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JEWISH VALVES AND THE CHANGING
AMERICAN ETHIC

I
The new affuence of America is literally unprecedented in

history. Despite the presence of large pockets of poverty, no
other society has had as universal a distribution of goods on the
levcl and scope of the United States today. Never have so many
people in one society been inculcated with middle-class standards
because they live like the middle class. Public opinion surveys

in the 1930's and 40's already showed that American labor iden-
tified with the middle-class values - especially material - to

an extent which European labor never did.
This new affuence has gone hand in hand with increasing

concentration of population in large cities and with steady ex-
pansion of the mass media of communication and inter-class,
inter-cultural exposure. Urbanization and industrialization alike
dictate a new impersonality, emphasis on technological eff-
ciency, sophistication and pluralism of perception, values and
relationships. Universal concerns and awareness of differing cul-
tures and value systems are constantly broadcast in every
medium and individualized by people. The old provincial or
particularistic cultural settings are crumbling before this com-
munications explosion. The result is clearly the overthrow of an
older ethos and the emergence of a new American (soon to be,
world wide) ethic. Broadly speaking, the earlier ethic was par-
ticularistic, normative, with an ascribed identity for the in-
dividual (a product of the homogeneous and relatively isolated
cultural condition) and anti-hedonist or ascetic in its flavor (a
product of the scarcity and need for high productivity and in-
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vestment levels of the economy). The new ethic is more univer-
salist, relativist, self and pleasure oriented. i

The decisive overthrow of the earlier ethic is spelled out in the
gradual emergence of a hedonistic affuent society. The con-
sumption orientation, the emphasis on consumer goods,
is an irresistible product of 20th century America,
made possible and even necessary by the remarkable revolution
in productivity. This development has extraordinarily severe
consequences from the point of view of the older ethic. It chal-
lenges asceticism. Indeed it cannot tolerate it, for only heroic
consumption can keep the wheels of the economy turning. It
tends to weaken religious commitment (if religion is other-
worldly) by making this world so vivid and pleasurable that
people have less concern for the next one. It involves people in
a round of activity which leaves little time for other concerns
and ultimate questions. Of course, it is not so powerfully solvent
of religious principle per se as it is of an ethic fused to ascetic

particularistic orientations.

The new affuence became so widespread as a result of the
continual prosperity of World War II and post-war period -
that it has become increasingly diffcult to live compartmentalized
in two cultures. More and more people perceive the dissonance
in "living it up" while paying lip service to the "Protestant

ethic." The result of this perception is an increasingly overt

repudiation of the earlier standards. What was done by intel-
lectuals in the 20's is now done by the masses in the 1950's and
60's. Thus we find the emergence of the "fun morality." When
one speaks of morality, one does not speak in terms of "oughts"

and "shoulds" and normative judgments. Do good not because
it's good but because it is fun. And it is good for you to enjoy it.
Indeed, a reversal of the ascetic psychology and morality is

taking place. That which is enjoyed is good. People are em-
barrassed to make judgmental comments. Censors are on the
defensive. Norms are to be presented positively, if at alL. Every
fledgling teacher is told not to get up in class and tell the stu-
dents: do this (i.e. speak normatively) but rather to stress how
much fun it is to do. This fun syndrome, is, of course, another
version of the philosophy of the pursuit of happiness as the goal
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of the good life.
The Enlightenment brought this view forward in the 18th

century but never before has it been possible for so many to be-
lieve in it seriously. For over 5,000 years of recorded human
history, such a philosophy was self-evidently absurd. Reality
was so replete with tragedy and physical suffering alone, that
the bulk of people could not take s0Tiously the idea of happiness

as available to all men. The fact that this happiness standard

has gained such acceptance in America is incredible testimony to
the affuence of the American majority.

The New Morality and the American Jew

Of course, the triumph of the happiness philosophy is not

complete. We can guess that the "American way of death" with
its tremendous emphasis on glorified funerals in an attempt to
deny the challenge of death to the fun morale. Death, after all,
is a very shocking experience which raises questions as to the
hollowness of the hedonistic view of life. Therefore, many Amer-
icans engage in conspiracy to "deny" its existence. Thus the
Jewish laws of mourning have been repudiated for the most part
where they are most reaL. The Halakhah wants to face the fact
of death honestly and directly. The American way of death
insists on embalming and decorating the dead. The highest com-
pliment one can make at a wake, after viewing the body that
has been properly treated is to say: he looks like he's alive (or:
he looks wonderful). This remark could be explained as a con-
ventional phrase - but it is a profound existential comment. It

is meant to affrm the success of a deniaL. The demand to avoid
shows of emotion of grief, the desire to beautify the whole
occasion so that people are not quite sure whether they are

attending a Bar Mitzvah or a funeral is part of the same psy-
chology.

The new fun morale has penetrated so deeply, that it in-
fluences almost all aspects of teaching and thought in America.
If I may cite a trivial ilustration. My son, then three years
old, had a Hebrew record written and performed by two women,
one of whom is the daughter of a well-known Rosh Yeshiva. It is
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a lovely, charming record - a wonderful example of American
Hebrew culture. Most of my religious Jewish friends have this
record. The gist of the record is that Judaism is happy. Listen
to the record and you realize that Jews have lots of wonderful,
enjoyable holidays including (unless one listens very discern-
ingly) Yom Kippur.

Professor Joshua Fishman of Yeshiva University once pointed
out that the Anti-Defamation League pamphlets on Jewish holi-
days present them, one after the other, as an unceasing round of
delightful joys in this world and the next. Yom Kippur and
Tishah Bø'Av seem to fade into the background. Another exam-
ple of the fun syndrome is the World Over magazine for children.
From its content and approach, it seems that one is not supposed
to stress negative motivation at all.

The emergence of a hedonistic orientation and a post-Pro-
testant ethic American is an inevitable by-product of the institu-
tions of our society. If religion is tied too closely to the earlier
ethic, then it inevitably wil lose out to the massive array of
forces working for the new ethics. The new personality orienta-
tion reflects the current stage of society. David Riesman's de-
scription of the other-directed personality in The Lonely Crowd
refers to the same phenomenon from a different analytic angle
of vision. As Riesman argued, the economically stable and so-
cially static society creates an environment where roles are fixed
for life and people are tradition-oriented. In a stage of rapid
growth and population expansion, the environment offers chang-
ing opportunities. The inner-directed person with strong inner
controls and ascetic tendencies copes with new situations best.
A person cannot be trained for a fixed role but his inner gy-
roscope enables him to rely on his own judgment amidst shifting
scenes and challenges. The inner-directed ethos was notably
ascetic; Weber's Protestant ethic is most descriptive of reality at
this stage. However, eventually society achieves a tremendous
increase in productivity and population becomes more stable.
In this third stage, roles become more fixed and consumption
becomes more vital to society. The other-directed person, trained
to adjust, emerge~. As consumption becomes the overriding con-
cern and need of the economic system, people are trained to
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fulfill themselves in consuming rather than in producing. The
new personality sheds many of the inhibitions of the past that
now interfere with the new needs of society. Life is to be en-
joyed. The focus of adjustment leads to a new acceptance of

government and society as both providers and stabilizers. In-
creasingly, the tone of our culture is set by such an orientation.
Where the inner-directed man dedicated himself and fulfilled
himself in work, the new person sees work as only a means to
an end. Fulfllment is found in consuming products purchased

with the wages of work. Work is increasingly rationalized and
made effcient. This process itself tends to reduce the possibilities
of fulfillment through work. Thus the worker does not build a
whole product from start to fiish. Inevitably the focus of life
becomes enjoying the fruits of affuence.2

Impact of Mass Media on the Old Ethic

One of the most powerful forces reshaping character are the
mass media. The advertising carried in the mass media is de-
cisive in molding new personalities. David Potter in his book
People of Plenty points out that advertising is the educational
institution of an affuent society. Advertising teaches the new
kind of personality how to succeed in consuming. Moralists

frequently complain that Americans spend more money on to-
bacco than on education. Actually, the American economy

spends something like 26 bilion dollars yearly on advertising,
much more than we spend on education. Moreover, advertising
uses more potent media than any other educational system.

American children sing commercials rather than hymns.

Teachers in the old "600" schools (students in New York City
600 schools were generally the "incorrigible" and the unedu-
cable) testified that students, totally unresponsive to books and
assignments, were involved strongly when discussion turned to
television programs of the night before. Thus, the media of ad-
vertising are quite powerful, ubiquitous and very successfuL.

They reach the most people with the most profoundly-com-

municated message. The message is the personality. It is a simple
message and it is driven home. (One may cite Rosser Reeves'
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work on the US.P. - the unique sellng proposition. Reeves
suggests that the ad writer must conceive of one simple unique
idea for á particular product. The message is repeated until it
fills up the little box in the listener's mind and crowds out any
other product. Whatever the morality of this approach, it is
superb conditioning.) The image of the new person is constantly
repeated. People must eliminate inhibitions or tone them down
considerably in order to succeed with the great task of con-

sumption. Happiness is achieved by excellng in this task. Wash
with a particular soap in order to achieve happiness. The wall

flower, the unhappy, unfulfiled person switches to X brand
cigarette or Y brand mouth wash - and all the girls think he's
masterful, his boss gives him a raise; he gets to be president of
the company. One may smile at these caricatures. But, the mes-
sage ultimately comes across. A man is his "cosmeticized self."
The clothes worn are the man. The car that you drive is the
mark of what you really are. This is how you truly fulfill your-
self. Recently, a colleague told me of his experiences in trying
to buy a new car. He owned a Chevrolet and planned to buy a
Chevelle. The salesman objected strongly on the grounds that
the customer's previous car was a higher-priced line. The sales-
man went beyond salesmanship. He insisted that people would
judge the professor to be worthless as a professor. The professor
was unusually stubborn and held out. The salesman absolutely
refused to sell him the lesser brand on the grounds that he de-
meaned himself. The salesman may be an extreme case where
ideology overrode the desire to make a sale but the message is

clear: people are the cars or the particular consumption goals

that they achieve.

Another example of the new molding of character is the use
of religious terminology in advertising. Advertising is giving us
the new faith, in a sense. Thus it communicates in quasi-reli-
gious terms. The classic is unquestionably Allstate Insurance
Company's symbol - a person's house, car and family are held
in two big hands - you're in good hands with Allstate. Allstate
is, of course, using basic religious theology. Clearly, Allstate's
got the whole world in His hands. The obvious evocation of the
religious image by Allstate tells us that in human, mundane lie
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the everlasting arms of security are the insurance policies. Secure,
safe and trusting, we can devote ourselves to living the good life.

In similar fashion, any commercials point out that mundane
life is the only reality. Think of all the commercials that say:
you only live once, so live a little. These are theological state-
ments. True, there are religiously devout people who take these
slogans quite metaphorically. The fellow who wrote the slogan
might himself believe in the world to come. But the message of
only one life sinks in. Ultimately, the conclusion is that there is
only one world and pleasure in it is offered at once by the ads
mentioned. Consider, too, the old cartoon of a girl talking to a
salesman at a perfume counter. She is surrounded by bottles of
"My Sin" and "Purple Passion" and all the other brands. She
timidly asks: "Don't you have anything that is neutral and just
lets you sit there." The perfume packages - as most cosmetics
commercials - are preaching a new sexual ethic. Again and
again the message is: this is fulfillment and there is little else.
Small wonder them that the Protestant ethic is steadily swamped.
This is the direction and drift of our society.

Changing Values on the College Campus

The shift of values in modern society may be ilustrated in two
frontier areas of American life. (If we look at the frontiers, we
sometimes get an idea of what is going to happen in the back

woods 100 years from now.) The two areas are: the college
world and the Jewish community. College is the prestigious, up
and coming area - where everybody must go. It is increasingly
the focus of the American dream, and has been since the
1920's. The college years are for "living it up"; they are golden
years of youth. This area is the key to professional advancement
and business contacts. In the university we find an exaggeration
of the trends I have spoken about above. The tone is an ex-
aggerated version of the rational, cool and anti-normative ten-

dencies of American culture. Pluralism becomes so pervasive
on the campus that the WASPs may become the most uncom-
fortable group. Colleges "apologize" for American history be-
cause people insist now that you have to teach wtlrld history.
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Increasingly, comparative history looms large. Because of the
particular stress in college teaching on challenging preconcep-
tions, the experience tends to shake up values.3 In effect, we
have in the university a kind of laboratory where we can meas-
urc what happens when you have really powerful cultural sol-
vents. The new trends operate in the ulliversity in concentrated
fashion in a high-pressure situation, so the old personality is
stripped off much more quickly. The ethnocentric dimension is
broken almost instantaneously. The end product is the new
American man or woman: culture oricnted, pluralistic, hedon-
istic and this worldly with happiness as the ultimate touchstone.

More and more people have a strong privatistic orientation,
rejecting the normative as old-fashioned, square or what have
you. I have been told that the UJA finds it increasingly diffcult
to carry out student appeal drives on college campuses. This

reflects the fact the UJA charity is rooted in an ethos anti-
thetical to the new spirit. UJA is particularistic; it is ethno-
centric; it is cmotional in its appeaL. It draws on the ethos of
ought - and the money it takes prevents one from spending
money on consumption.

The sexual revolution on the college campus is another ex-
ample of the shift in values. Actually, the sexual "revolution" is
exaggcrated today just as the absence of sex on the college

campus 50 years ago was exaggerated the other way. In all
societies, much depends on the atmosphere. Fifty years ago,
those who set the tone spoke moralistically about sex and op-
posed its display. Therefore those who participated in sexual
activity acted as if they didn't or did their best to hide it. Today
the atmosphere is just the opposite. The emphasis on bravado
and sophistication, the emphasis on not making normative judg-
ments creates an atmosphere where people who do participate
boast about it. Those who don't participate also boast as if they
did - in order to be accepted. Then there are the people who

go along - just as 50 years ago they went along - but now
this means participation. However, if the revolution probably
has been considerably exaggerated there is a reality behind the
phrase. In this area, the new ethos is being expressed. It be-

speaks the ultimate value of pleasure and the emphasis on im-
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mediate fulfillment which is characteristic of a consumption
oriented society.4

II

New American Society Challenges the Jew

The Jewish community is another example of these same
trends. In the Jewish community the theme of consumption is
even morc pronounced than in American society. The same
values are expressed in the almost universal Jewish Bar Mitzvah
and the growing lavishness of marriages.5 Due to the immigra-
tion experience and the extreme gap between the ghetto and
their new reality, the Jews, as a group, were more sharply
sundered from their earlier personality. They are, therefore,
freer to adopt the new personality which is being projected. Old-
time Protestants who were in America for a long time and
were partly raised in the old ethic are slower to respond. The
old ethic survives among them for longer periods and makes
greater claims upon thcm. The fact that Jews are more involved
with the new ethos while their religion is presented and deeply
steeped in the old, is one reason for the greater Jewish defection
from religion to secularism in America.

As it stands now, Judaism is bleeding to death in America.

Many of its bcst sons and daughters are constantly attracted to
the new ethos and feel that they must abandon the old to em-
brace the new. There are two major types of response that can
be given to this crisis. One possibility is a withdrawal from the
culture which is saturated with the new values to a cultural and
rcligious island (perhaps, one should say, ghetto) within. This
would enable us to maintain many of our current patterns of
response. The other choice is to try to accept, refine and ulti-
mately master the new environment and ethic. To do this, how-
ever, would require new conceptions, techniques and emphases.

Withdrawal as an Answer

The option of withdrawal should not be underestimated. It is,
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I think, the fastest growing, strongest tendency in Orthodoxy
today. Thus Yeshiva University is sidestepped by the thrust
of the Jewish rightist religious community. At Yeshiva itself,
the more intensively religious circles tend increasingly towards
intellectual and cultural withdrawal from the implications of
American society. There is a good deal of common sense in
this reaction. Given the tremendous attraction of the outside
culture, with its many differences of value and tone from cur-
rent Orthodoxy, and its subversive effect, the best thing to do
may be to withdraw to a closed, sheltered environment. In a
culturally isolated environment, we can go on being normative,
ascetic, ethnocentric, judgmental and personaL. Such qualities
are devastated in the atmosphere of college or in any wide open
cultural situation. In an environment which is socially and cul-
turally controlled, these values may be sustained without em-
barrassment or being undermined. Furthermore, the majority
of religious scholars and poskim are at home only in this
setting.

There are, however, some grave weaknesses in this solution
that should impel us to explore alternate responses. One draw-
back is the diffculty of being hermetically sealed off in a society
such as ours. The mass media reach everyhere. Ours is a
highly porous society, culturally speaking. If the sealing off
is not fully feasible, the problem of consistency arises. I have
read advertisements for glatt kosher hotels which serve cholov

yisroel. The ads praised the hotel's dance floor (you can do
the latest dances) and feature Broadway comics who tell regular
Borscht circuit jokes. People have been seen wearing long
sleeves and shaytels with miniskirts that left little to the imagina-
tion. Nor are people in Monsey or Far Rockaway altogether

free of the vulgar materialism of American life. Four years
baek, the Yavneh Executive Board received a letter of inquiry
from a group of boys of the Telshe Yeshivah in Clevcland.

They were obviously fascinated by Yavneh because it appeared
to be a potential bridge to the outside world - yet it had not

been ruled treyfe by the Roshei Yeshivah. The letter reflected
the ambivalence of the group. It was half hostility and half
attraction, unsure whether to push this organization away as
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temptation or to try to get in and reach out. A number of ques-
tions were posed. The answers, it was indicated, would estab-
lish Yavneh's acceptability or unacceptability. The questions

were phrased in a very hostile, almost nasty tone. At the end of
the letter the writer wrote: "These questions may appear hos-
tile - but I want you to know that you are 'facing the nation.'
Your answers had better not be evasive because you are to 'face
the nation' of Yeshiva bachurim now." Withdrawal is not that
watertight. It can lead to a situation where the withdrawn Or-
thodox Jew learns the worst (in this case the rather nasty ap-
proach of panelists who question others on a TV program)
rather than the best aspects of American life. After withdrawal,
newspapers circulate. Children meet and even play with other
children. People have television sets. With nQ overt recognition
of the values of the outside culture and no critical guidance to
the assimilation of its standards, the result may be picking up
the undesirable elements of the environment.

The withdrawal alternative has another drawback. It is ob-
vious that only a quite small group of Jews is prepared to with-
draw. Modern life is rather attractive and enticing, even to most
religious Jews. Withdrawal means, therefore, writing off millons
of Jews to total assimilation - intermarriage and all the rest.
This may indeed be a legitimate, if tragic, policy. Historically it
may be true that only a remnant is saved. But this was usually
after every effort had been made to keep the rest within the fold.
A decision, a priori, to surrender milions is a harsh policy -

and it is a grave moral responsibilty for the people who make
it. If only one or two Jews who might have been saved are
pushed away by this decision, it may involve enormous moral
culpability.

Furthermore, there is no guarantee that after withdrawal, the
isolated group wiJ not be swept, within 30 years or 50 years,
into the stream of American culture again. Only then it would
confront the challenge after having lost large numbers of Jews
a generation earlier. Modern civilization is constantly develop-
ing new media to permeate other cultures. Local cultures are
increasingly pulverized and homogenized. Walk down the streets
of Willamsburg and see some of the Hasidic children playing
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stick ball. Can American culture be far bchind? There are now
two factions within the Satmar court: the group that is un-
alterably opposed to any cooperation or sympathetic contact

with the outside world and the group that seeks an opening to
the world, including working with the anti-poverty and govern-

mental apparatus. Is Square Town immutably insulated? Its
women go shopping in Spring Vallcy. It is told that they have
learned quite a bit of American style.

Finally, the withdrawal option reflects not only simple faith
but perhaps also a poverty of imagination. It sees Judaism as

possible only in a certain cultural setting and ethic. It fails to
see that as Judaism mastered and fused with the shtetl or with
pre-industrial society, so, too, it can conquer and link to the
post-modern age. If it is divinc, surely it can outlast the wreck-
age of the earlier ethos. If the voice from Sinai crystallzed for
one glorious moment in Roptchitz and Berditchev, can it not
crystallize again in Rockaway and Boston?

An Alternative to Withdrawal

To the extent that religion seems to be fused to the earlier
ethic, it has inevitably declined with it. But is this our only
choice? If it is, the future is bleak indeed. For we would be
pitting our limited educational and social resources against the
industrial system and advertising structure of America. However,
Dayan Grunfeld in the introduction to the book Timeless Torah
(edited from the works of Samson Raphael Hirsch) has pointed
to another alternative. Grunfeld suggests that Hirsch's great con-

tribution was to separate Judaism - Torah - from the old
derech eretz (i.e. culture) which was dying. In so doing, he
paved the way for the restoration of Torah in the new emergent
culture. We must explore the possibility that the old ethos -

whose values and tone dominate current Orthodox Jewish cul-
ture - is merely the accidental concomitant of Jewish reli-

gion. This fusion is the outgrowth of the many centuries in which
Judaism lived in such an ethos. The two can now be separated
again. To do so - more important, to have the wil to do so -

we must apprehend the new culture in discriminating fashion. It
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has possibilities as well as perils. For example, the emergence
of the new ethos is also rclated to the upsurge of idealism in
American life. Here, too, the college campus and the Jewish
community lead. The Peace Corps, civil rights movements, peace
movements and social service all are flourishing. This reflects
the double movement in the changing American culture. If we
wish to successfully relate Jewish education and transmission of
Jewish values, we must grasp the nature of this double move-

ment and be selective in our approach to new values.
The new affrmation of this world is tightly linked to the

materialism that goes with it. But this affrmation, from a Jewish
point of view, is pregnant with good as well as bad potentiaL.

"And God saw everything that he had made, and, 10, it was
very good" (Genesis, 1: 31). "It was very good," said Rabbi
Shimon ben Lakish. "This refers to this world." (Genesis Rabba
9; sec. 3.) The validity of this world does not intrinsically chal-
lenge Judaism. Holiness in mainstream Judaism involves sanc-
tifying the secular and experiencing it in value oriented ways.

Thus, Shabbat was not merely a day of prayer or study - but

a day of better food and better dress than the weekdays. On

Succot sheer pleasure and physical enjoyment become an im-
portant part of the simchah (joy) of the holiday.

There is an earthy quality in the tradition which undoubtedly
explains why the Jews secularized so quickly. They were more
easily attuned to the new hedonistic tendencies and attitudes.
Thus far in American life the materialist side rather than the
religious affrmation of life has been the major outgrowth of
the new affuence. However, this is because Protestant Chris-
tianity and much of Catholicism in America (American Catho-
licism has been very "Protestant" in its asceticism) were under
the influence of the old ethic and unable to relate positively to
the new situation. Therefore, the new affuence ipso facto be-
came a contradiction to the religious personality. The change
of orientation conflcted in so many details that people concluded
they must choose between religious commitment and affuence.
Even fundamentalists have tended to compromise by compart-
mentalization of the two realms. Judaism perhaps can respond
differently. To do so, we will have to become more conscious
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and more critical of the ethos of anti-worldiness which is so
strong in current halakhic thought and thinkers. Much of our
offcial ideology is saturated with an ascetic flavor which seems
to be a product of a one-sided development through centuries of

suffering combined with the medieval antagonism to the realm
of the flesh.6 That Jews should continue to preach asceticism at a
time when Christianity is beginning to realize the mistake in
this policy strikes one as rather tragic. After all, the Nazirite

was a sinner in Jewish tradition. Yet, we continue to speak nega-
tively - in the face of the opportunities to speak rather of a

deeper joy through Mitzvah. Our presentation, for example, of
any of the major areas of personal experience is stil suffused
with unsympathetic or antagonistic attitudes.

The focus on consumption opens certain other possibilities for
Judaism. An excessive consumption orientation leads to a cer-
tain emptiness, too. A tradition able to affrm pleasure and

channel it and give it meaning can have a powerful appeaL.

Judaism could do much in this area for it does not emphasize
asceticism for asceticism's own sake. If we reiect some of the cur-,
rent consumption tendencies, it is in part because we believe
that a simple pleasure orientation ultimately fails to give pleas-
ure and fulfilment. The real purpose of impulse control in Jew-

ish tradition was not to reject the pleasures of the world or of
this life. We could argue that only this control made possible
the deepest experience of the world. Maimonides, the classic
commentator, who says that kashrut was given for impulse con-
trol is the same person who affrms that the responsibility to
take care of the body is equal to the responsibility of taking
care of thc souL. In the Guide he postulates the care of the body
and soul as primary criteria of a proper society. Indeed, he says,
society's responsibility for the physical well being of man pre-
cedes chronologically its obligation to insure man's spiritual well
being.7 It is a matter of direction and deepening, not of rejection.

The Isolationist Approach in Context of New Realities

One discerns a similar Janus-faced possibility in the new uni-
versalist tendency of American society. On the one hand, liberal
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universalism tends to assume the disappearance of all particular
groups. Thus, in the name of freedom, the right to exist dif-
ferently is challenged or undermined. On the other hand, the
new respect for all men and the openness and interchange lead
to the possibility of true pluralism. This means genuine accept-
ance of the Jew for the first time and a wilingness to recognize
his right to be a Jew- not by acting like a Gentile but in being

himself. Brotherhood activity in America has been marked by
the emphasis on the similar or identical nature of all religions.
Implied here is the reason why men are brothers. This mode is
now being superceded by a search for a pluralism that respects
differences. The new emphasis defends the Negro's right not to
be just another white Amcrican in dark skin. (Compare Blake's
famous humanitarian poem describing the Little Black Boy who
goes to heaven and asscrts his dignity by saying my skin is
black but my soul is white!) 8 The will to encounter the other in
his own terms opens up the possibility that Judaism can speak
in its own authentic categories and yet be heard. However, this
same novel openness and respect leads to a rejection of all crude
ethnocentrism. American Protestant discourse, in the past, was
so ethnocentric that many adherents' loyalties proved highly
vulnerable to the new sophistication and pluralism. Orthodoxy
has suffered the same fate, too often.

Up to now, excessive community isolation has damaged rather
than deepened Jewish loyalty in America. The long history of
persecution reinforced by the segregation of ghetto and shtetl
life slanted Jewish particularism and chosenness toward simple
ethnocentrism. The universal element in Judaism - so vital in

the balance of classic Judaism - was neglected. To this day,
most Jewish religious education, especially the more successful
kind (such as in the Jewish Day School) is deeply stamped with
the psychology of the closed world. Why don't we do something?
Because this is the Jewish way; because Jews are superior and
we don't do what goyim do. This kind of appeal works wonder-
fully as long as people are in a socially closed, culturally shel-
tered environment. When the student comes in contact with the
outside world, the viewpoint is highly vulnerable. He discovers

the beauty and power of the secular world. Frequently, the stu-
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dent feels that his earlier education has been "bigoted." As a
result, he wil reject many other things he has been taught as
well. A recent best seller in right wing Jewish religious circles,
Rejoice 0 Youth!, disposes of modern secular culture by describ-
ing its fruits as murder, barbarism and moral libertinism. Even
if this caricature has elcments of truth in it, it is hardly likely
to stand up in the face of the college experience. In addition, the

simple-minded ethnocentrism offends modern sensibilities. Thus,
it drives away other people who were ready to hear a distinctive
Jewish message thanks to the new cultural openness.

A similar process may be observed in atttudcs towards Chris-
tianity. The Jewish religious school, particularly the day sehool,
tends to present a caricature of Christianity - usuaIly non-sys-
tematic and offhand - in which Christianity is seen as self-evi-
dently absurd. Christianity is presented frequently as the straw
man alternative which validates the Jewish way of doing things.
I dare say that the less awareness and sensitivity Jewish religious
writers have to Christianity the more likely to use it as the bad
alternative (A generation ago it was the rational Liberal
writers who used this ploy most). Needless to say, this position
may crumble quickly when the student comes in contact with
the real Christianity.

Results of Particularism in Jewish Life

One of the tragic side effects of this distortion is the atrophy
of Jewish religious concern for society and social justice. Ortho-
dox Jewish education sti1lacks a serious concern or, sometimes,
even awareness of the world and its problems (except Israel in
times of crisis). Nuclear war could destroy the whole world -
including Jews. Yet, there has been silence or pro forma speech
on the issues of peace and war. This reflects the cultural lag
from the European situation where Jews could have no influence
on society's policies or where their position was too marginal to
risk such interventions. As a result of this legacy, Jewish students
who respond to universal concerns feel that they are cutting
themselves off from the Jewish community thereby. To join
CORE was to disavow "narrow Jewish parochialism." In fact,
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since intensive Jewish education has almost ignored this theme,
a consensus of committed and alienated Jews alike seems to
agree that you choose between Jewishness and concern for man-
kind. (They only differ as to which one to choose.) The result
has been a disastrous reduction of the scope of our religious
concerns. We tend to neglect mitzvot bayn adam lechavero.
(Actually the focus is on certain mitzvot bayn adam la-makom
as that area itself is narrow and restricted). Psychologically, the
feeling of empathy for non-religious Jews, as well as Gentiles,
has declined.

It is true that concern for social justice or civil rights has been
used as a faith substitute in recent times. The younger critics in
the Conservative and Reform movements - those seeking a
new openness to the classic tradition - have stressed this fact.o
They feel that these universal concerns have become clichés and,
often, are used by rabbis who lack religious faith to exclude
serious commitments to the covenant of IsraeL. But this should
not blind us to. the vicious cycle in the Orthodox community.
The tendency to constrict God's concern and his Torah to a
small geographic and social circle is as clearly a distortion of the
tradition as is reducing Him to social justice.10 The unfortunate
result is that no serious social concern movement has gotten off
the ground in Orthodox circles. This is not the result merely of
the opposition of some roshei yeshivah to such a movement. Many
students simply never have developed a feeling for such issues.
As far as many people are concerned, this area is not a real
part of Torah.

The loss of sensitivity to a major area of Jewish tradition
means that not only civil rights are neglected. Apathy toward
the fate of Russian Jewry reigns. And the failure of the Israeli
Rabbinate and the more traditional elements to work actively
for social justic in Israel is apparent to all. In most American
Jewish communities, the Conservative and/or Reform rabbi is
the social justice (or Gentile relations) specialist. There seems
to be an unconscious Jewish ecumenical movement here. The

Reform rabbi handles Gentile relations; the Conservative rabbi
deals with social justice and communal fund raising; and the
Orthodox rabbi handles the Shabbat and the mikvah. Of course,
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mikvah is a serious concern and and responsibilty. I once visited
a Mid-western city where the Orthodox rabbi specialized in
concern for the mikvah. One person in the entire community
used the mikvah - the Rabbi's wife. Milions of people in the
area were affected by ongoing questions of social justice. Among
them, were tens of thousands of J ews. Yet, the Rabbi felt that
he had no religious responsibility in that area. The religious
school curriculum and community in which he was raised were
not involved with these matters. As a result, the Torah's presence
in real life was not felt.

There is a double irony in the failure to relate social issues to
authentic Jewish tradition. Every Jewish organization, even the
Rabbinical Council of America and the Union of Orthodox
Jewish Congregations, adopts resolutions supporting civil rights.
For years, when civil rights was a neglected issue, American Jews
and their organizations underwrote Negro efforts and gave

generously of funds and personneL. Yet, why do the Jewish stu-
dents who go to Mississippi or involve themselves with Vietnam
reject the Jewish community in and through these activities?
In part, they sense that all these resolutions are adopted not out
of Jewish commitment but out of the American liberal stance or
the Democratic-party line. Even when the Orthodox organiza-
tions act in this area, they follow formal liberal patterns. (This
is the image which a Jewish organization is expected to project.)
Since it is generally unrelated to Jewish tradition and religious
depth, it can hardly serve as a genuine link between the tradi-
tion and the secular Jew any more than the pronouncements of
secular Jewish organizations can create a bridge between them.

Adopting a Universal Posture

The conflict of the universal and the particular in Jewish
tradition can be resolved in a different direction. We need to re-
capture the vision of Genesis. God created the world. All men -
not just the Jews - are his concern and they wil be redeemed.
This does not mean rejection of Jewish chosenness. But we must
point out to ourselves and all men that Kelal Yisrael has im-
plications and a callng for the sake of the entire world. The
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fundamental belief that man is created in the image of God
leads to a host of duties and responsibilities to fellow human
beings.ii We need a restoration of the wholeness of Jewish
education. A value orientation that would experience these con-
cerns out of the Jewish tradition must be inculcated. Of course,
we wil have to believe in these concerns first and live by them,
if Jewish education is to be sincerely steeped in them. Adopting
resolutions wil be of no avaiL. The times demand a serious
response. This means setting up centers of specialized knowledge
and scholarship. It means training people to carry out tasks in
these areas. This, in turn, means a new flexibility and broadness
of training and rational distribution of our limited resources in
manpower and expertise. As of now, we are not using our man-
power well - or even rationally. One of the best educators in
the religious community was reduced to doing translation work
and trying to establish a Jewish publication group. It makes a
mockery of the excuse that Orthodoxy lacks suffcient personnel
to take on broader concerns.

I am not advocating that all our effort go into social justice
areas. One must think on a community basis. If a suffcient
number of people spend a percentage of their time being serious-
ly involved, then there wil be a significant Orthodox presence in
these areas. Such a presence as a by-product, would keep many
Jews with us who are otherwise lost. Weakness breeds weakness.
Conversely, strength would breed new strength in the form of
able and sensitive people retained. Moreover, social justice is
part of the general problem of the failure to take values seriously
in Jewish education. We have failed to develop a critical at-
titude toward the materialism of American socicty. It is easy to
denounce America in general. But such a policy means de facto:
take what you want. The real question is to develop critical and
refined powers of discrimination in values and in living. Today,
the average intelligent secular Jew sees that in the areas he re-
spects - culture, politics and taste standards, - religious Jews
are often less discriminating and subtle. Naturally, he comes to
associate Jewish commitment with cultural or political retarda-
tion. This becomes a tragic barrier between himself and the
tradition.
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Th(tre is another area where the substance of Jewish affrma-
tion can be separated from a culture-bound style. An unneces-

sarily authoritarian tone permeates the Orthodox Jewish educa-
tional system. Hand in hand with this normative tone have gone
judgmentalism and static models of perfection which allow
scant room for growth, search or exploration. According to the
medieval Musar treatise, Chovot Ha-levavot (Duties of the
Heart), one of the advantages of absolute trust or faith in
God is that the believer wil not serve anyone beside God. The
insight is that radical openness to God should free us to be more
critical of all other claims (including those made in His name).
Jefferson grasped this concept in his famous epigram: obedience
to God is resistance to tyranny. By contrast, the present focus
of Orthodoxy has led, via a psychological halo effect, to dog-
matic assertion, intellectual surrender of judgment and failure
to ask the whys or wherefores of increasingly more areas of

life. The present cult of Gedolim is a reflection of this trend. We
need a greater recognition that God speaks in the mitzvot but
that man, too, must be deeply involved in the response. God's

speech (or the Gadol's in His name) should be the beginning

and not the end of the response. Unless we ask why or to what
end, we wil fail to carr out the goals of the law. Similarly, we

should school ourselves to drop the language of excess "oughts"
and "don'ts" in favor of teaching by example. A shift from
moralizing and preaching to direct action would be salutary. This
would involve making the tone of Jewish education considerably
"cooler." Cooling it does not exclude lots of room for all the
Hasidic fervor that we need. But it implies much less of the
more overt kind of pietism. The boruch hashems and the
"G-d" syndrome that saturate so much of Orthodox style would
decline.12Whatever the halakhic status of such practices, they

are of questionable value in a culture that is so antipathetic to
overt and simplistic displays of piety - or patriotism or whole-
someness. Indeed, I suspect that it is the modern antipathy to
exhibtionist piety that is authentically Jewish. 13 Until we

learn to live with the totally different tone of contemporary cul-
ture, we shall be, too often, ineffective or not heard.
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II
Striking A Balance - Challenge to the Jewish School

All this does not mean that norms are not valid. The very
essence of Judaism is the belief that God's concern for man im-
plies norms of behavior and value. We must resist the concep-
tion that anything is good as long as one enjoys it. To swallow
the belief that there are no norms is to commit spiritual suicide.
However, this does not excuse us from coming to grips with the
non-normative tendency in contemporary society. There is an
obligation to take society seriously even if we do not accept its
standards finally. Again we have an alternative: the option of
learning to communicate in the new medium and of seeing what
can be learned from it. The fact is that our voluntaristic society
has demonstrated an extraordinary capacity to elicit loyalty and
sacrifice from its people. Democratic America has conscripted
and taxed and evoked support from its citizens as no dictator-
ship or monarchy has been able to do in history. Clearly people
identify most strongly with laws which they feel they have volun-
tarily accepted. The challenge and opportunity for Jewish educa-
tion is to tap these human resources within a religious frame-
work which must remain normative.

The reorientation of Jewish education in the new American
ethic begins with the recognition that too much has been made
of the idea that Judaism comes from God and one must simply
obey. This idea is true. Yet it is a one-sided truth. Sometimes it
is a half-truth - or worse. Command is God's address to the
individuaL. But God gave us the free wil to choose or reject
these commands. History has removed the external coercions to
obey. Therefore, we can accept this moment as a divine chal-
lenge to develop our capacity and wil to respond out of freedom
and choice. This view implies a pedagogy that constantly strives
for relevance. It wil communieate and stress the way in which
the Torah speaks to human needs, hopes, and fears. At every
level, the teacher will try to take into account what understand-
ing, feeling and purpose can be imparted to a child with his
capabilties and needs as of then. The same guideline leads to
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a strong emphasis on conceptualization and existential communi-
eation at once - and at as early an age as possible.

The key to the new emphasis is a shift in the psychology of
Jewish education involving a maximum stress on the role of
free will and choice in the tradition. Above all, norms can be
presented in far less dogmatic fashion, legitimately allowing
more room for actual appropriation, analysis and voluntary
acceptance of them. All too often, dogmatism or inability to
tolerate questions or plural models reflects shallowness of com-
prehension of the tradition rather than intrinsic values in Juda-
ism. The present approach and psychology reflect an earlier
period when Jews had no choice. The surrounding culture was
morally and intellectually inferior and itself simplistic and judg-
mental. The simple, unquestioned value standards encouraged

authoritarian tendencies. These tendencies were further de-
veloped as a defensive reaction to the breakdown of the old
consensus and the lack of success in competing in the new en-
vironment. Now that the child is going to meet alternate value
systems and authority figures, one must start with a different
psychological approach from the very beginning.

The change should start in the family. In the Orthodox home
today, the child is frequently forced into mitzvah observance at
too early an age. Too little recognition is given to the genetic
aspect - of becoming a good Jew. When external obedience in

action is forced on a child, independently of his internal capacity
to appropriate the mitzvah, formalism and lack of internaliza-
tion is inevitable. Norms should be ahead of the human being's
identification with them. But when the gap is too great, obedi-
ence is marred by distortion, superficiality and simple behavior-
ism. There has been too little recognition that some mitzvot can
be internalized earlier than others - and that each child may
differ in capacity and pattern.14 Parents fail to allow for the

fact that this is an open society. The Orthodox child can see that
other children are allowed to do things that he is forbidden to
do. The child may experience his forced observance as genuine
deprivation. This is not to say that a child should never be

denied. But restrictions should be administered slowly and with
full recognition of the deprivation aspects. Every opportunity of
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leetIc of God's transcendence yet closeness and the non-magical
nature of tefillah. Perhaps a personal ilustration can be per-
mitted. When I was in high school, I would frequently get up
late. In a rush to get to school, I would race through the morn-
ing prayers. I knew of the possibility of saying fewer prayers

slowly with more kavanah. But there was this feeling that the
entire service must be said or else one had not prayed. The in-
evitable result was a hasty jumble of words with little feeling
other than the "magical" fulfillment of having said the entire
formula. My father, a product of Brisk and a lamdan in his own
right, saved me for davvening by persuading me to davven less.
He kept pointing out the obvious - that God does not need
all the prayers personally. Perhaps some measure of intention
would be more meaningful in God's eyes and for me personally.
In the long run, this is a more realistic way if it is to be a genuine
encounter with God- or, at least, an experience that deepens
us as Jews. The inabilty to free ourselves to this extent reflects
an almost obsessional quality of ritual and has made a tragic
failure if not farce (as during the chazarat hashatz) of most
Orthodox services. The same problem exists in many areas and
types of mitzvot. This is a more basic shortcoming than any
failure of knowledge communication. It is an ethos that stands
up rather poorly in the intensive open social situations of col-
lege or movement participations. And if the emotional quality of
the people who serve God is lessened, is not faith in God there-
by lessened?

Multiple Curricular Models

The same failure to learn from the American example is re-
flected in the negleet of pluralism in the traditional curriculum.
American culture is pluralist and we shall not easily escape that
fact. However, the implications of pluralism, even on a crude
level, have not yet penetrated Jewish education. On the subtle
level there is an absence of respect for the differences of other
groups. Moreover, the curricula fail to demonstrate an aware-
ness of the benefits of multiple models to the end products they
aim to produce. Some years ago there was a great controversy
at Yeshiva College over the issue of a "homecoming" basketball
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weekend. The opponents of the weekend insisted that there is
only one type of person who could really be respeeted at Ye-
shiva University - the great lamdan type. Hence any focus on
sports was improper. This is nothing more than a repeat of the
East European conception of the function of the yeshivah, i.e.,
the whole purpose of yeshivah education is to turn out a gada!.
This conception, of course, rules the whole curriculum. Thus,
for example, Gemara - pilpul style - is the dominant subject
even though the overwhelming bulk of students never go on to
do anything seriously with it. Not infrequently, most students
waste 80 percent to 90 percent of their total learning experience.

Even within the actual time students spend learning, no attempt is
made to evaluate the topics of learning or the Talmudic tractates
studied. These might be shifted in recognition of the fact that at
least some of the students wil not be gedolim, but will be many
other things.

The yeshivah system continues to gear itself to the one out of
a thousand. This could be perfectly legitimate - provided it

would make room for other models for the other people in the
system. In the public school systems, schools range from those
for anti-social or retarded students to vocational schools to
schools for extraordinary academic achievement. Yeshivah chi-
nuch has not yet recognized that there might be more than one
Jewish ideal or type of person. The fact that we might have a
Bible scholar as a great Jewish lamdan type is not recognized

anywhere in the yeshivah curriculum. A student who has an ex-
traordinary feeling for Bible but is uninterested in Talmud would
find little or no expression possible in his yeshivah career. He
would probably be dissuaded. Nor is any model of the religious
layman or doctor recognized in the curriculum or pedagogy of
the yeshivat gedolot. The student is not given a course of study
relating to his concerns. Nor is he exposed to an articulated ex-
ample of how to serve God in his chosen calling. The rationale
for this is that unless the gedolim type is exclusively insisted

upon there wil be no future gedalim.

Aside from the moral issue of whether hundreds of boys should
be sacrificed or their yeshivah years wasted to insure one boy's
perfection, there is the fact of terrible ineffcieney. No gedolim
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have been produced by this method in America. And the absence
of alternate models for lay or professional religious callngs has
meant religious ineffectivcness in these areas. The student who
becomes a religious layman has neither guidance nor insight to
make this a creative religious service. Thus, we have the As-
sociation of Orthodox Jewish Scientists which spends a great
deal of its time listening to speeches in which the members are
reassured that one is allowed halakhically to study science. After

years and years in a field, people should have come to live with
it. But this problem of a lack of plural models comes back to
haunt the group. Most of these people are stil in the spell øf
the religious ethos of the yeshivah, and they feel that they have
to justify why they are scientists and doctors. If they were not
so busy justifying the fact, they could do much more serious
work in Jewish medical ethics or science and moral is~ues. Even
the rabbis produced by this process are victimized by its mono-
type image. Choosing the rabbinate itself is seen as a failure to
live up to the central goal. Since members of this group are
clearly among those most deeply impressed by the values of the
system, a self devaluation is almost iflescapable. Then, there is
a failure to prepare the student to serve as a pasek or mara
de'atra - let alone for the more removed roles of intellectual,
and religious thinker, and, a fortiori, pastor and administrator.

A drop in the number going into the rabbinate as well as a
steadily-growing abdication of judgment and leadership by the
rabbis to the teachers who have so il-served them is the end
result. The price is high in human costs to rabbis' lives. It is
perhaps equally high in hidden costs to the countless laymen

who are not reached as a result.

Culture and Jewish Religious Experience

A similar assessment of the problems and possibilties for Ju-
daism could be made of one of the most remarkable develop-

ments in American cultural history: the current "culture ex-
plosion."17 For some people, the interest in the arts represents
a search for status or for more consumption pleasures. People
turn to culture as another experience or diversion. One experi-
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ences art as one can experience a new drink or a pot party.
For others, however, the cultural hunger is a search for deeper
existence. It may represent a desire to express or enrich human
personality in new forms and media. Interestingly enough, Amer-
ican Jews are deeply involved in cultural activity. (Is it a re-
flection of their deracination and search for new meaning?) It is
estimated that Jews make up more than 50 percent of the audi-
ences at the Philharmonic Hall in New York or of concert audi-
ences in large cities. Jews are a considerably lesser percentage of
the total population. Similarly Jews are present in high concentra-
tions in the mass media, in television, art, stage and drama.
Some critics suspect that the high percentage of Jewish book
buyers has created instant sales success for Jewish flavored books
which are then bought by the Gentile masses who want to read
the "bestsellers"!18 Which tendency in the culture explosion wil
be encouraged; whether the search for humanness wil lead to a

positive relationship to religion and Judaism, in particular, de-
pends in significant part on the responsc of the educational and
religious leadership. Incorporating and identifying with this
phenomenon as a religious expression links it to religious culture.

Thus far, there has been very little serious use of the arts in
Jewish education. Of course, the Talmud Torahs and the "pro-
gressive" yeshivot do have arts and crafts programs. A more
sophisticated conception of what is possible is needed. One pos-
sibility is a serious concern for high art as a medium of religious
expression. Movies, art, music have powerful effects on per-
sonality and values. And they reach people in places and times
where traditional religious forms cannot penetrate. Ingmar Berg-
man's films, for example, express and powerfully communicate
serious religious questions. Antinioni's films offer a critique of

contemporary life more devastating than that of any fundamen-
talist preacher. Art can express strong religious emotions, as in
the work of Rembrandt. These resources have not been tapped
in Jewish education.

Literature and music set much of the ethical tone of our
time. Yet, they are not studied in this context in Jewish schools.

The one case of a beginning to use a different art to convey re-
ligious experience is in Jewish religious folk music. Here, too,
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the lack of cultural and religious sophistication has made a
victim of the main pioneer and creative religious menagen in
this field. All too often, those who support him hardly differ in
axioms from those who attack him. He is generally treated as a
kind of "mutant." The disagreement comes as to whether to live
with him because one enjoys him or to reject him because he
does not live up to the formal standards of the community.

Jewish educators on the highcr levels have not responded to the
religious creativity in such work. Nor have they exploited this
religious medium which reaches people otherwise not reached -

or reaches religious people in times and places where they are
not usually reached. The crushing impact of inability to grasp
the nature of a new image and its relationship to the traditional
community takes a heavy toll - not least, from the pioneer
himself. There should be room in the religious community for
many more of such types of people. Secular American society
provides a host of aids, grants and rewards for such creative

work - even to people who may be radically alienated from it.
As a result, it is richer and able to win the loyalty of many more
people. Many universities have resident drama companies, artists
and musicians in residence. Yeshiva University does not. Yet,
the Levite choirs in the Temple are an indication that religious
fervor can be expressed in music according to the classic Jewish
tradition.

Currently, there is a vogue of Jewishness in the arts and litera-
ture. However, there is a serious issue of religious depth in-
volved. J ewishness may be an authentic part of Chagall but he

is not a profound religious figure. We may hope to have artists
some day who will communicate a deep religioug vision out of
their own concern. Such art cannot be made to order. Such an
artist is every bit as rare a phenomenon as is a gadoL. We wil
get little benefit out of religious versions of simplistic "socialist
realism." However, if the use of art media to express religious

values becomes recognized, if we can create plural models of

the religious life, such great artists may appear eventually. Un-
doubtedly there have been many religious Jews with genuine
cultural talents who never expressed them. Such talents are not
respectable in the traditional community. More often, Jewish
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education destroys rather than cultivates such gifts - by its in-

difference, if not by its mediocre artistic standards.
The other problem with Jewish cultural phenomena is that

of taste and sophistication. Sentimental nostalgia or the parad-
ing of Jewishness as an expression of in-group status leads to
superficiality and kitsch. Thus "Milk and Honey" and "Fiddler
on the Roof" are held up as ultimate achievements of Jewish ex-

pression. American Jews similarly tend to see all Israeli arts or
handicrafts as good. In fact, much of the stuff is meretricious in
taste or shoddy. The danger is that poor taste creates an environ-
ment that reinforces shallow creativity and discourages pro-
fundity. If the Jewish student swallows the saccharine because

it has a Jewish flavor, then future maturation of taste wil lead
to a rejection of J ewishness. Academic and opinion circles are
considerably more sophisticated and highly critical than the
average. When the student encounters highly-developed tastes,
he is likely to feel ashamed of his old esthetic loyalties. At the
same time, people with refined judgment are likely to identify
Jewish culture with the second rate. A good critical sense -

even toward Jewish content culture - is a tactical and essential
necessity. Only a group able to discriminate deeply can provide
the right medium for profound Jewish religious creativity and
communication.

It is diffcult to live in the time of the death of the old medium
and the birth of the new setting for Torah. There is a familiarity
and sureness about old responses that we cling to. But to confusc
our limitations and inherited attitudes with the voice from Sinai
is to do an injustice to God and man. There is great temptation
to evade the whole issue by denying the extent of the change

from old to new ethic. There is equal temptation to "cure my
people with easy medicines." What is needed is a discerning
heart and mind and the courage to use them. What is needed is
the faith that Torah can survive by using our best talents and
abilities rather than by our weaknesses and fears. History wil be
a relentless judge and evaluator of our efforts.

The revolution in the American ethic is both opportunity and
threat. Whether it brings blessing or destruction wil turn on our
ability to see the possibilities in it and sieze them. We are told
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that in every generation the Temple can be rebuilt.

NOTES

1. 1 am, of course, using the cluster of human action pattern variables which
are outlined in Taleott Parsons and Edward A. Shils, eds., Toward a General
Theory of Action (Harper TorGhhooks, New York, 1962), see especially part 2
"Values, Motives and Systems of Action" (of human beings). For two different
applications of the effect of the shift in values on religion, see Harvey Cox, The
Secular City (Macmilan paperpacks, N. Y., 1965) and Franklin L. Baumer, Re-
ligion and the Rise ot Skepticism (Harcourt, N. Y., 1960). On the change in
American culture see Clyde Kluckhohn, "Have There Been Discernible Shifts in
American Values During the Past Generation?"; in Elting E. Morison, ed., The
American Style (¡.. Y., 1958). But contrast Seymour M. Upset, "A Changing
American Character" in S. M. Upset & L. Lowenthal, eds., Culture and Social
Character; The Work ot David Riesman Examined (Glencoe, 1961).

2. David Riesman et aI., The Lonely Crowd (Yale University Press, New
Haven, 1950). Riesman's thesis has been questioned and I do not accept it as

definitive. But its stress on the effect of society on personality is well taken, I be-
lieve. The same points made from different analytic angles and with different
concerns and emphases in John Kenneth Galbraith's, The Affuent Society
(Boston, Houghton Miffin, 1956), David Potter, People of Plenty (Chicago,
Phoenix, 1954).

3. Prof. Richard Hofstadter in the 1968 commencement address at Columbia
University says: "The possibility of the modern free university rests upon die
willingness of society to support and sustain institutions part of whose business

it is to examine critically and without stint, the assumptions that prevail in that
30ciety . . . its (the university's) essential character (is J as a center of free in-
quiry and criticism . . . the university is the only great organization in modern
society which considers itself obliged not just to tolerate but even to give facilities
and protection to the very persons who are challenging its own rules, procedures

and policies." Quoted in the New York Times, June 5, 1968. See also David

Riesman and Christopher Jencks, The Academic Revolution (N. Y., 1968).
4. For evidence that this is a change in attitude toward the value and validity

of sexual experience rather than a move toward proiniscuity see Seymour I~.
Halleck's study, "Sex and l\f'ental Health on the Campus," Journal of the Amer-
ican Medical Association, May 22. 1967 (voL. 200, no. 8), pp. 684-690. There
have been press and oral reports that this is confirmed by the research of Pome-
roy (who continues Kinsey's work at the University of Indiana) but this re-
search has not yet been published.

5. Fuller documentation at this trend may be found in my "Jewish Identity
in America," American Jewish Historical Q'uarterly, VoL. LV, No. 1, Sept. 1965.
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6. To properly documcnt this, one should go through all arcas sensitized to
the problem. Perhaps the following random citations may give some of the
flavor of what is meant. 1) On a Talmid Chacham: "The words of Torah wil
not remain . . . witb those who learn them out of (material) indulgence

0"11) with eating and drinking but only with one who wil 'kil himself'
for them and deprives his body continually. . ,'. This could be dismissed as
metaphoric language callng for dedication but I think the referent is clearly
more literal in intention as welL. Compare Avot, 6:4. 2. Maimonides, Yad

HaChazakah, Hilkhot Deyot, ch. 3, p. 2: ". . . likewise, when he eats, drinks,
has sexual relations, he should not set his heart to do these things only
for enjoyment until it comcs to that he eats and drinks (only) what he finds

tasty and has relations for the sake of pleasure. Rather he should set his heai t
to eat, drink to make his body and limbs healthy." Maimonides places some

stress on the health values of such an attitude but elearly it is an underlying

attitude and value system toward matters of the body that is involved. Thus he
adds: ibid., loco cit., "and so. when he has relations, he should do so only to keep
healthy and to preserve the seed (the sp'ecies) (Viti ll~ t:"¡;5). Therefore, he

wil not have relations whenver he has desire but when he knows that he should
ejaculate semen either for health purposes or to preserve the seed," Compare
Orach Chayim 240, p. 1. "and when he is with her (his wife) he should not in-
tend his pleasure hut should behave as a man who pays a debt he owes - for he
is responsible for her sexual satisfaction and to fulfill the Creator's command-
ment that he should have sons who learn the Torah." Gltimately it could be
argued that the attitude toward birth control hinges on this question of values

for there are forms of contraception which do not intrinsically violate the ha-
alkhic objections to onanism by blocking fertilization mechanically (although
they may cause side questions). Carefully read Rabbi Moses D. Tendler, "Popu-
lation Control: The Jewish View" in Tradition (Fall 1966), VoL. 8, NO.3, pp.

5-14, especially the bottom of p. 12, top p. 13. See also Rabbi M. Sterenbuch,
ed., Tarat Ha-Mishpacha (Jerusalem 5726), pp. 38-42.

7. Maimonides, Guide, Part 3, chapter 27. As Rabbi Israel Salanter once put
it: "My fellowman's material welfare is my spiritual responsibilty."

8. Compare 1. Greenberg, "The Cultural Revolution and Religious Unity,"
Religious Education, March-April 1967, pp. 98-103.

9. See, for example, Samuel H. Dresner, "Renewal," Conseroative Judaism,
summer 1965, VoL. 19, No.4, pp. 53-69, and Jakob J. Petuchowski, Jewish

Spectator, May 1968.

10. In the words of Rabhi Joseph ß. Soloveichik in "Ish Hahalachah." Tal-

piot, voL. L Issues 3-4, p. 679: "The Halacha says that every religiosity which
restricts itself to a small corner of a fellowship, sect or party and becomes the
portion of a few elite people - loses more than it gains. A religious ideology

which sets up sectors or establishes boundaries between men in thcir relation-
ship to God, cuts down the shoots (in the garden of the Lord."

11. It must be said that this principle wil emerge more strongly as an ha-
lakhic influence as we make it more central. See Rabbi 1. Jakobovits, "A Modern
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Blood Libel: L'Affaire Shahak," Tradition, vol. 8. no. 2 (summer 1966), pp. 58-
65. The halakhic situation and the reasoning bebind the heter to save a Gentie
on Shabbat is a mixed blessing, as jakobovits' language gingerly hints. ibid., pp.
61-62, 63, 64-65. However, as Rabbi Jakobovits has pointed out Rabbi Unter-
man's responsum on this question reflects a movement to a more positive ratio-
nale (ibid" pp. 63-64). This reflects, one might venture, the growing genuine en-
counter between us. See also Rabbi Nahum Rabinovitch's further development
in "A Halakhic View of the Non-Jew," Tradition, vol. 8, no. 3, pp. 27-40.

12. Spelling God "G-d" is not necessary halakhically sound, and the use of

B'H may may be similarly questionable (see Maimonides, Yad lIachazakah,
"Hilkhot Yesodei HaTorah," chapter 6: 1, 5. The word "God" is in this category.
See also Rabbi Meir Blumenfeld on "Baruch Hashem" in lIa-Da'rom, Vol. 22
(Tishri 5726), pp. 26-28).

13. Cf. T. B. Megillah 18a.Amar Raba bar bar Chana, etc.
14. Of course, the differences are recognized in the differential age at which

Chinukh (education for mitzvot) is prescribed halakhically. Compare tzitzit,
Orach Chayim 17, 3: tefillin, op-cit, 37, 3: fasting, op. cit, 616, 2; pilgrimages,
op. cit, 240, 2 and Rambam, Yad lIachazakah, lIi/khot Chagigoah, Chapter III,
Yoreh Deah 1, 5: talmud torah, op. cit" 245, 5; taharot, ITilkhot Avot lIatoomah,
ch, 12, 10. Compare 'losafot, T. B. Sukkah 28b, 5: Kari bekatan, "now, the term
he (the child) has reached the age of Chinuch which we use everywhere does not
mean the same age everywhere. . . Each (usage) is according to the situation
(inyan)." However, all too often the variations have been viewed narrowly as
the minimum biological age when the child becomes physically able to perform
or mentally capable of understanding the mitzvah. The stress should be psy-
chological and emotional readiness with recognition of individual differences.
One should weigh not only the question of immediate performance but long
term maximal internalization and identification. Not infrequently, there is an
inverse relationship between these two concerns.

15. See A. de Tocquevile, Democracy in America, vol. II, First Book, ch 6.
16. Cf. especially the Birkhot hashachar and the blessings described in the last

chapter of Berakhot.

17. For a popular treatment see Alvin Toeffer's The Culture Consumers

(New York, 1964).
18. Irving Greenberg "Adventure in Freedom or Escape From Freedom,"

American Jewish lIistorical Quarterly (September 1965), vol. LV, no. 1, p. 7.
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