Baby Boomers

Trends:

Greater Portland population of this age demographic will continue to grow
Longer productivity, desire to stay involved leads to more “encore” careers
and opportunity to use skilled volunteers

Many Jewish boomers not finding options in the Jewish community so using
their skills elsewhere

With longer life spans, adults 60+ will be/are caring for older parents (80+)
Desire life-long learning opportunities

Jewish connectedness is most important factor in legacy giving

Needs:

Services to ensure care, wellness, and connection to our community
Opportunities for continued learning, growth and travel

Offer “encore” career and volunteer options for high level, meaningful
participation

Help families cope with care for aging parents

Educational and cultural opportunities that meet their interests — must be
geographically convenient and less expensive

New/Expanded:

Peer and interest-group trips to Israel and Jewish heritage communities
Philanthropic engagement based on Jewish communal past and current
involvement

Develop a “Mature Adult Learners Program” with ongoing educational
opportunities

Cultural program center to create and implement activities for this cohort

Impact/Outcomes:

Engage an additional 150 Greater Portland boomers in organized Jewish
across the entire region within the first three years

Increase and expand philanthropic engagement to benefit communal funding
and programming, including increased endowment to fund key program in
perpetuity

Missions to Israel and other Jewish Heritage communities over the next four
years exposing members of the community to a deeper understanding of the
Jewish people, history and culture

Grateful families who see the Jewish community as truly cradle to grave
service provider
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We've been talking a lot lately about how nonprofits can better reach and engage Millennials on this
blog. In fact, much of the recent demographic chatter in the nonprofit industry has focused on this
generation. While it’s not intentional, we may be overshadowing and ignoring the single most important
generation for nonprofits in the process.

A new study reveals baby boomers have become the dominant source of individual donations to
nonprofits.So just how important are boomers to your organization? And how can your nonprofit work
to better engage and connect with this essential generation? In today’s blog post, we delve into some
statistics that will help provide answers to those questions.

About The Next Generation of American Giving Study

This report reveals multichannel preferences and charitable habits of Generation X, Generation Y, Baby
Boomers, and Matures. The online study of 1,014 U.S. donors was published by Edge Research, Sea
Change Strategies and Target Analytics . L.earn more about the study resuits.

Power and Prominence of Baby Boomer Donations
The Chronicle of Philanthropy recently reported on a new online study that looked at the

charitable habits of donors across generations. The study revealed the prominence of baby
boomers in supporting nonprofit organizations. Here are some key stats:

e 34% of all donors fall into the category of baby boomers (defined as those born between
1946-1964)

e 43% of all donations contributed to nonprofits by individuals come from baby boomers

e 70% of total individual giving to charities comes from baby boomers and seniors (those born
before 1946)

e 75% of baby boomers say they will support the same number of charities in 2013 as they did
last year

e 42% of baby boomers said they have made an online donation to a nonprofit (more boomers
give online than through the mail)

Surprising Rise of Active Internet Baby Boomers

That last stat above is of particular interest and importance to fundraisers. Why? Because while
most nonprofits are targeting their online efforts mainly at Millennials, the may not be taking
full advantage of the channel when it comes to baby boomers.

About the Reaching Today’s Boomers & Seniors Online Study
In a custom research study, Google and Ispos explore how Baby Boomers and Seniors behave online and
what influences their decisions refated to societal causes and issues. View the full report.



The common misconception is that boomers are not nearly as activate on the Web as younger
generations. While in the past that may have been true, the gap is closing. In fact, baby boomers are
actually online a lot more than you might think. A recent study from Google and Isposrevealed just how
active this generation is on the Internet:

e 19.6 hours a week is the average time boomers spend online (compared to 15.3 hours a week
watching TV)

e  83% of boomers and seniors use the Internet to learn more about topics of interest

¢ 54% of boomers/seniors watch online videos (compared with 65% of the general population)

e 71% of baby boomers use social networking sites

e Boomers/seniors use social networks to:

55% follow groups/organizations
40% post/watch videos

26% support causes

23% join groups

o O 0 O

e 29% of boomers and seniors use a smartphone regularly (compared with 48% of the general
population)
® 19% regularly use a tablet (compared with 25% of the general population)

Lost Generation of Nonprofit Marketing Strategy?

So the question for nonprofits arises: With all the focus on hooking Millennials and maintaining
elderly supporters (long the bread and butter of the nonprofit world), are baby boomers—a
central demographic when it comes to nonprofit income—slipping through the marketing
cracks? It's a good question for every nonprofit to ask.

You want to make sure reaching, engaging and maintaining relationships with baby boomer
supporters is a part of your marketing strategy moving forward. You also may find that initiating more
Internet efforts targeted toward baby boomers—like promoting and encouraging online fundraising—
will make a much larger impact than you may have initially thought possible.



Engagement of baby boomers crucial to Jewish
future

LEISAH WOLDOFF | Managing Editor | Posted: Wednesday, July 2, 2014 10:00 am

Although the results of last year’s Pew Survey on American Jewish identity led many Jewish
communities to shift their focus to developing programming for Millennials, one nonprofit says
there’s another age group that also requires attention: baby boomers.

B3/The Jewish Boomer Platform, a nonprofit based in New York, was created in 2011 by David M.
Elcott and Stuart Himmelfarb to engage — or re-engage — Jewish baby boomers in Jewish life in an
intergenerational context.

The impetus for the project stemmed from a 2009 study about Jewish baby boomers (those born
between 1946 and 1964) by Elcott, a professor of practice in public service and leadership at New
York University’s Wagner School of Public Service.

The study showed that 90 percent of the respondents affirmed “a significant degree of importance to
finding greater meaning in their lives and feeling a sense of accomplishment,” but “the majority of
Jewish baby boomers do not at this time see either volunteer or paid encore careers as a way to
express their Jewish identity.”

An encore career combines personal fulfillment, social impact and continued income and comes
between a person’s midlife career and retirement.

The idea that the majority of Jewish boomers would conduct their search for meaning — as well as
any public service work — outside the Jewish community, caught the attention of Elcott and
Himmelfarb, a former chief marketing officer at UJA Federation of Northern New Jersey.

“The Jewish community is woefully lagging behind other groups, whether secular or governmental,
in terms of offering baby boomers resources for figuring out what to do next,” Himmelfarb said.

“We have lots of answers and responses to the problems you might encounter when you get older,
but what we ironically don’t have is answers for the upbeat side of aging.” Where do boomers turn if
they are happy with what they’ve done in their lives and are now looking forward, wanting to explore
the world, do something meaningful and give something back? “What we see is that in the secular
and governmental agencies, [there is] an awareness that boomers are a huge demographic cohort and
boomers are going through these changes and looking for something meaningful.”

Some Jewish communities are starting to address this issue, Himmelfarb noted, citing Temple
Emanuel of Beverly Hills as an example. The California congregation organized “The Next Stage:



The Boomer and Beyond Initiative” and is planning a community conversation “The Next Stage:
Looking Forward and Giving Back,” in November, featuring Marc Freedman, the creator of
Encore.org, a nonprofit that is building a movement to make it easier for people to pursue encore

carcers.

“We’re seeing the beginnings of recognition that not only [are boomers] a population that’s worth
engaging but [they also] are a population that might just drift away,” Himmelfarb said. It’s not
necessarily a mass exodus of boomers running from the Jewish community, he explained, but more
of a subtle drift away as they look for interesting things to do with their newly available time and

desire to establish their legacy.

B3/The Jewish Boomer Platform works with Jewish communities to help them find new ways to

engage people in Jewish life.

Boomers are very similar in many important ways to Millennials, Himmelfarb said. Millennials
(those born between 1981 and 1996) are going through a major life change, seeking to find meaning
in life, discovering who they’re going to spend their life with, examining their Jewish identity and

figuring out how to use their skills.
“The interesting thing is that those same choices are confronting boomers,” Himmelfarb said.

“If we look at boomers and we say it’s similar to Millennials, it’s just 30 years later, then maybe we
can change the conversation about aging.”

Learn more at b3platform.org.
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¥ n the spring of 2013, B3/The Jewish Boomer Platform initiated a
survey of engaged American Jews, exploring the demographics,
beliefs, activities, and behaviors of those who have some degree

= of affiliation or connection with a Jewish institution (members,
donors, and/or email subscribers). This study continues the work we
have been doing for five years to better understand the views, attitudes,
and behaviors of engaged Jews as a subset of the United States Jewish
community. Since it arose out of our previous research into the Baby
Boomer generation of American Jews (born 1946-1964), we placed
special emphasis on generational issues in our analysis, Yet, while
generational distinction is often apparent, we found many similarities
among the four active adult generations of American Jews. These
findings can inform how the American Jewish community coneeives
of its tasks and challenges in fostering a vibrant community in the
future for Jews of all ages.

Our work is grounded in decades of invelvement in and commitment
to a vital and vibrant Jewish community of Jews engaged in meaning-
ful and compelling Jewish lives and institutions. We are not neutral, an
important caveat that all researchers and analysts must share with their
readers. As participants in the Jewish community, we are aware of its
discontents. As Americans, we note the vast research detailing the dim-
inution of civic engagement across the American landscape. As Baby
Boomers ourselves, we remain engaged in significant professional and
volunteer roles in the Jewish community and ohserve the paralyzing
tensions of generational transitions in foundations and synagogues,
federations and national organizations, universities and social service
agencies as we face an array of daunting challenges, Committed as

we are to the community that sustains us and our families, we are

more than observers. We seek and will offer possible solutions to the
problems and issues we identify in this study. What we believe is that
there are Jews out there drifting away from older forms of Jewish life
and institutions, who could be connected or reconnected via new, more
compelling and inviting models of engagement arising from new un-
derstandings of a rapidly shifting and ever challenging landscape.

More than 12,500 questionnaires were completed by an online panel
created using the email lists of mere than 50 Jewish organizations
across the United States, including federations, dencminational bod-
ies, activism and advocacy organizations, and fellowships. This study
presents results of that survey, and places them within the context of
other research and analysis regarding the continuity and vitality of
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American Jewry, and of other minority ethnic and religious com-
munities. The core questicn behind the study, and behind our focus
on Baby Boomers and intergenerational connections, is: how can we
sustain a thriving American Jewish community? This focus parallels
an increased concern about the place and vitality of mincrity commu-
nities in the inviting embrace of the twentyfirst century United States.
Key factors surrounding this question involve the ways in which Jewish
identity, engagement, belief, opinion, and practice intersect with many
rapid changes affecting the overall American landscape: generational
change, technological advances, and changes in American family life,
civic culture, and religion.

It is critical to remember, when approaching these results, that this
sample was designed to skew toward those more engaged in Jewish
communal life. This must affect our reading of fiqures which would
have been entirely different if the population had included everyone
who calls herself/himself Jewish, as was the case in A Portrait of Jewish
Americans: Findings from a Pew Research Center Survey of U.S. Jews
and other such population studies, Thus, this study’s population he-
longs to, gives to, and participates in Jewish life at a much higher rate
than would be found in other studies. At the same time, we expected

a commensurately high degree of satisfaction and a strong sense

of Jewish obligation ameng such a highly identified and engaged
population. So there was some surprise when, for example, we surveayed
whether Jews see living out their Jewish lives as a motivation for civie
engagement in the form of volunteering, A glance at the table of resulis
for this question might prompt some readers to focus con the fact that
strong majorities of all age groups (66%-78%) cited living out a Jewish
life as either “somewhat important” or "very important” as a motivation
for volunteering. Among the whole Jewish population, of course, this
number might seem reassuringly large; in this context it is lukewarm
(especially compared to the response rates for more universalistic mo-
tivations). It is only when we consider the nature of this sample that we
may realize that the one in five engaged Jews who find this reason “not
important” at all represent a real issue that Jewish communities must
address. That conclusion is a matter of emphasis, and (as is always true
of quantitative research) different chservers will learn different lessons
from the same numbers. But make no mistake about the denominator
behind the percentages: this is a study of Jews who are connected to
the Jewish community, The sampling method has its thumb on the
scale, in favor of existing institutions, so if we see discomfiting news for
them it is all the more significant,

EXECUTIVE SUMMARY



Key Findings And Recommendations:

P Personal change and communal engagement potential are not
limited to the young.
Although many funders and organizations focus large shares of their
efforts on one cohort (“next gen,” Millennials, ete.), this study [inds
that significant numbers of connected Jews of all ages experience
their Jewish lives and affiliations as evolving over time. Organiza-
tions may reap significant benefits from expanding their engage-
ment efforts to include older age cohorts, and, correspondingly, if
communal institutions maintain a focus almost exclusively on the
young, they should not expect that all older Jews now connected to
the community will necessarily remain so. In terms of policies and
practices, this means that organizations should eliminate age as a
criterion in programs, including the kinds of learning and leadership
training programs usually offered to “young leaders”

P A significant minority of connected Jews are leaning away from

long-term commitments and toward episodic participation.
About four in ten affirm that they prefer to “just get involved when or
il L am interested.” Importantly, this minority is just as large ameng
Baby Boomers as it is among the younger age cohorts. But even
among those who prefer episodic participation, more than half have

served on a board or committee of some kind, and many report inter-

est in doing so in the future.

P Damning with faint praise: Although highly connected to
Jewish communal institutions, this population is only tepidly
satisfied with them.

Among the three post-war generations, well under 20% are “very
satisfied” with JCCs and federations. Only a third or less of each
cohort expresses great satisfaction with synagogue life. As Robert

Putnam and David Campbell noted in American Grace, a persen who

is “somewhat satisfied” is on the lookout for something else.

P Belonging to the Jewish people is very important to strong
majorities of all four age cohorts, but its importance does
decline among younger respondents.

Frequency of attending Jewish cultural events (museums, films,
plays, concerts) also decreases for the younger generations, The de-

cline in the importance of identity for the young extends to American

identity as well. Overwhelming majorities of all age groups aseribe
some level of importance to being an American, but while go% of the

World War [l generation and 78% ol Boomers [eel being an American

is very important, only 61% of Generation X and 41% of Millennials
feel that way. It is unclear whether these are generational differences
that will endure over time or life-stage differences threugh which
cohorts will progress.

P American Jews are without a compelling narrative to
bind them.
The Holocaust, while remaining the lead story for an overwhelming
number of Jews, dees not describe the experience of Jews in the
U.S. This population expresses a clear pessimism about the future of
Israel, America, and the world, a situation not helped by the orga-
nized Jewish community’s continual focus on antisemitism, Jewish
suffering, and death. The powerlul Zionist story with which many
Jews grew up is waning as an effective unifying narrative.

GEuTRATIONS & RE-GENERATION

P Engaged Jews are strongly identified both with universal

values (making the world better for everyone) and with being
Jewish (and addressing Jewish needs), but their levels of
motivation and enthusiasm for universal values are significantly
stronger and more consistent than their Jewish ones. This gap is
especially apparent in responses to questions about motivations
for volunteering.

These results confirm for engaged Jews (regardless of age) what
Repair the World's study Volunteering + Values revealed of young
Jews (regardless ol engagement level): universal values are more
strongly and consistently affirmed than Jewish values as personal
motivations to volunteer. Jewish organizations must do more

than just continue to assert that Jewish and universal concerns go
naturally together (tikkun olam); they must create new approaches,
programs, activities, and initiatives that will actually bridge that gap
on the level of compelling emotion in the lives of the Jewish public,

P Online media are important for reaching all age groups.

Although social media is less prevalent among the very cldest of
connected Jews, online Jewish content and social media are a part of
the lives of strong majorities of all age groups. Reading Jewish print
media declines somewhat ameng younger generations. The competi-
tive flood of media saturalion is daunting and will challenge Jewish
organizations. Organizations will need to use ever more sophisti-
cated metheds in both print and enline media to deliver messages to
their audiences.

P New language and new approaches are needed to attract

(and describe) people’s attention, interest, and participation.
The ways many Jews describe themselves and how they feel about
their Jewish lives and activities are changing. Traditional terms and
statements are no longer relevant for many. For some, traditional de-
nominational labels no longer apply, so appeals using that language
might not attract their interest. For others, connections and participa-
tion in an activity might be possible, but should not be interpreted

as interest in formal membership. Mission statements and program
goals will gain or lose relevance based on how they are described: do
they address community-wide or universal issues, or are they focused
only on the Jewish community or Jewish needs?

P Jewish institutions need to replace hierarchical and authoritarian

structures with more fluid, flat, and open democratic systems of
engaging people in non-authoritarian and even non-authoritative
processes.

Suecessful synagogues and other erganizations will become plat-
forms for engagement in which Jews can collaboratively choose ac-
tivities and behaviors that they consider Jewish, highlighting volition
and creative collaboration as opposed to top-down programmatic
offerings by the professionals and their volunteer boards. This shift
in the way we organize applies powerlully to the ways synagogues
and other institutions organize their membership fees—the more
rigid and fixed their structure, the less likely they are to fit people’s
needs or expectations. In a landscape in which personalization and
customization are routine, a system that does not offer flexibility will
be less attractive.

o
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Implications for a Minority Community in
21st Century America

Introduction
his monograph is part of a surge in the study of mi-
nerity communities and how they sustain themselves,
or how, sometimes, they [alter, [ail, and die. In large
part, it is a study of change: undirected trends already
changing the Jewish community, and intentional
changes that the community’s organized and organiz-

ing structures must make if their priority is to loster continuity and

vitality in the American Jewish future.

The research below includes results [rom a survey of over 12,500
active American Jews, a literature review, conversations, and analyses.
It also includes—in fact, is animated by—two biases we are glad to own.
First, we do not approach the question of whether
and how the Jewish community can sustain itsell
with dispassion. This worl is not primarily addressed

Jewish decision-

Wikart We Need To Kuow (And Do) Abouwt Sustaining

The American Jewish Community

To be a Jewish decision maker today demands immersion in [ield and
literature research well beyond the confines of the Jewish world. Meet-
ing that expectation—leading based on evidence rather than wishful
thinking, and achieving (or even seeking) deep expertise on idenlily
and minority community mobilization and affiliation—has proven to
be a weak link [or Jewish organizations and [unders, with unfortunate
consequences for policy lormation and evaluation.

As heirs to a venerable tradition that has weathered dramatic and
wrenching storms, Jewish decision-makers, organizational leaders,
and funders often seem to evince a sense of both vulnerability and
immortality. They tend to lead from the heart,
[rom what they most passionately hope and wish
will be, as if desire and faith alone will produce

to the audience (and it is not a small or insignilicant
one) that sees the assimilation and disappearance of

makers tend to lead

changes they wish to see. Yet inevitably they fall
back on how things have been done in the past,

minerity communities as a positive goal. We exam-

from the heart, as if

adhering to a rigid set of boundaries that confirm

ine (and, in fact, advocate) certain forms of change

desire and faith alone

a sell-assuredness bred of Jewish exceptionalism

not only out of scholarly interest, but also out of a
desire to see American Jewry grow and thrive as a

will produce changes

and based on past success. We would argue that,
historically, the most effective leaders and those

distinet identity and community in the future,

they wish to see.

responsible for the most enduring and sustainable

Second, since our research and advocacy are
[ocused on the goal of how the Jewish community can
sustain itzell and thrive, we necessarily and happily
leave it to others to decide what beliefs and practices may be acceptably
or "authentically” Jewish. (Indleed, we will advocate a less protecticnist
stance regarding the borders of Jewish identity and practice than past
generations of communal leaders have embraced.) Therefore, perforee, our
approach will seem at least incomplete to these—whether on the Orthodox
right or the social justice-oriented left—who prioritize particular elements
of Jewish content over the overall continuity and vitality of the Jewish
community, whether that preferred contenl is Orthodox halalha, gender
egalitarianism, or a primary focus on tildam olam, Jews have always ar-
gued over what is optional and what is nonnegotiable in Judaism, and it is
not our present task to take a side in these arquments. Rather, our research
agenda places the survival of American Jewish identity before any other of
these concerns; if the Jewish community ceases to exist as such, then any-
one’s opinion about what is at the core of being Jewish will cease Lo matter.
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transformations are those who were adept at read-
ing all the evidence—evidence of suecessful and
unsuceessful approaches to sustaining ethnic and
minority religious communities that they gathered from within and
far beyond the limiting walls of the Jewish community they inherited.
We seek Lo encourage the same farsighted and open thinking today,
wherever it takes us.

We need to set a context. Concern about the Jewish future is paral-
leled by many other minority communities fearful of the impact of
twenty-first century developments on their institutions, their traditions,
and, most notably, on the identities and future fidelity of their constitu-
ents. That is why for decades there have been increased attempts to
understand the socialization processes by which national, ethnie, cul-
tural identities evolve, and how we can explain the intensity or failure
of commitment to these identities, Here we are speaking of a “doctrine
that a people who see themselves as distinet in their culture, history,
institutions, or principles should rule themselves [with]in a political

IvrrLicaTrons row A MidoriTy COMMUNITY IN 21T CENTURY AMTRICA



systern that expresses and protects those distinctive characteristics”
(Snyder 23). Although some theorists (Posner) claim that identities
are ultimately utilitarian, arguing that individuals choose the identity
most salient to them though a rational

cost-benefit analysis, our experience, par-
I 5 - 3 v o -
ticularly in looking at Jewish identity, is EW of us will live

quite different. We see multiple exam- _ .
ples of how ethnic, religious, geographic, ~— QUr lives within one

or national identities make deep and en- community and one

during emotional claims on people long

after any material value has evaporated. identity. Changes in

There is an emotional response to one's personal identity
identity (Pelersen) that heightens the - - d
saliency of issues that threaten—or come with edse an

exult—that identity. For Jews in 1945 and fr’eguenc %

born since to choose voluntarily o iden-
tify as “covenanted” Jews is perhaps the
most potent example of the deep and emotional claims of an identity
in spite of the painful reality that any material value had evaporated.’

At the same time, we live in an age with so many opportunities.
How individuals navigate multiple possible identities that stake claims
on them increasingly cccupies our research focus, especially when an
identity is not directly tied to one’s nationality, to the patriotism and
physical reality of geographic location. Tt is clear that members of a
minority communily can see themselves as distinct in their culture,
history, institutions, and principles, even as part of a larger politi-
cal entity. Examples abound throughout the world, from Russians
in Crimea or Muslims in Burma/Myanmar to Basques in Spain and
France or Kurds across the Middle East. In so many cases communal
collective identities do not match national borders, olten leading to
conllicts or even genocidal assaults against minority groups. That is
not the case for the Jewish community in the United States, Liberal
democracies such as the United Stales have, on the whole, found places
for minority communities within the larger national identity. As Will
Kymlicka writes in Multicultural Citizenship, “A comprehensive theory
ol justice in a multicultural state will include both universal rights,
assigned to individuals regardless of group membership, and certain
group-differentiated rights or ‘special status’ for minority cultures” (6).
Certainly, in the Uniled States, racial, national origin, religious, and
ethnic identities play a significant role for individuals, their communi-
ties, and for the nation itself. Positive affirmation of a unique Jewish
identity, both personal and corporate, in America is possible. Yet this
and other surveys of the Jewish community remind us that sustaining
that unicque identity as & minority community in America today is still
extraordinarily dillicult, and increasingly se.

As an introduction to understandling the issues facing minerity
communities today—and since we are believers in evidenced-based
decision making—it is critical to explore sorne of the reasons why
socializing individuals into a community that compels a strong, endur-
ing identity and deep allegiance, and then retaining that allegiance, is
so hard.

Our community of study and personal invelvement has been
mainly the Jewish community, particularly in the United States. We
are joined by fellow researchers for whom the process whereby Jews
are socialized inte an organic and authoritative community is a matter
of passionate concern. As researchers, we have been both analysts
and decision makers in the Jewish community, although our inter-
actions with and study of religious, natienal, and ethnic communi-
ties have allowed us ample oppertunity for comparative reflection,
From this vantage point, we have found compelling evidence that in
contemporary North America, no culture and identit_yfnot even the
“all-American” white, Christian, and hetero-male dominant identity—

! See the work of, among others, Irving Greenberg.
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retains the monolithic contrel it may formerly have held in shaping
values and allegiances, nor can any social construet demand absolute
fealty. The myriad life options available invest each individual with a
radical sense of autonemy and a dizzying array of choices. Few
of us will live our lives within one community, one religion, and
cne group identity, for even those who seem the most isolated
are quite aware cf the options available—even if they do not
act on them. Facilitated by sccial media and online resources,
changes in personal identity can come with astonishing ease
and frequency.
Marshall Berman, in his classic 1988 meditation on moder-
nity, points out that the revolutionary overthrow of traditions is
a symptom of our age, not its cause. The fundamental changes
in social relations, means of production, technological advanc-
es, methods of cornmunication, and communal organization
produce perpetual uncertainty. The rate of change is so rapid
that change itself becomes the only reliable tradition. Berman
then cites a vision projected more than a century ago by Karl Marx, the
ultimate rootless man:

All fixed, fast-frozen relations, with their train of ancient and vener-
able prejudices and opinions, are swept away, all new-formed ones
become antiquated before they can ossify. All that is solid melts
into air, all that is holy is profaned, and men at last are forced to face
... the real conditions of their lives and their relationships with their
fellow men, (Marx and Engels qtd. in Berman 21).

Marx may not have been an accurate predictor of werld revolution,
but he did prophesy the challenge to identity and community which
the modern age heralded. In particular, when we look at how communi-
ties try to promote civic engagement and socialize their members into
their unique political and cultural systems, we are acutely aware that
the traditional agents for such socialization—the family, religious insti-
tutions, local media, schools, government itself—no longer are alforded
the allegiance or authority that ence made them so effective. In the
United States, confidence in these classic values-generating institu-
tions has been diminishing for decades and may now be at an all-time
low (Millennials: Detached from Institutions, Networked with Friends).
We will come back to this point later.

Kenneth Gergen addresses a parallel awareness in The Sarurated
Self With no commanding personal or communal identity, it is difficult
for individuals to develop a commitment to the past, to form binding
ties to any particular worldview, to find a grounding in any particular
culture, Gergen pinpoints the openness that makes cultural allegiance
and identily so difficult:

As we begin lo incorporate the dispositions of the varied others Lo
whom we are exposed, we become capable of taking their positions,
adopting their attitudes, talking their language, playing their roles. In
effect, one's self becomes populated by others. The result is a steadily
accumulating sense of doubt in the objectivity of any position one
holds . .. Tn the face of continuous point and counterpoint—both in
public and private spheres—one slowly approaches the awareness
that perhaps the monument of ohjectivity is hollow. (85).

The problem for those attempting to foster allegiance to a particular
community—to any community or singular identity—is that the norms
and values, the behaviors and attitudes of the past, and the political
and social systems they generated are often undermined and discred-
ited by the radical openness and critical analysis of the past decades.
The narrative of meaning handed down from generations past no lon-
ger compels, its authenticity challenged. Even as some may envy the
comlorting clarity of their great-grandparents’ world, there is no returm
to an catlier era. Given the strong postmodern eritiques ol patriarchal,



class, and racial institutional power that asserts control over cultural
transmission, most Americans correctly celebrate the new possibili-
ties that allow individuals to adopt identities they choose rather than
those they inherit. Yet we also must admit a significant cost; as Berger,
Berger, and Kellner assert, “Modern man is afflicted with a permanent
identity crisis, a condition conducive to considerable nervousness.”
(gtd. in Gergen 73). Nervousness is a gentle word to describe the
anxieties felt by so many leaders of minority communities today, and
certainly most accurately defines many of those attempting to ensure
the future of a Jewish community in the United States.

We are struck in speaking, whether to retirees in Florida, lawyers
and bankers in a Jewish leadership program here in New York, or
college students in Portland, by the unanimous response we gel lo a
simple question: “How many of you see yourselves, man or women,
child or spouse, pariner or parents, just like your parents and grandpar-
ent are or were?" There are seldom more than a few hands raised; even
in this most basic feature, what it means to be a woman or a man, few of
us are willing to inherit a sense ol identity from our parents
and grandparents.

Perhaps the rupture of tradition is best expressed in
the most rigidly Orthodox section of Meah She'arim in
Jerusalem, where a sign is posted: “Daughters of Israel,

e seek to challenge

rabbis, and teachers? As we learn by analogy from physics, if we try to
explain the trajectory of the change we can observe ameong globalized
and wired Americans, then all those unique socializing agents upon
which minority communities have depended lose their reliability, If we
try to track age cohorts, authoritative institutions, educational systems,
and even family values, we may not see the dynamic of translorma-
tion and demands for serious reevaluation of our programmatic and
institutional priorities,

This study focuses on change and transformation. Both in the
questions that ground the research and in the choice of population,
we seek to understand the movement, the trajectory of change taking
place within the Jewish community, since change and not stasis most
deseribes the age in which we live, We do recognize and appreciate the
remarkable successes that reflect both the Jewish past and so much
of contemporary Jewish communal and institutional life. But we are
not satisfied with present policies and communal foci. These analytic
tensions—trusting that we know what needs to be done—are why we
challenge the easy answers, quick fixes, and heuristic devices that tend
to dominate decision-making conversations
about Jewish continuity.

Let ug consider four key variables central

the easy answers, quick

to some of our assumptions about sustain-

dress modestly.” While some see the rigid enforcement
of a traditional dress code as continuity with the past, the

fixes, and heuristic

ing minority communities in American
soclety, Jewish or otherwise: faith, residential

critical eye sees a clear-eyed awareness by the controlling

devices that tend to

patterns, assimilation indices, and family. A

rabbis that at any moment, a teenage girl who has secretly
explored the world on the internet, on TV, or just looking

dominate decision-

closer look may confound accepted truths.
Historically, menotheist religions often

discreetly on the streets of Jerusalem, can throw off the

making conversations

spoke the language of absolute truths: the

old, put on a halter top and shorts, and walk out, Two chal-
lenges face this community: it has no absclute authority

about Jewish continuity.

universal Church, the one God, the only path
to salvation, Non-believers were (and still

over her, and she is open to alternative cultures and social-

ization processes that are not her inheritance. It is tough to

sustain communal coherence without coercion, and most would agree
that ending coercion is not a bad thing, But it is a serious challenge for
communal leaders, and for those who are taught, trained, and coached
in the hopes that they will voluntarily associate themselves with and
cherish their place in the Jewish community.

This contemporary reality also poses problems for the researcher
and analyst. In what may be a strained analogy to Heisenberg'’s Uncer-
tainty Principle, many social scientists have accepted the axiom that
cne cannot determine an ohject’s position when it is in motion, So if
we try to measure social change, we cannot locate the present position
of the social group that is changing. Those who best understand the
existing political and social systems, the leaders and social scientists
deeply vested in the existing struetures, often find it difficult to see
the changes that are occurring, for they are not yet manifest, Those
who can predict revalutions—the outsiders, the disaffected, those who
launch start-ups that challenge the status quo—have a hard time seeing
value in the existing structures of authority. If the Jewish community
once lived i a stable world of enduring patterns of authority—rabbis
and organizational presidents, generous philanthropists and institu-
ticnal heads—we are now aware that we live in a fractured world in
which our analyses of the pelitical, religicus, social, and cultural “sys-
tems” may not be predictive of changes talking place, while the changes
that are taking place simply confound our analyses.

Social scientists are used lo looking al variables such as [am-
ily influence, religious affiliation and ritual behaviors, or age echort
experience to determine elfective socialization processes, Minority
communal leaders trust the institutions they have built as bulwarks
against assimilation into the general American society. We will see
some credible examples below, But how effective can any sacialization
process be today when individuals can and do ignore the once authori-
tative socializing agents we all claim are so critical to identity forma-
tien—school, family, youth groups, summer camps, the synagogue,

B

are) often described as satanic or sub-human.

Today, we are witness to remarkable shifts, In
a survey by the Pew Research Center’s Religion & Public Life Project,
to the affirmation, “My religion is the one, true faith leading to eternal
life,” only 24% of Americans agreed. Further complicating the situa-
tion is that 64% of Protestants, 77% of Catholics, 8g% of Jews, and 60%
of Muslims agreed that, “There is more than one true way to interpret
the teachings of my religion (“Religious Landscape Survey—Compari-
sons”). To whatever degree it was ever assumed that Jewish religious
institutions or organizations mold the identities and viewpoints of
their adherents, offering Judaism as singular, we certainly see now
that Jewish institutions and leaders cannot rely on any monolithic or
exclusively defined faith from their constituents.

Ethnic cornmunities have depended, histerically, on rasidential
proximity, on identity formed on the streets, in local ethnic restaurants
and communily centers, and in religious institutions. In New York City,
Litlle Italy, Harlem, Chinatown, or the Lower East Side kept each group
separated and reinforced internal cohesion. So it is no surprise that
Jewish social scientists examining Jewish residential patterns bemoan
the loss of Jewish neighborhoods. But there is a surprise: in a study
entitled, “Bend it Like Beclkham: Identity, Socialization, and Assimila-
tion,” Alberto Bisin et al. conclude that “identity and socialization to an
ethnic minority are more intense in mixed neighborhoods than in seg-
regated neighborhoods."(27). The article adds that “integration may fail
due to the perverse effects of integration policies which might induce
more intense ethnic identities and stronger ethnic socialization efforts
on the part of the parents.” The irony is that if Jewish leaders, in the
role of policy makers, try to promote Jews living with, and associating
mainly with, other Jews for all the good reasons we understand, they
could receive a painful shock when such segregation actually dimin-
ishes ethnic and religious identity and exacerbates cultural pluralism,
This is not a preseription, but a reminder that correlations—Jewish kids
should go to Jewish camps and day schools and live in Jewish neigh-
borhcods because then they will remain alfiliated—are not obvicusly
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causal, We know that such experiences correlate with stronger identity,
not that they are the reasons why young Jews later become strongly
identified and affiliated Jewish adults, There is a great deal we simply
do not know about idenlity in America.

Eethamie Horowitz, whose demographic analyses of American
Jewry are groundbreaking, challenges our
notions of what constitules assimilation. She
notes wryly that Jewish men married to Chris-

m must listen to

more dangerous precisely because they are the conslanl gnawing
away at the Jewish moral and spiritual fiber within the family.

Added to these four examples that confound a researcher’s ability
to analyze—shifts in religious authority, the role of residential patterns,
assimilation patterns and the tension between parochial
and particular, and the realities of American families—
are the studies, of which Bowling Alone by Robert

tians with Christian children read more about
Judaism and speal about it with [riends and

a wider audience,

Putnam was the most popular, that civic engagement is
diminishing, at least in the classic ways we understood

colleagues at a higher rate than endogamous

certainly beyond the

civic invelvement: membership in fonmal organizations,

Jews. She questions the passionate [ocus of
Jewish leaders who promote exclusive Jewish

young people that

willingness to serve on traditional boards and attend
meelings, voting, and involvement in public activily such

settings for teenagers and young adults:

Jewish organizations

as demonstrations, signing petitions, or being present at

Is it really a communal goal to have “all

try to entice with

Jewish friends,” as news reports about

the correlates of strong Jewish identily
typically imply? While this may be one
feature of living in an environment where Jewishness is taken seri-

free trips.

ously, the religion of your [riends says nothing about the values and
beliefs you hold dear. A person can just as easily go shopping or
chill out in frent of the television with one's Jewish buddies as with
non-Jewish pals, The overly simplified approach to counting the
Jewish blessings threatens to dumb down the profound challenges
of being Jewish in America. What we need most is a picture of how
people connect the multiple aspects of themselves-being a Jew,
being an American, being a human being. Our ideal should be to
create & community that is particular without being parochial.

This eritique, that identity markers (endogamous marriage, Jewish
[riends, visiting Israel) have replaced meaningful Jewish content, de-
marcates the battle lines drawn on how to program and spend moeney
on building a minority community. Rokhl Kafrissen writes:

Indeed, not inculcation of Jewish patterns of life, nor transmission
of Jewish culture and history, but measurement and manage-

ment of identity became the constitutive act of the modern Jewish
communal apparatus. [t's no coincidence that the most lavishly
funded communal project of our generation has not been universal
comprehensive Jewish education, but rather, an identity making
vacation whose goals are no more controversial than encouraging
passive Zionism and getting young Jews near each other. This is
the insidiousness of the identily ideology.

The insidiousness of identity ideology plays out at the family level
as well, in the traditional ethnic or religious family raising children
within American society, The family, both aneedetally and in terms of
socialization research, has been regarded as a major force in mold-
ing a meaningful Jewish identity. Presumptions underlying that ideal
usually included intact families that spent time interacting. This reality
is challenged on many fronts. The nature of family life has altered
significantly in the past decades with the cultural normalization of
divorce, blended families, single-parent families, and single-sex fami-
lies. And shared [amily bonding is rarer as family members scatter to
their personal ferms of entertainment and information gathering, the
modern family’s ubiquitous technological partners. As for meaningful
interaction, an activist practitioner in the field, Harold Schulweis, writes
about the Jewish family:

Jewish idealism and altruism and respect for the complexity of life
and the need to find meaning beyond narcissism are threatened
from within ... The internal threat of the vacuous Jewish family is
more prosaic than the challenges from alien ideclogies but they are
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public hearings.
Alan Mittleman makes this point in the final page of
Jewish Polity and American Civil Society:

If ... we live in an age of “porous” institutions, which
people occasionally use rather than join, membership-based orga-
nizations most constantly work at replacing their aging bases. So-
ciological studies point to an erosion of interest and loyalty among
Jews toward nensynagogal institutions. Jewish organizations are
perceived to be remote and disconnected [rom the Judaism of
many contemporary American Jews. (390).

And there is increasing evidence, as shown in this survey and oth-
ers, that synagogues now face a similar erosion as empty-nesters leave
and younger generations, having children later in life, are slow to join.
The early-warning indicators of declining membership in the various
Jewish dencminations confirm the challenges facing institutional affili-
ation of American Jews.

It would be proper to be cautious before asserling quick-fix, simple
policy solutions based on traditional variables like faith, residential
patterns, assimilation indices, and family—solutions such as promoting
in-marriage, underwriting Jewish pre-schools and camps, and offering
free Israel experiences. Even if there is a rising sense of panic, we must
explore a wider range of variables that could be influencing secializa-
tion patterns and communal identity. And we must listen to a wider
audience, certainly beyond the young people Jewish organizations try
to engage with enticements of free trips to Israel and highly subsidized
events in Las Vegas, Park City, or Miami. This caution should not para-
lyze decision-making among Jews and Jewish organizations. Rather,
effective leaders should not only act from the heart, [rom what we wish
reality to be, but seck out the research that should undergird and guide
decision-making. Imaginative research and analysis can help us to dis-
cover effective innovations, to question long held assumptions, and to
challenge funding patterns and quick “selutions” which may not lead
to Ltheir advertised results.

Befining A Minority Community In A Pluralist And Open Society
We well understand now that the success of minerity communities to
sustain strong ethnic or religious identities and communal connections
while engaging as vital participants in American society has proven dif-
ficult, especially for white ethnic minerities, In the United States we often
mistakenly assume identity by noting commonly accepted markers of
difference—one is Black or Latino, Catholic or Jewish or Muslim, The US.
Census and polling organizations try to bring clarity by isolating particular
identities that conform to what, for historical reasons, are the ways Ameri-
cans are thought to self4dentify. But not all those with Latino surnames
identify as Latino and not all those born Catholic or Muslim will assert that
identity. And certainly membership or other forms of affiliation cannot be
taken for granted. As we have noted, America is a land of choice, except
perhaps for some aspects of the painful legacy of slavery and race.



While we recognize that prejudice and discrimination can force an
identity even upon those who would opt to escape that identity, minority
cornimunities are sustained by those most engaged, understood as those
willing to take on institutienal roles and who embrace and maintain insti-
tutional connections and networks linking them to those who share their
identity. These are the individuals who do net fit in with the trends ob-
served in Putnam’s Bowling Alone. If we seek Lo understand the vitality,
sustainability, and normative views and values of the Jewish community,
seeking out those most involved and committed (rather than the larger,
sellHdentifying population that has been targeted by demographers) is
a critical step. And to identify the ways they do not conform to or agree
with common normative images of an ideal member of the Jewish com-
munity would help us better evaluate and anticipate potential fractures
and losses facing the Jewish community.

This definition of the relevant population is even more significant
when seeking to understand Jews as a minority communily in the
United States. Simply determining who is to be included causes great
disagreement. The recent Pew Research Center study, A Portrait of
Jewish Americans, is an example of the complexity of linking identity
to community. While noting the antiquity of the question, the research-
ers made a strategic decision to

cast the net widely, seeking to interview
all adults who answer an initial set of
guestions (the “screener”) by saying

(a) that their religion is Jewish, or (b)

w know the wide

Jewish group, “groupness as an event” But it is a “groupness” that
reflects the values of the people constructing it. Those acting as
consultants to the survey believe in a Jewishness bounded by Syna-
gogue, Israel, Denomination and Federation. Those being surveyed,
by and large, have a very different set of concerns,

As Brubaker points out, if groupness is something that needs Lo be
cultivated and evoked, it can also fail to materialize. The ‘group-
ness' the Pew survey (like all the previous N[ational] J[ewish]
Plopulation] Surveys) sought to invole has consistently failed to
materialize, or only weakly, Thus the talk of crisis from the Jewish
institutional world and calls to action, or at least accountability.

We decided to examine those Jews who, through institutional con-
nections (however minimal, including one-time online donations) are
most engaged. In this choice, we attempt to understand better the lived
identity of the Jewish community rather than the idicsyneratic behav-
iors of those who, in a randem survey, identily themselves as Jews,

Daniel Elazar, whose analysis of American Jewry in the modern era
is formative of the ways Jewish community has been understood these
past decades, explains that

Jewish thinkers in the United States who understood that
Jews could not . .. abandon all aspects of Judaism other
than those associated with formal worship, and who certain-
ly did not want to .. . deline themselves out of the American

that aside from religion they consider

variations of what Jews

bedy pelitic and into a segregated existence, developed

themselves to be Jewish or partially Jew-

do. We know little about

the idea of peoplehood. By advocating peoplehood they

ish, or (¢) that they were raised Jewish
or had at least one Jewish parent, even if

what a living Jewish

argued that Jews (and other ethnic groups) did not need to
seel the [ull expression of autonomy implicit in the modern

they do not consider themselves Jewish

community is like.

today. Anyone who said “yes” to any of
these questions was eligible for the main
interview (18).

While this decision may inform us about Jews, or at least those
who locate some linkage to the moniker “Jewish,” it gives little direc-
tion to the question of how to sustain a minority communily or even
what community means in twenty-first century America. By explicitly
making Jewish identity a matter of personal choice disconnected from
communal institutions, networks, and participation, we learn a great
deal about complex and competitive identities. We now know the very
personalized wide range of what various Jews do, including syneretic
pagan praclices and beliel thal Jesus is the messiah. We know little
about what a living Jewish community is like.

This point is made cogently by Kafrissen in her scathing critique of
how Jewish institutional and thought leaders have used the Pew study:

As sociclogist Regers Brubaker has argued, groups don'’t just exist,
but are called into being in a variety of ways. Think of how an event
like the latest Pew survey calls the group “American Jews” into be-
ing. Without the survey, Jews in America are a diverse bunch, and,
as we see by the numbers, the majority are only minimally engaged
with the acts and beliefs of traditional Judaism, and are not much
more involved with other Jews than they are with lots of other kinds
of people. Bul the act of surveying brings those Jews together,
bounds them within the inquiry, gives them the appearance of uni-
fied agency and purpose: being Jewish. Jewish identity is invoked
in the very act of studying it.

The Pew survey is what Brubaker would call a project of group-
making. Group-making is a “social, cultural, political project aimed
at turning categories into groups or increasing levels of groupness

wr

... " The Pew survey is an event that reifies the idea of an American
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coneeption of nationalism to maintain their character as
something more than a church. (41-42)

If peoplehood is the binding concept that unites Jews
or other minorily groups in a free and pluralist America,
then moving beyond self-proclaimed identity to understanding those
most connected in terms of affiliation and multiple forms of volun-
tary engagement, and actual, purposive activities, allows us to see the
strengths and fault lines of communal vitality and viability.

As Kafrissen notes, this is not the focus funders and decision-makers
seern to use when testing collective communal sustainability, Anxious
attention is paid to loss, to those who have moved beyond the orbit of the
minority community into which they were born. Minerity communities,
certainly ethnic white communities that more easily assimilate into the
unmarked position associated with privileged Caucasians in America,
are olten deeply concerned about signs of assimilation that would reduce
or end minority identity. American Jewry has focused on loss for many
decades—studies and reports either agsess rates of intermarriage, exit, and
diminution of engagement, or else panic over how to keep Jews as Jews,
especially younger Jews. The underlying assumption of this study is that
we may better understand what is happening to the American Jewish
community by cbserving those for whom allegiance and fidelity to Jewish
communal lile is most (or at least more) pronounced. Understanding the
terms of affiliation, the conneetions made between Jewish identity and
Jewish and American civic engagement, and the values that underlie
certain behaviors in this subset of American Jewry—including wealk
or weakening ties—may help us both provide an assessment of Jewish
communal potential and indicate policies that may help fortify communal
life. This survey seeles to fill that niche in the highly researched subject of
Jewish life and the future of Jews in the United States.

The Subjects 0f This Study
Locating potential subjects for a national survey of Jews who are most
engaged poses a logistical research problem and a challenge in terms
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of resources, Such Jews represent a small percentage of the already rel-
atively small Jewish population. Rather than seek to locate and validate
a sample in the larger society/population, this research project threw

a wide net that included forty Jewish federations, umbrella bodies that
have aceess to the greatest number of connected Jews in any com-
munity, as well as each of the three large synagogue movements and a
number of national Jewish organizations. (A [ull listing of participating
organizations and institutions is found on page 74). Utilizing email
addresses and online and print postings that would be read by those
most connected to Jewish organizations, we were able to reach over
20,000 Jews who connect to these organizations in some way, from
subscribing to their email list ta being active participants and suppert-
ers. Just over 12,500 completed the survey (see pages 75-8g for the full
survey questionnaire).

While our central research focus has been on Baby Boomers (thoge
born 1946-1964), this survey reached The War Generation (born belore
1946), Generation X (born 1965-1980), and Millennials (born 1981-1995).
Fig.1 (page 24) gives the breakdown of respondents by generation.
Interest in generatienal cohorts is in vogue, and has become even
more central to our concerns about the impact of institutional and
cultural transformations in the contemporary Jewish community. One
hypothesis we entertain is that generational eohort responses will be
less disparate than imagined by those who claim that each generation
is & new and unicue world, quite independent from the others, with
distinct needs and expectations, We certainly recognize patterns that
distinguish the four generational cohorts that make up adult Jewry.
Yet as we examine the research on generational cohorts, as well as this
survey, we believe that the interconnection and (potentially positive)
impact of generational cohorts on each other cannot be ignored. We
will address issues of generational cohorts below.

Authority, Leaders, And Joiners: Who Speaks For Me?

The use of the term leadership creates a confounding tension when
addressing the Jewish community. An element of the anachronisms
we seek to uncover in this research is the unwillingness of the central
agencies of the Jewish community in the United States to respond

to certain shifts in the ways American Jews make decisions ahout
being Jewish, There is a strong history and tradition of authoritative
spokespeople whose words and collective decisions were both repre-
sentative of and accepted by the Jewish community. Rabbis rendered
decisions and opinions, and centralized organizational bodies offered
well-crafted proclamations on behalf of the Jews. That is what leaders
did, and there are individuals and organizations that continue that
tradition. The Conlerence of Presidents of Major American Jewish
Crganizations, the American Jewish Committee, Anti-Defamation
League, AIPAC, Jewish Federations of North America, and the Jewish
Council of Public Affairs, as well as the various denominational enti-
ties, often pass resolutions that purport, to varying degrees, to speak for
“the Jews." They and others have done this for many decades, and their
resolutions, at one time, may well have been reflective of most Jews’ at-
titudes. These organizations produced research and lobbied Congress
and presidents. Before the internet, their public pronouncements and
white papers, along with Jewish newspapers that often were owned by
or influenced by the major organizations, were the only sources of Jew-
ish information. They, along with rabbinical associations, could and did
speak for what was understood to be “the Jewish community.”

Hayim Herring, an astute observer of how [aith communities are
transforming, offers significant and compelling eritiques that reflect
the failure of major Jewish organizations to practice the adaptive
changes critical to twenty-first century organizational life, His first
assessment, based on his observation of successful twenty-first
century institutions, is that institutions need to replace hierarchical
and authoritarian structures, the products of hoary tradition and the
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rise of post-World War II corporale life, with more fluid, lat, and open
demoeratic systems of engaging people in non-authoritarian and even
non-authoritative processes. He sees the synagogue, JCC, or Federa-
tion as a platform for engagement in which Jews can collaboratively
choose activities and behaviors that they consider Jewish. (Herring ch.
1). This highlights velitien and creative collaboration as opposed to
top-down programmatic offerings by the professionals and their volun-
teer boards. We have abserved that increasingly, in place of affiliations
or memberships, social networks that are consensual, easily created,
and as easily lefll, are becoming the norm.

Lest we see this as a liberal phenomenon, perhaps the most success-
ful model of adaptive leadership in the Jewish world is the Orthodox
Chabad movement. While, on one hand, Chabad formally has great
clarity about who is a Jew and what rituals and behaviors are accept-
able for those committed to its teachings, on the other hand, in many
Chabad houses one does nct join, there are no mandatory membership
fees, and involvement is volitional and episodic. Chabad communities
are loosely connected to a controlling central authority with high-qual-
ity online communication, and there is no attempt to muzzle or censor
those who walk in the door. Of course, those who would commit their
Jewish lives to Chabad will, we assume, ultimately accepl its standards
and norms. Yet how different is Chabad, a very healthy twenty-first cen-
tury movement, from staid institutions with orchestrated meetings and
presentations, issuing statements on behalf of “the community” that
alienate and distance rather than fostering association and fidelity.

Herring provides a schema (31) that reflects a general move we
have noted in both [or-profit and not-for-prefit crganizational lile, away
from authority to open and democratic settings:

Yesterday's Organizational
- Values

' Contemporary Organizational
| Values

Authoritarian Democratic, egalitarian

Hierarchical Fluid, improvised, (flattened)

Influence determined by expertise,
passion and experience

Authority determined by degree

and professional training

Honor tradition Respect innovation
Membership based Cornmunity driven
Commitment to institution Commitment driven

Self-sufficiency Interdependent and collaborative

Denominational Post-denominational (eclectic)

Limited local orientation Expansive global orientation

Exclusive Inclusive

Closely-held knowledge Distributed knowledge

While our survey shows greal [idelity to Jewish life and (though
diminishing) to Tsrael, the rise of Open Hillels, J Street, Jewish film
festivals that offer a wide array of Jewish creativity, and the controversy
at an Orthodox day school over a Palestinian speaker should serve as
a warning about how obedience and fidelity will be understood and
maintained in the Jewish community. Students who join Hillel are,
by definition, the more Jewishly affiliated college students, as are day
school students and individuals who participate in J Street (which
describes itsell as “pro-lsrael [and] pro-peace,” and as an organization
“redefining what it means to be pro-Israel in America”) Jewish film
festivals are meant to be Jewish venues for communal engagement
aboul tough issues. It is unlikely that, in an America of choice and
open access, attempts at what critics deem censorship could ever play
well to most American Jews. Narrowing the terms of Jewish identity by
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those who seek to control the organizations and institutions of the
Jewish community may provide some consolation that comes from
being a part of the communal core, yet it is hard to imagine
silencing or ostracizing as a strateqgy for building a vibrant
and inclusive Jewish community. And it is surely hard to
imagine such a core attracting significant numbers of Jews
who instead are voting with their feet—or at least their time—

Even the most

traditional Jew today

gesting continuing growth for this group as well” As we deseribed
above, the Chabad Orthodox movement has proven to be a highly
successful worldwide medel of Jewish engage-
ment. With a higher birthrate and, perhaps,

a greater retention of Orthodox Millennials,

a significant part of the Jewish future may
well be [ound in a return of American Jews

to explore connections elsewhere, in places that are more

is a Jew by choice—

to traditional forms of Judaism and a Jewish

appealing, open, non-judgmental, and relevant to them,

choosing how, when,

community with far mere strictly-drawn lines
to demarecate Jews from their fellow Americans.

What We Mean Wien We Think About ldentity

@_d what to do as

Yet the picture of Orthodox demographic

The impulse of the Jewish community, when focusing on

viability and vilality, to narrow and conltrol the terms of Jew-
ish identity should net be dismissed lightly, at least when we
think beyond identity alone to the content of Jewish identity.

Seth Chalmer, this monegraph's editor, commented on ite first draft:

If we put the question, “How do we survive as a group identity”

first and foremost, without first deciding what the group is fer, and
what the group’s indispensable values are, then we tacitly endorse a
vision for Judaism which Leonard Fein (no right-wing traditionalist)
summarized as the slogan, “Come Survive With Us!” Speaking at
least for mysell, I need Jewish identity to mean more than sur-

vival qua survival. 1 need a Jewish identity that has indispensable
substance, and if it doesn't have any—if all the norms, rules, beliefs,
and practices are eligible for the chopping block, every one, just so
long as cur group keeps on being a group—then I firmly believe
our group identity deserves lo [ail I'd rather see Judaism disappear
than continue on as groupness with no content in particular,

This eritique must be addressed, as it contains a values claim vith
deep historical roots. Judaism is a venerable, ancient religion of a
specific people whose behaviors, beliefs, values, and world-views have
served both as identity markers and as expectations (if not absolute
obligations) to those who choose to call themselves Jews. There has
always been real content to being Jewish—behaviors and rituals, beliefs
that include a commanding God and an expectation of chedience, For
Orthodox Jews in particular, the “indispensable content” of Juclaism is
derived from Orthodox nonuns and law, and identified with two claims:
to demographic success, and to “authenticity”

In a number of communities in the United States, Orthodox life is
flourishing. While the New York metropolitan area is not indicative ol
the country as a whole, it is worth exploring the fact that nearly half a
million Jewish people (493,000) live in Orthodox households—about
one third of that city’s Jewish population. In a 2011 study of New York
Jewry, three features of the two fervently Orthodox groups—Yeshivish
and Hassidic, often collectively known as the Haredim—were cited as
having signilicant implications [or the future of New York Jewry:

First, the high birthrate of Haredi Jews (at least three times that
associated with non-Orthodox Jewish New Yorkers) suggests that
this population is likely to grow even larger in the future. Second,
the Haredim are known to be self-seqregated and relatively discon-
nected from the rest of the Jewish community. Third, relatively
high poverty combined with large and growing families suggests
that their economic stress is likely to increase in the [uture. (Cohen,
Ukeles, and Miller 22).

The study also reflects on Modern Orthodox Jews, those who
adhere to traditional ritual life even as they embrace American society.
The study notes that, while birthrates are not as high as those of the
Haredim, “they are higher than those of nen-Orthodox families, sug-
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aJew.

triumph is far from complete. Pew's Portrait
revealed that only 48% of American Jews
raised Orthodox currently remain so, with
only scant influx from other denominations.
Orthodox triumphalists peint to the decline of that attrition by
generation: from a 22% Orthodox retention rate among Jews raised
Orthodox who are 65 and older to an 83% retention rate among those
aged 18-29. Critics could just as easily maintain that young Orthodox
adults simply haven’t had enough time to become alienated yet; the
retention rate for the 30-49 age group is only 57%, only by small mar-
gin a majority.” We are neither prophets nor the children of prophets,
and we do not believe that predictions are possible beyond educated
guesses. But we find it hard to imagine (or desire) that the future of
the Jewish community in the United States will reside in & communi-
ty whose behaviors and values are grounded in forms inherited from
pre-modern texts and traditions.

Even more questionable is the common Orthodox claim that non-
Orthodox Jews who engage deeply in Jewish life in its many variations
lack some kind of authenticily or continuity which the Orthodox have,
and which can protect the Orthodox from the erosions and evelutions
of modernity. Any attempt to claim an authentic Judaism by search-
ing either the ancient or Medieval world will leave us empty-handed.
What was “Jewish” (sic) in biblical Israel was Ternple ritual, priests, and
tribal affiliation in the Land of Israel. Rabbinic Judaism and its great
texts, the Mishnah and Talmuds, represent a revolutionary rejection ol
the authority of the priesthoed, as well as literal readings of the Bible.
Without this rabbinic revolution, it is unlikely that Judaism would have
survived the destruction of the Temple and exile from the Land of
Israel. Even in the modern age, had Jews listened to traditional Eastern
European rabbis and remained in Europe (the rabbis forbade Jews
to go to North America and told them that Zionism was heresy), the
Holocaust would have taken even more lives than it did. Medieval rab-
bis would not easily recognize today’s Orthodex Tsracli soldiers, just as
Maimonides would have little understanding of Lubavitcher Hassidim
who welcome Jewish travelers in Chiang Mai, Thailand,

One additional point: cur analysis, based on research concern-
ing Jewish engagement over the centuries, indicates that, in the
heyday of Jewish scholarship in Eastern Europe around the turn to
the nineteenth century, under three percent of Jews were engaged
in any form of Jewish study as adults. In other words, what most
Jews practiced were the traditions of food, dress, social norms, and
communal engagement that they inherited, just as any traditional
sociely transmitted its shared behaviors. These were not choices
made by a literate, educated, and informed Jewish community.
Today, more adult Jews study some lorm of Jewish text or tradition,
read Jewish literature, and see other forms of Jewish media, than in
any age in history. This fact is attested by the responses in this and
other surveys of Jews. In that sense, even the most traditional Jew
today, cognizant of the full range of life choices available, is a Jew by
choice—choosing how, when, and what to do as a Jew.

<. See Jerome Chanes, "Orthodox Retention’ and Kiruv” for an analysis of these rates.
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We see a trajectory of transformation over millennia as lo what con-
stitutes Judaism and Jewish life, and, in every generation, there have
been critics who claimed that the essence of Judaism and its tradi-
tions were being eviscerated. Seme change did, indeed, bring on great
losses as whele communities vanished through assimilation and loss
of identity. Other radical transformations in what constituted authentic
Judaism would be unrecognizable to earlier generations, yet these
changes were integral to assuring the health and vitality of Judaism
and the Jewish people.

The greal lwentieth century Jewish thinker Mordecai Kaplan
claimed that, in any age, Jewish is
what Jews do; look at how Jews live
their lives and you will know what

! he Jewish community will

the lime they have spent studying in Israel, even as they are also
encouraged by modern culture’s stress on individual autonomy to
act according to the dictates of their conscience.

If it is true that the twenty-first century United States has raised per-
sonal choice over the authoritative voices of religious or organizational
leaders, opinion over evidence, and innovalion over tradition, then no
faith community is immune from the access Americans have to alter-
natives. And the ubiquitous internet offers the full menu—a multiplicity
of diverse voices, ideas and information available to all. As cne sees
from the survey, the unrestricted use of the internet and
social media crosses all generations (see tables for Q,37)
and affects all kinds of connections. Where once we

Jewish is. That may be too facile, and

need shared and meaningful

needed institutions and leaders to bring us information

the critique may prove true that Jews,
like other white ethnic groups, will

Jewish content. But the debate

and connect us, now all we need is to go online and [ind
what, and whom, we want.

soon be left with little but a culinary

cannot be over religious

There is certainly frustration and sadness in this new

and linguistic repertoire that will be

authenticity or demographic

reality. Imagine having honed your skills as a talented
seriptwriter only to see reality shows push well-crafted

enjoyed by all Americans. As the
billboard ad of a Chinese gentleman
ealing a huge pastrami sandwich
boldly stated: “You don't need to

be Jewish to love Levy's rye bread.” We agree that group identity for
its own sake—to call oneself a Jew or to claim that being Jewish is
important bereft of shared unique behaviors, rituals and values—will
quickly fade. Providing personal meaning from within the uniqueness

triumphalism.

of Judaism and a Jewish community in America, compelling reasons
to be part of the group, is one goal for the debates and experiments
that need to flourish.

Eut the debate should not be over religious authenticily or demo-
graphic trinmphalism. It is clear that the Jewish community will need
valued, shared, and meaningful Jewish content to allow those so identi-
fied to see themselves as unique, but we cannot say whether this means
a core, of nonnegotiable principles or a rich, engoing, and fundamen-
tally unresolved debate about such principles.

That debale is already underway even within the Orthodox com-
munity. Steven Bayme, a thought leader from within the Orthedox tra-
dition, notes that Orthodoxy has a role to play in American Jewish life
that must take into account the wider world in which it must function:

[A]n Orthodoxy governed so narrowly will only prove alienating to
se many who stand to learn from it .. Modern Orthodoxy treads a
far more difficult path of seeking both to preserve rabbinic author-
ity yet constrain that authority so as to allow for intellectual freedom
and expression of diverse viewpoints. Modern Orthedox leaders
today may choose to engage modern culture and thereby exercise
leadership on the eritical questions of gender equality, conversion
to Judaism, Jewish education, intra-Jewish relations, and the chal-
lenges of contemporary biblical scholarship to traditional faith, to
say nothing of Israel’s future as a Jewish state.

Nor are the Orthodox exempt from the same seismic shilts that
have changed the social landscape in America more generally. As Jack
Wertheimer observes,

Rabbinic authority is waning. Rabbis across the spectrum ol
Medern Orthodoxy, resisters and accommodators alike, point to

a community that has absorbed American understandings of the
sovereign self .. Accelerating these trends is the new reality of the
Internet. Thanks to it, states one rabbi, “everybody has a right to
have a position; everyone has a de’ah [opinion] about everything.”
Educated Jews can look up answers to their own questions and
choose from the answers available online. Many feel empowered
in this role simply by dint of their day-school education and by
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television shows aside, or as a president only to be

called a liar by someone convinced that he knows

more. So it is with the Jewish community. Rabbis who
spent years training to teach and preach the faith and texts that they
love and communal prolessionals who passionately work an behalf of
the Jewish community every day are now told that they are but one
voice among many, that they cannot expect the respect and authority
once assumed. And this shill in attitudes is experienced by velunteers
who offer time, commitment, and skill to communal institutions and
organizations only to see a diminution in membership paralleled by
complaints that the organization is not satisfying a wide eneugh range
of needs and expectations. (Elcott 20-21).

It is a lime of painful reevaluation for those who have dedicated
their lives to sustaining the Jewish community and ensure its vitality.
Yet it is hard to imagine a return to a priot age of authoritative leader-
ship. The days when someone "spoke” for the Jewish community ended
with the twentieth century. The command-control model of Jewish life
that perhaps functioned in a more rigidly defined society is seen, by its
intended audience, as having rapidly decreasing value in contempo-
rary life—and s it has rapidly decreasing impact.

What We Mean By Engaged

As our survey shows, even highly affiliated American Jews who join—
or at least are on the email lists of—the very institutions we see as in-
creasingly anachronistic, rely on multiple sources for information and
for voluntary associative activities. This should come as no surprise.
Diana Scearce reports that:

As open communieations technologies—from blogs to wikis, tags,
texts and tweels—become increasingly widespread, a network-
centric stance toward leadership that favors decentralization and
transparency is being engendered. At the same time, technologies
for visualizing collections of relationships are making the abstract
concept of networks visible and more easily understood. And the
tools are only part of the story. (5).

While this study uses the descriptors of joiner, leader, activist, and
those highly engaged as Jews with thick associational bonds, today’s
research undermines the very ways we once would have described or-
ganized Jewish life. This research does not subseribe to the traditional
claims of leadership as imagined by those who seek to sustain and
retain posilions of authority by virtue of title, As we noted, American
Jews, from Boomers to Millennials, are avid users of network technolo-
gies to decide where they will turn for information, and when and how
they will participate in Jewish life—and to whom they will listen. One



core hypothesis is that successful models of engagement and mobili-
zation will reflect and utilize the multiple sources of information and
invitation readily available to American Jews,

"The analyst most credited with creating a framework to understand
the communal artifice and features of American Jewry was Daniel Ela-
zar, whose writing four decades ago developed the image of concentric
circles of engagement with those closest to the core being the very
leaders and joiners this study sought out. Even as we challenge this
model, the impact of his writing still dominates Jewish demographic
and sociological analysis. He explains that

The American Jewish community is built upon an associational base
to a far greater extent than any other in Jewish history. In other words,
not only is there no external or internal compulsion to affiliate with
organized Jewry, bul there is no automatic way to become a member
of the Jewish community. Nor is there even a clear way Lo alfiliate
with the community as a whele. To participate in any organized Jew-
ish life in America one must make a voluntary association with some
particular organization or institution, whether in the form of syna-
gogue membership, contribution to the local Federation (which is
generally considered to be an act of joining as well
as contributing), or affiliation with a B'nai Brith
lodge or Hadassah chapter. (20).

A survey of engaged

they voice also will help us locate the fault lines and danger
points facing a Jewish community that seeks to include those far
less committed.

Generational lssues
As noted above, an additional feature of this survey is its multi-gen-
erational focus. While our previous research has locused mainly on
Boomers, those born between 1946 and 1964, we have become increas-
ingly aware of the need lo assess generational cohert distinetions and
similarities, and their implications for Jewish communal life in the
twenty-first century. How does an immigrant minority community
maintain cohesion and lealty generations alter establishing itself in the
United States? This question is even more significant [or those most
active—those who are playing, or will play, roles in Jewish communal
institutions or, at the very least, maintain some kind of connection with
these institutions.

Jews came to what became the United States long before indepen-
dence in 1776 and were awarded [ull citizenship rights in every state
by 1828. Yet the numbers were quite small, growing from some 15,000
in 1840 to under 150,000 by 1860, (Fneylopedia Judaica vol. 15 1596),
The great immigration occurred between 1880 and
1920 when over two million Jews arrived along with
some twenty million new immigrants to America.

Jews allows us to better

Jews, as with other immigrant communities, were

Jews who share thick social capital bonding
and deep Jewish voluntary associations constitute

grasp the challenges

over-represented in youth—70% were under the age
of 44. (Gurock g7).

a very narrow demographic of Americans. Such
Jews, such as those found in cur study as well as

facing Jewish
decision-makers.

We are now in the fourth (and entering the
fifth generation) of adult Jewish Americans, and
distinguishing generational cchorts in terms of

previous studies (including Baby Boomers, Public
Service and Minority Communities: A Case Study of
the Jewish Community in the United States), tend
to be highly educated and wealthier by far than the
average American. Most actively engage in American civic allairs,
including philanthropic giving, while affiliating with a wide array of
Jewish institutions, organizations, and causes, They give money Lo
support Jewish communal life and care deeply about many of the
core issues that seem to concern Jews in America. This conforms
to similar studies that see the most engaged as those who indicate
behaviors that are empirically related to one another. According to
one recent study, these features include:

1) family status (in-married, non-married, and intermarried)

2) proportion of close friends who are Jewish (four levels from few
or none to all or almost all);

3) attendance at Jewish religious services (four levels from never to
every weeld); and

4) whether one volunteers for a charitable or religious organization,
As such, the index draws upen four domains of social interaction,
from most to least intimate: self, family, friends, and community.
{Gerstein, Cohen, and Landres),.

These general [eatures of affiliation of course distinguish them
from the general patterns of how Americans engage in civie lile,
And while we understand that such predictors as family influence,
Jewish friends, religious service attendance, and volunteering
are tenuous—so we should not infer causation—we do recognize
that the subjects we studied are also a unigque subset of those who
identify in some fashion as Jews. They are the ones who fit the
predictions, especially when asked if there are non-Jews living
in their home. Counter to national trends, endogamy seems to be
well entrenched in the Jewish population of this survey, A survey
of engaged Jews, including highly engaged leaders and joiners,
allows us to better grasp what is motivating and compelling about
Jewish communal lile and Jewish idenlity today. The concerns
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allegiance and communal invelvement is crucial to

anticipating future Jewish life:# The generational di-

vides have been historically important. With quick
brushstrokes, we can provide a sense of the first three generations fol-
lowing immigration, focusing especially on their Jewish identity,

The great Eastern European immigrant generation from which
most American Jews descend often left behind parents and the wider
circles of Jewish communal life into which they had been inducted.
They took manual labor jobs and established fraternal organiza-
tions that linked them to their prior homes. They lived mainly in
dense urban settings and maintained strong Jewish ties with many
of the traditional identity markers they carried from Europe: Yiddish
language, shared ritual behaviors, and engagement with Jewish com-
munal institutions.

Their children, raised in America, lived through pivotal defining
events: the Great Depression, World War II and the Holocaust, and the
establishment of the State of Israel. They in-married, built synagogues,
and joined other Jewish communal institutions, albeit mare suburban
and less identilied with the traditional world of their parents,

The Baby Boomer generation achieved the American dream of
their grandparents: they became the most educated generation of Jews
in history, and they moved into prolessions or owned their cwn busi-
nesses, Their generational cohort experiences were radically different
from their parents; as children they were wealthier and more comfort-
able, and in their youth they lived through the victorious Civil Rights
movement, the Vietham War and peace movement, the Zionist thrill
of the Six Day War of 1967, and activism (political, sexual, and gender-
related) that challenged many of the allegiances of their parents, not
entirely unlike their parents had challenged their own inmigrant
parents, Boomers were also the first generation of Jews in the twentieth

*The American Jewish community, of course, is much more complex than its majority gene-
alegy from European immigrants during 1880-1920. Sephardic Jews and Jews from Arab
lands, pest-Warld War I refugees, and, of course, Russian and lsraeli fmmigrants complicate
that simple narrative. That said, from an institutional standpoint, the founders and sustain-
ers of organized Jewish life in the United States reflect the values imposed by European
immigrants who reached this continent prior to World Wer I1.
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cenlury to sulfer little antisemitism while comlortably integrating into
the privileged white elite of the United States.

What we see in the first three Jewish generations that populated
America in the twentieth century is great generational distinctiveness,
a sense of difference in core beliefs, attitudes, and behaviors that iden-
tified them as Jews. Rituals were abandoned or revised, the experience
of antisemitism diminished by the third generation, populations dis-
persed to the west and south, and affiliation rates dropped in patterns
that matched the diminution of civic engagement in America at large.
Yet one area showed resistance to change: endogamy remained the
norm for Jews,

Among the questions that arise as we consider the fourth and fifth
generations is whether the comfortable
integration into American society by
the Jewish Baby Boomer generation, J i

ewish Boomers

supported by Jewish institutions and
shared communal norms, is a unique

and the generations

generational transient phenomenocn that

that follow show greater

though they claim to be independents. The study generalizes:

The Millennial generation is forging a distinctive path into adulthood
... (Dhey are relatively unaltached to erganized politics and reli-
gions, linked by social media, burdened by debt, distrustful of people,
in no rush to marry—and eplimistic about the future. (Millennials 4).

Yet what is striking is that these trends—distrust of those in power,
strongly liberal voting, not identilying as religious, being optimistic
about their future and supportive of individual rights—are values
already seen among Jewish Boomers, who were almost half as likely
to identify with a religion than the prior generation, who vote solidly
Democralic (especially on social justice issues), and who
displayed a healthy distrust of those in power when they were
the same age as Millennials are today. When it comes Lo [aith,
Jews in general paralle] Millennials in their religious views and
behaviors, not only in affiliation and religious service atten-
dance, but also in beliefs about God—sharing a skepticism that

will be followed by further distinctive
cohorts—CGeneration ¥ and Millennials—

similarities than prior

distinguishes both groups from older Christian Americans.
(13). Only one in three Millennials see themselves as religious

or whether we will see, for the first time in
the United States, a greater continuity in
the ways Jews experience their identity

generations did to
each other.

and communal engagement as Jews. I[

the former, then the institutional changes,

if any, that may be necessary to sustain Baby Boomer fidelity to Jewish
communal life will be a one-generation phenomenon. If the latter, this
may be the central question for those committed to sustain Jewish
communal life in America: Are the institutions, behavioral norms, and
values that have served Jewish life in the United States over the past
century adequate and appropriate for Jewish Baby Boomers and the
generations that succeed them?

A working hypothesis that undergirds this survey and the research
surrounding it is that we are observing, at least in some crucial arenas,
a flattening of the generational distincliveness that separated the first
three generations following the great immigration. Jews bern fellowing
World War II, now amounting to three generations of adults (Boom-
ers, Generation X, and Millennials), share an experience of greater
integration and comfort in the United States than prior generations.
They also share a cultural, social, educational, economic, and techno-
logical landscape that, in many, ways links themn in related experiences
to an extent not known in previous times, Therefore they will identify
as Jews in ways more similar to each other than to prior generations, If
this hypothesis proves accurate, then two correlates will result:

1. Communal institutions, along with normative values and behav-
iors that mark Jews in America, should evolve to belter reflect the
experiences of post-World War Il generations, starting with Baby
Boomers, and

2. The transformations necessary lo ensure Jewish communal vital-
ity as a minority in America, if nimble and accepting of the loss of
traditional forms of authority and control, will prove to be durable
and sustaining for diverse Jewish life in America.

A recent Pew Research Center study is entitled Millennials in
Adulthood: Detached from Institutions, Networked with Friends
(March 2014). The study offers a long list of traditional institutions
and normative behaviors [rom which Millennials are distancing
themselves, from political affiliation and marriage equality to legal-
izing marijuana. Pew confirms, for example, that 29% of Millennials
consider themselves religiously unaffiliated, a figure somewhat less
than what Pew found among Jewish Millennials (32% no religion). (A
Portrait of Jewish Americans 7). And they are solidly progressive on
social and economic issues, voling overwhelmingly Democratic even
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(14), a striking parallel to American Jews, of whom 62% claim

that being Jewish is more about culture and ancestry than

religion (Portrait 8).

While we certainly would not claim that there are no

generational cohort differences, and recognize the unique
historical experiences of each group, Jewish Boomers and the genera-
tions that follow show greater similarities than prior generations did to
each other.

Then there is that complicating variable we have discussed: the
diminution in America of voluntary associations that began with
Boomers, A staggering 40% of this swrvey's participants prefer to avoid
committing themselves long-term to any organization; again, even
these highly and passionately engaged Jews prefer episedic, personal-
ly tailored, and short-term involvements that do not place too demand-
ing a claim on their time or money, even il they still are willing to sit on
committees and boards (see question 15).

Chartles M. Blow summarizes the Pew Millennials study in words
worth noting when speaking about Jewish Americans, even those who
join, lead, and serve:

Allin all, we seem to he experiencing a wave of liberal-minded
detach-ees, a generation in which institutions are subordinate to the
individual and social networks are digitally generated rather than
interpersonally accrued.

What we see is a trend that perhaps began with the immigrant com-
munities, bul blossomed in the Jewish Boomer generation that came
of age in the late '60s and "70s as activist Jews, both in the Jewish com-
munity and in America at large, confronted inherited forms of tradition
and historical patterns of authority, and demanded change.

In many ways, we understand that Jewish leaders and institu-
tions, and the values and normative behaviors they support, prioritize
preserving these inherited structures . Yet it seems to us thal, in doing
this, they may well be undermining the community’s vitality, for this
approach seems to ignore this assessment of modernity. Even the more
civics-oriented organizations accept the public view that Judaism is
an ancient, venerable tradition of ritual and belief that must remain
counter-cultural in its adherence to the past. In spite of a voiced senti-
ment that change is necessary, institutional leaders still claim that the
types of institutions built more than a century ago—from synagogues
and communal service organizations to sell-help and sell-protection
agencies—that have sustained and empowered the Jewish community
meet the true present-day needs of Jewish life in America. While much
evidence ollered by researchers over the past decades challenges this



view, the fundamental players in Jewish organizational life have shown
resistance to change. These core “legacy” Jewish institutions have
reached the landmark age of 120 years. In spite of one quip we have
heard that they have reached the Jewish blessing that one should live
to be a hundred and twenty years old and then gracefully die, these
institutions still largely retain the structures, values, and leadership
models of a very successful past.

Leoking at the ways our survey population responded to questions
concerning their connection to Jewish institutions, we distinguished
a paradoxical paltern. Affiliation rates are high, especially synagogue
inembership, confirming the niche population of the study; they are
deeply committed to their Jewish identity, and are at least connected
to Jewish institutions and the Jewish community. They are the leaders
and joiners upon whom the minority Jewish community depends, They
find ways to celebrate the Sabbath with Shahbat dinners and text study,
and they read, talk about, and go enline to find “Jewish” (See tables
Q14-3-4, Q14-6-7). Passionate as they are about the
importance of being Jewish, they have a more tepid
response than expected to the quality of their syna-

Mam} Jewish institutions

ing the attitudes and values of those most affiliated, from among those
most likely to belong to and participate in Jewish life in America, we
sought to test our hypothesis that the future of Jewish communal life
in the United States demands institutional transformation, and that the
changes necessary will offer an enduring model that reflects the nature
of minerity identity and communal life in an open, inviting, rapidly
changing American culture. The challenge is determining how to sus-
tain a minority community that weds itself to tradition and distinetive-
ness in a world in which change is the only constant.

Emnnnaly: The Jewish Term For Faith

Jewish, historically, has been inextricably linked to Judaism, at least in
the ways it presented to the world. It would have been hard in any era

to imagine an individual identifying as a Jew without Judaism, replete
with its rituals and beliefs. The religion of the Jewish people would
seem to be at the core of its identity, In [act, this may be less true than

is imagined. A culture is constructed of many
elements; il is possible that one could have par-
ticipated in a Jewish community, sustained a

gogue life and to religious services, and vahie even
less the Jewish community centers and federations

communicate an all-or-

Jewish identity, and lived within the orbit of the
Jewish culture without faith, without believing

that once were widely seen as vital to Jewish com-

nothing message: once vou

in (what we now call) Judaism as (what we now

munal life in the United States.
In fact, among the three posl-war generations,

are no longer considered

call) a religion. We have little on record to indi-
cate that such individuals once existed but, of

well under 20% claim that they are very satis-

young, then you are either

course, the Jewish story was not told by those

fied with JCCs and federations, Only a third or
less of each cohort expresses great satisfaclion
with synagogue life (see table Q.281). And, as
Robert Putnam and David Campbell have noted,
clergy should not be complacent about the very large contingent

of congregants who claim that they are merely moderately satisfied
(rather than very satisfied) with their religious institution: “Someone
who is moderately satisfied sounds to us like someone who is willing
to shop around.” (168). And 21% of these highly committed Boomers
have already quit their synagogues or never joined in the [irst place, an
alarming figure for synagogues that can ill afford losses among dues-
paying members (see Table Q.33-1). The future does not augur well for
synagogue viability if congregations cannot remain compelling at least
to the more connected population in this study.

In a sense, perhaps inadvertently, many Jewish institutions commu-
nicate an all-or-nothing message: once you are no longer considered
young, then you are either for or against us, either in or out—and you
are unlikely to change or grow. Quite concerning, then, is the institu-
tional expectation that once a Jew reaches adulthood, he or she will
either be committed to or estranged from her Jewish identity and fidel-
ity to the Jewish community. With this attitude held rigidly in place, it
is no surprise that investment in those over forty is viewed as neither
feasible nor worthwhile. (Elcott 8).

This message has translated into a focus on youth, or “Next Gen'—
Generation X and Millennials, those helieved to be the only vulnerable

in or out.

age cohorts—with little desire to focus on, or even to explore, efforts
to engage, mobilize, and serve older Jews, especially Baby Boomers.
(Eleott 28). This seems [aulty in two directions: it presumes thal those
who are affiliated today vwill, like the War Generation, faithfully retain
their affiliations as they age, while also assuming that those who have
never alfiliated, or have left Jewish institutions, are beyond reach. We
find both these presumptions, which dominate how Jewish organiza-
tions function and how funders direct their philanthropic dollars, to be
questionable. If these presumptions are proven false, the policies that
have resulted and continue to result from such misconceptions will
prove counter-productive; rather than sustaining and invigorating, they
may well undermine and hurt future Jewish life in America,

Here we meet the competitive viewpoints that dominate the ways in
which one could imagine a successful minority community. By examin-
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on the periphery, by the non-believers—at least
until the modemn era. While the content and
meanings given to what constitutes religious
faith and right behavior have been debated
and contradicted over the past millennia, Judaism is replete with faith
statements that begin with, “I believe with a true and certain faith..” and
continue te affirm such beliefs as faith in an active, creative God who
liberates the Israelites from bondage, in the coming of the messiah and
in the resurrection of the dead. Most Jewish religious education affirms
most, if not all, of these beliefs. Jewish children receiving a Jewish educa-
tion read prayers, the Bible, and other ancient texts that remind them
not only of what a faithful Jew does, but what he or she believes. The
organized American Jewish community historically has been careful

to cloak its minorily status in terms of religion rather than nationalism,
ethnicity, or race, even when many individual Jews experienced these as
major components of their being Jewish,

This fit in well with the nature of communal identities in the United
States. Immigrants coming to America’s shores faced the task of de-
lermining what elements ol their collective identities they would bring
with them and what needed to be discarcled, Elazar, who (as noted
abave) speaks of Jewish peoplehood with tribal connections, explains
that initially what was needed was to establish Judaism as a religion
equal to the faith of Protestants and Catholics:

New Americans chose religious alfiliation as a vehicle [or the preser-
vation of what they wished to preserve of their heritage because they
quickly perceived that the United States was a religiously attuned
civilization and had been so from the beginning Consequently, religion
became the easiest way to identify with the American way of life while
preserving certain customary differences, and to retain an attachment
to one’s ancestral connections in a socially acceptable manner,

As the price of entry into American life new immigrants had to give
up all their overt native habits except those identified with their
religions. Because their religions, being within the Judeo-Christian
tradition, fit legitimately within the American schema, they could be
retained. Religion became the link with the “other way of life,” and
everything that was to be preserved from that way of life had to be
fitted into a religious context. (35).
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Yet contemporary faith is quite different, a fact indicated in mul-
tiple surveys that show a large percentage of Jews are not believers
in the traditional sense and, in fact, do not even identify as Jewish
by religion (Portrait). If faith in God does
not engage Jews, then what, if any, are the
faith claims that are binding?

e need to create

experience of Jews in the United States, As we move to generations
further removed from the Holocaust, its long-term value as a binding
identity for Jews is dubious.

Yet faith can be expressed in other ways for American
Jews. Baby Boomers and the generations that follow evince
great confidence that when they give their time and raise

The most engaged Jews in the twenty-
first century, like many of those found in

uniquely Jewish conduits

money to address the preblems of the world, their actions
can make a difference (the War generation shows greater

our study, find meaning in the Holocaust

for engaging the world

skepticism). This plays itsell out in the leading reasons

and in the State of Israel, albeit with the
traditional Jewish penchant for arguing

that are competitive with

that involved Jews offer for volunteering, skewing heavily
toward making a difference in people’s lives and improving

over what Israel and the Holocaust should

the multiple alternatives

one's local community. (See tables [or Q.9.) Il transcen-

mean for a faithful Jew. Our study parallels
others that find Jews across generational
cohorts have a strong allegiance to remem-
bering the Holocaust as a central vehicle
for Jewish meaning. (Portrait 14). Certainly what meaning is derived

available.

may be debated, bul not the certainty that the Holocaust plays a central
role in contemporary Jewish identity, as seen in Table .15-8. Opinions
on the State of Israel are somewhat more complicated, with greater re-
sistance to Israel as a source of Jewish identity and meaning, The Holo-
caust, as pure memory of the forces of absolute goodness against evil,
of light against darkness, is easier to sustain than patriotic belief in the
face of the legitimate daily messiness ol a Jewish State, especially one
that is powerful and viewed by many as victim and/or occupier. The
two seem to be inextricably linked: Israel is often seen as a posthumous
victory, making meaningful in some deeply painful way the suffering
of the Jewish people that the Holocaust represents. Perhaps faith in the
survival of the Jewish people, the endurance of an identity that binds
Jews in community, and a willingness of individuals to identily as Jews
in spite of such destruction, all lead to Israel. That said, Tsrael is both
less compelling and more questioned by each succeeding generational
cohort. (Table Q.15-5) Given the plethora of Israel programs, missions,
and Birthright experiences, capitalized by tens of millions of philan-
thropic dollars, the endurance of the Holocaust as a source of meaning
and the diminution of Israel as a source of Jewish identity and purpose
(even among those most affiliated) poses a problem for a community
that places fidelity to Israel at its core. And the Holocaust as a vehicle
for communal vitality in an open and welcoming America may reflect
a deep wealness in what Jews believe, in what binding faith is shared
that can prove compelling.

In fact, to the degree that Holocaust memory would be fortified by,
and would gain greater meaning and significance because of, antisemni-
lism, the trajectory in America is in the opposite direction. Not only
did a 2009 Anti-Defamation League report find “anti-Semitic attitudes
equal to the lowest level in all the years of taking the pulse of the Amer-
ican atlitudes toward Jews,” (“Press Release”) but, in a separate study,
Americans claim to feel warmer toward Jews than toward any other
faith community. (Putnam and Campbell 505-506). This trend contin-
ues in spite of the Israeli-Palestinian conflict, as the ADL noles in 2014:
“The total number of anti-Semitic incidents in the United States fell by
19% in 2013, continuing a decade-long downward slide and marking
one of the lowest levels of incidents reported by the Anti-Defamation
League since it started keeping records in 1979." (*ADL Audit”).

The irony, of course, is that Jews are more likely than others to
report being exposed to disparaging or critical comments about
their religion, in spite of the warm and positive feelings recorded by
non-Jewish Americans in survey after survey (Pulnam and Campbell
510). While antisemitism, perhaps linked to its companion, anti-Israel
gentiment, remains alive in many parts of the world, this is not so for
American Jews. So a reliance on antisemilism as a binding feature of
American Jewry may prove to be short lived. If the Holocaust is to be a
resotiree fortifying Jewish identity, it will not be supported by the expe-
rience of antisemitism and a sense of Jewish vulnerability in the lived
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dence is not found sitting in the synagogue, it is found in
civic engagement that allows those volunteering to be part
of something larger than themselves. This faith in mean-
ingful, positive, restorative action is not alien to a Jewish
tradition that claims acts are more important than professions of faith
in God. The language of traditional Judaism that values doing good as
a religious goal is an asset in providing a framework for strong bonds
among Jews. The potential wealkness is that civic behavior, doing good
in the world, is most valuable in sustaining a minority community
when it is expressed as a form of committed, and collective, obligation.

This study allows us, then, to reassert Elazar's claim that faith, in the
classic Judeo-Christian religious sense of belief in a present God who
rewards and punishes, is not the faith of the vast majority of American
Jews, Clearly those most associated with the Jewish community, if one
does not consider the most Orthodox members, conform to a different
model of faith—or faithlessness—that complicates Jewish as a purely
religious identily:

Indeed, the overwhelming majority of today’s Jews are nominally
affiliated with a synagoque, at least sometime during their adult
lives, but they are like their American counterparts among urban
upper-middle-class college graduates in the professions and the
big organizations, in that religion is tangential to their lives and
relatively insignificant as an influence in most of their affairs. Even
their Jewish concerns, where they exist, tend to be “tribal” in char-
acter, not motivated by any hope for redemption, individual or col-
lective, traditionally associated with the Jews' covenant with God,
but by the comforts derived from the association of like with like, or,
with renewed importance, [ears of salety as Jews. (Elazar 24-25).

Social media and other technologies facilitate loosening tribal ties
by rendering traditional inslitutions as less vital and less necessary
to these acts of connection to one's religious group, and even to the
religious groups as the cenduit for outward activities, like volunteer-
ing or learning. Creating uniquely Jewish conduits for engaging the
world that are competitive with the multiple alternatives available will
certainly be a core geal for American Jewry.

Mitzvaly: The Jewish Term For Obligation

There is a chasm, then, that separates the civic engagement of Jews
from traditional forms of Jewish identity, and from meaning taught in
religious schools and spoken in formal Jewish communal settings. A
diminution of shared religious beliels in the Jewish community, at least
of belief linked to specific religious denominations, parallels what we
see in American society, as a growing number of Americans claim no
religious affiliation at all. ("Religion” [Gallup]). As seen above, there is a
strong case to be made that a range of civic Judaisms has, over recent
decades, replaced traditional religious beliels as the ways Jews express
commitment, While many, if not most, Jews may not feel an obligation
to attend synagogue regularly or adhere to the ritual life that regulated
the Jewish customs and practices of their ancestors—as indicated, a
significant percentage reject the label “Jewish” as a religious identity—

17



engagement in Jewish and world civic affairs and philanthropic giving
may serve as contemporary forms of Jewish practice. Our research
focused heavily on uncovering the meaning that highly engaged Jews
place on the many ways in which they actively engage with Jewish
communal institutions and organizations.

Intense civic engagement and the thick social capital that re-
sults from such engagement are rare commodities in contemporary
America. In the 1990s researchers began to identify a significant dimi-
nution of committed, ongoing voluntary association that weakened the
strength of institutions [rom PTAs to the Kiwanis, and from the League
of Women Voters to voting itself. America increasingly has become
a nation of episodic volunteers who, as we have discussed, “bowled
alone” in the company of friends and family, rather than continuing the
pattern of America as a nation of joiners. The results
do not augur well for minority communities dependent
upon a deep sense of obligation. Instead, as Theda

ﬁ.at Jews do good

ing policies and initiatives geared toward Jewish communal vitality,

When asked if working to make the world a better place—a transla-
tion of the Jewish imperative of tikkun olam—is a Jewish value, the
response was overwhelmingly positive across all generational cohorts
(although here Baby Boomers stood out as most affinming). This affirma-
Live response certainly provides an opening for creating experiences
that tap into—and reinforce—the linkage between actions and Jewish
values. But this affirmation is tempered by two other responses that
parallel prior research. When highly affiliated Jews are asked if the civic
engagement they clearly value deeply is one way [or them to live out
their Jewish lives, the response is tepid. If the hope is that public service,
service learning, and teaching the value of mitzvah as the Jewish obliga-
tion to do good in the world are ways to fortify communal identity and
build thick Jewish sccial capital, then, at least at
this moment in history, the critical linkages seem
ta be lacking. (See Table Q.9-9.)

Skocpol notes (inter alia), we find weak ties and per-
sonalized, episodic involvement in which volunteers do

in the world may not

An alternative could be to focus on the
particular, or even parochial, needs of the Jewish

not form as many reciprocal ties as do members. Such

sustain Jewish identity

community. Certainly many Jewish communal

volunteers are normally not elected to responsible

unless they consciously

leaders have suggested that the focus and cbject
of Jewish commitment should be Jews and Jewish

organizational leadership posts, and are unlikely Lo
experience the sense of belonging shared by genera-

act for, or with, the

issues, from antisemitism to Israel, and from Jew-

tions past. The result is that, while communal organiza-

Jewish community.

ish ecucation to Jewish poverty and communal

tions may find people who will show up to events and
volunteer activities, the tight bonds of social capital
necessary to sustain a minority community are lost.
Many see in these findings a serious challenge for a minority com-
munity such as the Jewish community of the United States. As fealty
to the Jewish people and its communal manifestations moves from
obligation (a moral imperative) to looser voluntary association, binding
ties are loosened. Steve M. Cohen notes:

If Judaism is a matter ol norms, of right and wrong, one can teach
one’s children that Jewish involvement is right, and distancing from
Jewish life is wrong. But if to be Jewish is a matter of aesthetics,
then one can only teach that Jewish engagement is akin to the love
of music and art. Such engagement can lend purpose and meaning
and spiritual enrichment, but it is by no means a moral decision.

In fact, many Jews now see being Jewish the same way as loving
music or art. It is a good thing to do, but for them it is not a matter
ol right or wrong. They have no sense that for a Jew to be Jewish is
the right way to be, akin to one's patriotic duty as an American or
other nationalities. (Gerstenfeld and Cohen).

Our regearch focuses heavily on unpacking the ways civie Juda-
ism is manifest in the second decade of the twenty-first century—this
move from obligation to what Cohen unhappily calls aesthetic choice.
The most compelling confirmation of Skoepol’s concerns is found in
the very reasons highly engaged and connected Jews give for velun-
teering, which, allirming the trends we see in America, indeed reflect
aesthetic choice and episcdic engagement. Whether such engage-
ment can be constructively channeled, of course, remains to be seen
and understood.

As we examine the population surveyed, we find very high percent-
ages explaining their engagement in civic lile in terms of the univer-
sals noted above: doing good in the world, helping their local com-
munities, sharing experiences with family and friends, and working on
issues about which they care deeply. (See Tables for Q.9,) These are
universal values that do little to support a minority community; unless
they are inextricably linked to, and explained in terms of, that com-
munity. That Jews do good in the world may not sustain the Jewish
community or Jewish identity unless those individuals are consciously
acting as Jews, and acting for, or with, the Jewish community. Here our
research becomes most intriguing and, we believe, valuable in develop-
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institutional health. There is communal language
to support such a focus, that “All Israel is responsi-
ble one for another” (Babylonian Talmud, Tractate
Shevu'ot 39a). Yet even among those most committed, including those
who themselves lead the organizations, foundations, and institutions of
the Jewish community, there is weal resonance for such a focus. A solid
majority rejects parochial interests and believes that it is not important
to their volunteer civic engagement whether service is primarily helping
Jews. Even the most committed are universalists at heart and eschew
what they see as Jewish parochialism. Here Boomers and Millennials
share a strong preference for volunteer service that is not specific to, or
limited by, the Jewish community. (See Table Q.11))

What & Minority Community Showld Sustain:
Is It Good For Jews, Or Good For The Jews?

A fatherin a suburban community asks his 17 year old sen if he’d
like to volunteer for an environmental cleanup. The reason, he tells
the son, is that Jews have a deep value called tikkun olam, which is
interpreted as “repairing the (brokenness of the) world”. The father
scys he wants the son to learn about this value, and for them to
volunteer together. They access a secular volunteer website, type in
their ZIP code, and find that the local nature center has a cleanup
day the following Saturday, so they sign up. They spend a wonder-
ful day working together to clear a path through the pristine woods.
They meet interesting people and end the day feeling a sense of
accomplishment. Father and son decide to return the next Saturday.
It's another fun day, so they return a third time a week later.

At the end of that day, the son says, "Dad, that was great, and I really
enjoyed doing this with you. I like the idea of tilkun olam, and I'm
glad it's something important to Jewish people like us, and I really
had fun. T think three times is enough, though.” The father agrees,
and they both [eel great. They had a terrific shared experience, and
the father is proud that he has conveyed a truly important Jewish
value to his son in a way that he feels confident will stick with the
young man.

What lens should be used to assess this story? The father and son
had peak experiences, and a core Jewish value of repairing the world
was conveyed, shared, and realized. The nature center got six full days
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of volunteer work, and was improved. The website had another satis-
fied visitor. What did not oceur was linkage to the Jewish community.
When the father and son acted on a Jewish value—and maybe even
shared with people at the nature center that this value was why they
were volunteering—something truly special and meaningful happened.
But this act never touched the Jewish community; Jewish networks or
voluntary associations were not engaged. Two Jews benefited, a father
and a son. But we would pose an additional question: Did “the Jews”
benefit too?

From the perspective of those concerned with what is best for an
ethnically, religiously, and culturally pluralist nation, seme would argue
that the cosmopolitan American comfortably integrates multiple cul-
tural inputs, and that any attempt to curtail or structure how individu-
als participate within America is justifiably doomed to failure. This
view is countered by those most committed Lo minority community
status, who claim that minority communities must be privileged as a
singular way to ensure that the nation will continue to enjoy the rich-
ness of cultural diversity and the benelits that a multicultural society
offers. And certainly there are those whose focus is solely on sustaining
the integrity and viability of their own minerity cormmunity for which
America is but a hosl.

While Putnam and Skocpol may bemoan the loss of thick ties that
link Americans to their community, the United States will survive even
if fraternal organizations and other previous forms of voluntary asso-
ciation atrophy. The United States is a nation with territorial boundar-
ies and conferred citizenship that demands
obligation, frem paying taxes to obeying the
TSA agent at the airport. But the question

E he argument is

creative and enriching opportunity to focus on innovative outreach and
expansive, unconventional engagement.

The traditionalist school, those committed to inherited forms of
Jewish practice and ritual, anxious and yet energized by their read of
recent studies and surveys, offer a clear critique of the direction of Jew-
ish life in America:

Those of us who wish to build a strong and authentic Jewish life

dare not communicate to our children that everything is up for

grabs, that their Jewish descent is non-binding, and that Jewish
living is merely one option among a broad array of lifestyle choices.

The post-ethnic Judaism . .. envision[ed] puts us at risk of abanden-

ing a critical aspect of our “thick” Jewish culture, our obligation and

familial ties to the Jewish people in Israel and around the world—in
effect, trading our Jewish birthright for a thin gruel. (Cohen and

Wertheimer 5).

This is not a narrow claim by the most traditional or Orthodex. The
analysis offered by Cohen and Wertheimer and others with similar
views is that a minorily community cannot sustain itself in America on
personalized identity, on a self that is saturated with a wide range of
associations and perhaps even affiliations that dermand no more than
sell-proclamation.

Yet even if traditionalist concerns accurately describe the diminution
of Jewish religious and civic obligation, how does a community respond
to evidence that Jewish identity as once understood in America has
shifted dramatically, even as the institutions, organizations,
educational programs, and philanthropic investments of
those committed to communal sustainability continue to

looms large whether a minority community

between those seeking

endorse the older forms of obligation and affiliation? Paul

such as the Jewish community can survive
the loss of the religious/tribal fethnic/cultural

to protect the core

Golin takes on those who bemoan the shilting attitudes
and behaviors of American Jews when he chastises them

bonds, including endogamous marriage, that

and those who see this

as the very people who have, in leading and speaking for

have sustained it in the past. Many who hear

time as an opportunity

the Jewish community over the past decades, [ailed to alter

the story of the suburban son’s and father’s
good deeds may well despair [or the collec-
tive, even if they recognize the autonomous
choices of the individuals to associate as they
see fit, and even if they endorse the pair's
environmental activities as being not only good, but also genuinely
motivated by Jewish values.

From the viewpoint of the minorily community seeking to retain its
members and sustain its vitality, the quest is quite existential: how do
we stay alive as a collective? Jews have a long and suceessful history of
maintaining strong bonds and large numbers that maintain their Jew-
ish religious/ethnic/tribal/cultural identity. The irony of the Pew study
is that the numbers of those who are proud of their Jewish identity is
so much greater than those who participate in Jewish communal life or
would even be considered Jews by many within the Jewish community.
The anxiety remains that a personalized, and often mostly theoretical,
Jewish identity will not be ccllectively sustainable.

Arnold Eisen, chancellor of the Jewish Theological Seminary of
America, succinctly asks, “Can we motivate larger numbers of Jews
to altach themselves to Jewish communilies—groups of Jews bound

for outreach.

to one another by ties of tangible obligation and engaged in serious
dizlogue with Jewish history and traditions?” (2). The answer is less
clear than the question. In broad strokes, the personal, private, and
spiritual features of American Jewish identity seem to be holding their
own, while their counterparts—the communal, public, institutional,
ritually religious and ethnie dimensions—seem to be in contraction.
The debate over remedial steps within the Jewish community rages
and plays out in terms of programs ollered, and of philanthropic and
organizational funds expended, with heartfelt exhortations promot-
ing (or perhaps pleading for) fidelity. The argument is between those
seeking to protect the sustainable core and those who see this time as a
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the ways Jews identify and as they have not effectively
stemmed the diminution of thick bonds of [idelity. He
argues that

these [olks have been at the helm of a ship that they've
scraped against the iceberg of American society—trends of reli-
gious pluralism, increasing secularism, growing intermarriage, full
acceptance of Jews and even philo-Semitism, all trends none of
them have successfully countered in any measurable way, or even
necessarily wanted to. And yet every few years, usually after another
study shows just how many fellow passengers have [led their ship,
they once again inform us of how to best rearrange the deck chairs.

And who's to blame for this alleged communal crisis? Those actu-
ally steering the ship? Of course not. It’s all those damn passengers

who fled.

Our research over the years confirms an acknowledged reality, that
even most Orthodox Jews with the thickest ties of allegiance and affili-
ation live a life of multiple identities, of which Jewish is but one. It has
become a cliché that the most communally active or connected Jews
hear calls to civic engagement and social action from multiple venues
and voices. (see tables for Q.6 on venues of volunteerism). As Leonard
Fein writes, “We can be both universalistic and particularistic, both
rational and traditional, both sentimental and utilitarian.” (Ch. g). This
is certainly true of the inner life of America’s Jews {cf. Fein's book title),
but resources cannot be allocated quite so expansively as emotions,
and so the debate over where to focus communal assets, institutional
and financial, is where the disagreements play out. Wertheimer and
Cohen are well positioned in the established institutions of Jewish

' We are grateful to David Elcott’s student Jason Leivenberg for this insight.



life; they write for, and are compensated by, the venerable core of the
American Jewish community. Golin is sitnated differently. He is the
associate executive director of Big Tent Judaism/Jewish Outreach
Institute, committed to engage Jews who do not necessarily fall into
the scope of this survey—they have episodic and limited, if any, interac-
tions with Jewish communal institutions and life.

Yet we argue that these episodic, seemingly peripheral Jews aclu-
ally share much more with those more engaged than the traditional-
ists might want to acknowledge. The freedom to choose at the core of
American eulture exists even for the leaders and joiners; even those
most strongly engaged and those most ochservant of Jewish traditions
are making existential and personalized choices regarding when,
where, and how to engage. And their bonds are much more tenuous
than the traditionalists may imagine. (Elcott 20-21).

Returning to the reasons the survey participants give for engage-
ment in volunteer activities, we cannol but note that personal choice
and existential meaning, the desire to fulfill one’s own understanding
of how to participate in the world, overwhelms any other rationale.
Even those most affiliated with the Jewish community eschew the two
obligation categories: that doing good in the world is compelled as a
way to live out one’s Jewish life, and that working to male the world a
better place is a religious ohligation for Jews. This, as we have noted
before, is in spite of decades spent teaching that tikkun olam (repairing
the world) is a religious and civie Jewish responsibil-
ity, a way to be Jewish. (Tables for Q.g) This reality is
confirmed in other studies of other Jewish demograph-

5 hese episodic,

We have no illusions. We know that more rabbis who unequivocally
state that in-marriage is the ideal will not dramatically lower the
intermarriage rate. That lofty goal can be achieved only threugh
additional investment in policies and programs that strengthen
Jewish life generally and create stronger social networks ameong
young Jews-overnight camps, Israel travel, campus workers, day
schools, and more. That said, rabbis who raise intermarriage to a
status where it’s as valid a Jewish choice as in-marriage, or an ideal
refllected in the lives of our greatest prophets, undermine Jewish
law, Jewish history, and contemporary demographics. For, as the
research unequivocally shows, in-marrying spouses observe more,
alfiliate more, identify with Israel more, and raise their children as
Jewish significantly more than the intermarried. We believe that we
can welcome the intermarried without losing the right to teach our
children the actual advantage of in-marrying in order to live a fuller
Jewish life. (Cohen and Morris).

Eric Yoffie, a former president of the Union for Reform Judaism,
provides a robust counter-argument that the cost of communal pare-
chialism will further alienate the very individuals whose allegiance to
the Jewish community is critical for its survival:

The simple [acl is that no feasible strategy is
available to lower those rates in any dramatic
way. Doing so would require Jews in this country

ics, including those more nominally afliliated and

seemingly peripheral

to pull back from full, enthusiastic participation

engaged. What is “good for Jews” in America is the

Jews actually share

in American life and to construet barricades

wide array ol choices available to them each day as
they consider what to do with their lives. This should

much more with those

and bunkers to separate themselves from the
American mainstream ... What is needed is to

lead us to consider in what ways that which is good

more engaged than

make plain to American Jews what they can and

for individual, autonomous Jews can also be “good for
the Jews"—the ephemeral sweet spot that bridges two

the traditionalists want

should do to keep Judaism vibrant. In the case
of the intermarried, this means, in one word, out-

often contrasting needs and values. This is the elusive,

to acknowledge.

reach. Far from being the problem .. ., outreach is
instead a benefit and a blessing, After all.. . com-

but urgently needed, place at which current activism
and connections can include Jewish values and, per-
haps, Jewish communal linkages and participation.

No issue belter poses this tension than the conversation raging
over endogamy and intermarriage. If this and other studies are accu-
rate in their findings, “Jewish” is usually but one variable among many
for the individual Jewish man or woman who seeks a spouse, Such a
reality is hardly surprising given the intermarriage rate among other
ethnic white minority comrmunities in the United States, and among
Christians of various denominations. {Schaeler Riley). Given the
deeply personalized nature of identity, ethnic and religious identities
do not command the same allegiance that they clearly held only a few
generations ago. It is increasingly harder to imagine any significant
number of cases in which an individual in love is willing to abandon
a polential spouse over ethnic or religious commitments. Whereas
once intermarriage between minority Jews and majority Christians
may have been seen, even by the intermarrying Jew him or herself, as
a means ol exit from Judaism and the Jewish community, this does not
seem to be true today, according to survey research of those who have
intermarried, And, as a result, the perplexed community institutions
and spokespeople struggle with how to respond to intermarriage. For
some, there are many ways to be Jewish that represent hope [or the fu-
ture, with intermarriage included as an option; for others, this evolution
means a loss of collective strength.

Cohen, along with significant thought and institutional leaders, and
the philanthropic dollars that support them, sees intermarriage as a
singular defining issue that will undermine the Jewish community as
a minority community in the United States. Writing with Leon Morris,
he speaks for the welfare and assumed value of a vital and sustainable
minorily community in an open and welcoming society:
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munal organizations of every variety work hard
to keep the doors open to intermarried families. Outreach is now for
everyone, including the very traditional.

This policy debate, central to any minority community, is how to
sustain fidelity to a shared collective past, present, and [ulure that once
was determined by affiliations, philanthropic giving, long-term partici-
pation, and strong identification. The conversation, then, is about what
is “best for the Jews.” The irony is that this debate itself runs counter
to the highly personalized nature of identity in America, even among
the minority population itself—"the Jews.” For most American Jews the
question is, "what is good for me and, perhaps, for my immediate fam-
ily?” The options available in the larger society are myriad, and Jews
are taking advantage of all that is offered,

Leveling Tie Playing Field:

Generational Distinctions Thew And Now

What stands out throughout these survey results is that the ways

in which we may well imagine generational cohorts distinguishing
themselves was [ar less evident among a population of connected
Jews. This is especially true on a deep level, in contrast to the lifestyle
choices that people make at different ages as they mature. One expects
different priorities for those who are beginning families compared to
those becoming empty nesters. Yet, beyond these factors, there are
indeed similarities that bridge the generational divide.

"This parallels a complementary lrend, revealed by the present
study: disaffected Jews who live more peripherally to Jewish life, en-
gaging in few voluntary Jewish asseciations—synagogue memberships,
philanthropic giving to Jewish causes, participation in Jewish social

IMpLicaTIONS FOR A MIMORITY CoMMUNITY TH 2138T CIMTURY AMERICA



justice activities and communal service—share similar expressions of
identity across generational lines.

These trends at once complicate and simplify approaches to com-
munal engagement, If the hope is that, by providing a wide range of
opportunities and benefits to young Jews, institutions can establish
permanent and untouchable ties to Jewish communal structures,
taking on the many responsibilities critical to sustain the American
Jewish community, then there is reason for concern and skepticism.
Baby Boomers are interacting with the Jewish community in ways
remarkably similar to the younger cohorts: trending toward episodic,
short-term engagement and a loosening of institutional affiliation
ties, At the same time, focusing on Boomers and their interests and
needs may well pave the way for institutional translormations that
will create new, more flexible and inviting platforms for Jewish life
accessible to the succeeding generations, Unfortunately, engaging
Boomers as a rich resource and reaching oul to Boomers who have
moved away from (or never associated with) the Jewish community
has not been a priority for most Jewish institutions or funders. This
has severely limited the more flexible and nimble models that could
be available to Jews of all generations.

This trend—and organizations’ lack of
readiness to find a place for Jewish Boomers
other than on existing Boards, committees

Ef the presumption

landscape to guaranlee a high level of allegiance, a rude awakening
lies ahead. Jewish Baby Boomers, even those once most affiliated and
seemingly committed, will look elsewhere for meaning in their lives if
they do not find it within the Jewish community. Furthermore, given
enhanced life expectancy, this is a problem—and a failing—that will not
go away. Boomers can look forward to 20 years or more of activism, en-
ergy and exploration before considering a lifestyle shill to “retirement”.
The question is whether or not their path will include Jewish possibili-
ties. We know it already includes emerging choices provided by secu-
lar organizations, and even the government, as they capture Boomers'
availability and interest. If the Jewish community does not keep pace
with Boomers' evolving needs, interests, lifestyles, and values, they will
easily seel and find meaning elsewhere.

How Invelved Jews View The Future

We noted earlier that American Jews have a deep faith that the Holo-
caust has meaning for them, a response found to be equally powertul
in the Pew study. The Holocaust, as an hisloric event, seems to have
some binding quality. Jews of all ages share a very strong identifica-
tion with this moment in the Jewish past. In the language of collective
memory that undergirds identily, Jews share a history in
the Holocaust on a very deep level, Again, we do not fully
understand why this past event connects Jews more than

and [und-raisers—occurs against the back-

is that providing

drop of decreased membership, affiliation,
and volunteer leadership in many Jewish

entitlement experiences

other events, but it does.
But a vital minority community must also feel that it
shares a present and future, that the individual’s fate is

volunlary associations, I[ Jewish communal

for voung Jews is

leaders and their institutions—federations,
agencies, organizations and synagogues—

sufficient to quarantee

linked to that of the community of which she orhe is a
part. Here, as with the Pew survey, Jewish identity—feeling
Jewish—is strong across all cohorts. Without asking about

fail to respond, the evidence suggests that

allegiance, a rude

there will be a significant cost: this genera-
tion that has always gone its own way will

awakening lies ahead.

affiliations or other indicators of strong social or organi-
zational bonds, the relationship of respondents to their
Jewish identily is profound and, for many, growing. When

slip away from connection to Jewish life and

unhesitatingly find meaning elsewhere. This

would erode the Jewish community’s rescurces and deny it the full
benefit of Boomers’ energy, ideas, financial resources, skills, wisdom,
and increased availability at a time when they are sorely needed. And it
would intensily a pattern of disengagement for future generations.

This predicament is compounded by the limited vision of Jewish
institutions and foundations that focus selely on youth. The commu-
nity often measures success by how compelling its programs are to
twenty- and thirty-somethings. While it is natural for anxious minority
communities to show that their young identify with, and will commit
themselves to, communal institutions, it is strange that youth engage-
ment would be viewed as the scle path to ensuring strength and viabil-
ity, and as the primary measure of success.

Many foundations and communal erganizations that fund innova-
tion, especially in the Jewish community, are convinced that their focus
on twenty- and thirty-somethings sufficiently covers the innovation
terrain that will assure communal transformation. The implications of
taking this limited view are massive; the foundations and crganizations
involved drive the public and Jewish communal agendas. Their ralio-
nale reflects a shared mantra that inlergenerational and Boomer issues
are not part of their mission—an ironic echo of the language founda-
tions and Jewish communal organizations used a generation ago to
explain their failure to address those in their lwenties and thirties. In
a recent study of more than 250 philanthropic funders regarding their
programmatic goals, responses clustered around childhood education
and a wide range of entitlements for young adults. The only mention
of any other age group related to rising demands for geriatric social
services. (Cohen and Berkowitz 15).

As a result, a powerful challenge to Jewish communal policy and
practice is emerging: if the presumption is that providing meaning-
ful entitlement experiences for young Jews is sufficient in the current

GEMERATIONS & RL-GLNLRATIOHN

asked about the meaning of being part of the Jewish com-

munity, the population of this survey—unlike in the Pew
study—respond with similar and often growing fervor. The Jews in this
study express a powerful, shared present with the Jewish community
and the Jewish people.

In terms of sustaining a minority communily even in America’s in-
viting culture, the responses indicated here would indicate a situation
of vitality and health. (See Tables ©.28-1 and Q.28-2.) The only caveat is
that our respondents’ American identity, their role as citizens that they
share with Americans of all ethnicities and religions, is equally compel-
ling for them. While there is no indication of a conflict between the
two identities, this finding is a reminder that even those most engaged
with the Jewish community reflect an equal commitment and passion
[or their American identity (although we should note that Millennials
evince less robust connections to both). (See Table ©.28-3) And it is
worth noting that both identities are equally challenged by the impact
of social media and the web as access to connections and informa-
tion erode the need for, and interest in, the institutions of previous
decades, whether in the Jewish community or the general civic culture.
It remains to be seen which settings will succeed in adapting to this
change and create models of engagement thal are relevant, responsive,
and sustainable,

The participants in this survey include segments of the population
in which we would expect to see a healthy belief in the third temporal
aspect of one’s communal identity, the Jewish future in America and
around the world. Three questions were asked that indicate a need for
further research and communal concern. When asked the question
about their faith in the future, a disturbing and pronounced dichote-
my is apparent. All lour generational cohorts exhibit highly optimis-
tic confidence in their own personal future (although Baby Boomers
were the least enthusiastic, an indicator that should concern those
thinking about Baby Boomer [idelity to the Jewish community, even
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among those who are most connected teday). In addition, they reflect
a healthy confidence that their time and money ean make a positive
difference in the world (see Table Q.10). They are prepared to engage,
as professionals and volunteers, in doing good, and they want te do
this on the largest possible stage, helping Jews and all others in need
(see Table Q.11). Again, we witness the privatized and autonomous
confidence that the Jews of this study exhibit. But when asked about
Israel and America’s future, and the future of the world, answers took
a dramatically pessimistic turn (see Tables Q.34-5-6). As noted above,
America is a geographic and political reality. Pessimistic images

of the future are reason for political and moral, but not existential,
American concern. And pessimism about the world does not lead to
disengagement [rom humanity. That is not, however, true for a minor-
ity community dependent solely on voluntary association.
If a vision lor a shared [uture is essential to sustain a vital
community, this striking set of responses is, in [act, reason
for anxiety. If imagining a positive future is difficult, if
Israel and the Zionist identity are considered endangered,

T‘;le messages offered

No amount of coercion can prevent that from occurring, So the task is
not to bemoan the loss or criticize those who seek additional affilia-
tions and meaningful experiences, but rather to help to build ethnic,
religious, and local communities that are compelling and that enhance
each member of that community. Among the array of possibilities that
could help achieve this is for the community to nurture meaning-male-
ers. The messages offered by those most active must be believable and
significant for those hearing them, not merely for those who proncunce
thern.

The second lesson is that we live with indeterminacy, which
places a great burden on those responsible for making decisions,
creating policies, and exhorting others to “buy in” to a visicn. As
Mark Johnson notes:

It takes no great insight to recognize that our
moral understanding is complex, multidimen-
sional, messy, anything but transparent and

by those most active

utterly resistant to absolutes and reductive

what is compelling about sustaining the community?

must be significant for

strategies. This is not to say that we shouldn’t

And given that the same individuals’' deep identification
with the Holocaust, a painlul genocidal narrative that is

those hearing them, not

seek as much clarity, determinateness, and
stabilily as we can realistically manage . . .

often at the core of Jewish messaging, one could wonder

merely for those who

[but] we negotiate our way through this tan-

whether the commanding past of genocide and the pes-
simistie [uture are inextricably entwined.

pronounce them,

gled maze of moral deliberation, one step at
a time, never sure where we will end, quided

Anticipating The Future

So where are we? W.G. Sebald, whose part German, part English writ-
ings explore the unmoored position of us all, suggests that we are
all emigrants [rom, but not immigrants to, giving us words uttered
by Onkel Kasimir: “I often come out here, sagte der Onkel Kasimir, it
malkes me feel that T am a long way away, though I never know quite
from where”

We are a long way away [rom the world into which many of us were
born, even if we live in the same towns, spealk what seems to be the
same language, and participate actively within the civie culture of Jew-
ish and American societies. Living in the twenty-first century, we have
come a long way, but we are not sure from where, and even less certain
where we are going,

If this reality makes research difficult, it creates even greater chal-
lenges for those who are committed to public service in the Jewish
community. Those Jews most involved in planning and ensuring the
Jewish future are being called upon to construet more compelling
institutions and offer ways to motivate and involve Jews, both those
who alliliate and identily, and those less connected and committed, to
greater Jewish communal engagement.

If American Jews seek to find common ground and create a shared
agenda, the first thing needed is to teach those making decisions in the
Jewish community that radical autonomy is now the hallmark—and in-
tersection—of American liberty and Jewish life. This may not be a reve-
lutionary [eature of the American political system, but il is revolution-
ary for minority communities that seek cohesion and allegiance. The
problem is as simple as a Jewish teenager from an cbservant home
eating his first Big Mac, and as complex as the question of who will
be considered Jewish. Even those who identify as Jews and are active
members of the American Jewish community have still chosen to live
in a world filled with autonomy, freedom, wealth, power, democracy,
acceptance, and change. Minority communities and their institutions
must honor choice and autonomy as a way to respect the uniqueness
of each human being, and as a core mantra of America. Next to the
radical autonomy of each individual Jew, demands of self limitation
for the sake of the future Jewish community will be incredibly hard to
sustain. If the traditions, language, and rituals—the building blocks of
identity—of the Jewish community cannot provide rich contemporary
meaning lor its adherents, then its communal death will be natural.

only by our ideals of what we, and others, and
our shared world might become. (260).

So what may be most needed at this pivotal moment is humility
and some modesty by those who purport to have the answers, who set
limits on what Jewish should look lile, who want to set the rules and
boundaries. One key way to effect a greater openness is to make space,
to create platforms for people to choose to gather, and to listen to and
respect the voices that come from within the community. (See Hayim
Herring) When those most directly affected by the problems and is-
sues a community seeks to address, those who seek meaning in their
lives, are invested in the community’s success, they help it remain vital
and successtul over time. Empowering Jews to have a voice, creating
dialogue settings, and fostering openness to diversity, are some ways
to link the individual and the community, and to create a shared sense
of what is right and wrong—and what is valuable. As A.O. Hirschman
declared years ago in Exit, Voice, and Loyalty, the alternative to giving
volce is exit from the community. Silencing people does not nurture
their loyalty,

At the same time, we want to teach the Jewish communal field that
leadership should carefully provoke. Harvard leadership specialist
Ronald Heiletz claims that leadership is most importantly about mak-
ing people aware of what is precious and what is expendable, This can
be a radical demand on traditional systems. But if leaders are to sustain
a viable Jewish community, they must recognize that neither they nor
their institutions are likely to hold exclusive claims on anyone, Heifetz
says decision-makers and those taking on significant roles within a
community must be prepared to grasp the adaptive gauntlet. Writing
with Alexander Grashow and Mattin Linsly, Heifetz compares adaptive
work to a car engine—in order for it to work, it must generate heat, or
stress. The true leader is a master of disciplined attention who can
keep one eye on the temperature gauge while steering the organization
with the other. (31).

American Jewry—and, for that matter, world Jewry—has a problem
today of what stories are to be told. The Holocaust is one that, as we have
shown, remains compelling to an overwhelming number of Jews. Yet its
meaning and where it leads us are confusing at best in an America that
honors Jews, and are potentially dangerous in focusing on Jewish suffer-
ing and death. The Zionist story, the powerful one with which many Jews
grew up, is waning as an effective unilying narrative—we have confirmed
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what has been obvious for a number of years as each generational cohort
responds less well to traditional Zionist messaging. If the Jewish people
is without a clear and compelling story to tell about what it means to be

a Jew in the twenty-first century, a story that is convineing enough to ex-
plain and sustain Jewish uniqueness, then that alone may be the greatest
challenge. Effective leaders must link the Jewish narrative with compel-
ling personal and collective narratives of American Jews and those who
seek to assoclate with the Jewish community. Alasdair MacIntyre offers:

Narratives have remarkable power. Man is
in his actions and practice . .. a story telling
animal. He is not essentially, but becomes

E hose who want to

and meaning-system needs of other generational cohorts, constantly
speaking only about the Jewish community and not about the personal
needs of individual Jews—all these practices seem to ignore the evi-
dence careful readers of contemporary culture and thoughtful experts
in branding and marketing have to offer, or else they must value deliv-
ering these divisive messages more than they value the vitality of the
community they lecture. We are certainly convinced that, in an over-
saturated culture in which children have the technological capacities to
locate themselves anywhere in the world and link themselves to those
far away, providing multiple rich Jewish narratives
may offer pathways to meaning that can inspire
allegiance—or, if not, then at least active curiosity, a

through his history, a teller of stories that

serve must be able to

key first step. So, perhaps most important of all, we

aspire to truth. But the key question for men
is not about their own authership; I can only

listen, bring out the

need to teach those who want to serve to become
great storytellers who also are able to listen, rather

answer the question “What am I to do?’ if I

stories of others, and

than pronounce, and to bring out the stories of oth-

can answer the prior question ‘Of what story
or stories do I find myself a part?’ (216),

become great storvtellers

ers and then weave them together. From these will
emerge dynamic Jewish traditions and practices,

with a compelling twenty-

and a Jewish community of vital meaning.

Consider three Jewish brothers from Los

first century narrative.

Pedagogieally, teachers, students, researchers,

Angeles who grew up in Los Angeles, went to
Camp Ramah and Hebrew school in a Conserva-
tive congregation, and were raised by parents
who (while not observant) were actively engaged and affiliated with
Jewish life. One is now a Haredi yeshiva student living in Jerusalem
with six children, the second is a gay former human rights activist who
works at a Jewish communal organization, and the third is intermarried
and belongs to a Reform congregation. Family background, age cchont,
public norms, and education would not have predicted their individual
identity choices. (Nor, to be fair, do traditional assimilation indices
claim to predict every individual case by virtue of these variables)) But
if those who seek to guide and lead were willing to listen to these three
individual stories, the narratives of the journeys upon which these Jews
are embarking, rather than forcing them to fit into the story the “lead-
ers” want to tell, perhaps it would be easier to understand how each
one arrived at his present position.

Panic over intermarriage, railing at congregants over the hemor-
rhaging of Jewish life, demanding fealty to a singular Israel message,
desperately investing solely in the young and ignoring the spiritual

GENERATIONS & RE-GENLCRATION

public servants, community organizers, and com-
munity members would be well-served to see this
period as one of great fracture and disorientation,
perscnal and communal, and to perceive that the narratives we share
may provide the most compelling material from which we can build
renewed, revitalized senses of community. Or, as Robert Coles says so
simply, “This story, yours, mine—it's what we all carry with us on this
trip we take, and we owe it to each other to respect our stories and learn
from them.” (30).

Some 12,500 Jews of all ages told us a story through their responses
to this survey. The shape of that story is not neat, clean, uniform, or nec-
essarily consistent. And that is as it should be in a time of change and
repositioning, What we know is that, as leaders of a minority commu-
nity in the United States, those committed to American Jewry's vitality
and sustainability need to listen well to that story, and to come away
ready to let go of precious hopes that often animate an anxious nuclear
community—ready to open the doors and windows to the emerging
interests, attitudes, and needs of the people who are, after all, the bedy
and the life of that community.
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AMERICAN JEWRY'S GREAT UNTAPPED RESOURCE:
GRANDPARENTS

http://mosaicmagazine.com/observation/2016/01/american-jewrys-great-untapped-resource-
grandparents/

They’ve got time, money, and love to spare, and there are more of them than
ever. Why isn’t the Jewish community enlisting their help?

January 28, 2016 | Jack Wertheimer

In The Best Boy in the United States of
America, the Jewish educator Ron
Wolfson pens what amounts to a love
letter to his grandparents, whose
wise and benevolent influence has
continued long after their demise to
shape his life, his values, and his
loyalties as a Jew. Wolfson’s story has
elicited paeans of confirming praise
from readers eager to share their own
grateful memories of grandparents
like his.

A Jewish grandfather and grandchild in the 1990
Similar testimony is not hard to find  film Avalon.

in the writings of Jewish figures as
various as Rabbi Joseph B.
Soloveitchik and the novelist
Mordecai Richler (in The Apprenticeship of Duddy Kravitz). In the extensive interviews
they conducted for The Jew Within (2000), the scholars Arnold Eisen and Steven M. Cohen
encountered no end of American Jewish adults attesting to relationships with
grandparents far more positive than those with their parents. Social media today abound
with similarly loving recollections, as in this Facebook post upon the death of a
grandfather: “My Grandpa meant the world to me, as did our entire family to him. ... My
love of Israel, Judaism, and family all came from him.” To these I can add my own
experience of serving over the years on the admissions committee for the rabbinical




school of the Jewish Theological Seminary (JTS) and being repeatedly struck by the
number of applicants citing grandparental influence in their eventual decision to become
actively committed members of the Jewish clergy.

Buttressing such anecdotal impressions are two recent studies. One, based on surveys of
Birthright Israel alumni, reveals that, in general, “connection to Jewish grandparents is an
important predictor of a wide variety of [positive] Jewish attitudes and practices” in later
years. A second study of 1,150 Jewish college students, conducted in 2014 by Barry Kosmin
and Ariella Keysar, and focusing on the respondents’ middle-school years, likewise finds
that those whose grandparents accompanied them to synagogue and other Jewish settings
are likeliest to feel strong attachments to Israel and the Jewish people. In religious life,
too, both studies underline the extent to which grandparents, as Lisa Miller puts it in The
Spiritual Child, are “key coordinates” on a child’s “spiritual map.”

But if these are the feelings and attitudes of adult or young-adult grandchildren fortunate
enough to have been the beneficiaries of grandparental attention and concern, what about
the feelings and attitudes of the grandparents themselves—and in particular of today’s
Jewish grandparents? Are they still recognizably of the same breed as Ron Wolfson’s
grandparents, or have the radical transformations in American and American Jewish
family life, the stuff of so many books, essays, and movies—and so much communal
handwringing—created a very different dynamic of intergenerational relationships?

To answer this question, I recently oversaw a series of two dozen interviews with Jewish
grandparents residing in fourteen states covering all regions of the country. (My partner in
this effort was Laura Shefter, a graduate student in JTS’s Davidson School of Jewish
Education and a most tactful interviewer.) Admittedly, ours was a relatively small sample,
and not necessarily fully representative of majority views: although we tried hard to
include people across the range of Jewish denominational orientations and in different
types of family configurations, we deliberately did not speak with those expressing no
interest in their grandchildren’s Jewish lives. Nevertheless, the results are highly
suggestive. Many grandparents are indeed eager to play an active role in the lives of their
grandchildren, including as role models and as guides in the art of Jewish living. While
some Jewish institutions, for their part, are alert to the rich possibilities offered by this
undervalued resource, a great deal more could be done to mobilize it as an active partner
in the socialization of the next Jewish generation.

First, a little general background. The large demographic bulge known as the “baby
boomers” now consists of fifty- and sixty-somethings; the eldest among them will very
soon be turning seventy. Quite a few members of this “forever young” generation have in
fact already attained the status of grandparents, and many more will be joining them in
the next decade. In this new role, to judge from a spate of studies, they are performing in



their own distinctive way.

Today’s heightened concern with healthy living, coupled with remarkable strides in
medical and pharmaceutical knowhow, means that large numbers will live better and
longer than any previous generation in history. With health, longevity, and financial
resources, those interested in participating actively in the lives of their children and
grandchildren will be able to do so—and, indeed, to become almost equally active great-
grandparents.

Boomer grandparents benefit from new communications technologies. Thanks to email,
social media, and video chats, they can maintain a close and continuing relationship with
their grandchildren even at a geographical distance. Exemplars of what one business
consultant has termed today’s “grandparent economy,” they are also more inclined to
spend money in the here and now than to have assets transferred only after their deaths.
Many provide their children with financial assistance, especially for education, and also
expend considerable sums on travel, visiting regularly and/or taking their grandchildren
on trips to broaden their horizons.

Not least, American grandparents today seem as intent as their forebears on conveying to
grandchildren their own values, commitments, and ways of thinking, including when it
comes to religion. A recent study, Families and Faith, concludes that “for many children,
grandparents are the de-facto moral and religious models and teachers in lieu of parents
who are too exhausted or too busy on weekends to go to church or temple.” Some would
state the relationship even more strongly than that.

All of these characteristics of baby-boomer grandparents are well represented in the
subset of their peers within the population of American Jews—and there they sometimes
manifest themselves with special intensity. Thus, in listening to such grandparents, what
comes across most powerfully is the depth of emotion evoked by the very subject of
grandchildren. As one grandmother testifies, “I don’t have a fancy car, but I consider
myself the luckiest woman in the world because I have my grandchildren close by.” They
especially treasure the opportunity to get to know their grandchildren one by one. “This
past year on my birthday,” a grandfather reports, “I went to Washington for the day and
spent it with my granddaughter. It was probably the best gift I could have.”

Additional leisure time, especially in the case of grandfathers, is not the only factor at
work. Unlike in earlier generations, most Jewish grandparents today were born and
educated in the United States. Their schooling and other formative experiences, like
summer camp, were not all that dissimilar to their grandchildren’s. All of this makes for
easier communication.

Rather than conforming to the old saw about grandparents and grandchildren sharing a
common enemy, namely, the parents, those we interviewed claim their self-defined role is



to offer relief to their harried children—as one retired grandfather put it, “to keep my kids
and their spouses sane.” This relief takes the form of financial support and, for families
living nearby, service as part-time minders, with grandmothers in particular taking charge
of the children once or twice a week, picking them up from school, spending an evening
with them, and in some cases sleeping over.

Aside from such interactions, grandparents also make clear that they want to convey some
specific messages. For many, the chief hope, in the words of one grandmother, is “to pass
down a sense to my family that they are all connected.” Especially as grandchildren
outgrow their most adorable early years, many grandparents take to heart their
responsibility to serve as moral guides, teachers of family lore, and exemplars of virtues.
And, for most, the legacy they wish to impart includes a serious dose of Jewish
identification.

Some, candidly aware of how poorly they themselves may have fulfilled this last role as
parents, are trying to remediate their sins of omission. High on the list of priorities are
family gatherings for Shabbat dinners and holiday meals, in their own homes or as guests
of their children. Building associations between such practices and the ideal of family
togetherness is seen as especially meaningful. With great pride a grandmother quotes the
postcard sent by a grandchild from camp: “Shabbat is great here, but not like in your
house.”

A sizable number also assume an active role in taking their grandchildren to Jewish
religious services, often picking up the slack when parents themselves are not active
synagogue-goers. The same intentions are on display with those who have become more
punctilious in their own observance. One grandfather, whose wife assumes responsibility
for preparing festive meals on Jewish occasions, admits to a lack of personal connection
with the rituals—but “I go along with it because I know it’s a good thing for the kids. ... I
think it’s important for them to understand that this is how we came to be Jewish and this
is what it means.” Says another, realistically: “Our grandkids see that we’re involved, and
they become involved. ... [Otherwise] they’ll say, ‘Zaydeh [Grandpa] doesn’t do it, why do
we have to do it?”

The “it” includes teaching grandchildren about their Jewish communal responsibilities.
Quite a few interviewees make reference to the stress they place on “tikkun olam” and
“tzedakah.” One grandfather who, like his own father, had served as president of his
synagogue, stresses the importance to him of maintaining that legacy. Others emphasize
the responsibility to contribute financially to Jewish institutions.

And then there is Jewish education. Some pay a portion of their grandchildren’s hefty
day-school tuitions, or help cover the costs of afternoon synagogue schooling or Jewish
summer camp. Some even take each grandchild on a bar- or bat-mitzvah trip to Israel. A
grandmother dismisses the expense involved: “we’re giving ourselves a gift; we’re buying



[our grandchildren’s] time.”

None of this is to suggest that the involvement of grandparents always goes smoothly or
is without serious challenges.

Skype, Facetime, and frequent visits notwithstanding, one challenge can be sheer
geographical distance. Grandparents speak of being engaged actively with grandchildren
living nearby but far more episodically with those farther away. They strive to compensate
by reading books to them online when young, conversing about their lives and thoughts as
they grow older, visiting frequently or scheduling regular family reunions. But none of
this can match the easy interactions with grandchildren nearby

Near or far, grandparents also come up against another large obstacle. It’s one thing to
read books to pre-schoolers, but something very different when grandchildren have
friends to visit and homework to complete, and are otherwise pulled in many directions.
The older the grandchildren, the harder it is to find time with them. And time constraints
are also a challenge for many grandparents themselves—as is the pull of other diversions.
(Our interviewees frequently mention peers who seem more eager to pursue their own
interests and are content to let their married children take on the job of rearing the next
generation.)

Not the least of the complications arise from interpersonal family dynamics. In the
perception of those we interviewed, it is the daughters, not the sons, who make the
primary decisions as to how the grandchildren will be raised, what sorts of time
constraints will be placed on grandparents, and what are the permissible kinds of
activities and topics of discussion. Not coincidentally, grandparents report being closer to
the children of their daughters than to those of their sons, though many also make a point
of how well they get along with their daughters-in-law.

Parents’ receptivity to such involvement, therefore, looms very large, and the
grandparents we spoke with predictably claim to take great pains to avoid confrontations
with their children. In the words of Rela Geffen, one of the few sociologists to have studied
the subject, Jewish grandparents learn the “norm of non-interference”—and the price to
be paid for violating the rules.

What happens, then, when parents do not share the grandparents’ commitment to Jewish
involvement or religious practice? This subject came up in virtually every interview.
Almost invariably—though to a lesser extent among Orthodox interviewees whose
children have remained Orthodox—grandparents express frustration or disappointment
on this score. Whatever the degree of their own emphasis on Jewish living during their
children’s formative years, many are convinced they imparted a stronger Jewish



foundation than what is being passed on to the grandchildren. This, indeed, is the only
area in which our interviews took on an elegiac tone, as grandparents spoke strongly
about an erosion they were striving to counteract—provided, of course, the parents did
not object.

All of this becomes very complicated indeed in the case of divorce. The divorce of parents
can have a profoundly injurious impact on the grandparents, curtailing or breaking off
their contact with the children—especially if custody is not given to their own son or
daughter. In instances where the grandparents are themselves divorced and remarried,
the step-grandparent’s relationship with the spouse’s grandchildren tends to be limited.

Even more so than divorce, haunting these discussions was the great subject of
intermarriage. Given the high incidence of Jewish intermarriage in America today, few of
our interviewees were able to report that all of their children had married Jews. The rare
exceptions, all too aware that, outside of the Orthodox community, today’s parents
exercise little if any control over the marital choices of their children, chalked their good
fortune up to sheer luck.

The feelings of helplessness expressed by these grandparents are hard to exaggerate.
“Neither my daughter nor her husband is interested in Judaism, so we have to play it very
low-key,” reports a grandfather. And what is his reaction to this state of affairs? He feels
“victimized.” “We have no choice: it’s painful.”

Responses to the challenge of intermarriage in these unhappy families differ in many
ways, but three strategies seem typical. One is a more or less open battle between
grandparents and parents for the hearts and minds of the grandchildren. The latter are the
prize in this tug-of-war, which the grandparents strive to win without alienating either the
parents or the other set of grandparents—a daunting challenge. Then there is the opposite
and much safer approach, which is to avoid religion altogether. A grandfather active in his
Conservative synagogue laments that his daughter, after marrying a non-Jew, has opted to
deny her son a Jewish education and bar mitzvah, but then adds, with a shrug of
resignation: “They’re your children and you don’t treat them any different. . .. It’s just a
feeling that I have.” That feeling, he makes clear, causes him much stifled unhappiness.

Between these two responses lies a third: a middle ground that many grandparents try to
negotiate. With the concurrence of the parents, they expose their grandchildren to
carefully calibrated doses of Judaism: Shabbat dinners, occasional visits to the synagogue,
minimal instruction in Jewish perspectives. The parents, in this scenario, whether out of
indifference or a desire to avoid quarreling with each other, essentially cede their role as
Jewish exemplars to the older generation. And that generation treads carefully. “I still
don’t like it,” says a Holocaust survivor who reports that two of her children are married to
non-Jews, “butI have to accept it or lose them.”



There is no minimizing the very real and often agonizing hardships placed upon
grandparents by these difficult family circumstances. Still, it would be foolhardy to rule
out the impact they can nevertheless exercise. In documenting the remarkable continuity
between grandparents and grandchildren on various measures of religiosity, the co-
authors of Families and Faith:How Religion is Passed Down across

Generations (2013) argue that especially when “home life is precarious,” due to divorce,
frequent moves, or other upheavals, the religious influence of grandparents “can be a
great stabilizing factor in grandchildren’s lives.”

What, then, can institutions of the Jewish community do to help? In the simplest sense,
those institutions—synagogues, educational venues, community centers, among others—
can endeavor to enroll grandparents at all levels of experience, knowledge, and
involvement and aid them in seeing how they might play a more active role in raising
their grandchildren as Jews.

On a limited scale, some of this is already happening. Congregational rabbis report that
their most persistent adult-education students tend to be empty-nesters; they specifically
mention grandparents looking for help in answering the questions of their grandchildren.
Most such programs are designed around general Jewish themes, leaving grandparents to
apply the lessons as best they can. More useful might be classes geared explicitly to the art
of Jewish grandparenthood; they might even attract more students. There are also
opportunities here for blogs and other Internet-based forums where grandparents can
swap experiences and learn from each other.

Some educational institutions have also created opportunities for grandparents’
involvement, inviting them to witness first-hand what their grandchildren are learning
and thus bringing them into the educational process. To be sure, there is a financial
dimension here: tacitly and openly, the schools encourage grandparents to help with
tuition costs. But the goals go beyond this to building community and adding depth to the
educational and religious lives of students. Some summer camps under Jewish auspices
engage in similar activities.

Much more creative thinking is required. Some of this may involve new religious rituals
bringing young people together with their grandparents: one instance is the Reform
practice at bar and bat mitzvahs of passing the Torah scroll from grandparents to parents
to grandchild as a symbolic gesture of family transmission of the Jewish tradition. Along
similar lines, Jewish institutions of all stripes might devise initiatives whereby members
of the grandparental generation can play a role in the lives of youngsters other than their
own flesh and blood: a kind of Jewish Big-Brother program for young people who lack an
ongoing Jewish connection in their own family or whose extended families live far away.
In a third initiative, creative professionals in the Jewish tourism industry might organize



grandparent/grandchildren travel to Israel and other Jewish sites.

Such suggestions hardly exhaust the possibilities. On the contrary, they point to the
yawning gap that separates present-day communal thinking and planning from the
potential, so far lurking in plain sight, of a significant and significantly under-utilized
resource in American Jewish life. To maximize that potential, much remains to be done.
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Move Over, Millennials

Engaging young adults is important, but
what about everyone else?

Tue, 03/18/2014 - 20:00
Gary Rosenblatt
Editor And Publisher

Financial advisers agree that we
should diversify our investments.
“Spread the money around,” we're
told, “don’t put all your eggs in one
basket.” Yet when it comes to
investing in the Jewish future, our
largest sources of wealth are doing
the opposite of what they preach.

Philanthropists, foundations and
federations are so focused on
engaging young Jews, fearful that
we’ll lose them in terms of Jewish
affiliation, marriage and identity,
that it is rare to find support for
any project geared toward reaching
Jews over 40,

Several years ago a Jewish Funders
Network http://www.ifunders.org/)
study asked nearly 200 funders and
foundations to describe the primary
target of their giving. Of the 21
categories listed on the survey, only
one — social services for the elderly
— referred to a specific age cohort
older than young adults.

Gary Rosenblatt

Isn’t it possible that in our zeal to attract one significant group, we're making a
mistake by overlooking the others?

At conferences and meetings in the Jewish community, locally and around the
country, | find that whatever the political viewpoint or religious denomination of the
sponsors, the most urgent question posed about sustaining American Jewish life in the
21st century is: How can we reach, connect to, captivate and hold our youth —
particularly the Millennials (defined as those reaching young adulthood around the
year 2000) — before it’s too late?

It’s a vital question, and believe me, | understand the concern. It shouldn’t have
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taken the recent Pew study on American Jewish identity to alert us to the problem.
Any number of surveys of American Jewry of late, consistent with the results of
studies of American society in general, reflect a move away from religious observance
(while those who keep the faith increasingly are drawn to fundamentalism). There is
also a move away from a sense of the community and the collective, and a strong
shift toward individualism. In addition, Millennials are marrying later and having
fewer children.

For the country as a whole, it’s a trend. For the Jewish community, it’s a potential
disaster.

Judaism is all about Clal Yisrael, Jewish peoplehood. We need 10 to pray and we need
a sense of collective responsibility to connect us as a people around the world. For
thousands of years it has been our religion and our love of Israel — the land, the
people, the history and the aspiration of a messianic future — that united us. Now
those threads that bind us together are fraying, and many in this generation are
averse to joining — whether it’s a synagogue or organization. And they're finding
Israel more confusing, if not embarrassing, than inspiring.

So yes, | praise the efforts to double down and explore creative ways to reach young
Jews where they’re at, and | have seen the success of our boldest experiment,
Birthright Israel, in bringing hundreds of thousands of 18- to 26-year-olds to
experience Israel first-hand.

But too little creative funding is aimed at the interests and needs of the rest of us.
Learning From The Mormons

Consider for a moment the approach and success of the Mormon Church. On the
surface, American Mormons and Jews have much in common. Each has about the
same small percentage of the American population, with higher levels of education
and income than most other religious groups. And we have many shared values,
especially in terms of family and education. But while the Jewish birthrate is
declining, the Mormons’ rate is growing rapidly, with a strong emphasis on service to
the church (its leadership is lay, not professional), strong intergenerational bonds,
early marriage and large families.

What's more, they have a remarkable 85 percent in-marriage rate, and their young
adults have the highest participation in church life of any group.

So what are the Mormons doing that we can learn from?

Michelle Shain, a research associate in modern Jewish studies at Brandeis University
(https://www.brandeis.edu) who is working on a doctoral dissertation on fertility and
American Jews, asked herself that question. One observation she offered is that
Mormon leaders put special emphasis on engaging their teens, starting in junior high
school, in serious conversations about church beliefs and goals, including sexual ethics
and family values. Many of their youth aspire to serve for two years, without pay, at
age 18 (for men) and 19 (for women), missionizing around the world and doing
service projects for the poor.

Surely part of the Mormons’ success in creating high-level, engaging opportunities for
education, humanitarian service and social interaction for young men and women in
their 20s stems from the groundwork laid in engaging them in their early and mid-
teens. That’s precisely the age — after bar and bat mitzvah — when Jewish boys and
girls disappear from the communal map.

Starting Jewish engagement programs during the millennial years “is getting a late
start,” observes Yossi Prager, executive director for North America of the Avi Chai
Foundation (hitp://avichai.ore) , which focuses its efforts on Jewish day school and
summer camp experiences.

Neglecting The Boomers

While early to mid-teen years is one age range we should be focusing on, another, at
the upper end, is pre- and post-retirement. Many of those are the Baby Boomers
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(born between 1946 and 1964), our biggest cohort.

David Elcott and Stuart Himmelfarb direct a nonprofit project called B3, “dedicated
to engaging — or re-engaging —baby boomers in Jewish life,” according to their
website. But they have had a difficult time raising interest or support for their work,
with funders saying the effort is of value, and even ahead of the curve, but not as
important as “saving” the Millennials.

“That response leaves me perplexed,” says Elcott, who is Taub professor of public
service and leadership at NYU’s Wagner School of Public Service. He believes boomers'
should be cultivated not only for their financial support in sustaining Jewish causes
but because, as role models for their children and grandchildren, their affiliation with
the community is vital. Focusing on boomers is “such an obvious investment,” he says.

B3’s findings indicate that Jews contemplating retirement or already retired would
prefer doing volunteer work in the Jewish community. But two-thirds say they will
help where they are most needed and where the efforts are most meaningful. They
are finding programs at the Peace Corps and AmeriCorps that meet their interests,

The relative lack of communal interest in these boomers “takes us down a negative
path,” Elcott said, asserting that if Jewish retirees don’t feel wanted, they will do
their volunteer service outside our community. He and Himmelfarb, who is the
president of The Jewish Week’s board of directors, are completing a survey that
indicates boomers are as episodic in their Jewish paths and affiliations as Millennials.
If funders are committed to reaching people exploring their options about Jewish
identity and personal life, “that exact rationale applies to boomers,” said
Himmelfarb. Boomers are staying healthy and living longer, and when considering
retirement, “they’re thinking, ‘What am | going to do for the next 20 years?'” he
noted. “That’s why we started B3, to engage these people, connect generations and
strengthen Jewish community.”

In this society of endless options, there is no one stage of life when Jews make the
decisions that generations ago were practically made for them — from career pursuits
to marriage choices to being part of the Jewish community.

Let’s keep on reaching out out to the Millennials. But let's do the same for Jews
younger and older than that celebrated cohort. There are just too few of us to
discount the majority of American Jews.

Gary@ jewishweek.orq (mailto:Gary@iewishweel.ora)

"Between The Lines (http:/ /www. hejewishweek.com/ rosenblatt-book-promotion) ," by
Gary Rosenblatt

Gary Rosenblatt has been the editor and publisher of The Jewish Week for 20 years.

Now, for the first time, a curated collection of his most thoughtful “Between The Lines”
columns, selected from the more than 1,000 he has written since 1993, is available.
"Between The Lines" is a 278 page book featuring 80 columns ranging from prescient
analyses of the Mideast situation to warm remembrances of his childhood as “the Jewish
rabbi’s son” in Annapolis, Maryland.

Get your autographed copy at a special discounted price of $19.95 here:

(http: // www. thejewishweek.cam/ rosenblatt-bool-promotion)
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Jewish baby boomers, those born between 1946 and 1964,
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Lox is far from the only Jewish boomer facing the challenge of finding meaningful
work after retirement, what many refer to as an “encore career.” According to a
new study released last week by B3/The Jewish Boomer Platform (hiip://b3platform.org) ,
a nonprofit organization dedicated to re-engaging baby boomers in Jewish life, older
adults affiliated with Jewish organizations are more interested in making major time
commitments to Jewish causes than previously thought. According to the study,
performed at NYU's Wagner School of Public Service, 20 percent of boomers surveyed
expressed interest in long-term, immersive three-month projects.

To collect data, an online questionnaire was circulated to over 12,500 participants
using the email lists of more than 50 Jewish organizations across the United States.

“There’s a critical misconception that those who are “in,” meaning active in Jewish
life, will stay in and those who are “out” will stay out,” said David Elcott, one of the
study’s authors and a professor at Wagner. “That’s not how it works. Those who are
engaged in Jewish life are not guaranteed to stay engaged, and those who are not
engaged at all might be looking for a second chance to get involved.”

Although his study only looked at people already connected to Jewish communal life,
Elcott said it suggests that there is also a contingent of unaffiliated Jewish boomers
who would be open to outreach.

‘Jewish boomers, with more time, mobility and financial stability than previous and
subsequent generations, are ideal targets for Jewish engagement, said Elcott. With
life expectancy increasing at a rapid rate, 20 extra years have been added onto the
average timeline. And, though most think those years are tacked onto life’s end,
when people have withdrawn from civic life, the time is really added to life’s
“middle,” between the ages of 60 and 80, prime time in most people’s lives for
volunteer work,

“We want to encourage a new way of looking at aging,” he said, “Not as an end, but
a potential for new beginnings.”

B3’s study underscores and expands upon previous research on Jewish baby boomers.
Chaim Waxman’s seminal 2001 study, “Jewish Baby Boomers: A Communal
Perspective,” first pointed to a break between boomers and previous generations,
that boomers displayed weaker ties to the Jewish community than their predecessors.
A previous study by Elcott, in 2009, “Baby Boomers, Public Service and Minority
Communities,” suggested that religious communities could benefit greatly from
involving boomers in their communal institutions. Finally, Synergy, the synagogue
services department of UJA-Federation of New York (http://www.ujatedny.ora) , 1S

currently doing a study on “empty nesters” that so far has shown that parents with
post bar/bat mitzvah aged children are far less likely than the previous generation to
remain affiliated with a synagogue.

“Clearly, this demographic is being overlooked,” said Stuart Himmelfarb, co-author
of the B3 study and co-founder of B3/The Jewish Boomer Platform. Himmelfarb, who
is also president of The Jewish Week’s board, he embarked on the study in the spring
of 2013, after being Himmelfarb repeatedly turned down by funders.

“The Jewish community is lavishing funds on one segment of the population — all you
hear is ‘NextGen, " said Himmelfarb, referring to the segment of the population
between 18 and 30. When he tried to bring up boomers, “we got nowhere,” he said.

Steven Bayme, director of the Contemporary Jewish Life Department of AJC, says
that the overwhelming focus on NextGen makes a lot of sense. While the hoomer cry
for attention is understandable, the long-term Jewish future depends upon
adolescents and young adults, he said.
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“Time and again, we’ve discovered that the key area where communal intervention
makes a difference is in the adolescent years,” said Bayme.

He quoted the 1990 National Jewish Population Survey, which uncovered higher rates
of intermarriage and assimilation than ever before. “The immediate reaction when
the survey came out was ‘how could this have taken place on our watch?’ What can
we do to save the next generation,” he said. “Assimilation was discovered as a
widespread problem when the Jewish boomers were already adults — the focus,
therefore, skipped that generation and moved to Generation X and the millennials.”

While Bayme said that efforts to engage boomers are constructive, he maintained
that they shouldn’t be the priority.

“Friendship patterns, dating, marriage, romantic patters—these are all kindled during
adolescence,” he said. “Someone is not deciding who they’re going to marry at age
65.”

Himmelfarb, however, made the case that there are many more similarities between
boomers and NextGen than at first perceived.

“Boomers are like college graduates, but thirty years later,” he said, noting the
higher rate of drug-use and divorce among those on the verge of retiring. “It’s a
time of transition, and a time of re-defining who you are and what you care about,
Jewishly and otherwise,” he said.

Alex Roth-Kahn, managing director of UJA-Federation of New York’s Caring
Commission, says that the Aging Task Force at UJA is well aware of the burgeoning
need for boomer engagement. In recent years, funding strategies have shifted in
pursuit of these goals, she said.

Still, according to Himmelfarb, who sits on several of the boards at UJA overseeing
these efforts, there is a lot of work to be done.

“We are pleased that New York UJA-Federation has invested in boomer engagement,
[but] there are, as of now, only a few other initiatives underway outside New York,”
he wrote in an email. “The major options thus far, not counting the New York
programs mentioned here, are outside the Jewish community, such as AmeriCorps,
the Peace Corps, encore.org and so on.”

Over the phone, he noted that he is himself a boomer, and looking for meaningful
Jewish engagement. “I’'m also in my encore career,” he said, referring to his work at
B3. “I just had to create it myself.”

hannah®@ jewishweelk. org (mailto:hannah@ijewishweek.org)
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By 2030, when Baby Boomers will be between 66 and 84 years old, they will still represent
over 20 percent of the U.S. population, and in terms of the particular interest of this study, an
even larger percentage of the Jewish population. They are healthier, wealthier, more mobile
and more highly educated than any preceding generation. Whether or not they are anxious
over the present economic downtutn, the presumption remains that they will remain active
and stay involved in society for many decades (Roof 1993, pg. 2). This has led to a shift in
some of the research about the elderly, from traditional geriatric concerns (health, housing
and psychological services) to issues such as full-time “Encore” or Bridge careers and vol-
unteerism, job flexibility, life meaning, time management and mobility. Civic Ventures, an
advocacy and research effort based in San Francisco, posits that the United States must begin
promoting Encore or post-retirement careers in public service for Baby Boomers. In fact, many
such efforts are afoot, encouraging civic engagement through public service that would press
governments, nongovernmental organizations (NGOs) and other public service agencies to
revamp the ways they look at things such as hiring, job retention and work schedules, while
rethinking the lines separating paid professionals from volunteers.! This cohort could offer 30
years ot more of active and creative involvement, revitalizing—in the particular focus of this
study—Jewish culture, civic engagement, social services, political activism, intellectual life
and artistic creativity, as well as the Jewish communal institutions that would support these
efforts.

If this hypothesis about continued civic engagement bears fruit, minority ethnic, religious and
national-origin communities could benefit from increased involvement in their communal
institutions. Such increased involvement by Baby Boomers in the minority communities with
which they identify could foster greater allegiance and fidelity as well as provide invaluable
talent. But it is also possible that the larger and better funded national, secular efforts, akin to
Teach For America or City Year, will provide similar oppartunities for this cohort, thus draw-
ing away this pool of Baby Boomers. This could deleteriously affect these minority communi-
ties, if as their members look outside for resources, supports and volunteer or paid professional
opportunities, their allegiance to their community diminishes. For an ethnic, religious or
national origin community to flourish, it may well need to learn everything it can about this
new phase of life and strategize about how to maximize Baby Boomer involvement.

'On April 29, 2009, at a conference of researchers hosted by NYU's Robert E Wagner Graduate School of Public Service, Greg
ONeil, director of the Public Policy Institute at the Gerontological Institute of America, presented a diagram of the dozens
of efforts supporting Baby Boomer public service. He noted that the majority of organizations focusing on these topics were
created within the last five years. The national organizations on aging, such as the American Society on Aping, National
Council on Aging and the Gerontological Society of America, all have projects on civic engagement. The center circle of the
chart reflects new social innovators/social sector organizations, and many of these organizations are geared toward the highly
skilled, middle-aged set (e.g., former Peace Corps members looking to go back abroad to do higher-level work), He explained
that the Edward M. Kennedy Serve America Act will change some of the income eligibility levels for grants to get older
adults involved and the US Department of Labor’s Senior Community Service Employment Program will provide immedi-
ate jobs as funding flows from the stimulus bill. Foundations such as the John Templeton Foundation, the Rose Community
Foundation and Atlantic Philanthropies are putting significant funds toward Civic Ventures and other such Baby Boomer
projects. There are now numerous articles in The Chronicle of Philanthiopy, and the Wall Street Jowrnal's “Encore” section, by
Kelly Green, is one of most widely read. Private sector enterprises such as IBM have large retiree volunteer programs, and
Civic Ventures has piloted a public service Encore career placement program for professionals from downsized companies.
The Serve America Act’s $5-6 billion could be a stimulus for this networl, and AmeriCorps’ $100+ million allocated for
people over 50 could be a tipping peint.



This research focuses on one such minority community, the Jewish community in the United
States. By analyzing a national survey in 34 communities of Jewish Baby Boomers, compar-
ing the results to a national survey by the MetLife Foundation and Civic Ventures in 2008
and utilizing the comments recorded in seven focus groups, this study addresses the impact of

Baby Boomers and retirement/Encore cateers
on one minority community. The interest is to
provide a baseline understanding of the retire-
ment plans of Jewish Baby Boomers that can
be extrapolated to offer data and analysis that
could help minority communities sustain Baby
Boomer allegiance. The research described

in this paper lays out the tools for doing so,
highlighting the types of efforts minority com-
munities can use to engage Baby Boomers in
public service and foster institutional changes
that can then be replicated across the country.

Minority communities, even those as orga-
nized as the Jewish community, do not nec-
essarily have the resources and research to
influence effectively the discussion concerning
Encore public service careers for Baby Boomers
or provide the services Baby Boomers would
require. Unlike major national efforts that are
well funded and publicized, minority com-
munities may find it difficult to marshal the
resolve and effect the institutional changes
necessary to create a public service Encore
infrastructure. Yet without major retooling to
capture Baby Boomer attention and allegiance,
an open society in which minority members
can seek meaning and professional or volun-
teer fulfillment in any setting they choose will
prevail to the detriment of minority communi-
ties in the United States.

(’

Major Findings

The most salient findings provided by this study include:

1s

Wealthier and more educated Baby Boomers are not
likely to seek retirement in the traditional sense at
65. In fact, nearly 8o percent are prepared fo consider
an Encore career in some form of public service.

Jews are potentially less likely than other educated
and wealthy Americans to seek out an Encore career
in public service,

Jewish Baby Boomers are concerned about earning
income (although not simply for economic security),
as well as staying active and involved as they grow

older.

The two most emphatically perceived needs for those
interested in an Encore career are (a) flexible time
and (b) staying active, productive, challenged and
intellectually engaged.

Jewish professionals expressed great concerns that
the demands Baby Boomers (hoth volunteers and
those seeking paid positions) will place on Jewish
institutions are more than these institutions can
handle. Jewish institutions are not prepared or
preparing for an influx of Baby Boomers as volunteers
or Encore career professionals.

Jewish Baby Boomers would prefer being helped by
Jewish communal agencies in finding meaningful
Encore activities and would also prefer to serve the
wider American society through Jewish institutions,
but they are also prepared to utilize non-Jewish
resources if the services and opportunities they seek
are not available in the Jewish community.

The majority of Jewish Baby Boomers do not at this
time see either volunteer or paid Encore careers as a
way to express their Jewish identity.
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Examples of strategies for successfully engaging Baby Boomers in public service careers® (many of which
are good practices for the recruitment and hiring of any employee) include:

® Look to your volunteers and board members, past and present. Word-of-mouth and informal
networking are the most effective recruitment resources.

» Brand the organization as a place where people can learn and grow. Create environments that
encourage multi-generational teamwork,

o  Offer flexibility, including part-time senior leadership positions, and health benefits to make up for
lower nonprofit pay.

e Seek out individuals who combine passion with pragmatism, but don’t expect the passion to develop
overnight,

® Provide training to encourage employee flexibility and growth to take on multiple roles.

® Focus on transferable business skills and best practices. Pay attention to job design and ways to
provide feedback. Listen to the sector switchers you already have.

® Provide orientation processes to acclimate newly hired Boomers to the nonprofit culture, including, if
appropriate, a consensus-driven environment.

® Pay special attention to senior leadership transitions, including operating in a resource-constrained
environment, fundraising and nonprofit board experience.

e Make sure your board and top leadership play a role in transitioning new Boomer employees.

w Boomers in Public Service

There are steps minority communities can take, beyond those instituted by separate agencies and
organizations, that would enhance the whole community’s capacity to engage and effectively utilize Baby
Boomers.* These include:

® Supportinnovation and experimentation by individuals and organizations.

e Make it possible for new organizations to come into existence and for existing organizations to
innovate.

® Draw champions and support from leaders across the ideological spectrum of the community.

®  Work on the community-wide level and across institutions to professionalize human resource
management,

e Expand recruitment efforts.

o Create communal (rather than just institutional) settings where best practices and leadership training
maodels can be provided,

“Many of these recommendations have been drawn from the Conference Board. See Casner-Lotto, . (2009). A Perfect Match: How Nonprofits Are
Tapping Into the Boomer Talent Pool (p. 4). The Conference Board.

15The first three strategies listed here are from John S. Gomperts (2006-07), The second three are from the Conference Board’s 2009 report; see
Casner-Lotto, ]. (2009).
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EXECUTIVE SUMMARY

INTRODUCTION

Baby Boomers—the generation of 77 million
Americans born between 1946 and 1964—represent
a potential boon to the volunteer world. Based on
U.S. Census data, the numbers of volunteers age

65 and older will increase 50 percent over the next
13 years, from just under 9 million in 2007 to more
than 13 million in 2020. What’s more, that number
will continue to rise for many years to come, as

the youngest Baby Boomers will not reach age 65
until 2029,

The volunteer potential of Baby Boomers is vital to the
nonprofit world, not just because of the generation’s
size but also because of Boomers relatively high
education levels, health, and wealth. Boomers today
are entering their later years with a broad range of
skills, talents, and experience—as well as with a set
of attitudes, expectations, and needs that is decidedly
different from previous generations. Harnessing those
skills, and accommodating those expectations, will be
critical to solving a wide range of social problems in
the years ahead.

To attract Baby Boomers to volunteering, experts on
aging agree that nonprofit groups and others must
boldly rethink the types of opportunities they offer—
to “re-imagine” roles for older American volunteers
that cater to Boomers’ skills and desire to make their
mark in their own way. This is vitally important to
ensuring that the potential of this vast resource is
tapped to its fullest.

While much attention has focused on how to recruit
Baby Boomers into the ranks of volunteers, relatively
little attention has been paid to ensuring that those
who choose to volunteer one year continue to do

so the next. The importance of volunteer retention
should not be underestimated. Despite their reputation
for self-centeredness, Baby Boomets today have the
highest volunteer rate of any age group. They also, as
this report notes, volunteer at higher rates than past
generations did when they were the same age. Because
three out of every ten Boomer volunteers choose not
to volunteer in the following year, a key aspect of
keeping Boomer volunteer rates high is to learn how
to retain existing Boomer volunteers.

To better understand this dynamic, the Corporation
for National and Community Service looked at data
collected by the U.S. Census Burcau and Bureau of
Labor Statistics from 2002-2006. The data trace the
volunteer habits of the same sample of Baby Boomers
over two consecutive years, as well as a similar sample
of pre-Boomers.

This is the first time that these data sets have been
analyzed. Though much work remains to be done, the
hope is that the findings contained herein will help
nonprofits and others gain greater insight into the
volunteer preferences of Baby Boomers so that turnover
can be kept to a minimum and the greatest number of
Boomers will remain engaged in their communities in
their later years.

KEY FINDINGS

. Baby Boomers in their late 40s to mid-50s have
higher volunteer rates than past generations had at
the same ages.

Surprisingly, given many of the concerns raised about
their lack of civic engagement, Baby Boomers age 46
to 57 are volunteering at higher rates than members
of cither the Silent or Greatest Generations. The
differences in volunteering seem to be the result of
several factors, but two are noteworthy. First, Baby
Boomers have higher education levels compared to
older generations. Second, Baby Boomers in their 40s
and 50s are more likely to have school-aged children
at home than older generations were at the same age.

Research shows that the propensity to volunteer rises

with increases in education. There is also evidence that
adults with children under 18 years of age residing
with them are more likely to volunteer than adults
without school-aged children at home.

Holding age constant, Baby Boomers appear
to have different volunteer interests than past
generations.

Between 1989 and 2003-2005, there has been a change
in the types of organizations that 41 to 59-year-old
adults volunteered with. In both 1989 and 2003-
2005, 41 to 59-year-old volunteers were most likely

to volunteer with religious organizations. However,

in 1989, the second most popular type of volunteer
organization for the Silent and Greatest Generations
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was civic, political, business, and international. By
2003-2005, the second most-popular type of volunteer
opportunity for Baby Boomers appears to have been
educational or youth service organizations.

Each year, approximately 3 out of every 10 Baby
Boomer volunteers dropped out of volunteering.

On average, 69 percent of Baby Boomers who
volunteered in the first year also volunteered in the
second year, This means that 31 percent of Baby
Boomers who volunteered in the first year did not
volunteer in the second year. Unfortunately, volunteer
recruitment efforts tended to fall short of fully
replacing those volunteers who chose not to continue
volunteering, On average, only 83.2 percent of the
volunteers who chose not to continue were replaced
with new volunteers.

Volunteers with the highest attachment to
volunteering also have the highest retention rates.

The likelihood of volunteering year after year increases
as volunteer hours and volunteer weeks rise: for
volunteers who serve 12 or more weeks per year,

the volunteer retention rate is 79 percent, versus 53

percent for volunteers that serve two weeks or less per
year. The greater the time commitment a Baby Boomer
makes to volunteering during one year, the more likely
he or she is to volunteer in the following year.

" Volunteer retention is related to the type and
nature of volunteer activity.

For those volunteets who petform only onc activity for
their main volunteer organization, volunteer retention
rates are highest for Baby Boomers whose volunteer
activities are professional and managerial, engaging

in music or some other type of performance, and
tutoting, mentoring, and coaching (74.8%, 70.9%,
and 70.3% respectively). Volunteer retention is lowest
for volunteers who engage in general labor or supply
transportation (55.6%).

| Volunteer retention rates are related to the ways
Baby Boomers become volunteers.

Among volunteers who ate asked to volunteer, those
who are asked by the volunteer organization have the
highest retention rates, while those asked by their

employer to volunteer have the lowest retention rates

(70.5% vs. 53.9%).
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IMPLICATIONS

It is important to remember that in general, anything
that keeps people volunteering year after year
(volunteer retention) will increase overall volunteer
rates. Volunteer turnover should be seen as just as
undesirable as turnover among paid employees. For
most businesses and nonprofits, a 30 percent employee
turnover rate would be an indication of a workplace
problem. The same should be true for volunteers. Two
models of volunteer retention that might be considered
are the donor model and the employee model.

Most charitable organizations attempt to maintain
repeat donors, especially large donors. To get repeat
gifts from large donors, charitable organizations

must spend time cultivating the donor and making
him or her feel connected to the organization and its
mission. Some of the same tools and approaches used
to encourage a large donor to make a repeat gift might
be helpful if applied to volunteers. In a sense, through
their time commitments, volunteers are making a huge
in-kind donation to the resources and mission of the
organization. Moreover, research suggests there is a
strong connection between volunteering and giving.
Thus, it makes sense to find ways of encouraging
substantial volunteering because it will produce
substantial in-kind gifts and could simultaneously
produce considerable monetary gifts.

AT
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The employment model assumes that volunteers
should not be seen as just free labor. Instead, they
should be approached as a key resource and an integral
part of the organization’s success. Most employers
recognize that employee turnover imposes both direct
and indirect costs. The same is true of volunteers.

The loss of a volunteer imposes search costs to find a
replacement. When replacements are found, the new
volunteers must be trained and supervised. They must
get to know the work and mission of the organization.
They have to form productive work relationships

with the paid and unpaid members of a charitable
organization’s staff. The human resources field has
developed a host of insights and tools for reducing
employee turnover and our recent reports on volunteer
management capacity in nonprofit organizations
illustrate that many of those tools (such as offering
training and professional development opportunities)
would be helpful in reducing volunteer turnover.

METHODOLOGY

The data for this report is drawn from the Current
Population Survey’s (CPS) volunteer supplements

for 1974, 1989, and 2002 to 2006. The CPS is a
monthly national household survey administered by
the U.S. Census Bureau (Census) for the Bureau of
Labor Statistics (BLS). The CPS is the primary source
of employment information on our nation’s labor
force. In addition to the main CPS, supplements are
also periodically administered on a variety of topics,
such as voting and food security. The volunteer
supplement is an annual set of questions administered
to the CPS survey households specifically aimed at
gaining information on Americans’ volunteering
behavior—i.e., volunteering through or with an
organization. Since 2002, the volunteer supplement
has been administered on an annual basis. Prior

to 2002, the last volunteer supplements had been
administered in 1989.

The monthly CPS is administered to between 50,000
and 60,000 houscholds. At any one time, about

half the respondents have been in the survey for two
consecutive Septembers. This means it is possible

to follow respondents over a two-year period. Since
2002, there have been four waves of respondents that
have been in the survey for two years in a row. Each
of these waves forms a separate two-year panel of
respondents. This report will use the survey responses
from these four two-year panels to analyze volunteer
retention and turnover among Baby Boomers and
volunteers born before 1946,
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Holding age constant, Baby Boomers appear to be
more likely to volunteer than their parents as they
reach early and late middle age. The combination of

a higher propensity to volunteer and the large size of
the Baby Boomer generation indicates a huge potential
source of new volunteers for community service
activities in the future. As Baby Boomers age, there is a
strong possibility that they will volunteer in extremely
large numbers over the next 10 to 15 years—exhibiting
volunteer rates and numbers that exceed eatlier
generations of older Americans. In fact, the Corporation
used Census data to demonstrate that the number of
older American volunteess (age 65+) is expected to
increase by 50 percent by 2020 (from almost 9 million
in 2007 to over 13 million in 2020).

However, the volunteer rate, like the employment
rate, masks a lot of dynamism and volatility in the
supply and demand for volunteers. An initial decision
to volunteer does not mean that an individual will
volunteer on a continuous basis. Indeed it appears that
on average from 2002 to 2006, about 30 percent of
all Baby Boomers who chose to volunteer in one year
decided not to volunteer in the next. For example,

an estimated 17.4 million Baby Boomers voluntecred
in 2005 and again in 2006. At the same time, an
estimated 8.4 million Baby Boomers who volunteered
in 2005 did not volunteer in 2006. While the good
news is that most volunteers choose to volunteer at
least two years in a row, a 30 percent attrition rate
among employees in most industries in the private or
government sectors would be considered very high
given that the average employment turnover rates for
2006 were about 23 percent. (www.nobscot.com/
survey/index.cfm)

While many volunteers who leave volunteering are
replaced by new recruits, the recruitment of new
volunteers, unfortunately;, does not make up for the
loss of volunteers through attrition. On average, for
Baby Boomers, over the four-year period from 2002-
2006, the volunteer turnover rate was 30 percent while
the volunteer replacement rates—the percentage of
volunteers who were non-volunteers the year before—
was only 26 percent (See table 1). A potential lesson is
that the best way to keep volunteer rates high is to find
ways of retaining existing volunteers.

What are some of the ways to increase volunteer
retention? First, keep volunteers engaged. It appears
that volunteers with 2 high attachment to their
volunteer work also have high volunteer retention
rates. Volunteer managers should focus on finding
ways to cultivate greater interest and involvement
among existing volunteers. This report indicates that
the more time a volunteer spends volunteering with
an organization and the more volunteer activities a
volunteer is involved with, the more likely she or he is
to keep volunteering,

Second, one place to develop committed volunteers

is among volunteers who are already volunteering
(perhaps episodically) with another organization. The
volunteer rate tends to increase with the number of
volunteer organizations, at least until the volunteer
reaches five organizations. Sixty-three percent of all
volunteers only volunteer with one organization. This
suggests a real opportunity to increase volunteering
among Baby Boomers by asking people who are already
engaged to do more.

Third, the types of volunteer activities undertaken and
where those activities take place have implications for
volunteer retention among Baby Boomers. Certain
organizations and activities are more likely to retain
volunteers than other organizations and activities.

For example, volunteers to religious organizations

are above average in their volunteer retention, while
volunteers to healthcare are below average—suggesting
that healthcare organizations may need to find

more effective approaches for retaining volunteers.
Volunteers doing professional or management

tasks also have above average retention rates, while
volunteers that provide general labor or supply
transportation have below average retention rates.



Given these findings, in order to retain Baby Boomers
as volunteers, organizations should find ways of letting
potential volunteers know about the more attractive
volunteer opportunities available. But volunteer
programs must also begin to consider how to make less
attractive opportunities more inviting. Organizations
with below average volunteer retention rates, such as
healthcare, social and community organizations, and
sports, hobby and art and cultural organizations, must
find ways to increase the long-term commitment of
Baby Boomers to volunteering with organizations.
Same is true of volunteer activities, such as general
labor and supplying transportation, which also have
below average volunteer retention rates.

Fourth, volunteer retention is higher for volunteers
recruited directly by a nonprofit or community-based
organization. Volunteers asked by their employer or
boss to volunteer have substantially lower volunteer
retention rates compared to other forms of recruiting
volunteers. This suggests that it is critical to
differentiate between using the workplace as a venue
for volunteer recruiting and making volunteering a
work commitment. An individual that is pressured—
or feels pressured—rto volunteer by an employer may
respond to the initial request but is far less likely to
make a long-term commitment.

Finally, it is important to remember that in general,
anything that pushes up volunteer retention rates
among any groups will increase overall volunteer

rates. Volunteer turnover should be seen as just as
undesirable as turnover among paid employees. For
most businesses and nonprofits, a 30 percent employee
turnover rate would be an indication of a wotkplace
problem. The same should be true for volunteers. Two
models of volunteer retention that might be considered
are the donor model and the employee model.

Most charitable organizations attempt to retain repeat
donors, especially large donors. To get repeat gifts
from large donors, charitable organizations must spend
time cultivating the donor and making him or her feel
connected to the organization and its mission. Some
of the same tools and approaches used to encourage

a large donor to make a repeat gift might be helpful

if applied to volunteers. In a sense, through their

time commitments, volunteers are making a huge
in-kind donation to the resources and mission of the

~CONCLUSION AND INPLICATIONS 15—

organization. Moreover, research suggests there is a
strong connection between volunteering and giving."
Thus, it makes sense to find ways of encouraging
substantial volunteering because it will produce
substantial in-kind gifts and could simultaneously
produce considerable monetary gifts.

The employment model assumes that volunteers
should not be seen as just free labor. Instead, they
should be approached as a key resource and an integral
part of the organization’s success. Most employers
recognize that employee turnover imposes both direct
and indirect costs. The same is true of volunteers.

'The loss of a volunteer imposes search costs to find a
replacement. When a replacement is found the new
volunteers must be trained and supervised. They must
get to know the work and mission of the organization.
They have to form productive work relationships

with the paid and unpaid members of a charitable
organization’s staff. The human resources field has
developed a host of insights and tools for reducing
employee turnover and our recent reports on volunteer
management capacity in nonprofit organizations
illustrate that many of those tools (such as offering
training and professional development opportunities)
would be helpful in reducing turnover among

volunteers.'

15 See Lee, Piliavin and Call, 1999; Brooks and Lewis, 2001;
and Freeman 1997 for discussions of the relationship between
chatitable giving and volunteering,

" See Volunteer Management Capacity series, 2004,
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Baby Boomers Poised to Give $8 Trillion,
Study Says

By Maria Di Mento

Retirees are expected to donate about $6.6

trillion in cash and $1.4 trillion in volunteer
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boomers retire, according to a report

released today.

People give at higher rates after they retire,
DANUTA OTFINOWSKI/AMERICAN RED CROSS ) _
_ o so extended life spans mean people are in
Once retirees commit their time, they end up

volunteering more hours than any other age
group, the study found. previous eras, and that is good news for

their prime donor years longer than in

nonprofits smart enough to capture the

attention of such donors.

The study, conducted by consulting company Age Wave in partnership with Merrill Lynch
Global Wealth Management, also found that baby boomers are 49 percent more likely
than their parents’ generation to make an effort to find out how nonprofits use their
money before they decide to donate, and 44 percent of them want to direct how their
charitable gifts are used, compared with only 15 percent of their parents’ generation.

That should do more than pique the interest of fundraisers, said Ken Dychtwald, a
gerontologist and the founder of Age Wave, a consulting, marketing, and research

company focused on aging.



""This is a big boon for philanthropy, but it’s not business as usual," said Dr. Dychtwald.
"Boomers overwhelmingly want to make an impact on the world, and just writing a check

doesn’t turn them on. They want to get back from their giving."

Nonprofit officials hoping to capture the attention, dollars, and time of these donors are
going to have to be open to their demands for more information and more involvement,

he said.

Nonprofits should also keep in mind the wealth of professional experience that boomers

possess, said Pamela Wise, a Merrill Lynch financial adviser to retirees.

While retirees volunteer less than other age groups, charities would be smart to figure out
ways to increase their involvement, because once they do commit their time, they end up

volunteering more total hours than any other age group, according to the report.

"Retirees are awesome, because here you’ve got a mature, experienced labor market with

time and resources who want to get engaged," she said.

Giving Expertise
Kim Griffith, who retired as a vice president of Freddie Mac in February, is one such

donor. He said that he gives thousands of dollars a year to charity, but he counts his work

as a volunteer as his most important contribution.

With decades of experience working on affordable housing, Mr. Griffith in his retirement
is ramping up his volunteer time with the Transitional Housing Corporation, where he
serves as board chairman. The nonprofit helps families in the Washington area who are

homeless or at risk of losing their housing.

He also serves on the board of Enterprise Community Investment, a national organization

that seeks to provide stable housing options.

Mr. Griffith told The Chronicle that his goal is to use his expertise to relieve the stress so

many low-income families face because they can’t find an affordable place to live.

"If I can help do that, I'll feel like I’ve accomplished something," he said. "I can’t tell you
how much I’d get out of that; it’s hard to put into words."

Religion Wanes



When compared to their parents’ generation, boomers are giving less money and
volunteer time to religious and spiritual organizations. However, they are still much more
inclined to support religious groups than millennials and Generation Xers, of whom only
about a third are giving money to religious and spiritual nonprofits. Even fewer are

volunteering with such groups.

Among current retirees who give money or goods to charities, slightly more than half, or
53 percent, donated to religious or spiritual nonprofits in the last year, compared to 31
percent who gave to poverty relief and 26 percent who gave to disaster-aid groups. Only

19 percent gave to educational institutions.

In the case of several causes, boomers’ behavior is nearer to their parents’ generation:
Few are volunteering at animal-rights and environmental groups or giving money to
human-rights charities, compared with millennials, who are giving more time and
money to those causes than other generations. Those types of nonprofits may end up with
a robust group of givers decades from now.

More Generous Gender

Retired women are more likely than retired men to contribute both money and volunteer
time to charity, with 81 percent of retired women giving money compared with 71 percent

of retired men and 29 percent of retired women volunteering versus 22 percent of men.

"Engagement and giving go hand-in-hand for women," said Ms. Wise. "So nonprofits

need to drive a vision that will appeal to them."

Ms. Wise said nonprofits should figure out what types of opportunities they can offer
potential women boomers well before they try to cultivate them. That way, she said, a
fundraiser can present a well thought out way to involve the donor in the charity’s

efforts.

Women are also more likely than men to define success in retirement by how generous
they are versus how wealthy they are, the survey showed. More women than men are
likely to say retirement is the best time in life to give back, and they are more likely than
men to say they derive more happiness from helping others than from spending money

on themselves.



Regardless of gender, said Ms. Wise and Dr. Dychtwald, nonprofits should be thinking
constantly about how to attract the boomer generation of donors. Otherwise, they will be

missing out on an eye-popping level of support.

"The rising up of this demographic mass with more money and free time than we’ve ever
seen is revolutionary," said Dr. Dychtwald. "It’s not just ‘where might we want to play

golf’ but ‘how can we help people in need.” "

The study, Giving in Retirement: America’s Longevity Bonus, included more than 3,600
respondents at all income levels and looked at giving trends across generations and

genders.

Send an email to Maria Di Mento.
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