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DIGEST 

This thesis studies the significance of the bJ~urah movement. It 

Jegins vith a general history of the Jewish volunteer fellowship association. 

t racing its origins from the second Jewish commonwealth until the 1970 1s. 

Original research findings are presented 8 taken from participants 1n an 

intrasynagogal havurah program at Valley Beth Shalom 1n Encino, California. 

Data was gathered in the three mandated areas of havurab: social 

benefits. educational enrichment. and enhancement of participation in 

Jewish life. In addition , the effect of the intrasynagogal havurah program 

on the pre-existent synagogue structure was assessed. 

The purpose of the intrasynagogal havurah program was to reconstruct 

community within the synagogue. Many rabbis and laypeople were concerne:d 

that havurot within the synagogue would divide the synagoflle rather than 

unite it. Their fantasies of separation and competition between synagogue 

and havurab were not realized. 

The limited membership {18- 20 people) of a haV"'.irah allowed for 

intitnecy as well as a low orgai.izational profile. Yet, it also limited the 

group's potential for internal stimulation. When internal resources were 

diminished, the synagogue acted as a supply center, offering study materia,.s , 

gueRt speakers. social action programs, religious services and facilitation 

or intrasynagogal havurah communications. 

Life within bavurah is informal and accepting. Despite its low 

organizationai profile. havurah functioned as an effective support group 

to its members. The interpersonal ties of member s are like those between 

sibllllgs or same age cousins . There was not strong interest in replacing 

the broadened base for intragenerational contact for the 1ntergenerationality 

that would make havurah a su?Togate for the eroding extended family. 
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lid 1Ju.rah study does not produce scholars of Judaica, rather it 

fortifies the Jewish identities of its participants. The most success1'ul 

~tud,y topics were: Jevish Holiday;;. What is a Jew?. Quality of Jevish 

Life, and Zionism and Israel. Over one- thiro of the respondents felt the 

need for direction from the rabbi in choosing stl,ldy mater ials, as well as 

interesting methods of presentation . 

Havurot throughout Jewish history have taken upon themselves the 

fulfillment of mitzvot . Respondents reported that as a result of participation 

in their havurah, the following m1tzvot were hdopted: driving only to and 

from the synagogue on the Sabbath; inviting a Russian family to a Passover 

seder; fasting on T' sha Ba ' a~; building a sukkah on Sukkot and acquuing 

an etrog and lulav for Sukkot; eating and sleeping in a sukkab; tree planting 

on Tu Bisbvat; and reciting the blessing(s) after eating. 

Rabbis who had instituted an intrasynagogal bavurah program reported 

that it allowed them greater freedom to facilitate Jewish activities and to 

be creative. The intra.synagogal havurah program is an answer to the need 

for community building within tLe large suburban synagogue. 
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INTRODUCTION 

Vcluntary fellowship associations have existed 1n the historical 

experience of the Jewish people since the first century before the 

common era. They have been referred to by the synonymous terms hevra 

and havur&h. The theological premise for their existence 1s the tradi­

tional Jewish belief that God's presence is encountered when Jews band 

together in performance of Divine Commandments. Jakob J . Petucbowsk.11 

likened the intention of havurah members to those of the Jews recorded 

in the book of Nehemiah (10:33); they announced 11 • •• \t'e lay upon ourselves 

mitzvot ... ". In this manner, haverim brought sanctity 1nto their lives 

iuid reaffirmed their particular relationship with the God of Israel. 

Havurot (plural of havurah) were formed to carry out many such Command­

ments , i.e. the study of sacred texts, ~re of the needy and proper 

burial of the dead. 

The difference between a havurah and other Jewish groups with 

purposeful pr0grams is that it has limited membership. A limited 

memLership allows intimate interaction between members which would 

inevitably disappear if the group grew larger . Present day bavu.rot 

have approximately 18 to 20 members .2 

The last decade bas witnessed a resurgence of interest in havurot. 

The term havurah has become quite popular among rabbis, Jewish social 

workers and laypeople. Synagogues have formed 1.ntrasynagogal havurah 

programs to enabl e their members to reap the benefits of deepened 

personal , communal and religious identities. 

ii 
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It :s the purpose of this thesis to study the significance of the 

havu.rah movement. A general history of havurah ' s origins, function and 

evolution will be presented. Next, original research findings will 

report the implications the havurah movement ha.F for the contemporary 

synagogue and congregational rabbi . The research was conducted at Valley 

Beth Shalom 1n Encino, California, the synagogue witb the oldest and 

largest intrasynagogal ~avurah program to date . 

Sb years ago (1971) at Valley Beth Shalom in Encino, California, 

twelve pioneer havurot were formed . In 1971, Valley Beth Shalom with its 

twelve havurot was the established leader of the intrasynagogal havurah 

movement . At present, there are over fifty functioning bavurot . To date, 

over one thou.sand people participate iJl tbe intrasynagogal program. 

Rundreds of requests for information and assistance in setting up intra­

svnagogal havurah programs have been answered by the Havurah Coordinating 

Committee of Valley Beth Shalom. The reform movement of Judaism sent 

copies of Valley Beth Shalom's orogram me.terial t;<; all rabbis, educators 

and presidents of congregations belonging to the Union of American 

Hebrew Congregations . Rabbi Schulweis' essay on the havurah movement. 

''Restructuring the Synagogue," vas translated into Portugese and was 

used at a conference of leaders of conservative Judaism in Rio de Jane:!.ro. 

In addition to being the longest lived, Valley Beth Shalom' s havurot 

were clearly the most influe.ntial. 

This research concerns itself with answers to the fol lowing 

questions: Which social, educational, religious and membership needs 

are being met by the intrasynagogal havurah? How does a havurah program 

effect the rabbi and the pre-existent synagogue structure? 

iii 



fOOTNOTES - INTRODUCTION 

1J. J. Petuchowsk1, "Toward a Modern Brotherhood," The Reconstructiomst, 
16 December 1960. 

2Sixty-e1ght percent of the interv'l.ewed havurot wanted their havurah to 
have between 18-20 members. 
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CHAPTER I 

THE HISTORY OF HAVURAH 

Tbe First Havurot 

Jews crea~ed the first havurot1 to resist apathy in the Jewish 

collllllunity toward the fulfillment of religious laws. Havurot were founded 

in villages and towns of Jewish Palestine during the second commonwealth 

in order to foster observance of proper tithing and ritual purity . 2 

One became a member of a havurah for the purpose of carrying out 

the above-mentioned laws, and in so doing, one was distinguished from 

the common citizenry. The concern of haverim.3 for their purity forced 

them to cast a barrier between a haver
4 

and an outsider ~ith whom contact 

was defiling. 5 

The navurot of the second commonwealth were loci of communal 

livin~. 6 They were much less rigij in their formation than other 

r eligious communes of their time. To become a haver , an individual 

would pass through three stages, supervised by at least three older 

members of the havurah. He or she would enter the category of reli-

ability by shovillg concern for tithing, the concern for the ritual purity 

of his own food , the cleanliness of bis hands, and thereafter, the 

cleanliness of ritually sacred books . In the last phase, that of a 

novitiate, the novice added to his or her concern for tithing and personal 

food, the concern for food of the havurah and the purity of his or her 

ganneot. 7 

Professor Chaim Rabin of Oxi'ord argues that the Qumran community 
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(located near the Dead Sea) ~as a continuation of the havurot from the 

first century before the common era. If this is correct, the existence 

of havill'ah during the first ceni;ury of the common era is substantiated. 

He asserts that the Qumran sect is not to be associated with the essenes; 

it was rather a continuation or the havurah whioh "withered away in 

rabbinic Judaism because of the concessions which rabbinic Judaism made 

in order to enable non-pharisees to join in its life."8 

A haver accepted the pharisees' viev on Jewish lav,9 but the 

term haver cannot be used synonymously with the term perush (a pharisee), 

since not all pharisees were members of a havurah . The nature of this 

havurah (whether it was pharasaic or essenic) was argued by Abraham Geiger 

and Kaufmann Kohler; the former asserting it was pharasaic, and the latter 

asserting that it was essenic .10 The proper assignmen~ of the Qu.mran 

comm•mi ty to either the essenes or the pharisees was made difficult in 

that Jewish Palestine of the first century of the col!l!Don era S'.Jarmed \rt.th 

many different religious sects. 11 Dr. Saul Liebennao of the Jewish 

Theological Seminary notes12 the unce:-tainty of ascribing documents 

regarding havurot to any of the major sects . Whatever sect they belonged 

to, the structure and purpose of ear lier havurot insured strict adherence 

to religious laws. Baverim resisted the dilution of the lav, not by 

rhetoric, but by action. 

The destruction of tbe Temple in Jerusalem was followed by a 

period of crisis. The need for a consolidated community precipitated the 

merging of the various groups withill Judaism, that eventuated in the 

establishment of authority ~t Jabne. 13 As early rabbinic Judaism grev, 

the structure and purpose of the Jewish voluntary association began to 

change. 
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Havurot in the Pabbinic Sources 

Tbe Temple in Jerusalem and the theocracy which it represented 

had been destroyed. While people's concern for ritual purity waned , the 

rabbinic standards for purity were reised to unattainable levels. In 

response to th1s growing conflict, rabbinic sources record a change in 

the function of the havurah by the end of the second century of the 

colJIIDon era. 

One discovers an elaboration of the conditions for becoming a 
haver. R. Judah says, 'Be may not rear small cattle la conservation 
measure/ nor be profUse in vows of levity , ncr contact corpse 
uncleanness, nor minister in the banquet hall. 1 They said to 
him, ' These things never ca.me within the rule. ' This was correct, 
for the original articles of the fellowship did not cover such 
matters. 14 

Gotthard Deutsch posited that the havurot recorded in rabbinic 

sources wer,e extensions of the aforementioned fraternities which dated 

from the second collUJlonwealth. 15 By the late third and early fourth 

centur ies of the common era, bavurot violated th9 prohibition agains t 

contacting corpse uncleanness. 

Since ancient times, the proper burial of the dead had been 

regarded by Jews as a religious duty of the highest importance . Exact 

knowledge of hov havurot functioned at this time is tenuous as there is 

a paucity of material in the r&bbinic sources. The Babylonian Tallnud, 

Maseket Moad Katon (27b) records: 

Judah in the name of Rab: If there is a dead man in. the city, 
then all inhabitants of the city are forbidden to work. Once 
Rab Hamnuma came to Daru-Matha and beard a blast of a trumpet 
announcing a death, yet be saw that the people continued to 
work. ' The people of this town ought to be banned ' be said. 
' !sn i t ther e someoue dead in this toWIJ? 1 But when they told 
him that there were associations in the city Jhabruta ikka ba 
matha7 be said: ' Well if that is so, let the-ban be removed. ' 

Rashi , the eleventh century commentator, commented on this passage : 
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"Haburta Ikka - There were havurot that they bur~ed only their own dead 

by themselves . 1116 The Talmudtc commentators, Tosofot, Alfasi and Asher, 

make no comment on this passage. This meant either that they conCUITed 

with Rash1 1s commentary, or that they did not consider the passage 

important. Although there are no remarks, there are additional Talmudic 

sources that provide evidence of the existence of havurot . 

The existence of havurot during the third century is found in the 

Babylonian Talmud Maseket Sbabbat (106a) : "If a member of a havurah dies, 

all the members of the bavurr.h shall be concerned. 11 A citation in Maseket 

Ketubot (17a) delineated the concern of bavurab members: "The men of the 

city were divided into havurot that deal~ with its own dead, so that during 

the time of the funeral escort they all bad to attend . " A minor tractate 

appended to the Babylonian Talmud dealing with death and mourning, euphe­

mistically called Semachot (rejoicings), further depicted the activities 

of such havurot. Semachot (12:5) states: ''Thus used the havurot to 

conduct themselves in Jerusalem. Some used to go to the house of mourning 

and others to t.ne banqueting houses, some to the shevua haben. '' 

The Jerusalem Talmud records the existence of other havurot which 

took upon themselves the proper burial of the dead. Yerusalmi Berakhot 

(3a) Cjted that when a body ~as handed over to the officials (car~iers 

of the dead), the relatives of the deceased broke their fast, which had 

begun at the moment of death. On the basis of this decision, the codes 

since Nahmanides17 (thirteenth century) fonnulated a law that, in places 

where officials wf:il'e charged with burial of the dead, the relatives of 

the deceased bad done their duty as soon as the body was delivered to the 

officials. 

The prominence of havurot associated with proper burial gave rise 
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to the assumption tha I, they also cared for the sick. Death was often 

preceded by sickness, and the vital concern of havurah members could 

have easily ~ncompessed care for the sick. 

lo Bereshit Rabba, a Midrashic text (redacted 425 of the common 

era), there was evidence which suggest(:K} the possibility that there were 

havurot which took care of the sick. Bereshit Rabba (13:18) on Genesis 

(2:6) recorded "Abim min babrayya hawa mebak.ker bishayya." A possible 

interpretation of this is that Abim, one of the haverim, was visiting 

the sick. Jacob t{arcus of the Hebrew Union College conceded: 

This ~ould give us evidence of a ritualistic brotherhood or an 
academy. This particular verse therefore informs us that Abim, 
who we know to be a colleague of fliyya bar Abba, was one of the 
members (of the Academy of TiberiasJ and that be once payed a 
sick call. And this is all that it says. 18 

Clearly, Marcus was not impressed with this evidence for the existence of 

sick care havurot. He further argued: 

If there were sick care societies we must assume that there would 
be at least a fe~ references in the vast Talllludic literature. 
The absence of any clear cut statement about sick care societies 
would seem to indicate that they did not exist. 19 

The nature of the havur?b had undergone a profound shift in 

identity and focus. It had begun in the first cen~ury before the common 

era as a challenge to, and an indictment of, the normative Judaism of its 

time. By the fourth century, its functiOJJ bad changed from a safeguard 

against apathy to the providing of an indispensable communal service. It 

had moved into the center of the Jewish community, and within four 

centuries was given its highest honor. 

The Hevra Kaddisha 

Burial of the dead is the highest form of lovingkindness (hesed 

sbel emet) , in that no reward is er.pectea. 20 A common name given to the 
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voluntary association \.lhich involved itself 1n burial practices was the 
21 

hevrR kaddisha. A havurah knovn as the hevra kaddisha was first 

mentioned in the responsa of Nissim ben Reuben of Barcelon·a in the 

fourteenth century. 22 This was thought to be the oldest reference to 

the hevra kaddisha , although another tradition at~ributed to Judah Low 

ben Bezallel, 23 the chief rabbi of Prague, the organization of the first 

hevra kaddisha in 1593. 

Between the fourteenth and sixteenth centuries, the bevra kaddisha 

served only its own members. During the sixteenth century, the hevra 

kaddisha extended its responsibilities to encompass the whole community, 

especially the poor. 

In addition to performance of "true l ovingkindness, 11 three factors 

motivated the contemporary German hevra kaddisha to expand its respon­

sibilities: periods of pestilence and crisis forced the German community 

to cope with burial; the community was dissatisfied with the mercenary 

burial entrepeneurs of the time; they also responded from a sense of 

competition with the Spanish-Italian-Sephardic Brotherhood (lavadores) 

who performed the rites of buria~ in a devout manner. 24 

Membership in a hevra kaddisha was a great honor. The diary of 

Sir Moses MontP.fiore expressed great pride at his election to membership 

in the burial society (lavadores) of the Spanish and Portugese congre­

gation of London (1784-1885). 25 In a similar manner, Sbncrur Za.lman o.f 
26 

Lyaddy (eighteenth century), founder of the habad hasidic dynasty, 

prized his membership 1n the hevra kaddisha. 

While there is no clear evidence, even at this latter date , that 

havurah members cared for the sick; they did make sick calls. 'l'he hevra 

kaddisha vas referred to in the Ma ' abar Yabbok,27 a book of prayers to 
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be rec1 ted at the beasido of tbe dying. The hevra kaddisha vas also 

mentioned 1n a copy of Leon de Modena's Zor1 La Nefesh U-Marpe La-Ezem 

(1619). which included a listing of members and their terms of duty. 28 

Such visitation of the sick foreshadowed the expansion of havurah ' s 

program. Bavurot responded to the wide spectrum. of COl!ll"unal needs when 

they were forced to adapt to chang-l.ng social conditions . The hevra 

kaddisha of Vienna offered n specific example of this process of expansion. 

The Expanded Program of Havurot 

During the seventeen at century, the Austrian authorities forbade 

Viennese Jewry to organize itself as a corporate group . In response to 

this action, the Viennese hevra kaddisha ~ttempted to take over the 

various duties that normally would have been the function~ of a jurid-

ically recognized community. 

In 1763. the hsvra kaddisha of Vienna {youngmen's society) 

performed six expllcit functions: ( 1) furthering the study of To!"ah ; 

(2) supporting the local poor; {3) rendering aid to impoverished 

wanderers; (4) outfitting indigent brides; (5) clothing the naked, and 

(6) collecting funds for building synagogues in other lands. An alter-

native to this system in which one bavurah performed a multifaceted 

progra.n, was the proliferation of many havurot to fulfill specifically 

mandated functions. Such a system existed 1n Perpignan (1380) where 

there were five havurot, only one of which dealt directly with burial. 

Conscientious concern for tbe sick and the education of the poor were 

mandates of the Perpignan havurot and the Jewish fellowship associations 

found in Spatn .29 

One of the 1110st noteworthy f\lnctions of these expanded bavurot 
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was the study of texts . The study of sac~d Jewish texts was suited to 

the purposeful foundation of havurot. The Talmud prescribed the formation 

of such groups in Taanit (7a) which announced, "Form yourselves into bands 

tv study the Torah, for Torah is not acquired except in gronps. " Study 

of sacr~d Jewish texts was motivated by tbe Jewish belief that "an ignoramus 

is not a pious person. 11 Scholars and ousinessmen30 alike studied, and a 

high degree of learning was recorded.3l Bavurot were created for the 

recitation of psalms, the study of the Bible and its related commentaries, 

study of Jewish legal codes , study of moral and ethical literature, study 

of the Mishna (the first compilation of the oral law) and the study of the 

Talmud (a commentary on, and elaboration of, parts of the M1shna) . 
32 

The most notable bavurot which studied Torah were located in Safed 

(1583) , where the mystics studied Torah daily as part of their esoteric 

pursuits . The study of Torah within havurot continued in the seventeenth 

century. It was during time that Rabbi Shabbatai Shefte! Horowitz of 

Frankfort urged every householder to join a h.avu.rah for the purpose of 

study. He suggested that one hour per day be spent in such a study 

bavu.rah. Rabbi Horowitz ' s influenc~ extended to the setting up of 

havurot for the purpose of study as far avay- as Posnau, Poland. 

Beyond the urging of Rabbi Horowitz, community regulations were 

enacted in Bohemia (Prague 1611) and Germany (Worms 1667) which asked for 

community members to participate in study havurot for at least one hour 

per day. A prime example of such a study havurah existed in Hanove~. 

Gerruany during the seventeenth century. The central theme of that havurah 

was the study of the weekly Bible portion, which was studied together 

with its traditional commentaries and tha pertinent laws of the standard 

legal code, the Shulchan Aruch. 



13 

Early Havurot 1n Americ~ 

The notion of a havu:ab. with a mandated purpose was brought to 

America by Eastern European Jews . Their havurot functioned as safeguards 

against the seductive assimilation offered by the New World. During the 

late nineteenth and earls twentieth centuries, there was a mass migration 

of these Jews to America. Upon their arrival, they were confronted with 

both a secular and a Jewish culture much differeI!t from that which they 

bad known in Eastern Europe. The Jewish religion as practiced by the 

earlier waves of Jewish immigrants to America also seemed alien to the 

new immigrants. Their response was the creation cf many bavurot, mandated 

to fulfill almost every community need. The burial society (hevra kaddisha) 

was joined by other notable havu.rot such as the loan society . 33 

The penchant of tbe Eastern European Jew for establishing 

havurot drew criticism from the assimilated Western European Jewish 

establishment. The comments of one congregational rabbi (1910) typified 

the criticism: "It is tecause the Jews have lived within themselves in 

other countries on the hevra principle that they have made the existence 

of thG Jews 1n those countries intolerable ... the sooner the hevra move-

ment is crushed out of existence, the sooner we will move from our midst 

the oLly drawback to the advancement of Jews in this country. 1134 But the 

early American havurot persisted for they facilitated programs which the 

non-Eastern European Jewish establishment could not or would not provide. 

Half a century later, American havurot were again to emerge to meet the 

unmet needs of the Jewish community. 

The communal havurot from the first century before the coIIDDon era 

f'utlctianed loosely as the antecedent models for the American havurot of 

• 
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the sixties . The modern baverim were also dissatisfied with the religious 

practjces of their Jewish contemporaries . In 1968 and 1969 , havurot were 

formed in Boston and New York, respectively. Their founders cr eated 

havurot as an indictment of. and a turni.Dg away from, the i.raditional 

American Jewish community. 35 The organized Jewish community had not 

offered significant experiences in Je~ish communal living. Jewish study, 

worship and ethical action iD the established organizations were criticized 

as being plastic and vicarious36 experiences that did not allow the 

individual Jew opportunities for personal expression or participation 1n 

significant decision making. 

The majority of those who formed havurot were college-aged Jews . 

They sought a "wholeness that grew out of being in an organic harmony37 

11ith themselves, their friends and with nature." This wholeness was 

effected by living, studying and praying together with a group of fellow 

Jews who bad deep interpersonal understanding. They perceived the 

alternative t-0 be ~wept up and torn apart by American life, reduced to 

paranoids fighting for a more comfortable survival rather than a more 
38 

fulfilling living experience. 

Significant criticism of most American institutions marked the 

decade of the 19.SO's . The founders of bevurot echoed the anti-establishment 

rhetoric of those times, creating sensationalism about their pursuits, 

which, in turn. drew criticism from the establishment . According to 

cr itics , havurah was a fad in which members were easily deluded by 

speeches promising facile solutions to the challenges of American-Jewish 

life. The most personal attack was leveled at the members of the Boston 

havurah, Havurah Shalo.m. It was alleged that they were struggling to 

maintain ties ~ith adolescent Jewish activities) thereby postponing the 
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acceptance of mature adult responsibilities . 39 

As the decade of the sixties passed, most of the havurah members, 

along with their criticisms, re-em;ered the established Jewish community. 40 

Thus, their move into the center of the Jewish establishment was reminis-

cent of the ancient havurot which evetJtual)y took a prominent place in 

the Jewish community of their times. The result of this movement is that 

the American synagogue has adopted havurot to provide a more meaningful 

Jewish communal experience for its members. 

Throughout Jewish history, havurot have been formed by Jews who 

have taken upon themselves the fulfillment of~ (Divine Commandments). 

Mutual interests traditionally united people who bave dedicated their 

energies and themselves to the survival of the Jewish community. It is 

indeed striking that the bavurab has been so frequent an association for 

effecting that survival. 
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CHAPTER II 

THE INTRASYNAGOGAL HAVURAB 

The Need for aIJ Intrasynagogal Ravura.h Program 

The Babylonian Talmud suggests that "anybody who has a synagogue 

in hts city and does not attend there is called a bad neighbor" Berakhot 

(8a). Most contemporary Jews fell into this category, and yet worse, 

those affiliated with synagogues lacked interpersonal ties as well. An 

intr asynagogal havurah program was rlevise~ to remedy this situation. The 

bavurah was an ancient and effective method for creating good neighbors. 

The American synagogue was criticized1 for not offering its 

members significant opportunities for participation in Jewish communal 

life. Gongregants reported having a surprisingly low number of friend.; 

within the synagogue. The Long Range Planning Committee of the Union of 

American Hebrew Congregations commissioned Leonard Fein to study their 

affiliates . He reported a "powerful , perhaps even desperate, loP..ging for 

community on the part of American Jews. 112 The synagogue's functions had 

become 1..imited. It was basically a "service .station" where members 

consumed certain services such as the education of their children and 

the observation of life cycle rituals. 

Rabbis, American Je~isb sociologists and laypeople set about 

evaluating the •· service station" posture of the synagogue and introduced 

changes to better meet the needs of the Jevish community . The members of 

synagogues belonged to nuclear families, the heads of which were usually 

professionals whose pursuit of advancement entailed multiple changes in 



20 

'l communities o~ residence.J In view of its mobile constituency, the 

synagogue bad to accomodate itself to members who had replaced physical 

continuity witu psychological continuity. The synagogue had to become 

a place for like-minded, psychologically secur~ people to "plug in" for 

an average five-year stay. 

The average congregant was highly secularly educated, but had a 

minimal Jewish educati on. Despite their minimal exposure, members sought 

a rediscovery o.f Jewish roots, a redi·scovery characterized by relevance 

and intimacy. The common structure of the synagogue had to be altered 

to facilitate their quest. A new decentralized synagogue was envisioned 

that could activate the majority of Jewish people and return to them tbe 

contr ol over their Jewish communal experiences. 

Congregants had to understand the theological, social and 

psychological underpinning of bavurah before they could assume the 

additional identity of havurab membership. Traditionally. Judaism has 

stressed a sense of unity . a sense of peoplehood ~ a sense of common 

destiny for all Jeo:s. A major vehicle of CO!ll.ilunion with God has always 

been for Israel to band together in performance of its sacred duties. 

Support for this position ls found in the Levitical statement ; "! will 

li be sanctified in the midst of the people Israel" '!lld its Talmudic 

explanation, ''Every act of sanctity cannot be accomplished unless a 

quorum of the community is present. 115 The classical statement of Hillel 

the Elder outlined each Jew ' s responsibility: "Do not separate yourself 

from the community. ,,6 

These abstract principles of unity become manifest in Jewish 

mourning rituals, which actualize the prototypical relationship between 

the Jew and his or her community. M:itual obligations and considerations 
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characterize the relationship between mourner and ~ommunity. Loss of a 

signif'i.cant person in one ' s life is the most stressful event in living. 

The impact of tnis intense stress renders the bereaved incapable of 

dealiug \.Tith the many practical and emotional problems of burial . There-

fore , it is l..Dcumbent upon the community to provide group expressions of 

comfort and support . 

The cor relative nature of the o~li~ations incumbent on both 

mourner and community is evident in the cases where the seven-day mourning 

period conflicts with either tbe Sabbath or Holy days . The ber eaved 

ce~ses public mourning at those times so as not to conflict \/ith the 

communal obl igation to rejoice.7 On the other band. the reciprocity of 

this concern can readily be seen in the case of the individual who dies 

and leaves no family to mourn . The cO!Dl!IUility assign3 ten worthy people 

8 to go to his home and mourn . Jewish tradition teaches that: 

A man who bas separated himself from the communi ty shall not see 
its consolation. Ano it is taught: If the community is ili 
trouble , a man must not say, 11 will go to my house, and eat and 
drink, and peace shall be with thee , 0 my soul. 1 But a man must 
share in the trouble of the community, even as Moses did. Be 
who shares in its troubles is wor thy to see its consolation. 9 

The Jew outside of community was severely limited. Tbe prayer 

life of such a Jew reflects these limitations. Jewish tradition maint ains 

that "God does not reject the prayer of the multitude. 1110 Thus, when a 

Jew prayed without a quorum of a community present, bis prayers were 

necessarily diminished in quantity and power. There was no call to 

prayer , no reading of the Torah or its blessings, no sanctification 

prater, no priestly benediction, no benedictions for marriage, no 

benediction to console mourners, God ' s name was not used in grace after 

meals, Ood 1 s name could not be unified aloud. nor could its attendant 



blessings. Community was mandatory for a complete Jewish life. 

The Jewish existentialist and theologian, Hartin Buber , believed 

that genuine Judaism could only be found in Jewish movements which 

sought community. The essenic, the hasidic and the kibbutz movements 

were all communal, and accor ding to Buber, constituted the highest forms 

of Judaism. 11 Genuine Judaism did not force a choice betveen the per­

sonal renunciation demanded by communalism or the egocentricity of 

individualism. ~ther, there is a progression f'rom the individual to 

the communal. Communing with other people. vas not enough for people to 

become fully human. Each member of a coimnuni ty had to seek hiD or her 

own per fection before relations with others could be v~~fected . 

Buber contended that God accomodated Himself to the pattern by 

which people live. People live in societyi therefore, an association 

that brought people together to Ood- Jike things, such as deeds of loving­

kiDdness, allowed God to reveal Himself . 

In addition to such theological benefits, the havurab also met 

institution~l and social-psychological needs. Rabbi Harold M. Schulweis 

of Valley Beth Shalom. Encino, California, suggested creation of an 

intrasynagogal h&vurah program to counteract the loss of personal 

expressivity which 'lad been replaced with sterile decorous activities in 

the synagogue. Schulweis suggested that "beat" in the synagogue would 

have to rise from the pew upwards. 12 Attempts at theological end 

liturgical change could not alter the basic reality: The congregation 

was not a congregation of Jews involved in communal expression; it was 

~ audienGe of private individuals who happened to be Jewish. 

According to Schulweis, there were three Jewish types: (1) the 

religious Jew , (2) the ideological Jew, a.nd (3) the psychological Jew. 
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Both the idological and the religious Jew responded to the corporate needs 

and voice of the Jewish people. The psychological Jew, however, considered 

the community to be potentially dangerous, invading privacy and damaging 

individuality. This type of Jew, having rejected corporate unity, recog-

nized no collective wisdom or corporate voice. 

Whereas, both ideological and religious Jews delll8Dded commitment 

of themselves. the synagogue membership offered the psychological Jev few 

indispensable serv1cas . He or she saw e psychological benerit in life 

cycle rituals and in the stiatement of belonging tC) some religious group. 

There was a tendency on the part of the psychological Jew to privatize 

the synagogue. Rabbi Schulweis noted the growing popularity in Valley 

Beth Shalom and other synagogues of the Saturday afternoon Bar Mitzvah . 

The benefit of having a Bar Mitzvah during the afternoon, as opposed to 

the normal Saturday morning service, was the individual attention of the 

rabbi and cantor. The psychological Jew' s fam5ly did not have to share 

either the clergy or their special moment with the community. 

Schulweis described the p~edicament of the psychological Jew in 

this manner: "Privatism had soared into isolationism, individualism into 

a cage of soli t ary confinement, cool analytic detachment into numb 

affectlessness. 1113 It became apparent that the end product of the 

withering of the psychological Jew would be the autonomous Jew searching 

for community. 

Th.is type of Jew could be best served by a decentralized 

synagogue which deprofessionalized Jewish living, so that the psychological 

Jew could "be brought back into the circle of shared Jewish experience. 1114 

To accomplish this, the synagogue had to function as a matchmaker, bringing 

its members together into havurot. 



In such groups, the performance of Jewish communal activities had 

both theological and sociol-psychological advantages . Schulweis stressed 

both in his mandate to the intrasynagogal havurot at Valley Beth Shalom. 

Haw.rot were to consist of ten families each. Each havurah. was charged 

to meet at least once a month in membarE' homes to socialize, to celebrate 

Jewish life cycle events and holidays together, and to become informed in 

a program of self study. The "cold" from which the synagogue suffered 

could be remedied by the trGnsformation of an audience of Jews into a 

congregation of Jews. It was felt tnat it was 111.thin the potential of 

the intrasynagogal havurah movement to humanize the synagogue and simul-

taneously elicit Jewish commitment from those whv had formerly been 

alienated congregants, and who now chose to be participants . 

The Structure of the Intr asynagogal 
r.avurah Program at Valley Bet h Shal om 

The intrasynagogal ha·turah program at Va11ey Beth Shalom in Encino , 

California, is comprised of fifty groups with approximately t.ienty members 

in each group. The organizing body cf' t'1is program is the Havurah 

Coordinator s ' Committee which performs five functi,oos: (1) interviewing 

prospective havurab members, (2) process1.ng applications from new member s, 

(3) attending the first meeting of a new havurah, (4) presiding over 

periodic meetings of the HaVllrah Coordinators ' Committee (comprised of 

one r epresentative f r om each llavurah) , and (5) functioning as resource 

persons for havurah programs. The Committee's job is a sensitive one; 

they are the shadchanim or matchmakers who bring individuals together 

intJ h&vurot. 

The structure was implemented in the following manner. Applicants 

interested in becoming havurah members completed a membership questionnaire 

• 
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asking their name, their age, the ages and sex of their children. and 

their preference in havurah programming: study, socializing or cele­

bration. In addition, they were asked to state in tbeir own words why 

they wished to join a bavurah . With this information, the Havurah 

Coordinating Committee compiled several lists of people wbo appeared 

compatible . The Committee then asked one of the ten couples constituting 

a potent ial new havarah to contac t the .remaining nine coupl es and aITange 

a meeting at their home . Two individuals from the Havurah Coordinating 

Committee attended the first meeting of each new havurah. Havurah 

meetings were usually held at the conclusion of the Sabbath. •ro initiate 

the havurah, the attending Committee people led a havdalah service, 

which was offered as an opportunity simply to "plU!lge into Je\.n.sh 

activities." Polloving the service, the Coordinators offered statement.s 

of wha t havurah had meant in their lives. They then issued three cautions: 

(1) t he havurah was autonomous , but it di~ owe some allegiance t o the 

synagogue; thus , it would not schedule bavurah activities at conflicting 

times with synagogue programs; (2) tiie new members vere cautioned not to 

expect immediate friendship or fellowship; and (3) they were also 

cautioned to make their havurah meetings informal gatherings, to dress 

simplt and have simple refreshments at the close of their meetings. 

A representative to the Havurah Coordinating ColDillittee was then 

chosen from the new haV'.irah. A general meeting of the Havurah Coordinating 

ColDillittee was scheduled at various times during the year. These meetings 

took place at. the synagogue where the fifty havurot shared program.ming 

ideas, educational material and havurah life experiences . 
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Pathways to the Data 

The inuasynagogal bavurah program was initiated to transform 

membership in a synagogue f'rom a peripheral al!egience to an affiliation 

which offered personal and religious fulfillment. The claims made for 

an intrasynagogal havurah program were classified into tbree categories: 

(1) social benefits, (2) educational enrichment , and (3) the enhancement 

of Jewish celebrations . Widespread claims for success have been registered 

1n each of these three categories . However, a specific assessment of 

the intrasynagogal havurah program has not as yet been made. The objective 

of this research was to provide answers to the questions of concerned 

Jews who are interested in havurah ' s accomplishments. 

The three mandated areas were socializing, education and celebra-

tion. Questions regarding the social benefits accruing to haver1m were: 

1. Who are the havurah members? 

2. Bow does marital status effect bavurah membership? 

3. In what way is bavurab a support group to its member s? 

ti. Is h:ivurah a surrogate for the eroding extended family? 

5. What are the developmental stages in havurah life? 

6. wbat are the effects of cliques and subgroupings within havurot? 

7. Do some havurot fail? 

Questions regarding the educational enrichment of haverim were: 

1. What is havu.rah study? 

2 . What creates the character of havurah study? 

3. Are havu.rah members satis fied with their study programs? 

~ . What do they study? 

Quest i ons regarding the enhancement or Jewish celebration were: 
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1. What is the enhancement tbat havurah offers for participation 

in Jewish life? 

2. To what extent aud 1n what manner are members involved in 

Jewish life? 

3. What is the effect of havurah on communal prayer? 

4. What is the ba1ance of celebration in the overa11 program of 

a havurah? 

The intrasynagogal havur ah movement has significant r '\Illifications 

for the pre-existent synagogue structure and its rabbi. This research 

will also address itself to these questions: 

1. Can the havurah program in a synagogue be used as an admin­

is tra ti ve "vehicle'' to congregants? 

2 . DoAS havurah membership detract hom the participation of 

congregants on synagogue committees and boards? 

3. What changes in !Jerception of the rabbinic role are con­

commitant with an intrasynagogal bavurab prograt!'? 

4. What adjustments are necessary withill the pre-existent 

congregational structure to accomodate bavurot? 

5. Row de rabbis respond to a "havurized" synagogue? What new 

challenges does it present for them? 

Collecting the Data 

The chairpeople of the havurah program at Valley Beth Shalom 

were volunteer couples who spent many hours a week processing applicants 

and providing programatic material to havurot. A list of fifty havurot 

was obtained from them. Questionnaire:-: ilere hand delivered to each 

representative of the Havurah_ Coordinating Committee (one representative 
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from each havurah). One thousand questionnaires were disseminated; two 

hundred responses were received. The particularly high response rate or 

twenty percent was due to the fact that this investigator attonded 

eighteen havurah meetings , and personally administered questionnaires 

to all present. The identical introduction was made at each meeting: 

"My name is Sheldon Moss and I am doing research for my rabbinic thesis 

on the havurah movement; at Valley Beth Shalom. I have prepared this 

questionnaire to obtain your opinions of the havu.rah movement. Your 

cooperation in completing this questionnaire is of the utmost value to 

myself and my rabbinic colleagues. I would like to emphasize the fact 

that there are no 'right ' answers to the questions . Lists of possibilities 

appear and they are extensive. Please do not be intimidated by them. 

The questionnaire is anonymous. Your answers are valuable if they are 

honest . " 

Many havurot eld not wish or could not arrange to meet wlth this 

investigator. The representatives of those havurot wer~ delivered 

enouph questionnaires for their entire havurah . The same introduction 

presented at havurah meeting: was delivered to these representatives. 

Eight hundred questionnaires were distributed in this fashion . 

Data were obtained from three sources in addition to the 

questionnaires. Eighteen group and twenty-seven individual interv-ie~s 

were obtained. The average duration of an interview was one-and-one-Lalf 

hours. Seven rabbis in the Los Angeles area who had implemented havurot 

within their synagogues were also interviewed. 

The data tabulated and analyzed represented one hundred eighty 

questionnaires and included all of the interviews. The balance of twenty 

questionnaires could not be used because they either late arrivals or 
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incomple~e . Each question was tallied and the percentages ~ere computed 

for each possible response. 

The social, educational and celebratory significance of the 

havurot at Valley Beth Shalom will be presented in narrative fonn. 
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CHAPTER III 

THE SOCIAL BENEFITS OF HAVURAH 

The Social Profile 

The Midrash teaches that to welcome a fellow man is to welcome 

the Divine Presence (Mekilta 18:12). Haverim welcomed one another into 

each others ' homes and lives. Who were the haverim? What characterized 

their interpersonaJ relations? Were their expectations met by havurah? 

Tb~ majority of respondents were married and involved in the 

rearing of children. 1 They had extensive secular educations2 and held 

either white collar or professional jobs. 3 Despite their apparent 

successes in achieving status and comfort, they reported varying degrees 

of loneliness and isolation. This comment typified the sentiment of 

many : 11 Let ' s be Prank, we are all lonely, it'.; basic. Los Angeles is a 

l arge city; it 1~ easy to get lost in it. I haven't found a better cure 

for my loneliness than havu.rah. That' s why we'll stick together." 

Although there were many other social groups 1n L::>s Angeles, very 

few respondents participated in them .
4 

Havurah membership was the only 

social group affiliation for twenty-six percent of the respondents. 

Another twenty- five percent balonged to professional soc1eties.5 However, 

these groups fulfilled very different needs . One professional contrasted 

hie memberships in this manner: ~When I get together with other people 

in my field I'm a competitor. I ' m preoccupied with making contacts. 

Here (at bavurah) I 'm accepted for who I am , I can let down." Bavurah 

offered both relaxation and acceptance. 
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Haverim reported that its distinctiveness was its small size and 

the quality of its personal relationships. Respondents wished to retain 
6 the "small group" features of havurah. Membership in a consistent group 

of approx1.mately twenty people was often an unprecedented occurrence 1n 

the lives of members. 

Respondents reported that they had friends outside of havurah~ 

yet, eighty-eight percent of the sample population expressed the desire 

for more social contact with members of their bavurah between monthly 

meetings. 7 Their need for contact was evidenced by the high attendance 

rates at monthly meetings .8 

Marital Status as it E.f fects Ravurah Membership 

Most responde.nts joined and attended havurot as couples, although, 

there was not a strong interest in explicit marriage enrichment programs 

within the intrasynagogal bavurah program. 

Fluctuations in marital status were reflected in the fact that 

there were seven percent more women than men in the sample population. 

Havurot absorbed widows and divorced people into their group lives. 

Members separated from their spouses often retained active membership 

within havurah. In cases of divorce, the ex-spouses had to decide ..,ho 

would remain a member of the havurab . Single members of predominantly 

married havurot asked their bavurah1 s permission to bring dates to their 

meetings. 

In some cases, widows and divorcees had concurrently joined one 

of the two singles ' Lavurot in the Valley Beth Shalom program, while 

retai.nil'.g their previous affiliation. This singles ' havurah was comprised 

of a core of haverim whose events were attended by transient visitors. 
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One of their members stated: "I still belong to another havurah that lllY 

husband and I use1 to belong to . but I helped organize the singles' 

havurah because I realized that I had to make other friends e:id get into 

another world." The pat tern of social inter action in non-married havurot 

differed from that in predominantly married bavurot. The interviewed 

singles' havurah bad more female than male members . One respondent stated: 

"We have developed grea t friendships, but we are always with other single 

women. We suffer from a lack of men. Those who do attend are ' lionized' .'' 

Some members of the singles' havurab felt that the synagogue 

viewed them as socially maladjusted because of their different marital 

status , and they reported difficulty in integrating into the general 

Valley Beth Shalom community. One member stated: 01 The first thing the 

synagogue thin1:s that we need is counseling, but we don't need it any 

more than the married havurah members do. We are different from the 

mainstream of members, but we need the same thing that they do. good 

programs that attract people. The only difference is that we attract 

single people, whereas they at tract marrieds. " 

The Supportive Nature of Havurot 

both married and singles ' havurot functioned as suppon groups 

for their members. Over seventy-fi ve percent of the respondents expected 

members of their bavurah to support them when they had a personal problem. 

Yet, they were reluctant to use meeting ti.me to ai r their personal 

problems. One respondent s tated a general sentiment: "We only meet once 

a month. and the full group of twenty is too large. If someone is sick 

or mourning, we automati cally respond, but we aren't equipped to do group 

psychotherapy at meetj~gs." 



Group psychotherapy notwithstanding, the individual member wes 

off0 red therapeutic ~enefits by his or her bavurah. This therapeutic 

effect was most evident during tllnes of bereavement . The comfor~ offered 

by havurot was prosented in the traditional Jel.'ish manner. This respondent 

reported a typical occurrence: "After the fUneral, the havurah prepared 

the meal of consolation , and every night they came to the house to pray so 

I could say kaddish (the mourner ' s declaration) . It was the comfort and 

support of the havurab that got me through this last year." 

Bavurot have aided their members to overcome other kinds of 

losses. Nearly one-half of all respondents expected members of their 

havurah to help them secure a job if they became unemployed. ln many 

instances, respondents held highly specialized jobs and the havurab could 

only offer indired support. One respondent reported: "The layoffs hit 

some of the engineers pretty bard and we helped them over the rough spots . 

We really weren't exactly sure how to offer aid without humiliating the 

member, so \<e asked tt-e rabbi and he taught us abo1,t t:he concepts of 

tzdakah (Jewish notio!ls of charity), and we acted accordingly." 

Havurah as a Surrogate for 
the Eroding Extended Family 

The classical extended family is characterized by relations 

between three generations: brothers and sisters, cousins; parents and 

child"!'en, aunts and uncles; and ties between grandparents and grandchildren. 

It was hoped that the havurah could become a surrogate extended family 

for thosP members whose relatives lived outside of the Los Angeles area.9 

Bavurah membership only partially fulfilled the need for a surrogate 

extended family . Though the multigenerational model of the extended family 

vas not replaced, havurah substituted a large base for contact within the 
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same gensration. 10 The interpersonal ties created between respondents 

vere reminiscent of those between siblings and/or same age cousins. 

There was not strong support for occasional activities vith oc;her 

havurot wnose members were old enough to be their parents. 

The Ravurah Coordinating Committee found that having c,b.ildren of 

the same age (within one year) vas an excellent index for insuring the 

homogeneity of a havurah. However, respondents did not join havurah 

primarily for the sake of their children; involvement of children ranked 

seventh of fifteen havurah goals . 11 There was not strong interest in 

involving either cbildren12 or grandparent figures13 in bavurah activities 

on a regular basis . One respondent stated: "We involve the children on 

holidays, but we don ' t really want them to interfere with adult night out." 

In fact, responrlents often encountered difficulty in involving their 

children. "If your children don ' t want to come to an event you feel guilty 

that they aren't w1th you, or tbai you couldn't gat them to come." 

Havurot with preteenage children were more successf'Ul in involving 

them than those whose children were teenage or older. When involved, 

children gained exposure to ~dult Jewish role models in addjtion to thei.r 

parents, an~ the conviviality of other Jewish children their ages . In 

the few cases where involvement of children was consistently successful, 

the children formed their own bavurc.h, with its own identity and acttvities. 

Those respondents (forty percent) who had large extended families 

living in the Los Angeles area were proportionate to those who had no 
. 14 such local family. Membership in a bavurah was equally attractive to 

both groups. The affiliation of those members with extended families 

living ill the area was understandable: havurah offered a surrogate 

sibling relationship that was all the more attractive because it afforded 
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companionship without natural sibling rivalry. 

Developmental Stages in Havurah 1.1.fe 

Many respondents likened the develop111antal stages of havurah life 

to those of marriage. The respondents were placed in what seemed to be 

an arranged marriage. The Hawrah Coordinating Cammi ttee had arranged 

the "match," but thereafter, the quality of interpersonal relations and 

programmatic activities were the bavurah's responsibility. The initial 

contrived and artificial ambiance was replaced by a period of self­

discove:y and sharing. The next emergent stage was characterized by the 

adjustment of the havurah ' s program and relationships to best serve the 

needs of the group. Yet, the comparison of havurah membership and 

marriage had limitations . The open sharing of needs and expectations was 

as important to havurah growth as it was to marriage. However, marriage 

allowed partners to make a wider range of claims on each other. 

Periodic re-evaluation sessions were necessary to discard programs 

with which members had becotne satiated. Many havurnt reported dLfficulty 

in successfully re-evaluating. Forty-six percent of the respondents 

r eported that their havurah did not evaluate the progress it mJUie towards 

reaching its ~als . When r espondents were asked to list the goals of 

their havurab, the obvious goals of study, socializing and family enrich­

ment were followed by the response "none." In view of the frequency of 

the failure to define clear affirmative goal.s 1 the inability to re-evaluate 

was understandable. 

The informality of havurah life seemed incompatible with the process 

of agreeing on a goal or goals. division of goals into objectives, 

considera t ion of alternatives, proposal of programs and the evaluation of 

effectiveness. 
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Cliques and Subgroupings within Havurot 

Isolated friendships or various intensities developed within 

harurot, hut an overall commitment to havurah and its purposes remained. 

The Havurab Coordinating Committee suggested that friends not join the 

same havurah. The reconstruction of the community did yield many new 

friendships and natural subgroupings w1 thin havurot . These subgroupings 

within havurot often caused tension, 15 especially in the early stages of 

group life. Cliques which met between monthly meetings of havurot caused 

some members to feel that they were being excluded. The havurot which 

reported this problem discussed the issue at a monthly meeting. One 

respondent noted : "This issue was going to blow us apart as a group . so 

we discussed it and we understood that some of us have more needs for 

cc.intact than others. WheD we raised this issue t we a tarted along a path 

to building mutual respect for each other." 

Havurot vere more than friendship groups; they vcre fellowship 

groups. One respondent stated: "I ha.ve developed a fondness and closeness 

f0r the members of my havurah. I can ' t say that everyone is on the same 

level, but there is a fondness and an ident1t1cation with the group as a 

havurah. 11 

Dissatisfaction 1D Havurot 

·l'he Havurah Coordinating Committee was highly effective in 

bringing individuals toeether into bavurot.16 The counsel of the Havurah 

Coordinating Committee was : "Don ' t expect too much too fast, it will 

take time to develop." Nevertheless, a minority of the respondents had 

relinquished membership 1n ,havurot . Some members relinquished their 

membership because they were impatient: others were not satisfied with 

• 
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the evolving program and "chemistry" preferred by the majority of members. 

Their dissatisfaction was due to an imbalance between time spent 

studying and socializing, and/or a lack of intimacy among members. One 

respondent reportedly left his previous havurah because of unwarranted 

social complications: "My wife and 1 were 1n another havurah last year . 

They were so engrossed in socializing that they outdid themselves . 'fhe 

group was socially competitive. In fact, at one meeting they even 

catered the refreshments. 0 This havurab was no longer attractive to the 

respondent. Another common loss of attraction resulted when havurot 

dr~fted from their stated purposes. One res~~ndent left for this reason: 

"We were formed as a bavurah study group. We bad all stated that we ":ere 

interested in getting into Jewish material in depth. We wound up mainly 

socializing, and that seemed to suit the needs of the group. We have a 

tremendous cadre of friends, and to be perfectly honest, we don ' t need a 

havurah for social pruposes. I joined because I wanted to study. We 

s~~tched membership to a havurah that took study more seriously . " 

This problem seemed fairly widespread. Sixty-three percent of 

the respondents felt that their havurah did spend too much time socializing . 

Many admi t ted that it was easier to rely on socializing skills rather than 

risking exposure to study~ celebration and the process of group growth. 

Socializing was enjoyable and non-threatening. Difficulties 

arose around "high risk" interpersonal interactions. Disillusionment 

with a particular havurah was often precipi&ated by different levels of 

readiness to participate in personal disclosure . One havurah m9mber 

stated: "We found that difficulties arise in our group when we get into 

'gutsy ' things and not just pleasant ~onversation. I felt that at times 

I opened up myself, exposed m.v vulnerable side . The other members 

I 

• 
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listened but did not ' open up' in return. It seems that there is an 

unconscious un\lillingness to go into depth. We had personality conflicts 

within the group that we didn 1 t know how to overcome.'' 

Havuro~ had t r ained synagogue staff at their disposal to aid them 

iD overcoming such problems. This investigator visited Valley Beth Shalom's 

troubled havurot f'or three years previous to undertaking this research. 

Havurot with difficulties benefited greatly by communication exercises. 

which helped them discuss their Pxpectations from havurah and each other. 

When a couple ~r member decided to leave, they vere often 

criticized by the bavurah for lacking petiencq during the group's periods 

of grovtb. This was a typical statement: 11 I get the feeling that those 

who left wanted bavurah to happen immediately--like going to the frozen 

food section at the market--defrost it and it's there when you need it." 

The overwhelm.1ng majority of haverim realized that the search for a 

faultleos havurah was f'utile. There seemed to be a sober realization 

that another havural:i would yield less difficulties. rt ~as significant 

that the majority o~ those who left havurot joined another group rather 

than leaving the bavurah program entirely. 

I 

• 
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FOOTNOTES - CR.APTER III 

136-50 years of <tge. 

2s eventy-three pP.rcent were college educated; one-third of -whlcb bad 
gracuate degrees . 

3sixty-three percent were white collar or professional job holders 
(many homemakers held second careers). 

4Bridge clubs , athletic clubs, Masons , country clubs, etc. 

5Non-hav-.trah affiliations (in order of their prominence) were: none, 
professional groups , athletic groups, Hadassah, card groups, temple choir. 
daily prayer m:illyan, book clubs, charitable organizations and country 
clubs. 

6sixty-eight percent of the members wanted to limit their havurah to 
18-20 members. 

7They preferred (in order of preference): dining out, inviting haverim 
to dinner or brunch, spending an evening chatting, attending religious 
services together and going to a concert or the theater together. 

8Most interviewed havurot bad followed the advice of the Havurah 
Q()f)I"fiinating Committee and set regular meeting dates (i .e . the third 
Saturday of every month at B o ' clock in the evening). 

9Rabbi Harold M. Schulweis , "Restructuring the Synagogue ,'' Conservative 
Judaism ~New York, Hew York, 1971) . 

1Diialf of the respondents favored other members being about thair same 
age. 

11Respondents stated that tLe goals of their bavurot were: study (23%), 
social (16%), family (11%), none (11%), Jewish environment (10%), celebration 
(7.25%), friends (6%), children (4 . 5%), personal relationships (3%), cl oser 
links to tbt synagogue (3%) , support group (2%), meet Jews (2%) and speak 
freely about Judaism (1.5i) . 

12Tbirty-tbree percent of the respondents said that they would like to 
bave members of their havurah wbo were young enougb to be their children. 

l3Twenty percent of the respondents said that they would like to have 
member s of their havurah who ~ere old enough to be their parents. 

14Number of friends and relatives Percentage of 
livinr in the Los Angeles area: Respondents 

0-2 7. 3 
3-5 4. 8 
6-10 17 .0 

11-15 11.3 
16-20 13.8 
21-25 6.5 
26-30 10.5 
31- 50 9. 7 
51- 75+ 18.6 
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l5Twelve percent of the respondents did not wish to spend time with most 
~embers between meeti.J'lgs. 

16Twenty percent of all years spent in a bawrah were spent in more than 
one bavurah. 
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CHAPTER IV 

llAVURAH STUDY 

An Increased Jewish Consciousness 

42 

The classical goals of Jewish study was the inculcation of the 

cognitive skills necessary to pursue a lifelong study of Jewish sacred 

texts. 1 Most respondents were students in the American Jewish school 

system; a system which bas produced few literate Jews. They had replaced 

the traditional emphasis on study of sacred texts with advanced secular 

learning. 2 The study skills obtained in their secular academic careers 

theoretically cculd have enabled them to read Jewish sacred texts, 

especially if translated and explained in English. However, mere 

possession of the academic abilities proved to be insufficient; the 

interviewed havurot bad limited successes in text·1al studies. 

The classical student of .Te\fisb texts has a Jewish identity that 

motivates textual study. Mos~ interviewed bavurot did not consider a 

developed Je\·ish idc:nti ty as a prerequlsi te for havurah study. Tu fact, 

the accomplishment of havurah study was its aid to members in defining 

aud fortifying their identities as Jews. 

Keeping current on topic~ of Jewish interest and participa~ion in 

the Jewish community were reported to be the most significant changes 1.n 

the Jewish identity of havurab members. This explained why even respondents 

whose study programs were irregular and unorganized characteristically 

stated: "When I came into the havurah I had no background; now I am 

familiar enough to feel a~ home with my Jewishness." The following is a 
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table of e...cpressions of Jewish identity stimulated by havurah: 

Percent of Respondents 

a) To keep current on topics of Jewish interest 50 
b) To participate in the Jewish community 42 
c) To attend serVices more regularly 40 
d) To feel a bond llith tbe Jews of Russia 37,5 
e) To feel a bond with the Jews of Israel 26 
f) To have a stronger commitment to social justice 25 
g) To join and pa,y dues to a bynagogue 24 
b) To visit Israel 24 
i) To support Israel with political lobbying 23 
j) Tc support Israel ~iith money 22 
k) To substantially increase my pledge to Jewish 19 

charities 

An overt example of this fortification of Jewish identity was a 

change in atti. tude of one havurah that considei.:d the question: 11 Am I a 

Jew before being an Amer ican? '' · One member proudly reported: ''Last year 

we discussed the issue and voted; ninety percent of us said we were 

Amer~.cans first. This year we voted again and eighty- five percent of us 

said ·..se were Jews first, tben Americans." 

Template for Study 

At the first meeting of a new havurah, the representatives of the 

Ravurah Coordinating Committee suggest the sharing of each meober's 

earliest Jewizh expe11ences . Such sharing often served as a prototype 

for havurah study. Tb.is comment was characterisdc: "We don't structure 

our discussions, but even so, I have learned a lot of factual material 

as well ts how people feel about heing Jewish . It has been very broadening; 

It has stayed with me." 

An animated group discussion on any topic was considered by all 

~terviewed havurot to be a successful study session. This comment was 

echoed in many havurot ~ "We have very sUmulating discussions: some 

times we go on until one- thirty or t~o o ' clock in the morning, and then 
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we take s drive just to unwind. 11 Discussions of this type served two 

purposes: fi rst , the sharing of those experiences and associations 

responsible for the Jewish identities of members, and second, the 

exploration of Jewish issues with others whose past experiences and 

present attitudes were known . This process of sharing and con tr as ting 

experiences produced an assortment of Jewish role models for members . 

Each member's Jewish biography offered an in- depth study of a modern 

American Jew. 

Both positive and negative memories were openly discussed. One 

member stated: "Every person in our havurah said they grew up resenting 

their Jewish education. Once we got away fl'om our parents we stopped, 

but we all came back. When our children were born, we wanted them to 

know the1r heritage; we felt that it was vital for them and for us. 11 

Open sharing was facilitated by the high value placed on each 

member's input. "X, 1 and Z {havurah members) were always active ill 

synagogue life; A, B, C and I had no fonnal Jewish education. We are 

just now finding out about our Jewish identities. Each of us has been 

accepted; each of us feels at home in this havurah ... 3 

These statements characterized the intimacy and acceptance which 

were the foundations of havurah study. Members stated: "We are like a 

family ready to study together, rather than a group of students fulfilling 

the role :>f pupil." "As the year~ go on, more and more members actively 

participate 1.n our study sessions. We are becoming increasingly 

co:nfortable \.'1th each other." 

The acceptance of other members necessarily included acceptance 

of their varied levels of Jewish knowledge. Ha't"llrot reported reaching a 

plateau in their studies either when unequal attention was focused on 



those members with enrich~d Jewish backgrounds, or when their questions 

about Judaism became more sophistjcated than the answers which they 

could supply. Until reaching this plateau, those members with enriched 

Jewish backgrounds had participated at equal levels with those whose 

backgrounds were minimal. The more knowledgeable respondents reported 

that their havurah began to depend upon them in their search for answers. 

Some felt honored and com.f-ortable in the role of teacher, hut most 

reported ambivalent feelings. This comment was typical: 0 Every time a 

holiday comes up, I explain its history and rituals. It is getting to 

the point that I ' m the evening ' s program. I feel I'm responsible for 

entertaining the group. 11 Those r.ast into the position of teacher ofteu 

complained to the investigator that they did not want to accept respon­

sibility for th~ overall progre~s of their bavurah's study program. The 

initial stage of their study had accomplished the debriefing and subsequent 

fortification of their Jewish identities. Satiated with this, they began 

a study program of material beyond their immediate grasp. 

Readiness for Stu<tr 

Many havurot rep0rted confusion about what they ought to accomplish 

1n tbe second stage . The ~ajority of respondents were highly educated. 

and therefore , invoked academic models in planning their study programs. 

Respondents were familiar with study characterized by the reading and 

subsequent discussion of an assigned chapter in a Jewish book. The 

academic model held authenticity, but simult6Ileously set up resistance 

in many members. Thisse comments were typical of such resistance; ''We ' ve 

stopped studying for this year. We were forced to read , and if J wanted 

to read, I 1 d go back to college!" ''We are all busy finishlng our 
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academic degrees or launching our careers. We want to relax at havurah-­

social relaxation only- -nothing heavy." "1-le don 1 t research, we just 

discuss. It ' s borin~ sometimes, but our goal is ~o be social. ¥.ayba in 

a few years "'e 1 11 get into real organized study." 

Respondents reported that their stu~ programs suffered because 

of their "laziness." There was no Jack of willingness to intellectually 

confront an issue during havurah study- -only an unwillingness to prepare 

for the discussion . A popular self-cri tic1sm was: "We are at a watershed. 

We ' ve passed the stage of finding out about each other. We want and need 

a higher level of intellectual stimulation. We could do research ourselves, 

but we're too lazy. What we really want is a painless method of exposure. " 

What Do Havurot Study? 

The impetus to over come laziness came when a genuine life issue 

arose out of havurah ' s e:xpP.riences . Now, study was no longer simply 

academic. The following were instances that forced consideration of 

challenging topics. Wht?n havurot wanted to lend financial support to a 

member they became mot:vated to research the Jewish understanding of 

charity; the importance of loyalty to the institutions of Judaism was 

discussed when non-synagogue members asked to join havuro~; and one 

bavurah reported a series of discussions to decide if the rabbi could 

speak for congregants on ethical issues. 

The Bible and texts offering overviews of Judaism were the most 

popular books used by haverim to deal with pra~tical issues. as well as 

general topics of interest. Baverim expressed feelings of accomplishment 

in reading such books. One member proudly remarked: "We actually read 

some books of the Torah; it was quite interesting. I never would have 



been able to do it alone . Studying Torah with the group was enjoyable 

and I ' m proud that I have read it. 11 

The study topics of havi:rot also reflected a comb.1.natior. of 

practical and ideological interests. Havurot reported achieviDg the most 

success \oi'hen studying fundamental Jewish issues . The four most successful 

topics were: "Jewish Holidays", "What 1s a Jew?" , "Jewish Conceptions of 

God'', and "Zionism and Israel", Most respondents could readily participate 

and become absorbed in these topics. 

Many havurot attended adult weekends conducted at Jewish resident 

camps in the Los Angeles area. The three-day programs offered concentrated 

Jewish study, as well as tbe opportunity for members to spend longer 

segments of time together. 

Probl ems in Havurah Study 

Respondents vere highly stimulated by these weekends, but they 

were difficult to arrange and often expensive. The obvious supply center 

of Jewtsb information was the synagogue. 5 The synagogue supplied resource 

people and study materials to help raise the quality of study in havurab. 

Still, one-half of the respondents felt that they needed more study 

mater ial th.a!' the Havurah Coordinators ' Committee provided. The rabbi 

himself was considered a "resource" supplied by the synagogue. Thirty-

eigbt percent of the respondents wishing more contact vith the congregational 

rabbi. asked for his aid in directing t .heir stuey program. These two 

factors pointed to a need for direction in the second stage. 

Despite the clear indications that study was of great importance 

to the haverim .. there was a strong indication that these feelings were 

not unmixed. Forty-nine percent of respondents felt that their havu.rah 

.. 



Ought to spend more time socially , at the expense of study and celebration. 

When questioned again, sixty-three percent felt that they spent too much 

time focializing, at the expense of study and celebration. The.;x 

ambi~alence reflected their desire to study , but the very methods and 

materials used for study became troublesome, and at worst , tedious. 

Respondents who wtsbed to explo~e specified areas of Jewish study 

reported meeting with frustration . The unsuccessful learning experiences 

were: 

a) Conversational Hebrew 
b) Midrash 
c) Zobar 
d) Misbna 
e) Talmud 
f) Jewish La"" 
g) Jewish Conceptions of God 
h) How does a convert become Jewish? 
1) Jewish Understanding of the Messiah 
j) Judaism on Death, Dying and Afterlife 
k) Jewish Defense 
1) Jewish Mysticism 
m) Hebrew for Prayers 
n) Torah as a Sacred or Human Document 
o) Medieval Jewish History 

Percent of Respondents 

89 
85 
85 
83 
68 
68 
61 
60 
59 
58 
58 
57 
57 
54 
45 

Difficulties arose becanse respondents could not choose an 

appropriate text. One member stated: "We tried t o study the Misbna; 

when we got 1nto it we -..ere floundering, it got very boring very quickly. 11 

Havurot frequently r:bose material that was often too advanced for them. 

They could not distinguish a primary textual source from a secondary text 

about that source, or an orthodox Jewish author from a liberal Jewish author. 

Study and Bawrah Purpose 

Each havurah was autonomous. and t~refore, ultimately responsible 

for its oVt. program. In response to all these obstacles, a decision to 



6 delete study from their program was at least possible . However, those 

bavurot without a study program fel t that tney lacked purpose. One 

member noted: "We nave been flounder ing--in the bac:-k of our minds we 

know that we should be studying. We don ' t read the discussion material 

in advance, so we fall back on what we know, socializing--it ' s the 

easiest. " 

When faced with this dilemma. havurot exercised one of four 

options : (1) taking a year off f rom study, (2) ~ssigning each hosting 

couple the task of preparing the material to be presented at their home. 

(3) appointing an "'.nternal steering committee to organize a program of 

study, or (4) arranging exposure to resource people from outside of the 

havurah. Tb~ acceptance of the fourth option indicated that havurot 

felt that they were limlted in their potential because of their small 

~emberships . To re~edy this, and yet maintain thai~ patterns of social 

interaction , non-member resource people were invited to join the bavurah 

for oue or tvo 0 essions. Many of the synagogue ' s lay and professional 

leadership were invited to speak at havurot. The inherent threat of 

becoming overly reliant on non-members for curriculum planning 3Ild 

presentation was allayed by meeting with these people on a limited basis . 

Balance of Study in Overall Hawrah Program 

The mandate of tbe intrasynagogal bavurah pr ogram went beyond 

study; it included celebration and socializing. Consequently, bavurot 

created an activity balance of all three areas at the group ' s preferred 

levels . The fact that each bavurab reached its own particular balance 

attested to ~he autonomy LJ f havurot . 

There was a marked absenre of immediate success each year in all 
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three mandated areas. Many re3pondents reported that t hey ~ere simply 

stockpiling pleasant and informativ& discussions that could be explored 

in greater depth at a later stage of havurah life, or at the formal adult 

study program offered by the synagogue. 
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FOOTNOTES - CHAPTER IV 

10rach RayyjJn, Rayee Adam, Section 10, Parts 1 and 2, "Until when 1 s 
a person obligated t-:> study? Until the day he dies . " {Vilna, 1832). 

2seventy-three percent of the respondents were college educated; one­
third at graduate level. 

3Ninety-f1ve percent of the respondents were pleased, or very pleased, 
with the way in vhich their havurah decided what would be done at each 
meeting , and the objectives of its overall program. Eighty-four percent 
of the respondents felt that they played an active, or very active, role 
1n their bavurah ' s decision making process. 

~ 

The most successful stu ics were: 
a What is a Jew? 
b) The Jew]sb Family 
c) Quality of Jewish Life 
d) What is an Israeli? 
e) Jewish Holidays 
f) Relationship Between Individual and 

Percentage of Respond en ts 
Wbo Bad Satisfactory 
Learning §6Per1ences 

92 
92 
88 
87 

Group in Judaism 87 
g) Zionism and Israel 87 
h) Are we a cho~en people? 76 

5Tbe synagogue staff recognized the need for instructions and ideas 
for joyous celebration . Six mtmuals were produced which included backgTOU.Dd 
materials on the holidays , as ~ell as suggestions for their celebration. 
The texts were distributed every few months. They vere: 

a) Sukkot and the Jewish Poor (Octobe~-November) 
b) The December Dilemma of Xmas and Channukah (December) 
c) Shabbat: The Art of Celebration (January-mid February) 
a) Journey Through the Haggadah (mid February-March) 
e ) Israel: Tears of Joy and Sadness (April) 
f) The Plight of RuDsian Jewry (May- June) 

6Ninety-four percent of all respondents did not feel that the Bavurah 
Coordinating Committee encroached upon the autonomy of their group. 

I 
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CH.A?TER V 

HAVUP.AR 1S EFFECT ON JEWISH LIFE 

The Phenomena of Command 

It was hoped that membership in an 1.ntrasynagogal havurah would 

enhance the participation of h~verim in JeWisb life. The general consensus 

was that havurah did offer this enhance.aent, but how can it be quantified? 

One measure is the number of mitzvot1 adopted by baverim as s result of 

their participation 1.n a bavurah. However, the cav~ct of the Midrash must 

also be born in mind, "He who loves mitzvot is not sated with mitzvot" 

(Devarim Rabba 2:23). 

M\tzvot are lovingly performed by Jews as their part 1.n the 

covenant bet\Jeen God and the pt.1ople of Isr ael. The covenant is a bilateral 

weement; 1.n per forming mitzvot Israel acts morally, and therefore, 

wc.rrants the loving protection of God. When this reciprocity breaks down , 

Israel is punished. At the same time, in performing :nitzvot, Jevs become 

more fully realized as humans 1 as well as fully affiliated with the 

people of Israel. Traditionally, mitzvot are performed before an affective 

response and cognitive understanding of them develops. Most respondents 

altered this traditional approach to the performance of mitzvot. 

The Quest for Involvement 

Respondents most commonly described themselves as "Jews in their 

hearts. 112 The predominance of this response portrayed the affective 

emphasis of their identities as Jews. Their strE'SS on "internal identity" 

did not motivate the strict observance of Jewish law. Their theological 
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positions were also not of the kind that would make them rigorously 

observant Jews. This phrasllig of traditional Jewish thec.ilogy, 110od is 

our watch1'ul, all powerful Father; Be guides. shapes and controls our 

lives with Divine wisdom: He created and sustains purposeful progress 

in both nature and history'' ranked fifth bf;h1nd more restricted theological 

positions. The most popular positi on read as follows: ''Godliness is 

what we experience when we individually and communally strive to realize 

our highest legitimate aims . There is no personal relationship to God 

but we experience holiness which we call Divine presence." The phrase 

"there is no persooal relationship to God" was an exaggeration that implied 

no human feelings could exist for Godliness. This phrase was open to the 

following interpretations: no feelings for Godliness are possible; God is 

not a person and/or does not have a personality. Either understanding of 

the most prevalent theological position was distant from traditional belief. 

The following is a list of theological positions and the percen~age 

of respondents who ascribed to each position: 

Theol ogical Positions Per centage of Respondents 

Codliness is what r.1e experience vben we 
individually and COllllllunally strive to 
realize our highest legitimate aims. There 26 
is no personal relationship to God, but we 
do experience noliness which we can call 
Divine Presence. 

God is the vitality of nature; He created 
and sustains the rhythmic pattern of birth. 24 
growth and decay in all of life. 

God is the still small voice of conscience 
within us. 21 

God ls love . 10 

Cod is our watchful, all powerful Father; Be 
guides, shapes and controls our lives with 
Divine wisdom: He created and sustains 
purposeful progress in both nature and history . 

9.3 



We know nothing about God • He should 
concentrate on man and his movement towards 
his ideals. 

There is no God. The happenings of tbe world 
are rando~. ~bat ever happens does so without 
Divine plan. inspiration or assistance. 

6 

3,7 

The Jewish self-descriptions and theological positions of the 

respondents were not suitable for rigorous observance. yet they yearned 

for the intense involvement that rigorous performance of mitzvot seemed 

to afford. Respondents were curious about the rigorous practice of 

Jewish lav. Orthodox rabbis from the lubavich and habad movements or 

Judaism were popular guest speakers. A number of interviewed havurot 

repe>rted seeking new members who were observant and could, therefore, 

function as resources and perhaps as role models for observance. 

Nearly half (forty-eight percent) of the respondents had been 

eA-pvsed to Jevish practices which were not observed in their parents ' 

homes. Twenty- seven percent of the respondents were less observant in 

their homes than they were when gro~ing int o adulthood. The use of 

observant role models proved frustrating for respondents for both groups. 

Many believed tLat only complete and loyal observance of Jewish law 

constituted "authentic Judaism." This ''halachic"3 model was ascribed 

authenticity; however . few respondents described. themselves as halachic 

Jews . Some were defensive when asked about their practices. ''I feel 

guilty about my lack of observance. When another member of our havurah 
4 got started about keeping kosher. I felt threatened . We agreed that 

anything we did or did not do /with reference to the performance of m1tzvot7 

was our own business ." At first glance, rigorous observance seemed 

attractive because it offered clear prescriptive behaviors which might 

have given expression to the g:-owing Jewish consciousness of members. 
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On further investigation, it b~came apparent that the part of rigorous 

observance respondents admired most was not knowledge and practice of 

law; it was the kavannah (intentionality) of observant models. 

Intentionality was the common element which linked together all 

bavurot 1n Jewish history . As noted previously , Dr. J. J. Petachowsk15 

suggested that havurot were formed by Jews who took upon themselves the 

fulfillment of certain mitzvot (as did the .Tews in the time of Nehemiah 

10:33, "We lay upon ourselves these mitzvot. 11 ). Respondents reported 

that as a result of participation in their havurah, the following mitzvot 

were adopted: driving only to and from the synagogue on the Sabbath; 

inviting a Russian family to a Passover seder; fasting on T'sha Ba ' av 

(a fast day which marks the destruction of the Temple in Jerusalem)j 

building a su.kkah (booth) on Sukkot and acquiring an etrog and lulav 

(celebratory implements) for Sukkot; eating and sleeping in a suk.kah; 

tree planting on Tu Bishvat (Jewish Arbor Day); and reciting the blessing(s) 

after eating. 

Tne following is a table representing mitzvot observance stimulated 

by havurah: 

(A) Mltzvot haverim would now consider. 
(B) Mitzvot practiced by hRverim prior to joining a havurah. 

Percentage 
(A) 
10 
47 
37 
5'7 
38 
33 
20 
22 
28 
24 
33 
43 

of Respondents 
(B) 
90 Hanging a mezzuzab 
52 Wearing a bead covering during meals 
63 Reciting the blessing(s) before eating 
42 Reciting the blessing(s) after eating 
62. 5 Praying at home 
66 Putting on phylacteries 
80 Eating no pork products 
77 Ea ting no shell fish 
72 Buying only kosher meat 
76 Raving two sets of dishes and utensils 
66 Practicing ritual family purity 
57 Eating only dairy on Sbavuoth 



(A) (8) 
-~ 26 

78 23 
2 98 

25 75 

20 80 
2 98 

53 47 
77 23 
4 96 

35 65 
6 94 
4 96 

15 85 
9 90 

10 89 
16 83 
37. 5 62 .5 
43 57 
66 33 
45 55 
25 75 
86 14 
81 19 

Tbe list of 

Building a suK.kab 
Eating and sleeping in a sukkah 
Lighting yartzeit candles 
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Using two separate (additional) sets of dishes 
and utensils for Passover 
Searching for chometz ( l eavening) before Passover 
Having a Passover seder 
Tree planting on Tu Bishvat 
Acquiring an etrog and lulav for Sukkoth 
Acquiring a candelabra for Channukah 
Gift givin!; at Purim 
Fasting on Yom Kippur 
Acquiring a pair of Shabbat candlesticks 
Acquiring a cballah cover 
AcqU1r1.ng a kiddish cup 
Kindling Sabbath lights 
Reciting kiddish over the wine on the Sabbath 
Singing Sabbath songs arc·1nd the table 
Not working on the Sabbath 
Driving only to and from the synagogue on the Sabbath 
Wearing arbah kanfot (small tallis) 
Wearing amezzuzah or a "chai II as a necklace 
Inviting a Russian family--ro-your seder 
Fasting on T' sha Ba1av 

eight mitzvot considered by respondents was substantial. 

Those members with very minimal observance habits suggested: "It may not 

look like mucl. to you .{tnis investigato.!:_7, but for us it 1~ a quantum leap. 

We came from pr~ctically no observance to this." Tbe adopted mitzvot 

aligned with a previously stated research finding that the havurah program 

made participatton in the Jewish community more important to its members. 

Building a sukkah, tree planting on Tu Bishvat and inviting a Russian family 

to a Passover seder, all shared the common element of participation in 

Jewish community. 

Respondents with high lev9ls of prehavurah observance, together 

with non-observant members. stressed the fact that havurah membership 

nuurisbed their affective identities as Jews. This comment was one of 

many of its kind: "We are not very observant at home or as a bavurah, but 

that doesn ' t mean that our ~vurah hasn ' t effected us. Last year we had 
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a picnic in the park; we had a great time, all happy and cooperating with 

each other in cooking ..aid setting up. A chut•ch group came over and asked 

us who we were. They were impressed with our splrit. We told them we 

were a synagogue hani.rah and we talked with them for a while. I don't 

think that I was ever as proud to be Jewish as at that moment." 

The Effect of Havurah on Attendance at Communal Prayer 

Forty percent of the respondents stated tnat as a result of their 

participation in a havurah, attending religious services had become more 

1.mportant. 6 The respondents were not disgruntled synagogue members who 

bad aversions to the prayer sanctuary. On the contrary, participation in 

a havurah substantially increased their attendance at religious services. 

In addition , seventy-four percent of the respondents approved of holding 

a shore religious service before havurah meetings. (Many of the twenty- six 

percent who did not approve of l.olding a service prayed daily at the 

synagogue . ) 

The most substantial change was frum attendance only at special 

holideys to attendance two to three times per month. This significant 

climb in attendance was influenced by tuo factors: innovation.s in the 

prayer liturgy as well as the tone of the prayer e.xperience, and r;be 

effects of havurah. Previous to the initiation of the intrasynagogsl 

havurah program at Valley Beth Shalom, many innovations were introduced 

into worship services. The purpose of the changes was to transform 

worship from en experience of "prayer by proxy>" where the rabbi and 

caoto1 performed the service, to an experience of greater group participation . 

~qually important was that the audience of Jews was transformed by the 

havurah pr og:-am into a community that could pray together as an interrelated 
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congregation. Respondents were often unsatisfied when they attended 

services previous to the aforementioned changes. One member's comments 

typified this: "It was almost wo::-thless to go to services and noc know 

the people around you; to feel fearful of touch).ng someone accidentally 

and invading their privacy. We went to services and read respons~vely 

when it was our turn. When we left, not one person except for the usher 

at the door wished us a good Sabbath." 

The success of the intrasynagogal havurah program in this area 

was dramatic. Many respondents attended services as a havurah.7 When 

baverim arrived at services they reported looking for other members of 

their group. The comment of one respondent vas most insightful: ''When I 

go to synagogue I look around for a havurah member, and sometimes I don't 

find one, but it doesn't bother me to sit alone as it used to. " This 

respondent had internalized her havurah. Her participation bad cured the 

estrangement that she ouce fell;. The community bad been restructured and 

she belonged in it. 

Balance of Celebration in Overall 
Intrasynagogal Havurab PrograJt 

The Havurah Coordinating Commi ttee suggested to new havurot that 

the Jewish caiendar of holidays would supply their initial programming 

needs. There were approximately thirty celebrations and commemorations 

during the '!B.lendar year f r om which to choose. Respondents informed 

themselves about celebrations ; study of the Jewish holidays was their 

most s uccessful s t udy area. 8 As a direct result, there was strong interest 

in including more celebrat~ons in their programs9--a clear indication of 

their enjoyment of the celebrations that they had shared. 

Havurah exposed respondents to the observances of havdalah and 
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the building of a su.kkah.
10 These ti.lo observances typified successful 

celebrations in that they both provided inherent activities, and therefore, 

we1"0 effectively celebrated. They wer~ also naturally suited to obser-1ance 

within a group; havdalah was usually observed in a darkened room with only 

the light of a flickering candle, while the group stood in a circle . The 

building of a suk.kah involved the excitewent of actual construction of 

a religious symbol. This response was typical of many reports: "Our 

sukkah building is the best celebration that we have all year. We all 

pitch in and build it , and it's a fantastic time. Channu.kah, on the other 

hand, doesn't go over so well. After you light candles, eat potato pancakes. 

and spin the dreyal, you are finished in one-half hour." 

Many Jewish holidays are presently celebrated withir. the synagogue 

prayer services , and as such, do not lend themselves to celebration within 

l:l hnvurah. There are customs surrounding holidays that lend themselves to 

bavurah celebration, but they are rather obscure and haverim are unaware 

of them. The synagogue staff recognized and responded to the need for 

celebratory mimuals for all the holidays. Six such manuals were created 

with background material about hawrot, as ~ell as suggestions for joyful 

celebration. 11 

However, the publication of these manuals was only the first step 

towards creating celebrations for havurot whi ch could COll!Plement those 

that took place at synagogue services. Respondents desired further 

suggestions for celebrations and commemorations as they enjoyed both the 

symbol~sm an~ the experience of t hese occasions . The desire for additional 

suggest•ons for celebration indicated the spiritual and religious growth of 

hav&rim. Respondents 1 ''appetites" f or celebration became whetted, which 

indicated their desire for added Jewish significance to their Jewish fellowship .12 
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f'OOI'NOTES - CHAPTER V 
1A Hebrew word : Mitzvc.t is the plural of mitzvah; a Divine Command to 

the Jewish people. 

2Possible Responses 
a) I am a Jew 1n IIIY beart. 
b) I am a Jew by religion . 
c) I am a Jew 1n IIIY behavior. 
d) I belong to the Jewish people. 
e) I am a born Jev . 
f) I am a Jew in that I try to be an ethical 

Percentage of Responses 
14 .o 
13 .0 
13.0 
13.0 
13.0 

person. ll . O 
g) I am a Zionist . 8.0 
n) I am a Jew by race. 7.0 
i) I am an intellectual Jew 4.5 
j) I am a non-believing Jew . 0.5 
k) I am a non-believing, non-observant Jew 0.1 

3A Hebrew \lord: Balacha means the way; living in accordance with Jewish 
laws, fulfillin& as many of the 613 Divine CommanWiients as is possible. 

4A Bebrell word: Kosher means proper; observing the Jewish Dietary Laws. 

5 J . J. Petucbowski, "Toward a Modern Brotherhood," The Reconstructionist, 
16 December 1960. 

6Tbe fellowing records changes in members ' attendance at religious services: 

Number of Services Attendee 
Each Month 
4-B t1mes 
2-3 times 
l time 
special holidays 
only yartzeits (yearly memorial 

Increased or Decreased 
Percentage of Attendance 

.increase of 3% 
increase of 15% 
decrease of 1% 
decrease of 15% 

for deceased relatives) decrease of 4.5% 
7Ei ghty-e1gut percent of the respondents wished to see each other betl.leen 

regular monthly ~eatings . A large percentage of them wanted to attend 
services together. 

8see Chapter IV , Footnote 4. 

9Twenty-five percent of the respondents wanted more celebration in their 
overall havu.rah program as opposed to the five percent wbo wanted less. 

10Membership in a havu.rah exposed the respondents to havdalah services 
and Luilding a suk.kah. The following table reflects the percentage of 
respondents who (A) observed this celebration/commemoration prior to joining 
a havurah, or (B) gained expo~ure to this celebration/commemoration in 
havurah: 



Percentage 
(A) 

Prior 
711 

57 
51' 
62 
20 
68 
80 
70 
7 
8 

68 
60 
58 

29 
23 
80 
69 
57 

of Respondents 
(B) 

During 
14 
15 
26 
22 
52 
28 
6 

13 
7 
l 

15 
36 
9 

13 
43 
3 
5 

40 

llsee Chapter IV, Footnote 5. 

Celebration/Commemoration 

Significant birthdy celebrations 
Visiting the sick 
Visiting mourn9rs 
Friday evening Shabba t meal 
Havdalah at tbG end of Shabbat 
Lighting Cbannukah candles 
Dinner on the eve of Rosh Hashanna 
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A break fast at the end of Yom Kippur 
The ninth of Av commemoration 
The Day of theHolocaust (Yom Hashoah) 

commemoration 
Significant anniversary celebrations 
Passover seder 
Graauation from Hebrew School or confirmation 

(Mosad Shalom) 
Israeli Independence Day celebration 
Building a sukkah 
Thanksgiving meal (November) 
Circumcisions 
Bar or Bat Mitzvah 

12'Whe~ asked who their after ) o'clock friends ~ere, respondents were 
highly endogenous. 

Exclusively Jews 
l 
2 
3 
4 
5 
6 
7 e 
9 

10 
Exclusively Non-Jews 

Percentage of Respondents 
30.0 
17 .o 
16.0 
5.0 

15.0 
21.0 
21.0 
4.0 
5.0 
3,5 



CHAPTER VI 

HAVURAH SYNAGOGUE NEXUS 
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Jewish mysticism suggests that it was necessary for God to retreat 

inside of Himself to make room for the ~orld 1 s existence. Tbe synagogue 

imitated this Divine process in its creation of the intrasynagogal havurah 

program, for it created , sponsored and encouraged the existence of groups 

not wholly dependent upon its facilities. There was initial conce1n that 

the havurah program would succeed at the expense of the synagogue. This 

fantasy of competition emerged from the assumption that synagogue member­

ship was incidental to its members ' lives, and could only be acted upon 

for a few hours per month. If havurah activities filled these hours, the 

vital committees and groups of the synar,ogue vould atrophy from lack of 

lay leadership . This fantasy saw the "end of days" with the synagogue 

suffering neglect and/or re jection by baverim. 

The Bavurah Coordinating CollDDittee explained the nexus of synagogue 

and havurah at the initial meetin6 of each new group. The representatives 

informed the new groups that they were autonomous, yet under the auspices 

of the synagogue, to which they owed some allegiance. This cursory 

description of nexus was developed further by policies set by the rabbi 

e.nd the synagogue ad.ministration. pertaining to havurah and synagogue 

~embershlp. Th9 succe$S of havu.rot precipitated member s inviting non­

synagogue affili:ited friends t o join in their havurah. In response, the 

rabbi st1pul~ted that participation in a Valley Beth Shalom ?avurah was 

available only t<:> synagoblle members. In those cases where members of other 



synagogues wished to join a Valley Beth Shalom bavurah, an associate 

membership in Valley Beth Shalom was offered for a token fee. Fifty-nine 

percent of the Tespondents willingly adopted this stipulation whicr 

affirmed the primacy of synagogue allegiance . New synagogue members ~ere an 

ancillary benefit to the synagogue from the havurah program. as its main 

intent had been membership enrichment 

The solicitation of funds within havurot catalyzed a more intricate 

description of synagogue havurah nexus. The original understanding 

suggested by Rabbi Schulweis was that fund raising be disallowed in havurot, 

despite the fact that financial support of worthy causes was a common 

manner of Jewish expression. He hoped that by disallowing fund raising, 

haverim would be compelled to experiment with other expressions of Jewish 

identity . Six years after the inception of its intrasynagogal bavurah 

program, the synagogue undertook a building fund campaign during difficult 

economic times . Much of tbe available capital to support the drive bad 

been sent to the State of Israel to aid in her financial crisis . The rabbi 

and the synagogue administration reconsidered approaching bavurot to raise 

funds for the proposed additions to the synagogue buildings. 

The possibility i:>f solicitation catalyzed another discussion of 

the same issue: the synagogue bavurah nexus. H.averim contrasted the 

personability and spontaneity of havurah life with the administrative needs 

and institutional features of the synagogue. This contrast raised new 

questions aoout the reciprocal benefits offered between havurah and synagogue. 

To aid in clarifying the nexus, the lay and professional staff of the 

syn£gogue restated their intent to involve as many members as possible in 

its central decision making process. 

The Havurah Coordinating Committee had consciously placed synagogue 



board members in different havurot. Theoretically, these haverim could 

relay the thoughts and sentiments of their havurah to the board. However, 

most board members d1d not feel so erupowered. Rabbi Schulweis advis~d 

the creation -:>f an advisory council to the synagogu9 board. One member 

from each havurab would sit on the coU1lc11 and function specifically t o 

relay the thoughts and sentiments of ba;urah members. 

The 1Jlterviewed havurot sought a healthy symbiosis with the 

synagogue. They recognized their need for external stimulus . and had 

consequently maintained ties with the synagogue as well as other Jewish 

organizations. In so doing, they fulfilled both their need for external 

input as well as their obligation to support the inst1 tutions of Judaism. 

If a havurab chose to become distant and insulate itself from the synagogue, 

its program dimi..Dished as the potential for stimulation from within became 

exhausted. The comments of one member typified the sentiment of those few 

isolated havu.rot : "It is vital to realize that the synagogue is the 

institution that can safeguard the quality of Jewish life. It is the 

synagogue tLat has the expertise and the concern to give us succor. It 

took us some time to realize that tlds was its purpose as far as w~ were 

concerned." 

Most intervjewed havurot showed deference to the synagogue when 

scheduling the dates of their meetings and events. They did not schedule 

havurah activities at times which conflicted with synagogue programs of 

interest to their group members. Their deference vas facilitated by the 

mail distribution of a monthly calendar of events and programs to take 

place at the synagogue. 

Individuals 'Within the intrasyno.gogal bavurah program exhibited 

one of four relationships to the pre-existent synagogue structure. Those 
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who bad been active in that structure remained active: membership in their 

bavurah became another of their many Jewish a.ffLliations. The leader s of 

the pre-ex:!.stent synagogue structure enjoyed participation in a havu:-ah 

as it allowed th9m release from the burdens of responsibility in a group 

setting where they could participate at equal levels with others. 

Respondents with children activ~ L1 the synagogue school and/or 

youth programs had clear ties to the synagogue and its programs . Their 

personal involvement ranged from weekly presence a~ the synagogue when 

transporting their children, to active work on admiL1strative committees 

o!' these child-centered synagogue programs. 

A third category was comprised of respondents without children 

receiving the direct benefit of such programs. They were anxious for 

affiliation witb the synagogue, and havurah offered them a natural firs~ 

step towards increased involvement. These respondents were either new 

synagogue members or members ~ho had recently become active beyond thei r 

previous levels . A modeling effect operated in that baverim tended to 

join synagogue groups and committees in which other members of their 

havurah were activ9. 

The fourth and finA.l group of respondents wer1.' those disenchanted 

with participation in the formal synagogue structure. They were satiated 

by their daily dealings in the secular corporate society and sought a 

religious affiliation untainted by corporate structuring. Havurah 11as 

an intimate group with little need for internal organization. Synagogue 

invol'lemant was different; many of the respondents in this category voiced 

fears ~1 t he spiraling involvement characteristic of committee work. (Their 

feti.rs may have hidden their reluctance to compete for leadership positions 

within tbe synagogue . ) In addition, the havurah offered near immediate 
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gratification, as opposed to the delayed gratifi cation of work within the 

formal synagogue structure. The difference between havurah and synagogue 

involvement was not a deterrent to fifty percent of the respondents who 

vere motivated to participate in the programs of the synagogue. They 

attended the synagogue ' s lecture ser1e$, furmal adult education program , 

or became representatives to the Havurah r..oordinating Committee.
1 

The 

participation of havurot and hAvurab members in the synagogue allowed 

the foreground of the synagogue to beco:me filled •·i th the personalizing 

and humanizing ambiance of havurab, and consequently , allowed the adminis -

trative and corporate nature of the synagogue administration to recede into 

the background. The synagogue ' s lay and professional staff enthusiastically 

accepted the havurot who wished to usher at prayer services or raise funds 

to support the outreach and ethical action programs sponsored by the 

synagogue. 

The caveat of the lntrasynagogal bavurah program was that individuals 

develop strongest ties to those pr ograms and relationships 1n which they 

exercise a large measure of personal control . Ninety- f our percent of the 

2 respondents felt that they were in complete control of their havurab. As a 

result, both the autonomous Jew and the institution of the synagogue 

benefited. 

The synagogue '1ad formed the intrasynagogal havurah program to 

act1va~e a larger base of participants in Jewish life . These democratizing 

3 interests ware carried on into the interviewed bavu.rot. It was this 

autonocy that attracted and held havurah members, and ironically, it was 

tbs Rame autonomy that nec~ssitated tbe finer definitions of synagogue 

l:avurah nexus. 
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FOOI'NOTES - CHAPTER VI 

1Percentage of Respondents whose 
Affiliation in these Groups was 

Motivated by Havurah 
19 . 0 

10 . 0 
0.9 
0.9 
2.0 

17.5 
23 .t. 
3. 5 
1. B 
0.9 
5.5 
0.9 

2.7 
1.8 

3.7 
1.8 
3,7 

Synagogue Affiliations 
Representative to Havurah Coordinating 

Committee 
Sisterhood 
Brotherhood 
Young Couples ' Club 
C<illege-Age Group 
Adult Education 
Lecture Series 
Golden-Age Group 
Religious Services Committees 
Temple Administr at1on Comm.ittees 
Youth Department Committees 
Religious School Committees 
Finance Committees 
Community t~fairs Committees 
Board of Trustees 
Board of Directors 
Para Professionals (trained personal 

counselors) 
Regional and/or National Synagogue Groups 

(United Synagogue, National Men's Club, 
etc.) 

B1nai Brith 
Pioneer Women 
Jewish Federation Council 

2The Havureh Coordinating Committee vas the logical arm of the synagogue 
to attempt to upset bavurah autonomy. A minimal six percent of the respondents 
felt that the autonomy of their havurah had been encroached upon. 

3Ninety-e1gbt percent of the respondents reported that their group decided 
programming either by majority agreement or by unanimous decision. Only two 
percent of the sample population felt that a few members dec.ided the content 
of their programs. When asked to evaluate the decision-making processes of 
their havurah, seventy-five percent of the respondents were pleased, if not 
very pleased, with the manner in which their havurah planned programming. 
Only five percent of the respondents found these processes irritating. 
Democratic institutions have some members who assume passive roles in the 
decision-making process. Eighty-four percent of the respondents reported 
that they played an active, to a very active, role in their havurah 1s decision­
making process. The choice of a passive role (represented by the remaining 
sixteen percent) ~as due either to the lack of personal assertiveness and/or 
relatively consistent agreement vith the consensus of the majority. 
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In addition to aiding congregan~s in the process of Jewish self 

definition. the iJltrasynagogal havurab program was designed to have 

beneficial effects on the congregational rabbinate. Rabbis felt themoelves 

becoming increasingly indispensable in Jewish communal life. Yet, 

simultaneously they were becoming removed from the lives of the people 

at whose life cycle cer9monies they officiated. It appeared that most 

Je\lish people were passive and reluctant to take on Jewish skills and 

behaviors, and thus, the rabbi became both indispensable. and at the saJDe 

time, paradoxically irrelevant to daily life. 

The intrasynagogal havurah program attacked the root of the rabbis' 

dilemma. The program foreshadowed the end of the need for rabbis to 

pretend that sermons were responses to questions posed by a concerned 

constituency. The havurah program bad created real questions: respondents 

asked their rabbi to aid tnem in making ethical decisions, elucidate points 

of Jewish interest end preach on topics which interested them . 

The havurah program itself generated the need for answers to 

pertinent Jewiah questions. The major area of rabbinic input to havurot 

was the power to suggest havurah goals. Sixty-eight percent of respondents 

reported that the rabbi had influenced their choice of havurah goals. 

Thirty-eix percent of the respondents felt the need for increased contact 

witt the rabbi. They specifically wanted him to be more accessible to 



them, and to provide direction in ::hoosing study materials . 

The followi.Dg table reflects rebpondents ' changed perceptions or 
their rabbi after jo1ning a havu.rah : 

Percentage of Rei¥ondents 
Moderate y 

Aspects of the Rabb1nic Role Essential Important Incidental 

Officiating at all Jewish rituals 
involving you -9 +1 +2 

Scholarship and/or publishing +5 -3 -2 

Pastoral counseling -7 +5 +2 

Visiting you when you are sick +5 -3 -2 

Visiting you when you ar~ 
mourning +2 - ) +3 

Being a person who gives you 
a higher vision of yourself 0 -1 +l 

Being a community leader 1n 
soc:a::. action +9 -5 -.4 

Being a representative of the 
Jewish community +l 0 -1 

Being a fund raiser +8 -~ -4 

The ceremonial ~J.Dctions of the rabbi became less essential for 

respondents . This was expected in that Rabbi Schulweis and the Havurah 

Coordinating Commi&tee~ stressed the importance of the return of the 

individual Jew to t~e center of Jewish life and its celebrations. The 

addltlonal emphasis which the respondents placed upon publishing reflected 

both Rabbi ScLulweis 1 s emphasis on publication and the fact that havurah 

study had sensitized members to the complexities of Jewish issues. Less 

pastoral counseling was needed from the rabb1 since the havurah functioned 

as a support system for its members. 

Paradoxically, more respondents felt that they would want to see 
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the rabbi vhen they were ill. compared to their desire for such visitation 

previous to their havurah membership. It is possible that the underlying 

religious purposes of havurah membership had sensitized members to the 

search for meaning; a search that became critical when they were sick and 

acutely aware of their fi.ni tude. Yet, there was less interest in ba~..ng 

the rabbi available through the mournin& process. This again attests to 

the support offered by navurah to aid a haver enduring a loss. 

Social action had waned from the prominence it held a decade ago 

in the sixties, yet, havurah had greatly increased members ' expectations 

of their rabbi as a community leader in social action. The added need 

for the rabbi to raise fUnds reflected the expenses of the building 

campaign of the synagogue. 

Many synagogues in the Los Angeles area adopted an intrasynagogal 

ha\rurah program. Rabbis who served these congregations discovered that 

once instituted, the progra.Ll ~nricbed their rabbinic experiences. They 

spent initial time and effort creating havurot within thC'ir synagogues . 

Once this ~tial ~ork was done, the responsibility was easily delegated 

to lay coordinators . The ability to delegate the bulk of concern fer the 

week to week functioning of bavurot allowed the rabbis to adopt seconda.T'J 

advisory postures. 

Rabbis enjoyed attending the meetings of havurot; they most often 

discussed matte.,.s of Jewish interest, but rarely "synagogue politics." 

All of tbe interviewed rabbis commented upon the particularly moving manner 

in which havarim helped each other to endure hardships. 

One of the major obstacles in the creation of the intrasynagogal 

havurah program was the rabbis' need for ego gratification through exposure 

and control. Many rabbis are highly gratified when in the center of Jevisb 

activities. Their need for visibility seems to counteract feelings of 
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personal and professional inadequacy engendered i.n part by the vastness 

of their role. One rabbi stated: "We all want to be everything to 

everybody. and it 1 s impossible." Havurah brought its members into t.he 

center cf Jewish experiences. and consequently, moved the ~&bbi out. 

The rabbi then became an integral part of the community, but 1#8.8 no 

longer the predoud.nant p&rsonality. and thus, the professional Jew for 

his congregation. 

Thus, released from the compulsion for personal centrality, rabbis 

with intrasynagogal havurah programs noted that they had extra time to 

create and study, ~hicb offset their feelings of professional ina1equacy. 

The consensus of opinion among the interviewed rabbis was that 

havurah members enjoyed this new taste of Jewish life. However, bavurah 

was not a panacea for all the challenges to Judaism and its institutions. 

They contended that: the intrasynagogal havurah program would only maintain 

its significant impact on the 11i:es or its members 1f it remained self 

corrective and adapted to their emerging needs. 
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CHAPTER VIII 

SUMMARY OF aA. VURAH DISCLOSURES 

The folloWing statement was made by Eric Fromm: ''Man is alone and 

he is related at the same time. Re is alone inasmuch as he is a unique 

entity, not identical with anyone else and aware of his self as a separate 

entity. And yet he cannot bear to be alone, to be unrelated to h-i.s fellow­

man. His happiness depends on the solidarity he feels wit h his fellowman , 

with past and future generations." Isolation of the recluse offers little 

hope for solidarity , while selfless devotion to community purpose seems 

more fitting for bees or ants than people. In search of solidarity , people 

aim for a middleground some1o1here between selfishness and altruism. 

Jewish ancestors wera ideal participants in collllllU.City: the Bible 

says that they joined in with ''willing hearts" (Exodus 35:5). But, these 

idyllic ancestors are too receded in the past to serve as guides for modern 

Jews in search of community. The contemporary guides which exist and can 

be observed, lean1ed their enjoyment of Jewish community while young enough 

to be within the t arget population of institutions for Jewish learning and 

living. 

They are successful products of the suburban child-oriented synagogue. 

Yet, even when these Jews grew out of the target population, they faced the 

pressUJ:es ·Of adulthood in a secular society. For many, their inability to 

find Je"ish fellowship was W!"i tten off to these forces, or worse. taken as 

a p&rsonal failing, their inability to sustain a group of friends. 

Where could they find and merge with a Jewish community? Many 
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gravitated to Jewish college organizations, but like the suburban child­

oriented synagogue, these organizations suffered from age limitations. 

Discotheques. country clubs or professional societies were not Jewish 

groups, but served as gathering places for Jews, and thus , filled the 

1nterv&l until returnillg to the synagogue to enroll their children. 

In response t o the limited or non-existent Jewishness, young Jevs 

ill Boston and New York. who had been participants ill youth-oriented 

synagogues , chose an alternative. They formed volunteer fellowship societies, 

havurot, and thus, forged links in a chain of havurot that can be traced 

back through Jewish history to the fi r st century before the common ~ra. 

A cursory glance at havurot in Jewish history yields two types: 

hsvurot fomed as an illdictment of, and challenge to, the practices of 

the general Jevish community of their day ; and bavurot which took upon 

themselves the performance of religious programs and social services necessary 

to the survival of the JewiEh community of their time. There seems to b~ 

a trend for critical bavurot to precede havurot central to their larger 

community. With the emergence of the Boston and New York havurot, this 

cycle seE:ms to have been repeated. These havurot were followed by the 

development of an intrasynagogal havurah program--a larger communal adoption 

of havurah. The synagogue created havurot within itself to allov members 

of all ages the opportun~ty for deeper Jewish communal expression . 

How bas the illtrasynagogal havurah program fared sillce its inception 

in 1970? The mandate of the 1ntrasynagogal havurah program was to provide 

social benefi ts, educational enrichment and enhance the participation of 

its merbers iD Jewish celebrations. The synagogue endowed havurot with 

autonomy, wb1ch allowed members the opportunity to grow from a mixed multi t ude 

and create their own community. as dia their desert ancestors. 



74 

The leader of the intrasynagoe;al havurah movement was Valley Beth 

Shalom in Encino, California. Through investigation of the three mandated 

areas of the intrasynagogal havurah movement, as well as its relatior.ship 

to the pre-existent synagogue structure and its rabbi, an appraisal of the 

success of this movement has been made. The following are highlights of 

this research. 

The social milieu in havurah is infonnal, relaxed and accepting. 

Havurah's eighteen to twenty members do not require extensive internal 

organization. Yet, havurah functions effectively in its offer ings of group 

support to members. Havurah membership is refreshing. Its participants 

belong to a large synagogue and a complex bureaucratic society; havurah 

lacked differentiated status and rigidly prescribed procedures which are 

found in large institutions. 

liavurah members wanted more contact 1"11th most members of their 

havurab between monthly meetings. The hiffh levels of desire for more contact 

is symptomatic of some loneliness on the part of members. Yet, this lone­

liness was not part of an overall failure syndrome, as the sample population 

had achieved relatively high levels nf socio-economic status. It indicated 

that havurah had significantly filled their need for communal solidarity. 

The interpersonal ties between members were like those of siblings 

or cousins of the same age. Havurah provided a widened base for intra­

generational contact. There was not strong interest for intergenerationality 

within havurah that would make a bavurah a surrogate exte.nded family. Family 

participation in havurah involved both parents and children, but parents were 

not vica;·ious participants. In fact, most havurot chose to limit the number 

of orograms which involved their chi ldren. 

Even without this added stabilizing element, commitment to bavurah 
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The leader of the intrasynagogal havurah movement was Valley Beth 

Shalom in Enc1no, California. Through 1nvest1gation of tbe three mandated 

areas of the intrasynagogal bavurah movelllent. as well as its relationship 

to the pre-existent synagogue structure and its rabbi, an appraisal of the 

success of this movement bas been made. The follov1Dg are highlights of 

this research. 

The social milieu in havurah is informal , relaxed and accepting. 

Bavurab's eighteen to twenty members do not require extensive internal 

organization. Yet , havurah .f'uDctions effect1vel,v in its offerings of group 

support to members . Bavurah membership is refreshing. Its participants 

belong to a large synagogue and a complex bureaucratic society; havurah 

lacked differentiated. status and rigidly prescribed procedures which are 

found in large institutions. 

navurah members wanted more contact with most members of their 

llavurab between monthly meetings. The high levels of desire for more contact 

is symptomatic of some loneliness on the part of members. Yet . this loneliness 

was not part of an overall failure syndrome, as t he sample population hiui 

achieved relatively high levels of s:>cio-economic status . It indicated that 

bavurab bad significantly f'illed their need for communal solidarity. 

The interpersonal ties between members •ere like those of siblings 

or cousins of the same age. Ravurab provided a widened base for intra­

generational contact. There was not strong interest for intergenerationality 

within havurah that would make a havurah a surrogate extended family. Family 

participation 1.n havurab involved both parents and children , but parents were 

not vic8.l1ous participants. In fact. most bavurot chose to limit the number 

of ~rograms which involved their children. 

Even without this added stabilizing element, commitlllent to bavurab 
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was markedly stable. &ighty percent of the respondents remained in their 

il1itial havurah. This attes ts to the effectiveness of the Havurah 

Coor·dinating Committee in its matchmaking activities and the categories 

used to determine homogeneity. The twenty percent who had left their 

havurot did not leave the intrasynagogal havurah program completely, but 

joined another group . 

Natural affinities of various intensities developed within havurot. 

They caused d1fficulties if not openly discussed. In most cases, members 

accepted .f:riendships of various intens~ties within havurah as long as a 

general commitment to havu.rah purposes were intact. Breakdowns in group 

communication were exacerbated when and if havurah zi:>als went undiscussed, 

or emerging need.s were not shared. Communication exercises. wherein each 

member shared his or her expectations of havurah, were extremely effective 

in breetPing purpose and spontaneity back into a bavurah. 

Goal obscurity is a synonym for alienation which is endemic in our 

society. Ha~urot which practiced periodic and successful self-evaluations 

moved cl~ser to overcoming the alienation in their lives as Jews. 

The most successful study topics mixed theoretical and practical 

concerns . They were: "Jewish Holidays", "What is a Jew?", "Jewish Conceptions 

of God", and 11 ZiJnism and Israel". 'The study programs of havu.rot did not 

produce scholars of Judaica, but rather fortified the Jewish identities of 

participants . A tone of Jewish searching ..,as set at the first hevurah 

meeting when new members shared their earliest Sewish experiences. In havurah 

discussion, each member 1 s input was valued equally during the initial stages 

of gr0'.1p life. However, bavurot eventually arrived at a watershed where they 

needed additional Jewish input. At this point, members with enriched Jewish 

backgrounds were placed in the positions of being teachers . Many were 
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flattered, but more felt uncomfor ~able with the responsibility of controlling 

the quality of Jewish content within their havurah. Havurot that set their 

sights on a more rigorous course of study often invoked an inappropriate 

academic model by which they organized and evaluated their learning. The 

academic model they learned 1n their pursuits of higher education offered 

lim.i ted serviceability, and in fact, created resistance to study among some 

mem!>ers. Some reported that their study program suffered from their laziness. 

They sought a painless method of exposure to Jevisb materials and activities . 

Visits from people possessing Jewish expertise were painless enough and were 

highly valued, yet this presented a danger of dependency upon experts. Over 

one-third of the respondents wanted aid in their ch ... ice of appropriate study 

materials, as well as methods of presentation. They looked to the r3bbi anci 

the Bavurah Coordinating Committee for this assistance. The success and 

challenge of havurah study stem from the fact that it is self taught. 

In assessing havurah 1 s achievements at increasing participation in 

Jewish life, there is a dang-er in c.ounting mi tzvot as the only method of 

deciding bow Jewish are the Jevs. Haverim were proud of the increased Jewieh 

consciousness which havurab bad brought t o them. It was from this conscious­

ness that they adopted the following list of mitzvot: driving only to and 

from the synagog .. e on the Sabbath, inviting a Russian family to a Passover 

seder, fasting on T1 sha Baav, acquiring an etrog and lulav, building a sukkah 

with which to celebrate Sukkot, and reciting the appropriate blessings after 

eating. 

Volunt;ary assumption of citzvot had been a feature 1n bavurot through­

out Jet·ish history . The list of eight adopted mitzvot represents a leap in 

observance for many members. Respondents held rigorous observance of Jewish 

law in high esteem. yet their theological positions and Jewish self-descriptions 
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were not well suited to this extent of observance. The attraction or 
~igorous observance ~as the ease and intentionality exhibited by observant 

r ole models. Havurah members di~fered from observant models in ';bat their 

sense of religious command emerged primarily from a tie to Jewish peoplehood 

and a concern for the State of Israel. 

Another major behavioral change of members was increased attendance 

at religious services . Tbe most notable change was from attendance at 

special holidays to two or three times per month . This increase resulted 

from changes on the pulpit, as well as in the pew. Innovations in prayer 

services were introduced close to the initiation of the intrasynagogal 

havurah program. 

The assumption that synagogue membership can only be acted upon for 

a fe~ hours per month created fantasies of competition and separation between 

synagogue and havurah. If havurot succeeded in filling these few hours, the 

vital committees and groups of the synagogue would atrophy from lack of lay 

leadership. This did not happen. 

The nexus of havurah and synagogue was clarified as the in trasynagogal 

havurah program grew. The first description was offered by the representatives 

of tbe Havurah Coordinating Committee to new bavurot. The havurah was 

characterized as autonomous , yet under the auspices of the synagogue to which 

they oved some allegiance. 

Two issues catalyzed a clari~ication of tbis nexus. The primacy or 
synagogue allegiance was adopted by the majority of members when the rabbi 

JJade clear the synagogue ' s preference that only synagogue members be allowed 

to participate in a Valley Beth Shalom havurah. The second issue was 

precipitated by possible solicitation of havur3h members to aid in the building 

fund drivo? of the S-Jllagogue . The rumor that the synagogue might approach 
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havurot catalyzed discussion of the recip~ocal benefits of havurah and 

synagogue. It became apparent that havurah was the synagogue 1 E> 11 feline 

to its members. The fonnation of an advisory council to the synagogue board 

\ias offered as a method to channel the !ihoughts and sentiments of havureh 

members into the decision making process of the synagogue. The advisory 

council would consist of one representative from each havurah, ftu1ctioning 

spec\fically to funnel the opinions of their havurah members to the board. 

Havurah members exhibited one of four relationships to the synagogue. 

People active in the pre-eXistent synagogue structure remained active. Their 

membership in bavurah became one of many Jewish affiliations. The second 

group were those whose children were involved in the education or youth programs 

offered by the synagogue. Their ties to synagogue existed, although they 

were most often vicarious and passive. The th1rn group had no children 

actively enrolled within the child-centgred programs of the synagogue, and 

they were anxious for an affiliation. The final group had qualms about 

participating in a large synagogue that seemed trapped by the institutional 

necessities of such institutions. Th~y sought a relirious identification 

"untainted" by extensive internal organization. Mally ill this group had been 

members of Valley Beth Shalom when it bad bad fewer members, or had come 

f'rom other smaller congregations . This group was also attracted to the 

gratification of bavurab life which is more immedl.ate than participation within 

the pre-existent synagogue structure. r.tese factors combined and made bavurah 

the only pala~able method of Jewish affiliation for this group. 

Each bavurah realiZed that the intimacy and low organizational profile 

they ga.1ne1 by bavillg small memters3ips brought disadvantages as well . Their 

potential for internal stimulation was limited and easily exhausted. When 

and if needed, it was the synagogue that stood by to offer stimulation and 
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added purpose to havurah life. Therefc.re, havurot sought a healtey symbiosis 

with the synagoeue. 

The intrasynago&al havurah program was designed to have beneficial 

effects on the congregational rabbinate. The program itself generated the 

need for answers to Jewish questions which cast the rabbi in the role of 

teacher . The majority of participants felt that their rabbi bad influenced 

their havurah goals . Yet , over a third of the participants wanted additional 

contact with him, to offer direction in choosing study matarials. 

The rabbi ' s priestly functions (i.e. officiating at all Jewish rituals 

involvi.-ng congregants) became less essential to havurah members than they 

had been before they joined a bavu.rah. This was accompanied by a rise in 

expectations that the rabbi function as a scholar and author in Jewish matters. 

The rabbi was needed ~ess as a pastoral counselor, perhaps because havurah 

functioned as an immediate support group to its members. 

The rabbi was releasec from the need to be central to Jewish experiences 

and was freed to gravitate towards the traditionally esteemed aspects of the 

rabbinate: teaching, p11rticipation in social action and leadership with.in 

the commun1 ty. 

Rabbis 1n the Los Angeles area who instituted intrasynagogal bavurah 

programs i.Jitbin their synagogues, stated that havurah ought not to be seen as 

a panac~a for all challenges facing Judaism and its institutions . They 

sensed within hnvurot potential to offer moments of Je.,.tish communal experience 

which gratified congregants as 1.tell as rabbis. They project that havurot 

... '111 contillue only if they can adapt to emerging needs of 1ts members. 
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1. Male ( ) 

2. 

). 

4. 

s. 
6. 

8. 

How long have you been a member of a havurah? _ Y~ars __ Months 

How long have you been a menber of this navurah?-Years_.Months 

Your as e ~~~-

Your occupation ~--------------~-~ 

What was the last educational degree you earned?------- -

What are the goals of your havurah?~--------------

What were some of your personal Do you f eel your havurah makes 
~oals when you joined a havurah s teady pro~l:'ess towards meeting 

your goals 
Goal 1 Not enow..,.h l 2 J 4 s ilJQU.Th :s 

Goal 2 Nc:t ~DQ!d-00 l 2 3 4 s ~DQJJ.~b 

Goal J Not engyr:-il . 1 2 J 4 5 Epo)].~h 

Goal Z,t NQt ~nouo-h l 2 3 4 5 Sni:uJ:~ 

Goal 5 tin:t 2DQl.',r.-b 1 2 J 4 s Enaur:-b 

Approximately how many rela tives and close friends do you have 
living in the Los Angeles area? 

10. 

11. 

12. 

lJ. 

Would you like t o have members of you.l:' havura.'1 who are olt! enou3h 
to be your par2nts? ~es ( ) No ( ) 

Would you lilte to have mem'uers of your havura..'l who are youn~ 
enou~h t o be your children? Yes ( ) No ( ) 

Do you thin!t ther~ should be a.'11 u:)per lirni t to the number of 
members in your havurah? How many ( ) 

What are the standards by vthic~ you adiili t a ne\'/ member in your 
havurNi? (please circle ) 
If the prosp2ctive member ~elo~s to the syna~o~e: 

Not i muor-tc:nt 1 2 J L~ 5 6 7 0 9 10 Verv i mnortant 

If the proposed me!'!lber lives in the ar ea that most of us dos 
Not i2~04to.nt 1 2 J 4 5 6 ? 8 9 10 Very imnort?Dt 

If th~y have children about the sam~ ~e as tha children of the 
average member of our grov.pt 

Not im~ortnnt 1 2 3 4 5 6 7 8 9 10 Very import?l}~ 
I£ the pro~osed nember is ~ convert ·oo Judaism • 

Not i mnortnnt l 2 J 4 5 6 ? B 9 10 Very import211t 
If the pr oDoscd member is about the same n.ge as the average me~ben 

Not imrort~.nt l 2 J 4 5 6 7 8 9 10 Very im~o~tqnt 



14. 

16. 

18, 

19. 

20. 

21. 

22. 

How does yov.r havurah evalua t e t hG pror;ress i 1! nal~es towards 
r eaching its goals? 

The Rabbi e~3rted (strorl0, little, no) inf'luence in our 
havnrah ' s choice of go~ls . (please circle the a!>propr iate word) 

'l'he lfu.vur ah Coordinatin:; Corw-ai ttee exerted ( stron,'.j, little , no) 
influence in our haVt~rah ' s choice of goals. (please ci:-cle 
the appropriate word) 

Does the Havurah Coordinatin.:; Corami.ttee do a ~ood job of 
supplyin3 your havurah with the infomation it needs? Yes { ) 
lfo { ) 

Do you feel the l{avurah Coordinn.tin.:; Comrai ttee encroaches on tho 
autonouy o! your havur~h? Xes ( ) No ( ) 

Is there anything your h~VUJ..-ah \la."'\t~ frow the Rabbi in adc!i tion 
to what he is coing e!t the present tLue? Yes { ) No ( ) 
If your o.mmar wns yes, plense e;q>lnin ------------

Please indiccte the appropriate l ett 2r(s): 
(A) 

~~~ 
Observe.noes p~cticcd ~y your havura.h as a group 
Observa.."'\cas you pro.cticcd before joining n havurnh 
None of the a.bove 

( ) Signific:mt birthday colebra·t.ions 

! ) Vi s i ting the sic~ 
) Visitin~ nouxn2rs 
) Friday evei1Li-ig Sha1'bat meal 

!
( l Havdalah at the end of Shabbat 

Lir..htL1't Ch~u!~c.h candJ.es 
Di1mer on th~ eve of nosl1 Hashtmna 
A brea!t fast at the encl of Yo:.i Kippur 

( )) The · ninth of Av co~~enoration 
( The Day of the Hol oc<!ust (Yorn l-'. asho~'l ) comneraoration 
( ) Significant annivers~ry c2l ebrations 
(~ ! Passover sedGr 

Gracl.uation fro:n :fobrcm 8chool or confirnati on (Mosad Shalom) 
Israeli Independence Dn.y ccle~ration 

( ) Building c. suk?~:ili 
( ) Thru11rn0 i vin.:; neal (l'!overn,,,:?r) 
( ) Circu.i~cisions 
( ) Bar or Bat Mi tzvah 
( ) Dedic~tion of a new horae 
( ) Other----------------------! l -~~~~~~~~~~~~~~~~~~-
Would you lil:c your havura.~ to spend nore time (celebratin~, 
studyin~ , socializin~) . (pl en.sc circle the ::ippropriate word) 

Doe~ yot'r havurah s'end too much time (celcbro.tin:~ l studyin:;, 
socie.lizin~ ). (please circle the appr opri ate y1ord J 



23. 

24. 

26. 

roul d you bost descri~c yott.rsclf'? (:)lease checlt one or more) 
I am a j·c,: ')y reli;::ion 
I :-.m ~ J<J•:1 in my hcn:."'t 
I ar.i n J~·. 1 in 11:,r '.>chL.vioi .. 
I ara n J e•.: by r~cc 
1 belon~ to t;H? Jc'.lic:1 pco~'le 
I ni-n a boi-i1 Jet.·1 
I ~:i n non-~cliovin:; Jc'.·1 
I e:-:i a non-bolievin- non- ol>servant Je\I 
I ru:i tt. Jen in t~~t i try to be an ethical person 
I <lil =in intcllectun.l J,.m 
I am o. Zioni3t 
I an a Yitldishist 

Do you (ar>:;:Jrovc, c~isapprove) of holdinJ a short reli~ious 
service before ~~ch havu.r~'l i:iectin~? \ Please circle J 

3efore 'iJeconin.:;: a ne."'ilber of a havur2.J'l, how often did you 
atte&'ld services? 

~ ~ 
( ) 
( ) 
( ) 

4 to 8 times a month 
2 to 3 th:ies a uonth 
1 tine a mont;1 
only for s,ecinl holy days 
only for yartzeits 

Since joinin.'.5 a haVl.t.rah , hon often do you atter1d services? 

(( ) 4 to 0 tines a month 
) 2 t') 3 til.:es a. i.1ont:1 

( ) 1 tin~ c month 
( ) only for special holy days 
( ) only for y~~tzcits 

l!hat other soci cl ~ou:)s do you. belon:·~ to {in addition to the 
havurah? (For e::n."'l~le , brid:_::e club~ , athletic :;i.~oups , i :nsons , 
Uinyan, professiorw.l :;-roups , cott.ntry club cliques, etc .) 

20. ,::mt i::: c~.i !: ·ti~1~ti··.re ::)ot".t t:1e ;1 :-: ·t~::~~ ~!:1011 .::ont1 .. ~.stecl to t!le 
grou!IS yot'.. mentioned ~.bove? 

How did you eV<'..lt'..ate the functions of your rt2.bbi bef ore you 
joined n havurah? <-~) Essential (2) .i"ocleratcly Ltnportant 
(C) Incidental 

Officiatin .... at all J2t.Jish ri tt\als involvin1 ~'OU 
Scholarshil) ::md/or ]?t\'i)lishi?l,3 
f astor~l couns~lin~ 
Visitin-1 yot! v1hen yot~ n.:-e siclc 
Visi tin:; you t.1il2n yot'.. arc i:lOt~rnin1 
De in~ n :1erso11 rtho ,:i ve::; yot'.. a hi :her vision of yourself 
Bei n.:; a co:.'!;:lt'..lli ty lea.tler in socinl nction 
Bein:. a re:)resentative of t;ie Jer1i::;h community 
iJein1 a fund raiser 



30. 

31. 

33. 

35. 

Since joinin-- a havt~rah , hort do 
your nab~i? (~ ) :ssential (~) 
(C) Incidental 

you evaluate these functionn of 
r.;oderately import~t 

( ) 
( ) 

~ ~ 
( ) 
( ) 
( ) 
( ) 
( ) 

Officic.tin-; at all Je\'lish ri t'-tals involving you 
Scholarshi..., anc'/or !'ubli~hin~ 
Pastoral cou.nsali11~ 
Visiting you ~hen you are sick 
Visi tin~ you •:1hen you are mournin,._-
Bei ng a person \•1ho ':..ives you a hi ..... her v i.sion of yourself 
Being a COilliilttni ty lea~.er in nocia1 action 
Bein~ a repre~ent~.tive of 'the Jewish community 
Being a fund rais er 

How does your havurah make decisions? (please checlt one ) 
( ) Unanimous a::reement ( ) A:-;raemcmt of the majori ty 
( ) A few people decide for ~ll 

Are you (very pl eased , plea-sed , diGplec.sed) with the way your 
havurah decides wh:it it will do :it e~ch meetin.z? (ple:!se circle) 

Do you feel th:::t you play a (vet;r ::i.ctive , ac t ive , passive, 
ve ry passive) r ole in your 112.vurnh 's decision 1nalcin~ process? 
(please circle) 

Please list five w~~s in \1hich you \'.tould like to see the ten!>le 
i r:i:pro,red. (For ex~-:iple , naldi1;1 services nore traditional or 
experimental r havin;J more pro-::rams on th3 Jeuish family : 
participatin:; on 011 active front of ethical action pr ojec ts , etcl 

1. ~--~~~~~~----~~~----------------------------~ 
2. ~~~~~~~~~~~~~~~~~--~----------~--~~~~~ 
3. ----------------------------------------------------~ 4 . ____________________________________________________ ___ 

5·~~~~~~~~~~~~~~~~~~~~~~~~--
Pl ease check the definition(s) ~f God which cones clos3st to 
vhat you actually believa : 
( ) God is ou~ natchfcl , all po\·1erful Father ; Ne guides, shapes 

and cont:'ols ou1~ li vee; ui th Divina ttisdoil 1 P.e created and 
sustains ~urpos2ful pro.:rcss in both nature and history . 

( ) God is the vitality of nature ; }:e created and sustains the 
rh!rthraic pattern of 'birtl1, 3ro\'lth and decny in all of life. 

( ) Goel. is the still sm~ll voice of co;iscience within us . 
( ) Godlinass is '.'thnt we e;~p:n'ience \then we individually and 

cor.Jfil\.mally strive to re~.lize our hi~hest le,3:i timate aims . 
There i s no r>ersonc.l relationship to God. but \'le do 
experienca holiness '.'!hlch ~·1e c~n ctll Di vine presence . 

{ ) \ le know nothin~ :lbout God. He shat1.ld concentrnte on Han 
and his movement tormrcls ~is id~als. 

( ) There i s no Goel . The hapJ?enin:;s of the \·1orld are random . 
\lhat ever hc::.p:>ens does s o \'Ii thout Divine plan, inspiration 
or nssistai1ce . 

( ) God is l ova . 

( ) Other (pl2ase a :~plain) ----------------------------



36, As a resttl t of the havt.~roJ1 ' s influence, whic!'l Jewi sh ob s ervance s 
have you adopted? (1)lca:>e indicnte t;1e np1.,ropri ate l etter) 

(A) You ' '1ould 110~·1 consi der 
(B) You practiced this prior to joL;i ng a havurah 

~ ~ 
~ ~ 
~ ~ 
( ) 
( ) 

~ ~ 
! ! 
( ) 
( ) 
( ) 

( ) 
( ) 
( ) 
( ) 
( ) 
( ) 

! l 
~ ~ 
( ) 

~ ~ 
! l 
( ) 
( ) 

H~in~ a ne~zczah 
llearin1 n hoa.c coverin3 durin3 meals 
Recitin,:; th~ bl essin:,(s) before entin~ 
R~citing th~ blessin~ (s) after cnting 
Prayin3 at ho:'l~ 
Puttin~ on ph:,'lacteries 
Eatin.s no por!~ products 
Eating no shell fish 
Duyin~ only l~osher !:lcat 
Havi113 1.Tto sets or dishes and ut~nsils 
Practicin-: ritual f~-:iily !>Uri t~.r 
Eating only Qair~r on s:1a'\i-uouth 
Buildin 7 :::i. su!tknh 
Eatin :3 O.,,d sleeping in a suklt~h 
Lighting y~rtzeit candles 
Using tno se::>arate (additional ) sets of dishes and ut ensils 
for Passovet" 
Searching for c i1om.et:?. (leavcninl) be.fore Passover 
Havin: a Passover seder 
Tree plant ing on Tu Dishvat 
Acq_t'.irin:; ~ etro!; and lulav for Sul~oth 
Acqv.irins ~. ca.-id2l abra for Channulrnh 
Gift givi~ at Pur im 
Fc.stin'?' on Yoill Ki mmr 
Acouiring a pair of Shabbat c~1dlesticl~s 
Ac<luiring a ch~ll~ cover 
Ac<l.uiri;i~ a kiddish cup 
Kindling Sul>bath l i3hts 
Reciting Jridcl.ish over the wine on the Sabbath 
Singing Sabi>at!l songs arocnd the table 
Not wor-ldng on the clD..i>'b~th 
D1"ivine 0•1ly to a1~d fr_ol'l th<! synaeo&'U2 on the Sabbath 
t/earin3 Aron.'1 l~1fot ( snnll tallia) 
Ue:::i.rin~ a rnc::.zv.zcll or a "chai 0 <!S a necklace 
Invi tin,s a Hussiai1 f?nily to your sedcr 
Fnatin; on T 1 sha ~a ' J&.v 

J?. Are youL after five o'clock fri ends (close , inti mat e fri ends) : 

30. 

40. 

EYt:clvsiy~l" Jews 1 2 3 4 5 6 7 8 9 10 Exclysi velv n on-Jeus 
(ple~s2 circle) 

Do you 1--21a:-d :iot!r home (A) r.1ore Jevishly observant , (B) l ess 
Jc~·1i shl~1 ob:Jei.~v~.nt , or (::::) on the s~Je level of Jewi sh 
observr.nca th~ t:1e hone you 1re\l ttp in? (please indicate 
appropriate latt~r ) 

Would you e~pect the menbers of your havurah to suppor t you 
when you h~ve a personal pro0leo? ( ) Yes ( ) Ho 

liould you expect the net1bers of your havurah to he l p you s e cure 
a job if you became une:nplo~rcd? ( ) Yes ( ) No 



41. 

42. 

43. 

In addition to seeing the mem~ers of the havuro..'l at regul arly 
scheduled ineetin~s , uoul d y ou lil:2 to spend 1:iore time with most 
of them? ( ) Ye::. ( ) No 

If you ru1s ·1er<:?d "ye~ ·· to cmestion La , please check the acti vi tics 
you ~ref er to cl.o \.Ii th havt!:..~~.h :.ieubers between r egularly 
scheduled meetings: 

! ) Dinin~ O\\t to&ether 
) Havin~ thew o '<E~ to your h~ne for clinner or brunch 
) A tten~in~ services to~ether 

( ) Attendin~ a lectt~re serieu to~cther 
( ) Attendin,3 cyna3o~~e ac1t~l t educt:'.tion to:;ether 
( ) Attending S)'<lQ.GO~~e courJi tt:;?e r.1eetings toGether ( l ~o.g. in~ i n sports {tennis , boul il1l; , etc . } 
( Goin~ to the !i\!sic Center to~et~er 
( A tten~in3 sporli n ~ events to~2ther (JJalter s , Rams , etc. ) 
( ) Goin; to t'!1c 't~1eater to .-;;ethct' 
( ) Ta1tin~ ve.c~tions to;ethcr 
( ) S!.)2ndin,3 an ev2nin:3 ch!!.tting 
( ) \lorJ::.in:; on co::ov.ni ty projects to~eth.er (political campaigns, 

ecolo3JF , etc . ) 
( ) tieeting for lunch durin3 the He2k 
( ) Spena.in~ tirae on the telc,,hon2 

As a result of 'belonging to a haVt!rah, pl ease eval\.tate t~1ese 
expresnions of ~rour Je\·tish iclenti ty as bein~ (A) more i mportant 
to you, ( i:. ) less i::i) ortant to you., or (C) uneffected by your 
i.ilembershi!J in a havura..'1. 

l l 
~ ~ 
( ) 
( ) 
( ) 

! l 
( ) 
( ) 

! l 
( ) 

To support Israel \·ri t11 IJoi1cy 
To support Israel nith political lob"vyi113 
'l'o visit Isrc.cl 
To s upport Icro.el '"uy L1al\in.::: aliyah 
'l'o St~ppo?t ot:1ers in th.c i r c!.es i !'C to mrutc o.liyah 
To subst~1ti~lly increase -:a~r pl ed":e to Jewish charities 
To h<?.vc a stron:;er coi.li.li t::icnt to soci:il ju::;tice 
To ~cti vely m~pport t;1c :Li!;ht3 of A;:iei"'ic~., ninori ties 
To have oo::;tl:,~ Je~·!i c;h friends 
To join :md pcy d~~es to a G~/n~.30~\e 
To feel a i:>onct Hi th J~ws of Isrci.e l 
To f.e2l :i boncl •:Ti th '"re,·1s of Hussi~ 
To feel n 'bond ~·1i t h Jen s of !:ro.b lnnc1:: 
To attond sci~riccs nore re.:;ulo.rly 
To ~~eep ctu-rent on to::.1ico of Jc\/ish i n ·terest 
To p::u-tici) atc in the Jc• . .rish co:1rnmi °t'J 
To vote for J e\tish i10li tic~>.l c ru:1c.l.icktes 
To narry only •·1i t ;1i 11 t::ic Jc•1ioh fni t~1 

~4. r lccce c~1eck th.o:Je or :;~u~c.tions ~;;1ich t!'le h::.wurcll motiva.ted 
yot' to becoi!le active iru 

fie!'resentative to !~avural1 Coor dinntin3 Committee 
Sioterhood 
Drothed1ood 
Yopn.-·~ co\!~)lcs club 
Coll c;c n3e .:;ronp 
J\dt~l-t ef..l!cntion 
lecture s::n.~i~o 
Golden ~e ;1roul) 



Reli~ious Servic~s Co"'Jf.litt~eo 
Temple J.dnini!:tra.tion ~0•11'1i ·i;·i;ccc 
Youth DeT)at .. ti!cnt Cor.in i tteeG 
Reli .... i ous '"::ci1ool Con.ii ttees 
Finance Cor.otJi ttees 

( ) 
( ) 
{ ) 
( ) 
{ ) 
{ ) 
~ ) 

Com.11uni ty : ... rio.irs :o!:liJi tt~es 
Board cf ?ruGtc~s 

~ l 

Doard of Directors 

l l 
Fara Profession~~ (trained ~ersonal counselors) 
Re~ioicl <!.1C.../01 .. :•ationP .. l sy.Ui.3o:3lJ.e groups (United Synagogue, 
iiational ; ;en ' s Chib, etc .) 
B ' nai Dri ti1 
Fioneer Uoraen 
Je•.1ish Fe~eration Cot>.ncil 

L!·S. Belo~·! is a list of stuciy topics trhich h~we been considered b~r 
havurot . l·le2.zc indicate (by placin::J nn A, B or C in front of 
each tonic) ~rour reaction to the material as pi'esented in your 
h avura..'l i 

(A) 
(B) 
{C) 

( ) 

~ ~ 
( ) 

! l 
~ ~ 
{ ) 
{ ) 
( ) 

! l ( l L 
( ) 
( ) 
( ) 

l ! 
l l 
( ) 
( ) 
( ) 

l ·earned n lot 
Learned a little 
Unsatisfac·~ory lec:tn-lin.; experience 

!Jhnt is n. Je,·!? 
\Ihat i~ an I sr::i.eli? 
Zionism crid I srael 
'J.'hc Re lo.ti 0:1~hip Jett"!een the Indi vidi~al and the Group in 
Jt.1.cl.ai Siil 
How does the convert becone JeYlish? 
f'..re we 2. chosen peo~1le? 
The Quali t" of Je~.,ish 2.ifc 
The Jc\'!isn" Fa"'lily 
Intemo..rria.::e 
t·Jh:it are the differcmc~s betneen the four Jewish ''llovements"? 
A Jer1ish Underst~1di!l~ of Jesus 
A J"~wish t!n<}erst::mC::in,5 of t~e i.lcssiah 
Juc~nicu on De:lth , Dyin1: a.1cl the Hf tor Life 
Jud:tlsra ru1cl Sin 
J2uish Conc~ption:J of Goel 
Je'.·1~ in Cot:1er Counti'i c::; 
Jcmish Dietc.~r lans 
Ancient Jc~1ish :-ristory 
J:ledieval Jcr!i s!l :-:i~tocy 
liodern Jeu ich Eistor;r 
The ~or.1h as a .5acrecl ol. .. Humc::.n Document 
Jud~S~ and r sycholO'Q,7 
Jeu isi1 kn 
Je1.1i sh Dcvia.1-t Grotms (I:esciunic Je\ls, Je•:tish r.adical 
Corm\~1i t y , etc . ) ·· 
J·~daisiJ and Sc;~ 
The i iis!m::?. 
The Talnuds 
Ethics of the F:ithe~~ 
The i li~r:i~h 
'!'he Zohar 
J~mish i iys t icism 
The Rolocaus t 
Je\lish :i:ife Cycle C:?rcrJonieo 

I , 



( ) 
( ) 
( ) 
( ) 
( ) 

~ ~ 

Je,·1ish Contribt~-Cions to Ml!!;ic • 
Je\'lis:1 Pr~yc1~0ool: ~d Mc.cl1zor 
Je\lis?1 Dercnsc 
Hcbrerr for Pr:--..yer 
Conversational :-rcorcu 
Je~lish C:ilen.:ler 
Je·:!ish Holi days 

Art end F'hilosophy 

L!-0. I f your ans1.1ers to ~uestion l !·5 were ra~inly L\. or C, please 
comi"Uent: 

I>? . If you arc intcre~t0d in f urther sharin,1 your opinions concerning 
the havt!roh oovewent, ple~se su,ply your nrunc and telephone 
numb2r, or f~el f ree to conto.ct Shel C..on W. Moss at 655-51.}12 . 

THAN;( YOU FOR YOUR TIME AND I NTEREST 
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