one phase of consciousness to another. In addition, values communicate
with one another. Because they exist together in a system, there is a
certain degree of intersystemic dialectic that puts one value or cluster of
values into opposition to or support of another value or grouping of values.
Further, these clusters of values interact within the cluster to form new

clusters of values.88

Because, as noted earlier, the acquisition of values is part of an
individual's personal development, it follows that values can be ordered

developmentally. Hall isolated four major and eight minor stages of

87  Kalven, "Personal Value Clarification,”" in Readings in Value Development, Ed.
Brian P. Hall et al, 7.

88 Brian P. Hall, "Value Development,” in Readings in Value Development, Ed. Brian
P. Hlll*q al., (Ramsey, NJ: Paulist Press, 1982), 59-62.
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development for a person and for that person's values. The four major
stages are referred to as the "Phases of Consciousness." In each of these
four phases there are two stages - A and B. The A stage of each phase
represents a personal dimension within that phase.  This is how the
individual sees his or her basic needs in response to the environment in
which s/he exists. The B stage of each phase has a more social dimension.
It is when the individual seeks to satisfy those basic needs by acting on
and within their environment.89 For example, in phase 1 stage A there is
the value of self-prcscrvaljon,. and in stage B the value of security. In
stage A the effort is to survive on the most pchonal and basic level.
However, as one approaches stage B the effort is broadened to the wider
conception of security for self and may also include family, friends and
others. The stage B is conceptualized in terms of the larger world, whereas

the stage A value is conceptually limited to the individual.®?

Hall suggests that a tension exists between the two stages within
each phase. Hall also isolates a difference between "goals" and "means"”
values. A close reading of Hall et. al. indicates that these are the same as

Rokeach's terminal and instrumental values discussed earlier.?! The

89 ibid. And Hall et al., Developing Human Values, 22-24.
90 Hall et al., Developing Human Values, 22.

91 For a better description of Hall's definition of goal and means values, see his
discussions in Genesis effect, and Hall et al., Developing Human Values, 24. Also see
Hall, "Value Development,” in Readings in Value Development, Ed. Brian P. Hall et al.,
59-74. For the remainder of this discussion I have chosen to keep the words terminal
and instrumental when referring to different types of values. The definitions are, in
my opinion, sufficiently similar to allow this.
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significant addition Hall makes is a discussion of how terminal values
interact. We know from the earlier discussion that instrumental values are
means to reaching the terminal values or desired end-states of being. Hall
asserts that terminal values are connected and build upon one another.??
It is the building block nature of values as characterized by Hall et. al. that

is fundamental to the phase system of values development.

Again, like Rokeach, Hall et. al. speaks in terms of a prioritized
system of values. Hall's language uses the word core values to describe the
central values a person holds. Rokeach would put such values at the

"

highest points on the values continuum. Hall adds, "...core values are those
particular values the person chooses that give meaning and shape to a

lifestyle... They are concrete motivators."?3

Values lead to and are intricately connected to a person's behavior.
Conversely, a person's behavior serves as an indicalor of what values that
person holds, and that person's world view. These value indicators, as Hall
refers to them, serve to indicate what a person's core values might be and
at what phase of consciousness that person finds him/herself.®4 This is
fundamental to Hall's strategy for developing higher-level values in the
individual. Only by knowing where you are can you get to where you are

going.

92 Hall et al., Developing Human Values, 24.

93 Hall, "Value Development,” in Readings in Value Development, Ed. Brian P. Hall et
al., 60.

94 ibid. And Hall et al., Developing Human Values, 28-29.
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Let us briefly discuss the four phases of consciousness.”S Phase I is
primarily characteristic of young children. In this phase the world is a
mystery from which the individual needs protection and significant
assistance in coping. It is very self-centered and limiting for the
individual. Power is something other people have and use to control the
individual. There is a survival-oriented consciousness throughout this
phase. The skills one uses are instrumental to survival and are limited to
that. Self-gratification becomes the centerpiece of phase one behavior. As
a person develops, s/he gains a greater sense of self in relation to others
and thus a sense of how their own survival depends on others. The

individual is now a member of the social world.

As such, s/he enters phase II. The world is no longer as scary and is
now seen as a complex problem to be mastered or solved. The question
now becomes how should the person function in relation to this larger
world? How can an individual belong and succeed in the larger social
world? The world is now available to others and not just to the self as it
was in phase 1. Self-esteem, identity, and social order now are a part of
the phase II person's consciousness. They are, however, not fully refined
and are in need of constant manipulation to adjust to the larger world.
There is still a great deal of dependency, as in the phase I person. Yet, the

phase II person has begun to use social behavior such as work and success

95  For a lengthier and more detailed discussion see Hall et al., Developing Human
Values, Part 1; Sections | and 2. or Readings in Value Development, Ed. Brian P. Hall

et al., Chapier 4.
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to control the world on which s/he is dependent. Because of the new social
relationships necessary for this phase, there is a concurrent emphasis on
interpersonal skills. These skills help the individual to be the social person

s/he desires.

Belonging is so important to the phase Il individual that almost all
actions occur out of a sense of group and reflect group thinking and group
behavior. These actions allow the individual to meet his/her basic needs
of belonging and thus the individual must begin to seek meaning for
his/her life outside the group. This is when an individual enters the third
phase of consciousness. A person now moves beyond the world of the
"they” and into the world where the individual begins to see his/her own
independence in the interdependent world. Self-worth is no longer the
result of interaction with others. Rather, self-worth becomes something
that one does for oneself. As a person's horizons are broadened, the
individual takes greater charge of his or her life. There is now personal
power where institutional authority used to be. As a result, creativity and
imagination become increasingly important. Imaginal skills are the ones
needed to get through this phase. These feelings lead to a sense of more
than what the self is feeling, to what others are feeling and what rights
others have. Social action, in the classical Jewish sense, becomes a critical

component in this phase.

Having broadened one's consciousness to such a significant extent,
the individual is now a transcendent thinker and is no longer concerned
with the self qua self. Rather, the individual turns to see the self as part of

, the whole and thus concern also focuses on the whole. Things are now
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seen as interrelated and interdependent at an entirely new level. The
world is a system of which the individual is now a part. Working through
and as a part of that system is the new role of the individual in the world.
Thus, systems skills are necessary for success in this phase. The result of
this transformation is that since the individual is no longer an individual
but a part of the whole, the term "individual” becomes the wrong word.
There is also a greater sense of integration among the people and things in
the world. Tools and the users are interdependent and thus the meaning
of each, like the meaning of individual, is modified. Global harmony and a

sense of renewal are the hallmarks of this phase.

The purpose of all of these phases is to construct a system of
meaning for our lives at different points in our lives. This is done through
an ever-expanding set of values. Each phase is dependent upon the prior
phases. To skip ahead is a prescription for failure. Hall notes that one
needs certain skills to have certain values. That i§ to say, "...all values are
receptacles of skills."96 He goes on to outline what is necessary for a
person to grow from one phase and its accompanying values to the next
phase and its values. This healthy growth requires three minimal
conditions.

*« A person must have the minimal skills necessary to support the
most basic of values at each phase of development.

* A person must have a certain level of self-awareness in order to
grow. S/he needs to be aware of what skills and values s/he has and

which ones are needed in order to continue to grow.

96 Hall et al., Developing Human Values, 30.
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« A person must be in an atmosphere that reinforces a person at

least one stage of development above his/her current level.

Hall adds, "The growth process is fostered by reinforcing the
environment at the phase of the individual's present experiences and also
at the next phase to which she or he aspires. Environmental reinforcement
enables the person to experience these conditions that permit the

internalizing of the primary values proper to each growth stage."?7

This raises an important point. At each stage of growth, the
individual does not abandon one set of values for another. Rather, the
values are internalized and become part of the person. When a person
moves to the next stage, the values of the past stage become a part of the
person. Those values are now what Hall defines as foundation values.
They are part of the individual's foundation. Values that the individual
has in the forefront of his/her operating system are defined as focus
values, values and skills at use in the present. Finally, some values and
skills are reflective of where an individual would see him/herself in the
future. These aspirations are defined as future values, values not yet a

part of his/her operating system.98

Hall, together with Dr. Benjamin Tonna, designed a testing instrument

to help individuals determine in what stage and phase they are currently

97 ibid.

98 ibid., 37. And Brian P. Hall, "The Four Phases of Consciousness,” in Readings in
l{a!ue Development, Ed. Brian P. Hall et al,, (Ramsey, NJ: Paulist Press, 1982), 56-57.
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operating and where their values or skills are inappropriate for their
current stage in life, Using this measurement tool, together with
educational materials designed by Hall and his colleagues, individuals can
design an action plan to address their shortcomings, to learn new skills and
acquire new values. Values education becomes the process by which a
person becomes aware of the self and its position in the stages of growth,
and then uses that knowledge to advance, with help, to the next stage of

growth.%9

A PHILOSOPHICAL APPROACH
Beginning in the early twentieth century, a group of educational
philosophers began to discuss the role of values and morals in the
educational system. The real emphasis made by these thinkers was a
concentration on what society should be like. They felt that society should
be moral and good and ethical and that this could be achieved by teaching
goodness, values, morality and ethics. In man'y ways, much of what

today's value theorists work with began with these thinkers.

John Dewey was a leader among these thinkers. He believed that
character education in the public schools was essential to the well-being of
the schools and society as a whole. Although he never used the modern
language of values and value systems, his work and thinking endure as a

guide for modern values theorists. Many of Dewey's early efforts opposed

99 Hall et al., Developing Human Values, 58-68. And Larry Rosen & Anthony Jones,
"Values and Teaching," in Readings in Value Development, Ed. Brian P. Hall et al.,
(Ramsey, NJ: Paulist Press, 1982), 97-103.
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the teaching of ethics in the school. He did not feel that ethics were wrong,
but that the method was wrong. Teaching ethics could only be effective,
he reasoned, as long as it was tied to a theory of moral behavior and that
the ethics were not taught for ethics' sake but for ethical behavior's

sake.100

In support of this position Dewey wrote:
"Moral education in school is practically hopeless when we set
up the development of character as a supreme end, and at the
same time treat the acquiring of knowledge and the
development of understanding, which of necessity occupy the
chief part of school time, as having nothing to do with
character. On such a basis, moral education is inevitably
reduced to some kind of catechical instruction, or lessons about
morals."101
He felt that moral education or values education must be part of the
overall instructional program. Dewey believed that if students were
taught the right skills, they would acquire the correct values and act on
those values. Students should be taught how to think morally and
critically. He believed that students able to do that would arrive at the
moral action in a given situation because they would apply the correct line
of logical and moral reasoning. This, in turn, would lead to moral behavior

and a better society.

100 jeanne Pietig, "John Dewey and Character Education,” Journal of Moral
Education, 30, (1976): 175.

101 john Dewey, Democracy and Education, (New York: The Free Press, 1916), 354
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This line of thought points out that moral values do not solve
problems. Rather, moral values highlight methodologies for solving the
problems they help to identify. In this way Dewey is rather like Hall and
his colleagues. Dewey believed that moral values are acquired over time
and are the result of a growth process.!92 By training a child in specific
critical thinking techniques, that child can grow and acquire higher level
values - a more moral life. The result is an ongoing change in behavior

that helps the individual function better in an ever-improving society,

In summary, all three perspectives - Rokeach, Hall, and Dewey - are
similar in that they give a great deal of weight to how values are played
out in behavior. Thus the mechanism of value change for all three is
similar, The thought is that if a person can become aware of contradictions
between their behavior and their values. or between their values as acted
out in the present and the values they would like to have in the future,
that person can change. It is awareness that is primary to all three visions

of values, value systems and value change.

An individual's values are important not just because they serve as
guides to behavior. Values have an intrinsic value and thus their
development in children also has an intrinsic value, Rokeach says it best:

"...the functions served by a person's values are to provide him

with a comprehensive set of standards to guide actions,

102 J. Theodore Klein, "A Brief History of Value Philosophies," in Readings in Value
Development, Ed. Brian P, Hall et al., (Ramsey, NJ: Paulist Press, 1982), 25.

48

B .'i-:g' —

Moo e e ol sonihe o e . - g N - - - -

——



justifications, judgments, and comparisons of self and others
and to serve needs for adjustment, ego defense, and self-

actualization. All of these diverse functions converge into a
single, overriding, master function, namely, to help maintain

and enhance one's total conception of oneself."103

VALUES AND EDUCATION

Much of the theoretical view of values discussed up to this point
included education. If the purpose of values is a better society, and a
better person in that society, then education is essential to that purpose. A
recent editorial by Milton Meller, a high school principal in Brooklyn, New
York suggested, "The majority of lessons at all levels should contain some
noticeable references to values. Education should not include merely the
restricted concept of instruction in disciplines. It should embrace the need

for ethical living. No goal in education is more noble, "104

The calls for a return to the organized teaching of values are
mounting in many quarters. Bill Honig, Superintendent of Public
Instruction for the California Department of Education, voiced what many
parents and educators are now feeling. "We must transmit a sense of

values to our young people if they are to lead successful, productive lives

103 Rokeach, The Nature of Human Values, 216.

104 Milton L. Meller, "Incorporate Values Education Across the Curriculum," NASSP
Bulletin, 72, (1988): 110-111.
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as members of our free society."!95 Perhaps it was Horace Mann who said
it best when he said, "When the teacher fails to meet the intellectual wants
of a child, it is the case of asking for bread and receiving a stone; but when

he fails to meet the child's moral wants, it is giving a serpent.”!06

There seems to be general agreement that mere facts as part of a
child's education are not enough. A child must know how to use those
facts to better his/her society. Further, that child must have instilled in
them the desire to make such a change. The question is then raised - can
values be taught? It appears that they can. . Rokeach, Hall, Dewey and
many others wrestled with the problem and found that given the right
circumstances values education is possible. Certainly their methodologies
vary. Yet, to date, I can find little or no evidence to prove that values can
not be taught to either children or adults. Certainly, values education
becomes more difficult as the learner becomes older. But few, if any, deny

that it can be done.

The real debate today deals with three areas of dispute. The first is
whether or not values should be taught. The most common response to
this dispute is that an attempt was made and it failed. One commentator
wrote, "Like it or not your schools are teaching values...Schools can never

be free of values; nor can they take on the same responsibility or moral

105 Bill Honig, "Teaching Values Belongs in our Public Schools,” NASSP Bulletin, 74,
(1990): 6.

106  As quoted in Bill Honig, "Teaching Values Belongs in our Public Schools,” NASSP
‘Bulletin,~74, (1990): 6.
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education that rightly belongs to families and religious institutions."107 It
is well recognized that education involves the transmission of values. This
is what Kohlberg referred to as "the hidden curriculum" of all education.
The only real debate, then, is whether or not that transmission will be

intentional and organized or accidental and haphazard.

The second argument deals with which values should be taught. A
certain portion of this discussion may well be moot, depending on the
theory of values and value systems to which one subscribes. In certain
constructions, such as Hall, what is to be taught is decided by the theory
and the phase at which persons find themselves. Nevertheless, there are
plenty of methodologies and theories that allow for and even encourage
the individual or community to face this issue. The reasons and rationale
for one value over another value are endless, as are the discussions on the
subject. Suffice it to say that each community will, at some point, be
forced to come to grips with this question and begin to develop a response

for their own community.!08

The third area of discussion is how to teach values. The journal
exchanges on this subject are both peaceful and friendly. There is a
certain commonality of intent that pervades the discussion. The exception

is what Barry Chazen refers to as the problem of indoctrination vs.

107 Pamela B. Joseph, "Like it or Not, Your Schools Are Teaching Values, So
Emphasize These," The American School Board Journal, 173, (1986): 35-36.

108 For more information on this debate, see the special issues of Momentum,
September, 4986'md Curriculum Review, October, 1986.
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clarification."'? Should we, and, for that matter, can we, teach values
without showing our own values? Can values be taught without judgment?
On the other hand, do we want to present one right answer or even several
ideal or better answers? Discussion of these issues will continue in the
next chapter. For our purposes, the real issue at this point is methodology.
By far the most well-known and perhaps the most popular methodology is
values clarification. Three men stand out in the field of values education.

They are Louis Raths, Merrill Harmin and Sidpey Simon.

Raths, Harmin and Simon developed a theory of values that involves
three processes. The first is choosing - a person must choose value and
behavior freely, from among alternatives and after thoughtful
consideration of those alternatives. The second is prizing - a person must
like the choice s/he has made and want to stick with it. An important part
of this is a public demonstration of the choice through a restatement or
affirmation of the choice. Finally, there is acting - the person must act
based on the choice s/he has made. One-time action is not sufficient for
this. The action must become part of the person - habitual and repeated.

The results of this process are called values.!10

For Raths, et. al. values clarifying is the attempt to help learners

examine their own values and become aware of choices and alternatives in

109 Bamry Chazen, The Language of Jewish Education, (New York: Hartmore House.
1978), 78-82.

110 Louis E. Raths, Merrill Harmin, and Sidney B. Simon,Values and Teaching:
Working With Values ‘in the Ciassroom, (Columbus, OH: Charles E. Merrill, 1966), 28-30.
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their lives. They wish to help the individual find meaning in their daily
activities.!'! For example, when a student says to a teacher, "I'm going
camping with my family this weekend," the teacher might ordinarily
respond, "That's nice" or "Have fun." Values clarification asks the teacher
to open the door for clarification by responding with, "Are you glad about
that?" or "How does that make you feel?"!12 Rokeach adds, "The purpose
of values clarification is alleged to be clarification but not modification of
values."!13 Opposition to values clarification stems from two perspectives
on Rokeach's statement. If ;he purpose of values clarification is non-
judgmental and valueless, why do it? It will have no effect. On the other
hand, if the purpose is to change values, is thérc not some inherent slant in
one direction or the other? Do not the teacher's and/or society's values
carry over into this process? As we turn our discussion to types of moral

education, this controversy will become increasingly more important.

Values clarification and even values education are but attempts at
moral education. As noted earlier, the intent of teaching for and about
values is to improve both the person and the world in which that person
lives. Moral education is an expansion of that effort. Emil Durkheim
pointed out,

"There is therefore a great distance between the moral state in

which the child finds himself as he leaves the family and the

11 ibid., 51-82.
112 ibid. 51-53.

113 Milton Rokeach, "Value Education in Educational Settings," in Understanding
HI:IMI'I Values, Ed. Milton Rokeach (New York: The Free Press, 1979), 266-267.
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one toward which he must strive.... Intermediaries are
necessary. The school environment is the most desirable."!14
The modern guru of moral education, Lawrence Kohlberg conceives of the
goal of moral education as
“...the stimulation of the 'natural' development of the individual
child's own moral judgment and capacities, thus allowing him
to use his own moral judgment to control his behavior. The
attractiveness of defining the goal of moral education as the
stimulation of devélopmem rather than as the teaching of fixed
rules stems from the fact that it involves aiding the child to
take the next step in a direction toward which he is already
tending, rather than imposing an alien pattern upon him"!!5
Either conception points out the need to improve the individual student
and the society in which he or she lives. By considering moral education in
greater detail in the next chapter, we will gain a better insight as to the
role of values in moral education and the current role moral education

plays in our secular and religious society.

114 Emile Durkheim, Moral Education: A Study in the Theory & Application of the
Sociology of Education, (New YurE: The Free Press, 1973), 230.

115 Lawrence Kohlberg, "Stages of Moral Development as a Basis for Moral
Education," In Moral Development, Moral Education, and Kohlberg, Brenda Munsey,
Ed., 72.
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MORAL EDUCATION: WHERE ARE WE NOW?

Most of moral education today is an outgrowth of early research into
values and society and Lawrence Kohlberg's theory of moral development.
Kohlberg asserts that in every human being, a natural process of moral
development takes place simply by living. The process is enhanced and
expedited through the use of moral education, which Kohlberg refers to as
education's "hidden agenda."!!® He recognizes that education is not simply
the imparting of factual ianrmation, but is also the process of socialization
to the norms, values, attitudes and morals of a society. I will refer to this

process as moral education for the rest of this discussion.

The terms moral education and religious education serve as
flashpoints for discussion about the teaching of values in our society.
Much of the discussion that surrounds these issues is often heated and
very emotional. Not only do these terms (moral and religious) describe
certain aspects of our lives, but they are the‘same terms used to urge,
defend, and judge those aspects. The result is often inflammatory
debate.!!'” In this discussion of moral education and religious education, I
will concern myself with the descriptive qualities of the terms and attempt

to avoid judgment about what moral or religious qualities are good or bad.

116  For a more detailed explanation and discussion of the "hidden agenda," see
Lawrence Kohlberg, "Stages of Moral Development as a Basis for Moral Education,” in
Moral Development, Moral Education, and Kohlberg, Brenda Munsey, Ed.

17 Chazen, Language of Jewish Education, 78-79
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In the previous chapter, we noted three essential problems that exist
in any discussion about moral education. The first deals with whether
schools should be involved in moral education at any level. There are
those who firmly believe that schools should not be teaching values
through moral education for any reason. Some of this argument extends to
the liberal religious world. Their reasoning is that if diversity of opinion is
encouraged, how does a school teach just one or even a limited number of
opinions. The second major issue of debate is, can one and should one find
‘a balance between indoctrination and education. The third, and perhaps
the largest, issue concerns which values and morals should be a part of
moral education. The debate surrounding these issues will serve as a
guide for considering the state of moral education today and what
direction moral education is taking as we look toward the twenty-first

century.

DEFINING MORAL EDUCATION

Prior to any detailed discussion, we need to review several different
conceptions of moral education. Barry Chazen, a religious educational
philosopher, has isolated five major conceptual perspectives on moral
education.!!® The first seeks the creation of morally acceptable behavior
patterns and responses. The student is measured by whether or not s/he
has behaved in a morally acceptable manner. The second notion says that
the moral principle is the most important component of moral education.
'r If students are taught moral principles, they will behave morally. Thus,
' teaching the correct principfes becomes primary. The third perspective is

118  Chazen, Language of Jewish Education, 83-85.




concerned with the creation of desirable attitudes and inclinations. From
these a person will be inclined toward moral behavior. This is not a
thought process. Rather, it is an emotional process toward moral behavior.
A fourth concept is the type of moral thinking emphasized by Kohlberg. If
one is taught the skills needed for moral decision making, one can indeed
make moral decisions. The fifth concept is closer to values clarification.
The effort is to help learners clarify their own values and thus find values

in themselves that they judge to be moral values.!!?

ISSUES IN MORAL EDUCATION

Most people today agree that we should engage in moral education at
some level. The real debate is how much moral education we want. Much
of the discussion focuses around the idea of ethical relativism. Even many
Christian fundamentalists, who would prefer that no formal moral
education take place in the schools, encourage a fight against moral/ethical
relativism,!20  They do this because even the most extreme communities
fear the absence of morality and moral education more than they fear
moral education contrary to their beliefs. Milton Meller, a high school

principal in New York, adds, "Values education should be accepted as both

119 Without discussing the finer points of each of these concepts, it is enough to note
that the first three emphasize the teacher and the methodology, while the last two
emphasize the leamer and his/her personal thoughts and attributes, It should
further be noted that I am making no effort to judge one perspective as better than
the others. Rather, by providing a general framework of definitions, the discussion
can be more wide-ranging and cover a greater amount.

120  Honig, "Teaching Values Belongs," 9.
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the foundation and the domain of all courses of study."!2! Similarly,

another educator says...
The school is the social organization that serves as the
socialization agent for society. It prepares young people for
participation in a democracy; it prepares young people to enter
the work force; it prepares young people to interact with other
people; and it prepares young people to appreciate and
transmit the traditions and values inherent in society. In
effect, the public school is more than an institution concerned
with the transmission of cognitive values. It is a social
institution whose core value structure is concerned with
developing citizens who will support and reinforce dominant
civic and ethical values."122

Further, it makes sense that schools must teach a certain degree of

| morality and values. If a student is caught cheating, is it not right that

that s/he be punished? And what reason could there be for punishing
than if that behavior was immoral? And if that behavior was immoral, we

are judging and teaching morality?123

All of this is not to say that there are no objections to moral

education. There certainly are. However, most of the objections stem from

121 Meller, "Incorporate Values Education,” 110.

122 Raymond L. Calabrese, "The School as an Ethical and Democratic Community,"
NASSP Bulletin, 74, (1990): 10-11.

123 Edward L. Harris and John Hoyle, "The Pros and Cons or Teaching Ethics in the
Public Schools," NASSP Bulletin, 74, (1990): 17-23.
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issues related to whether or not we can judge what is moral and whether it
belongs in the schools. We will discuss this issue further as we look at

another major apprehension surrounding moral education.

INDOCTRINATION OR EDUCATION

A few of the objections to moral education note that it is the
equivalent of indoctrination. In the secular world, this is a very legitimate
issue. Proponents of values clarification claim that it can be done in a
value-free way. The reality, as Rokeach noted in the last chapter, is that
by virtue of having live teachers with persona} bviewpoints and behaviors
that reflect those perspectives, value-free education is impossible.!24 On
the other hand, if one believes that certain values should be taught over
and above other values (that is to say, that some are preferable to others),
then the assumption is that the teacher wants the learner to glean certain
bits of knowledge and come to certain predetermined conclusions. That
might qualify as indoctrination.!25 The uaditional perspectives concerning
indoctrination are to be considered under the headings of method, content
and aim. The issues raised surrounding values clarification touch on the

first two of these concerns.

124 See explanation by Milton Rokeach, "Value Education in Educational Settings," in
Understanding Human Values, Ed. Milton Rokeach (New York: The Free Press, 1979),
266-267.

125 Richard A. Baer, Jr., "Teaching Values in the Schools: Clarification or
Indoctrination,” Principal, (1982): 17-18.
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The real significant issue is the aim of education.!26 Are teachers
supposed to indoctrinate their students? The question is based on the
assumption that either one is indoctrinaire or one teaches from a value-
free perspective where everything is acceptable. This assumption
presumes that there is no middle ground. At least one researcher believes
there is a middle ground.’?7 Bruce Suttle notes that moral education as
indoctrination is wrong only when we attempt to impose morals without
the accompanying critical thinking skills to make those morals work. He
adds that certain moral values should be taught, but only after the critical
thinking skills (like those described by Kohlberg) are developed to a point

where those moral values can reasonably be discussed.

Indoctrination in the religious world of education is another issue
entirely. Chazen believes that the modern practice of religious education is
the pragmatic case of indoctrination. He asserts this because religious
education, due to its educational nature, aims to create a religious
person.!28  On the other hand, the educational nature of the goal of
religious education is to end with a certain type of person who behaves in
certain ways. Therefore, religious education is indoctrinaire. The reader

should be aware that this is not necessarily a position that Chazen

126  Bruce B. Suttle, "The Need for and Inevitability of Moral Indoctrination,"
Educational Studies, 12, (1981): 154 -160.

127 ibid. _

128  Barry Chazen, "Indoctrination and Religious Education,” Religious Education, 67,
(July-August, 1972): 243. See also Berard L. Marthaler, "Dilemma for Religious
Bdnc;ato_rs: Indoctrination_ or Indifference,” Religious Education, 82 (Fall, 1987).
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supports. Rather, he goes on to argue that there is a need to create a

methodology for a non-indoctrinating religious education.

In constructing his argument, Chazen explains that much of the
discussion surrounding religious education and indoctrination pits
education against indoctrination as though indoctrination was, exclusively,
some form of brainwashing and had no educational component.
Indoctrination, in this view, is all evil and bad. Even teachers who engage
in indoctrination of some form do so sayin'g that it is a necessary evil to
achieve their desired goals. But, they go on to say that such indoctrinating

activities should be minimized to the best of the teacher's abilities.

Chazen goes on to present several conceptions of the word
indoctrination. The content explanation is based on what one teaches
rather than how one teaches. Chazen says, "The contents of indoctrination
.are doctrines and belief whose validity is uncertain and speculative, in the
sense that there is not enough evidence for their acceptance by any sane
and sensible person."12% The method concept says the indoctrination takes
place through and as a result of the methodology of teaching. If there is no
room for argument and discussion and one must believe all that one is told
as part of the lesson, then it is indoctrination by method.!130 Finally, the
third concept claims that indoctrination is defined by the intent that is the
basis for the methodology. Chazen says, "...the intention school argues that

indoctrination is characterized by the aim of unshakably implanting belief

129  Chazen, Language of Jewish Education, 60.

130 jbid., 59. i
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in others, by the objective of wanting students to accept their beliefs from

their elders in a non-questioning, non-critical, non-rational manner."!3!

In the end of his discussion, Chazen says that religious and moral
education can be non-indoctrinary. This is because the desire to persuade,
logically and rationally, is not the same as indoctrination. This is, he points
out, the real goal of religious moral education - logical and rational
persuasion of the individual learner toward choosing a specific set of
beli;:fs and practices.!32 However non-indoctrinary religious education
may be, it is nevertheless a form of moral education. Are the two the
same? Clearly, they are not. Notwithstanding their differences, they are,
to a certain degree, interdependent. Rabbi David Hartman, a philosopher
living in Israel, points out that he believes it is possible to be an ethical
person without being at all religious. However, from his perspective, it is
impossible to be a religious person without also being moral or striving to
be moral. This is because, as he sees it, morality and moral growth are
part of what religion requires of a person.!33 Thus, a certain amount of

religious education necessarily is devoted to moral education.

Still fewer of the objections to moral education note that moral
education belongs in the home. Those who hold that moral education is the

right of every person to dictate in their own home, still admit the need for

131 jbid., 61-62.
132 ibid., 73-76.

| 133 David Hartman, Speaker, The Hartman-Stendahl Event, Cassette Recording,
| ~ Muskegon, MI (October, 1991).
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moral education. They differ only on the contents and methodology. It
should be noted that a majority of the research points to the school as
being the logical and most successful site for such education.!34 Finally, a
very few individuals contest the potential effectiveness of any form of
moral education. Even the majority of opponents to moral education
dismiss this final perspective as baseless. They agree that values and
morality can be taught, but disagree over whether or not it should be

taught.

MORAL EDUCATION METHODOLOGIES
As we begin to examine specific me{hoddlogies and philosophies of
moral education, we must somewhat narrow the scope of our discussion.
Up to this point the words morals or morality and ethics were used
interchangeably. The time has come to specify the differences. Edward
Wynne notes that ethics is a branch of the overall science of values. Ethics
have application to specific situations and circumstances. In contrast,

morals or a moral code are, "..a set of relatively simple principles of rather

general applicability..."!35

Because morals have such general applicability, they are taught in
more general terms and thus are more difficult to pin down. Therefore,

little, if any, effort will be made to identify specific morals at this time.

134 Berard L. Marthaler, "Dilemma for Religious Educators: Indoctrination or
Indifference,” Religious Education, 82 (Fall, 1987): 555-568.

l 135 Edward A. Wynne, "Ethics vs. Morality: Should the Conflict Come to the
C_l_luroom?"ﬁ{MSSP Bulletin, 74, (1990): 40. |
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Rather, attention will be paid to educational methodologies. My effort in
this section is to identify what major methodologies are in use or under
consideration in North American schools. The discussion of each method
will include a look at how it addresses the arguments presented at the
beginning of this chapter and its potential advantages and disadvantages.
This undertaking is not an endeavor at judgment. Rather, I want to clarify
the issues for the reader and allow the reader to decide what might or
might not be best for them under their own circumstances. In spite of all
this, or perhaps because of it,.l do have preferences and these will be
expressed. | believe that for the reader to make use of this analysis, the
reader should be aware of why I feel certain methodologies are preferable

over others.

Current research suggests that moral education is effective at
creating moral thinking and moral behavior. Some of the research links
the two, but much of the research does not. The research does agree that
moral education is superior to simply teaching about values. A thorough
and integrated process of moral education offers a higher probability of
success relative to moral action than does a one-dimensional teaching of a
list of values.!36 The result is the modern emphasis on moral education

and the effort to improve methodologies for moral education.

Perhaps the most well-known and widely used methodology for
moral education is that developed by Lawrence Kohlberg. I will refer to

-

136  James S. Leming, "Curricular Effectiveness in Moral/Values Education: A Review
of Research," Journal of Moral Education, 10:3, (1980): 146-161.
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this approach as the cognitive-developmental approach. Kohlberg
identifies six stages of the moral development of human beings.!37 He
asserts that skills necessary to function at each of the six stages can be
taught and demonstrated.!3®% Joanne Glosser, who wrote about Kohlberg
and Jewish education, points out that Kohlberg is chiefly interested in
cognitive process and pays little attention to emotional or attitudinal
process.!3? Kohlberg asserts that children have a natural sense of justice
that is developed through a universal set of stages. By discussing a series
of moral dilemmas, the student can "push the envelope” of his/her own
moral reasoning skills and move to cver-high‘er stages of moral

reasoning.!40

Kohlberg's cognitive-developmental approach has a great deal to

offer the classroom teacher. Through the use of the moral dilemma, the

137 See Appendix C for a detailed list of the six stages, their definitions, and their

sociological and educational implications.

138 For thorough discussions of Kohlberg's theories, see Lawrence Kohlberg, "Stages
of Moral Development as a Basis for Moral Education," in Moral Development, Moral
Education, and Kohlberg, Brenda Munsey, Ed. or Barry Chazen, The Language of
Jewish Education. Presented in these books are both Kohlberg's theory of moral
development and considerable discussion about the theory. The discussion in Munsey
includes a look at some of the criticisms of Kohlberg and how his work integrates
into a wide variety of other subjects and topics.

139 Joanne Katz Glosser, "Moral Development and Jewish Education: In Search of
Synthesis” (MEd. Thesis, Hebrew Union College - Jewish Institute of Religion, 1977).
2-5.

140 Lawrence Kohlberg, The Philosophy of Moral Development (San Francisco:
. Harper & Row, 1981), 8-14.
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student is confronted with potential conflicts in his/her own values system
and, at the same time, a peek into other students’ value systems. By doing
this, the student reflects upon his/her own values system and may
reevaluate the ordering of certain values and even replace certain
values.!4!  On the other hand, two significant criticisms arise out of the
moral dilemma situation.!42 Pekarsky and others noted that the use of a
moral dilemma is the equivalent of situational ethics and thus ignores the
necessity of finding and preserving universal moral principles of enduring
values. Rather, the student is encouraged to find only limited solutions to

very specific problems in his/her own mind.

141 For a clear and brief discussion of the advantages of Kohlberg's cognitive-
developmental approach, see cither Moral Development, Moral Education, and
Kohlberg, Brenda Munsey, Ed. or Moral Development: A Practical Guide for Jewish
Teachers by Earl Schwartz or, finally, Barry Chazen's, Contemporary Approaches io
Moral Education: Analyzing Alternative Theories, (New York: Teachers College Press,
1985). The advantage discussed here is related to the observations of Rokeach and
Hall that only by coming into contact with other values can a person change his/her
own and this can only be done when there is an apparent conflict within the
individual's own valuing system. For a more detailed discussion of this please refer to
Chapter 1.

142 Daniel Pekarsky, "Moral Choice and Education,” Journal of Moral Education, 12:1,
(January, 1983): 3-13 does a nice job synthesizing the arguments against Kohlberg's
cognitive-developmental approach. Clear discussions of the objections can be found
in more detail in Moral D;vclapmm. Moral Education, and Kohlberg, Brenda
Munsey, Ed. and in Barry Chazen, Contemporary Approaches to Moral Education:
Analyzing Alternative Theories, (New York: Teachers College Press, 1985), and in a
variety of shorter articles and papers. Many of these are listed in the bibliography.
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This raises the second and far more specific concern. The dilemmas
Kohlberg proposes are very narrow and one-dimensional. The result is
that they have little, if anything, to do with the real world in which the
student participates. Can such a learning experience really help the
student to cope in a more moral framework with the realities of his/her
everyday life? Those who support the more Deweyan approach would say
no.'43  One group of commentators on Kohlberg put the problem this way:

"The problem with such dilemmas is their failure to engage
people in the richness and ambiguity that real life situations
can offer. A variety of ways tc; approach and solve the moral
problem is lacking. Although the questions that follow the
hypothetical dilemma are open-ended, the situation itself is a
tight moral package; it contains a narrow focus on the rights of
the people involved and their outstanding moral obligation, or
responsibility to others... In contrast, more 'naturalistic’, or
‘true-to-life’, moral problems c‘ome closer to the ambiguities of
social experience. More important, real moral problems offer
the potential for students to act on the solution to the

conflict,"144

143 See the comments in both Daniel Pekarsky, "Moral Choice and Education,"
Journal of Moral Education, and Isracla Ettenberg Aron, "Moral Education: The
Formalist Tradition and the Deweyan Alternative," in Moral Development, Moral
Education, and Kohlberg, Brenda Munsey, Ed.

144 Richard Hersh, Diane Pritchard Paolitto, and Joseph Reimer, Promoting Moral
Growth (New York: Longman, 1979), 143-144
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While Kohlberg's theory of cognitive-developmental moral development
may be useful as a guide for moral education, it appears that some of his

specific pedagogical suggestions may not be as sound.

A common attempt at practical application of Kohlberg's cognitive-
developmental approach is found in the moral community approach to
education.!45 This builds on the idea of moral discussions as originated in
the research of Blatt and Kohlberg.!46 Blatt held moral discussions with
students in a classroom and felt that the openness of the discussion would
enable better moral development. Kohlber_g‘ witnessed a communal
approach to moral discussion and decision-making during a 1969 visit to
kibbutz Sassa. He observed the discussions or moral action taking place in
both the kibbutz as a whole and also in the classrooms of the kibbutz

school.

The synthesis of these experiences led Blatt, among others, to look at
the classroom as an opportunity to act on real-life moral situations.
Different classroom situations could be used as a focus for discussions of
moral problems. In the moral community approach there would be a

consistent pattern of group discussion and decision-making to promote

145  This is also known as the just community approach to education. For a very
thorough discussion of the moral community approach see Clark Power, "Moral
Education Through the Development of The Moral Atmosphere of The School,”
Journal of Educational Thought, 15:1, (April, 1981).

146 M. Blait and Lawrence Kohlberg, "Effects of Classroom Discussion on Moral
Thought," in Lawrence Kohlberg and E. Turicl, Moralization Research, the Cognitive
. Developmental Approach (New York: Holt, Rinchart & Winston, 1971).
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moral discussion, activity and growth. Students would have the immediate
opportunity to live out the moral decisions they made in their classroom
environment. When there are occasions of misbehavior or rule infraction
(rules that are set by the class as a whole), there would be a just
community approach to corrections and punishment. The class as a whole
would discuss the problem and decide what would be the morally
acceptable response to the problem. This response would have to meet the
test of being universally applicable within the classroom. By behaving and
thinking in this way, the class would establilsh a collective norm under
which they would function. This hands-on experience would help students
to apply morality to their everyday lives and to see its usefulness in
application.!47 Although individual teachers tried this on a class by class
level, I know of no schools that adopted this methodology across the board

and still have it in use.

Another response to the perceived need for moral education has
been the directed moral thinking approach. This approach assumes
several elements. The most significant of these elements is that the
teacher or school knows what moral principles are true, which ones need
to be taught and in what order. Teachers then teach those morals as
cognitive knowledge for students to acquire. The students do not need to
discover anything or synthesize information. This method eliminates the

problem of the student arriving at what may be a less than desirable

147 For a wider ranging discussion of this, see Clark Power, "Moral Education
Through the Development of The Moral Atmosphere of The School," Journal of
. Educatignal Thought. |
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moral principle or the ever-present struggle over what are the right and
true moral principles to be taught in a particular school. For example, the
Baltimore County public schools developed a list of "vital values" they felt
their students should have. They are: compassion, courtesy, critical
inquiry, due process, equality of opportunity, freedom of thought and
action, honesty, integrity, justice, knowledge, loyalty, objectivity, order,
patriotism, rational consent, reasoned argument, respect for others' rights,
responsible citizenship, rule of law, tolerance, and truth.!48  Another
example of directed moral thinking can be found in the McGuffy reader,
which was much in use during the earlier pa_rt. of this century. Through
readings, definition exercises, etc., students would learn what moral values
the authors felt important, and they were told that these values should
also be their values. For example the following poem...:
"Lazy Ned
'Tis royal fun,' cried lazy Ned.
‘To coast upon my fine, new slcd;
And beat the other boys;
But then, I can not bear to climb
The tiresome hill, for every time

It more and more annoys.'

! So, while his schoolmates glided by
And gladly tugged uphill, to try

Another merry race,

148 Bonnie S. Copeland and Mary Ellen Saterlie, "Designing and Implementing a
Values Education Program,” NASSP Bulletin, (October 1990): 49.




Too indolent to share their plays,
Ned was compelled to stand and gaze,

While shivering in his place.

Thus, he would never take the pains
To seek the prize that labor gains,
Until the time had passed;
For, all his life, he dreaded still
The silly bugbear of uphill ,
And died a dunce at last."!4?
This example tells the student what is the correct moral principle or value
to be held and what the consequences are for not holding it as part of their
personal value system. While the directed moral thinking approach may
be easier in many ways, it also presents certain problems. The greatest
problem is that a teacher can not necessarily discern principles for his/her
students. Further, students may not accept this moral principle as a way

of life and may merely learn it as a piece of cognitive knowledge.

A third method of moral education is known as source teaching. This
method uses sources to define morality. The most significant example of
this method can be found in the last few years' trends concerning civics
education in public schools. With the recent anniversaries of both the

Constitution and the Bill of Rights, many teachers used this opportunity to

} 149 jJacques S. Benninga, "An Emerging Synthesis in Moral Education," Phi Delta

! Kappan, 69:6, (February, 1988): 416. Yet another example can be found in the work of
the Association for Supervision and Curriculum Development which developed a
‘profile of the morally mature person for use in classrooms. See Appendix D.
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teach from those documents. By taking the document and trying to discern
the values inherent in the source, students learn about their own values
and what correct values for the United States community ought to be. The
Cincinnati public school system adopted such a methodology when it asked
teachers to use the Bill of Rights and apply the "rights” to classroom

situations with their students.!30

The significant advantage with this method is that it creates a sense
of cultural and communal identification among the learners. The source
document must be accepted by them as important and they all build a
moral code out of that document. Problems arise if the students do not see
the source as important or if they disagree with the interpretation as
offered in class. This method also has significant implications for religious
moral education, which will be discussed in greater detail later in this

chapter.

In an age when civics education is receiving renewed interest and
inquiry, political moral teaching becomes another methodology for
consideration. This is an updated version of John Dewey's vision of a
better and more moral citizen. Within this conception is the duty of the
schools to prepare students to live as productive and cooperative citizens

in a larger social contract-based society. This is done by emphasizing

example, one writer on civics-based moral education notes, "Schools should

[ social contract. The values highlighted are those that help the society. For
*

150  pavid Shepard, former principal at Walnut Hills High School, Cincinnati, Ohio,
interview with author, June, 1991.
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teach the fundamental values of our democratic political system... the
chance for long-term enjoyment of pluralism will be enhanced by a
commitment to common good as we go through this difficult passage. At

least for now, a little less pluribus and a little more unum."!5!

This is a clear case of socialization for morality. But it also reminds
one of Pete Seeger's song about little boxes all looking alike. There is little
 individuality in this system, .and the goal of the society is then to quash
individualism. The other crucial problem with this method is that it
presumes to know the values of our political and civil system. I suspect
that in our society there would be little or no agreement on this issue. On
the other hand, however noble the goals are, the means can be found in a

variety of the methodologies mentioned in this review.

A group in Illinois known as the Century II Foundation has
developed another approach to modern moral education. It is similar to
values clarification!52 and depends heavily on Rokeach's approaches
discussed in the last chapter. The group calls its approach valuing analysis
and describes it this way:

"Valuing Analysis is an exercise in critical thinking about the
principles involved in moral valuing. The process involves an
examination of past and contemporary ideas that influence the

quality of life in our world, and creates increased awareness of

a—

151 R. Freeman Butts, "Curriculum for the Educated Citizen," Educational Leadership,
43 (October, 1980): 6-8.

152 See “the -discussion of "Values and Education" in Chapter 1.
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the common moral standard required in an open society. The
result is a workable paradigm representing the inextricably
interrelated principles - philosophic, economic, and scientific -
involved in decision making and problem solving. Valuing
Analysis provides both method and content for moral
education. The method is personal, Socratic discovery of both
the dynamics and structure of valuing. The exercise in moral
reasoning uncovers the paradigm of reality principles operating

in all personal relationships."153

It is assumed that if the student learns how values are developed
and held, the student will likewise discover the "true" values to hold. This
is something of a leap of faith. The group offers a certain degree of
research to support its notion that children better understand what values
are when they understand the structure of valuing and value
development. However, there is little empirical evidence to support the
conception that this knowledge leads to the development of certain values.
On the other hand, this approach treats students like intelligent human
beings who need a knowledge base to support values they may come to
hold later in life. The creators of valuing analysis point out that by

understanding the structures, students will understand how values work

153 Arthur I. Melvin, Donald D. Reber, and Marian R. Melvin, "Valuing Analysis - A
Practical Approach to Teaching Moral Education,” NASSP Bulletin, 68 (November,
1984): 99, -




later in life and will be less tempted to "blow with the wind" with regard

to their personal value systems.!34

A subcategory of the moral dilemma school is known as situational
ethics. In the situation ethics approach, moral decision making is still
paramount. However, the dilemmas one faces are all real-life situations
and the decisions one makes are different from the standard moral
dilemma approach characterized by Kohlberg. William Hare notes,

"Situation ethics, on the other hand, rejects the view that moral
decision making is merely a matter of trying to determine
which moral rule applies in a particular situation. It also takes
the view that circumstances can even alter principles, thus
recognizing that general principles may need to be revised in

the light of specific judgments."!35

This approach addresses some of the basic concerns of Kohlberg's
concept. It has real-life moral dilemmas and admits that moral principles,
while enduring, are not permanent and thus subject to variation and
change. The greatest problem with this approach is that it, by virtue of
being situational, deals with the very specific and not with the generally
applicable. This is similar to the distinction between ethics and morals
made earlier. Finally, situation ethics assumes that a person is open-

minded enough to be willing to change in almost any situation. The reality

154 jbid., 97-104.

‘. 155  wWilliam Hare, "Open-Mindedness in Moral Education: Three Contemporary
Approaches,"- Journal Of Moral Education, 16:2, (May, 1987): 102.
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is that most people have some firmly held moral beliefs that might be

inflexible in certain situations.!36

Many of the methodologies discussed above were developed by men
and have what may be called a male bias. This has led to a separate, but
parallel, discussion of feminist approaches to moral education. Much of the
discussion focuses not on what may be a new or uniquely feminist
methodology, but on what existing methodology best serves the feminist
corilmunity's goals. Anne Higgins, a feminist writer, suggested what she
believes to be the best alternative from among those discussed herein. She
says,
"I argue that the just community approach [referred to above
as the moral community approach] is the best available values
education program in the high schools for meeting the primary
goal of feminism, the elimination of injustices due to sexism. In
order to eliminate sexism, I suggest we look beneath
educational policies and practices to the social and value
structures of schools as institutions,"!57

While Higgins' argument makes sense as constructed, many of the other

methodologies would, I believe, equally serve her needs. However, as a

form of education on the subject of feminism, Higgins is absolutely correct.

The moral community approach has a great deal to offer feminists.

156 jbid., 103.

157 Ann Higgins, "A Feminist Perspective on Moral Education,” Journal of Moral
Education, 16:3, (October, 1987): 240. Items in brackets are mine.
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Finally, another derivative of the Kohlberg moral dilemma approach
is the moral role-taking methodology. In this approach, discussion is
elevated to role playing. Students play out the moral dilemma by acting
the parts of those involved in the dilemma. They then step out of their
parts and engage in the same discussion of the dilemma as was outlined in
the Kohlbergian approach. The feeling is that if students are exposed to
the affective side of a moral dilemma, it will better help them to make
moral decisions and to think morally. This approach grew out of a
perceived shortcoming with the Kohlbergian approach. In the "real” world,
people face not just cognitive dilemmas, but also _affective dilemmas. That
is, moral thinking is not just thinking, it is also feeling. The approach was

developed to help students to feel as well as think.

RELIGION AND RELIGIOUS MORAL EDUCATION

As soon as one talks about moral education and religion in the same
breath, opinions from every possible perspective come flying forth. There
are those who feel that all religion is really moral education and those who
believe that moral education is separate from religion. Finally, there are
those who took the middle ground and declared that religion and religious
education have a moral education component but religion is not wholly
moral education.!58 To better discuss this issue, we need a definition of

religion that is sufficiently wide-ranging to allow for a variety of

158  For a fuller discussion of the issues involved in the merging of religion and
moral education, sec E. O. Ihcoma, "The Role of Religion in Moral Education," Journal
Of Moral Edueation, 15:2, (May 1986): 139-149,
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perspectives of moral education. 1 suggest the noted theologian Paul
Tillich's definition:
"Religion is the state of being grasped by an ultimate concern, a
concern which qualifies all other concerns as preliminary and
which itself contains the answer to the question of the meaning

of life."159

In Jewish education there is a rising call for a review of the current,
modern emphasis on moral education. Jewish edqcation is a multifaceted
and often loaded term. Chazen describes two major forms of Jewish
education. The first is classical Jewish education. This describes the
situation of Jewish education as described in the Torah and the subsequent
rabbinic texts. The second area and the area of Jewish education I plan to
address is modern Jewish education.!60 In the modern world of Jewish
education there are two schools of operating metl:lodology. First, is the
Orthodox Yeshiva approach. The second is the Reform and Conservative
approach which, of necessity, blends modernity with history, secular
concerns with religious concerns. For the purposes of this discussion, the
Reform and Conservative approach to Jewish education will be our focal

point.

159  Paul Tillich, Christianity and the Encounter of the World Religions, (New York:
Columbia University Press, 1963), 4.

160 See Chazen, The Language of Jewish Education for a detailed discussion of the
distinctions within the world of Jewish education.
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All of the methodologies discussed earlier that are, or were, at use in
the secular educational world do now or have existed in the Jewish
educational world. Many of them show a certain degree of effectiveness in
one forum or another. However, there are no conclusive results that show
one method absolutely superior over the others. The debate over how
Jewish education should approach moral education has been raging for
more than two decades. Friedman points out that since the early 1970s
there has been agreement that the Jewish educational system has not been
meeting the acknowledged goal of educating for "menschlichkeit." At the
same time, however, there is no agreement as to what the best strategy
might be. The proposed solutions include many of those discussed

' elsewhere in this chapter.161 In recent years, the debate has turned from

what is moral education to what is the best methodology for our schools.

Joan Davidson has synthesized the work of many thinkers in this
field and developed a religious school model of moral education. It is a
three-pronged model that moves from caring to judging to acting.!62
These are the three essential components to morality as described by the

Kohlbergian school of moral development.!63 A general application

161 Jerry Friedman, "New Approaches to Jewish Moral Education," Jewish Education,
! 56:3, (Fall, 1988): 3-5

—

162 joan Davidson, "A Religious School Model of Moral Education,” The Pedagogic
Reporter 36:4 (November, 1985):1-2.

163 jbid., 1. =
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perspective of this model created by Rabbi Samuel Joseph may be found in

the appendix.!64

Caring focuses upon creating the reasons for caring behavior. This is
done by beginning the process of caring for oneself and for others so that
one would want to act morally towards them. This is the significant
affective component of the model. Students and teachers use their
emotions and their imaginations to better understand how they can and do
feel about others,‘themselves and certain situations. Davidson says, "This
aspect of caring focuses on an exploration of feelings, our and others’, to

generate solutions to problems."165

Judging is a method for objective thinking based on moral principles
derived from Judaic sources, individual values and "other sources,"!166 This
is where the students learn to apply what they feel to what they know.
Here' the students learn about moral principles and their own values and
value systems and try to apply the feelings they encountered earlier.
Davidson adds, "The focus of this aspect is the ability to think through

Jewish moral obligations."!67

164 See Appendix E.

165 Davidson, "A Religious School Model of Moral Education,” 2.

166  jbid.




Finaily. acting is the opportunity to put the derived principles into
action. The goal of almost all moral education and all religious education is
to promote activities and actions outside the classroom and school
community. In this phase of the model, students discuss how a principle
might be acted upon and develop action plans or strategies for action
outside the classroom. Moreover, students are given specific, well-

structured opportunities for such action.

The creation and discussion of the religious school model of moral
education does not preclude the need for, exploration of, even the use of,
other moral education methodologies within the religious school setting.
As noted earlier, many of the secular models are currently in use in
religious schools throughout North America. 1 shall try to make note of
some of these and comment on their current application in religious
schools. Rather than restating the descriptions of each approach, I will
attempt only to elaborate on what is unique about this approach for Jewish

education.

Perhaps the most obvious and most popular of those in use in Jewish
schools is the text-based model of moral education.!68 In many ways this
fits well as a part of the religious school model of moral education. The
presentation of Jewish texts serves to stimulate discussion for the judging
section of the program. It is, of course, also used alone. Students work

with texts to determine what Jewish moral principles are and should be.

168  For a full discussion of this approach, please refer to its description earlier in
this chapter. -
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They then look to the texts for models of how to implement those moral
principles into everyday life. This is largely a cognitive activity in most

schools.

A modification of this text-based approach is what I will refer to as
the literal approach. It seeks out clear statements of moral action and
discusses them at face value. Students find Mitzvot (caring for the elderly,
visiting the sick, thou shall not- kill, etc.) and try to convert each Mitzvah
into action. For success, this relies heavily on the students own conception
of what is a Mitzvah. The rationale behind the Mitzvah is taken to be
"because God said so" and thus action is all that we, as human beings, are
obligated to perform. If, on the other hand, Mitzvah is seen as good deeds,
then the teacher must show how their appearance in the text is in some
way an obligating force. Barry Holtz asserts that by using traditional texts,
we create a sense of context and connection that allows students to have

their own sense of participation in Judaism's moral principles,!69

In the late 1970s and early 1980s there was, in Jewish education, a
resurgence of the values clarification approach as discussed in chapter one.
Many of the Jewish applications for values clarification were designed by
Dov Peretz Elkins and his growth associates group.!70 The thinking was

that by giving students an opportunity for autonomous valuing, they

169 Barry Holtz, "Why Text," The Pedagogic Reporter 36:4 (November, 1985): 6-9.

170 See Friedman, "New Approaches to Jewish Moral Education,” 4-5 for a further
discussion of values clarification in the Jewish educational world.
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would engage in moral action. Elkins' work is more affective than

cognitive and relies heavily on humanistic psychology theories.!7!

A few words are in order about the state of Kohlberg's cognitive
developmental model for moral education within Jewish education.
Friedman characterizes this as the most popular approach now in use
within Jewish education. However, he notes that most of the textbooks
now available are not well-constructed for this purpose. He highlights two
texts and a program currently in use as based almost entirely on
Kohlberg's work.!72 He cites Schwartz's Moral Development: A Practical
Guide for Jewish Teachers and Kaye et. al.'s Why Be Good as excellent
examples of textbooks designed for use in a curriculum based on Kohlberg.
He also describes a comprehensive curriculum based on Kohlberg and
designed by Norman Amsel called LAVE: Life and Value Education. LAVE
relies on trigger films to present moral problems and to initiate discussions

on moral problem solving.

Friedman ends his discussion of moral education in Jewish schools
with the following comment.
"A comparison of the text-centered, value clarification and
Kohlbergian approaches to moral education suggest the
following conclusion: It seems that a modified Kohlbergian
cognitive-developmental approach to moral education which

focuses on curriculum content reflecting Jewish values and

171 ibid.
172 - ibid., 5-10.
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ethics using moral dilemma discussions - in a non-threatening
classroom atmosphere which encourages free expression -
would be the ideal structure for an effective Jewish moral

education curriculum."!73

A few words are also in order concerning textbooks for schools. All
of the major Jewish publishers made an attempt to respond to the needs
moral education curricula around the country. At this time, I will not
attempt to evaluate each book. A more detailed discussion of some of the
books currently available can be found in the appendix.'74 Very few of
these textbooks are whole curricula, and even fewer claim to address
themselves to a particular curriculum. There are a few, like those noted
above, that offer the teacher a clear methodological direction for their use.
Still others offer no clear direction and can be employed in a variety of

settings.

JEWISH MORAL EDUCATION INTO THE TWENTY-FIRST CENTURY
Clearly, moral education is alive and well in Jewish education. There
is a great deal of interest and awareness about the need for and the use of
moral education. The effects of moral education are proven and there is no
shortage of available methodologies. The need for the future is to
integrate Jewish tradition with those methodologies most applicable to that
tradition and to the unique school structure of the modern Jewish

community. Jewish tradition is an almost limitless reservoir of moral

173 ibid,. 10.

174 _See Appendix F.
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principles and ethical teachings. Within it can be found the values of a
people. Teachers in the next century must consider what and how much to

drink from this reservoir and the best way to share that liquid history

with their students.
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CHAPTER Il
VALUES EDUCATION: A RATIONALE




All of the consideration given to studying values and moral
development leads to two general conclusions. The first is that values and
moral development can be understood in a human context. We know how
values come to be and how a person develops morally. The second
important conclusion is that, given our understanding of values and moral
development, we can influence, even change, the values a person holds and
the process through which a person develops his/her moral character.
Underlying both of these conclusions and the research that led up to them
is the concept of desirability. We want to know about values and how to
change them so that we can change them. We want to know about moral
development and what influences that process so that we can influence

that process.

TOWARD A RATIONAL CHANGE IN VALUES
The assumption is that the person desiring to make a change or to
influence the process does so out of a conviction that what they have to
offer is good, as opposed to bad, and better, as opposed to worse. We want
to make the world a better place to live, our lives fuller, and ourselves
more sentient human beings. In the educational world there is growing
agreement that the path to this destination is found in the teaching of

values.'75 If Milton Rokeach is correct about our ability to influence our

175  Proof of this growing consensus can be found in the extraordinary increase in
the number of articles on the subject from the 1970s to the 1980s and beyond. The
discussion of the subject has overlapped into a variety of disciplines, and an

increasing amount of research is being published on the subject.
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own values and our children's values, I believe that it becomes incumbent
upon us to do so to the best of our ability.!76

Further, Rokeach asserts that no education is truly value free.'77 As
responsible people, it is our obligation to ensure that if values can not be
excluded from the classroom, the "right" or "better” values be the ones that
are taught. I am somewhat hesitant to make such a statement. Although
the Jewish tradition never hesitates to affirm those values it considers
better than others, there is an inherent problcm when one chooses to

encourage one set of values over another.

For centuries aggressors, conquerors, dictators and propagandists
used values as a rationale and justification for their actions. In the name
of teaching or promoting "correct" values, cultures have been destroyed
and millions killed. Rokeach and others have pointed out that values are,
by definition, subjective. That is to say, they are not absolute and
provable. As discussed in chapter one, values must be derived and

determined.

The reader should be aware that although distinctions between values education and
moral education may have been important in other aspects of this discussion, for the
purposes of this chapter they are used interchangeably.

176 Sec the discussion "Value Change," in Chapter I. See also Rokeach, & Grube, "Can
Values Be Manipulated Arbitrarily," in Understanding Human Values, Milton
Rokeach Ed, 241.

177 Rokeach, "Value Education in Educational Settings," in Understanding Human
Values, Ed. Milton Rokeach, 266-267.
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No one is more sensitive to this problem than the Jewish community.
It repeatedly has been a victim of another community's sense of which
values are the right ones. Nevertheless, it is this very sensitivity that I
believe offers significant hope that we can direct the moral growth and
value development of our young people without straying over the line of
indoctrination and brainwashing. The Jewish tradition offers a unique set
of "guide posts" for determining moral action and the values that motivate
that action. The values of this generation of Jews are the product of

generations dating back to Abraham and before.

SHOULD VALUES BE TAUGHT?

Recent population studies have shown that American Judaism finds
itself at a crossroads. American Jews find themselves in a significantly
changed circumstance from twenty years ago. As the Jewish community
girds itself to face the next century, there is a quest for answers to the

» problems our community faces. The Council of :lewish Federations, as part

of its search for solutions, undertook a National Jewish Population Study.

"The data of the 1990 National Jewish Population Study (NJPS)
suggest serious problems for the future of American Jews.
They are less likely to marry than others with similar
backgrounds; they have a smaller birthrate than other groups
in the population; they have a higher divorce rate; and their
J rate of intermarriage is high and increasing steadily. These
behavioral traits mean... the Jewish population is likely to
steadily decline.




"Education is obviously the principal mechanism to
socialize succeeding generations to be Jewish, and to stimulate
adult Jews and Gentile spouses to foster the religious and
secular interests of the community. To a considerable degree,
what the Jewish community of the future will look like
occupationally, culturally, and Jewishly, will be a function of

education,.."178

Over and over, the data of the NJPS reveal that the more Jewish
education a person has, the more involved and committed that person is
Jewishly.'79 That is, in my opinion, the fundamental rationale behind
Jewish education in America today. The question then is narrowed to what

kind of Jewish education is best.

It is the secular world that has, to date, offered the most

comprehensive answers to that issue.'8 For many years, the secular

178 Seymour Lipset, "Education Findings from the Jewish Population Study -
Executive Summary" (New York, 1991): 1.

179 Highlights of the CJF 1990 National Jewish Population Survey, Council of Jewish
Federations (New York, 1990): 31. The figures concerning cducation are listed on this
page of the "Highlights" report. However, throughout the report correlations are
made concemning, among other factors, the level and depth of Jewish educational
experience.

|
|
|
|
r

180 Although values were certainly discussed in the Jewish community and in the
context of the educational process, there was little debate over role and use of values
education. Rather, the assumption was that values were an important part of the
Jewish ecducational model. This is highlighted by the writings of the Musar
movement and .the later work of liberal Jews in discussing the ethical foundations of
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educational community has debated the role and place of values within the
educational framework.'8' This debate has provided fertile ground for the
nurturing of a variety of viewpoints about the use and place of values in
education. An overview of the argument is that values are a skill
necessary for succeeding in the world today. And the school's role is to
prepare young people to live in the world and to give them the skills to do

§0.

The argument is summarized by William Schubert of the University
of Illinois at Chicago. |

“Separating knowledge and skills from values, Iattiludes. and
appreciation is, at best, confusing the results of analysis with
reality. We analyze things, take them apart, to look more
carefully, but we must put them back together. Biologists
study the several body systems..., but they realize that all the
systems work together in the living organism. .Similarly, skills,
knowledge, and values are inseparable in the mental

storehouse of the human mind."!82

Judaism as separate from the ritual traditions. For a more complete discussion of this
scparation, please refer to Michael Meyer, Response to Moderniry: A History of the
Reform Movement in Judaism, (New York, Oxford University Press, 1988) specifically
the sections concerning ethics and education,

181  This discussion began in a formal sensc_at the tum of the current century with
the work of John Dewey, as discussed in Chapter I

182 william, H. Schubert, "The Many Faces of Values Education," Curriculum Review
19:3 (June, 1980): 211,
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Schubert goes on to accentuate the role that values instruction can
potentially play in the learning process of the student.

"...telling others what is right or good neglects a matter of great
importance: it does not teach them how to value. To give
students a value may help them in a specific situation, but to
teach them how to value equips them to grow for a lifetime.....If
we act, it can be assumed that we have values that the actions
represent, but if we learn to articulate those values we come to

know ourselves better."183

WHY TEACH VALUES?

The role that schools play in the formation of values is, therefore,
vital. As educators, we become obligated to teach values and valuing to
the young people who are entrusted to our care for education. Horace
Mann put it this way over a century ago, "When the teacher fails to meet
the intellectual wants of a child, it is the case oi’ asking for bread and
receiving a stone; but when he fails to meet the child's moral wants, it is
giving a serpent."'84 The arguments for teaching values in secular and
religious situations fall into three general categories. There is, of course, a
wide variety of opinion on the subject. However, the three categories

cover the bulk of the reasoning most commonly used.

183 jbid., 212.

184  As quoted in Honig, "Teaching Values Belongs in our Public Schools," NASSP
Bulletin, 74,:6.
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The first view asserts that because schools are already teaching
values, that effort should be an organized one. [ shall refer to this as the
default argument. The second view asserts that to create better citizens
(or better Jews), there is a need to teach values. In this argument, the
society is seen as the ultimate beneficiary. This I shall refer to as the
better citizen/conformity argument. Finally, my own argument addresses
the interdependence of the needs of the individual for values and the
needs of a society to have individuals who are responsive to societal

values. I refer to this as the Messianic Age argument.

THE DEFAULT ARGUMENT
In chapter one, Milton Rokeach argued that values clarification or
values education was a necessity because we already teach values in our
present educational system. He said,
"The purpose of values clarification is alleged to be the
clarification, but not the modiﬁcation.lof values. Such a view is,
I believe, an untenable one. How would one proceed to
demonstrate the effectiveness of a classroom procedure that
seeks to clarify but not to change values? If it is demonstrated
not to affect values, can one claim it is effective? If it does
have effects, it must surely effect values to one extent or
another, in which case, can one claim it is value-free?"185
This argument is similar to what Kohlberg refers to as the "hidden agenda"

] of modern education. He asserts that because there are people teaching in

185 Rokeach, "Value Education in Educational Settings," in Understanding Human
Values, Ed. Milton Rokeach, 266-267.
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the classrooms, and these people have values of their own, and because it
is impossible for human beings to completely mask or disguise their

feelings and behaviors, values are being transmitted in the classroom,'88

The default argument asserts, with little contradiction, that values
are a part of our everyday experience. To a certain extent, that experience
can be controlled and/or altered. However, that experience can not be
suppressed. Our human senses allow us to take in sensory input, and our
brains process that input around the clock. This view says, "Educators
cannot avoid influencing, either directly or indire;:tly. the values of
students. Most of the activities in which teachers are engaged suggest that
they subjectively value some idea, topics, and behaviors as more important
for students to consider. Pure objectivity in education is an
illusion."'87  Supporters of this argument for teaching values say that
because some input will be absorbed and processed, we should control that
input and teach the correct or proper values. 1;1 some cases this may mean
deciding what values to teach and not to teach. In other cases, some
educators advocate the simple organization and conscious application of

that which has been going on in a disorganized subconscious fashion.

Edward Wynne summarizes the argument in this way.

186  Kohlberg's discussion on the subject and a critique of his view can be found in
Moral Development, Moral Education, and Kohlberg, Brenda Munsey, Ed.

187 Edward L. Harris & John Hoyle, "The Pros and Cons of Teaching Ethics in the
Public School_g.‘“ NASSP Bulletin, 74, (1990): 23. Bold print added.
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“...there is nothing wrong with such tacit shaping of character.
Most of us, in our family and our work lives, similarly follow
routines which express your own personal values. And, while
we do not frequently examine such patterns consciously, the
patterns are usually the outcome of incremental, deliberate
decisions. Still, it is a good idea for educators to occasionally
engage in more deliberate analysis of the values they practice
and transmit.... We hope to better equip readers to identify the
values already being applied in their own schools and
classrooms, and to consider some alternative approaches for

transmitting the values they most wish students to learn."'88

THE BETTER CITIZEN/CONFORMITY ARGUMENT
John Dewey felt that the real reason to have values and morals
taught to students was for the eventual societal benefit. There was little
concern for what might be right for the individual. Rather, supporters of
this argument believe that by teaching certain societal values and moral
principles, people can be conditioned to behave in certain ways beneficial

to the society. The goal is to create conformity through education.

In the Jewish community, the sense is that teaching the right values
will, in turn, create Jews who are more committed. The intent, by itself,
may not be all bad. However, the problem arises when one examines the

intent in detail and in context. The objective is to create a more committed

188 Edward A. Wynne & Herbert J. Walberg, "Character Building: Transmitting Values
in Schools,” Curriculum Review 26 (October, 1986):18.
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Jew so as to benefit the community. There is little concern whether or not
this is the best course of action for the individual. The end result, not the
process, is what is important. How a person becomes a more committed
Jew is not the issue here. Rather, the only concern is that the individual

does become such a committed Jew.

The argument says that as changes in society demand, similar
changes in education of values will be made to adapt to the societal
changes. For example, in the secular community, as crime in the
community increases, there needs to be a concwrent increase in anti-crime
related values education. It would follow, based on this argument, that as
intermarriage in the Jewish community increases, there will likewise be an
increase in anti-intermarriage related values education. At no point is the
individual left to find out what is important to him/her. Nor is the
individual given the tools necessary to determine his/her own values in

the future.

One civics educator puts it this way, "Americans cherish individual
freedoms and self-expression, but our youngsters must also understand
' that ethical codes are necessary if that freedom is to endure."'8® Another
} says, "An efficacious civic education will recognize that students have
| different backgrounds, interests, and capabilities, but the goal is to achieve,
| as much as possible, common understanding and common commitment to

democratic value claims."'90 Finally, Thomas Lickona encourages the

189  Honig, "Teaching Values Belongs in our Public Schools,” NASSP Bulletin, 74,:7.

[

190 Butts, "Curriculum for the Educated Citizen," Educational Leadership, 43,: 7.

Ay V=g

i = gy o ' g % . s
- S " o F e T

- g o P T Y 4 ‘e 24
- e L B G~ o o~ --—MM—'*.-‘_—;-&-—&I i P -‘-—-—:-.-.‘-'_-'L.ﬁ.-, -




teaching of responsibility along with teaching opportunity when it comes

to values.
"Because smart and good are not the same, societies since the
time of Plato have made moral education an essential part of
schooling. Our own Founding Fathers argued that moral
education was crucial for the success of a democracy. Citizens
in a democracy must understand and be committed to its moral
underpinnings - such as respect for law and the rights of
individuals, voluntary participation in public life, and concern
for the common good."'91

It is clear that if consensus can be reached about what are societal values,

then they can be taught for the ultimate benefit of the entire society.

THE MESSIANIC AGE ARGUMENT
This argument is one that I have formulated based on the other

arguments presented and the research presented in the first chapter of
this work. This argument supports the significance of both process as well
as result. Certainly, better Jews and better citizens are important. But,
their preparation is equally as important. Individuals need to know not
just what values are important, but how to arrive at those values and how
the existing values were derived. Further, the process becomes important
in another way. By teaching the process of valuing and moral
development, individuals learn the tools necessary to make good decisions

about themselves and the values they will hold.




The effort then becomes one of persuasion. The instructor of values
needs to persuade the student of both the significance or rightness of the
values, as well as the importance of the value's end result. In other words,
it is necessary to persuade the individual that Judaism, and thus those
values derived from Judaism, have something to offer that individual and

are right for him/her and his/her context.

Noted Jewish philosopher Max Kiddushin points out, "Jewish value
concepts are part of a moral vocabulary that spells out a moral life."'92 In
the traditional Jewish view, the family has beem the primary transmitter of
values. "However, the Jewish family has undergone a number of radical
changes in our generation. As a result of these changes, many Jewish
families are unable to transmit basic Jewish value concepts to their
children."'9% Families in this situation and their children require special
assistance to teach values. James Cooper supports this, saying, "However, a
person's lifestyle may be so limited or different from the lifestyles of
others that he or she requires assistance in learning the public elements of

concepts." 94  Guth adds,

192 Max Kiddushin, Worship and Ethics: A Study in Rabbinic Judaism, (Evanston,
Illinois: Northwestern University Press, 1964), 21.

193 Karen Debra Guth, "Teaching Jewish Values in the Middle School: Four Leamning
Units - Hashavat Avadah, GimelutChasadim, Lashon Hara and Kibud Av V'Aim" (MA
thesis, University of Judaism, 1987), 1.

194  james M. Cooper, Classroom Teaching Skills, (Lexington, Mass.:D.C. Heath, 1990),
204. -
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"...a major problem within the Jewish community today is that
our children's lifestyles are so limited in terms of Jewish
learning that they require assistance in learning the elements
of basic Jewish value concepts. If we as Jewish educators are
to be successful in our work, we must begin to help fill the void

left by the lack of Jewish value concept learning."!95

I believe that values and values education must be a part of every
aspect of the teaching and learning experience. Values can not and should
not be taught in a vacuum. Rather, only when the values and moral
principles are made a part of the total experience of leaming and not
separated will they be absorbed as part of the total learning experience.
Milton Meller makes this argument most cogently.

"Values are taught best by example. This is especially true in
the lower grades where role-playing might be effective. In
higher grades, values education may be included in a more
subtle way, in formal developmental lessons. In some
instances merely a rhetorical, thought-provoking question may
be sufficient. Every opportunity must be seized to stress
values. Here are some ideas:

» While reading a novel or short story in which a

character is faced with a critical decision, his or her

options should be discussed in terms of underlying

values...

195 - Guth, "Teaching Jewish Values in the Middle School,” 1.
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» Values held in the past and present, as reflected in the

fine arts and music of the times, should be stressed.”196

MATTERS OF METHOD
The integration of values and overall education I am suggesting is
not foreign to the traditional Jewish learning experience. Rabbi Samuel
Joseph notes that moral study and the study of morality are not different
from one another. Similarly, the value of learning and the learning of
vélues are not different from one another, |
"There is non division between morality and religion, both are
one and the same. Together they form an organic unity that is
centered on the fact of God. God is the source of religion and
morality, and all human beings strive to be God-like in their
lives. In the classic Jewish sense one lives in a godly way
through the study of Torah, and the adherence to its teachings.
The study of classic Jewish sources is itself a moral act, the
texts themselves are valuable as moral truths which lead to a
more moral-religious life... The assumption is that it is relevant
to study texts, and the student will uncover the moral values

inherent in the text during the course of that study."197

196  Meller, "Incorporate Values Education,” 110-111. Please note that the second idea
could also apply to a historical or -traditional text, such as Bible, Talmud, or other
rabbinic writings.

197  Samuel K. Joseph, "Caring, Judging, Acting: How to Promote Jewish Values in the
Religious Schapl," Compass, 9:2 (Winter, 1987): 8. : |
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This view of text study and its link to Jewish values and action is
supported by Dr. Kerry Olitsky.
"Although cognitive learning does not necessarily imply that
affective learning will take place (if moral behavior can be
placed in this category), a combination of study in creed and
deed (via Pirke Avot) will foster moral and ethical behavior

within the context of the Jewish system of Mitzvot."!98

Finally, Rabbi Daniel Gordis asserts that there is a critical need to
infuse modern Judaism with passion and inlt:m;itl}l.199 I believe that this
intensity and passion are part of the need for and the potential of a
modern Jewish values education. Our schools need to teach values not
because they want to produce good Jews, but because they want to hasten
the coming of the Messianic Age. 1 believe that this change in philosophy
will serve to stimulate this type of passion among both the teacher and the
. learner. It also gives the values a modern context. No longer is the reason
to learn because the teacher wants you or the Jewish community to behave
in a certain way, Rather, the reason to learn becomes a personal effort to

bring on the Messianic Age.

Both the passion and the context for Jewish values can be found, I

believe, in Jewish texts. These texts represent both the value concepts that

198  Kerry Olitsky, "Teaching Mitzvot Using Pirke Avot," Pedagogic Reporter, 34:4
(October, 1983): 13.

: 199  paniel H. Gordis, "Jewish Love, Jewish Law: Can Liberal Judaism Weather the
Intermarriage Crisis,” Jewish Spectator 56:3 (Winter 1991-92): 6-11.
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have supported and nurtured the Jewish people for hundreds of years and

the intensity that makes these concepts a living tradition. Even the rabbis

of the Talmud understood this and were moved to write the following.
"The question was raised: which is greater study or action?
Rabbi Tarfon said, 'Action is greater!'" Rabbi Akiva said, 'Study
is greater!" Then they all said that study is greater because
study leads to action,"200

In the same Mishnah that the rabbis say that Gemilut Hasadim is among

"tile things in this world that are without measure"' and that "the fruits

thereof are enjoyed in this world and in the world yet to come,"20! they

also point out that "The study of Torah is equal to them all."202

Subsequent commentaries and glosses on this section point out that the

reason study is equal to all the wonderful values and behaviors listed is

because study leads to all of those values and actions.203

The rabbis understood what modern thinkers are only recently
coming to grips with, Text study is, as mentioned earlier, a moral act in
and of itself, and by engaging the traditional texts of the Jewish people,
individuals learn not just what the values of that people are, but how they

are arrived at and how they are to be applied. Through the study of

200 Talmud Bavli, Megillah 40b. The translation is mine.
201 Mijshnah, Pe'ah 1:1. The translation is mine.

202 jpid. =

203 A thorough discussion of this can be found in Jacob Neusner's translation of the
| Talmud Yerushalmi. See also Talmud Bavli, Shabbat 127a for an expansion on this
theme, -
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traditional Jewish texts, one learns more than just the answer to the
question of what are Jewish values. One is also given the question(s) that
lead to that answer. Finally, and most significant, the learner is exposed to
and taught about the process by which Judaism finds answers and
discovers values. Contributing to this line of thought, Elliot Dorff writes,
"Perhaps the most obvious goal for those who use text study
for moral education is to inform about what is good and bad.
The classical literature of a tradition announces its norms
through maxims, lav.vs, poetry and stories, and those who study
that literature therefore learn how Judaism identifies the good
and the bad... In sum, text study conﬁibutes to moral education
by informing students about the whole range of moral values,
motivating them to achieve them, training their powers of
moral Judgement, and inculcating specific moral values in the
process of learning - not the least of which is the value of study
itself."204 '
As a part of his article, Dorff points out that this thinking is not unique to
modern educational theorists. Rather, Jewish thinkers throughout the ages
have seen the same useful connection between text study and the teaching
and learning of Jewish value concepts. Mordecai Kaplan points out,
“The main purpose in teaching the bible...should be to fortify
Jewish consciousness and to give it ethical and spiritual
content....Thus the study of Torah is the process of training

oneself and others in the development of character through

! 204  Elliot N. Dorff, "Study Leads to Action,” Religious Education 75:2 (March-April,
1980): 175, 185.
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whatever thought, feeling, and behavior is directed toward the
building of a better and happier world for the generations to
come....As Jews we should be concerned particularly with what
the study of Torah as a system of character training might

contribute to a better future for mankind."205

Samson Raphael Hirsch makes a similar comment with reference to

Talmud.

"The study of these writings is the finest training both in
theoretical and practical reasoning, aj]l the more so because
their subjects are the circumstances:of actual life. In them the
rules laid down in the 'scripture' are given precision and made
practically applicable. Their form is such that the youthful
mind is continually trained to analyze statements presented
synthetically in order to find the principles underlying them, to
apply such principles, whether given or discovered, to new and
analogous cases, and to discern the real disparity between
cases which seem analogous and the real analogy between the
cases which seem disparate. In a word,...in the study of
Talmud we have the finest school for forming logical and

ethical judgments."206

205 Mordecai M. Kaplan, The Future of the American Jew (New York: Macmillan,
1948), 468,488, 489.

206 Samson Raphael Hirsch, Judaism Eternal, 1. Grunfeld, Trans. (London: Soncino

Press, 1959)" Vol, I, 201-202.
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More than just the values of the Jewish people are to be found in
Jewish texts. Within the pages of hundreds of volumes lie both the content
and the methodologies for teaching values at every level of Jewish
education. What is more, each of these texts has the expressed purpose of
not just making people better Jews but of bringing about the Messianic
Age. Despite varying interpretations, this is a goal that Jewish educators,
and indeed Jews the world over, have embraced and worked toward for
generations. The need now is to redefine the learning experience in terms
of the learning and application of Jewish values for the purpose of setting

the stage for the Messianic Age.




CHAPTER IV
A JEWISH CORE VALUE:
GEMILUT HASADIM
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WHOSE VALUES?

Throughout our discussions about values, the same issue arises again
and again. On a theoretical level, we defined values and their role in our
lives. The teaching of values was covered, as well as practical applications
of that theory. A fundamental problem is what values to teach? Long
before the language of values was in vogue, Jewish tradition and text
focused on behaviors and concepts that it saw as part of the ideal Jew or
ideal person. It is these concépts that form the foundation of what we now

refer to as the "Judeo-Christian tradition."

The Talmud and other early rabbinic writings made an effort to
delineate how to live a life that is in keeping with Jewish law. The rabbis
were concerned with outlining methodologies for such a life. The goal of
leading this life was to create a whole world, one in which the Messiah
could be a part.207 During this effort to outline a way of life for the Jew,

the rabbis promulgated laws that would dictate this proper way of life.

These laws evolved out of the rabbinic interpretation of the Torah.
The rabbis saw guidelines for living in the words of Torah. These
guidelines are concepts that continue to guide the Jew in his/her life today.
i In the Pirke Avot, the rabbis made an effort to highlight those concepts
} that guided them in their interpretation. The second Mishnah of the first

207 For a comprehensive review of Jewish philosophy please refer to Guttman, ‘
Philosophies of Judaism (New York: Schocken, 1964). . 1
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Perek of Pirke Avot quotes Simon the Just saying, "The entire world relies

upon three concepts: Torah, Divine service and Gemilut Hasadim."208

Like so many discussions involving both values and Jewish concepts,
defining the concept, in this case the phrase Gemilut Hasadim, is no easy
task. Before we can proceed with a discussion of Gemilutr Hasadim as a
value, we must first examine what the phrase meant to the rabbis who
coined it and to those who now.use it. The most obvious answer is to

simply translate the phrase Gemilut Hasadim.

However, translation does not ease the burden of definition. By
translating the phrase, some of the original meaning is lost or concealed.
An additional effort can be made to translate the meaning and the context
of the phrase. Yet, this too falls short of perfect. In this case, the translator
brings to bear his/her understanding of what the limits of meaning and

context are and thus alters the phrase being translated.

A. Alan Steinbach notes, "The art of translation from one vernacular
i to another... entails complexities resulting in a certain degree of loss. It is
' ,like putting old wine into new bottles; there is an inescapable diminution

in bouquet, in essence and depth."209 This is the potential pitfall any

208 The translation is mine. Without engaging in a detailed explanation of the
phrasing of this Mishnah, this translation best reflects the actual meaning of the
phrase. For a more complete cxamination of all the ramifications of the phrase and
ecach of the three concepts, see Irving M. Bunim, Ethics From Sinai, (New York:

3 Feldheim, 1964).

209 -A. Alan Steinbach, "Special Reviews," CCAR Journal 18:3 (June, 1971), 84,
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translator or translation faces. This is not to say that attempts have not
been made at translation. However, the variety of solutions to this
problem underscore the difficulty and the absence of a single correct
translation. The most popular translation of Gemilut Hasadim is "acts of
loving kindness."2!0 Even the Soncino translation of the Babylonian
Talmud recognizes the shortcomings and difficulties in translating this
phrase and has thus appended a lengthy footnote to further explain its
translation. The translator notes,
"This is the literal meaning of the phrase, Gemilut Hasadim. It
is sometimes translated, 'the practice of charity,' but that is
inexact. Every act of kindness is regarded as done out of one's
love for his fellow beings...[The inner meaning of the phrase is,
'making good,’ 'requiting’ - a making good to man for goodness
of God, and it is concerned with tenderness and mercy to all

men and all classes.]"2!!

Still others translate the phrase as "the practice of kindness"2!2 or

"benevolence"2!3 or "good deeds"2!4 or "the bestowal or loving

210 See the Soncino translations of the Babylonian Talmud and the Midrash Rabbah.
See also the many publications currently available for classroom use. Most of these
usc the phrase "acts of loving kindness." Finally, virtually all UAHC publications and
Reform-related publications use this translation.

211 Footnote to the Soncino translation of the Babylonian Talmud, Baba Mezia, 30b.

212 Bimbaum, Philip, A Book of Jewish Concepts. (New York: Hebrew Publishing
Company), 127,

213 jbid. - <
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kindness"2!5 and "charity."2!6 The inadequacy of these translations can be
found in their lack of use in the very texts in which they were translated.
The authors and editors have chosen not to translate the phrase except
where absolutely necessary for understanding. Rather, they have chosen
to use the phrase, intact, as a technical Hebrew term for this particular

concept.

An alternative process allows the translator to begin with an intent
and translate according to the need. Jacob Neusner calls this process
"analytical translation."2!7 This is because during the process of
translation the translator analyzes the piece in question and ascribes to it
certain qualities and attributes. Some of these are derived from the work,
and others are applied to it by the translator's analysis. Translation is, on
the one hand, perhaps the only way to expose a great Hebrew concept to
an English-speaking population. On the other hand, the original work is

altered, irreparably, by the process.

It is with all of this in mind that I have concluded that the best
alternative for this paper and, I believe for teaching, is to retain the

Hebrew original as a Hebrew technical term. I have also come to the

214 Bunim, Ethics From Sinai, 39-53.
215 Encyclopedia Judaica, Vol. 7. (Jerusalem: Keter), 373.
216 jbid.

217 Jacob Neusner, Translating the Classics of Judaism. (Scholars Press: Atlanta,
Georgia, 1989), 1-5. _
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conclusion that an acceptable definition of Gemilut Hasadim would be "the
virtue of loving kindness." This is close enough to the literal meaning
of the Hebrew and still retains the depth of meaning and diversity that

exists in the technical use of the phrase.

IS GEMILUT HASADIM A JEWISH VALUE?

Jewish tradition has always been divided into two categories -
Halachah and Aggadah. There is little talk of values or concepts. Thus, in
the tradition of interpretation, it becomes lile modern reader's role to
determine those values that existed in the text at the time of its writing.
How is this done? We must first determine what is a Jewish value. What
does it look like? How it is distinguished from Jewish law and Jewish

action (ritual and otherwise)?

There is no real discussion of Jewish values in the traditional texts.
Rather, the rabbis wrote out of their own sense of what God ‘had
commanded for the Jewish people. This is true of both action and thought.
This is not to say that all Jewish law and writing concerning thought and
action exists in a vacuum. The consistency that has existed in this writing
throughout the ages can be due only to a certain degree of reliance upon

foundational concepts that have always guided Jewish thinking.2!8

218 For a more thorough discussion of the guiding principles and processes of the
traditional texts, sec the discussions of text found in the introductory essays to C.G.
Montefiore and H. Lowe, A Rabbinic Anthology, "(New York: Schocken Books, 1974).
See also the relevant chapters in Barry Holtz, Ed., Back to the Sources, (New York:
Summit Books, 1984). It is in these discussions that a detailed analysis of Jewish
_textual composition takes place. It is particularly helpful to understand the
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These are what | believe to be foundational Jewish values. These
values have served to inspire, guide, and even limit, Jewish writers for
generations. The values in Judaism can be found in what they are and in
what they are not. For example, a Jew's life is dictated by the law - rules
which tell the Jew how to and how not to act. Each of these rules is specific
enough to be precisely followed and that following precisely measured.
This is not true of the values. They are, of necessity, general and often
vagué, with the specifics left open to interpretation gnd redefinition by

each generation.

To define a value, we must discriminate between the value and the
behaviors and actions that grow out of the value. Further, in the Jewish
legal system there is a differentiation between foundational concepts upon
which laws are based and the laws that evolve from those concepts.

Finally, is Gemilut Hasadim still a value for Jews?

Gemilut Hasadim does not really fall into either the category of
Aggadah or Halachah. It is discussed in both areas, and yet neither is the
source of the concept. Gemilut Hasadim is not an action in the classic sense
of the word. It can not be measured or specifically defined. There are,
however, actions that stem from the value of Gemilut Hasadim. These
actions are measurable and definable. In legal terms, failure to perform
this so-called action would not be punishable or even actionable in a court

l of law - Jewish or non-Jewish. Rgain. however, the specific actions that

personalities involved in the transmission of these ideas and their historical
contexts. -

" - - - Jf1 *3,. . g i - |

" - 4 r =8 . - -

* - e - S _ . e Pl = e = ) it .

. - " . -‘.-e‘ . 3 . i ﬂ'-'.-,-u'-'_.‘—v - - =
Gl e W R g O e s dr et RNl e X - S e & =




this value motivates are actionable in court, and one can be punished for

failure to perform certain actions.

Throughout the texts that discuss Gemilut Hasadim or any other
Jewish value, a tension exists between actionable laws, Halachah, and non-
actionable concepts, values. The texts were designed as guides for living.
As such, the text attempts to offer specific guidelines for leading a Jewish
life. While concepts (values) are helpful to that discussion, only by doing
the Mitzvahs does one actually lead the Jewish life cqnceived of in the text.
The authors of these texts strived to find a balance between the doing,
Mitzvahs, and the values, concepts, that are the basis for that doing. The
result of this tension is the occasional blurring of the line between value
and action, between Halachah and concepts. In practical terms, this leads
to an occasional effort by some Jewish writers to portray Gemilut Hasadim

as a measurable, actionable Halachah or Mitzvah,

We have shown that Gemilut Hasadim is not an action. We must now
show that Gemilut Hasadim is also not an attitude. The Jewish tradition's
discussion of Gemilut Hasadim isolates it as an ethical guide for all
generations for all times. The tradition does this in Pirke Avot (1:2) with
the statement, "The entire world relies upon three concepts: Torah, Divine
service and Gemilut Hasadim." In another discussion, the first Mishnah of
Pe'ah says that Gemilut Hasadim is among "the things in this world that are

without measure” and that "the fruits thereof are enjoyed in this world
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and in the world yet to come."219 Nowhere does it say that Gemilut
Hasadim is an approach or attitude toward something, even the entire
world. Rather, the text spells out the conceptual make-up of this value by
saying that it does not fit in with the other rules and regulations of
Judaism. It is accorded a separate and unequal status, This status
distinguishes Gemilut Hasadim as a value. Moreover, the general rule is
that rewards found in this world are at the expense of rewards in the
world to come.220 The fact that Gemilut Hasadim is considered to offer
rewards in both this world and the world yet to come identifies it as a
guide that is useful for both living life and for fulfilling the commandments

that give meaning to the life of a Jew.

The RaMBaM notes that Gemilut Hasadim is essentially an ethical
guide which has many manifestations. In his Yad HaHazakah RaMBaM
points out that many different Jewish behaviors fall under the rubric of
Gemilut Hasadim. The individual practices and bc;haviors tend to become
redundant as they are all aspects of the single Jewish virtue of Gemilut

Hasadim,22!

219  Mishnah Pe'ah 1:1. The translation is mine. Please refer to the comments on
translation earlier in this chapter.

220 Encyclopedia Judaica, Vol. 7. (Jerusalem: Keter), 373.

221  Maimonides, Mishneh Torah, Hilchot Evel 14:1.
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In modern discussions of Gemilut Hasadim, the common mistake is to
consider it the same as Tzedakah (charity). Nothing could be further from
the truth. Out of the tension between Halachah and value discussed
earlier, some commentators assert that Gemilut Hasadim consists of actions
perfomed by the body (i.e. burying the dead) and actions performed with
money (i.e. Tzedakah and the redemption of captives).222 However, there
are already Halachot that address these issues. To add Gemilut Hasadim as
another catagory would be superfluous, Rather, it becomes clear that

Gemilut Hasadim is not the actions noted above, it is a core Jewish value.

The differences between the two are illustrative of Gemilut Hasadim
as a value, and Tzedakah as a behavior motivated by that value. Many
textbooks currently or recently in use in Jewish schools use these terms
interchangeably. They are unable to give specific expression to the value
of Gemilut Hasadim, as opposed to the behavior of Tzedakah. As a result,

the definitions have been blurred.

Unlike Tzedakah, Gemilut Hasadim is not actionable. There is a
history of and methodology for taking a person before a Bet Din (rabbinical
court) because that individual has not given enough Tzedakah. Moreover,
the Jerusalem Talmud in its discussion of the Mishnah from Pe'ah notes
that Tzedakah is done only with money, whereas Gemilut Hasadim is done
with personal (physical, mental and emotional) service.223 It also
highlights the fact that the value of Gemilut Hasadim is unlimited in scope

222 For an overview of this argument see Bartenora to Mishnah, Pe'ah 1.1.

223 jerusalem Talmud., Pe'sh, 15b.
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and action, while the behavior of Tzedakah is of necessity limited to no

more than one-fifth of one's possessions.224

Thus, Gemilut Hasadim encompasses a wider range of delivery than
does Tzedakah. Tzedakah can be given only to the poor, while Gemilut
Hasadim can be applied to both rich and poor. Similarly, Tzedakah can
only be done for the living, but Gemilut Hasadim can be applied to those
both living and dead.225 The clearest statement is that of Rabbi Eleazer:

"Rabbi Eleazer stated, greater is he who performs Tzedakah
than [he who offers] all the sacrifices, for 1t is said, 'to do
Tzedakah and justice is more acceptable to the Lord than
sacrifice.’

Rabbi Eleazer further stated, Gemilut Hasadim is greater than
Tzedakah, for it is said, sow yourselves according to your
Tzedakah, but reap according to your Hesed, if a man sows, it is
doubtful whether he will eat [the harvest] or not, but when a
man reaps, he will certainly eat. Rabbi Eleazer further stated,
the reward of Tzedakah depends entirely upon the extent of
Hesed in it for it is said, sow yourselves according to your

Tzedakah, but reap according to your Hesed."226

224 gee also Babylonian Talmud, Sukkah, 49b.
225 Babylonian Talmud, Sukkah, 49b.
226 jbid. .
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The rabbis also discuss motivation as a way to distinguish Tzedakah
from Gemilut Hasadim. They note that because Tzedakah is done only for
the living, one might, albeit in a distant and remote way, believe that there
might be some reward to come from the recipient and not from the act
itself. However, because Gemilut Hasadim can be applied to the dead as
well as the living, performing acts in accordance with Gemilut Hasadim is
truly altruistic; the dead person can not reward the individual for their

actions, only their actions can serve as their reward.227

Finally, is Gemilut Hasadim still a value for the jewish people? Did
the value apply at one time only, or was it intended to be a value for all
times? The same rabbinic texts that have guided the previous discussion
speak to this issue as well. Avot DeRabbi Nathan points out that Gemilut

Hasadim is the replacement for the Temple as far as its ability to guide the

Jewish people is concerned.

"As regards Gemilut Hasadim, it is said, 'l desire Hesed and not
sacrifice.’” At the beginning the world was created only by the
virtue of Hesed as it is said, 'the world is built by love." It once
happened that Rabbi Yohanan Ben Zakkai went forth from
Jerusalem and Rabbi Yehoshua went out after him and he saw
the Temple destroyed and he said, "Woe unto us, for the place
where the sins of Israel find atonement is destroyed. Then

Rabbi Yohanan said, 'Grieve not, for we have an atonement

2_2? See the discussion in Tanhuma, Va-Yechi, 3.
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equal to that of the Temple. And what is this, it is Gemilut

Hasadim' as it is said, 'l desire Hesed and not sacrifice."228

The rabbis felt that from the time of the destruction of the Temple
until the time of the Third Temple (the Messianic Age), Gemilut Hasadim
would be the guiding principle of Jewish life. This sense is repeated and
expanded upon in Ecclesiastes Rabbah, where it is explicitly stated that
Gemilut Hasadim is fundamental to Judaism on a conceptual level. "Rabbi
Judat; said, '"Whoever denies the virtue of Gemilut Hasadim is as if he has
denied the root."22% The 'root' is the very foundaiiqn‘ of faith, of Judaism,
even of God. That is to say that Gemilut Hasadim is the ultimate value of
Judaism in this time and for all times. A passage in Ketubot(8b) adds that
Jews are a people characterized by their value of Gemilut Hasadim

throughout the generations.230

Clearly, Gemilur Hasadim is a Jewish value, at least within the Jewish
construction of what might be a foundational concept or value. However,
the final test must be a secular one. Using the definition of value espoused

by Rokeach earlier, is Gemilut Hasadim a value??31 We established that

228  Avot DeRabbi Nathan Perek 4, Section 5. (My translation)
229  Ecclesiastes Rabbah 7:1 (My translation)
230 See also Babylonian Talmud, Beitzah, 32b for a similar statement.

231  Rokeach's definition of value is as follows: "A value is an enduring belief that a
specific mode of conduct or end-state of existence is personally or socially preferable

to an opposite or converse mode of conduct or end-state of existence. A value system ,
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Gemilut Hasadim is, indeed, an enduring belief. It has been discussed from
the earliest rabbinic writings to this very day. It is a belief in that as a
value Gemilut Hasadim can be both prescriptive and proscriptive. Gemilut
Hasadim is a belief that people hold and then act upon based on a

preference for this belief.

For the Jew, this belief is both personally (rewards to be attained in
this world and the world to come) and socially (given the communal
aspectsvof Jewish law and philosophg;) preferable. Gemilut Hasadim could
be both a mode of conduct or an end-state of existence. Its application
could be a means to an end or the universal applicau‘oﬁ of Gemilut
Hasadim as a value could be the end desired. I believe it is clear that
Gemilut Hasadim is a value both in secular terms and in terms of the role it

plays within Jewish tradition.

In the Pirke Avot, the Mishnayot that follow the statement of Simon
the Just go into detail to specify how one applies Torah, Avodah, and
Gemilut Hasadim to the world in which the Jew lives. The value, Gemilut
Hasadim, then finds expression in all efforts of goodwill, receiving others

cheerfully, loving peace and striving for peace.232

is an enduring organization of beliefs concerning preferable modes of conduct or
end-state of existence along a continuum of relative importance.”

232 See Bunim, Ethics From Sinai, commentary on Perek 1.
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CHAPTER V
GEMILUT HASADIM:
IMPLEMENTING A JEWISH CORE VALUE
FOR A LOCAL SCHOOL
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As demonstrated in previous chapters, there is both a compelling
need for teaching and the ability to teach Jewish values to our young
people. Over the last few years many teachers in many schools have
begun this process. Often, their efforts have been haphazard and even
unconscious. During this same period, textbook writers and publishers
have begun to emphasize moral education as part of their book offerings

and their curricular suggestions.

Unfortunately, the organized Jewish educational community has not
taken the lead in encouraging, creating or implerﬁenting quality moral
education programs. This absence of educational leadership creates a
situation in which teachers are not motivated to engage in moral education.
There is a need to introduce teachers to the advantages and methodologies

of moral education.

. Because values education is needed in the s;chools of our Jewish
community, the issue becomes a matter of methodology and not whether
or not to have such a program. The logical starting point for a program of
values education is with teachers. Before a values education program can
be brought to the students, the teachers need to feel their own sense of
ownership of the program. Further, students know when their teachers
value the subjects they are teaching. Therefore, teacher support is

essential to a successful values education program.

There are a number of Eiethodologies available to introduce a
' school's faculty to values and values education. For the purposes of this
thesis, I have chosen a weekend retreat format for this introduction. The q




need is great to get a school started on an intensive program of values
education. The intensive nature of a weekend workshop serves to
dramatize this and serves as an opportunity to bring the school's faculty

together around a single important teaching issue.

The imaginary school I have chosen consists of teachers who teach
kindergarten through tenth grade in a Reform supplementary school. The
faculty of 22 includes classroom teachers and specialists who work with
any number of different classes. Teachers are being asked to come to 2a
local camp for the entire weekend. Teachers will be paid extra for the
weekend to help ensure that this will be quality time. It is best if this
workshop could take place before the beginning of the school year. Goals,
objectives and a schedule for the weekend follow. Descriptions of the

specific activities for the weekend follow that.

GOALS:

Participants in this workshop will:

1. Experience an environment that reflects the Jewish value of Gemilut
Hasadim and explore how Gemilut Hasadim is a part of the learning
process and how values, in particular Gemilut Hasadim, affect their
classrooms.

2. Explore their own values and those of their colleagues, and assess the
perceived and actual values of their school.

3. Support the basic theories and philosophies of values and valuing.

OBJECTIVES:
At the conclusion_of this weekend, participants will be able to:
_ o, A g o
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1.1. Understand the textual basis for Gemilut Hasadim as a core Jewish
value.

1.2. Identify how Gemilutr Hasadim as a core value can and does affect
their classroom and their teaching.

1.3. Develop role-play situations to better understand the role of Gemilut
Hasadim as a core value in their classroom and their teaching.

1.4. Identify the ideal qualities of a school with Gemilut Hasadim as a core
value._

1.5 Develop a plan to incorporate Gemilut Hasadim as a core value into
their school culture.

2.1.  Identify their own values, the ideal values of their school, and the
values of their school.

3.1. Describe what values are and how they operate.

3.2. Define values, moral education, and Gemilut Hasadim

SCHEDULE:
ERIDAY
3:00-4:00 Welcome/Arrival & Registration/Get Settled
4:00-5:00 Getting to Know Each Other
-’ 5:00-6:30 Dinner
| 7:00-8:15 Services
4 8:30-10:00 Mitzvah Project
‘ 10:00-2?? Late Night
SATURDAY )
7:00-7:30 Services (dptional)
7:30-8:30 Breakfast
8:30-10:00 A Lesson in Values
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10:00-10:15 Break
10:15-11:45 Core Value Activity
11:45-12:30 Begin School Balloon Activity
12:30-1:15 Lunch
1:15-2:00 Finish School Balloon Activity
2:00-3:00 Text Study
3:00-3:15 Break
3:15-4:30 Gemilut Hasadim in the Classroom
43::30-6:00 Creating Role-Plays
6:00-7:00 Dinner
7:00-7:30 Break
7:30-10:00 Role-Playing
SUNDAY
7:30-8:30 Breakfast
8:30-10:15 An Ideal Gemilut Hasadim School
10:15-10:30 Break
10:30-12:30 Putting Gemilut Hasadim into our School
12:30-1:30 Lunch
1:30 Thanks for Coming!

ERIDAY

Because teachers are coming to the camp from their very hectic
week, everything Friday night is designed to help them relax, integrate
into a new environment, and introduce (or reintroduce) them to one

] another.




GETTING TO KNOW EACH OTHER
Objectives: 1.2

Resources: Large puzzle pieces cut from white paper each with a number
on the backside, new boxes of crayons, welcome handouts?33, snacks,

drinks.

SET INDUCTION: The teachers will be arriving in sm_a!l groups over a
period of time. The opening program and welcome need to accommodate
this sporadic arrival. Upon arrival each person will be given a welcome
handout. The welcome handouts will explain where the sleeping cabins
are and the weekend's schedule and goals and objectives. The second
sheet will ask participants to use their crayons to draw some action they
did or saw in the last two weeks that reflects their o;vn conception of the
virtue of loving kindness. They are to use no words on the page. Give the
participants puzzle pieces and ask them to begin coloring. DO NOT TELL
THE PARTICIPANTS THAT THE SHEETS ON WHICH THEY ARE COLORING ARE
TO BE PUZZLE PIECES!

PRIMARY ACTIVITY: The facilitator will ask the participants to introduce
themselves, tell what grade and content they teach, describe why they
wanted to become a religious school teacher, and what was their greatest

teaching moment. If there is time,#begin the process of asking each person
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to describe to the assembled group the picture s/he drew, why s/he chose
to draw that particular action, and how that action is reflective of the

Jewish virtue of loving kindness.

CLOSURE: Ask participants to write (or color) their name on the back of

their puzzle piece and to leave it in a pile near the door to the room.

SERVICES

Objectives: 1.1, 1.2
Resources: Gates of Prayer prayerbooks.

For reasons of consistency and comfort, the service used will come from
the Gates of Prayer. In keeping with the theme of the weekend, I suggest
. - the use of Shabbat evening service IV (p. 176ff). This service focuses on

justice, Gemilut Hasadim, and the role we play in bringing these values into
our society. This service will assist in setting the tone for the rest of the
weekend and, let us hope, for the religious school year. The opening song

[ should be Al Shlosha Devarim and the closing song, Im Ein Ani Li Mi Li.

: Consider adding any or all of the following readings to the body of the

’ service:

| * Rabbi Eliezer said: Let the honor of your fellow be as dear to

you as your own.




How is this so? This teaches that even as one looks out for

one's own honor, so he should look out for his fellow's honor.234

+ Rabbi Eleazar said: Since the destruction of the Temple the
gates of prayers are locked....But, even though the gates of
prayers are locked, the gates of tears are not.

Rabbi Hisda said: All gates are locked except the gates through

which pass the cries of people who have been wronged.?33

« Disciples increase the wisdom of their teacher and broaden
his mind. The sages said, "I learned a great deal of wisdom
from my teachers, more from my colleagues, and the most from

my students."236

+ Seven attributes serve before the throne of glory, they are:
wisdom, righteousness, justice, the virtue of loving kindness,

compassion, truth and peace. As it is said, "And I will espouse
you forever: 1 will espouse you with righteousness and justice
and with goodness and mercy. And I will espouse you with

faithfulness; then shall you be devoted to the Lord."237 Rabbi
Meir says: Why does the verse say "Then you shall be devoted
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Avot DeRabbi Natan, 15.1,2.
Babylonian Talmud, Baba Metzia, 59a.
Maimonides, Mishneh Torah, Hilchot Hinuch, 5:13.

Hosea 2:21-22. - ‘This is the Jewish Publication Society's translation.
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to the Lord?" To teach that whoever has all these attributes

knows the will of God.238

MITZVAH PROJECT

Objectives: 1.2, 1.5

Resources: Giant puzzle board in the shape of the world hidden under a

sheet, several glue sticks.

ctivitice:
SET INDUCTION: Continue the process of asking each person to describe to
the assembled group his/her picture, why s/he chose to draw that
particular action, and how that action is reflective of the Jewish virtue of
loving kindness. When they have concluded, unveil the puzzle board.
Then ask each person, in numerical order, to place his/her d.rawing within
the outlines of the matching numbered section on the puzzle board. At the

conclusion it will be clear that one puzzle piece will be missing.

PRIMARY ACTIVITY: The facilitator should tell participants that, as Jews,
our role in this world is its repair - Tikun Olam. The world is unfinished -
a piece is missing - and we, as teachers, are engaged in replacing and
repairing the missing and broken pieces. S/he can then lead a brief
discussion based on the following questions:

1. How are we, as teachers, engaged in Tikun Olam?

238 Avot DeRabbi Natan, 37:4.
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2. What is the virtue of loving kindness?
3. How is the virtue of loving kindness connected to Tikun
Olam?
. 4. What specific classroom programs and techniques (not
content) reflect the virtue of loving kindness?
CLOSURE: Thank and congratulate the participants for their openness and
efforts this evening. Explain that we all understand how difficult it is to
make the transition from the busy week to a Shabbat of study and
learning. Distribute copies of the articles "Moral ,Development” and
"Values" from the Encyclopedia of the Social Sciences, Barry Chazen's "Holy
Community and Values Education,” Joan Davidson's "A Religious School
Model of Moral Education,” and Elliot Dorff's "Study Leads to Action."239
Ask participants to skim all the articles and read carefully the two

encyclopedia articles.

LATE NIGHT

Objectives: 1.1, 1.4

Resources: Song leader, song sheets, comfortable room.

Activitics:
As this evening comes at the end of a long day and a long week, the goal is
to keep the intellectual stress level low and the enjoyment level high.

Therefore, the rest of the evening will be spent just sitting around singing.
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This will allow participants to turn their attention from the cares of the
week to the joy of Shabbat and the goals of the weekend. See the

appendix for a list of suggested values/Gemilut Hasadim related songs.240

SATURDAY
Following the optional Shacharit service and breakfast, the entire group

will gather in a large, comfortable room with sturdy chairs and tables at

which to work.

A LESSON IN VALUES

Objectives: 3.1, 3.2

Resources: Small pads of paper for taking notes, pencils.

\ctivities:
SET INDUCTION: The facilitator should again thank everyone for coming to

the weekend and spend a few moments leading a discussion about the

following questions, keeping in mind that there are no right or wrong

answers:
1. How would you define the word "value"? (Facilitator may
want to read the many dictionary definitions.)
2. In your own mind, what songs from last night represent
what values?

240 See Appendix 1.
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PRIMARY ACTIVITIES: The facilitator leads a lesson on values from the
following outline, using the information presented in chapters 1 and II of
this thesis:
I. Why study values?
A. Values are pervasive in our society. Milton Rokeach, the
leading theorist in the area of values and value systems, said
the value concept, "more than any other, should occupy a
central position across all the social sciences - sociology,
anthropology, psychiatry, political science, edumcation, economics
and history. More than any other concept, it is an intervening
variable that shows promise of being able to unify the
apparently diverse interests of all the sciences concerned with
human behavior."24!
B. Values, by their very nature, affect every behavior we have
and that our students have.
II. How do we define values?
A. Discuss the participant's own value definitions.
B. Discuss the definitions from the encyclopedia article.
C. Repeat Rokeach's definition from chapter I and explain that:
*Values are not stable but they are enduring,
*Values have a relative quality relative to other values.
*Values can not be isolated because we do not live in
isolation.

*Values affect beliefs and thus affect actions.

241 Milton Rokeach, The Nature of Human Values, 3.
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If values affect behavior then there are also certain
skills that can be taught to affect the value and thus the
behavior.
D. Explain that in the definition of values, the word "belief”
carries two definitions. The first is existential, a belief is either
true or false. The second is evaluative, a belief is either good
or bad. Further, there are three kinds of values.
1. Cognitive - we know what is right or wrong, correct or
incorrect. |
2. Affective - the feelings we have aboui certain values
and the people who display those values.
3. Behavioral - when these values are activated, it leads
to action on our part.
E. Finally, divide values into two categories. Terminal or ends
values are those that signify an ideal end state of being or
existence. They fall into the realm of personal and social
values. Instrumental or means values are those that signify
the best methods of achieving the terminal or ends values a
person has. They fall into the realm of moral and competence
values.
! III, How do values operate in our lives?
A. Values operate within a system.
| 1. Values are prioritized.
2. The pxioritizaﬁonﬂis done relative to the other values
one holds.
B. An example of a values system is a non-linear spiral line
that has yalues, represented as bells, all along the spiral. When
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one bell is sounded (when a particular value is activated) all
the bells (values) resonate with a certain harmony. However,
when one attempts to incorporate a value that is not in tune
with the entire system, either the system must change or the

value must change.

C. At the center of the values spiral is a person's core values.
When these are rung, all the outer values resonate along with
them. However, when an outer value is rung, only those
nearest that value will resonate. Core values are the most
difficult to change and the most important values a person

holds.

IV. Can values be taught? Rokeach suggests the following five-part

plan for teaching and changing values:
* Discussion This is the opportunity for teacher and students
to discuss the findings of the Rokeach profile and how they
might be projected to the future.
« Exploration The students must now explore their own
values and those of others. Their values and value systems are
being challenged both from within and from without.
» Sharing By sharing their own values and ranking
preferences with others, a students have the opportunity to
hear and contrast others' views with their own. This provides
a check and balance for their own views.

' * Theorizing Having identified their own values and

. compared them with others, students have the opportunity to
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consider what might be the ideal and how that ideal might
function in a particular society. They further postulate
whether universal values exist and what they might be.

» Relevance This is a time of synthesis. Students discover
how the original discussion of their own values and the later

discussion of ideals and universal values come together.

V. Call participants' attention to the fact that all of the articles they
were given last night discuss some aspect of values education and
would serve as excellent resources for both theoretical and practical

ideas.

CLOSURE: Discuss again what songs were reflective of what values. How
do those values fit into the understanding of values we've created? End
the discussion by asking participants to rank those values along the spiral

continuum discussed earlier.

CORE VALUE ACTIVITY

Objectives: 2.1, 3.1

Resources: Large pieces of white paper, pencils, pens.




Activities:
SET INDUCTION: Hand out list of possible values and ask if anyone needs a

definition of one of these.242

PRIMARY ACTIVITIES: Divide the group into groups of four or five. Tell
participants to take as much time as necessary (o choose the fifteen (15)
values that most represent their own values system, rank those values in
numerical order. Participants may add values, especially Jewish ones, they
do not feel are represented on this list. As part of the ranking process,
they should indicate whether the value they are ranking is a Jewish or a

secular value.

Now, in the small group, try to do the same assignment for the religious
school in which the participants teach, We're trying to find out the core

values of our school.

CLOSURE: Each group should present to the larger group what values it
feels are part of the school. Participants should give the rationale for
choosing those values, as well as the reason for their particular ranking.
SCHOOL BALLOON ACTIVITY

Objectives: 2.1, 1.4

Resources: Large sheets of white butcher paper, markers.

242 See Appendix J. -




ottvitics:
SET INDUCTION: Divide into small groups again. Tell participants that they
are about to take a trip. Ask them to close their eyes and get comfortable,
and describe to them the following:
Picture a peaceful spring field. All the flowers are in bloom and the
smell is fantastic. Look around, all the trees, flowers, children
laughing and playing. ..Now you-are looking down on the field. You
are riding in the air, able to see everything around .you and beneath
you. You are riding in a colorful balloon with a glass bottom that
allows you to silently float above the field and see everything
without disturbing anything. .. The balloon continues to drift, and in
the distance you see a building. As you get closer, you see that the
building is the synagogue at which you teach. As you get even
closer, you notice that something is different. The -roof and walls are
gone. They have been replaced by glass. You can see everything
that is going on inside your school. However, you can not hear
anything. Inside you see yourself and your colleagues teaching your

regular students, Now, please open your eyes.

PRIMARY ACTIVITIES: Ask participants to, on the paper provided, write
down the behaviors they see. What are the teachers doing? What are the
students doing? Who else do you see? What are they doing? What do you
see in the classrooms? What do you see in the other parts of the
synagogue? Remember, you can only describe behaviors you see, not

feelings or verbalizations. You can only describe your observations.




After you have described the situation in your school as you saw it, list,
next to each behavior, the value that behavior reflects. What value

causes/motivates the behavior you have described?

CLOSURE: Now, compare the list of values you thought your school held
and the list of values you discovered from the balloon. What are the
differences, the similarities? Each small group should share their
observations with the entire group. Create a .master list of values you

OBSERVED in your school. Rank those values.

TEXT STUDY

Objectives: 1.1, 3.2

Resources: Handouts with the texts printed on them, paper, pencils.

ﬁcli::ili:s-
SET INDUCTION: Distribute Barry Holtz's article "Why Texts: Literature and
Jewish Education."243 Ask participants to read the article. Discuss, for a

moment, the use of texts in Jewish education.

PRIMARY ACTIVITIES: Divide into new small groups. Hand out the text
handouts. Each handout should have one of the following eleven texts

printed on it with the following questions:

243 See Appendix K. -
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» "Rabbi Eleazer stated, greater is he who performs Tzedakah than
[he who offers] all the sacrifices, for it is said, 'to do Tzedakah and

justice is more acceptable to the Lord than sacrifice.'"244

+ "Rabbi Eleazer further stated, Gemilutr Hasadim is greater than
Tzedakah, for it is said, sow yourselves according to your Tzedakah,
but reap according to your Hesed, if a man sows, it is doubtful
whether he will eat [the harvest] or not, but when a man reaps, he
will certainly eat. Rabbi Eleazer further stated, the reward of
Tzedakah depends entirely upon the extent of Hesed in it for it is
said, sow yourselves according to your Tzedakah, but reap according

to your Hesed."245

* "As regards Gemilut Hasadim, it is said, 'l desire Hesed and not

sacrifice.’ At the beginning the world was created only by the virtue

~ of Hesed as it is said, 'the world is built by love.' It once happened

that Rabbi Yohanan Ben Zakkai went forth from Jerusalem and Rabbi
Yehoshua went out after him and he saw the Temple destroyed and
he said, '"Woe unto us, for the place where the sins of Israel find
atonement is destroyed. Then Rabbi Yohanan said, 'Grieve not, for

we have an atonement equal to that of the Temple. And what is this,

244

245

Babylonian Talmud, Sukkah, 49b.
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Slar - 139 ~ AL 3
st S




it is Gemilut Hasadim' as it is said, 'l desire Hesed and not

sacrifice.'"246

» "Rabbi Judah said, '"Whoever denies the virtue of Gemilut Hasadim
is as if he has denied the root."247 (The "root" is the very foundation

of faith, of Judaism, even of God.)

» "Simeon the Just was one of the last survivors of the Great
Assembly. He used to say, 'The world depends on three things:

Torah, Divine Worship, and the virtue of loving kindness.'"248

* "Our rabbis taught, 'When Rabbi Eleazar Ben Perata and Rabbi
Hannia Ben Teradion were arrested, Rabbi Eleazar Ben Perata said to
Rabbi Hannia Ben Teradion, 'Happy are you that you have been
arrested on one charge. Woe is me, for I have been arrested on five
charges." Rabbi Hannia replied, 'Happy are you who have been
arrested on five charges but will be rescued. Woe is me who, though
having been arrested on only one charge, will not be rescued. For
you have occupied yourself with Torah as well as the virtue of loving

kindness, whereas 1 occupied myself with only Torah.'"249

246 Avot DeRabbi Nathan Perck 4, Section 5. (My translation)
247 Ecclesiastes Rabbah 7:1 (My translation)

248  Mighnah, Pirke Avot, 1:2

Babylonian Talmud, Avodah Zarah, 17b.
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« In their explanation of the Hebrew Aleph-bet, the Rabbis said,
"Gimmel Dalet, show loving kindness to the poor. Why is the foot of
the Gimmel stretched out to the Dalet? because it is fitting for those

who have the virtue of loving kindness to run after the poor."250

+ "Rabbi Yohanan said in the name of Rabbi Bana'ah, 'What is the
meaning of the verse, 'blessed are you that sow beside the waters,
that sent for the feet of the ox and the ass?" It means this, 'Blessed
are you," when you occupy yourselves with Tlorah and the virtue of
loving kindness. Their inclination is mastered by them, not they by
their inclination... For what is meant by 'sow'? The virtue of loving

kindness,"251

« Seven attributes serve before the throne of glory, they are:
wisdom, righteousness, justice, the virtue 0{_ loving kindness,
compassion, truth and peace. As it is said, "And I ill espouse you
forever: 1 will espouse you with righteousness and justice and with
goodness and mercy. And I will espouse you with faithfulness; then
shall you be devoted to the Lord." Rabbi Meir says: Why does the
verse say "then you shall be devoted to the Lord?" To teach that

whoever has all these attributes knows the will of God.252

250 Babylonian Talmud, Shabbat, Sa.

251 Babylonian Talmud, Avodah Zarah, 5b.

~ 252 Avot DeRabbi- Natan, 37:4.
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*» "These are the things for which there is no fixed measure:
Gleanings, First Fruits, the Feast Offering, the virtue of loving

kindness, and the study of Torah."253

* "These are the things whose rewards a person enjoys in this world
and in the world to come:

Honoring father and mother

The virtue of loving kindness

Making peace between a person and his/her fellow, and

The study of Torah is equal to them all."254

QUESTIONS:

1. Based on these texts, what is the virtue of loving kindness?
2. Of what importance is the virtue of loving kindness?
3. Why do we concern ourselves with the virtue of loving

kindness?

4. What behaviors might be related to the virtue of loving

kindness?

CLOSURE: Return to the large group, where each small group should share

the text they read and the conclusions they drew based on that text with

the large group.

! 253  Mishnah, Pe'ah, 1:1

254  jbid.




GEMILUT HASADIM IN THE CLASSROOM

Objectives: 1.1, 1.2, 1.4

Resources: Large sheets of white butcher paper, markers, paper, pencils.

e :Ii}{i Ii:sl
SET INDUCTION: Review the potential behaviors that might be related to

Gemilut Hasadim. Ask participants to list some of their own teaching

behaviors that they believe are related to Gemilut Hasadim - be specific.

PRIMARY ACTIVITIES: Break into new small groups. Each group should
be instructed to answer the question, How might Gemilut Hasadim affect
my classroom in the area of:

« Behavior/Discipline (Teache_r and Student)

» Content

» Holidays

+ Observance/Ritual

CLOSURE: Return to the large group, where each small group should share
their conclusions with the large group. Take notes on large sheets of

butcher paper and tape these on the walls of the room when finished.

CREATING ROLE PLAYS

Objectives: 1.2,1.3, 1.5
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Resources: Large sheets of white butcher paper, markers.

Notivitias-
SET INDUCTION: Review the suggestions of how Gemilut Hasadim relates to

the classroom in the different areas mentioned.

PRIMARY ACTIVITIES: Break into new small groups and in each of the
four areas mentioned related to classroom activity, create a role-play
situation based on the way Gemilut Hasadim might af{fect a classroom in
the school. The four areas were:

» Behavior/Discipline (Teacher and Student)

+ Content

» Holidays

« Observance/Ritual .
The role play in each area should be clear enough for anyone to
understand and act out. They should have a duration of about five
minutes each. It is acceptable for them to be open-ended so the actor can

decide what to do based on suggestions offered as part of the role play.

ROLE PLAYING

Objectives: 1.2,1.3,14,1.5

Resources: The role-plays writteh earlier.
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SET INDUCTION: Meet as a large group. List the four areas under
discussion that Gemilutr Hasadim might affect in the classroom, then review
the suggestions of how Gemilut Hasadim relates to the classroom in those

areas.

PRIMARY ACTIVITIES: Break into small groups, give each group a role-
play or two, and ask them to be ready to act it out in ten minutes. No
group should have the role-play it wrote. Return to the large group and
begin Watching the role-plays. After each one, ask for'commems on what
other ways a person might have handled the situation and if teachers

would want to try this in their own classrooms.

SUNDAY
AN IDEAL GEMILUT HASADIM SCHOOL

Objectives: 1.2, 1.4, 1.5, 3.2

Resources: Large sheets of white butcher paper, markers.

Activities:
SET INDUCTION: Divide into small groups again. Tell participants that they
are about to take another trip. Tell them the following:
You are again riding in a colorful balloon with a glass bottom that
allows you to silently float above the field and see everything
without disturbing anything. ..The balloon continues to drift, and in
the distance you see a building. As you get closer, you see that the

building is the synagogue BUT NOT THE ONE AT WHICH YOU TEACH. !
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THIS SCHOOL IS ONE that HAS DONE A PERFECT JOB AT INTEGRATING
GEMILUT HASADIM INTO THE CLASSROOM AND THE SYNAGOGUE AS
WHOLE. As you get even closer, you notice that something is
different. The roof and walls are gone. They have been replaced by
glass. You can see everything that is going on inside the school.
However, you can not hear anything. Inside you see PEOPLE LIKE
yourself and your colleagues teaching ideal regular students. Now,

please open your eyes.

PRIMARY ACTIVITIES: Ask participants to, on the paper provided, write
down the behaviors they see. What are the teachers doing? What are the
students doing? Who else do you see? What are they doing? What do you
see in the classrooms? What do you see in the other parts of the
synagogue? Remember, you can only describe behaviors you see, not

feelings or verbalizations. You can only describe your observations.

After you have described the situation in the school as you saw it, list next
to each behavior the actions that might motivate the value that behavior

reflects. What value causes/motivates the behavior you have described?

CLOSURE: Now, compare the master ranked list of values and behaviors
you observed in YOUR school with those of this ideal school. What are the
differences, the similarities? Each small group should share their

observations with the entire group.



PUTTING GEMILUT HASADIM INTO OUR SCHOOL

Objectives: 1.4, 1.5

Resources: Large sheets of white butcher paper, markers.

Activities:
SET INDUCTION: Review the many ways in which Gemilut Hasadim can be
a part of a school based on, their own school and on their view of the ideal
school. Consider as a large group what their school might do to better

incorporate the value Gemilut Hasadim.

PRIMARY ACTIVITIES: Divide into small groups to plan the different
aspects of an all-school kick-off for their Gemilut Hasadim program.
Groups should communicate with one another and learn what the others
are doing. Items to consider include, but are not limited to:

* Will there be a large program?

* What will each classroom do?

* How will teachers be made partners and not just implementors of

the program?

* When will this take place?

How will students learn about Gemilut Hasadim?

What affective resources will be used?
* What cognitive resources will be used?
What publicity will there be?

How will parents be involved and informed?
What kind of home follow-up will be planned?

h‘.u-. . LI S - ‘.-. - PRSPV SE— . LS,



* How will the rest of the congregation be a part of this?

» What kind of publicity will be done?

SUMMARY

Several suggestions come to mind that might be implemented during
the course of the weekend.. It might be interesting to ask participants to
make one of their meals a reflection of their commitment to Gemilut
Hasadim. Following the meal, ask them to discuss what was different
about the meal, theif behavior during the meal, and the way the meal felt
to them as a result. Another meal might be spent discussing only, topics
related to Gemilut Hasadim. Ask the participants how this meal was

different.

At the conclusion of the weekend, the teachers should each leave
with as much of the paperwork as they want to keep. That which is left
should be transported to the school and posted in the teacher's lounge or, if
appropriate, in the hallways. To reinforce the import of the weekend,
individual thank-you notes should be sent to the participants from the
director of education, the president of the congregation, and from the

rabbi. A bulletin article about the weekend should also be published.
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ROKEACH VALUES PROFILE
Instructions
On the next pages are 18 values listed in alphabetical order. Your
task is to arrange them in order of their importance to YOU, as guiding
principles in YOUR life. Each value is printed on a gummed label which can

be easily peeled off and pasted in the boxes on the left-hand side of the

page.

Study the list carefully and pick out the one value which is the most
important for you. Peel it off and paste it in Box 1 on the left.
Then pick out the value which is second most importarit for you. Peel it
off and paste it in Box 2. Then do the same for each of the remaining

values. The value which is least important goes in Box 18.

Work slowly and think carefully. If you change your mind, feel free
to change your answers. The labels peel off easily and can be moved from

place to place. The end result should truly show how you really feel.
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A COMFORTABLE LIFE (a prosperous life)
AN EXCITING LIFE (a stimulating, active life)
A SENSE OF ACCOMPLISHMENT (lasting contribution)
A WORLD AT PEACE (free of war and conflict)
A WORLD OF BEAUTY (beauty of nature and the arts)
EQUALITY (brotherhood, equal opportunity for all)
FAMILY SECURITY (taking care of loved ones)
FREEDOM (independence, free choice)
HAPPINESS (contentedness)
INNER HARMONY (freedom from inner conflict) |
MATURE LOVE (sexual and spiritual intimacy)
NATIONAL SECURITY (protection from attack)
PLEASURE (an enjoyable, leisurely life)
SALVATION (saved, eternal life)
SELF-RESPECT (self-esteem)
SOCIAL RECOGNITION (respect, admiration)
TRUE FRIENDSHIP (close companionship)
WISDOM (a mature understanding of life)

WHEN YOU HAVE FINISHED, GO ON TO THE NEXT PAGE.
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Below is another list of 18 values. Arrange them in order of importance,
the same as before.
AMBITIOUS (hard-working, aspiring)
BROADMINDED (open-minded)
CAPABLE (competent, effective)
CHEERFUL (lighthearted, joyful)
CLEAN (neat, tidy)
COURAGEOQUS (standing up for your beliefs)
FORGIVING (willing to pardon others)
HELPFUL (working for the welfare of others)
HONEST (sincere, truthful)
IMAGINATIVE (daring, creative)
INDEPENDENT (self reliance, self-sufficient)
INTELLECTUAL (intelligent, reflective)
LOGICAL (consistent, rational)
LOVING (affectionate, tender)
OBEDIENT (dutiful, respectful)
POLITE (courteous, well-mannered)
RESPONSIBLE (dependable, reliable)
SELF CONTROLLED (restrained, self disciplined)




Rokeach Value Change Instrument
VALUE SURVEY -PART 1

NAME SEX:MALE FEMALE
BIRTHDATE CITY AND STATE OF BIRTH

This is a scientific study of value systems. There are no right or wrong

answers in this study. The best answer is your own personal opinion.

This duestionnaire is intended not only to gather new scientific facts, but
also as a teaching devise. In return for your cooperation, we hope to

provide you with some interesting insights into yourself.

Below is a list of 18 values in alphabetical order. We are interested in

finding out the relative importance of these values to you.

Study the list carefully. Then place a 1 next to the value which is most
important to you, place a 2 next to the value which is second most

important, etc. The value which is least important should be ranked 18.

When you have completed ranking all the values, go back and check over
your list. Feel free to make changes. Please take all the time you need to
think about this, so that the end result truly represents your values.
__ A COMFORTABLE LIFE (a prosperous life)

AN EXCITING LIFE (a stimulating, active life)

__ A SENSE OF ACCOMPLISHMENT (lasting contribution)

A WORLD AT PEACE (free of war and conflict)

— A WORLD OF BEAUTY (beauty of nature and the arts)

e
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____ EQUALITY (brotherhood, equal opportunity for all)
____ FAMILY SECURITY (taking care of loved ones)
_____ FREEDOM (independence, free choice

_______ HAPPINESS (contentedness)

______INNER HARMONY (freedom from inner conflict)
_____ MATURE LOVE (sexual and spiritual intimacy)
NATIONAL SECURITY (protection from attack)
PLEASURE (an enjoyable, leisurely life)
SALVATION (saved, eternal life)

____ SELF-RESPECT (self-esteem)

_____ SOCIAL RECOGNITION (respect, admiration)
____ TRUE FRIENDSHIP (close companionship)
______ WISDOM (a mature understanding of life)

When you finish this page, go right on to the next page.
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Now we are interested in knowing how you feel about the way you ranked
these 18 values in general. Please circle one number on the following

scale:

1 2 3 4 5 6 7 8 9 10+ 13
| care very It does not
much about make much
the order in difference
which | ranked which order
these values. | put them in.

Below you will find the same 18 values listed again. This time, rank them
in the order you think MSU students on the average would rank them.

A COMFORTABLE LIFE (a prosperous life)

AN EXCITING LIFE (a stimulating, active life)

A SENSE OF ACCOMPLISHMENT (lasting contribution)

A WORLD AT PEACE (free of war and conflict)

A WORLD OF BEAUTY (beauty of nature and the arts)

EQUALITY (brotherhood, equal opportunity for all)

FAMILY SECURITY (taking care of loved ones)
dependence, free choice)

HAPPINESS (contentedness)

INNER HARMONY (freedom from inner conflict)

MATURE LOVE (sexual and spiritual intimacy)

NATIONAL SECURITY (protection from attack)

PLEASURE (an enjoyable, leisurely life)

SALVATION (saved, eternal life)

SELF-RESPECT (self-esteem)

SOCIAL RECOGNITION (respect, admiration)

TRUE FRIENDSHIP (close companionship)

WISDOM (a mature understanding of life)

You have now completed Part | of the Value Survey.

E

JIAI

When you flmsh this page, go right on to the next page.
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VALUE SURVEY - PART 2
Please do not sign your name!

Now copy your answers from the value scale on Page 1 (your own value
rankings) onto this page.
MY OWN VALUE SYSTEM

__ A COMFORTABLE LIFE

__ AN EXCITING LIFE

A SENSE OF ACCOMPLISHMENT

___ AWORLD AT PEACE

A WORLD OF BEAUTY

____ EQuUALITY

____ FAMILY SECURITY

_ FREEDOM

___ HAPPINESS

____INNER HARMONY

____ MATURE LOVE

___NATIONAL SECURITY

__ PLEASURE

___ SALVATION

_____ SELF-RESPECT

___SOCIAL RECOGNITION

___TRUE FRIENDSHIP

WISDOM

When you have finished this page:

¥ Hand in Part |.

2.  Wait for further instructions. DO NOT GO ON TO THE NEXT

FACE.
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Now, | would like to tell you some things we have already found out about
the value systems of Michigan State students. | am sure that many of you

would like to know what they are.

This same value system scale was filled out by 298 students in
Psychology 151. The responses of these students were obtained and

averaged together. The table below shows the results.

TABLE 1. RANK ORDER OF IMPORTANCE TO
298 MICHIGAN STATE STUDENTS

13 A COMFORTABLE LIFE

12 AN EXCITING LIFE

6 A SENSE OF ACCOMPLISHMENT
10 A WORLD AT PEACE

17 AWORLD OF BEAUTY

11 EQUALITY
9  FAMILY SECURITY
1 FREEDOM

2 HAPPINESS

8 INNER HARMONY

5 MATURE LOVE

16 NATIONAL SECURITY
18 PLEASURE

14  SALVATION

15 SOCIAL RECOGNITION
4 SELF-RESPECT

g TRUE FRIENDSHIP

3 WISDOM

" |
o
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One of the most interesting findings shown in Table 1 is that the students,
on the average, felt that freedom was very important - they ranked it 1,
but they felt that equality was considerably less important - they ranked
it 11. Apparently, Michigan State students value freedom far more highly
than they value equality. This suggests that MSU students in general are
much more interested in their own freedom than they are in freedom for

other people.

Feel free to spend a few minutes corr;paring your own rankings on the
preceding page with those of the 298 students, shown in' Table 1. After
doing that, please stop and wait for further instructions. IDO NOT GO ON TO
THE NEXT PAGE.
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We have one other finding which we think is unusually interesting. In
order to make this finding more meaningful and relevant to you personally,

you should first answer honestly the following question on civil rights:
Are you sympathetic with the aims of the civil rights demonstrators?

_ Yes, and | have personally participated in a civil rights demonstration.
_ Yes, but | have not participated in a civil rights demonstration.

= NG |

The 298 students who participated in the previous study of value systems
were asked this same question. They were divided into three groups,
according to how they responded. Table 2 shows the average rankings of

Freedom and Equality for each of these three groups.

TABLE 2. AVERAGE RANKINGS OF FREEDOM AND EQUALITY BY MSU
STUDENTS FOR AND AGAINST CIVIL RIGHTS

Yes, and Have Yes, But Have No, Not Sympathetic
Participated Not Participated to Civil Rights
FREEDOM 6 1 2
EQUALITY 2 11
DIFFERENCE +1 -10 -15

Notice in Table 2 that:
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1. Pro and anti-civil rights students all value freedom highly. Of
18 values all groups rank freedom among the top six.

2. Students who are strongly for civil rights value equality
rather highly - they ranked it 5; but those against civil rights place a
much lower value on equality - they ranked it 17 to importance. Those
who are sympathetic but nonparticipants ranked equality 11.

3. The distance between freedom and equality is +1 for the strong
civil rights group, -10 for the middle group, and -15 for the anti-civil

rights group.

Apparently both freedom and equality are important to some people, while
to others freedom is very important but equality is not.

This raises the question whether those who are against civil rights are
really saying that they care a great deal about their own freedom but are
indifferent to other people's freedom. Those who are for civil rights are
perhaps really saying they not only want freedom for themselves, but for

other people too. What do you think?

(Please circle one number)

1 2 3 - 5 6 7 8 9 13

| agree I'm not | disagree
strongly with this sure. strongly
interpretation. with this

interpretation.

Before you go on to the last part of this questionnaire, please spend a few
minutes comparing your own rankings from the first page with these
results. Then go on to the next page.




We would now be most interested to find out how you feel about the
method we have used to teach you something about the value systems of

Michigan State students.

Did you find it thought-provoking?

1 2 3 4 5 6 7 8 9 10 11
Extremely Extremely
thought-provoking _ boring

Do you think this technique of teaching will lead you to do some more

thinking about your own values?

1 2 3 4 5 6 7 8 9 Y IR 3
Yes, very No, not
much at all

Do you feel that your responses were somewhat hypocritical?
1 2 3 4 5 6 7 8 9 10 11

Yes, very No, not at all
hypocritical hypocritical

Right now, how satisfied do you feel about the way you have ranked the

eighteen values?

1 2 3 4 5 6 7 8 9 10, - 11

Extremely Extremely
satisfied _ dissatisfied
GO ON TO THE NEXT PAGE.




Now look again for a moment at your own rankings on the first page.
Which rankings do you now feel satisfied or dissatisfied with? (Please
indicate whether you now feel satisfied or dissatisfied with each one, by

a check mark or an X)

| am satis- | am dis-
fied with my satisfied with
ranking of: my ranking of:

A COMFORTABLE LIFE
AN EXCITING LIFE

A SENSE OF ACCOMPLISHMENT
A WORLD AT PEACE
AWORLD OF BEAUTY
EQUALITY

FAMILY SECURITY
FREEDOM

HAPPINESS

INNER HARMONY
MATURE LOVE
NATIONAL SECURITY
PLEASURE
SALVATION
SELF-RESPECT
SOCIAL RECOGNITION
TRUE FRIENDSHIP

l
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In your own opinion, do you think that the Michigan State findings | have
described to you are scientifically valid?

Yes No
In the space below, please explain why you answered the previous question

the way you did.

Do you have any other comments you wish to make about this study?
Please comment in the space below. Remember, everything in this
questionnaire is absolutely confidential, and to be used only for scientific

purposes.

Thank you for your cooperation.
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International Values Institute of Marian College, 1990), preface.
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VALUES AND THEIR DEFINITIONS
List of 125 Values
INTRODUCTION
These definitions are brief and are not intended to be comprehensive.
They do provide a working guideline for persons seeking to understand the

meaning of a value.

1. Accountability/Ethics: The ability that flows from one's
personal éwareness of one's own system of moral principles to enrich
others by addressing their conduct in relationship to their value system.
This assumes the capacity to understand another's level of ethical

maturity.

2; Achievement/Success: Accomplishing something noteworthy and

admirable in the world of work or education.

3. Adaptability/Flexibility: To adjust one's self readily to

changing conditions and to remain pliable during ongoing change.

4. Administration/Control: Having the authority to be in command

and to exercise specific management functions and tasks in institutions.

5. Affection/Physical: Physical touching which expresses fondness

or devotion.

6. Art/Beauty/as Pure Value: Experiencing and/or providing
pleasure through that which is aesthetically appealing, in both natural and
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person-made creations, for the mental and emotional stimulation and
pleasure it provides.
7. (Self) sertion/Directness: The will to put one's self forward

boldly regarding a personal line of thought or action.
8. Being Liked: To experience friendly feelings from one's peers.

9. Being Self: The capacity to own one's truth about one's self and
the world with objective awareness of personal strengths and limitations,
plus the ability to act both independently and cooperatively when

appropriate.

10. Care/Nurture: To be physically and emotionally supported by
family and friends throughout one's life from childhood through aging and

to value doing the same for others.

11. Collaboration/Subsidiarity: The ability of an organizational
leader to cooperate interdependently with all levels of management to

insure full and appropriate delegation of responsibility.

12. Communication/information: Effective and efficient
transmission and flow of ideas and factual data within and between

persons, departments and divisions of an organization.

13. Community/Personalist: Sufficient depth and quality of
commitment to a group, its members and its purpose so that both
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independent creativity and interdependent cooperation are maximized

simultaneously.

14. Community/Supportive: The recognition and will to create a

group of peers for the purpose of ongoing mutual support and creative
enhancement of each individual. It is the additional awareness of the need ‘
for such a group in the work environment and with peer professionals
necessary to enable one to detach Ifrom external pressures that deter one

from acting with clarity on chosen values and ethical principles that

might be otherwise compromised.

15. (Self) Competence/Confidence: Realistic and objective
confidence that one has the skills to achieve in the world of work and to

feel that those skills are a positive contribution.

16. Competition: To be energized by a sense of rivalry, to be first or

most respected in a given arena, e.g. sports, education or work.

17. Congruence: The capacity to experience and express one's feelings
! and thoughts in such a way that what one experiences internally and

communicates externally to others is the same.

i 18. Construction/New Order: To develop and initiate a new
institution for the purpose of creatively enhancing society. This assumes
}' technological, interpersonal and management skills.
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19. Contemplation/Asceticism:  Self-discipline and the art of

meditation that prepares one for intimacy with others and spirituality.

20. Control/Order/Discipline: Providing restraint and direction to
achieve methodological arrangement of persons or things according to the

prescribed rules.

21. Convivial Technology: The capacity to creatively apply
technological expertise, both organizationally and with technical
instruments, to develop means to improve social gonditions in the world

by improving means of distributing the basic necessities of life.

22. Cooperation/Complementarity: The capacity to enable persons
in a corporation or institution to work cooperatively with one another
such that the unique skills and qualities of one individual supplement,

“support and enhance the skills and qualities of the others in the group.

23. Corporation/New Order: The skills, capacity and will to create
new organizational styles or to improve present institutional forms in

order to creatively enhance society.

24. Courtesy/Hospitality: Offering polite and respectful treatment
to others as well as treating quests and strangers in a friendly and
generous manner. It also inclut_!_es receiving the same treatment from

others.




e |

25. Creativity/ldeation: The capacity for original thought and
expression that brings new ideas and images into a practical and concrete
reality in ways that did not previously exist.

26. Criteria/Rationality: The trained capacity to think logically and
reasonably based on a formal body of information. The capacity to

exercise reason before emotions.

27. Decision/Initiation: To feel that it is one's responsibility to
begin a creative course of action, or to act on one's conscience without

external prompting.

28. Design/Pattern/Order: Awareness of the natural arrangement of
things plus the ability to create new arrangements through the initiation
of arts, ideas or technology; e.g. architecture.

-

29. Detachment/Solitude: The regular discipline of non-attachment
that leads to quality relationships.

30. Detachment/Transcendence: Exercising spiritual discipline and
{ detachment so that one experiences a global and visionary perspective.

31. Dexterity/Coordination: Sufficient harmonious interaction of ‘

mental and physical functions to perform basic instrumental skills.
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32. Discernment/Communal: The capacity or skill to enable a group
or organization to come to consensus decisions relative to long term

planning through reflection and honest interaction.

33. Duty/Obligation: Closely following established customs and
regulations out of dedication to one's peers and a sense of responsibility

to institutional codes.

34. Economics/Profit: Accumulation of physical wealth to be secure

and respected.

35. Economics/Success: To attain favorable and prosperous financial
results in business through effective control and efficient management of

resources.

36. 'Ecoritylesthetics: The capacity, skills and personal,
organizational or conceptual influence to enable persons to take authority
for the world and to enhance its beauty and balance through creative

technology in ways that have worldwide influence.

37. Education/Certification: Completing a formally prescribed

process of learning and receiving documentation of that process.

38. Education/Knowledge/insight: The experience of ongoing
learning as a means of gaining new facts, truths and principles.




’ 39. Efficiency/Planning: Thinking about and designing acts and
purposes in the best possible and least wasteful manner before

implementing them.

40. Empathy: Reflecting and experiencing another's feelings and state
of being through a quality of presence that has the consequence of them
seeing themselves with more clarity, without any words necessarily

having been spoken.

41. Endurance/Patience: The ability to bear difficult and painful

experiences, situations or persons with calm stability and perseverance.

42. Equality/Liberation: Experiencing one's self as having the same
value and rights as all other human beings in such a way that one is set
free to be one's self and to free others to be themselves. This is the

critical consciousness of the value of being human.

43. Equilibrium: Maintaining a peaceful social environment by averting

L- upsets and avoiding conflicts.

44. Equity/Rights: Awareness of the moral and ethical claim of all
1 persons, including one's self, to legal, social and economic equality and

fairness, plus a personal commitment to defend this claim.

T ————

45. Evaluation/Self System: Appreciating an objective appraisal of
one's self and being open to what others reflect back about one's self as
‘necessary for self-awargness and personal growth.
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46. Expressiveness/Freedom/Joy: To share one's feelings and

fantasies so openly and spontaneously that others are free to do the same.

47. Faith/Risk/Vision: Behavioral commitment to values that are

considered life-giving even at risk to one's life.

48. Family/Belonging: The people to whom one feels primary bonds of

relationship and acceptance and the place of dwelling of one's parents.

49. Fantasy/Play: The experience of personal worth through

unrestrained imagination and personal amusement.

50. Food/Warmth/Shelter: Personal concern about having adequate
physical nourishment, warmth and comfort and a place of refuge from the

elements.

51. Friendship/Belonging: To have a group of persons with whom one

can share on a day-to-day basis.

52. Function/Physical: Concern about the ability to perform minimal
manipulations of the body to care for one's self and concern about the

body's internal systems and their ability to function adequately.

53. Generosity/Service: To share 0;0'8 unique gifts and skills with
others as a way of serving humanity without expecting reciprocation.
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54. Growth/Expansion: The ability to enable an organization to
develop and grow creatively. This assumes skills in management design

and organizational development at a corporate level.

55. Health/Healing/Harmony: Soundness of mind and body that flows
from meeting one's emotional and physical need through self-awareness
and preventive discipline. This includes an understanding that
commitment to maintaining one's inner rhythm and balance relates to

positive feelings and fantasy.

56. Hierarchy/Propriety/Order: The methodical, harmonious
arrangement of persons and things ranked above one another in conformity
to established standards of what is good and proper within an

organization.

57. Honor: High respect for the worth, merit or rank of those in

authority, e.g. parents, superiors and national leaders.

58. Human Dignity: Consciousness of the basic right of every human
being to have respect and to have her/his basic needs met that will allow
her/him the opportunity to develop her/his maximum potential.

59. Human Rights/World Social Order: Committing one's talent,
education, training and resources to creating the means for every person
in the world to experience her/his basic right to such life-giving
resources as food, habitat, employment, health and minimal practical

-
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60. Independence: Thinking and acting for one's self in matters of
opinion, conduct, etc., without being subject to external constraint or

authority.

61. Integration/Wholeness: The inner capacity to organize the

personality (mind and body) into a coordinated, harmonious totality.

62. Interdependence: Seeing and acting on the awareness that
personal and inter-institutional cooperation are always preferable to

individual decision-making.

63. (Self)interest/Control: Restraining one's feelings and
controlling one's personal interests in order to survive physically in the

world.

64. Intimacy: Sharing one's full personhood -- thoughts, feelings,
fantasies and realities -- mutually and freely with the total personhood

of another on a regular basis.

65. Intimacy and Solitude as Unitive: The experience of personal
harmony that results from a combination of meditative practice and
mutual openness and total acceptance of another person which leads to

new levels of meaning and awareness.

66. Justice/Global Distribution: Commitment to the fact that all
persons have equal value but different gifts and abilities to contribute to
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society, combined with the capacity to elicit inter-institutional and
governmental collaboration that will help provide the basic life

necessities for the poor in the world.

67. Justice/Social Order: Taking a course of action that addresses,
confronts and helps correct conditions of human oppression in order to

actualize the truth that every human being is of equal value.

68. Knowledge/Discovery/Insight: The pursuit of truth through
patterned investigation. One is motivated by increased intuition and

understanding of the wholeness of reality.
69. Law/Guide: Seeing authoritative principles and regulations as a
means for creating one's own criteria and moral conscience, and

questioning those rules until they are clear and meaningful.

70. Law/Rule: Governing one's conduct, action and procedures by the

established legal system or code. Living one's life by the rules.

71. Leisure/Freesence: Use of time in a way that requires as much

skill and concentration as one's work but that totally detaches one from
work so that the spontaneous self is free to emerge in a playful and
contagious manner.

L2, LII_oISoII'IAcIuaIIntIon: The inner drive toward experiencing 1
and expressing the totality of one's being through spiritual, psychological,

i
-

1*.“,‘ =

; _ _.-b-::_ S a ..v-.--*‘ 17.5 h" I"'""
TR . ol SERG RN IR




physical and mental approaches which enhance the development of one's

maximum potential.

73. Limitation/Acceptance: Giving positive mental assent to the
reality that one has boundaries and inabilities. This includes an objective
self-awareness of one's strengths and potential as well as weakness and

inability. The capacity for self-criticism.

74. Limitation/Celebration: The recognition that one's limits are the
framework for exercising one's talents. The ability to laugh at one's own

imperfections.

75. Loyalty/Fidelity: Strict observance of promises and duties to

those in authority and to those in close personal relationships.

" 76. Macroeconomics/World Order: The ability to manage and direct
the use of financial resources at an institutional and inter-institutional

level toward creating a more stable and equitable world economic order.

77. Management: The control and direction of personnel in a business

} or institution for the purpose of optimal productivity and efficiency.

r 78. Memberships/institution: The pride of belonging to and
! functioning as an integral part of an organization, foundation,
establishment, etc. \




79. Minessence: The capacity to miniaturize and simplify complex
ideas or technological instruments (tools) into concrete and practical
objectifications in a way that creatively alters the consciousness of the

user.

80. Mission/Objectives: The ability to establish organizational goals
and execute long-term planning that takes into consideration the needs of

society and how the organization contributes to those needs.

81. Mutual Responsibility/Accountability: Th‘e‘ skills to maintain a
reciprocal balance of tasks and assignments with others So that everyone
is answerable for her/his own area of responsibility. This requires the
ability to mobilize one's anger in creative and supportive ways so as to

move relationships to increasing levels of cooperation.

82. Obedience/Duty: Dutifully and submissively complying with moral
and legal obligation established by parents and civic and religious

authorities.

83. Obedience/Mutual Accountability: Being mutually and equally
responsible for establishing and being subject to a common set of rules |
and guidelines in a group of persons. -3

84. Ownership: Personal and legal possessions of skills, decisions, and ‘
property that gives one a sense of personal authority.
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85. Patriotism/Esteem: Honor for one's country based on personal

devotion, love and support.

86. Personal/Authority/Honesty: The freedom to experience and
express one's full range of feelings and thought in a straightforward,
objsctivé manner. This ability comes from a personal integration of
thoughts and feelings and results in experiencing one's own integrity and

power.

87. Physical Delight: The joy of experiencing ali the senses of one's
body.

88. Pioneerism/Innovation/Progress: Introducing and originating
creative ideas for positive change in social organizations and systems and

providing the framework for actualizing them.

89. Play/Recreation: A pastime or diversion from the anxiety of day-
to-day living for the purpose of undirected, spontaneous refreshment

(which provides for a potential self to be experienced).

90. Presence/Swelling: The ability to be with another person that
comes from inner self-knowledge which is so contagious that another
person is able to ponder the depths of who he or she is with awareness and
clarity.

91. (Self) 'Prourvatlon: Doing what is necessary to protect one's
~self from physical harm or destruction in an alien world.
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92. Prestige/lmage: Physical appearance which reflects success and

achievement, gains the esteem of others and promotes success.

93. Productivity: To feel energized by generating and completing
tasks and activities and achieving externally established goals and

expectations.

94. Property/Control: Accumulating property and exercising personal
direction over it for security and for meeting one's basic physical and

emotional needs.

95. Prophet/Vision: The ability to communicate the truth about global
justice issues and human rights in such a lucid manner that the hearer is
able to transcend her/his limited personal awareness and gain a new

perspective on herself/himself and the needs of the disadvantaged.

96. Relaxation: Diversion from physical or mental work which reduces
stress and provides a balance of work and play as a means of realizing

one's potential.

97. Research/Originality/Knowledge: Systematic investigation and
contemplation of the nature of truths and principles about people and
human experience for the purpose of creating new insights and awareness.

98. Responsibility: To be personally accountable for and in charge of
a specific area or course of action in one's organization or group.

SO T . . : fw_-v? :
T ~ e -

- - 3 ; o ]
- . r e " ¢ - g £ LN
— RPN AT e T -é._g‘ --'-4“- e - %‘—Eiﬁm;?—xﬁ---“. S

- —




R T O S G L TR 2 e - % il PO - RGO

99. Rights/Respect: The moral principle of esteeming the worth (and

property) of another as | expect others to esteem me (and mine).

100. Ritual/Communication: Skills and use of liturgy and the arts as a
communication medium for raising critical consciousness of such themes

as world social conditions and awareness of the transcendent.

101. Rule/Accountability: The need to have each person openly explain
or justify her/his behavior in relationship to the established codes of

conduct, procedures, etc.

102. Safety/Survival: Concern about the ability to avoid personal
injury, danger of loss and to do what is necessary to protect one's self in

adverse circumstances.

103. Search/Meaning/Hope: A personal exploration arising from an
inner longing and curiosity to integrate one's feelings, imagination and

objective knowledge in order to discover one's unique place in the world.

104. Security: Finding a safe place or relationship where one
experiences protection and is free from care and anxieties.

105. Sensory Pleasure/Sexuality: Gratifying one's sensual desires
and experiencing one's sexual identity.
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106. Service/Vocation: To be motivated to use one's unique gifts and
skills to contribute to society through one's occupation, business,

profession or calling.

107. Sharing/Listening/Trust: The capacity to actively and
accurately hear another's thoughts and feelings and to express one's own
thought and feelings in a climate of mutual confidence in each other's

integrity.

108. Simplicity/Play: The capacity for deeply appreciating the world
combined with a playful attitude toward organizations and systems that
is energizing and positive. The ability to see simplicity in complexity and
to be detached from the world as primarily material in nature. It can

include the mutual sharing of property within a group.

109. Social Affirmation: Personal respect and validation coming from
the support and respect of one's peers which is necessary for one to grow

and succeed.

110. Support/Peer: To have persons who are one's equals who sustain

one in both joyful and difficult times.

111. Synergy: Experiencing the relationships of persons within a group
to be harmonious and energized so that the outcome of the group far
surpasses its predicted ability based on the total abilities of its
individual members.




112. Technology/Science: Systematic knowledge of the physical or
natural world and practical applications of the knowledge through man-

made devices and tools.

113. Territory/Security: Provision for physically defending property,

a personal domain or nation state.

114. Tradition: Recognizing the importance of ritualizing family
history, relidious history and national history in one's life so as to enrich

its meaninb.

115. Transcendence/Global Equality: Knowing the practical
relationship between human oppression, freedom and creative ecological
balance based on a simultaneous awareness of the finite and the infinite

so that tone can influence changes that promote greater human equality.

116. Truth/Wisdom/Integrated Insight: Intense pursuit and
discovery of ultimate truth about all other activities. This results in
intimate knowledge of objective and subjective realities which converge
into the capacity to clearly comprehend persons and systems and their

inter-relationships.

117 Unity/Diversity: Recognizing and acting administratively on the
> belief that an organization is creatively enhanced by giving equal
opportunity to persons from a variety of cultures, ethnic backgrounds and

diverse training.
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118. Unity/Uniformity: Harmony and agreement in an institution that
is established to achieve efficiency, order, loyalty and conformity to

established norms.

199. Wonder/Awe/Fate: To be filled with marvel, amazement and fear
when faced with the overwhelming grandeur and power of one's physical

environment,

120. Wonder/Curiosity/Nature: A sense of marvel and amazement
about the physical world coupled with a desire to learn about it and

explore it personally.

121. Word: The ability to communicate universal truths so effectively
that the hearer becomes conscious of her/his limitations such that life

and hope are renewed in the individual hearer.

122. Word/Labor: To have skills and rights that allow one to produce a

minimal living for one's self and one's family.

123. Workmanship/Art/Craft: Skills requiring manual dexterity that
produce artifacts and modify or beautify person-made environment.

124. Worship/Faith/Creed: Reverence for and belief in God that is
expressed and experienced through a commitment to doctrines and
teachings of religious belief.




125. Self Worth: The knowledge that when those respects and esteems

i really know her/him, they will affirm that she/he is worthy of that

respect.
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The Six Stages of Moral Judgment

Level A. Preconventional Level
Stage 1. The Stage of Punishment and Obedience

Content

Right is literal obedience to rules and authority, avoiding
punishment, and not doing physical harm.

1. What is right is to avoid breaking rules, to obey for obedience
sake, and t;J avoid doing physical damage to people and property.

2. The reasons for doing right are avoidance of punishment and
the superior power of authorities.
Social P i

This stage takes an egocentric point of view. A personal at this
stage doesn't consider the interests of others or recognize they differ
from actor's, and doesn't relate two points of view. Actions are judged in
terms of physical consequences rather than in terms of psychological

interests of others. Author's perspective is confused with one's own.

Stage 2. The Stage of Individual Instrumental Purpose and
Exchange
Content

Right is serving one's own or other's needs and making fair deals in
terms of concrete exchange.

1. What is right is following rules when it is to someone's
immediate interest. Right is acting to :';;aat one's own interests and needs
and letting others do the same. Right is also what is fair; that is, what is
an equal exchange, a deal, an agreement.
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2. The reason for doing right is to serve one's own needs or
interests in a world where one must recognize that other people have
their interests, too.

Social P i

This stage takes a concrete individualistic perspective. A person at
this stage separates own interests and points of view from those of
authorities and others. He or she is aware everybody has individual
interests to pursue and these conflict, so_that right is relative (in the
concrete individualistic sense). The person integrates or re{ates
conflicting individual interests to one another through instrumental

exchange of services, through instrumental need for the other and the

other's goodwill, and through fairness giving each person the same amount.

Level B. Conventional Level

Stage 3. The Stage of Mutual Interpersonal Expectations,
Relationships, and Conformity ‘
Content

The right is playing a good (nice) role, being concerned about the
other people and their feelings, keeping loyalty and trust with partners,
and being motivated to follow rules and expectations.

1.  What is right is living up to what is expected by people close
to one or what people generally expect of people in one's role as son,
sister, friend, and so on. "Being good" is important and means having good
motives, showing concern about others. It also means keeping mutual

relationships, maintaining trust. loyalty, rgspact and gratitude.

2. Reasons for doing right are needing to be good in one's own
eyes and those of others, caring for others, and because if one puts
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oneself in the other person's place one would want good behavior from the
self (Golden Rule).
Social P i

This stage takes the perspective of the individual in relationship to
other individuals. A person at this stage is aware of shared feelings,
agreements, and expectations, which take primacy over individual
interests. The person relates points of view through the "concrete Gold
Rule," putting oneself in the other person's shoes. He or she does not

consider generalized "system" perspective.

Stage 4. The Stage of Social System and Conscience
Maintenance
Content

The right is doing one's duty in society, upholding the social order,
and maintaining the welfare of society or the group.

- {8 What is right is fulfilling the actual duties to which one has
agreed. Laws are to be upheld except in extreme cases where they
conflict with other fixed social duties and rights. Right is also
contributing to society, the group or institution.

2. The reasons for doing right are to keep the institution going as
a whole, set respect or conscience as meeting one's defined obligations, or
the consequence "What if everyone did it?"
Social P i
This stage differentiates societal point of view from interpersonal
agreement or motives. A person at thi§ stage takes the viewpoint of the
system which defines roles and rules. He or she considers individual
relations in terms of plaoo' in the system.

- -
-

= " " 2 ~ 3 3 TP
- T - - . - - - - e - - -
e T 2 e . RTINS e
g N - = - - 2 ' - e =
e B e S N e it e S R . m-..—.?—-;..._:&’:—'i%-_—.-- s




Level B/C. Transitional Level

This level is postconventional but not yet principled.
Content of Transition

At Stage 4 1/2, choice is personal and subjective. It is based on
emotions, conscience is seen as arbitrary and relative, as are ideas such
as "duty" and "morally right."
I oll ; I s . I E ||

At this stage, the perspective is that of an individual standing
outside of his own society and considering himself as an individual making
decisions without a generalized commitment or contract with society.
One can pick and choose obligations, which are defined by particular

societies, but one has no principles for such choice.

Level C. Postconventional and Principled Level

-Moral decisions are generated from rights, values,‘ or principles that
are (or could be) agreeable to all individuals composing or creating a

society designed to have fair and beneficial practices.

Stage 5. The Stage of Prior Rights and Society Contract or
Utility
Content

The right is upholding the basic rights, values, and legal contracts of
a society, even when they conflict with the concrete rules and.laws of the




What is right is being aware of the fact that people hold a
variety of values and opinions, that most values and rules are relative to
one's group. These "relative" rules should usually be upheld, however, in
the interest of impartiality and because they are the social contract.
Some nonrelative values and rights such as life, and liberty, however,
must be upheld in any society and regardless of majority opinion.

2. Reasons for doing right are, in general, feeling obligated to
obey the law because one has made a social contract to make and abide by
laws for the good of all and to protect' their own rights and the rights of
others. Family, friendship, trust, and work obligations ar;e also
commitments or contracts freely entered into and entaii respect for the
rights of others. One is concerned that laws and duties be based on
rational calculation of overall utility: "The greatest good for the greatest
number."

Social P ;

- This stage takes a prior-to-society perspective - ihat of a rational
individual aware of values and rights prior to social attachments and
contracts. The person integrates perspectives by formal mechanisms of
agreement, contract, objective impartiality, and due process. He or she
considers the moral point of view and the legal point of view, recognizes
they conflict, and finds it difficult to integrate them. i

Stage 6. The Stage of Universal Ethical Principles
Content

This stage assumes guidance by universal ethical principles that all
humanity should follow.

1
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1. Regarding what is right, Stage 6 is guided by universal ethical
principles. Particular laws or-social agreements are usually valid because
they rest on such principles. When laws violate these principles, one acts
in accordance with the principle. Principles are universal principles of
justice; the equality of human rights and respect for the dignity of human
beings as individuals. These are not merely values that are recognized,
but are also principles used to generate particular decisions.

2. The reason for doing right is that, as a rational person, one has
seen the v.alidity of principles and has become committed ‘to them.

Social P i

This stage takes the perspective of a moral point of view from

which social arrangements derive or on which they are grounded. The
perspective is that of any rational individual recognizing the nature of

morality or the basic moral premise of respect for other persons as ends,
-

not means.
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The Morally Mature Person

What kind of human being do we want to emerge from our efforts at
moral education? What are the characteristics of the morally mature

person?

A moment's reflection tells us that moral maturity is more than just
knowing what is right. The world is full of people who know what is right
but set moral considerations aside when they find it expedient to do so.
To be moral means to value morality, to take moral obligations seriously.
It means to be able to judge what is right but also to care deeply about
doing it - and to possess the will, competence, and habits needed to

translate moral judgment and feeling into effective moral action.

We submit that the morally mature person has six. major
characteristics, which are derived from universal moral and democratic
principles. These characteristics offer schools and communities a
context for discourse about school programs and moral behavior.

The morally mature person habitually:

1. Respects human dignity, which includes

» showing regard for the worth and rights of all persons,
« avoiding deception and dishonesty,
« promoting human equality,

« respecting freedom of consciencs,

working with people of different views, and

refraining from prejudiced actions.
2. Cares about.the welfare of others, which includes
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recognizing interdependence among people,
« caring for one's country,

» seeking social justice,

taking pleasure in helping others, and
« working to help others reach moral maturity.

3. Integrates individual interests and social responsibilities, which
includes

*+ becoming involved in community life,

doing a fair share of community work,

displaying self-regarding and other-regarding moral virtues

self-control, diligence, fairness, kindness, honesty, civility

in everyday life,

fulfilling commitments, and
« developing self-esteem through relationships with others.
4. Demonstrates integrity, which includes
« practicing diligence,
« taking stands for moral principles,
+ displaying moral courage,
» knowing when to compromise and when to confront, and
» accepting responsibility for one's choices.
5 Reflects on moral choices, which includes
+ recognizing the moral issues involved in a situation,
« applying moral principles (such as the golden rule) when
making moral judgments,
» thinking about the consequences of decisions, and
+ seeking to be informed about important moral issues in

society and the world.
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6 Seeks peaceful resolution of conflict, which includes
» striving for the fair resolution of personal and social
conflicts,
« avoiding physical and verbal aggression,
* listening carefully to others,
» encouraging others to communicate, and

» working for peace.

In general, then, the morally mature person understands moral
principles and accepts responsibility for applying them.
-ASCD Panel on Moral Education
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CARING
The Bible states "Love thy neighbor as thyself." Caring is feeling support
for self and concern for others. Caring moves us to work for the welfare
of others. Caring is not just an emotion. It includes our ability to
understand the situation of another. We care only in relation to how much
we understand. We as teachers can promote the desire and ability to care.
Ideas for Promoting Caring in the Classroom
1. Learning to listen to others: Have students practice restating
classmates' words in their own words. In pairs have students tell
something about themselves as the other listens closely. Then, the other
student reports what s/he heard to the class.
2. Make holiday cards for classmates or shut-ins.
3 Care for class pet. Care for class plants.
4 Set up peer tutoring for Hebrew studies.
-7 Make a bulletin board about friendship.
6 Study Jewish texts on compassion.
Exodus 22:20-23-"You shall not wrong a stranger or oppress him...."
Leviticus 19:9-10-"Leave the corners of your field for the poor...."
Maimonides' Ladder of Tzedakah
Ethics of the Fathers
JUDGING
When we look at certain actions and we say they are right or wrong, ought
or ought not to be done, we are making moral judgments. We also make
moral judgments about people, motives, or traits of character; for
example, "Sarah was a good woman." In other cases, we-make statements
about what the godly way consists of, and what should be classified and
passed on to the next generation.

-
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Questions of moral judgment confront us every day. Should we lie to
a dying patient? Should we conceal from a child that s/he is adopted?
Should we tell the store owner that we saw a 'poor looking person' steal
some food?

As teachers, we must provide opportunities in school for our
students to learn how to make moral judgments and the chance to practice
making them.

Ideas for Learning About and Practicing Moral Judgments in
Class

: Practice solving moral dilemmas. See: Moral Development: A
Practical Guide for Jewish Teachers by Earl Schwartz (Denver, Colorado:
A.R.E., 1983).

2 Do values exercises and discuss. Examples may be found in The
Jewish Experimental Book, by B. Riesman (New York: Ktay, 1979).

Clarifying Jewish Values, by Dov Elkins (Rochester, N.Y.: Growth
Associates, 1977). |
3. Have regular class meetings regarding moral issues in the news.
Give each student a specific role: Chair, Recorder, Agenda Writer,
Paraphraser, Summarizer, Silencer, Speakers' Order.

ACTING

All teachers hope that what they teach is somehow lived out by the
students outside of the classroom. We can learn and practice all we want,
but students must have real world experiences too. Students need to feel
a part of the larger community, with the opportunity to use their caring
and judging values.
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Ideas for Action Projects

1.

Have a member of the synagogue's Social Action Committee meet

with the class.

2.

3
4.
5

Attend a meeting of the Jewish Community Relations Council (JCRC).
Assist with collecting food for the local foodbank.

Work in a night shelter for the homeless.

Take part in a demonstration to free Soviet Jews.
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There is an ever-increasing number of religious school textbooks
that claim they teach ethics or are in some way engaged in moral
education. The following comments are an attempt to list some of those
books and evaluate them based on what has been presented in this thesis.

They are listed, in no particular order, by publisher.

KTAV
EXPLORING JEWISH WISDOM | & Il (Grades 2-3) This uses values

clarification strategies along with Midrashim. It emphasizes situational
ethics with a Jewish flavor. The exercises are excellent. However, the
instructor will need to do a great deal of their own preparation and
follow-up for these exercises.

LET'S DO A MITZVAH (Grades 3-4) This uses Jewish texts and asks
very affective, value related questions. Although traditional in focus, it

- has a great deal to offer any group of young people.

LET'S TALK ABOUT BEING JEWISH (Grades 3-4) This book attempts to
define basic Jewish ethical dn value concepts for the student. the
definitions are not always clear, but they are well tied into Jewish texts
and language. The values clarification exercises are not well explained
but can be adapted for use as a set induction for a particular unit.
JOSEPH & ME (Grades 4-6) There are some excellent value concepts
illustrated through the use of texts and questions. However, their
placement in a 'Holocaust textbook' is difficult to overcome with students.
CHOOSING TO BE CHOSEN (Grades 6-8) this is less about values than it
is about situational ethics. In that respect it does an adequate job. Again,
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the use of traditional sources to illustrate modern points is a welcome
addition.

EXPLORING RABBINIC JUDAISM (Grades 7-8) This is an excellent
effort at teaching values through texts. Its one significant shortcoming is

that the work on values is too brief relative to the work on texts.

ALTEBRNATIVES IN RELIGIOUS EDUCATION
TEACHING MITZVOT This teacher's helper is valuable for teachers of

any grade. it serves as an excellent how to teach values guide for the
beginner and as a great supplemental source of informaticn, ideas, and

sources for the more advanced moral educator.

TORAH AURA PRODUCTIONS

This company does not offer a particular text for teaching values. Rather,
their catalog says of their entire line of books, "The central goal
of...curriculum is to facilitate each learner's dynamic rélationship with
the...text. A relationship goes far beyond the acquisition of basic
knowledge, the mastery of basic skills, and the internalization of basic
values."280 Their books all use a text based approach and are thus very
useful to a values curriculum. However, there is little guidance for the
teacher as to how to use either the texts or the textbooks as part of a
values curriculum. One exception to that is the JEWISH LAW REVIEW
series. Text and values are nicely woven together in these books.

260  Torah Aura Productions, Curriculum Catalog, 1991-1992.
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BEHRMAN HOUSE
STORIES FROM OUR LIVING PAST AND LESSONS FROM OUR LIVING

PAST (Grades 2-3) these companion volumes offer a rich blend of
traditional Midrash and modern storytelling. However, they are more
moralistic than they are moral education related. According to Kohlberg's
stages this may well be the most appropriate method for this age group.
THE TEN COMMANDMENTS (Grades 3-4) This book does a very good job
making the connection between Jewish text and Je_wish action. Children
respond well to it and the questions asked ignite excellent discussions.
MITZVAH (Grades 6-7) the use of traditional Jewish texts related to
values is excellent. However, the book is difficult to work with if the
teacher is unfamiliar with either the material or value theory.

WHY BE DIFFERENT (Grades 6-8) This is a fairly good values
clarification book. However, its links to Judaism, Jewish texts and
traditional Jewish thought are buried so far beneath the surface, students
will find it difficult to make the connection without a great deal of

teacher intervention.

These books represent a selection of the many books available for
use in a values education program for a religious school. All of them have
strengths and all have weaknesses. The common thread to the good books
is that they support the teacher and create a connection through
traditional Jewish text. In closing it should be noted, all of the books
mentioned, and many that were not, require good teacher intervention and
support. They do not teach themselves. Teachers Engagad in values
education should be prepared to follow-up the efforts begun in the
textbooks.
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The welcome handouts will explain where the sleeping cabins are as well
as the locations of other facilities.

Welcome to:

GEMILUT HASADIM: IMPLEMENTING A CORE VALUE FOR OUR SCHOOL.
Your presence is yet another indicator of your commitment to our school
and to the transmission of Jewish values from one generation to the next.
Enjoy yourself this weekend. Although we will be working hard, there will
be time to enjoy yourself. Expect to work hard and to learn a lot.

GOALS:

Participants in this workshop will:

1. Experience an environment that reflects the Jewish valne of Gemilut
Hasadim and explore how Gemilut Hasadim is a part of the learning
process and how values, in particular Gemilut Hasadim, affect their
classrooms.

2. Explore their own values and those of their colleagues and assess the
perceived and actual values of their school.

3. Support the basic theories and philosophies of values and valuing.

OBIECTIVES:

At the conclusion of this weekend, participants will be able to:

1.1. Understand the textual basis for Gemilut Hasadim as a core Jewish
value.

1.2. Identify how Gemilut Hasadim as a core value can and does affect
their classroom and their teaching.

1.3. Develop role play situations to better understand the role of Gemilut
Hasadim as a core value in their classroom and their teaching.

1.4. Identify the ideal qualities of a school with Gemilut Hasadim as a core
value.

1.5 Develop a plan to incorporate Gemilut Hasadim as a core value into
their school culture.

2.1.  Identify their own values, the idéal values of their school, and the
values of their school.

3.1. Describe what values are and how they operate.

3.2. Define values, moral education, and Gemilut Hasadim
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SCHEDULE:

FRIDAY
3:00-4:00 Welcome/Arrival & Registration/Get Settled
4:00-5:00 Getting to Know Each Other
5:00-6:30 Dinner
7:00-8:15 Services
8:30-10:00 Mitzvah Project
10:00-22? Late Night
SATURDAY
7:00-7:30 Services (Optional)
7:30-8:30 Breakfast
8:30-10:00 A Lesson in Values
10:00-10:15 Break
10:15-11:45 Core Value Activity
11:45-12:30 Begin School Balloon Activity
12:30-1:15 Lunch
1:15-2:00 Finish School Balloon Activity
2:00-3:00 Text Study
3:00-3:15 Break
3:15-4:30 Gemilut Hasadim in the Classroom
4:30-6:00 Creating Role Plays
6:00-7:00 Dinner
7:00-7:30 Break
7:30-10:00 Role Playing
SUNDAY
7:30-8:30 Breakfast
8:30-10:15 An ldeal Gemilut Hasadim School
10:15-10:30 Break
10:30-12:30 Putting Gemilut Hasadim into our School
12:30-1:30 Lunch
1:30 Thanks for Coming!




The strange shaped piece of paper you received when you arrived is
important. In many ways, it is a symbol for what this weekend will be
about. As many of us have learned from our own children, there is little
that is as fun as a new box of still sharp crayons. That is why you were
given your very own box of new crayons. Enjoy yourself!!

Please take a few moments to think about the following questions:
* How is Gemilut Hasadim - the virtue of loving kindness - reflected
in our actions?
* In what actions have you recently engaged that reflect the virtue
of loving kindness?
* What actions have you witnessed recently that reflect the virtue of
loving kindness?

On the strange shaped piece of paper please use your crayons to draw
some action you did or saw in the last two weeks which reflects your own
conception of the virtue of loving kindness. Be prepared to share your
drawing with the group later tonight.
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1
THE CONCEPT OF VALUES

The term “values™ may refer (0 interests, pleas-
ures, likes, preferences, dutes, moral obligations,
desires, wants, needs, aversions and arttractions.
and many other modalities of selective orientaton
(Pepper 1958, p. 7). Values. in other words, are
found in the large and diverse universe of selec-
uve behavior. Presumably sheer reflex behavior
does not manifest values or valuing: neither an
nvoluntary eyeblink or knee jerk nmor any one of
numerous biochemical processes in the human
body constitutes value behavior. However, it is very
doubtful that any one descriptive definition can do
complete justice to the full range and diversity of
recognizable value phenomena.

The limits of value may be conceived wvery
broadly or quite narrowly, but the limits should
never be arbitrarily set, and their location ought
to be justified in any particular case. A broad, com-
prehensive conception of value has the advantage

of calling attention to possible value elements im -

all -behavior save the most rigidly instinctive or
automatic. A narrow definition may have the vir-

of specificity and definiteness but may lead
o if the excluded phenomena are not taken
Into account through concepts closely related to
the idea of “value.”

One of the more widely accepted definitions in
the social science literature considers values 1o be
conceptions of the desirable, Influencing selective
behavior. In this restrictive definition, a distinction
s made between what is desired and what s de-
sirable, the latter being equated with what we

ought to desire; values regulate “impulse satisfacs

e AU
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In the broader view, anything good or bad is a
value (Pepper 1958, p. 7), or a value is anything
of interest to a human subject ( Perrv 19541 Men
are not ndifferent to the world they du not stop
with a sheerly factual view of their experience
(Kohler 1838) Explicitly or implicitly they are
continually regarding things as good or bad, as
true or false, as virtues or vices. A comprehensive
view of the total field of valuing seems most use-
ful 1o begin with, more specific conceptions can
then be developed for particular purposes.

Accordingly, we iook first to the common fea-
tures of all value phenomena. It seems that all
values contain some cognitive elements (although
some definitions do not include this), that they
have a selective or directional quality, and that
they Involve some affective component. Values
serve as criteria for selection in action. When
most explicit and fully conceptualized, values be-
come criteria for judgment, preference, and choice.
When implicit and unreflective, values neverthe-
less perform as if they constituted grounds for
decisions in behavior. Men do prefer some things
to others; they do select one course of action rather
than another out of a range of possibilitles: they
do judge the conduct of other men.

Evidently purposive actions fall within the
boundaries of evaluative action. Within purposive
actions we can identify three main kinds of value:
conative (desire, liking), achievement (guccess
versus frustration), and affective (pleasure versus
pain or unpleasantness). Within any purposive
act, these values may be strung out or distributed
along the total history of the act (Pepper 1958,
Pp. 304-305).

In ordinary speech the term “value® is used in-
terchangeably in two senses that must be kept sep-
arate here. In one meaning, we refer to the specific
evaluation of any object, as in “industrialized
countries place a high value on formal education”

or “governmental regulation ts worthless.” Here we

®are told how an object is rated or otherwise ap-

praised, but not what standards are used to make
the judgments. The second meaning of value re-
fers to the criteria, or standards in terms of which
evaluations are made, as in "education is good be-

tion in sccord with the whole array of hierarchical g cause It Increases economic efficiency.” Value-as-

enduring goals of the personality, the requirements
of both personality and sociocultural system far
order, the need for respecting the interests of
Others and of the group as a whole in social living™
(Kluckhohn 1951, p. 399). This is a highly soclal-
i2ed view of values, which rules out, for instance,
Purely hedonic values.

criterion s usually the more important usage for
purposes of soclal sclentific analysis (Williams
[1951] 1960, p. 401).

The definition of value we use for purposes of
anchoring and clarifying the discussion of values
is a descriptive definition, which is continually
being confronted by the tests of adequacy imposed

©
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by actual behavior. Thus the description must be
empirically verified or it must be changed: “the
value facts themselves are the ulumate evaluauve
criteria® (Pepper 1958, p. 300). The value facts
are implicit in evaluauve acts, therefore, explicit
definivons of value are always potenually open to
reformulation in the face of new evaluanve acts.
That which is implicit in evaluadve acts i3 a “selec-
uve system” or “natural norm.”

Related concepts. Value as an explicit concept
was in early use in various narrow technical mean-
ings in the field of economics. Only in the last
three decades or so have value concepts found
widespread use among the other social sciences,
although a pioneering effort was made by Thomas
and Znaniecki prior to the 1920s in The Polish
Peasant in Europe and America (1918). Psycholo-
gists have employed an array of related termss
atdtudes, needs, sentiments, dispositions, interests,
preferences, motives, cathexes, valences (Smith
1963, pp. 326-331). Anthropologists have spoken
of obligation (Brandt 1961 ), ethos, culture pattern,
themes, and life style. Sociologists and political
scientists have referred to interests, ethics, ideol-
ogies, mores, norms, attitudes, aspirations, obliga-
tions, rights, and sanctions.

7" Clearly there s no point in extending the mean-
ing of the term so broadly that there is no way of
distinguishing between values and other determi-
nants of behavior Human social behavior is the
outcome of physiological states and capacities of
the organism, of the stmulus field to which it
reacts, of the conceptual schemes within which it
interprets its environment. and of “motves” or
“needs” which are not identical with the value ele-
ments which enter into them. Values constitute
only one among several classes of factors that
should be taken into account if one seeks to pre-
dict and understand human behavior.

Although it is often difficult in specific instances
to distinguish between values and such related
concepts as bellefs, needs, or motives, reasonably
clear distinctions can be drawn in general terms.
When, for example, we think of values as compo-
nents of personality, it is clear that values are not
the same as needs or desires. Needs derive from
deficiency or disruption. Desires are wishes or ap-
petitions directed toward certain objects or states.
Desires may become so Intense as to become needs,
and needs are typically intermingled with corre-
sponding desires. [n any case, however, it is pos-
sible for there to be a need or a desire (for exam-
ple, for food) In which values are not the only, or
even the most important, component. On the other
hand, values themselves may be a source of needs
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and desires, as when one sccks to remove (he
pangs of not fulfilling “one’s duty”™ or positively 4.
pires to live up to high standards of craftsmanship
Values are not motives. Many particular motives
may reinforce commitment to a given value “j
given value may have a strength that is relatively
independent of any particular motive, though j
remains in some sense a funcdon of the total mo.
tvational system™ ( Kluckhohn 1951, p. 423)
Values are not the same as norms for conduct
Norms are rules for behaving: they say more or
less specifically what should or should nat be done
by parucular types of actors in given circum.
stances. Values are standards of desirability that
are more nearly independent of specific situatons
The same value may be a point of reference for a
great many specific norms; a particular norm may
represent the simultaneous application of several
separable values. Thus the value premise “equality”

" may enter into norms for relationships between

husband and wife, brother and brother, teacher
and student, and so on; on the other hand, the
norm “a teacher mus: not show favoridsm in
grading™ may in a particular instance involve the
values of equality, honesty, humanitarianism, and
several others. Values, as standards (criteria) for
establishing what should be regarded as desirable,
provide the grounds for accepung or rejecting par
tcular norms. Thus achievement values, suessing
active instrumental accomplishment against a
standard of excellence, may be reflected in norms
for sports, games, occupational activitles, commu-
nity service, political life, educaton, sclence, and
so on. The same principle holds for values consid-
ered as desirable objeets or states; for example, a
high posidve evaluation of “freedom” or ~“author-
lty” may be one of the grounds for a great many
specific norms In various areas of soclety, culture,
and personality. On the other hand, many norms
are multivalued, relating simultaneocusly, for ex-
ample, to hedonic <criteria, consideratons of effi:
ciency, and values of social integration. A minor
but clear case in point might be norms of etiquette
for social dining.

As one moves along a scale of increasing gen-
erality, in which norms become more and more de-
tached from particular circumstances, a point
eventually will be reached at which “riorm” be-
comes practically Indistinguishable from value.
Marginal cases naturally are debatable and difficult
to classify, but a knowledge of the context usually
permits a reasonably satisfactory assignment of
the concrete specifications of conduct to the class
of "norms” and the standards of desirability to the
category of “values.” The injunction “Be honest”



pas the appearance of a norm, but unless we know
what behavior qualifies as honest in various cir-
cumstances we have no real guide (o particular
conduct; we know only that something called
“honesty” is regarded as a desirable thing. Careful
study of a large sample of norms dealing with hon-
esty typically 1s required to disentangle the general-
ized value principle from the admixture of other
values and other determinants of behavior.

Empirical study of values. Description and
analysis of values by social scienusts rest on the
use of several lines of evidence. Preliminary clues
may be obtained from testimony. individuals are
able, to some extent, to tell what values they hold.
Although such tesumony is not fully accurate or
complete, it should not be ignored. Further evi-
dence may come from systemadc study of choices
of objects and actions, either in “natural” behavior
or in various kinds of tests, interviews, and experi-
ments. Research may chart indications of direc-
tions of interest as shown by cultural products as
well as by behavior direcuy observed. Content anal-
ysis of verbal materials is often a suitable tech-
nigue in this connecuon, identfication of implicit
assumptions in social discourse often reveals values
not otherwise readily discovered Another particu-
larly valuable source of evidence concemning values
13 found in observations of rewards and punish-
ments. By observing which behaviors are praised
and otherwise rewarded and which are criticized,
condemned, or punished, we gain important data
for identifying the socially effective standards that
are actually operaung in any group or society.

A Full description of the values present in any
sltuation comes only from the cumulatve data
from all of the sources listed above. As I have said
elsewhere -

Stardng with the initlal logation of value in 2 relaton
of a person to an object of interest, the sources of
evidence mentioned above indicate just so many “oper-
dtonal definitions™ of value: value as overt choice or
Preference, as attention or emphasis, as statement or
Gtsertiom, as implicit premise, as a referent of social
lanctions. These various evidences are “pointers™ that
1y “this is what is meant.” Not all are of equal use-
fulness for every purpose, but all are useful. When
Used in combination, these several different approxi-
fMatons gain reliability In so far as they are mutually
consistent. (Williams [1951] 1960, pp. 408-409)

A sound general principle in observing social
behavior is to follow the dynamic course of sanc-
Uons wherever this may lead. Extremely close anal-
Y58 of every detail of rewarding or punishing soctal

nces of a particular line of action typically
Will reveal Important value data.
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For values that are concealed by conformity to
social conventions and taboos, as well as for those
camouflaged by defenses arising from repressions
recourse must be had to indirect approaches
through projective tesung, ingenious experimental
designs and techniques, and intensive chinical tn-
terviewing and observauon. In this connection it
should be noted that much of psychotherapy in-
volves the identification and strengthening of some
value commitments and the weakening or redefini-
ton of others.

Although values are not identical with ideologies,
it is feasible to extract useful data on values from
content analysis of ideological materials.

Undoubtedly the empirical study of values by
objective methods is in its infancy. Results already
achieved, however, are grounds for expecting very
important, and now unsuspected, findings in the
future.

Values in social science. [n its efforts to attain
higker levels of objectivity and scientific rigor, a
considerable part of Western sociology for a gen-
eration or so after 1900 tended to avoid explicit
dealings with values. Values were often regarded
as somehow “subjective® and were not included
among the “hard facts” that were thought to be
proper objects of study. Beginning perhaps with
The Polish Peasant in Europe and America (1918),
the concept of values found increasing use, al-
though the full influence of this study was not felt
untl the 1930s. By 1949, it could be said that a
movement was under way “to come out in the open
with an explicit presentation of vaiues and full
analysis of their moral presuppositions, deductions
and consequences” (Mukerjee 1949, p. vii).

Economics. In the nature of the case, of course,
economics has worked continuously with one or
another variant of the concept of value—for ex-
ample, value-in-exchange or preference order. The
long struggle to develop measures of utility has
largely been renounced in modern times in favor of
direct indices of preference or choice and substitut-
ability, as in “indifference curve® analysis. Thus for
certain kinds of economic analysis, “value™ is “the
relatdve position of a good in a preference order-
ing, and the higher Its position the greater is its
value” (Kuhn 1963, p. 266).

Anthropology. Much work in modern anthro-
pology has made use of the concept of “value” or
of closely related ideas. Aside from the explicit
value analyses of Clyde Kluckhohn (1951), Caudill
and Scarr (1962), and Florence Kluckhohn and
Fred Strodtbeck (1961), there are the Influential
notions of dominant cultural patterns (Ruth Bene-
dict), cultural focus (Alfred L. Kroeber), and the

-
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conception of cultural themes developed by Morris
E. Opler (1948, 19593)

P'sychology As M. Brewster Srith (1963) has
shown, the presuppositions of twentieth-century
academic psychology have militated against effec-
uve use of value concepts in research and theory.
Experimental psychology. in spite of a willingness
to accept many hypothetical intervening variables,
long resisted the use of value theory. But the pres-
sure of repeated empirical observations could not
be denied beyond a certain point (Asch 1852,
pp. 353-384), and modern leamning theories ap-
pear increasingly to recognize the phenomenon of
massive learmning of generalizations under affec-
tively charged conditions.

Political science.  Political science in its tradi-
tional forms has been in considerable part a por-
mative discipline, often attempting to state desira-
ble specifications for political life. Newer emphases
on the scientific study of political behavior tend to
force a more explicit recognition of hidden value
assumptions and to direct attention at the same
time to values as relevant facts to be explained or
used in their turn as explanatory factors in polit-
ical analyses.

Insofar as history elects to strive for objectively
tested generalizations rather than only literary nar-
rative or humanistic interpretations, it likewise
confronts the dual needs of controlling the influ-
ence of values upon the historian’s conclusions and
of analyzing values as variables in historical events
and sequences.

Thus, problems of values appear in all felds of
the social sciences, and value elements are poten-
tially important as variables 10 be analyzed in all
major areas of investigation.

Value classification and value analysis Values
may be usefully classified in a large number of
different ways; each mode of classification points
to potentally important properties, modalities, or
dimensions, Any value analysis must at least take
into account the existence of values answering to
appetites and aversions, including both affective
values, having to do with pleasure or gratification
and the avoidance of displeasure, and conative-
achievement values, having to do with the attain-
ment of desired states. In addition, such an anal-
ysis must be aware of prudential values, character
( personality Integration) values, social values, cul-
tural values, and biological survival values (Pepper
1958). [n short, values enter Into each of the four
great systems of human action: organism, person-
ality, society, and culture. Both philosophical anal-
ysis and social science often fall into serlous error
by payiny attention to a single kind of value while
ignoring or underestimating others.
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Values as empirical elements in human behavior
certainly arise put of human experience and hence
may be affected by any conditions, including social
conditions, that affect experience. Values may
therefore be analyzed as dependent variables, sub-
ject to changes that are consequent to changes in
population, technology, economic production. polit.
ical organization. and so on Once established,
however, values also operate as independent varia-
bles, channeling reactions to prior innovations and
serving as a basis for further innovations.

Sociological thought generally atiributes stra-
tegic importance to moral values in processes of
institutionalization and social control. Indeed, one
important modern social theory holds that “Moral
standards constitute, as the focus of the evaluative
aspect of the commeon culture, the core of the sta-
bilizing mechanisms of the system of social inter-
action” (Parsons 1964, p. 22). A crucial problem
for further study arises in just this connection. All
conflict of values that occurs within a single organ-
ism-personality is resolvable, in principle, within a
single locus of integration. But there Is an enor-
mous (and perhaps unbridgeable) gap between the
individual and the social levels (Arrow 1851). In
a very crude way we already know that as the socio-
cultural systems are pressed more severely for sur-
vival, they Impose Increasingly stringent restric-
tions on “personal” values. The extent to which
individual value realizaton is compatble with
social, cultural, and biological survival values re-
quires much additional analysis.

Values do not emerge in experlence as sharply
separated, unitary standards, each self-contained
in its monadic independence from other coexisting
values. Instead, the actual content and boundaries
of any particular value will be affected by its
changing reladons to other values. In one group
or soclety men may conceive of “freedom™ only
within the limits set by commitment to & principle
of submission to a hierarchical order of authority;
in another soclety, freedom is closely tled to equal-
itarian values, The two socleties will not experience
the same “freedom.”

Oppositions and conflicts of value are present in
all socleties. Under conditdons of rapid social
change, special strains are placed upon value inte-
gration, When serious conflicts arise over basic
values, it ts doubtful that either suppression or
compromise {s effective in producing new Integra-
tion as Is the expansion of interests to rearrange
and recenter value priorities (Allport 1959,
p. 146),

It is the rare and limiting case if and when a
person’s behavior is guided over a considerable pe-
riod of time by oné and only one value. Such 3



value would represent an “absolute preference
(Wright 1963a). More often, particular acts or se-
quences of acts are steered by multiple and chang-
ing clusters of values. Furthermore, cppositions
and contredictions among values are not unusual,
and both individuals and collecuvities must, ines-
capably, face choices among values from time to
ume. At the very least, even the most harmonious
systems of values require selecuvity in the balanc-
ing of different claims to ume, energy, and other
resources. Not all desiderata can be equally met at
any one time. .
Rosin M. WiLLiaMs, Jr

[Directly related are the entries ATTITUDES; CREATIV-
1Ty, article on SOCIAL ASPECTS, DutY; ETHICS, arti-
cle on ETHICAL SYSTEMS AND SOCIAL STRUCTURES,
MORAL DEVELOPMENT, MoTrvaTion, NoarmMs, Sanc-
TIONS; SOCIAL PSYCHOLOGY, SYSTEMS ANALYSIS,
article on S0CIAL SYSTEMS. Other relevant matenal
may be found in ArsTHETICS, IDEOLOGY, INTEGRA-
T10N; LAW, article on THE LEGAL SYSTEM; NATIONAL
CHAMACTER; SOCIAL STRUCTURE; UTILITARIANISM,
Ururry; and in the biographies of Becker,; Kruck
HOHN, KOHLER, SOROKIN, THOMAS, ZNANIECKI |
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VALUE SYSTEMS

In the swdy of cultural value systems, diverse
conceptions of values may be converted from com-
peting alternatives Into indices of the kinds of
values that should be included in 2 comprehensive
model for descriptive and comparative study. The
assumption that different kinds and levels of values
—specific and general rules, goals, norms, and other
criteria that govern conduct, evaluation, and sane-
tions—compose a cultural value system Is complex.
In addition to categories for naming and classify-
ing values, the theory of value systems requires a
means of specifying the relations among them.
Values may be embedded In verbal, actional, and
sltuational contexts. Each involves different types
of relation and structure, logical, or behavioral, or
social. Hence, values may appear as variables in
systems of personality or society as well as in cul-
ture.
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The Inpothesis that each cultuze has a distine-
tive value svstem can be yplosed throug!. exam,
naden of relevant obsersatiun data concep’s and
methods The basic data from which a cullural
value svstem can be constructed are abundant in
verbal and nonverhal behavior The data include
exphicst value judgmenits and such indices of values
45 verbal and acuoral reward and purishment
blame and prasse approsal and disapproval, appre-
cration and rejection encouragement and suppres-
sion The differenual expenditure of resources—
ume_ energy and the natural environment, for ex-
ample— provides another clue to values Behavior
in situauons of conflict and choire 1s relevant. Both
posiuve and negauve values belong in a value svs-
tem Thus, the value system ofganizes explicit and
implicit values— those given directly in value judg-
ments and those that can be inferred from value-
relevant verbal and nonverbal behaviors,

As raw daia of observation evaluative behavior
may appear random Analysis discloses patterning
in the evaluauons of members of any socioculrural
community There |s consistency in responses to
recurrent situations among individuals who speak
the same language. inhabit the same geographic
area, and interact in the same socal system, Intra-
cultural vanation occurs in even the simplest so-
ciety Part of the partern is the systematc variaton
in values according to sex, age. personality. and
social role Hence a cultural value system does not
describe the values of any individual. It is a sum-
maltive construct in which the diverse value sets of
individuals and groups are related as complemen-
tary elements of a single system.

Values are by definidon distinct from conduct
The supulation of positive and negative sanctions
presupposes the possibility of departures from
norms and failures to achieve goals. A value sys-
tem, then, represents what is expected or hoped
for, required or forbidden. It is not a report of aog
tual conduct but fs the system of criteria by whigh
conduct is judged and sanctions applied. *

In sum, operationally, a cultural value system is
the inductively based, logically ordered set of cri-
teria of evaluations, constructed from explicit val-
ue judgments and inferences from inexplicit, value-
related behaviors. Theoretically, It is the patterned
or structured criteria, explicit and implicit, by refer-
ence to which evaluauve behavior becomes I[ntel-
ligible. Functionally, it is the set of principies
whereby conduct is directed and regulated and a
gulde for individuals and the soclal group.

Problems of definition, method, and theory,
Sull in an exploratory stage, the study of cultural
value systems is part of a general trend toward the
view that subjective and humanistic subject mat-
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ter is a3 suitable ohject of Agorous ingui:,
tiansiton frem the tradiusnal preoccugp
value theory entails redirecting definitio:s
ods. and theorv toward observational daty |,
erauons and away from purely verbal formul ;.
The question whether values are “real” an. .
“causal influence” is being recast as specify, '
fiable hvpotheses in which values figure as o
dependent vanable The question whether + o
are "emoune” or “cog:iuve” 1s being translat, | ..
studies of the nature and functions of evaly .
and its reladon to cognidon Constructing .
systems from exisung matenals remains prol, ~,
an0c

The literature on values includes several i+ |,
sand studies, of varying length, of ethics, law, rey.
glon, politics, art, social values, child rearing, ang
more, The values of many different socleties, soqa]
groupe, and personalities have been described [n.
terdisciplinary research combines data, concepis,
and methods from many social-behavioral sclences
and relevant research is done on such topics as ir-
utudes, modvatons, sentiments, socializavon, so-
cial control. and ideology.

Udlizavon of the abundant, diversified research
resources 1s hampered by side effects famillar in
other social-behavioral specializations. Descnipu . =
studies do not employ parallel categories, theories
tend to be overextended or monocausal and to over
lap or conflict; methods. models, and hypotheses
are often of narrow scope and in need of refine-
ment. Within and among the soclal-behavioral
sclences, moreover, the benefits of a pluralicy of
viewpoints and procedures are often neutralized
by the difficulties of communicadon. For the fore-
seeable future, it is doubtful whether a definition of
values can be produced that embraces all the mean-
ings assigned the term and its cognates or that
would be acceptable to all Investigators. The diverse
lines of approach are not likely to converge with
ease In a unified theory and methodology.

Recognition of the Auld state of value studic$
may be used as a safeguard agalnst the dangers
inherent in the ambiguity of the term “value™ and
in a premature commitment to a2 method or theory
The selection of research objectives and of the
definidons, methods, and theory appropriate 10
their realization condnues on a trial-and-crrof
basis. With these strictures in mind. we may ¢x*
amine several alternative modes of describing cul-
tural value systems.

e

-
i
.
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Descriptive—comparative models

Assembling diverse value-relevant data In 3
single system effects a great simplification. Evalui
tive discourse and conduct relative to goals, ldealy,



ethics, aesthetics, kinship, politics. religion, law,
soclalization, social control. etc can be logically
and economically ordered by drawing out the un-
derlying general criteria. Formal and functional
qaimilarities in value judgments, evaluations, and
sanctions, as well as systematic interdependences
among them_ tend to be nbscured by the apparent
heterogeneity of special categories of values. Thus.
in 2 number of socieues as remote from each other
as impenal China and the central Afncan kingdom
of Burundi, the model of filial piety, associated with
a rigidly hierarchal ordering of all social relations,
draws together in a single formula masses of verbal
and behavioral data. In parent—child relatons, hus-
band-wife relations, politics. religion, and econom-
ics, the same superordinate-subordinate pattern
applies. "Cattle™ as a prized object among the herd-
ing peoples of Africa draws into a unified value
cluster such seemingly diverse elements as eco-
nomic, political, and military patronage: patrilineal
inheritance rules; ideas about the nutritive value
of milk, blood, and beef, the aesthetic appreciation
of minutely detailed bovine charms, and bride-
wealth in marriage. An additional methodological
gain from following specific cultural lines to gen-
eralized values is diminution of culture-bound dis-
tortion from Western conceptions of values in the
study of non-Western cultures.

Impetus and directon for the study of cultural
values have come from the work of Alfred L. Kroe-
ber, Clyde Kluckhohn, Talcott Parsons, Charles W,
Morris, Robert Redfield, Ralph Linton, Raymond
Firth, A. I. Hallowell, and many others in anthro-
pology and allied fields. Models and techniques
have been pressed into service from linguistics,
logic, philosophy, and other fields. Adequate de-
scription of cultural value systems is closely bound
up with comparative, cross-cultural study. Compar-
Ison, methodologically significant in Its own right,
Is virtually indispensable for constructing descrip-
tive models that transcend the cultural boundaries
of individual investigators. Several models for the
description of cultural value systems have been de-
vised In the course of comparative, cross-cultural
study. Clyde Kluckhohn, in 1949, initdated a com-
prehensive, long-term project for the comparative
study of values. Gulded by his writing and thinking,
the project utilized field-work research and the ex-
tensive resources of value theories in the social
sclences and philosophy. [See KROEBER; REDFIELD;
Woreo vizw.|

Diversity and comparability

From the above project emerged the theory of
Value orfentations of Florence Kluckhohn (Kluck-
hohn & Strodibeck 1961, chapter 1). Intracultural
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and cross<ultural variations were comprehended
in the schema used for comparauve statstical anal-
ysis of five cultures in New Mexico Differential
preferences, within different socielies. are assumed.
with respect to variations of a set of basic value
ontentauons. (1) concepuons of the character of
innate human nature: evil, neutral or mixed, good,
and mutable or immutable; (2) the relauon of man
o nature and supernature subjugadon, harmony,
mastery, (3) temporal focus of human life past,
present, future, (4) modality of human activity

being, being-in-becoming, doing, and (3) the mo-
dality of man'’s relationship to other men: lineality,
collaterality, individualism. Internal and cross-cul-
tural variation is exemplified by the rank-ordenng
of the “dme orientavons” of the five cultures: for
the Spanish-Americans, present, future, past; for
the two Anglo-American groups (Texans, Mor-
mons ), future, present, past; for the Zuni and the
Navajo Indians, present, past. future. The value-

orientation schema has been used in studles of

Japanese and other cultures.

In the same comparative study and drawing ex-
tensively on the research and theory of Clyde
Kluckhohn and others, 3 mndel for description and
comparison was devised by the author, with a view
to maximum comprehensiveness and detail ( Albert
1956, pp. 221-226) The prnciple of organization
is logico-semantic. Positive and negative values
are classified and related according to their level
of generalization and function in discourse and
conduct. At the lowest level of generality, “valued
entties” are the numerous specific events, states
of feeling, and other objects of explicit everyday
evaluation, Categories of specific value gualites
may be directly derived by classifying such evalua-
tions. They also Idendfy the basic vocabulary of
values and its range of reference. At the next
higher level of generality are normatve value qual-
ities. These are derived from culturally defined
character qualities— virtues and vices, ideal models
for kinship, political and other roles—and from
directives for conduct, usually accompanied by
stipulations of positive and negative sanctions. Spe-
clfic normative value qualites, fitted into a pyra-
mid of ascending generalization, are instrumental
to central or focal cultural values. These are usu-
ally few in number: they constitute a mutually in-
terdependent set that defines the “good life.” Posi-
tive focal values are usually rewards for respecting
normative values, and negadve focal values are
usually punishments for fallure to do so. Finally,
at the highest level of abstraction and generality
are the “first principles” or logical foundation of the
value system. These include the unquestioned, self-
Justifying premises of the value system; definitions
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of basic, general value terms. for example, happi-
ness, virtue, beauty, and value orfentadons that
define man as a moral agent and judge of values

Conceived as a skeletal structure. the logico-
semantic model for a value system is a relatively
neutral frame of reference for describing and com-
panng the specific contents and the reladonal and
structural dynamics of diverse cultural value sys-
tems. Several examples will suggest the range and
content of cross-cultural diversity

For the Navajo Indians, the value system is
oniented to this-worldly happiness. lts language is
specific, empirical, situationally relative, and prag-
matic. Consequences are the principal point of
reference for value judgments Preservadon or res-
toranon of harmonious order in the universe is
the central focus. and correction, compensation,
and neutralization of evils dominate the operation
of the value system. For the Zuni Indians, the over-
all goals of the value system are ethnocentric sta-
bility and well-being. Control, orderliness, and inte-
gradon are the principal means to realizing values.
Ceremonialism, formalism, materialism and he-
donism, confidence, and conservatusm support the
operation of the value system. Value judgments are
directed pnmanly to actions and consequences. For
the Spanish-Americans, religion, custom, and fatal-
ism are combined in a value system conceived in
intensely personalistic, aesthetic-emotive terms.
Rigid hierarchy differentiates the applications of
value judgments. Duty, authority, and fixed, ab-
stract, ideal values are accepted bases of evalua-
tion. For the Anglo-American Texan community,
seculanized, individualisde idealism and practicality
are primary in the value system. High ideals are
recognized as an incentive and guide for the good
life, but are assumed to be unattainable. Alterna-
tive levels of evaluation and compartmentalization
of value categories characterize value judgments
that are closely related to the concrete conditions
of existence [see KLUCKHOHN|

The complexity of value systems

Even In a more extended sample, similarities
and differences in the contents of cultural value sys-
tems would appear but each cultural combination
would be unique. For this, as for other descrip-
Uve—comparative generalizatons, however, refine-
ment of concepts and methods and additional re-
search are needed. Increasing the geographic range
of systematic descriptions of value systems would
broaden the base of comparative inquiry, Compara-
tive techniques have advanced only a little beyond
simple, parallel descriptions, toward consideration
of functional equivalences and hypotheses relating
values (o other phenomena. Improvements in de-
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scriptive models are needed to relate the values of
individuals and subcultural groups to the larger
cultural system and to serve for the study of socie
tes of such different orders of complexity as the
small tnbe, the small nation, and the heteroge-
neous, heavily populated large state. For the collec-
ton of data, increasingly refined instruments are
being sought to supplement conventional field-work
study, interviews, and questionnaires. The inverse
rauo of precision of techniques 10 comprehensive.
ness of results is an unsolved problem not only in
data gathening but also in analysis and interpre-
tatgon.

Experience with comparative study suggests
some guidelines for collecting culturally valid val-
ues data. Identificauon of the value vocabulary of
a people is an obvious first step in the process of
constructing their value system. Any anthropologist
is prepared for nonequivalence between the set of
value terms in his own language and in that of the
culture being studied. The appropriate techniques
transcend routine wanslaton problems. Few lan-
guages have a general term equivalent to “value”
Not a few languages combine ethical and aesthetic
value in a single word. An extreme case, the single
Navajo word hozomi refers to what in English are
differentiated as aesthetic, practical, spiritual, he-
donic, and ethical values. Combining such features
in a single word makes a denotative difference. It
also eliminates familiar connotatons, for example.
of the incompatibility in most Western thinking of
“spiritual” and “hedonic™ or “aesthetic™ and “prac-
tical.” Unfamiliar connotative associations to seem-
ingly familiar words can effectively block compre-
hension of a valye system. In Mediterranean
fatalism, the ethical and aesthetic are conjoined,
not conflictual; resignation is heroic acceptance of
adversity and of humility in prosperity, not passive
submission; paradox and contradiction reveal the
nature of the universe, not carelessness of logic.

Contextual analysis is a necessary corrective in
comparisons. Health, security, wealth, enjoyment,
faith In the supernatural, knowledge, and other
values that figure prominently in the value systems
of many cultures are similar in name only. In dif-
ferent cultures, knowledge refers to such diverse
contents as revealed religious doctrine, traditional
formulas, and modern sclence. Context is needed
also to locate value judgments that do not contain
expliclt value terms, the counterparts in other
languages of the English “That simply is not done!”
Verbal explanation as well as context Is needed o
understand nonlinguistic signs of evaluation, in-
cluding sanctions. Not every spanking Is a punish-
ment: it may only express parental ill temper. Not
every smile Is a sign of joy: it may only express



incomprehension  Silent approvals and disap-
provals have observable cues: “thumbs up” and
=thumbs down~ are specific examples. Distinctivelv
different meanings of a single nonlinguistic form,
for example, hissing, have also to be mastered

Extracting a cultural value system from the flow
of discourse and actions requires a method not un-
like Socrauc midwifery. By questioning and observ-
ing individuals and subjecting their responses to
logical analysis. we discover not only what is com-
monly expressed but 2lso what is commonly be-
lieved but lefr inexplicit, because it is “taken for
granted” by everyone in the culture. To avoid over-
simplifications, inquiry must be directed to discov-
ering the relativity of values to situations - solemnity
is right in church, gaiety at weddings or funerals —
depending on the culture. Since no value system is
a perfect fit to life conditdons, each contains
socially acceptable alternatives to formally estab-
lished principles. These secondary rules and norms
permit individuals to come to terms with reality
without running afoul of society. Even where truth
is sovereign, a falsehood that saves lives or pre-
vents gratuitous suffering is generally applauded.
At the other end of the values continuum, in a
strict, patriarchal society, the strong-willed wife of
a weakling may run the household without causing
scandal. Complex and varied, cultural value sys-
tems encompass the culturally unique and the uni-
versally human,

Progressive refinement of every aspect of the
endeavor s the goal of continuing research in the
comparadve study of cultural value systems. Inter-
dependence among the social-behavioral sciences
often makes progress in one dependent on progress
in others. As research in values moves toward ex-
ploration of their relations to other phenomena,
it becomes increasingly interdependent with other
research interests—notably study of the nature of
culture and definiion of Its constituent features
and dynamics and research In verbal behavior, cog-
nitive mapping, linguistics, systematics, and de-
scriptive semantics. Scholars from many different
Cultures increasingly participate in soclal-behav-
loral inquiry. Cross-cultural perspective is perhaps
the most promising single factor for refining and
enriching our comprehension of cultural value
Systems,

ETHEL M. ALBERT
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MORAL DEVELOPMENT

The study of moral development has long been
recognized as a key problem area in the social
sciences, as indicated by McDougall's statement
that “the fundamental problem of social psychology
is the moralization of the individual by the society”
(1908) or by Freud's statement that “the sense of
guilt is the most important problem in the evolu-
don of culture™ (1830)., However, it is hard o
make clear distinctions between moral develop-
ment and the broader area of social development
and socialization (learning to conform to cultural
standards ). Such topics as the development of pat-
terns of cooperation, of aggression, or of industry
and achievement are generally studied under the
broader rubric of socialization, although they may
also be viewed as moral development insofar as
cooperation or nonaggression are considered “good™
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and insolar as thev involve leamning 1o conform to
cultural rules. The past decade has witnessed a
great deal of rescarch on moral deyvelopment (re-
viewed in Kohlberg 1963a, 1964, Hoflman 1966)
viewed as the particular aspects of socialization
involved in awntcrnahization. ie, learning 10 con
form to rules in situauons that arouse impulses 1o
transgress and that lack surveillance and sanc.
uons, In this research literature, moral develop-
ment has usually been conceived of as the increase
in internalizauon of basic cultural rules. Various
theories and researchers have stressed three differ-
ent aspects of internalizauon : the behavioral emo
tional, and judgmenial aspects of moral acuon.

A behavioral criterion of internalization is that
of intrinsically motivated conformity, or resistance
lo temptation. Such a concepuon is implicit in the
common-sense noton of “moral character” which
formed the basis of earlier American research on
morality, Hartshorne and May (Columbia Univer
sity 1928-1930) defined moral character as a sel of
culturally defined virtues, such as honesty, which
could be measured by observing the child’s ability
to resist the temptauon to break a rule (for ex-
ample, against cheating ) when 1t seemed unlikely
that he would be detected or punished.

A second criterion of the existence of internal-
ized standards is the emotion of guilt, that is, of
self-punitive, self-critical reactions of remorse and
anxiety after transgression of cultural standards
Both psychoanalytic and learning theories of con-
science have focused upon guilt as the basic motive
of morality. It has been assumed that a child be-
haves morally to avoid guilt.

In addition to conduct that conforms with a
standard and to emotional reactions of remorse
after transgression, the internalization of a stand-
ard implies a capacity to make judgments in terms
of that standard and to justify maintaining the
standard to oneself and to others. This judgmental
side of moral development has formed the focus
of the work and theory of Piaget (1932) and others
( Kohlberg 1966 ).

In recent research, then, answers lo the prob-
lems of moral development have been sought by
examining how socialization factors, such as
amount, type, and condition of punishment and
reward, or opportunities for identiication with
parents, are related to individual differences in
resistance to lemptation, guilt, ar moral judgment.

Internalization versus situational factors. Kohl-
berg has argued (1964, 1966) that the study of
internalized socialization has cast a limited light
upon the classical problems of moral develop-
ment. Problems have arisen, in the first place, be-

218



484 MORAL DEVELOPMENT

cause nternahization does not represent a clear
dimension of temporal development. Experimental
measures of resistance 1o temptation (honesty )
do not indicate any clear age trends toward greater
occurrence of honesty from the preschool years
o adolescence Projective measures of intensity
of guilt or moral anxsety also do pot indicate clear
age trends except in terms of rather rapid and
cogniuvely based age changes in the years eight
to twelve, and these changes are in the direction
of defining moral anxiety as a reaction to moral
self-judgment rather than 1o more diffuse external
events, While clear trends of development have
been found in moral judgment, these trends can-
not be easily considered 10 be trends of internalized
socialization as such.

In the second place, problems have arisen be-
cause a distnctive set of socialization factors has
not been found that can be considered as an ante-
cederit of moral internalizauon. Research results
suggest that the condinons which facilitate moral
internalization (e.g.. parental warmth) are the
same conditions which, in general, facilitate the
leaming of nonmoral cultural rules and expec-
tauvons. In other words, this research does not
indicate a distinct area of internalization or of
“conscience”—of moral conuol linked to guilt
feelings—that is disdnct from general processes
of social learning and social control.

Recent research findings, then, reinforce the
skeptical conclusions about both common-sense
and psvchoanalytic conceptions of a faculty of con-
science or superego. Such conclusions were the
major results of Harishorne and May's monumen-
tal studies of moral character. These scholars
found that the most influential factors determining
resistance to temptadon to cheat or disobey were
situational factors rather than a fixed, individual
moral character trait of honesty. The first finding
that led 1o this conclusion was the low predict-
ability of cheating in one situation for cheating in
another. A second finding was that children could
not be divided into two groups—the “cheaters” and
the “honest children.” Children's cheating scores
were distributed in bell-curve fashion around an
average score indicative of moderate cheating. A
third finding was the importance of the expediency
aspect of the decision to cheat; that is, the tend-
ency to cheat depends upon the degree of risk of
detection and the effort required to cheat, Children
who cheated in more risky situations also cheated
in less nisky situations. Thus, noncheaters appeared
to act more from caution than honesty. A fourth
finding was that even when honest behavior was
not dictated by concern about punishment or de-
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tection, it was largely determined by immediage
situational factors of group approval and eXample
(as opposed to determinaton by internal me;g)
values). Some classrooms showed a high tendency
to cheat, while other, seemingly identically com.
posed classrooms in the same school showed Jjye
tendency to cheat. A fifth finding was that mora)
knowledge or values had little apparent influence
on moral conduct, since the correlations between
verbal tests of moral knowledge and expenmenia)
tests of moral conduct were low. A sixth finding
was that where moral values did seem to be related
to conduct, these values were somewhat specific
to the child's social class or group. Rather than
being a universal ideal, honesty was more charac.
teristic of the middle<class child and seemed Jess
relevant 1o the lower<class child.

The Hartshorne and May findings, then, sug-
gested that honest behavior is determined by situa-
tional factors of punishment, reward, group pres-
sures, and group values, rather than by an internal
disposition of conscience or character. The genera)
problem raised by these findings is whether moral
traits describing moral character are simply value
Judgments of behavior made by the group or
whether they correspond to some inner disposition
in the person and hence help us to understand and
predict his behavior. Psychologists have usually
used “moral development™ to mean the formation
of internal standards that contrel behavior. This
conception of an internalized standard seems to
require some cross-situational generality. It Is not
useful to speak of behavior as being determined
by an internalized rule like “Be honest™ or "Don't
cheat™ if the rule does not predict the individual's
behavior and situational forces do. We do not find
it useful to speak of the morality of the dog or
the rat, although both have been trained to “resist
temptation” in specific situations. We do assume,
however, that the animal’s resistance to tempta-
tion is produced by anxiety aroused by situational
cues, rather than by regard for a moral rule. To
the extent that human resistance to temptation Is
not general across situations to which a moral rule
pertains and must therefore be predicted by purely
situational factors, It would seem to be no more
useful to describe human bebavior as the result of
consclence than 1t is to describe animal behavior
in these terms.

Since MacKinnon's research (1938), studies of
morality have generally attenpted to cope With
Hartshorne and May's findings by defining moral
internalization in terms of superego, rather than
“moral character.” Researchers have
that moral action was not the direct result of an



internal disposidon toward honesty or moral char-
acter and instead have assumed it 1o be the result
of a complex balance of internal and external
forces, including strength of drives aroused by
temptauon, defenses against these drives situa-
uvonal fears, group pressures, etc However, one
distinctively moral force, guilt, was assumed to
be a major determinant of acuon in situauons
of moral conflict or temptation. The disposition
to feel guilt was assumed (o be the result of early
childhood identifications and experiences of pun-
ishment, rather than of situauonal forces. Ac-
cordingly, while moral behavior might be situa-
uon-specific, one mught still be able to isolate a
general process of moral internalization or guilt
formation having the same childhood antecedents,
regardless of the particular moral situation in-
volved. These childhood antecedents should then
have some value for predicting guilt and resistance
to temptauon in any situation, even though they
did not produce a consistent disposition of moral
character.

Subsequent research on parental antecedents of
guilt and of resistance to temptation has fulfilled
this hope only to a very limited extent Usually
the child-rearing correlates of children's resistance
to temptadon in one situation have not proven to
be correlates of resistance in another, and the
child-rearing correlates of projective test measures
of guilt have not proven to be correlates of actual
moral behavior. Finally, projective measures of
guilt have not proven to predict consistently actual
resistance to temptation behavior (reviewed in
Kohlberg 1963a).

Kohlberg (1964) has argued that this more re-
cent research evidence is consistent with the
Hartshorme and May findings by suggesting that
the variables leading to resistance to temptation
arise primarily from the situation rather than from
fixed habits, character traits like honesty, or per-
manent superego dispositions to feel guilt. Follow-
ing Burton’s analysis of honesty (1963), however,
one would agree that there {s some personal con-
sistency in honest behavior or some determination
of honest behavior by general personality traits.
These traits, however, seem not to be traits of
moral conscience but rather a set of ego abilities
corresponding to common-sense notions of pru-
dence and will. In a tradition of moral psychology
dating back to the British associationists and utili-
tarians, moral character s believed to result from
pracucal judgment or reason. In this view, moral
acuon (action based on rational consideration of
how one’s action affecis others) requires much
the same capaciucs as does prudent action (action
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based on rauonal conaderation of how 11 affects
the sell’s long-range interestst Both require em-
pathy (the ability 1o predict the reactions of others
to action), foresight (the ability 1o predict long-
range consequences of aciion). judgment | the
ability to weigh aliernatives and probabilities ).
and capacity 1o delay (delay of response and pref-
erence for the distant. greater graufication over
the immediate, lesser grauhcaton) In psycho-
analytic theory these factors are included with
other aspects of decision making and emotional
control in the concept of ego strength. Some of
the ego abilives which have been found to cor-
relate consistently with experimental and raung
measures of children’s honesty include the fol-
lowing: intelligence (1Q). delay of gratfication
(preference for a larger reward in the future over
a smaller reward in the present). and atienton
(stability and persistence of attenton in simple
experimental tasks ). [See DECISION MAKING, article
on PSYCHOLOGICAL ASPECTS |

These findings suggest that one can predict
honesty about as well from an jadividual’s behavior
in cogniuve-task or other nonmoral sitvations as
one can from his behavior in other situanons in-
volving honesty, This, in turn, implies that the
study of moral behavior in terms of early experi-
ences centering on specifically moral training of
honesty, guilt, etc_, is less likely to be fruitful than
is a study of moral behavior in terms of more
general experiences relevant to ego development
and ego control in nonmoral contexts.

Some specific moral determinants. While the
findings stressed so far sugges! the determination
of moral acuon by nonmeoral situational and per-
sonality forces, there are also some findings sug-
gesting the determination of action by specifically
moral values. This research conclusion should not
be taken to mean that there is any direct corre-
spondence between conformity of verbal moral be-
liefs or attitudes and conformity of moral action.
Subjects who say that cheating is very bad or that
they would never cheat are as likely to cheat in an
experimental situaton as are subjects who express
a qualified view as to the badness of cheating
(studies reviewed in Kohlberg 1966). Apparently,
the same willingness to deceive in order to make a
good appearance which impels cheating also im-
pels the child to make pious moral statements about
cheating.

A conclusion more consistent with actual re-
search is that there 1s considerable correspondence
between maturity of moral values (the possession
of rational and internal reasons for moral action)
and maturity of action in moral-conflict situations.
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Clear relations between maturity of moral judzment
and matwre moral action are found in situations
in which social norms are ambiguous or conflicung
and in which developmentally advanced values
clearly predispose toward one course of action
rather than another. Such a correspondence is sug-
gested only to a limited extent by Hartshorne and
May’s findings of moderate correladons between
age-linked measures of moral knowledge and ex-
pennmental measures of honesty. This limited cor-
respondence occurred because they defined moral
knowledge largely in terms of verbal conformity of
attitudes rather than maturity of moral reasoning
and because resistance to cheaung is not clearly a
developmentally more mature choice or a choice
based on moral reasons in the voung age group
studied. There is evidence, however, suggesting
that resistance to cheating does become a2 more
mature alternative at older ages or higher levels of
development than those involved in the Hartshorrie
and May study. Only 11 per cent of college subjects
who were at the level of moral principle in a verbal
moral-values test cheated in an experimental situa-
tion, whereas half the subjects at a level of con-
ventional moral values cheated (this test is dis-
cussed later in this article, the findings cited are
reviewed in Kohlberg 1966). With younger sub-
jects, the same relauons between moral judgment
and cheating are not found. since few of the
younger subjects are at the level in which not cheat-
ing may be defined as relevant (o principles of con-
tract, trust, and equity. While college-age subjects
making principled moral judgments were more
likely to conform to an experimenter in the matter
of moral expectation about cheating, such subjects
are markedly more autonomous, or less conforming
to an experimenter, where the experimenter’s ex-
pectations violate the subjects’ moral values. Where-
as 75 per cent of the morally principled subjects
refused to give increasing levels of shock to an ex-
perimental “vicim” when ordered to do so by an
experimenter, only 13 per cent of the remaining
subjects refused to do so.

Major questions. The evidence suggests, then,
that the bic social science problem of moral de-
velopment is not that of accounting for Individual
differences in moral character as revealed in be-
havior. Moral behavior that Involves conformity to
social rule Is, on the whole, to be explained as the
result of the same situational forces, ego variables.
and socialization factors that determine behaviors
which have no direct moral relevance. A more dis-
tinctive focus of analysis centers Instead upon the
direct study of the development of moral values,
judgments and emations. The study of actual con-
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duct becomes relevant to problems of moral devel.
opment Insofar as research is able to find links
between the child’s conduct and the developmen;
of his moral values and emotions.

The major questions which mav be asked abou:
moral development. then, are as follows. What s
ihe onain of disunctively moral concepts and emo-
tons in the child” To what extent does the child's
development indicate typical or regular trends of
change in thesc concepts and sentiments? Wha
causes or stimulates these developmental changes
in moral concepts and senuments? To what extent
are these developmental changes in moral concepts
and attitudes reflected in developmental changes in
the child’s moral action under conditions of con-
Aict or temptauon?

Culture and cultural agents. All of the ques-

tions may also be asked about the development of
morality in cultures. The present article will not
attemnpt to deal with the development of cultural
moralities, a topic still most comprehensively treat-
ed in the work of Hobhouse (1906). It must be
pointed out, however, that most recent psychological
as well as sociological thought has assumed that
the problem of the origin of moral values is a cul-
tural problem. It has been assumed that morality is
a system of rules and values defined by the culture
and that the individual child acquires these ready-
made values by general cultural-transmission mech-
anisms such as reinforcement learning or identifi-
cadon. If this were the case, our understanding of
the content of the individual's moral beliefs and
emotions should be based on seeing it as a cultural,
rather than an individual, product. This culturologi-
cal approach to moral.development was first clearly
outlined by Durkheim (1898-1911; 1925), who
based it on assumptions about the cultural relati-
vism of moral values which are still widely held but
which do not seem to be supported by recent re-
search findings. Durkheim developed his position
out of a critique of the British utilitarians (e.g..
Hume 1751, Smith 1759; and Mill 1861 ). The utili-
tarlans assumed that moral values were the prod-
ucts of individual adults, possessed of language and
intelligence, who judged the actions of other indl-
vidual men. The utllitarians suggested that actons
by the self or by others whose consequences to the
sclf are harmful (painful) are naturally deemed
bad and arouse anger or punitive tendencies, and
actions whose consequences are beneficial (pleas-
ant) are naturally deemed good and arouse affec-
tion or approving tendencies. Owing to natural
tendencies of empathy, to generalization, and 0
the need for social agreement, acts are judged good
(or bad) when thelr consequences to others are



good (or bad), even if they do not help (or injure)
the self. Logical tendencies lead these judgments
of consequences to take the form of judging that
act right which does the greatest good for the
greatest number. [See UTiLiTARIANISM and the
biographies of HuME, MiLL, Satts, Apam |

In his critique of the uulitarians Durkheim
pointed to the following four phenomena. (1) Mor-
ality is basically a matter of respect for fixed rules
(and the authority behind those rules), not of ra-
tional calculation of benefit and harm in concrete
cases. (2) Morality seems universally to he asso-
ciated with punitive sentiments, sentiments incom-
patible with the notion that the right is a matter
of human-welfare consequences. (3) From group
to group there is wide variation as to the nature of
the rules arousing moral respect, punitiveness, and
the sense of duty. (4) While modern Western socie-
ties divorce morality from religion, the basic moral
rules and attitudes in many groups are those con-
cerning relations to gods, not men, and hence do
not center on human-welfare consequences.

According to Durkheim, these facts in turn im-
plied the following. The mere fact of the existence
of an institutionalized rule endows it with moral
sacredness, regardless of its human-welfare conse-
quences, Accordingly, moral rules, atutudes, and
consequences originate at the group, rather than
the individual, level. The psychological origin of
moral attitudes, then, is in the individual’s respect
for the group, the attitudes shared by the group,
and the authority figures who represent the groups.
The values most sacred to the individual are those
which are most widely shared by, and most closely
bind together, the group.

While Durkheim’s views of the group mind have
been widely questioned, the essential implications
of his position have been widely accepted. Assump-
tions commeon to Durkheim and Freud underlie the
research studies of moral internalizaton previously
discussed. Unlike Durkheim, Freud (1923; 1930)
derived moral sentiments and beliefs from respect
for, and identificaion with, individual parents,
rather than from respect for the group. Further-
more, Freud derived this respect and identification
from instinctual attachments (and defenses against
these attachments) and viewed the central rules
of morality as deriving their strength and rigidity
from the need to counter these Instinctual forces.
In spite of these differences, Freud agreed in view-
ing morality (superego) as fundamentally a matter
of respect for concrete rules which are culturally
variable or arbitrary, since these rules are a mani-
festation of social authority, and he agreed in view-
ing punitive or (self-punitive) sentiments toward
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deviauon as the clearest and most characteristic
expression of moral internalization or respect.

The research findings on individual moral judsz-
ments in a variety of cultures scem incompatble
with either of the extrerne views just contrasted
( Kohlberg 1966) Moral judgments and decisions
in all cultures are a mixture of judgments in terms
of individual human-utility consequences and
judgments in lerms of concrete categorical social
rules. The uulitarian derivation of respect for rules
from utilitarian consequences is as psychologically
unfeasible as Durkheim’s derivauon of concern for
individual welfare consequences from respect for
social rules as such. A culturally universal core of
moral values and moral development may be found,
but it is not based on a culturally universal accept-
ance of moral principles of the ulitarian variety
Individual moral beliefs and sentiments involving
universal principles not directly embodied in con-
crete social rules often develop and often functien
at a level of conscious opposition and transcend-
ence of group authority, as the utilitarians implied,
but this development itself presupposes the devel-
opment of respect for group authority discussed
by Durkheim Such, at least. seem the implications
of recent research oriented 1o a third or “develop-
mentalist,” concept of morality.

In general, the developmental approach to moral
psychology ( Baldwin 1897, Mead 1934, McDougall
1908; Hobhouse 1906, Piaget 1932; Kohlberg
1966) has attempted 10 mediate between the ex-
treme positons represented by the utilitarians and
by Durkhefm. Moral judgment and emotion based
on respect for custom, authority, and the group are
seen as one phase or stage in the moral develop-
ment of the individual rather than as the total
definition of the essental characteristics of moral-
ity it was for Durkheim. Judgment of right and
wrong in terms of the individual's consideration of
social-welfare consequences, universal principles,
and justice is seen as a later phase of development.
This phase depends upon and integrates many of
the emotional features of the earlier customary
phase and does not spring directly from the minds
of unsocialized rational adults, as it did for the
udlitarians. Both a morality of respect for social
authority and an autonomous rational morality are
to be understood as arising from the development
of a self through the process of taking the roles or
atttudes of other selves In interactons occurring
in Instdtutionalized patterns.

Stages of moral development. As elaborated in
Plaget's developmental theory (1932), the child
first moves from an amoral stage to Durkheim's
stage of respect for sacred rules. This is not so
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much respect for the group as it Is respect for the
authority of individual elders such as the parents
Piaget believes that the cogniuve limitauons of the
child of three to eight lead him to confuse maral
rules with physical laws and to view rules as fixed
external things, rather than as the instruments of
human purposes and values. Piaget believes that
the child sees rules as absolutes and confuses rules
with things because of his “realism” (his inability
to distinguish between subjective and objectve as-
pects of his experience ) and because of his “ego-
centism” (his inability to distunguish his own per-
spective on events from that of others ). In additon
lo seeing rules as external absolutes, the young
child feels that his parents and other adults are
all-knowing, perfect, and sacred. This attitude of
urulateral respect toward adults, joined with the
child’s realism, is believed to lead him to view rules
as sacred and unchangeable.

Piaget believes that intellectual growth and ex-
periences of role taking in the peer group naturally
transform percepdons of rules from external au-
thoritarian commands to internal principles. In
essence, he views internal moral norms as logical
principles of jusnice. Of these, he says:

In contrast ta a given rule, which from the first has
been Imposed upon the child from outside . . . the rule
of justce is a sort of immanernt conditon of social
relavonships or a law govemning their equuibnum
(Piaget |1932] 1948, p. 196) The sense of jusuce
. . . is largely independent of [adult precept| and re-
quires nothing more for its development than mutual
respect and solidarity which holds among children
themselves (p. 185).

By "the sense of justce,” Piaget means a con-
cern for reciprocity and equality between individ-
uals. However, norms of justice are not simply
matters of abstract logic; rather they are sent-
ments of sympathy, gratitude, and vengeance which
have taken on logical form.

Piaget believes that an autonomous morality of
Jjustice develops in children of about age eight to
ten and eventually replaces an earlier, heteron-
omous morality based on unquestioning respect for
adult authority. He expects the autonomous moral-
ity of justice to develop in all children, unless devel-
opment Is fixated by unusual coerciveness of par-
ents or cultures or by deprivation of experiences of
peer cooperation.

Certain aspects of Piaget's theory have been sup-
poried by subsequent research findings, while
others have not. Piaget's stage theory suggests a
number of cross<culturally universal age wends In
the development of moral judgment. At least three
such trends have been found to occur in a variety
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of Western, Oriental, and aboriginal ( American [n.
dian and Malaysian) cultures (evidence summa-
rized in Kohlberg 1966) These include: (1) Inten-
tionality in judgment Young children tend to judge
an act as bad mainly tn terms of its actual physical
consequences, whereas older children judge an act
as bad in terms of the intent to do harm. (2) Rela-
tittsm in judgment. The young child views an act
as either totally right or totally wrong and thinks
everyone views it in the same way. Il the young
child does recognize a conflict in views, he believes
the adult's view is always the right one. In contrast,
the older child is aware of possible diversity in
views of right and wrong. (3) Independence of
sanctions. The young child says an act is bad be-
cause it will elicit punishment, the older chlld says
an act is bad because It violates a rule, does harm
to others, and so forth.

The young child's absolutism, nonintentionalism,
and orlentadon fo punishment do not appear (o
depend upon extensive parental use of punishment.
Even the permissively reared child appears to have
a natural tendency to define good and bad in terms
of absolutism and punishment, a tendency which
his awareness of punishment by teachers, pohce,
and other parents seems sufficient o sumulate.
While specific punishment practices or cultural ide-
ologies do not appear necessary for the formation
of the young child’s moral ideology of punishment,
they may lead to the persistence of this Ideology
into adolescence or adulthood. In other words, spe-
cific cultural factors appear to stimulate or retard
age mends of development on the Piaget dimen-
sions, but they do not appear to actually cause the
age shifts or rends observed.

Piaget, then, appears to be correct in assuming
certain characteristics of the young child’'s moral
judgment in any society, characteristics which arise
from the child’s cognitvely Immature interpreta-
tion of acts labeled good and bad by adults, accord-
ing to the derivaton of their goodness or badness
from their association with good and bad conse-
quences of physical harm—punishment and re-
ward. However, his interpretation of these aspects
of the young child’s morality—as deriving from the
child’s sense of the sacredness of the rules and of
adult authority—has not been supported. Plaget
(1932) attempts to demonstrate that the young
child's attitude toward rules s one of unilateral
sacredness by observations of children’s behavior
and beliefs about the rules of the game of marbles.
Swiss children are quoted as saying that the rules
of the game can never be changed, that the rules
have existed from the beginning of tme and have
been invented and handed down by God, the head



of the state. or the father. More systematic research
suggests that arttudes of rigidity toward game
rules seem to decline with age in American chil-
dren of five to twelve but thar attitudes expressing
the rigidity or sacredness of moral rules or of laws
increase in this period. rather than decline. The
young chuld’s ignoring of subjective factors such as
intention, then, is not based on respect for sacred
rule but on 3 more or less pragmatic concern for
consequences. An example of the fact that young
children orient more or less pragmatically to pun-
ishment rather than to sacred rule is indicated by a
study by Kohlberg, Krebs, and Brener (Kohlberg
1963b ), Young children were asked to judge a help-
ful, obedient act (auenuvely watching a baby
brother while the mother is away) followed by
punishment (the mother returns and spanks the
baby-situng child), Most four-year-olds, ignoring
his act, say the obedlent boy was bad because he
got punished. By age seven, a majority say the boy
was good, not bad, even though he was punished.

Piaget also appears to be incorrect in postulating
a general mend from an authoritarian to a peer-
group, or democratic, ethic Postulated general age
shifts from obedience 1o authority to peer loyalty,
from justice based on conformity to justice based
on equality, have not been generally found. Peer-
group participadon has not been found to be a
factor facilitating development on the Piaget di-
mensions.

More broadly, however, Piaget is correct in as-
suming a culturally universal age development of
a sense of justice, involving progressive concern
for the needs and feelings of others and elaborated
conceptions of reciprocity and equality. As this
sense of justice develops, however, it reinforces re-
spect for authority and for the rules of adult so-
ciety, It also reinforces more Informal peer norms,
since adult institutions have underpinnings of rec-
iprocity, equality of treatment, service to human
needs, etc.

The last-mentioned conclusion is derived pri-
marily from crosscultural research by this writer
and his colleagues on children’s responses to a
number of hypothetical moral dilemmas, such as
whether to steal an expensive drug to save one's
dying wife. In this research every sentence or re-
sponse of a subject could be rellably classified into
one of six stages that have also been divided Into
three major levels of development as follows:

Level 1. Premoral:
Stage 1. Punishment and obedience orienta-
ton.
Stage 2. Naive instrumental hedonism.

MORAL DEVELOPMENT 489

Level 1. Morality of conventicnal role confermuty
Stage 3. Good-boy meorality of maintumng
good relauons. approval by others
Stige 4  Authority maintaining maorality

Level 1. Morality of self-accepred moral prine
ples:

Stage 5 Morality of contract, of individual
rights, and of democraucally accepted
law.

Stage 6 Morality of individual principles of
conscience,

Each of these six general stages of moral orienta-
tion could be defined in tcrms of its specific stance
on some 32 aspects of morality. For example, with
regard to the aspect “motivation for rule obedience
or moral action,” the six stages were defined as
follows:

Stage 1. Obey rules to avoid punishment.

Stage 2. Conform to obtain rewards, have favors
returned, and so on.

Stage 3. Conform to avoid disapproval, dislike by
others.

Stage 4. Conform to avoid crnsure by legitimate
authorities and resullant guilt.

Stage 5 Conform to maintain the respect of the
imparual spectator judging in terms of
community welfare.

Stage 6. Conform to avoid self-condemnauon.

It is evident that this aspect of moral develop-
ment represents successive degrees of internaliza-
don of moral sancdons. Other aspects ol moral
development involve successive cognitive reor-
ganizaton of the meaning of culturally universal
values. As an example, In every soclety human life
is a basic value, even though cultures differ in
their definition of the universality of this value or
of the conditions under which it may be sacrificed
for some other value. With regard to the value of
life, the six stages are defined as follows:

Stage 1. The value of a human life is confused
with the value of physical objects and
is based on the social status of physical
attributes of its possessor.

Stage 2. The value of 2 human life is seen as
instrumental to the satdsfaction of the
needs of Its possessor or of other per-

s0ns.
Stage 3. The value of a human life is based on
the empathy and affection of family
members and othcrs toward its possessor,
Stage 4. Life Is concelved as sacred in terms of
lts place In a categorical moral or re.
ligious order of rights and duties.
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Stage 5. Life is valued both in its relavon 1o
community welfare and as a universal
human nght.

Stage 6. Life is valued as sacred and as repre-

sentng a universal human value of re-
spect for the individual

It is evident that these stages represent a pro-
gressive disentangling or differentiauon of maoral
values and judgments from other types of values
and judgments. With regard to the partcular
aspect—the value of life—the moral value held by
the person at stage 6 has become progressively
disentangled from status and property values
(stage 1), from his instrumental uses to others
(stage 2), from the actual affectdon of others for
him (stage 3), etc. While philosophers have been
unable to agree upon any ulumate principle of the
good which would define “correct™ moral judg-
ments, most philosophers agree upon the char-
acteristics which make a judgment a genuine moral
judgment (Hare 1952; Kant 1785). Moral judg
ments are judgments about the good and the right
of acoon. However, not all judgments of “good”™ or
“right” are moral judgments, many are judgments
of aesthenc, technological, or prudenual goodness
or nightness Unlike judgments of prudence or
aesthetics. moral judgments tend to be universal,
inclusive, consistent, and based on objective, im-
personal, or ideal grounds. “She’s really great, she's
beauuful and a good dancer™ and "The right way 1o
make a maruni is five to one” are statements about
the good and right which are not moral judgments,
since they lack these characteristics. If we say,
"Martinis should be made five to one™ we are
making an aesthetic judgment, we are not pre-
pared o say that we want everyone to make them
that way, that they are good in terms of some im-
personal ideal standard shared by others, and that
we should all make five-to-one martinis whether we
wish to or not. In a similar fashion, when a ten-
yearold answers the “moral should” question
“Should Joe tell on his older brother?”—in stage 1
terms of the probabilities of getting beaten up by
his father and by his brother—he does not answer
with a moral judgment that is universal (applies
to all brothers in that situatdon and ought to be
agreed upan by all people thinking about the situa-
tion) or one that has any impersonal or Ideal
grounds. In contrast, stage 6 statements not only
use specifically moral words like “morally right” or
“duty” but use them In a moral way: e.g., phrases
such as “regardless of whao it was™ and “by the law
of nature or of God” imply universality; "Morally,
[ would do it in spite of fear of punishment” implies
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impersonality and ideality of obligation. and so on
Thus, the respanses of subjects at lower levels 1o
moral-judgment matters fail to be moral resporises
the same way that the value judgments of subiy o1y
at higher levels about aestheuc or morally neutral
matters fail to be moral responses

In this sense we can define a moral judgment
as “moral™ without considering its content (the
acuon judged) and without considerinz whether
it agrees or not with our own judgmints or
standards.

It is also evident that moral development in
terms of these stages is a progressive movemen
toward basing moral judgment on concepts of
Jjustice. To base a moral duty on a concept of justice
is to base that duty on the right of an individual,
lo judge an act wrong is to judge it as violating
such a right. The concept of a right implies a
legiimate expectancy, a claim which I may expect
others_to agree | have. While rights may be
grounded on sheer custom or law, there are two
general grounds for a right—equality and reci-
procity (including exchange, contract, and the re-
ward of merit). At stages 5 and 6 all the demands
of statute or of moral (natural) law are grounded
on concepts of justice, i e, on agreement, contract,
and the impartiality of the law and its function
in maintaining the rights of individuals.

It is apparent that the siages just defined are
stages in the development of moral judgment
Rather similar stages, however, have been inde-
pendently arrived at by Peck and Havighurst
(1960), who include emotional and behavioral as
well as judgmental traits in their stage definitions.

The progressions, or stages, just described Imply
something more than age trends. In the first place,
they imply an invariant sequence in which each
individual child must go step by siep through each
of the kinds of moral judgment oudined. It is, of
course, possible for a child to move at v.iying
speeds and to stop (become “fixated”) at any level
of development, but if he continues to mine up-
ward, he must move in accord with these steps. The
longitudinal study of American boys at ages 10,
13, 16, and 19 suggests that this is the case (Kohl-
berg 1966).

Second, a stage concept implies universality of
sequence under varying cultural conditions. It im-
plies that moral development Is not merely a matter
of learning the verbal values or rules of the child's
culture but reflects something more universal in
development, which would occur in any culture.
In general, the stages in moral judgment just de-
scribed appear to be culturally universal. Middle-
class urban, lower<lass urban, and tribal or rural



village boys aged 10 to 21 have been studied in
Taiwan, Yucatan, Turkey, and the United States
In all groups, stage 1 appears first and becomes
less prevalent with age. Stage 2 appears next and
then stages 3 and 4, which increase with age. In all
middle-class groups, and some lower-class groups,
stages 5 and 6 appear at later ages (pnimarily ages
16 to 21). These last two stages are not found
amoang tnbal or village peasant groups. (Kohlberg
1966).

Factors in development. [t seems obvious that
moral stages must pnmarily be the products of the
child’s interaction with others, rather than the di-
rect unfolding of hiological or neurological struc-
tures. However, the emphasis on social interaction
does not mean thar stages of moral judgment di-
rectly represent the teaching of values by parents
or direct “introjecdon™ of values by the child.
Theories of moral stages view the Influence of
parental training and discipline as only a part of
a world or social order perceived by the child. The
child can internalize the moral values of his parents
and culture and make them his own only as he
comes to relate these values to a comprehended
social order and to his own goals as a social self.

Culturally universal invaniant sequences in the
child'’s social concepts and values imply that there
are some universal swructural dimensions or in-
variants in the social world analogous to those in
the physical world. Universal physical concepts
have been found because there is a universal phys-
ical structure which underlies the diversity of
physical arrangements in which men live and the
diversities of formal physical theories held in vari-
ous cultures, In somewhat analogous fashion, the
social stages imply universal structural dimensions
of social experience, this is based on the fact that
social and moral acuon Involves the existence of a
self in a world composed of other selves playing
complementary roles organized into Institutional
systems. In order to play a social role in the family,
school, or society, the child must implicitly take
the role of others toward himself and toward others
in the group. One side of such role taking is repre-
sented by acts of reclprocity or complementarity
(Mead 1934), the other side by acts and atdtudes
of sameness, sharing, and Imitation (Baldwin
1897). These tendencies, Intimately associated
with the development of language and symbolism,
form the basis of all social Institutions which
represent varfous patternings of shared or comple-
mentary expectations, [See INTERAcTION; LaAw-
GUAGE, article on LANGUAGE DEVELOPMENT; ROLE,
article on PSYCHOLOGICAL ASPECTS.|

Such institutional expectatons have per se a
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normative or moral component involving rights
and duues and require moral role taking While
the concrete definitions of required behavior in
given roles are relauvely fixed thioughout age de-
velopment. the perspectives in which these be-
haviers are related to a moral order undergo suc-
cessive stagelike wransformation. Required behavior
may be based upon power and external compulsion
fstage 1), upon a system of exchanges and need
sausfactions (stage 2), upon the maintenance of
legiumate expectations (stages 3 and 4), or upon
ideals or general logical principles of social or-
ganizauon (stages 5 and 6). The order in this
development is largely the result of general aspects
of cognitive development. Concepts of legitimate
expectauons presuppose concepts of reciprocity
and exchange, while general principles of social
organization and justice presuppose concepts of
legitimate expectations.

The large cognitive component of moral role
taking is suggested by correlations between the
development of moral judgment and cognitive ad-
vance on intelligence tests or on Piaget's cognitive-
stage tasks. Intelligence may b: taken as a neces-
sary, but not sufficient, cause of moral advance.
All morally advanced children are bright, but not
all bright children are morally advanced. Cogni-
ove advance is associated with emotional aspects
of moral role taking (e.g., the movement of
moral motives from punishment to disapproval
to self-condemnation) as well as with more intel-
lectual forms of moral role taking in terms of the
values and the rights of others (e g., the movement
from conceiving of life as a physical value to con-
ceiving it as based on a universal respect for the
human individual ).

In addidon to cognitive advance, opportunites
for participation and role taking in all the basic
groups to which the child belongs appear to be
Important for moral development. Plaget's theory
(1932) has stressed the peer group as a source
of moral role taking, while other theories (Mead
1934) stress partcipation in the larger secondary
institutions or participation in the family itself
(Baldwin 1897). Research results suggest that all
these opportunities for role taking are important
and that all operate in a similar direction by stimu-
lating moral development rather than producing
a particular value system. In three divergent cul-
tures studied, middle<lass children were found
to be more advanced In moral judgment than
matched lower<class children (Kohlberg 1967).
This was not because the middleclass children
heavily favored a certain type of thought which
corresponded to the prevailing middlelass pattern,
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Instead, middle<class and working<class children
seemed to move through the same sequences, but
the middle<class children seemed to move faster
and farther. Similar but even more striking duffer-
ences were found between peer-group partcipators
(popular children) and nonparucipators (unchosen
children) in the American sample. Studies un-
derway suggest that these peer-group differences
partly anise from, and partly add on to, prior differ-
ences in opportuniues for role taking in the child’s
famuly (family parucipation, communication, emo-
tional warmth, sharing in decisions, awarding re-
sponsibility to the child. pointing out consequences
of action (o others ).

Our discussion has stressed the role of intellec-
tual advance and of social participadon and role-
taking opportuniues in family, peer group, and
secondary Institutions as they facilitate the de-
velopment of moral judgment. While the evidence
is less complete, these same factors appear to
correlate with clinical ratings of maturity of moral
character (Peck & Havighurst 1960) and experi-
mental or raung measures of honesty and of moral
autonomy (Kohlberg 1967, Columbia University
1928-1930)

Parental identification and guilt It is impor-
tant to note that some of the findings used here to
argue for the centrality of role-taking opportunities
tn moral development have also been interpreted
as indicating the centralitv of parent identficadons
in conscience formaton. In psychoanalytic and
neopsychoanalytc discussions, identificadon has
meant the general tendency to take the role of the
punishing and criticizing other; that is, in order
to criticize or punish himself after transgression,
the child must take the role of another toward him-
self. Otherwise he would continue to view himself
and the situation as he did when he performed
the act. For self<critcism to be guilt, the child
must “take the role of the other” in a deep or in-
ternalized sense, regardless of whether the other
knows about his transgression. Such deep, fixed
role taking or identification has been variously hy-
pothesized to result from needs to substitute for
an absent or rejecting love object (Freud 1830;
Sears et al. 1957), from the need to defend against
fear of aggression ( A. Freud 1936), or from “status
envy” needs (Whiting 1960).

It Is evident that identification Is a special or
particular forin of role taking as previously de-
fined. As opposed to more general theorles of role
taking, identificadon theories of moral formation
have assumed: (a) that the child's role taking of
parents represents a unique, special, and necessary
basis for conscience formation rather than one of
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a number of general role-taking relauonship;
(b) that the basic moral role-taking tendencies
leading to conscience formation are formed in early
childhood, when the child's weakness can create
overwhelmungly strong tendencies to love, fear and
respect and lead to introjecting adult figures and
their prescriptions; (c) that basic role taking of
parents leads to direct introjection, transfer, pr
mimicking of fixed parental standards rather than
being a step toward the development of genera)
role-taking tendencies which move out inta wider
social realms and so promote moral advance.

In general the research findings suggest the im.
portance of children’s role taking of their parents
in moral development, but they do not support the
notion that conscience is a unique product of
parent identifications (Kohlberg 1963a, 1963b.
1964, Hoffman 1966). Parental warmth, children's
positive attitudes toward parents, and children's
expressed desire to be like their parents correlate
positively with acceptance of the conventdonal
moral code as measured by tests of conventonal
expressions of guilt and of moral judgment Litue
evidence, however, has been found to indicate that
these variables are correlated with the fixed inoo-
jecdon of pardcular, individual parental moral
values. Furthermore, little evidence has been found
to suggest that a close bond to one or buth parents
is cruclally necessary for conscience formaton.
The most relevant studies come from comparison
of kibbutz-reared and family-reared children in
Israel. While kibbutz children have regular con-
tacts with parents In evenings and on holidays,
parents are little involved in making or enforcing
moral or socializatdon demands upon the child.
This task i{s primarily the function of the nurse-
caretaker, the teacher, and the peer group. Few
clear differences have been found between these
children and city children In moral judgment, In
projective measures of guilt, or in naturalistic ob-
servations of moral control of behavior (studles
reviewed in Kohlberg 1964 ). It would appear, then,
that affectonal reladonships (or identificadon)
with parents are important In moral development,
more because posidve and affectonal relations to
others are generally conducive to ego development
and to role taking and acceptance of soclal stand-
ards than because they provide a unique and direct
basis for consclence formation. [See AFFECTION]

Common psychological notions that parental
punishment and resultant gullt play a critical role
in moral development seem even more questionable
in the light of research findings. It seems self-
evident that self-nduced pain after transgression
(guilt) must originate largely from experiences



of transgression-related pain caused by others
(punishment). Some core experiences of punish-
ment, or at least of blame, are presumably neces-
sary for the development of guilt reactons, and
even the most permissively raised children experi-
ence them. Punishment however, does not directly
produce guilt, since the very young punished child
does not experience guilt Furthermore, there does
not appear to be a direct relatonship between
amount of punishment and amount of guilt. We
are also not able ro say that the more psvchologi-
cally painful the punishment, the more likely it i1s
to produce guilt. Physical punishment seems to
show a low posiuve correlation with children’s use
of punishment fantasies as consequences of trans-
gression, but it does not relate positively to types
of transgression reaction more representative of
gullt. Even for punishment reactions, young chil-
dren whose parents report they never use physical
punishment may make heavy use of it in doll-play
ransgression stories.

Punishment by love withdrawal (ignoring, isola-
ton, a mother’s statements that she doesn't like
her child when he is bad) has been thought to be
especially critical in producing guilt, because loss
of love is believed (o be more psychologically pain-
ful or anxety-arousing than physical purushment
and because it would be expected to lead 1o im-
plicit role taking or idenufication with the parent’s
disapproval. However, love withdrawal has not
been found to relate to self-cnitical guilt (Hoffman
1966).

Rather than showing striking or unique rela-
tonships to punishment experiences, projective
measures of internal guilt show the same general
age trends and social correlates as measures of
maturity of moral judgment in the school years.
This suggests that the development of conscious
internal standards of judgment and of empathic
and role-taking capacities is the major factor in the
genesis of gullt (Kohlberg 1964; Hoffman 1966).

The findings just reviewed, together with find-
ings presented initially in this article, are Incon-
sistent with the notion of a fixed moral structure
(conscience—guilt) developing out of experiences
of parental punishment and reward and determin-
ing moral behavior. This conclusion s not Incon-
sistent with the obvious Importance of punishment
and reward in the short-term sltuational control of
“moral” (conforming) behavior, as suggested by
the Hartshorne and May findings. Experimental
studies that manipulate punishment parameters
show striking effects upon short-term resistance to
temptation in given situations ( Aronfreed 1966).
In contrast, naturalistic currelational studies of
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parameters of parental punishment and reward
suggests few clear or persisting effects ol these
parameters upon later moral behasvior (findings
reviewed in Kohlberg 1963a) Thus. S-R rein
forcement theones may be useful in explaining
short-run learning of behavioral conformity, with-
out being adequate for the understanding of what
we have considered as characrerisuc of moral de
velopment

Neurotic behavior.  In addiuon to disunguishing
between moral development and situational con
formity with regard to punishment-guilt factors,
it is important to distinguish between moral de-
velopment and the formation of neurotic inhibi-
tions, anxieties, and punitive feelings resulting
from pumishment-guilt factors. It is obvious that
neurotics suffer from strong feelings of anxiety,
depression, low self-esteem, and inhibition. To a
considerable extent, psychopathologists have held
that these feelings result from guilt experiences
resulung in turn from real or fantasied childhood
transgressions and associated punishments, and
they have developed general theories of moral de-
velopment from these clinical data.

The research findings on guilt and moral factors
in neurosis are sparse, but they do suggest limita-
tions to the nouon that neurotics suffer from roo
much general guilt or moral restraint. There is
litde reason to believe that neurotics are more
scrupulous about moral ideals or more morally
restrained In their conduct than normal people.
Neurotic children have not been found to be higher
(or consistendy lower) than normal children In
projective measures of guilt, in moral judgment, or
in resistance to dishonest behavior. (In contrast,
pathologically delinquent children are markedly
lower on guilt and moral judgment than are
either neurotic or normal children.) While neurotic
symptoms do not seem to be explainable as the
result of too much general guilt or moral concern
resulting from childhood experiences, it does seem
plausible to view distinctively “neurotic® moral
anxieties and inhlbitons (anxieties about matters
viewed as morally permissible by the general cul-
ture) as the result of childhood experiences and
fantasies of parental punishment. Clinical obser-
vations as to the genesis of these Idiosyncratic
moral anxieties may be valid, then, even though
they have not provided a useful model for the gen-
eral understanding of moral development. Such
understanding rests on further elaboration of the
processes of ego development as these Interact with
soclal experiences of which the moral is a universal

dimension.
LAwRENCE KOHLBERG
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4. Holy Community and
Values Education

Barry Chazan

One of the concerns of recent approaches to moral and
vdueseducanonhuheentoemphnﬂutheomhﬂmhdh
i.ncbwdu.nl in morality. Such approaches as values dl.rlﬁcl-

ton, John Wilson's theory, and Lawrence .
cognitive-developmental approach, have ﬁnnugl:! p:}__‘lhe

mwdu.lu.vmuomhuwmumuﬂmd

moral processes. For some of these approaches, lodet'r;-'ﬂ\c
group has become the great enemy; Le.,; _m&m
uﬁmu]fomthatmmmlmpmupmmdmlpiﬂn ¢ the

o ko e

mntcmponrymonhndvaluueduationhubeml!utﬂ\e
group is a problem for morality, and consequently there is a
need to return “the locus of evaluation to the person.’”
Judaism and Jewish education would seem to oﬂ'u an
alternative position; they would seem to imply that the
community in fact constitutes a powerful value and creative
force in the sphere of morality and valui.ng, and conse-
quently, in the sphere of values education. It is this theme
w[ud\lshoddhkzlod.muslntlnsd\apm‘ :
Judaism is a religion in which the notion of mum'tu.rdty is
primary and writ large.* It joins such other key notions as
Malkut Shamayim (the Kingship of God), Middat Hadin (God's
justice), Middat Harahamim (God’s love), Gemilut Hﬂdm
(acts of loving kindness), Torah (Study) and others wlpdlout
the ultimate agenda of Judaism and Jewish eduﬂlion. wh!ch
is the imitation and emulation of the godly way. 'Themtion
of community in Jewish life is often denoted by the word
“Israel,” which refers not only to the State of Israel or Land of
Israel per se, but rather to the Jews as a community and

771
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p\‘uplc.-hood This notion of community is l.l.nked to other
terms, espedally to the Bnt, the holy or convenantal
community,* as well as to the Land of Israel.” The notion of
the covenantal community means that Israel is not simply an
aggregate of individuals, but a group of like-minded people
who have jointly entered into a covenant with God which
demands that they live a unique life-style. The notion of the
Land of Israel implies that Israel as community is not an
exclusively metaphysical or extra-national concept, hut 1s
linked to specific venues and to palterns of communal life
therein.

One of the underlying points of this emphasis on Israel as
community is the assumption that a person’s life and
relationship with God and the world is seen not in exclusively
individual terms, but rather as part of a larger, like-minded
collective. Man is not alone both in the sense that he is part of
a covenant with God and also in that he is part of the
covenantal community of Israel.

This theme is exemplified in many aspects of classical and
contemporary Jewish life. Much of Jewish prayer is written in
the plural (“We sanctify thy name . .."; “Restore us, our
Father, to thy Torah; draw us near, our King, to thy service”;
“We ever thank thee . . .“—from the Shemoneh Esreh prayer,
standard prayer book). The confessional and other prayers
on the New Year and the Day of Atonement are said publicly
and in the plural (“Our Father, our King, we have sinned
before Thee, Our Father, our King, we have no King except
Thee"; "We have trespassed, we have dealt treacherously, we
have robbed . . .""; “For the sin which we have committed
before Thee under compulsion of our own will"—High
Holiday Prayer Book). Exile from Israel (i.e., being outside of
the Land of Israel and out of relationship with God) is related
to the collective sins of the people (“Because of our sins, we
were exled trom our land and removed far away from our
country”—prayer book). The link with Zion and the Land of
Israel remained an important aspect of Judaism throughout
the centuries, even as Jews moved to many countries
throughout the world (at a Jewish wedding, a glass is broken
to symbolically remind all present in the midst of their joy of
the sorrow of the destruction of the Holy Temple in Jerusalem
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and of the subsequent Exile; and on Passover, the Seder
service is concluded with the statement “‘Next year in
Jerusalem”).

Prophecy, too, may be seen in light of this notion of
community. While the prophets are often depicted in the
modem genre of lonely iconoclasts, lashing out against a
corrupt and alien world and sodiety, they are probably better
seen as members of the holy community invoking the Godly
covenant to point to the corruptions of that community.*
Their call was to individuals as part of a people or a nation;
they warned a community that had gone astray that it had
benermtumtobdng"nkingdomdpdutslndaholy
people.”

This concern with community remained an aspect of
Judaism as it entered the modem age, and in some ways,
became even more prominent (partly because of the
diminution in importance of some of the more
and religious aspects of Judalsm). The Zionist movement,

culminating in the modemn State of Israel, is, in many ways, a’

mﬂ&nuauonofﬂududﬂlmo&fdptoph}moduﬂ

community.” Contemporary Diaspora Jewish life is lhb"

marked by this great preoccupation with fellow Jews, the

organized Jewish community, and sister Jewish communities

throughout the world.* This is particularly expressed by
Jewish concern for intermarriage; the centrality of the

Holocaust in the collective memory of the Jewish people;

Diaspora Jewry’s continued support for Israel; the concern

M for Jews in the Soviet Union, Iran, and Argentina; and the
complex organizational matrix of Jewish life on the local,
national, and international level

This concept of community has consequently become a°

central theme and context of Jewish religion and education.™
That is, community functions as an important aspect of the
overall concern of classical Jewish education to educate for.
the life of Torah and Jewish citizenship, lndlhemnu'nof
contemporary Jewish education to educate for Jewish group
identification.™ In the classical school, the major devices for’
such character and dtizenship education were deeds and the
study of the holy texts.* As part of their school experience,
children prayed together, recited the collective blessings over

(79]
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food, prepared for and celebrated their community holidays.
The life of the school in many instances functioned as a
macro-community, reflective of the larger community’s
ethos. The study of texts was not essentially a privite,
individual matter. The Holy Texts were accessible to all, and
they were studied togetherhthggmup,mhn,guseofpoup
process (one of the characteristic techniques of study was
heoruta—a buddy system where groups of two studied texts
together). (Indeed, even today as one walks through some of
the ultra-religious sections of Jerusalem, which are, in many
ways, attempts to perpetuate traditional Eastern European
life, one hears a chorus of voices reciting and studying the
holy texts together. To some ears it is noise; to others it is a
symphony of a community.) Moreover, the contents of the
schools—e.g., Bible and Talmud—were replete with the
message of community as an important aspect of Judaism.
While Jewish education in the modern era has changed
radically from its classical forebears, it has retained the theme
of community. The contents studied—history, Israel, the
Holocaust, Jewish communities throughout the world—
transmit this idea; and school activities—Keren ami (money
collected weekly for “my people™), assemblies, holidays and
celebrations—also preach the message.

Community functions in several ways in the process of
Jewish character education (indeed, in ways somewhat
analogous to the functioning of text study). First, the
activities, rites, rituals, and laws of Jewish communal life
convey and transmit basic values and principles of Judaism.
Thus, the child who prays, observes the Sabbath, and
observes the dietary laws, comes to understand basic
principles of Judaism (e.g., piety, holiness, the sanctity of
time and life). In that sense, community becomes a means to
helping a youngster understand his tradition. Second, the use
of community in education is a vehicle of developing sodal
habits and patterns of behavior. Community is in part a
means of the socialization of the young Jew into habits and
behaviors that are regarded as essential in Judaism (habit is
not regarded as a completely negative factor, although it is
also not regarded as the exclusive good). In this sense,
community is a means to helping a youngster become

[80]
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socialized into his tradition. Finally, participation in commu-
nity is 2 “good deed” in itself; thus, the very act of
participating in community contributes to a child’s religious
development by enabling (or forcdng) him to perform a
mitroah (a religious deed, commitment, and action). In this
sense, community is not a means to other ends, but rather an
end in itself.

m&:ﬂpartn!myugxmmt.ﬂmhuhemﬂutﬂ\e
notion of community (and more precisely, lsrael as holy or
covenantal community) is a central theme and value of the
Jewish experience, and is reflective of some basic assump-
tions about man’s nature and education. The second partof
t}wugummlh&nmntenuonﬂutﬂﬂomhnoddam_"__'
much of contemporary moral education, which has either =
eglcctedorrtjemdﬂ\emmurdtyu-hmhmml '

I‘q

mmeaulylth\rc-pmpmdofn
obiedsbothhﬂnelmpodﬁono(uhuaboutwhi@lhgmn A
mmmﬂhﬂummdmw’?‘% 5o
group in the values domain Instead, oneof, the maff . " -
messages of VC throughout all its variegated literature fltl\lt
vnluesmapumﬂmﬂu,mdﬂ\eylhouldwbe
determined by external forces.™ Consequently, ,VC ..
developed a pedagogy which is essentially i.nd!vidﬁ:lhﬂcin
nature and, according to some critics, MNW
models of self-actualization lnddiznk.zntueddmpx&nn ‘3
to values education.'” While subsequent versions of VChlvt
Medlobcmommmmhoﬂﬁl\llmgleﬂofﬂu%

it remains a strikingly individual-oriented theory which at '

thebesldumpxdnmurdlyu\dnlthewmlml}.g' ;
R by o s Rmety
John Wilson’s theory of moral education focuses on
morality as a process or procedure (“a puﬂcuhrﬁndo!
human thought”) that is determined by rational.. and °
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autonomous deliberation, and a basic concern for the welfare
of others.™ Wilson's theory is more sodial in nature than VC
in two senses. First, his list of moral components does
include items that reflect a concern for others (PHIL) and the
ability to interrelate to others. Second, Wilson specifically
affirms the social nature of persons In terms of a fraternal
instinct and a need for communication.® Thus, Wilson's
rational morality does assume and relate to the social context
However, he is not, like our Jewish model, concerned with
“community” as a basic good; rather, he is concerned with
the welfare and good of others as individuals. The difference
between Wilson and the Jewish model we have suggested is
implied in the distinction between “covenarit” and “'sodial
contract.” For Wilson, community is a functional agreement
or arrangement (a social contact) between individuals for the
larger good of moral thinking and autonomy, which is
ultimately individualistic in nature. The notion of “cove-
nant” implies a much more basic and @ priori link and
commonality between individuals, beyond that of an “T'll
scratch your back—you scratch mine” morality. While
Wilson’s theory of moral education is more sodally sensitive
than VC, it too does not affirm the value or primacy of
community.

The notion of community has emerged in Kohlberg
(particularly in his later writings and in the work of some of
his colleagues™) as a prominent educational theme, in terms
of the phrase “the just community.” The assumption in this
emphasis seems to be that the structuring of schools and
other educational programs as just communities is a valuable
way of fadlitating cognitive-moral development along the
various stages, and hopefully can improve the possibility of
reaching the highest stage of justice. Thus, the just
community reflects some of Kohlberg's initial assumptions
about the sodability of man and the operationalization of
justice in daily life. At the same time, it seems even more
significant in Kohlberg’s work as a pedagogic device; i.e.,
along with the Socratic dialogue, the just community
becomes a valuable vehicle for individual moral develop-
ment. Thus, while Kohlberg’s “just community” is certainly
more social than either VC's pure individualism or Wilson's

(82]
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socal contract morality, it still does not imply a notion of
community as an inherent value. Kohlberg’s “just commu.
nity’’ is in two senses different from the notion of “holy
community” that we developed above. First, in the
scheme, the just community is a valuable educational device
for reaching Stages 5 and 6 but the community per se is not a
part of these stages; i.e., it is not a value inhegent in Stages 5
and 6. The inherent value of 5 and 6 is justice as a universal
human value. In the covenant community, being part of the
covenant is in itself a value; it is not simply a means to an end,
but is an end (much as in Judaism the performance of a
mitzoah is its own reward and is not simply a pedagogic
device to lead to other values or actions). The very act of being
part of the covenant community is a value. For Kohlberg, the
just community and the moral dilemma stories become
t because they seem to be effective ways of moving

toward Stage 6; for Judaism, Israel and Torah are not just + .'

sleppingsmhltmh\thmﬂdvuputdﬂuw
stage (and therefore holy).

A second distinction between Kohlberg's “just commu-
nity”’ mdlutduhnlymmmdtyhhnplldbylhe
modifiers “just” as opposed to “holy.” These terms are not
equivalent, and while the just is regarded as a part of the holy
(as my colleague Joseph Reimer indicates elsewhere in this
volume), it is not exhausted by it in Jewish tradition.® Israel
as holy community includes justice, but it also indudes other
phenomena: God, 2 common collective responsi-
bility for group existence, cultural artifacts, a place. Thus, the
Jewish notion of community is much larger and more
inclusive than Kohlberg’s notion, which seems to focus on

one parameter only (Mordecai Kaplan has characterized this

multi-dimensional nature of Jewishness by the phrase
“Judaism as a civilization’).

Thus, I am suggesting that there is a sense in wh
contemporary moral education has been preoccupied with'
the redemption of the individual from the alleged excesses
and tyranny of society. The collective has frequently emerged
as the source of man’s discontent, and the task of moral and
values education has been often conceived of as rescuing
basically moral man from immoral sodety.

(83}
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The notion of community implied in the concept of Israel as
holy or covenant community would seem to s t a
different possibility, namely that the morality of the
individual is very much related to and a facet of community.
Rather than thwarting individual morality, community
properly understood is an indispensable aspect of moral
development. This wouid mean that community could
constitute an important means of values education, as
apparent from Kohlberg’s scheme, but also that it is an
indispensable end of values eduaation, as Durkheim has
argued. There are important new educational implications
for values education that emerge from this different notion of
the relationship between community and values.

In this context, one must be wary of a point Martin Buber
emphasized when he distinguished between “national”
and “nationalistic’ education.* Buber warns that there is
always the danger that an education for which the group or
the community Is an important value could easily degener-
ate into a glorification per se of the group; l.e., that instead
of the group constituting one value of a people, it becomes
the sole concern and focus of an educational system. In
such cases, national education becomes nationalistic, i.e.,
too exclusively concerned with the external symbols of
group survival (flags, national anthems, the fight for
survival), and not enough with the spiritual and internal
values of the people. Such a form of education focuses
exclusively on the term “community,” and neglects the
terms “holy” or “covenant.”

Thus, one must beware; the use of holy community as an
educational concept in values education is a two-edged
sword. It may promise new vistas not to be found in other
contemporary approaches to values education, but it could
also be tragically misused to be “anti-Israel” and “anti-
Christ”;i.e., to be an agent of immorality and paganism. The
question that could be posed to value educators today is
whether they can utilize the educational concept of holy
community as a plowshare and a pruning hook that can be
used to build vineyards, rather than as a sword and a spear
that will be used to wage yet another war.
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A Religious School Model of Moral
Education

By Joan Davidson

and determined action

wctlon

In Donald H. Peckenpaugh's monograph, “Moral
canon: The Role of the School.” he asked many
, "What 15 2 moral person?” and received & wide
of answers, One little girl answered, “'to love other
le and to act 5o they can love you. You know, 1o know
‘s nght and to do it."”"

In these two sentences she expressed the three facets of
ity that are needed 10 make morality work, Morality
y humane canng, objective thinking, and determined
. The Religious School Model of Moral Education
s way of thinking about these three facems,
, judging and mcting, in a Jewish educational

This model is designed to help the Jewish child
tand and practice canng, judging and acting in all
of his/her life.

Philosopby Behind the Model
A model of Moral Education focuses upon the realms of
ne canng, objective thinking and determined action.

A morality itself s not based upon one realm or the
but on the three realms integrated; so too moral
tion requires & combinanon of the cognitive as well
the affective to create an integrative approach.
John Dewey in Moral Principles in Education’ wrote,
as the material of knowledge is supplied through the
, so the material of ethical kno-lul'e is supplied
g [h emotional responsiveness.
’ John Wilson advocates that individuals need to learn
&2 only how to deal with questions about what to do in
‘muflict situations but also how they feel. He believes that
of one's own and other's feelings and emotions
# basic skill needed for moral judgment and behavior.
hﬂ wrilings he discusses the importance of identifying
and the impact they can have on one's decisions
behanors.*
Moral educators like Clive Beck® and Jack Fraenkef*
that the theory of moral development needs o be
with an “interactive” approach that enables
iduals to become aware of the feelings and thoughts
+ influence their behavior. R.S. Peters' contends that

Duvideon is Religious School Director. Stephen Wise
Svnugogue, New Yurk.
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Moral education depends on the teaching of three things canng. objective thinking

the most important question in moral education 1s— How
da children come (o care?

Based upon the prior philosophical assumptions, this
model, the Rehigious School Model, to meet a broader,
more integranve approach has been synthesized from four
existing models: The Cognitive Moral Development
Model of Lawrence Kohlberg, the Values Clarification
Model! of Raths, Harmin and Simon; the Inculcation
Model of Superka et. al., and the Action Learning Model
of Fred Newman. The strengths of each model have been
drawn selectively in order to deal with morality's three
realms: Caring, Judging (Thinking) and Acting.'

Jewish Focus

The “Jewish" focus of the Religious School Model is
based upon the principles by which all children and adults
can guide their conduct in life situations, through the use
of the Jewish value system. The model is designed to focus
emphasis upoa an understanding of how Judaism views a
life of humane caring, objecuive thinking and determined
action.

It is important that the young people leam 1o respect
and value the specific moral laws and to understand that
moral laws are expected to be kept.

The essence of the great moral principles can be
cxpressed in & few short sentences:

All persons are obligated

All persoas are sous and there are po exceptions

This is the heart of (Jewish) ethics and should be

taught.*

The process of educating our children about Jewish
values must include an ability (o apply these principles,
laws and values. Therefore, a base of knowledge must be
developed in dealing with Jewish values which enables the
Jewish child to readily apply these principles. laws and
values to life situations.

In addition, there should be & sense of creativity on the
part of the children to solve moral problems. Part of this
creativitiy includes the use of the decision-making process
by which these principles can be modified and improved,
adapted or abandoned, There must also be a recognition
of the autonomy of the individual to be self-governed in
determimng what he or she is going to do. The autonomy
exiends (o determining what one should do to make up
onc’s own mind aboul what is “true,” and not merely
accepling the statements of someone else.

It is the purpose of moral education in the Jewish
School 10 help the student form principled ideas and to



help strengihen the ability to work within these principles
even when it 15 difficult to antain sought-after goals.

Instroctional Model
Caning.

This model will encourage ways of Caring through the
use of thinking processes: 50 thal one can get to know and
understand both ourselves and others. This aspect of
Caring focuses upon reasons for canng behaviors.

Another aspect this model promotes 15 the use of our
emotions and imagination to help us understand how we
can feel and also how others feel. This aspect of Canng
focuses upon an exploration of feelings, ours and others,
to generate solutions to problems.

In this aspect of the model the teacher’s role is viewed as
one in which the desire to Care s fostered through role
modeling. The teacher can be an exemplar of Caning be-
haviors in the classroom. The teacher can also provide
role-laking experiences through dilemmas and role-play
exercises. The focus here is to show how it feels to stand in
the other person's shoes inside and outside of the school.

Through this aspect of Canng the teacher can promote
the ability 1o know and understand what the Jewish view
of Caning means. The focus is to explore through Jewish
sources a “Jewish View of Canng.”

It is through the school environment that the child can
observe and analyze the behavior of others. The school 15
also a place to become involved with interpersonal rela-
tionships, where Canng can be expenenced through
practice. These interpersonal relationships exist with
teachers, pnncipal, rabbi and cantor as well as with other
children in the school. The school can be seen as a place
where an emational climate of mutual trust can be created
50 that ideas may be freely expressed.

Judging

This model will also promote ways of Judging
{Thinking) based apon working out 2 set of moral princi-
ples from Judaic sources, personal values and other
mflu The emph will be upon leaming and
applying moral rules, i.e.. prescriptive statements from
tradition. There will be a recognition and encouragement
of the point at which moral principles might cause one to
abrogate & rule. The focus of this aspect is the ability to
think through Jewish moral obligations.

It 15 the teacher’s role to help the studenis understand
why one needs principles to guide one's life; and to help
the students o learn rules denived from Judaism's view
and how to apply these rules in life situations. The teacher
will also be able to help the students utilize the decision-
making process: to denide choices to be made between
principles and rules (to provide dilemma situations). The
next step in the process will be to help the students
confront these dilemmas and to utilize modes and
methods of making creative autonomous decisions.

Acting.

This model will promote ways of Acting which extend
the principles and rules learned; as well as providing the
ability 1o take action based upon these principles and
rules. Specific opportunities will be selected so that values
can be acted upon beyond the classroom and the school
and the community. Included will be the planning and
implementing of the choices made and the action to be
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1aken The focus of this aspect is upon “Acting lewnhiy
The teacher will help the student to become awure 1
problems; theirs or those of the larger community and )|
assist the student to gather and analyze informating o,
that personal value positions may be taken. It will be jp,
responsibility of the teacher to assist the studeniy
planning strategies and in organizing possible action a44
also (o provide the opportunities within the community ¢
carry out plans as individuals or groups. There will e |
need fo guide the students into considering the cinye
quences of thete actions for others and themselves
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STUDY LEADS TO ACTION

Elliot N. Dorfi

University of Judiasm
15600 Muthollund Drive
Los Angeles, California 90024

The question was raised |5 stucly greater, or wction? Rubbi Tarfon said,
“Action is greater.™ Akiba sud, “Study is greater  Then they all said
that study is greater because study lewds to action

(Talmud, Megillah 40b)

Woral education is one of those things which everybody wants
butnobody is quite sure how to Kket. We clearly must instill notions
ol right and wrong if society s to function, and we must also
wasmit aspirations for good if it is to function well. The
publems in doing that, however, are immense. They range from
teoretical questions like defining then justifying a moral code to
te practical issues involved in inculeating it

In this paper we will explore one method for teaching
worality' used by one tradition in human culture for a very long
wie, The method is classical text study, and the tradition is
Judaism. [t is clear to all that coguitive learning of any type is not
wlficient in and of itself to teach moral values and motivate moral
aton, but Jews have gone further than any other cultural group
pwing text study as one method to inculeate moral values. It is

Iho paper was orgnally prepared o e Taculty seivunar ol the Saniael Melton
adet lor Jesnh Educatuon wi e Dtaspuma ol the Holwew Uiiverity, Jerusalemn |
+ obd Lke 1o thank e siembens ol tlat swoinmar for thewr helplul cntial comments,
snulh Doctors Michael Kinenak . Barey Chizan and Joseph Bruckensten

Thevughont thas paper | shall understand “ioral obligations” 16 reler to those which
o it actuinabibe mocourt, wocontrst 1o lewnd aliligatums. | wm not assuming either an
amditist 0 relativist position us ethics m this article except to the extent that the guthors |

ot all chann that ane way wiow hich the Jewnh tradition contributes 10 noraliry is by
wnny what i oiond annd oght and what s b wid wong Phis excludes ouly thune
e dutal pusitinis which clain ot only that there gre shsolute mwral standards for all
sy, but that we knone thiy apart b our coltural traditons — it thai is a lughly
oamsable punition i Hhe firgt phace “Murality ™ a5 used here tebers boath 1o the learmung
stal values aid thir pras e and | ain wterested wmoeaphining how text study can
wabnale b bty
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therefore appropriate to ask how Jews have justified and applied
that methodology . Specifically, we are interested in what aspecs
of text study contribute to morality, how the texts must be usedil
they are 1o have morally beneficial effects, and which othe
elements in the leamer's environment are crucial for text study to
function eflectively in moral instruction.

The writers whose work will play a role in our study var
enormously in their approaches to Judaism, Samson Raphae
1hrseh was the mneteenth century German founder of the neo
Orthodox  movement, which retained the supernaturali
theology and steict pattemns of observance characteristic of the
older Orthodoxy, but advocated the study of secular subject
along with a strong training in Jewish texts. Mordecai Kapla
founded the Reconstructionist Movement in the United States
about fifty years ago and has been its major spokesman ever since
fie argues for a naturalist theology and an evolutionan
understanding of Jewish history, ideology and practice. Marta
Buber was in the existentialist tradition of thought, sharing i
emphasis on the individual and his personal encounters with
others together with its distrust of fixed forms of thought and
practice. These differences will give this study u broad ideologicd
buse so that our treatinent of this issue will not be confined to one
understanding of Judaism,

On the other hund, these three men are alike in o number ol
characteristics that are important for our purposes. They share,
fest of all, an interest in using text study in moral education, ad
they have wll taken the trouble to explain why and how. They abw
Jhare un awareness of the problems and opportunities of Jewsh
hfe w the post-Enlightenment era, when the supportie
environment i which teat study functioned in the past can
longer be taken for granted. They are therefore prepared to fuce
serious questions about whether that should still be a method o

which Jews rely for moral instruction, Their reflections on tha
methodology are especially significant because they all combued
e theological mterests with substantial activity in practd
Jewish education They thus understood the potentialities
ptfalls of this method under conditions similar to our own

The Contribstioms of Text Study to Moral Development

I Content Verhaps the most obvious goal for those who ue
tead studhy Tor mioral education s to inform students about whate
pood and what i bad The classical literature of the tradite 2
anmounces 1ty norns through maxims, laws, poetry and stona

ELLIOT DOREF 173
ud those who study that literature therefore | '
wnd th earn ho daist
dentifies the good and the bad. This is a mmiﬁve“;i':l nn:;
educators who advoca‘le text study are clearly interested in l.nuch
more than r%ml. but it is important at the outset to recognize that
: ie(t:r:_m.smm;_iicm rt:l; :}:lis cognitive information is one of the
ives of mo ucation generall
. -y generally and of text study in
Emﬂdﬂ&mmmlmwtmm.wmmﬂth
parents supplement the child's vernacular
with systematic school training in grammar, rhetoric literature,
they should supplement this vague, casual l.lld mon:w“l:a hnmh::

L i
:p:tmgo bw.:duhwlmalymwmnd&mm

Nose of the thinkers we are considerin
wing the classical texts smighlforwud])sr'ato g ::é.::;o?f'::
ation. Even Hirsch, who goes furthest in that direction, is
dumately ambivalent on this issue. He clearly identifies the La
s the articulation of moral standards,’ and he even thinks th::
Jewish law is the law for all humankind just as the laws of nature
pvem all objects, but he also says that the Bible “was not placed
eour hands to establish a transcendental dogma, to showp:u of
say to the hereafter, to serve as a guide-book in.this world 3
lve we to transmit it to our youth as such.”™ Kaplan and BLE{"
sould not even go as far as Hirsch does: for them the law does e:
precorrect moral instructions in many of the areas where it d::s
xl:::':_ :,::r::f: becall.;se the law itself must be updated,® or
5 ‘t moral responses can only emerge from the.free
Tﬁﬂ?ue of an I-Thou relationship with Cod, not from a code
'I‘!ye immediate educational implicati is i
gitive gn_als of moral i.nslructionpthrm:)g“h ‘:ix:h:uz t;a; ::::
nmcted to individual moral rules. All three of our phﬂ:;mphers
salso interested in imparting a general moral outlook, or blik (in
Nordes st aprlan ‘
wdlan (fum:ul: Ilﬂl;ﬂj. :hlwﬂ:‘h:::h‘:t’h?ﬂ*;.:;:ﬁw i o

sannsirn Huphael Hirsch, Juida
By s ]?C_ l%_ ;;! 5!;;:5‘; g;:nltkl‘ trans (London: The Som ino
Ind, Vol I, pp 1IR3, 212218 N h trans
A : . The
wkian (Jerusalem und New York Fekfheun Pubhfh::(': :;;f;;. mln'm'd
Howh, Juddasm Eternal, Vol 1, p 10 oy i g
Mucdevas M Kaplan, Judotom as o Civilization (New

iy, 1WH), Chs 27 ( 4 York The Macmillan
ol by other wurks s “4“]»]}]“"‘ pp m“l‘”L.MPP 484445, and in

Martus Buher, Echipse of God (New York Har

“ ] per and Brothers Publshers, 1952), pp
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17 STUDY LEADS 10 ACTION

the popular contemporary term introduced by lare® LEves
Hirsch, who is the most interested of the three in using the textsa
winanual of specilic instructions, also wants to transmit a broader
ol W ltlanschauung to his students, e is concerned to do the
w purt hecaase only a person who has such a frumework will be
able to deal with new situations not covered by existing laws and
abso to enable students to see the ultimate goals of inorality so thal
they will be walling to torfeit innmediate immoral gains to achieve
thuse ends.”

haplan takes a similar stance: to accomplish our mord
ubjectives we must put specific issues into the broader contexts of
living as part of the Jewish people and contributing to the
betterment of humans, and he is concermned to demonstrate that
these two goals are not contradictory: on the contrary, it is only
through a strong sense of peoplehood that one can contribute
meamngfully to the welfare of humankind.'® Text study is to be
used to clanfy these goals and thus contribute to the develop
ment of character:

The i purpose i teaching the Bible . should be to fortify
Jownh comcwusness and 1o give it ethical and spintual con-
tent Thus the siudy of Torah s the process of raining ooesell
and sthers i the development of charscter throuigh whatever thought,
teelug, wind bebavior s directed toward the building of @ better and
happier waorld lor the generations to come As Jews we should
he concerned particularly with what the study of Torah as u systein of
harwcter traving might contribute to a better future for mankind '

M also strongly aftirmis, however, that the student not be taught
that it 1s only the Jews who know what morality really is and whe
have a moral mission, despite the Chosen People concept u
trachtional literature. That, he claims, would give an immaonl
direction to the student’s thought and action. Thus the study o

CHONM Hare, oy andd Fabvdication,” i Antony Flew and Alasdaie Macinyw
vy Now Evsays i Phalosvphicul Theolugy (New York The Macmillan Company, 1088
Wl

Pl swomdd o, boseoeyer, aceept Hare's contention that blks are ot siaceplible w
combiiation o discoanhrmation on the contrary, sl three wre concerned 1o preus
atdiibients B comn o e Jows (at least) to adopt the Jewnh viewpomt [0 any ciase, me

witees have comwozed Haee an s gont, even gy they have recagmzed the nnportanced

Aapeiy vl s gty 1 bor example. Fredernck Feire, Bande Modem Philosophg ¢
Wi dim 15 ew Yoak § Bailes Sehobwer v Sons, 1967), pp I6T-H, 4257 wnd Juime W
St domdon T anid Janws M Siith, Unde istandwg Religious Conu twons (Notre D
Lasban U sseesty ol Nuine Diaaiie Fross, 1975), Chapter | wo

Mww b Judasm Eteewd, Vol 1 g 167, 230

VNt M Kaplan, Queviwons Jrus Ask Reconstructioniat Ansioers (New Yod
Ehe s cistioe tmont Press 150 pe 0508, 415404

Midewai MU Kapdan, The Future of the Amencan Jew (Sew York e Maoode

Eooimaghanty - Usdly gy 48 v ol g MRS 4T1 AW, (henceforth cited wy Future)
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lexts should be aimed at transmitting the ultimate goals of
morality as well as specific nors, but in both ureas the teats
annot be tuken at fuce vulue,

L Judgment. Morality is not only a matter of following rules,
however wise and good these rules are. In real life situations
values often conflict, and therefore good judgment in resolving
woral conflicts is a necessary asset of a moral person. Those who
an only follow orders or rules are not moral agents in the full
wnse of the term, neither in the way they arrive at decisions nor in
the content of the decisions themselves. They are automata and
their blindness to the range of values can lead them to blatantly
unmoral actions. Consequently, moral education must seek to
devFIop the individual's powers of judgment, including the
sbility to weigh values and to think creatively of practical ways to
reconcile them when they conflict.

Our authors point to two types of text study to aid the
development of moral judgment.'® Hirsch strongly recommends
te study of the Talmud for this purpose:

Thnudyohhewwmhpht}usmmmgbochhmmkdmd

wm.ﬂdﬂmonhumlhwwhmlsmh

circumstances of actual life. In them the rules laid down in the

“Scripture” are given precision und mude practicslly applicable. Their

form is such that the youthful mind is continually trained to analyze

statements presented synthetically in order to find the principles

underlying them, to apply such principles, whether 'given or
discovered, 10 new and wnalogous cuses, and to discern the real
disparity between cases which seem analogous and the real analogy
between the cases which seem disparate. In a word, . in the study

of Talmud we have the finest school for forming logical und ethical

udgments. '

Part of his enthusiasm for the Talmud no doubt stems from his
mditional approach to Judaism, but it is noteworthy that he
wesses the Talmud and not the codes in this context. The codes
pve the reader clearcut prescriptions for action. They can
winulate intense debate and judgmental acumen if they are
wdied comparatively, but their form encourages the reader to
avept their dictates passively without asking the basis for the
nlings or even how they are to be applied to different cases. The
Tdmud, on the other hand, cannot possibly be studied that way.

FMuotdecwt M Kuplun, The Meaning of God i Modem Jewish Religion (New York
Whovan House, 1807), P W Future, Ch 13 Abo of his luthumr: u'h‘::ul
senwiurulion (New York The Kevoastructionist Press, 1454), Ch 4, where he ajiplien
o wialynis i detuil to Christianity as well us Judaim

“Newh, Judatsm Etemal, Vol 1, pp 201202
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The sty le i which it is written requires the student to understand
conthetng arguaments on the issues it Lreats since it records nol
only differing opimons but also the reasons euch side would give
for its deaision and the ways it would meet the objections rased
by the advocates of the other positions. 1t thus isa more significanl
wid 1o the development of moral judgment than the codes are ~
and, indeed, traditional Jewish education has devoted much
more time to the Talmud than to the codes. Similar considerations
andderlic the case-study method used in most modem law schook

Huber and Kaplan would also use classical text stydy fu
developing the student’s power of judgment but in a ven
different way. Since they do not accept the enduring authority
and relevance of Jewish law, they are more interested in teaching
students how to approach the texts than in demonstrating how to
master the reasoning of the texts’ arguments. Thus studens
Jhould exerc.se their powers of judgment by standing outside the
teat and evaluating it rather than by standing within it and striving
1o understand it. Fur Kaplan the student’s assessment should take
the form of reinterpreting the text since that is the way that the
Jewish  traditon  has gained new meanihg and relevance
thioughout history

Inn the course of his Jewish studies, the Jew should powaduys be fully
apprised of the causes which have rendered the Torah, kn its traditional
form, largely irrelevant (o his needs. This knowledge would clear the
wround for that process of renterpretation which would make of
Jewsh trachtion w nieans of stimulating our people to resume its quest
fur the wood Wie Tt should be the purpose of adult Jewish study to tran
the Jew m that process of remterpretation, so that the tradition of hu
people, vven of not nfallible, might function as a potent influence m
shuping the ethwal and spintual deals which alone can render life
warrth homg '

Buber is even less concerned with the traditional texts themsehn
For him they should be used as a stimulant for a dialogue betwen
the teacher and the student in which they can encounter eah
other as mdividuals and struggle together over the moral issun
which the text ranes. The student’s powers of judgment would
thus be sharpened through the didlogue rather than through a
analysis or remterpretation of the text.!

*haplane Futare o A5h b el o wlsis Judaism asa Cudization, pp 454455, d
(e [ Ash . pp Y w0
Vlartis Buber Be tu ven Man and Man. Bonald Cregor Smth, trans (Londus hrya
Pand 1670 e 10 1T 115
Dl e § baathy oot e sdy swans o s bac b on sty v and oioral judgaio 1o
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But how can we develop the student’s powers of independent
pdgment through text study if we also want to impart knowledge
ol the tradition's moral stunce? Are not those two uses of the texts
witradictory? Onee we have taught what the tradition says
buut a given issue, have we not made it impossible for students
w judge the matter on their own and express contrary views?

All three of our writers would deny that there is any conflict.
sume teachers, and some settings, can, of course, be intimidating
{u the student, whether the subject is moral issues or anything
de. None of our three theorists would advocate such an
amosphere for text study. Even Hirsch, who is most assured of
the correctness and authority of the tradition, is interested, as we
mve seen, in stimulating the student’s ability to analyze
witements, apply them to new cases, and discem what is
walogous and what not. That would apply all the more to Kaplan
od Buber. If faced with the question we are now considering,
frsch would point out that the Jewish tradition itself encourages
tive debate, both in the form of its texts and in the way they are
maditionally studied.' Kaplan and Buber's methods of study call
jr even greater use of the student's powers of judgment. All
dvee, however, would claim that moral education cannot be

‘mitricted to the formal elements involved in reasoning or to a

Ainfication of the student’s own views: it must convey moral
autent as well. In that they would simply be reflecting a basic
wumption of Judaisin, i.e. that it has something to teach people,
wt a person’s unaided moral judgment is less good than a
scusion based upon a thorough study of the traditional texts
wuause those texts record a wealth of human experience and (in
unng senses for our three thinkers) the will of God. Thus
adents should be taught to apply their reasoning powers to the

we lur exminple, which our authors do not mention (s this. the use of texts enables people
» deal with morsl guestions sl = di o from the hot, emotional laues of the
w I lows for momal discussion and clarifies morsl judgment by putting moral
,.&-ub:; it & umlr':: wdl:uh " ruu'it;::rrdhlfh connected o the partis tieh es
wie however, us i the other urens of { wdll e y
i sl el gl paper, | confine miysell 1o the pownts inade
“specihially, all of the texts — including the Bible und Codes — are not studied by
e bt rather s mastecials for vary mg mterpretutions snd thus vary ug approaches 1o the
o liruted, following the mode of the Tulmud. The student (s expected to Leam what
w it says, bt that is never enough. he must lesm to reason with them too. In fact, there
sore wiap vibipetions 1o the developinent ol codes of Jew sh liw m the Middle Ages (e
w that (hewr suthontutive, cul-wnd-dried form might cut off the lively discussions of
sy w Jewnh luw und its ubility to change as necessary Cf Asher ben Yehuel's
it “Usimg the Code of M des.” in Solb Freehol, A Treasury of
b (Fhaladelphus 1he Jewish Publicstion Society of Amencs, 1082), Ch 8, of
»n e el ol Sevtion (B.2) > I

240



N STC DY LRSS 1O ACTI

trachitional texts, and in that way they can both learn the
vehigion’s sostoie ol values il alsee s t"llll their powern ol
pdginent

4 Motnation That text study can give students informatios
Aot Vadies and that it can belp o teaining them to think clearly
wi tnoral tnatters may not come as a surprise, but our lluthorsgu
further: they claumn that it can even stimulate one’s desire to be
woral. Hirsch claims that a person’s study of the traditional texs
“stirs his passion for the noble and good, for the pure and virtuow,
andd inspires i him an antipathy for what is rough and commion,
vile and bad,” “the refreshing dranghts” which he draws from i
wive himn “new strength to meet the troubles of life.”” He does not
explain the specific mechanism by which this happens, but, gives
what he has said in other contexts, one would presume that for
Hirsch it is the combination of a constant exposure to detailed
moral rules, the inspiration of the Jew's ultimate moral missioa,
and the continual practice in good moral reasoning that togethes
accomphish ths.

Kuplan, like Ihirsch, thinks that the long-range thinking
Churacteristic of a religious view of life motivates moral behavio
Because it gives people a reason to sacrifice unmediate, immorad
gains

The sort of education anplicit i the Jewish ideal of Talmud Torah
waild wive 1o the democracies the one thing that they have thus far
lackedd, the long-runge view that renders @ people willing to make
wenhoes for the bulding of & better world based on resson,
vghteousness and prace '

But he concentrates more on the fact that religion fosters a feelng
of proplehood, which, he stresses, is absolutely indispensable ia
oty ahing moral behavior. When people have ties to a group
they gain a sense of responsibility ta those beyond the memben
ol their own family, sympathy for them, and loyalty to them
When the group extends over past, present and future, as the
Jew ish group does, it also gives one a sense of rootedness and
purpose D should act morally so that I do not frustrate, but rathe
further, the noble goals of 1y ancestors and insure a better world
for my children Group membership, in addition, provides .
person with 4 seise of seli-worth since it betokens the fuct tha
there are others who are concerned for your welfare and wh
need you Furthermore, the group represents a reservoir of talent

Vs Judionen Egemal N ol | pp 192153 cf also p 188
haplan Future, p 492 (s italis)

L IR E) 179

aergy und accomplishinent which can give a sense of justifiable
pride to ull of its members far beyond that which any member
could eam individually. A person with such dignity and pride
would think twice before compromising that by doing something
ynmoral. And finally, the group creates expectations of its
members, and those are among the most powerful stimulants to
uioral behavior because few people are willing to disappoint
those who are near and dear to them, let alone risk being alienated
from them.'® For these reasons Kaplan claims that group identity
s crucial for morality:

We cannot forego that unity, without foregoing all that gives us human
dignity, self-confidence and & purpose in life. It thus spells for us the
very source of all religious values. Remove that unity and sense of
Jewish peoplehood and those values are dried up for us at the very

Kaplan is well aware of the possibilities for nationalistic abuse
svolved in the feeling of collective consciousness, especially in
wodem times, when nationhood has acquired religious
ggnificance. He says, in fact, that one of the most important
functions of religion is precisely to expose such abuses so that the
mergies generated by national fervor can be used for good
purposes. But he recognizes that national feeling is both normal
wod powerful, that indeed “nationality, next to physiological
eredity, is the most decisive influence in a person's life,"*" and
tat therefore religion neither can nor should ignore it. Instead
rebgion should seek to mobilize and direct national feelings
wward moral ends.

Text study is an important method for creating group
wnsciousness and gaining its moral benefits: “To be able to affirm
wr peoplehood in that (moral) spirit, we have to become once
yain Bible censcious."™ Studying the group tradition aids any
goup in strengthening its sense of identity, but for the Jews it is
apecially important, according to Kaplan, because of the
wgative way in which others have portrayed them:

A tradition which wuuld present in dignified fashion the case of the

Jewssh people is absolutely indispensable as a therapeutic o Jewish

churacter The Jew must regard Jewish life not through the eyes of &
bostile civilization, but through the suthentic voices ol its own heroes,

“lind | pp B2-K3, W98, Religon, pp 1TH-162
* Kaplun. Future, p. 457

“lbid  p 518 of geoerally pp S16-522

o jbid 0 45T
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sapes, poets, prophets, und leaders Stifled by the poison gus of
antipatlin o contempt, the Jew renguires the spitinal oxygen of hs
traditivn to wdose Tos Cliaracion sl the theyapy of Liuan dignary &

Thus text study can serve as u stinulis to moral behavior becawe
it fosters those group feelings of love, sympathy, loyaly
rootedness, direction, self-worth, pride and responsibility whyb
are crucial for an effective moral system.

Croup feeling, however, is not the only way to motivate monl
behavior, the effect of a respected individual can also be ven
telling. Text study uses this fuctor in two ways' it portrap
exemplary (and not-so-exemplary) personalities of the past, and
it awls teachers i being a personal model themselves. The
biographies of honored leaders of the past have long been usedas
mspirations for the people of the present and as the basis for the
discussion of moral issues, and this mode of moral teaching and
motivation has recently been given careful attention by
philosophers of ethics.® irsch and Buber heartily endorse thy
use of the texts. Buber devoted many of his writings to Biblic
and Hasidie hgures, and Hirsch included many such monl
homilies based on Biblical personalities in bis commentary to the
Bible Kaplan isalso interested in exploring “the inwardness of the
religious experience of those who shaped the religion of Israel”
andd he complains that Jews have not devoted enough attentiont
the religious life of the ancient priests, Psalmists, Job, Koheleth
Habbis and writers of the Apocrypha and Pseudepigrapha: the
spothight has continually been trained on the people of the
Pentateuch and the Prophets. But he also issues a caveat: we niu
beware of sentnnentalizing a remote ancestry: “The ven
renioteness of ancestors is conducive to the tendency of ideuliuy
wid apotheosizing them into a race of supermen who knew Cuy
more truly and more intimately than any other people and wh
noted down their experiences in the Bible, which is the greales
rehgious classic of all time.” One must be careful that such,
tendency does not inake our study of the figures of the pasta
escape from the concrete issues of the present.®

Text study can also aid the teacher to function as a model i aa
used correctly . Our authors differ, however, as to how to do s

CMeliguon, ppe 181 182

bt sl i Janies Wi MG lendan, Jr, Buwgraphy as Thoology (SNado
atd Sew York Abugdon Prew, 1473

Dhaplan, Filgaon. pp 191850 Iss MY Hursch provides a good exsingb o =
daiipeer aaimint w b b bapdane wanin be speabs of “the spiritual and morsl bk s
surrunids the head of Abraham™ m Judowm Eremal, Vol 1L, p. 59
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weording to their varied understandings of the texts themselves.
for Hirsch, the Bible, Talmud and codes are the etemal and
udisputable word of God. Therefore teachers become models
wr their studenits to the extent that they themselves accept the
st iy divine and follow Judaism's precepts unquestioningly.
For Buber and Kaplan, that is precisely what the teacher should
wt do, both because the texts do not embody a fixed corpus of
pescriptions in their view, and also because when presented as
wch they have no power to motivate. As Buber says, those “who
ue seriously laboring over the question of good and evil rebel
sben one dictates to them, as though it were some long
atsblished truth, what is good and what is bad; and they rebel
pst because they have experienced over and over again how hard
1 is to find the right way.”™™ Instead the text, to be ethically
dlective, must be used as a springboard for discussion in which
wuchers reveal how they personally respond to the values of the
mdition. That gives the tradition concrete reality so that it can
dect the student through the teacher, Similarly Kaplan claims
&l “we must avoid as far as possible the oracular approach
shich ignores challenges, questions, and alternative solutions,”
aetending that all is clear and simple; instead “we should take the
wdent into our confidence and make him aware that we are all
agged in 8 common search after a way of Jewish life that shall
dwit from us the best we can be and that shall enable us to bear
de worst that can befall us."* In that way text study can motivate
awral conduct by mobilizing the effectiveness of both the teacher
od the tradition.

Probably the most straightforward way in which text study
wiivates moral action, though, is through informing the learner
tat the tradition imposes obligations on all Jews. Hirsch gives a
weological explanation for the authority of those obligations. (i.c.
ve should obey the Torah's moral rules because Gud com-
wnded them); Kaplan gives a sociological justification (we
duld obey Jewish moral rules as an act of identification with the
jewish people and as part of its endeavor to actualize the divine in
wuman life); Buber gives a psychological account (we should
bey Jewish moral rules in response to the I-Thou encounters we
we with God). These varying understandings of the power of
e lext to obligate a person meet with varying degrees of success
avording to the one being addressed. The simple fact, though, is

* Huber. Between Man and Man, p 105, ¢f pp. 107, 114
U haplan, Future. pp 471 472
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thut clussicul Jewish texts doinipose responsibilities on the Jewah
reader however their authority is explained, and if Jews do not
know what the traditional commundments are, they cannol
possibly obey them. Knowledge, therefore, can be a stimulus 1o
action, as our opening citation from the Rabbis maintains.
4. The moral values attached to study itself. Until now we have
concentrated on how text study helps a student learn moral value
thut have nothing directly to do with study itself, but we mu
remeniher that the Jewish tradition sees study as avalue inits owg
right. The Bible includes the commuundment to teach the tradition
to children, and more significantly, it makes teaching the law to
the people an important task of religious leaders, but it was the
Pharisees who made study an end in itself — perhaps, as Moses
Hadas suggests, under Creek influence. ®

Hirsch reflects the Pharasaic development in claiming tha
there is no “opposition between intellectual and moral educ-
tion,” that, on the contrary, striving for intellectual perfection s
"an act of pure duty of the highest order,” “the first of all moral

commandiments,” e quickly adds that the tradition “cer
tainly placed its main emphasis not on knowledge but o
deeds and held right doing to be the test of right knowing”

he thus echoes the continued ambivalence regarding the relative
value of study und practice in the Rabbinic tradition, a
ambwvalence which was largely absent in the Greek view, But he
1y definite in s claim that intellectual perfection is itself a goal
“knowledge should be sought for its own sake, and intellectual
trannng and perfection should be part of everyone's calling
e ™ This duty mcludes not only the practical training necessan
tur carmng a livelihood but also learning in and for itself, o
counuending the Talmudic approach over that of his times, he
say s, i stnkngly modern terms:

Expressions such as 1o be educated above one's station in fe” or “ta
become useless lor one’s occupation through too much education™
were guite wlien to thove tunes Work for one's livelihood and work for
spritual noueshinient were buth cgually ennobled by the command of
the moral luw ¥

Deuteromonny 67 819, 22 Eera 710, 1 Chronscles 17 7-9, and note that esch ias
e Wbk mntischine es a series ol laws, it doies so with the words, “And Moses ‘l.l:llrlu‘
€ Bbdoens oof baraed ) Dias detintedy s as sot @ trachitoan that was keptin the hands of 2 cae
chovgy bt e dhissenmsated ©oms ienindy and pervanvely BILong the niawes
N Dladdas Holbenaiu € wlrire | Sew York Columbuia Uiiversity Press, 145 pp
B b D wonld ke to thank Rabibe Sed Gillinan Tor this relerence
Husih, Judawm Eremal Vol 1opp 179 I8 Husch gives several prouds il
tetlen bl poerbos iy o sl o oomoeal duty withio Judsisim: (1) study (i ity own sbe s
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Kaplan and Buber iire less convineed of study as un end mitself.
They value educution sufficiently to write about it und engage in it
atensively, but their approach is much more pragmatically
oriented. Thus Kaplan does not even list study in his 85-page
chupter entitled “Basic Values in Jewish Religion” (subsequently
published as a separate book)? and he continually declares that
world betterment is the aim of education, to be achieved through
making the Jewish heritage relevant to the present moral and
piritual needs of the Jews.™ In line with that, however, he
uvocates nore study and less praying, since “worship und
prayer are directed toward the attainment of peace of mind,
[while) the study of Torah can set in motion all of the moral
nfluences that go into the molding of character and the shaping of
society. ™ For Buber also the aim of education is functional: it is a
means to train good character by exposing the student to God as a
model (to the extent that the instructor can).* It is interesting that
these two thinkers, as different as they are, share the pragmatic
endencies of the twentieth century when it comes to ultimate
ams, together with its disenchantment with study for its own
sake. In this Hirsch, ironically, is more cultured than they!

But study is not only an end in itself for Hirsch: the very
process of leaming inculcates other moral values. Specifically
morality is largely a matter of the proper exercise of one's will,
The development of mental skills, though, is also a matter of free
will since students will engage in concentration, analysis,
memorization und creative thinking only if they choose to. Thus
“the entire intellectual schooling of our youth” is, in effect, a
“continuous  exercise in moral education” since it trains the
student to choose to act constructively, Moreover study
siculcates specific moral virtues, including “obedience, the
readiness to comply with a superior will, the consequent exercise
of self-control, the punctual and most perfect possible perfor-
mance of duties imposed, the pleasure of work and pure joy in

alued over and abave vocational trining i Rabbuiic sourees; (2) God's Covenant,
acurding to the Bible, s with the people, not the leaders, and hence the people theniselves
st study s termis wnd implications; (3) wisdom, the highest value of the third section of
the Bible (the Hugogrupha), iicludes both pructicul and theoretical knowledge, and (1)
de matruction of chddren s given prnonty over rebuilding the Temple in Rabbinic law,
wd buikbigd swhasols tukes precedence over bullding synagogues. CL Tbid, pp 180- 168

U Kaplan, Future, Ch 15, reprnted (togeter with Ch 14) as Bosic Values in Jewuh
Kobgion (New York  The legomstoictionst Pross, 1957, 1980)

W Abul -y W il Gl 25, Section Lespe g 485488, 1o ligion, pp 15 188, 167
I

U Neligwn. p 175

“ Bubwer, Between Man and Man, pp 101 104
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work done, self-disaiplined  serenity, maodesty, sociability,
fneadhiness, (and) teame-spirtt™ e addition o “care, caution
eaactitude, and circumspection.

I sum, text study contributes to moral education by
uforming students about the whole range of moral valus,
motvating them to achieve them, training their powers of moral
judgment and inculeating specific moral values in the process ol
lcarning — not the least of which is the value of study itself.

Matters of Method

For the teat study to aid moral development in the way
enimerated above some important methodological issues must
be addressed We shall consider two of them, the choice of teay
and the approach to be used in teaching them for moral purposes
| The Chuice and language of the Texts. In one of his earliest
essays, Hirsch complains bitterly about those who send ther
children to religious lessons after school, “perhaps only u
preparation for their Bar Mitzvah™ (Nothing has changed!). Pan
of his complaint concerns the short amount of time that such
students invest in their Jewish studies, but another part is directed
to the method used. The children leamn a few selected extracts
“What, in truth, cun these religious extracts, printed, copied and
learmed by heart, achieve?” he asks. Even if they were the moy
comprehensive and representative citations that could be found,
they would only represent God's word as reflected by a humag
editor and, as such, they "would reproduce only one color, one
aspect of God's word.”

e Dnvme teac g o, huwever, infinitely inore than that, there is in i
et w phicase, motwoword, but embodies a plentitude of light and life, a
vk e of the inost munifold truth, teaching, sdmonition, comfon,
andd exhortanon ur every variety of age und station in life, of situstion
atidd thood The Dwane word is like u paradise of Howers, instead
ul openmg ity portals to your children you are content to distill the
tragrunce ol a fes Bowers and to put @ hitle bottle of this extract in the
vabive which they carry on theis Iie's travels, un alcoholic drnnk
whiw b stunulates and mtonicates thens for the inoment and then leaves
them listless and prostrate

Lustead Jews must be exposed to the whole of Jewish tradition (e
mentions spectfically not only the Bible, Talmud and Shulklu

bbb Dedasr Btemsal Aol Lop T8 Hluwh 8 especwlly concemed wi
wn b abiigd vlssbwenior and siliissmn to wuthonity . perhaps & functiion of bis Orthal
pieiiabion C0 Bl N ol 1ojo 200 wnd Vol 1], e 240-281
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Arukh, but also Yeha Halevi) if they are to have enthusiasm for
pulting it into practice and for leaming still more. ™

Few Jewish educators, | suppose, would quarrel with that if
they could command the time necessary for such extensive
pstruction. The significant increase in Jewish Day Schools in
North America in recent times is, in part, a belated recognition of
the need for such an investment of time if the tradition is to be
eflective in any area, morality included. But what do you do when
wnditions are less than ideal, when, in point of fact, people will
wt devote the time necessary to leamn as much as we would like?”

Hirsch would simply begin the process of introducing the
sudent to classical Jewish texts and take it as far as he could go.
That is the import of his Cerman translation and commentary on
the Bible and his summary of the hows and whys of Jewish law in
Horeb: despite his clear commitment to Hebrew,” he recognized
the need to make primary Jewish text material available in the
vermacular for the many who would not learn Hebrew, and his
decision to create educational materials on the Bible and Jewish
Lw indicates his commitments as to the choice of texts. His
approach is thus holistic: get the student into the stream of Jewish
lerature as much as you can, If the tradition is allowed to speak in
s own order and idiom, it has the best chance to exert moral
nfluence.

Buber and Kaplan do not agree. For Buber the text is largely a
format for inducing dialogue between the teacher and student. In
ime with his emphasis on the personal nature of life, Buber's own
work in the classics of the tradition revolved primarily around the
wnes of the Bible and the Hasidim. These bespeak divine
wlues® and yet are concrete enough to stimulate discussion and
emotional involvement. Buber would therefore use such texts —
dong with anything else that can motivate a real dialogue.’®

Kaplan's interest in using the classical texts of the tradition is
peater than Buber's because he is interested in fostering feelings
o peoplehood in addition to moral commitments. Moreover, he
sconvinced that it is impossible to teach religion or ethics without
waching some particular content dravvn from the sacred
Werature of a specific societal group. Therefore “so long as there
v 10 be found any rootn in the contemporary scene for Jewish life,

® flwd Vol D 188168 o] aho p 1TB
Sl e THE-2AR2

* bubeer, Helieeon Man el Man, pp 100, 118
d e 1T
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the knowledge of Torah must figure in it, or that life will be
anything but Jewash. ™ Kaplan alvo emphasizes the need to teach
Jewish texts in their onginal Linguages (Hebrew or Aramaic) i
vrder to produce the group foclings necossary formorality and e
wisure d correet understundnig ol the vadues theniselves:

The Greek translation of the Bible placed the large and importunt
comunity ol Jews i Alexandria outside the stream ol Jewish life and
Cuused them to be swept into the current either of Paganism or of
Christumty What happened to Alexandrian fewry should serve asa
wamiig 16 those who nowadays count upon the possibility of
maintammg a Hebrew-less Judaism anywhere in the diaspora. The
sterile values and bizurre aberrations which & translated Judasm
yielded 1o u Philv of Alexandna, or to @ Hermann Cohen of Cermany,
should discourage uny lesser philosopher from attempting to effect s
revaluahion of Jewwsh values that is not rooted in a knowledge of
Hebrew, both uncient and modem *

Kaplan, like Hirsch and Buber, says that the Bible should playa
major role in the curriculum, and he places particular importance
on the Pentateuch. In contrast, however, to Hirsch's holiste
method and Buber's personalistic orientation, Kaplan strongh
advocates a problem-oriented approach to Jewish education, and
thus would choose those texts which speak directly to the needs
und problems of students ¥
2 Perspective and Approach. Hirsch and Kaplan are furthe
apart in their views of the texts themselves: for Hirsch the writtes
and Oral Torah are the imnmutable word of Cod, while for Kapla
they are the written record of how Jews of ancient time
conceived of God, the good, ete. That difference underlies ma,
of the other differences that we have noted, and it has duey
inplications for the methodologies they would adopt in teachig
the tests tor moral purposes.
thesch  complains  bitterly  about the critical, histoncd
approach to the tracdition, primarily because it denies the divue
authorship of the Bible and Talimud and does nothing to inspar
ubedience: on the contrary, he writes, have the practitionen u
this approach “ever written or published anything which did us
amount wre ur lesy directly to throwing stones at the actu
practice of Judiwsin?” There are plenty of intellectual problou
with the historical approach which would justify its rejection, b

* hapibann, Pusdanveni s w € o adezatoen g A0 om0 wBach the quotation Comes) et s
o rably Buture g 85749

Y hagiban M Brcwrn e 190192

b ohaprban B g 471 AT2 512 514
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the practical issues alone should suffice; Juduism can command
obechence if and only if it is accepted as the word of God.
Consequently Hirsch argues for the traditional approach to the
texts, in which “the word uf Cod, and the wisdom of the Sages
which was derived from it und was built upon it, furnished each
wae with his axioms and principles and the absolute standards by
which he tested and measured the inner and outer world, the truth
of an idea, the purity of a sentiment, the moral worth or
worthlessness of a saying or an action, and all social and political
phenomena and events in the past and present.”®

Kaplan takes precisely the opposite tack. For him it is the
ndmona.l approach which repels people and makes the tradition
wem irrelevant. Consequently, the main purpose of Jewish study
sould be to train Jews to reinterpret the tradition in the light of
uodelm knowledge and needs so that it can again function
dec!gvely in shaping their ideals and behavior. The alternative,
waditional approach may arouse strong religious emotions in
wme people; but since such emotions are based on an irrational
vew of religion, they can easily become a moral menace.
Moreover, most people cannot identify with Judaisin in its
waditional form, and therefore it must be studied with full
siellectual honesty if it is to be morully persuasive and
mpirng. *

Buber also adopts an historical approach to classical Jewish
et but for him that is not the major methodological concern,
The important step in making the Bible morally effective is to
uake it personal. Teachers should not just teach the text as an
wjective entity: they should, instead, show how they respond to
&, how it answers moral questions in their lives — and let the
dudents react to it, too. It is by using the classical texts as a
wrngboard for discussion about personal moral issues that it can
wine to exert potent influence.

With this wide variation in approach to the texts, one might
sellwonder whether our three thinkers are even talking about the

." Hiven, Juckawm Eteowl, Vol 1 pp 287, 284, ¢f generally PP 274200, v pp 284
" haplan, Future pp 476 479, Religion, 182187 and 1951
pwd Lery loroelully, eohigum will be stoibied Trom o u'h-un:cv:u'mn:l E::I.:"t:“:l.h':{ll':.
wanais gl woantt of 1o e studdied that way o non, aind its taerefore in the best interesty
woekagon o uve thaat approach s the traing of its clergy and laypersons wn wrder to deal
san il peoblems of faith i rases withun s congenal setting. Moreover Juchuinin itsell re-
warr i h g miethod “Shall we change the well-known biblw sl uyum: The fear of the
ad o lrlltuum  the by of wisdom, to read, "The lear of e L is the el

i s "
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saine thing when they advocate text study as part of moral
education. They clearly would differ greatly in which texts from
the classical trudition they would teach and in how they would
teach theuy, hat they are, in fuct, talking about the same body ol
Wterature. W hat holds e to it is the conviction that a mord
“ance can only be defined as Jewish and can only reap the
Lewehits of the nich, Jewish tradition if it is linked to classical
Jew ish literature # That may seem to be a rather weak, almost
contined wnity to the person not familiar with Judaism, but u
st be undenstood light of the tremendous diversity @
miterpretation which has existed within the Jewish tradition,s
diversity recognized and even lauded in the Rabbinic traditin

isell

Lest une sy, " Simee soine swholars declare u thing impure and othen
declare it pure, suine pronounce & thing 10 be forbidden and othen
pronounte it to L perntted, sowe disqualify an object while othen
uphald s howss, how cun | study Torah under such circumstances?”
Seriplure states, “They are given from one 3

12 11} One God has given them, one leader (Moses) has uttered them

a1 the conpand of the Lord of ull creation, blessed be He; as it says,

il God spoke all these words” (Exudus 20:1) 4 ou, then, on youw

art, should make your ear like u gram receiver and acquire a heart that

Can undentand the w ords uf the schulars who declure u thing impure

well @ those wha declare it pure, the words of those who declare &
thiog forbudden ws well @ those who pronounce it permitted, and the
words ul those who dinualify un object as well as those who uphold its
fitnwss lthough one scholar offers his view und another offers his,
are derned (rom what \Moses, the shepherd,

the words ol bt
Laord ol the Universe. (Numbers Rabbah 14:4)

recen ed from the One

The Limits of Text Study in Moral Education

We have discussed @ number of factors intrinsic to Jewish la
study wineh make ot a good technique for moral educatu
Nobody pretends that it provides a guarantee for produciy,
moral persen: it s unrealistic to expect that any educatid

method could do that Butit cannot even function eflectively o
s o that end unless other vlements are present
ernronment ol the learner, elements which constitute limit
the efficacy of teat study wn moral education. The ones that
authors smgle out for special attention are these:

1 A moral modelasa teacher. Even Hirsch, who has the

o Pharse e Jurkanin b1 el N0l L pp m-m‘x.pt-u.lmm ay a Cwilizahe

1
wr AU Bber shows ot sdy Ilnwmlu-nlh,hnlhnmdml-muswmimlumhlwlht.
giter the Genndn Lo alar wnd an erpreting Biblical themes wnd

ermsstraty = by conunitiient 1o that teat All three men, however, would not use

tosts wachiiveh al Sevinn W beluw

LILIOT DONFF
1]

cognitively-oriented ap
: proach to the tradition, stresses
- ion, stresses the ex
::j] \:r e-‘.:tIL t::::hersm. : n:’l a:s models — and the degree to whli'élln:::?i:
. 4 positive model can vitiate their instructions in
The efforts of the pedagogue must
. ! founder if the i
wm“ o:::::: in his own private activities he fails l.:hpm“d uryndm
mlilehedo:';olpnctlcewl'::hhe i ke
the same command Y
child. The pedagogue often inakes the deepest impuuwuc:.o:th;:c'i:rl;

when he does not deliberatel
st out
lus own duties und llllll..llil.n‘:s,“ out to instruct but simply performs

kaplan stresses this too,*” and for B teacher
3 ¢ u ‘
:cr:‘:l:;nab!y the most important fnc!ot:.uE:h:n within ll:'
st imu.ﬁnestm ‘?:n the classroom, teachers influence the content
v uu:; through their selection and interpretation of
cw,ica] 2 kv::ually determine the effectiveness of the
b rials through the attitude that they evince t

em. some students, of course, the text can sustain ir‘: o
wen r_vhen laug_ht by a poor teacher, and some teache Nah
worality effectively without the use of texts Umli‘.?.mtmwh
weumstances, however, both are necessary the'tea heerr llC_m“ll
& interpreter, motivator and model for the texts ind .I‘:enna“
guutpbutmg to moral education in the wa : : lﬂ_ls
w:m {?’ i ys enumerated in

ut if teachers are to function as models

inu;u&wuslyrft Shﬂ.ll;peﬂ the _studeul'l powers of ].l.l(};:l‘:l:l:;‘ Auf’tee)r'
w\;iorﬂ:i unthm te spe'ctﬁt.: judgments in their speech and

A 'and B)l: not ;_)rejudice the case in favor of their ow
:L e ~make ll.:mpossible for the student to e A

pendent judgment? Moder advocates of values Ia.ri.f,i‘mm
wehniques certainly think so and consequentl Sl
r‘?{f’s should be as neutral as possible in lhei.rymlz::?t::n th?‘:
hﬁﬂ: ?;;t])lem is analogous to the one we discussed abo::"
ol v ; anhd the answer given by our three theorists Iil;
et st as there 15 no confict in using text study for both

_ g the content of Jewish values and developin lhy d :
pwers of judgment, so there is no conflict betwe:'n ll?:‘u i
.ul;i asa model and yet teaching students how to judge ::afther‘
o their own. On the contrary, for all three (and ispe:ij;;

* lwsh, Judawm Etemal, Vol |, p 228
" haplan, Judowm as ¢ Cwdization, pp. 491 -482, 500-508

). for Plﬂihph' Lawum by, Meerill Hurm ey
1
al f Hat varill win, and S sll.llﬂﬂ. Values and
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Buber), only if teachers do manifest commitment to specific
moral convictions can they stimulate students to take moral issues
seniously; if they are apathetic, agnostic or otherwise noncom-
mittul, students may surmise that the whole area of morality really
does not make much difference at all or that there are no
standards, that “anything goes.” Teachers, of course, cannot be
dogmatic or authoritarian if they are to succeed in stimulating the
type of moral debate that sharpens moral judgment. Moreover,
they must be well-informed of the arguments on all sides of an
uwsue and endeavor to present them fairly, sympathetically and
even passionately 1f they feel that they cannot do that, they might
invite others to present opposing views. Commitment, in other
words, does not preclude objectivity, openness and even
ambivalence on some issues. But teachers must not only teach
thewr subject enthusiastically, but demonstrate commitment to
specific values in their lives if they are ta convince their students
that morality is not just a matter of talk.
2. Home and Community. The home and community are
important in all aspects of the educational pracess and perhaps
the most important in moral education, where we are dealing
with considerably more than cognitive skills. Of our three
philosophers Kaplan is most aware of these crucial elements in the
education of character. He points out that the religious school
cannot possibly inculcate moral ideals and behavior by itself since
the child attends only a few hours a week. The home must be
actively involved if Jewish educational efforts are to succeed:
The home 15 undoubtedly the most important determining influence in
the formation of charscter Scarcely any phase of the problem of
Judasm could be mare urgent than that of getting the Jewish home to
wistill o the child Jewish idesls and religion. 1t is necessary to devise
some way ol reaching the home and enlisting its cooperation with

Jewsh educational endeavor conceived as an wll-comprehensive
commuial undertaking

He 1s also keenly aware of the moral role of the community. He
envisions @ reconstituted Jewish community which could set,
enforce, and teach moral standards.® Moreover, he repeatedly
stresses that “Jewish educational endeavor which confines itself 1o
formal schooling and the teaching of texts is foredoomed 1o
fwilure,” that students must be taught Jewish civics and be

LLLOT et 1ol

actively integrated into the life of the Jewish community by being
gven responsibilities in it if Judaism is to have any moral affect on
lhem.“

The reality, though, is that many modem Jews are Jewishly
gnorant and uninvolved, and consequently Jewish homes and
communities do not encourage intensive Jewish study or practice,
The best chance ta change that situation is to take Jews out of their
homes and communities for a time and expose them to Jewish
living and leaming in a more supportive context. Kaplan was thus
among the first to see the educational value of the camp setting®
— although he also devoted much time and effort to changing
Jewish homes and communities more directly so that they would
take Jewish education seriously.

1 Non-Jewish studies. Hirsch is most famous for his claim that
one can and should combine Orthodox education, ideology and
practice with a general education. He is honest enough to point
out some of the moral problems involved in the secular education
of his day (and, largely, ours). These include the fact that the goals
of a secular school are vocational, and that puts the ego and its
advantage at the center of concern; the educational methods
(¢.8., competition, ambition to win praise) are of doubtful ethical
value; the subjects which could be used for moral education are
oot, and instead analysis, memory and reasoning are stressed;
and, in any case, the teachers in secular schools have neither the
time nor a conducive setting to get to know their students in all
respects and provide moral guidance. But he also delineates a
number of moral advantages to a secular education: it trains the
student in the skills necessary to eam a livelihood, and acquiring
such knowledge is “a holy duty;" it acquaints the student with the
elements and roots of present-day civilization, and learning that
o is “a religious duty;” and it deepens and broadens the Jew's
religious education by providing the general knowledge
necessary for understanding elements in Jewish ideology and
bw, the skills necessary to construct and follow a proper
argument, and the knowledge of science and history which makes
Jewish law and history all the more impressive and the Jewish
mission all the more imperative. Therefore a proper moral
education must include secular studies — although any contradic-
tons between what one learns in Jewish texts and what one learns

lld pp A4S 4 ol p 553 0 14

Y haplan, Judinen as o Cdization, Ch 21, Futuee pp 3844, Ch 8, Questons Jeus
Ak, pp 202 BUE, wnd Ch 8

¥ Kaplun, Judotsm as a Civdization, p. 481, ¢ generally pp 483484, 488483 and
Future, pp 4445, 474470, Raligion, 183- 184

M Kaplan, Judaiom as @ Clutlization, pp 400-483; Questions Jeus Ask, pp. 358-360
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i the wmversity must be resolved in favor of Judaism, simee tha
o the word of God and scoabar studies are the produet of
Linnnaanis ™

Kuaplan accepts the need for general education for Jewish
maoral purposes, but without Hirsch's final caveat and for yet a
difierent reason Jewish moral reasoning must be done in full
knowledge of secular culture because otherwise it wall be totally
out of touch with the modem Jew 3
4. A Religious Viewpoint. A religious orientation is neither a
necessary nor a sufficient condition for being moral, but when
used properly, it can help in a number of ways. Hirsclrstresses the
authority that religion provides for ethical norms, the wealth of
expenence within the tradition, and the expansive scope of its
vision and concerns;®® Kaplan writes about the sense of
worthwhilencess that a person derives from religion, a sense which
mukes moral effort and sacrifice reasonable and which gives life
direction and meaning;* and Buber is interested in the fact that
rehgion provides absolute moral standards as well as the cosmic,
but personal framework in which to learm and understand them ¥

Text study can thus be an important gid in moral education
To function effectively, though, issues concerning the choice of
teats and the approach to them must be resolved, and other,
supportive factors must be provided in the environment of the
student. Despite these limitations, the Jewish trudition u
convinced of the crucial role that text study can play in the
development of character, making it a value in and of uself, It
equally clear, however, in declaring that the goal is not learning
alone,

Habby Thyyw sod 1f @ man learms the Law without the intention of

tulhlling i, it s ere better far hin had he never been bom Rubby

Aka sand He who leamns i order to do 1s worthy to receive the Holy
St

(Leviticus Rabbah 357)

bl Eyosrd s e ol Goraduste Studws and Assocuste Prolessorn ol Flulisphy
wt the Upiversty ul Judasin in Los Angeles

M e b, Judiawmm Eremal, Vol 1pp 168073, und Ch 17, esp pp 200-218, Vol 1L, pp
2H2M

* Kaplan, Future pp 187, s80-480, Religion, 182-3, 165, |66-200

W Murwch, Juddsse Erermaal, Vol 1, pp. 161168, 106202, Vol |l pp 242 20
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Yom Zeh L'Yisrael
Adamah

Eili Eili

Im Ein Ani Li
Amar Rabbi Akiva
Emet

Anu Banu Artzah
Heinai Mah Tov
Dundai

Hava Nagilah
HaDerech Arukah
Lo Yisa Goy
Tzenah

Torah Lanu

Simi Yadech

Shir HaAveodah
Sisu V'Simcha
Shalom Chaverim
Dona Dona

Sim Shalom
Oseh Shalom

This is a list of some suggestions. It is by no means complete or
authoritative.
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Accountability/Ethics
Achievement/Success
Adaptability/Flexibility
Administration/Control
Affection/Physical
Art/Beauty/as Pure Value
(Self) Assertion/Directness
Being Liked

Being Self

Care/Nurture
Collaboration/Subsidiarity
Communication/Information
Community/Personalist
Community/Supportive
(Self) Competence/Confidence
Competition

Congruence
Construction/New Order
Contemplation/Asceticism
Control/Order/Discipline
Convivial Technology
Cooperation/Complementarity
Corporation/New Qrder
Courtesy/Hospitality
Creativity/ldeation
Criteria/Rationality
Decision/Initiation
Design/Pattern/Order
Detachment/Solitude
Detachment/Transcendence
Dexterity/Coordination
Discernment/Communal
Duty/Obligation
Economics/Profit

252

Economics/Success
Ecority/Aesthetics
Education/Certification
Education/Knowledge/Insight
Efficiency/Planning

Empathy

Endurance/Patience
Equality/Liberation
Equilibrium

Equity/Rights
Evaluation/Self System
Expressiveness/Freedom/Joy
Faith/Risk/Vision
Family/Belonging
Fantasy/Play
Food/Warmth/Shelter
Friendship/Belonging
Freedom

Function/Physical
Generosity/Service
Growth/Expansion

Happiness
Health/Healing/Harmony
Hierarchy/Propriety/Order
Honor

Human Dignity

Human Rights/World Social Order
Independence
Integration/Wholeness
Interdependence
(Self)Interest/Control
Intimacy

Intimacy and Solitude as Unitive
Justice/Global Distribution
Justice/Social Order
Knowledge/Discovery/Insight



Law/Guide

Law/Rule

Leisure/Freesence
Life/Self/Actualization
Limitation/Acceptance
Limitation/Celebration
Loyalty/Fidelity
Macroeconomics/World Order
Management
Memberships/Institution
Minessence
Mission/Objectives

Mutual
Responsibility/Accountability
Obedience/Duty
Obedience/Mutual
Ownership
Patriotism/Esteem
Personal/Authority/Honesty
Physical Delight
Pioneerism/Innovation/Progress
Play/Recreation
Presence/Swelling

(Self) Preservation
Prestige/Image

Productivity

Property/Control
Prophet/Vision

Relaxation
Research/Originality/Knowledge
Responsibility

Rights/Respect
Ritual/Communication
Rule/Accountability
Safety/Survival
Search/Meaning/Hope

Accountability

253

Security

Sensory Pleasure/Sexuality
Service/Vocation
Sharing/Listening/Trust
Simplicity/Play

Social Affirmation
Support/Peer

Synergy
Technology/Science
Territory/Security
Tradition
Transcendence/Global Equality
Truth/Wisdom/Integrated Insight
Unity/Diversity
Unity/Uniformity

Wisdom

Wonder/Awe/Fate
Wonder/Curiosity/Nature
Word

Word/Labor
Workmanship/Art/Craft
Waorship/Faith/Creed

Self Worth
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Why Texts: Literature and
Jewish Education

By Barry W. Holtx

been asked to reflect upon literature and its place
Jewish school. a question that admits of many
approaches. We could consider the relationship
secular literarure and Jewish literature, partic-
in the day school setting. We could discuss the
jon of specific literary techniques — the tools of
analysis — 1o Jewish materials. Or we could
a model of such an application through &
lesson plan. | propose to do something slightly
[ would like to discuss what might be called the
enterprise’’ of Jewisk education and consider
enterprise is all about — why do we teach texts
what way should that teaching proceed.
years ago in an article of considerable import-
alter Ackerman made the following statement
nature of Jewish Education:
matter what its structure or orentation, the
mh schodl conceives its primary function (o be
transmission of knowledge of the sacred texts.
schools may study the texts themselves and
may only learn about them, but all of them
on them.'
surface this may not appear to be a particularly
point of view, but to me Ackerman has said some-
Quite remarkable — the “primary function” of
Education is teaching texts. How many educators
Id really accept this formulation — what about
pride? What about “customs and ceremonies'?
t Hebrew Language? In fact in this off-hand
erman is making a significant — and often

W. Holtz is Co-director of the Melton Research
& The Jewish Theological Seminary. His book
the Sources: Reading the Classic Jewish Texts wus

Puhblished by Summit Books/Simon  and

ignored — point: at its heart the enterprise of Jewish
educarion is the study of texts, an enterprise, | would add,
that makes Jewish education, at least in part, a /iterary
endeavor.

Thus to consider the relationship between Jewish educa-
tion and terts is almost a tautological exercise. We are a
people of readers and writers, and our history is the
history of a literary culture. Not to see this textual pre-
occupation as the center of our educational concern is to
ignore the heart of what Judaism has always been about.
As Jewish educators we must be concerned with literature.
We have no other option.

But this does not mean that textual, literary education
is an easy matter. Particularly today, when we live in a
visually oriented culture, a culture of television and film,
not one of books, this task is a considerable challenge. Lat
us consider how this textual process works — what
happens to people when they study texts and how might
this help us think about the work we should be doing.

Significant Testual Experiences

1 would like to reflect upon this autobiographically for a
few moments to see if my own experience might touch a
chord with the reader. | do this not because my own
experience has been 50 unusual, but rather because it may
be very typical. and from my own life [ begin to make
some sense out of what we are doing when we educate
toward an appreciation of texts. ['ll begin by asking the
reader to consider the following question: when did you
first find yourself touched by texts? What text was it and
where did it happen? In a classroom? At home? Was it a
Jewish text? And why did it touch you?

For me the answer is surprisingly easy to remember. It
was not in school or at home, but rather in the context of a
youth group srudying in a synagogue when | was in the
10th grade. The text also sticks in my mind. From Genesis
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Vayeshev (Genesis 37:1):

R. Aha said: At the time that righteous people dwell

(voshvim) in tranquility and wish to dwell in

tranquility in this world, Satan comes and accuses

them saying "It's not enough that the world-to-come

is appointed for them — they also wish to dwell in

tranquility in this world too!” ""You should know

that this is so — our father Jacob, because he wished

to dwell in tranquility in this world was attacked by

the Satan of Joseph, hence the verse, "And Jacob

dwelled. . "

That was the formative Jewish textual experience that
sticks in my mind. Why was this? Perhaps because of the
specific content of this text, that tranquiliry is not whai the
tzaddikim of this world should expect, that those who
wish to have the tranquility will find themselves beset, as
Jacob was, by sorrow and suffering. Or perhaps it is not so
much the particular meaning of this text, but the form,
the whole nature of Midrashic interpretation that each
work of the Torah is sacred. Va-yeshev is not a casual
word, but one which our Rabbinic ancestors pondered,
interpreted, and considered with remarkable care. At any
rate the combination of these factors had a great impact
on my own thinking.

I think of this as my first significant Jewish texrual
expenence, but another sefting comes to mind, from a
slightly younger age. Here, from the eighth grade, [ recall
a very different text, but one which also had a great
impact, at lease in the way it was taught that day:

Whose woods these are | think I know.

His house is in the village though.

He will not see me stopping here

To watch his woods fill up with snow.
L

The woods are lovely, dark and deep.

But | have promises to keep.

And miles to go before I sleep,

And miles to go before [ sleep.

The lines are from Robert Frost's "' Stopping by Woods on
a Snowy Evening”" and what stands out here is what the
teacher did in class that day. After finishing the poem, she
asked, “What is this poem about?"” Of course we replied
"It's about snow;" "it's about winter,” whatever. But she
said, 'l think this is a poem about death.” Death? It
doesn’t even matter if she was correct. It was the idea that
was remarkable — this poem was ahour something: it
wasn't just descriptive or a string of rhyming words — it
was meamingful. The idea that literature was more than
story. that it dealt with meaning, was a radically new vista
for this particular eighth grader. Thus | have two
examples — one Jewish, one not, but both about the
relationship of literature to meaning, of to put it in
another way, the relationship between text and life.

And there is more. | think even farther back, to the first
and second grades. Being taken to the school library for
“story hour.” Surely all of us look back on that time with
nostalgia, for here we were exposed to the pure joy of
stories. This too, | believe has implications for Jewish
textual education.

To me these three incidents indicate something about
the way that texts get into one's system, get under nne's
skin. And these anecdoies suggest lo me, based on my
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dieuaniicl m
be: As teachers our job is to make text count in the Iiv:
our students, First, as in my tale about library visy,
the pure love of the tale, and second, later, because ,
help make sense of things. They deal with quesiign,
have and raise issues we've never even thought aboy; |
at the bottom, they have meaning,

In my own life those early stories and that later p,,
were not Jewish sources. Midrash Rabbah came m,
later. But it strikes me that the task we Jewish edycy,
have is to see that our students are excited, touched
moved by the great Jewish texts, either in the classmom
out of it. The study of texts, after all, is the domin,
religious preoccupation throughout the history
Judaism. And when we today study that literature. 45
we teach it something important happens to us \
penetrate into the minds of the great thinkers of the Jeu
past and we also come face to face with those issues 1h
form the universal core of all great literature — what 4.
human life mean? What is our relationship to the divn.
What is justice? Hope? Tragedy?

In an essential way Jewish history is the histon
reading. The Rabbis throughout Jewish history «
readers. The text was the Torah; the task 1o read that (¢
For the Rabbis reading, however, was not a pas
occupation. An active indeed interactive, reading
their method of approaching the sacred text called Tor
By “interactive” | mean to suggest that for the Rabbu
the tradition, Torah called for a living. dynamic respon
The great Jewish rexts are the record of that response. 5
each text in turm becomes the occasion for L
commentary and interaction.’

But in talking about the Rabbis as readers, [ shot
add an important dimension that has impoma
implications for practical Jewish education. Much of «
textual litersture was not just & matter of writing, bu
was quite literally Torah she-b'al peh — oral Torah: |
Midrashic sermon, the Talmudic discussion, the Hasic
homilies all were oral presentations, later written dow
Even the Zohar is written in the form of discussions. ar
the medieval commentaries of Mikraot Gedolot seem to'
speaking to one another across the pages. Even thow
this spoken Torah has now been written down, now ext
in books, we should not forget that so much of
literature is the record of talk, the student and teach
meeting through speech.

So what are the implications of all this for real life
Jewish education? For me three things stand out. Fir
our tradition lives through its texts, and as educators 1
our task to keep that alive and important for our studer
in ways that Robert Frost and Midrash Rabbah and st
hour spoke to me, and other texts and experiences h'
spoken to anyone reading this piece.

Second. if Torah is tied to interaction as | believe it *
our classrooms too must be interactive: text and stud<®
student and text, student and student. Study invl® -
much as anything else an occasion for meeting our fe**
students. It's the way Jews have always talked
another and our classrooms should allow for that kind
meeting.' .

Finally. we ought to try to begin to find »aV
reconnext with the oral nature of our oral tradition. It ™
be that certain pedagugic lechniques are called for b7
interactive spoken tradition and that by adopting "



style of western, non-Jewish culture we are
something. What for example. should a library be
The non-Jewish model says a place of monkish
. But for Jews the Bet Midrash was a noisy place. a
of argument and discussion. Isn't the Jewish style
hing we should consider? Similarly, we should think
hevruta, paired learning. To reconnect with the oral
n we ought to think about stories as told and read
d, drama and even the sermon as pedagogic
ques. Memanzation too might have an appropriate
m Jewish educational setrings.

Difficulties
Boe of this is easy particularly because we lack the
supports of our educational forebears — the basic
tments of children and families, the acceptance of
Bradition and its role in one's life. We have to find our
ways of breaking through to the text, but these
s are not without difficulties. Let me suggest a few
s about issues that confronl us as we try new
pents in pedagogy.
st is the issue that might be called “textual con
mess.”” We like to think that the texts of the tradition
peessible 1o us because our Jewish ancestors were very
like we are today. They lived at a different me, but
fe, after all, are still people. This assumption, that
wusness is like the consciousness of the past,
less clear than we might think. Perhaps these texts
it a gap that is far greater than we might like to
Some like Morris Berman®' have argued that
n consciousness has followed an actual evolutionary
n. Others arguing from a less spintual and more
ical point of view have also raised serious questions
the connections between past and present. The
n Robert Damnton, for example. presents the case
following way:
. .Nothing is easier than to slip into the
mfortable assumption that Europeans thought
d felt rwo centuries ago just as we do today —
owing for the wigs and the wooden shoes. We
tly need to be shaken out of a false sense of
ianiry with the past, 1o be administered doses of
ture shock.™
pssible that we should be viewing the texts of the past
anthropologist might. as evidence from a torally
ent culture from our own, and that is no small rask.*
ond is the problem of “contemporary translation.”
that one often sees in pedagogical methods for
ing Jewish texts. For example, some time ago | had a
tion with a teacher who was very pleased by the
' class was mastering Rambam's laws ol Tulmud
from the Mishneh Torah. Now at the beginning of
class. she told me. when the teacher comes in all the
bts  stand up and say “Welcome honored
2T, . " She earnestly believed that in her students’
=% out of the scenario of the Mishneh Tarah with rhis
excrvise. they had “translated” the text 1o our
But, although there was nothing really harmiul in
the students were doing, she was missing the point
students were not translating the Rambam, they
Iv mimicking the text. The rcal task was 10 1ake
guayge and sensibility of the Rambam’s world and

express that in our own contemporary language and
attitudes. What she was doing was only distancing the
students from the Rambam text, not bringing them inta
connection with it.

Finally there is the problem my colleague Joseph
Lukinsky calls “so what.” “So what" is the phenomenon
in which teachers deal in depth with a contemporary issue,
let us say ecology or war and peace, then pull out the
classic Jewish text that deals with the same issue only to
discover that students rather than feeling illuminanon
from the Jewish text, will exhibit ennui — “so what "
Why, the students are saying, do we tum to a fext to
confirm what we've just talked about (war 15 bad.
ecological issues are important) without any need of the
text at all? Pedagogically we have to find ways to lead
students into the text, without stealing the text’s thunder.
We need to show the profundity of the text or its unusual-
ness, otherwise — to the great frustration of the teacher —
there often will be little more than a bored reaction from
the students. This can be a particularly difficult problem
for the teacher since our own basic commitment to
Judaism often will let us give great credence and authority
to the teft, even if the specific teaching is something that
we could have come o on our own, without the text's
“help.” (This, | imagine, is in part due to the fact that our
attitudes and values have already been strongly influenced
or shaped by other Jewish texts which we have studied in
the past. We are in harmony with the text 1o begin with
and even if we only find confirmation there of our own
beliefs, the power of the text's authority makes a big
difference.) But it is an issue we have to try to find ways ta
overcome.

Many errors will be made in the name of a good cause
and we have to expect that. We live in times that are hard
for those who value texts and what they can do. But Jewish
education cannot avoid this particular battle. If education
— and Judaism — is going to mean anything in the lives of
our students, the enterprise of the text will stand at the
cenler
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