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ABSTRACT

Research indicates the Jewish community could benefit from additional resaumesl
at supporting the psychospiritual needs of community members. While clergy andl menta
health professionals often collaborate to address these needs, there is no model that
utilizes psychologists in a non-clinical setting for the purpose of inteagreadmmon
positive psychology and spiritual concepts. The literature reveals mamyaatities
between positive psychology strengths and Jewish holiday themes. The purpose of this
study was to develop a resource manual for psychologists and rabbis. The pinmsary a
of the manual were to (a) utilize positive psychology to enhance psychospiritual
development within the Jewish community; (b) explicitly connect positive psygjolo
and Judaism through common themes; (c) provide opportunities for active personal
integration of these common psychological and spiritual concepts; and (d) appleposit
psychology through experiential small groups in synagogue settingspétiécs
objectives of the study included (a) an extensive review of the literaturentdydbe
intersection between positive psychology and Judaism; (b) the collection of ihttataa
from rabbis, Jewish professionals, clinical psychologists, and positive psychmltgist
assess the need for additional resources; (c) the development of the resour¢eaménua
(d) a critique of the manual by an expert psychologist and rabbi to evaluateuhracgcc
and relevance toward its intended population.

Major issues in the evaluation results led to recommendations that the author
formalize ground rules, direct greater attention to screening andtneent procedures,
and expand the experiential aspects of the groups. Further development of the manual

may focus on utilizing additional research in positive psychology in conjunction with



Xiv

consultations with positive psychology experts to increase and deepen the egberient

elements of the groups.



Chapter 1
Introduction and Literature Review

In this introductory chapter, an overview of the literature provides the rationale
for the development of a positive psychology resource manual. The goalsradrbel
are presented, followed by a broad review of the literature pertamsmrttuality,
religion, and psychology. This is followed by a review of literature expldhag
compatibility of positive psychology and Judaism, and concludes with literttar
describes small group process.

Rationale

Jewish holidays are a central focus for building Jewish identity and fatlgro
They provide numerous opportunities for individuals to explore relevant psychological
themes. It is my experience that while many Jews come to the synagagueish
themselves spiritually and religiously, to study, learn, and grow within thextarft
Jewish tradition, they are thirsting for additional ways to integrateeRkpariences with
religious services, life cycle events, text studies, programs, and other evayargé
yearning to take a more active role in the deepening of their lives, their psyicladl
growth, and their search for meaning. | believe there is a need for psystsloigo are
expert in the field of psychology and intimately connected to the Jewish community to
create opportunities for Jews to expand their development, actively participlage i
personal integration of Jewish messages and values, and to share with other members of
the community during important moments of loss, transition, growth, joy, and self-

reflection.



Small group process within the synagogue provides an avenue for individuals to
integrate both psychological and religious content areas. Groups may alskte phavi
opportunity for congregants to move from a relatively passive role within thgeyona
to one in which they actively participate in the integration and deepening of their
religious and personal experiences.

Purpose

Psychologists currently play a role in many synagogues acrossiitey c
bringing psychological issues to congregants through workshops, groups, and classes.
Adding a resource manual to bring positive psychology to Jews in a synagogue setting
would expand the current role of psychologists in Jewish community settings. The goa
of this manual would include: (a) to deepen individual learning by making it an active
process, (b) to help Jews actively participate in the personal integratieyobiofogical
and spiritual concepts through interactive positive psychology groups, (Cate are
explicit connection between the principles of positive psychology and the psyicablog
themes embedded in the Jewish holidays, (d) to provide opportunities for psydologic
growth in a non-clinical setting, and (e) to provide resources to psychologistsdns r
across the country to collaborate in engaging congregants in meaningfugysonall
work. There is a large continuum of mental health services and interventions, and this
resource manual would potentially reach Jewish congregants in a number of ways

pertaining to overall mental health.



Spirituality, Religion, and Psychology
Historical Connection

Prior to the time that logical positivism gained a foothold in the psychologica
community, psychology and religion were commonly viewed as inextricably linkéd, w
a rich culture of theologians, philosophers, and scientists struggling to understand
religion and psychology in a shared context (Delaney & DiClemente, 200&hdyeand
DiClemente describe philosophers such as Augustine, Aquinas, Maimonides, Edwards,
Upham, Kierkegaard, James, and Hall, each great contributors to modern psychology
whose ideas were steeped in religious philosophy.

Throughout history, great religious thinkers hgvappled with a psychological
explanation of human nature, of human growth and development, and for the ways in
which psychology fits into a larger spiritual or religious context. Fomgt@, Augustine
was a Neoplatonist, who believed in the interior realm of motives and conflict seen by a
omniscient deity to whom one is personally accountable. His ideas about human nature
and the psychology of the mind were set within a religious context in which God was the
creator of life and around whom life centered. According to Delaney and DeGtem
(2005), many of Freud’s psychoanalytic concepts grew directly froAugustinian
viewpoint, although the two had diametrically opposed ideas about God and faith.
“Augustinian views of psychology included the prominent view of sexuality in one’s
development, dreams as a mechanism for uncovering unresolved issues, and the concept
of cathartic release, all of which later influenced Freud” (pp. 34-35).

Another point of view, as argued by Bakan (1958), is that many of Freud’s ideas

came specifically from Jewish tradition, ideas that were part of theegreainstream



culture in Europe during Freud’s lifetime. Bakan argued that “movements of thafught
the stature of psychoanalysis usually have prominent antecedents in the histanysof m
thought” (p. ix). Therefore, although in some ways Freud rejected religion asfacaig
factor in his development of psychoanalysis, others believe that his ideas werecadiue
heavily by Judaism and, specifically, Jewish mystical tradition. He conscioaus
unconsciously) secularized Jewish mysticism (Bakan).

Moses ben Maimon (Maimonides) was a Jewish scholar who also made a
significant contribution to the field of psychology. Maimonides posited a view of human
free will that allowed for moral accountability. He suggested that tasiguatability was
present in varying degrees in different individuals under different circumstédelsey
& DiClemente, 2005). Locke, who played a significant role in founding the concept of
empiricism, also believed that “an eternal, omnipotent Being exists” (Betane
DiClemente, p. 38). Even Kierkegaard, the father of existentialist phitgsamo
considered himself a psychologist, wrote about themes of will and authentenegis
within the framework of a self that God designed for each individual (Delaney &
DiClemente). William James, often regarded as the greatest Am@sgahologist,
struggled with the idea that human nature may be spiritual in nature as opposed to
material (Delaney & DiClemente). These examples are signifimnduse they
demonstrate that the forefathers of modern psychology were psycholbgikakrs
whose ideas were intertwined with theological doctrines and concepts. In Judaesm, “
connection between healing and spirituality is as old as humankind itself. The waltd ‘he

shares the same root as ‘whole’ and ‘holiness’™ (Weiss, 2000, p. 19).



Freud and the recent dissolution of religion and psycholtfy.oughout most of
the 20 century, the idea of taking Judeo-Christian teaching seriously within psygholog
was generally considered taboo” (Delany & DiClemente, 2005, p. 31). Sciemtisés i
field lost sight of a common worldview that once existed between psychological
scientists and religious philosophers, affirming a connection between psychalibg
religion. Ironically, despite the influence of religious ideas in psychabgwught,

Freud, Watson, and other psychologists of the lafeatd early 28 centuries

contributed heavily to the breakdown that occurred between religion and psychology
when logical positivism was embraced uncritically by American psychdloghaney &
DiClemente). Logical positivism essentially stated that sciandereligion were entirely
irrelevant to one another (Plaut, 1962). According to Delaney and DiClemente:

Given that psychologists were stationed at the periphery of science, and therefore

they were the most threatened by challenges to the bounsiaintuality and

religion were rejected along with introspective methods and cognition ¢gnera

favor of animal learning and conditioning studies. (p. 46)

It was notonly the behaviorists who rejected religiéddithough Freud did not
explicitly deny religion, he posited that religious experience was notextiefi of
encounters with God but instead creations of a person’s mind (Plaut, 1962). He believed
that people were unable to deal with the hardships of life directly, and instead create
religious experiences to aid in coping.

We solve the riddles of existence by falling back on our father to whom we

ascribe all power and wisdom. When we were children, our natural father

provided this needed security; as we grow older we substitute a supernatural

father and transfer our sense of reliance to him. Religion, said Freud, is a

collective neurosis. (Plaut, p. 63)

Recent reconnection of religion and psychologye marginalization of religious

thought in the field of psychology continued through most of the 20th century with the



exception of a few psychologists and members of prominent organizations, who made a
concerted effort to oppose this marginalization. Those interested in regogmetgion
and psychology came largely from sectarian contexts, most often from RoihahcCa
institutions (Delaney & DiClemente, 2005). Psychology programs were develapéad w
religious institutions, and associations such as the American Catholic Rsgichbl
Association were formed. The Catholic Psychological Association, crieat®d9,
eventually became Division 36 of the APA, focused on the psychology of religion.

Well-known modern psychologists such as Allport, Jung, and Maslow also
opened the door to reintegrating psychology and religion as they attempted to lapproac
religion from a psychological perspective. For example, in Maslow’s kleyanodel,
“[t]he self-actualization at the top of this hierarchy was charactenmepart by mystic or
peak experiences, described in ways similar to how some might charactemse int
religious experiences” (Delaney & DiClemente, 2005, p. 48). Maslow condidere
spirituality to be on the same continuum with human personality and asserted that
personal spirituality was a major component of one’s psychological groVkihgE
1998). From Maslow’s (197@erspective, not only should spirituality be incorporated in
any thorough psychological introspection but also that, in the process of delvohg dee
into one’s psyche, an opening would form into the realm of the spiritual. Ultimately,
despite the progression and reintegration of religion and psychology, it is onlyjlastthe
10 years that mainstream psychology has been open to a constructive and fruitful
relationship with religion (Delaney & DiClemente).

Shafranske and Sperry (2005) take a modern look at the recent upsurge in interest

between religion/spirituality and psychology. They stated that, due totérsst in the



connection between religion and psychology, the psychological community has seen an
increase in support for empirical studies that consider both the role of religitoésipy
in mental health and the role of religion/spirituality in clinical practigec8ically, they
offer supporting data through an analysis of the ways in which the positive psychology
movement has influenced the connection between religion and psychology. “Positive
psychology reflects a sea change in how we are beginning to approach psychological
health—virtues and strengths are now being considered alongside vulneeatailit
psychopathology” (Shafranske & Sperry, p. 12). The authors noted that psychological
scientists are interested in exploring what is outside traditional entgicieace and
neuroscience to understand the human experience that is beyond this realm. This
exploration applies to human experiences related to religion and areas afrgnggtiat
cannot be fully addressed by scientists.
Although science can offer no judgment or prediction regarding the veridical
status or value of the destination or endpoint of spiritual striving, psychology can
investigate the means by which people put into practice their religious
commitments, and a spiritually oriented psychotherapy can assist in such pursuits
through an understanding of spirituality. (Shafranske & Sperry, p. 13)
Distinction between Religion and Spirituality
Shafranske and Sperry (2005) compared the concepts of religion and spirituality
in both an historical and modern context. Throughout much of history, spirituality and
religion were concepts used interchangeably, connoting the incorporeal. besaut
referred to William James, who defined religion as a very personal, private set of
experiences, feelings, and acts of men in relation to the divine. In other wagisnrel

did not encapsulate a collective experience but instead represented veirydiffe

personal experiences with the divine.



According to Shafranske and Sperry (2005), the teeligion andspirituality
were gradually dissected in modern times, with spirituality encompassimgge private
realm and religion becoming more associated with public membership, organized
religion, religious institutions, religious doctrines, and formal rituals. 8asingly,
religion and spirituality, although related, appear to connote in the public’s mind,
institutional—public and individual—personal expressions of religious sentiments with
transcendent realities” (Shafranske & Sperry, p. 14). The authors dekigedthe
difficulty in trying to define concepts of spirituality and religion, even incalemn
context, and cited empirical investigations into defining spirituality andaelig he
results of such research demonstrate that, while the concepts of spirdndlitgligion
have variable meanings, a clear polarization has occurred in which spyritnat# often
relates to private, personal experiences, and religion more often relatganized,
public experiences.

In considering the ways in which differences of religion and spirituality ilmpac
specific therapeutic interventions, Richards and Bergin (1997) presented twariesteg
They defined religious interventions as “those that are more structured,drahavi
denominational, external, cognitive, ritualistic, and public” (pp. 236-237). Examples of
religious interventions include quoting Scriptures and engaging in religioassrand
traditions. In contrast, spiritual interventions are defined as “those thatonee
experiential, transcendent, ecumenical, cross-cultural, internaltiagfespontaneous,
and personal” (Richards & Bergin, p. 237). Private prayer, spiritual meditation, and

keeping a spiritual journal are all examples of spiritual therapeutic anteons.



Role of Religion/Spirituality in Psychology

Ethical considerationsRichards and Bergin (1997) addressed many of the ethical
issues that are raised when therapists allow spirituality or religion ih&rapeutic
setting, namely dual relationships, displacing religious authority, imposiggted
values on clients, violating work-setting boundaries mandating the separationatf chur
and state, and practicing outside of one’s area of clinical competence.

Like any dual relationship that violates the ethical guidelines put forth by the
American Psychological Association (APA, 200@)al relationships whereby therapists
provide therapy to congregants in their own congregations or whereby therapists who
serve as religious leaders provide therapy to paying clients who amegants, increase
the risk of harming clients. For this reason, such dual relationships are to belavoide
unless it is clear that the therapeutic relationship would be in the besttetdreése
client (Richards & Bergin, 1997).

In addition, when psychologists allow religion into the therapy room, there is a
chance that they may undermine or inadvertently assume the authority oétit's cli
religious leader. “Perhaps the most benign way this occurs is by theréqlate to
consult, cooperate with, or refer to the religious leader or pastoral counsetran &
Bergin, 1997, p. 148). Taking on any role that would traditionally belong to the client’s
religious leader may be confusing to the client and is inappropriate. Most intpgrta
Richards and Bergin stated that it is critical that therapists notudiliient’s
vulnerability surrounding religious issues or feelings toward religious ie@dea
platform for their own agendas or biases. This is potentially detrimental tbethieand

is clearly unethical. This idea extends to not imposing one’s own religious oregws
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any client at any time. If spiritual interventions are to be used in thezaplcit
informed consent must be gained at the outset of therapy, and the goals need to be in the
best interests of the client.
According to Chappelle (2000), to ethically implement spiritual interventioas int
therapy, therapists need to account for individual differences in clients, thigcspée
of the therapist, the therapy setting, and clients’ presenting problemsaraple,
although therapists and spiritual leaders may have overlapping roles at hienagists
must stay clear and focused about their specific role in therapy, differgnttdtom
that of a religious leader. “There are several precautions that a psychistheray take
to avoid stepping beyond the boundaries of his or her role as a therapist, usurping the role
of the client’s religious or spiritual leaders, when incorporating spiriti@tventions in
therapy” (Chappelle, p. 45%50me of Chappelle’s suggestions include consulting,
referring, or working collaboratively with the client’s religious leadefraining from
performing tasks that fall directly within the purview of a religious leaaled avoiding
dual relationships by trying to serve as both therapist and religious advisor. When
considering the appropriateness of spiritual interventions, Chappelle stated:
A general rule is that spiritual interventions should not be used unless they are
relevant to the client’s presenting problem. Otherwise, the therapist rumskthe r
of using therapy as a ‘pulpit’ for pushing his or her own religious or spiritual
values. (p. 48)
Richards and Bergin (1997) listed four situations in which religious and spiritual
interventions are specifically contraindicated: clients specijiealk not to participate in
such interventions, clients are suffering from psychosis, the spiritual intiengare not

relevant to the client’s presenting problems, and with minors whose parents have not

consented to religious or spiritual interventions in treatment.
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Multicultural considerationsln considering the role of religion in psychology,
the APA requires that psychologists consider religious identity as amriglement of
multiculturalism and diversity in working with clients (AP2002). In other words,
religious and spiritual identity is one way in which individuals express their unique
development and worldview and therefore must be handled with care, competence, and
consideration in therapy.

TheHandbook for Positive Psychologgt only outlines the current status of
positive psychology principles and applications, but there is also a speciarditbgut
“Putting Positive Psychology in a Multicultural Context” (Lopez et al., 200Zhe
chapter, the authors stated:

Religion, spirituality, and the diverse constructions of meaning held by various

populations across the world can serve as sources of comfort and support for

those who are searching for the good life but are unable to find it within their
current cultural milieu. Thus, a goal of clinicians could be to increase client
awareness regarding their innate personal spirituality so that theyeayathe

benefits. (pp. 705-706)

The authors suggested that one way positive psychology can be used in a multicultura
context is “to recognize in clients the value of religious practices, spitytuahd the
diverse constructions of life meaning” (p. 711).

CompetenceAccording to the ethical guidelines of the APA, no psychologist
should practice outside of his or her areas of competence, based on educating, traini
supervised experience, or appropriate professional expertise (Richalgi&,B997).

If a psychologist wants to move into a new area, such as spiritual counseling, @adequat
and appropriate training must be gained before implementing these stratémiberapy

sessions with clients. For many years, there were few resourckbkeveo help train

psychologists in the area of spiritual or religious competence in a thecagetting.
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However, training is now available for almost any professional psychologlshg to
expand his or her area of expertise, and psychological literature in this sugra\wa
tremendously (Richards & Bergin). For example, Tan (2005) outlined the goals of a
annual continuing education workshop held by Division 36 of the APA between 1990
and 1993 to train psychologists to work with religiously-oriented clients. The workshop
focused in six main areas: (a) identifying religious themes in clientrgegsm; (b)
learning to recognize the potential influence of religious and culturagaén on

clients’ perceptions of their psychological problems; (d) understanding themaysch
client resistance to, or support of psychotherapeutic processes may be rootgaim reli
(d) using the religious world view of clients to support therapeutic changeh(wiayg
include using interventions of a religious nature; (e) identifying systesigpport within
religious traditions; and (f) consulting with religious professionals toretigerstand
clients’ religious perspectives.

McMinn, Aikins, andLish (2003) make a distinction between basic competence
and advanced competence in working collaboratively with clergy to serve the best
interests of clients with religious/spiritual needs. They suggest thaicddasd of
competence simply involves adhering to the APA Ethical Code of Conduct, which state
that the ability to consult with other professionals and make referrals asasces
expected of all licensed psychologists. There must be a basic respeetdggmeembers
as co-professionals and for their unique expertise to serve clients in gfahaid
helpful ways. Implicit in this idea is that psychologists will not provide anyices that

are beyond their scope of expertise without additional training.
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McMinn et al. (2003) further stated, “Minimal clergy-psychologist collationa
does not require complete agreement on fundamental worldviews of values but rather
enough respect and communication to work together well despite the differences” (p.
201). Advanced competence between psychologists and clergy involves a much closer
connection, in which there are more shared values, a higher level of training for
psychologists, and shared goals. “Here the goal is not just competence in watking w
religious clients but the pursuit of a holistic and integrative view of wellinegsncludes
psychological and spiritual dimensions” (McMinn et al., p. 201).

General models, examples of religion in psycholdgpere are many examples in
the literature highlighting the intersection between religion and psychdiblgy.general
purpose of religious and spiritual interventions is to facilitate and promotestlient
religious and spiritual coping, growth, and well-being (Richards & Be&§05, p. 282).
The authors outline some of the atheoretical, overarching goals of treagini cising
theistic, spiritual and religious interventions. Each of the interventions prohieles t
opportunity for therapists to make direct therapeutic interventions based on timés’ clie
religious/spiritual practices and beliefs. Some examples of religiougparidad
interventions highlighted include making reference to scripture by usiect duotations
or citations, religious relaxation or imagery using spiritual or biblical epts;
encouraging forgiveness, spiritual confrontation, direct referralsitpaet leaders for
additional adjunctive support, assigning homework with religious content, and discussion
of faith (Richards & Bergin). In addition, theistic approaches have been itbed nange

of clinical disorders and populations (Richards & Bergin).
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Richards and Bergin (1997) reviewed five studies (Ball & Goodyear, 1991; Jones,
Watson, &Wolfram, 1992; Richards & Potts, 1995a; Shafranske & Malony, 1990;
Worthington, Dupont, Berry, & Duncan, 1988) in which religiously oriented licensed
therapists or doctoral students in clinical psychology, largely from Christitns fwere
asked to provide information, including which religious interventions they used in
therapy. Over 25 distinct interventions were shared across these studies.

Shafranske and Sperry (2005) stated, “Religiosity or spiritualitys@ayle in the
orienting systems of most individuals and therefore requires deliberate and thbughtf
assessment in respect to its contributions to mental health and well-being” (p. 8). The
identify three situations in which atheoretical, spiritually-oriented psyenaly is
regularly used with clients: (a) as a resource in psychotherapy, @rservation and
transformation of spirituality in psychotherapy, and (c) as a spigiuadt in
psychotherapy. In their model, spiritual interventions may be used as an adjunctive
resource to complement traditional interventions. “The task of the therapistientdyi
and to integrate the beliefs, values, and practices involved in the patientisasipirio
enhance coping” (p. 20). Helping clients construct meaning in their lives is@anato
their model—it goes beyond addressing clients’ issues for the purpose of symptom
alleviation.

Tan (2005) described two distinct models for integrating religion and clinical
practice: (a) implicit, and (b) explicit integration. Tan wrote:

Implicit integration of religion in clinical practice refers to a moogert

approach that does not initiate the discussion of religious or spiritual issues and

does not openly, directly, or systematically use spiritual resources liker @Enag
Scripture or other sacred texts, in therapy. (p. 368)
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Religious issues can still be discussed, when introduced by the client; howeJegk§i
like interventions may involve more direct spiritual practices, a refertidbevmade to
another therapist who employs a more explicit integration model. Tan stated:

Explicit integration of religion in clinical practice or psychotheraggneto a

more overt approach that directly and systematically deals with spaitua

religious issues in therapy, and uses spiritual resources like prayptu&cadr

sacred texts, referrals to church or other religious groups or lay counseldrs

other religious practices. (p. 368)
In an explicit integration model, one of the underlying assumptions is that theadjyri
of both the client and the therapist is fundamental in the therapeutic growth prottess of
client. A therapist need not be religious in order to successfully pradtiue an explicit
integration model, but must respect a client’s religious beliefs and be open to thss proce
in therapy. Specific therapeutic techniques from this model may include: toé use
prayer before, during, or after therapy sessions, utilization of Scriptuaeredstexts in
psychotherapy, and referrals to clergy members or other religious otgamsza

While several authors (Richards & Bergin, 1997; Shafranske & Sperry, 2005)
provide models for incorporating spiritual and religious interventions into a larger,
atheoretical, holistic approach to psychotherapy, spiritual and religious intengecdén
also be integrated into specific secular, theoretical approaches to cayiriBeéistic
perspectives have been incorporated into most mainstream theoretical onerigta
number of scholars, including theistic approaches for psychoanalysis, Jungian laggproac
to spiritual psychotherapy, theistic approaches for behavior therapy, antveogni
therapy, to name a few. For example, Propst (2005) outlines cognitive-behaviapay ther

for religious/spiritual clients. She noted that, “Cognitive therapy is uniquelkydsta

address the beliefs and assumptions that religious clients bring to psychological
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treatment” (p. 391). According to Propst, the basic principles of a CBT model can be
applied to religious persons, in that cognitive distortions/irrational ideaketuht

individuals to experience dysfunction and distress often apply regardless béwhet

beliefs are religious or secular. Further, the emphasis in cognitive thargggrsonal

beliefs may make the model accessible to religious individuals. In one exanoplst, P
asserted that the religious idea of repentance originates from Greelngigarally to

change one’s mind about self and the world, and that this mirrors the concept of cognitive
restructuring.

In previous studies conducted by Propst (1980; 1992), she found that for religious
patients the inclusion of religious themes and interventions in combination with
traditional CBT techniques enhanced the therapeutic process. Specific intervent
outlined by Propst involve utilizing the fundamental theory of CBT and then adapting the
interventions for use with religious clients. For example, thought monitoring Bscalty
CBT intervention. When applying this intervention with religious clients, theteamay
incorporate religious and theological themes as a behavioral motivational tool t
encourage the use of the technique. Religious themes can also be used in the process of
changing thoughts and assumptions by helping clients analyze the betibésadters in
the Bible. “Techniques of thought stopping, cognitive rehearsal, and confrontation of
dysfunctional forms of thinking (e.g., arbitrary inference and overgeratiah)
complement the use of Scripture and theological reflection in the examinatiore of cor
beliefs and assumptions” (Propst, 2005, p. 401).

In another example, spiritual and religious interventions have also been used with

religious clients seeking psychoanalytic treatment. “Psychoasddgsiproven to be an
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invaluable tool in understanding the dynamic components of religious beliefs and affect
in normal people and neurotics alike” (Rizzuto, 2005b, p. 410). According to Rizzuto,
psychoanalysis is consistent with the idea that no person who grew up in a religious
culture comes to analysis without some representation of God, and should that aspect
emerge during analysis, it can be a powerful tool in an individual's growth prddess
author suggested that taking a religious history is a significant part mitétke process

and informs the therapist of the role that religion may play in therapy assvatiout the
specific development and formation of religious beliefs. Interventions indhede t
exploration of affects, wishes, conflicts, and representations as they duwfadée
unconscious, just as in traditional psychoanalysis. Rizzuto noted that individuads creat
God-representations in their minds at any given moment to help cope withrdiffere
situations. Through analytic techniques, clients are able to understand their God-
representations and the meaning of these representations in their lives.nkjoleexa
religious associations provide information about meaning, desires, objecingland
affects and actions, all expressed in religious language. This is shaped [&igiasisr
experiences or religious training (Rizzuto).

As the field continues to evolve in understanding and studying the role of
religion/spirituality in psychotherapy, some clients are seekingpfie¢oeengage in
dialogue about their religious/spiritual issues. “The request for the help abaidter a
spiritual guide reflects a wish to obtain relief from suffering, oriemath moments of
confusion, or the aid of a mentor during a personal journey of spiritual self-
transformation” (Rizzuto, 2005a, p. 42). According to James (1902), the human

personality at its further limits opens into the spiritual realm. “Speakingpherically,
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one might say that the human personality is a river that, if navigated to its end, opens into
the ocean of the mystical realm” (Elkins, 2005, p.131). Maslow (1976) was convinced
that spirituality should be brought under the umbrella of psychology. According to these
scholars and many others, there is a place for religious/spiritual issueshothgyapy

that can be invaluable and even second-nature to clients.

Judaism in psychologyhen considering the specific ways in which Judaism has
been incorporated into psychotherapy with Jewish clients, it is importaxdénuree how
Judaism and psychology overlap. Many in the field of psychology have been reluctant to
consider this overlap because of the perceived incompatibility between rehgion a
science.

It is difficult to compare most psychological or psychotherapeutic tretorie

religions or religious philosophies because such theories do not include explicit

statements about overall moral or spiritual goals of living or the good lifarthat

obviously central to religions. (Manaster, 2004, p. 420)

However, Manaster acknowledged that the incongruity between science and gatue-la
religion is not as clear as many theorists and philosophers have claimeldeoyeaits.
Langman (1997) asserted that not only were many contributors and theoristsefdthe f
of psychology Jewish, but that the influence of Judaism comes through their work. For
example, in looking at psychoanalysis, Bakan (1958) noted that psychoanalytic theory
was in fact a secularization of Jewish mystical ideas (cKlidabalah) Langman

compared the similarities between psychoanalysis and Judaism and showed that an
emphasis on acquiring knowledge is fundamental to obtaining benefits in both areas.

Further, both psychoanalysis and Judaism emphasize manifest and latent nteahings

must be interpreted—either by psychoanalysts or in the case of Judaisivhiby ra



19

Plaut (1962) wrote that dynamic psychology is a partner to Judaism in helping
individuals understand and analyze their deeper layers of personality. Andhehtieot
are different in fundamental function and deal with “incommensurables” (p. 66) the
share commonalities. For example, they are both in dynamic pursuit of the human mind.
In expressing the shared goals of psychology and Judaism, Plaut noted:

‘How can | learn to love God?’ a rabbi was asked. ‘Learn first to love man,” was

his answer. Worship, study, and the performanguaitdvahggood deeds) are

designed to help us in our process of self-development and in establishing mature,
accepting relationships with others. Dynamic psychology has similar anus,

this makes it the natural ally of a liberal, non-authoritarian Judaism. (p. 65)

There are also numerous examples of psychology embedded in Jewish tradition
and texts. Weiss (2000) outlined several examples, specifically ingltitrtherapeutic
effects of dialogue in the bible. “Isaiah (50:4) declares that ‘the Lord Ghdyhan me
the tongue of them that are taught, that | should know how to sustain him with words who
is weary™ (p. 20). Weiss also noted that Proverbs (12:25) includes the followiage “C
in the heart of a man bows it down, but a good word makes it glad” (p. 20). In other
examples, Talmudic and midrashic literature include numerous psychologightsns
including those about the ills of anxiety and the somatic consequences of ideations
(Weiss).

In Medieval pre-modern times, Jews received counseling directly from their
Hasidic rabbis, who served as therapists for the community. In counselisgtbase
rabbis engaged clients in a process to achieve empathy, negate judgmentyéritigpe

rabbi as counselor to be guided by intuitions rather than intellectual, cognitive

interactions. Transference was also a part of the therapeutic relgtianshother
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counseling techniques were utilized to help individuals strive for self-enhancement,
meaning, and actualization, foreshadowing Maslow and Frankl’'s work (Weiss, 2000).

Rebbe Nahman of Bratslav, one of the most insightful of the Hasidic masters, in

an approach which is again reminiscent of Maslow, focuses on self-created

evasions of his clients’ destiny by helping them overcome their fear otlyeowl

their self-inflicted limitations. (Weiss, pp. 21-22)

The second Jewish spiritual movement during the Medieval period was Musar
counseling, created by Yisrael Salanter, in which the rabbis utilized maclygbsgical
techniques to transform the personalities of their clients. Subconscious motivasi@n w
primary concept in Musar counseling, but differed from Freud in that it was not
considered biologically deterministic. Instead, the irrational matigdbrce was the
yetzer ha-ai(inclination toward evil), that could be altered through learning and
habituation achieved through discovery and cognitive-affective learning gesni
(Weiss, 2000). “Salanter’s doctrine of the subconscious is predicated upon his belief in
human freedom and the human capacity to change” (Weiss, p. 23). According to Weiss,
some of the techniques used in Musar counseling foreshadowed techniques lztdr utili
in dynamic therapy, cognitive behavioral therapy, learning theory, groupszraad
humanistic existential therapy.

The Eastern European hasidic and musar ideologies and traditions of counseling
were destroyed temporarily by the holocaust, but eventually reemerged imrtiotes
in Israel and the United States as paradigms for Jewish psychothevépiss, 2000).
However, Western European Jewry and psychotherapy was based on acculturation,
modernity, and approaches that were intellectual and denied religious underpinnings.

It is quite plausible that the anti-religious bias of Western intelleciuadsan

important factor in the hiatus in the development of ostensibly Jewish
psychotherapeutic approaches and Jewish pastoral counseling in Western Europe
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and the United States. Secular Western intellectuals had come to be persuaded
that religion and psychology were largely incompatible. (Weiss, p. 26)

As a result, there were a number of Jewish psychological theorists who the¢hiaete
religion contributed to irrational thinking and psychopathology. “Paradoxically, the sa
holocaust experience which had brought the vibrant rabbinical counseling tradition to a
virtual halt, also accounts for its contemporary revival (Weiss, p. 27). Accdaaling
Weiss, the holocaust impacted mental health in the following ways: (a)stbeateon of
spiritual values to psychology, in which a spiritual will to meaning is at treeafor
psychological growth; (b) the pursuit of Jewish particularity, social and pogibal
dimensions, in which psychologists infuse psychological theory with Jewish ideas or
developed uniquely Jewish therapeutic systems based on Jewish concepts; (chte atte
by Jewish psychologists to create new syntheses, in which Jewish concepts are
synthesized with other systems of psychology; and (d) psychotherapy with ssirvivor
which addresses the unique issues relevant to holocaust survivors and their family
members.
Role of Psychology in Religious Settings

Existing models, generdh modern times, psychology has played a role in
religious settings, primarily facilitated by members of the cleayducting spiritual or
religious counseling. However, psychologists have also carved a unique role for
themselves in religious settings, providing a service to supplement the workggfioler
responding to the mental health needs of their members. Regardless of wieetfadér m
health services are provided by psychologists or clergy, it is important to @amditise
place of psychology in a religious setting. “The complexity of religeystems suggests

that churches and synagogues will view and respond to psychologists in vegndliffer
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ways (Pargament, Ensing, & Falgout, 1988, p. 396). Further, psychologists must not
make assumptions about the nature of religion in the lives of congregations’ members
nor underestimate the complexity of religious systems. Each synagogugrch is a
unique entity with varying needs from mental health professionals (Parganaét et

Nothing in the character of congregations excludes them from being understood

or assisted through psychological methods, because churches and synagogues are

similar to other systems in several important respects. They are openssystem

both affecting and affected by their members and their larger soaoi@xt. They

have organizational structures and organizational processes. And, like other

organizations, each congregation has its own ‘personality,” including a special
history, identity, language, purpose, structure, process, and social context.

(Pargament, Falgout, & Ensing, 1991, p. 395)

In one study conducted by Kunst (1993), the level of religious conservatism
among congregants in a Protestant Christian setting influenced attiwded mental
health care within and outside the church—specifically, church psychological
interventions vs. non-church psychology interventions or mixed interventions (traditiona
in-church and traditional non-church psychology interventions). Church interventions
included bible study, prayer, pastoral counseling, and special Christian workshops.
Traditional non-church psychological interventions included psychotherapy, stres
management, support groups, and psychology workshops.

The study was an important step in helping psychologists design mental health
programs to integrate into religious settings because the results indited t
conservative Protestant Christians had more favorable attitudes towardah;chur
Christian mental health interventions than did less conservative Christiame$otbet is

likely that traditional psychological techniques implemented in church settimgjsl be

less effective among more conservative Christians. The author concluded:
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By taking a congregation’s conservative-liberal religiosity into congiidera
professionals concerned with fostering mental health in the church will likely
meet with greater success. Mental health education may also be an effective
means of cultivating favorable attitudes toward traditional non-church psychology
interventions, and to expand the range of available mental health resources of
potential benefit to church members. (Kunst, 1993, p. 233)
This study is important because for psychologists to successfully irgtegeatal health
services in religious settings, they need to have an idea about what intersemé
meaningful to members of religious communities and what mental health interventions
these members are open-minded about receiving.

Consultation According to Pargament et al. (1988), synagogues and churches are
rich centers of personal and social support for vast number of people in the United States
and therefore, religious organizations represent an area where psydhdliagesa true
opportunity to effect change. “Through collaborative, consultative work with churches
and synagogues, we have an opportunity to ‘multiply our effects,’ reaching important,
underserved segments of the population reluctant to use traditional mental health
services” (Pargament et al., p. 394).

The authors noted that most consultations with synagogues and churches focus in
two areas: clergy-centered consultation and congregation-centered amsutovering
a full range of issues from concerns of individual members, to conflicts amagy ated
staff, and organizational and programmatic questions. Pargament et al. (1988)
characterized clergy-centered consultation as addressing the issuesnsoaed needs
of the clergy; specifically, knowledge and skill-related concerns, identatecke
concerns, and feeling-related concerns. As clergy members look to support their

congregants, they often need help in honing their counseling skills, understanding their

congregants, and developing skills to be of psychological assistance. delatity
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concerns relate to clergy members learning to understand their rolgt@s pa their
congregations. “Clergy are so often called on to be ‘all things to all people’ — tizesog
administrators, educators, counselors, crisis workers, and community leaders —
increasingly welcome psychological help built on respect for their profeds

competence” (Pargament et al., 1991, p. 395). Feeling-related concerns involve helping
clergy members find more effective ways of coping with their feelings.

In addition to clergy-centered consultation, psychologists participate in
congregation-centered consultation as well. “In more recent years, psyctsohayie
become increasingly involved in consultation with a focus on the congregation, rather
than the clergy, as the target of change” (Pargament et al., 1988, p. 396). Oyzalizati
change and programmatic development are the two primary foci. Programmati
development target areas typically include: marital and family enanhmrevention
and treatment of alcohol and drug abuse, self-help or support groups, and other programs
that address the mental health and social justice needs of congregants.aboyaahiz
change typically focuses on issues that impact the mission and future of egatingre
For example, while the issues are diverse and vary from congregation to cangregat
they may include: lack of clear congregational mission, significant aitehanges (new
clergy member, changing demographics of constituents) or external cljaegezoning
laws or need to change neighborhoods), lack of funding to support congregational needs,
or other issues. Organizational and programmatic development are both areas where
psychologists have expertise and can positively impact the lives of congregants i

religious settings (Pargament et al.).
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Psychology in the Jewish communltya study, Weiss (2000), looked at
synagogues in America to assess whether the psychospiritual needs of ciagrega
being met. Weiss feethat Jews are yearning for more psychological and spiritual
sustenance and are seeking it through synagogues. Further, he believes thateaiuiii
succeeding in nourishing their congregants’ needs. He points to a trend of increasing
numbers of Jews turning to pop-culture Jewish organizations such as The Kabbalah
Center and Eastern religions to fulfill their needs, and suggests that rabbignchast f
way to better address the psychospiritual needs of their congregants. #is Daky-
boomers age, intermarriage rates increase, divorce rates increasenaed fhmilies
become more prevalent, the Jewish family needs a place to seek support anceguidan

In addition, the values of Main Street have increasingly insinuated themselves

into the community. Members of contemporary American synagogues are no

longer insulated from substance abuse and addiction, spousal, sexual and child
abuse and adolescent delinquency, indeed, or all that ails the wider society.

(Weiss, p. 16)

In light of these major spiritual and psychological issues facing Jewss\atnducted an
exploratory study to: (a) learn about the counseling needs of congregants, (H)dwsee
rabbis are perceived as counselors, (c) to help alert rabbis of the needs of their
congregants so they would get additional counseling training, and (d) to impactaabbini
training programs to change the focus of their curricula to include more thorough
attention to the training of rabbis as counselors. While Weiss’s primary fasus w

equipping rabbis with counseling skills to meet the changing and increasing
psychospiritual needs of congregants, his study opens the door for psychologists to serve

as the mentors, consultants, teachers, and trainers of rabbis, providing theine with t

counseling skills they need to succeed in their positions.
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In a review of the literature, Weiss (2000) cited only four published studies,
supplemented by two Ph.D. dissertations, and one Psy.D. project that addressed the
counseling role of rabbis. And, these studies gathered information from rabbinical
providers of counseling as opposed to congregants, the consumers of the services. Weiss
hoped to gain insight into ways to better train and equip rabbis for serving their
congregants, by conducting a study that went beyond what was gleaned from the previous
research studies, namely, discovering what psychological problems asdlyymiought
to rabbis, counseling techniques and orientations utilized by rabbis, and refeatiabpra
of rabbis. Weiss thought it would be important to learn who brings his/her problems to
clergy, understand predictors for the decision to consult with clergy rather thaad ment
health professionals, and gain information about congregants’ perceptions plagerg
counselors. The answers to these research questions have the potentialytbegreft!
the psychological community in providing complementary psychological seteices
members of the Jewish community.

In Weiss’s (2000) study, two types of focus groups were convened, one
comprised of rabbis and the second comprised of lay members of the Jewish community,
both groups representing members of reform, conservative, and orthodox denominations.
The focus group members were handed a list of eleven questions to serve as a
springboard for discussion. The 11 questions were as follows:

1. Why do you think that a member of the congregation would bring a problem to
the rabbi rather than to a licensed mental health professional?

2. Why do you think a member of the congregation would bring a problem to a

licensed mental health professional rather than to the rabbi?
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3. Why do you think that a member of the congregation wooldring a
problem to the rabbi?

4. Why do you think that a member of the congregation wooltring a
problem to a licensed mental health professional?

5. Are you concerned that a licensed mental health professional might atiempt t
impose values upon you that go against you religious beliefs?

6. What kind of a problem would you consult your rabbi about?

7. What kind of problem would yauwot bring to your rabbi?

8. Why not?

9. How do you see your rabbi’s role in the counseling process?

10. If your rabbi will refer you to a licensed mental health professional, how man
sessions should your rabbi spend with you before he/she refers you out?

11. Are there any other matters you would like to raise? (p. 52)

The responses of the participants in the focus groups informed the construction of
a questionnaire survey that was mailed to a representative sample of siefmber
conservative, orthodox and reform synagogues in the Los Angeles area. Thenagvey
intended to study a greater range of variables related to the content areaseatlolr the
focus groups.

Weiss (2000) concluded:

Finally, our findings may provide the impetus to train rabbis to be counselors in

the Jewish counseling tradition, by teaching interventions that are uniquesj Jew

or secular interventions that are tailored to the needs of religious Jews—and by

utilizing the personal spiritual resources of their congregant clientarsbcial

and spiritual resources of the congregation in achieving improved client coping,
healing, relating and growth. (p. 17)
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Weiss’s study makes clear the need for psychological services in the Jewmshrdom
The research shows that most respondents believed that mental health profesgonals
better trained than rabbis, that there is an advantage in having less soeiet witht
mental health professionals than with rabbis, and that there is a greatieodidedf

privacy in the mental health professional’s office than in the rabbi’s. “Nevesthele
despite the fact that mental health professionals were rated higher only omgteandi
confidentiality, and that rabbis were rated higher on four qualities, a majoasch
denomination preferred mental health professionals to rabbis as counseloss, (WVei
131). Ultimately, in meeting the psychological needs of congregants, whether
psychologists provide the services or consult and train rabbis, there is a burgeoning
interest and emphasis within the Jewish community on meeting the psychospietsgl ne
of congregants in a meaningful and professional way.

There are some current programs that bring psychology into the Jewish
community. For example, the Rafael Spiritual Healing Center was openecdatriked
health agency, Jewish Family Services in Denver, with the express purpasiéngfa
psychological and spiritual component to the process of healing and comfort filedami
experiencing illness, bereavement, crisis, or profound life changes. The Qiéarte
spiritual and psychological support, and recognizes the role of psychologists aatl ment
health workers in contributing to the support and growth of community members above
and beyond what is offered by rabbis. Another program, Jewish Spiritual Direcgon wa
written about extensively by Addison and Breitman, (2006), who describe the program as
providing spiritual direction for Jews looking to increase their relationship gth t

Divine. “Spiritual guidance points the seeker beyond the ‘normal,’ to see the Digine t
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underlies and transcends the everyday” (Addison & Breitman, p. xix). The program is
facilitated by either a rabbi or a trained psychotherapist and is seddtua format that
is similar to a therapy session.

Several American Reform congregations offer counseling services witiin the
synagogues. For example, Temple Judea in Tarzana, California, utilintd health
professionals from the community to offer support groups and counseling to congregants
in need. They also require group therapy for young Jews in tHeigra@e confirmation
class, co-facilitated by a psychologist and rabbi. Temple Chai in PhoeragnAr has a
center for healing called the Shalom Center, where mental health professimutbrs,
nurses, and clergy work to provide comprehensive support services to congregants. Their
belief is that these services will free the soul of a Jewish individual tagarkigher
religious purpose of contemplating God. These synagogues and many others eecogniz
the need for collaborative psychological and spiritual services for congsegant

The national association that serves as the organizing body for the Reform
Movement, the Union for Reform Judaism (URJ) also works to guide reform
congregations in meeting the psychospiritual needs of Jews. While the URJ does not have
formal data tracking the utilization of psychologists in synagoguagsttiney do
provide resources and programs to congregations to support their congregants. Many of
these programs are facilitated by mental health professionals. lioadthe URJ reports
that many local Jewish mental health services, such as Jewish FamibeSemark in
collaboration with synagogues to implement programs that address the psychobspiritua
needs of congregants. For example, the URJ created a Jewish text-based fomgac

on eating disorders and then encouraged mental health professionals in local
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congregations to facilitate the program. In addition, the work of the URJ in merging
psychology and Judaism has spawned the development of several congregationdgponsore
conferences that explore the linkage of Judaism and mental health issues. The@URJ als
confirms that psychologists are working throughout the Reform Jewish comnmuthigy
capacity of consultants to rabbis (rabbinic coaches), staff, leadership boardggrand e
congregations (R. F. Address, personal communication, May 2, 2008).

Collaboration between psychologists and cledyside from a consulting or
referring role, the literature shows that in many communities psychts@d clergy are
actively collaborating, working together to meet the psychological needsgodue
members of the community. This may be due in part to the large percentagerafafisie
who seek mental health services directly from clergy members.

Indeed, surveys conducted by the National Institute of Mental Health have found

that clergy are more likely than both psychologists and psychiatrists combined t

be approached for help by a person who has a mental-health diagnosis included in

the Diagnostic and Statistical Manual llI-Revised. (Oppenheimer, Hign&e

Weaver, 2004, pp. 153-154)

Given the high percentages of people seeking services through clergy, Oppeerdial.
suggest that a collaborative relationship between psychologists andislergysolution
to providing meaningful services such as preventive interventions.

McMinn et al. (2003) addressed the difference between basic and advanced
competence for psychologists collaborating with clergy. In their studgaiteboration
largely took the form of referrals back and forth, but they acknowledged that wahcer
advanced competency, collaboration can go beyond basic referrals. Bends, Wals

McMinn, Dominguez, and Aikins (2000) described a model for collaboration that

included a wider spectrum of services, including: preventive, consultative,raot di
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services. They proposed an indirect service delivery model in which psychotowgists
clergy work within a collaborative and consultative relationship. In their mddegyc

not only refer congregants to psychologists, but consult with psychologists to become
more empowered to do their own counseling with congregants, providing a continuum of
services. Even when congregants are referred to psychologists,relergy involved in
treatment whenever the clients grant permission. In their model, both aletgy
psychologists are considered professionals with important resources to offer.

Perhaps the most expansive model of collaboration came from a study by
Edwards, Lim, McMinn, and Dominguez (1999) who revealed four contexts for
collaboration between psychologists and clergy: (a) mental health se(tices,
congregational life (¢) community concerns, and (d) academics. The authars di
gualitative analysis of 77 narratives offered by psychologists and clemyngo
collaboratively in order to differentiate the contexts in which these profesiona
collaborate. Mental health service collaboration largely incorporated cdienstar
referrals between psychologists and clergy. Congregational life includégivops,
direct services, and assessments offered within a congregational seénitance
congregational life.

The study indicated that some workshops were co-led by a psychologist and a
clergyperson, while others just involved a psychologist as guest in a religibng. 4a
addition, “psychologists reported leading parenting skills groups, marriagémeent
groups, and personal growth groups” (Edwards et al., 1999, p. 549). In these types of
situations, psychologists reported receiving a high level of support from tgg Hader

of the congregation. Workshops also extended to speaking with groups of clergy about
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issues that impact them and working with congregational staff to better trefine
vision. Direct services to enhance congregational life took many forms sue$olsng
conflicts between staff persons, training lay ministers in counseling tgesjior co-
leading groups with clergy members at the congregation. In the study, coilabdoat
the sake of addressing community concerns involved psychologists and clekgygwor
together in prison settings, hospice settings, marriage preparation programs in the
community, crisis counseling after community disasters, and other public education
efforts as well. And finally, collaboration in academic settings involved proyidi
services in formal educational contexts outside the congregation.

Collaboration between psychologists and rabbise collaboration between
psychologists and clergy extends specifically to work between psychelagstrabbis.
While a dearth of studies exist in the Jewish community highlighting thishoodlaion
(Weiss, 2000), one recent study (Milstein, Midlarsky, Link, Raue, & Bruce, 2000)
suggested that formal studies looking at collaboration between rabbis and pgitholo
would be fruitful because “in previous studies of the consultation practices of several
types of clergy, rabbis demonstrated both the greatest frequency of intexaith
mental health professionals and the greatest awareness of distinct psycaiagories”
(p. 609). In other words, although studies are lacking, it appears that collaborative
alliances exist between psychologists and rabbis and it would be of benefiigh Jew
congregants and clients as well as to Jewish psychologists and rabbis to &egslere t

alliances to increase mental health support within the community.
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Compatibility of Positive Psychology and Judaism

Many of the principles of positive psychology are very closely aligned with
spiritual and religious concepts in Judaism. Just as positive psychologistshst mark
of gratitude, forgiveness, optimism, hope, laughter, well-being, strength, aich&rit
in the human experience, Judaism embodies these ideas and many others that lead
individuals to deeper meaning and connection in their lives (Snyder & Lopez, 2005).
Further, positive psychology opens its doors to the intersection between psychology and
religion, making it a more natural fit with certain concepts in Judaism, plarticthe
search for meaning (Peterson, 2006).

Today’s positive psychologists also emphasize a life of meaning and emphasize

that it can be found in both spiritual and secular pursuits. In so doing, positive

psychology places the psychology of religion in a central place it hag rarel

occupied in the history of the discipline. (p. 6)
Positive Psychology

Positive psychology is an approach that calls on therapists to instill hopeateulti
optimism, and help clients identify and build upon their “signature strengtleteré®en
& Seligman, 2005, p. 18). According to the founder of positive psychology, Seligman,
positive psychology has three pillars: the scientific study of positive divgec
experiences, the study of positive individual traits, and the study of positiitatioas.
“A theory is implied here: Positive institutions facilitate the developmeshtdasplay of
positive traits, which in turn facilitate positive subjective experiendestefson, 2006, p.
20). Utilizing these principles, Seligman and many others around the countirydang
ways to test their theories of change. Seligman and Czikszentmihalyi pribbsthe

mission of positive psychology is to understand and foster the factors that allow

individuals, communities, and societies to flourish” (p. 5).
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In describing the nature of positive psychology, Peterson (2006) writes the
following:
Positive psychology is the scientific study of what goes right in liéen foirth to
death and at all stops in between. Everyone’s life has peaks and valleys, and
positive psychology does not deny the valleys. Its signature premise is more
nuanced but nonetheless important: What is good about life is as genuine as what
is bad and therefore deserves equal attention from psychologists. It adsatmes t
life entails more than avoiding or undoing problems and hassles. Positive
psychology resides somewhere in that part of the human landscape that is
metaphorically north of neutral. It is the study of what we are doing whemeve
not frittering life away. (p. 4)
Peterson explains that while the formalized field of positive psychologgrigexisted
since 1998, concepts of happiness, wellness, self-efficacy, and human agency, and the
research that supports these ideas draw from a long history of study in resdlech i
various fields of psychology. This recent interest and collective awarenesstiwepos
psychology by modern psychologists may be due in large part to the exposure and
promotion given to it by Seligman during his APA presidency. However, many would
argue that the concepts have been around for decades (Snyder & Lopez, 2002).
Indeed, pioneering thinkers over the past several decades have provided
compelling exemplars of positive psychology in their theories and research
endeavors. Therefore, what appears to be a phenomenon that suddenly jumped
into our awareness, actually has been growing steadily through the efftrts®f t
theorists and bench scientists. (Snyder & Lopez, p. 752)
Additionally, it is important to note that positive psychology includes an expalienti
element that is considered central to learning. Just as with certain otheolpgical
approaches, such as humanistic/existential, the ideas of positive psycholdmpsthe
integrated through practice (Peterson, 2006).

While positive psychology does not offer a comprehensive theory or set of

techniques necessary to be considered its own psychological paradigm atehis ti
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research in this area is vigorous and gaining momentum. Peterson and Selighdan (20
and a team of researchers put together a system classifying and ntepelsaracter
strengths and virtues. In their research, they identified twenty-four spstegngths
under six broad virtues that exist across culture and throughout history. Within this
classification system, virtues are defined as “the core charéictexialued by moral
philosophers and religious thinkers: wisdom, courage, humanity, justice, temperance, and
transcendence” (Peterson & Seligman, p.13). Character strengths ard dsfitiee
psychological ingredients — processes or mechanisms — that define the viratessq®
& Seligman, p. 13). In other words, strengths include pathways to achieving the.virtues
The benefits of this type of positive classification are numerous, includitnggstte
foundation for psychologists to help clients cultivate these positive traitsyasttive for
a good life (Peterson & Seligman). This will be achieved in part by helgmgiahs
speak a common language related to character strengths, based on emgeacehre
“Consensual classifications and associated approaches to assessment pmvide ¢
vocabulary for basic researchers and clinicians, allowing communicatioim \&rd
across these groups of professionals as well as with the general public’qfP&ters
Seligman, p. 3). This classification of strengths addresses one of thmegypliocuses in
positive psychology, which is the study of positive individual traits. The other twastons
of studying positive subjective experiences and the study of institutions thé&t ena
positive experiences and positive traits (Seligman & Csikszentmihalyd).200

Research in positive psychology is also focusing on specific interventions that
may be utilized by clinicians. In the first large study designed in thechpazsitive

psychology, Seligman and his research team designed an internet intervention that
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reached almost 600 participants across the country (Seligman, Steen, Patky$on,

2005). Seligman found that three positive psychology interventions lastinglgsecre
happiness and decreased depressive symptoms. Two of the exercises, entited “usi
signature strengths in a good way” and “three good things” increased hapgpirass

least 6 months, and the exercise “gratitude visit” increased happiness for ohe mont
(Seligman et al.). In the study, happiness was defined as containing threeatenstr
positive emotion, engagement, and meaning. The results provided preliminary evidence
for empirically-based positive psychology interventions that theragstsige to increase
happiness and decrease depressive symptoms when treating clients. Despite the
limitations of the study, research in the area of positive psychology is burgewiting
increased funding and support from psychologists and foundations across the psychology
spectrum (Seligman et al.).

In a more recent look at positive psychology interventions, Sin and Lyubomirsky
(2009) conducted a meta-analysis of positive psychology interventions (PPIs) designed t
enhance well-being and alleviate depressive symptoms. They looked at tteatme
interventions aimed at cultivating positive feelings, positive behaviors, diveosi
cognitions, as these areas represent the foci of positive psychology. The asutthe w
first systematic quantitative review of the research published to ddteeit study they
conducted a meta-analysis of 51 positive psychology interventions, ranging from
gratitude exercises to mindfulness practices to hope therapy and otyreas. Their
results show that positive psychology interventions both significantly enhanded wel
being and decreased depressive symptoms, particularly for depressed insliwidrsals

non-depressed. However, both clinically depressed and healthy populations wte likel
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benefit from positive psychology interventions. They were most effectivetihatse who
were self-selected for the interventions (who perhaps had positive exqectati the
interventions or were motivated), and those who were older (effects incredised)@).

In addition, interventions administered in individual treatment were more efféban
group-administered or individually-administered, and longer interventions produced
greater gains (Sin & Lyubomirsky). This broad meta-analysis progiolesempirical
support for the role of positive psychology interventions in helping individuals achieve
more optimal mental health and well-being, as well as fighting againgteyra of
depression.

The interest in discovering positive psychology interventions that may be
effective in the treatment of a clinical population in addition to bolstering theggiref
a non-clinical population has led to the early emergence of positive psychgt(ferap,
developed largely by positive psychologists Rashid and Anjum (2008). The researchers
were motivated to develop PPT in part by the lack of psychotherapies that attead to t
strengths of clients, with the large majority focusing on clients’ priegpmeaknesses. In
addition, prevention of psychological disorders is largely absent in traditional
psychotherapies (Rashid & Anjum).

The goal of PPT is to build positive emotions, strengths, and meaning in clients’
lives, with the end result of promoting happiness and complete mental health (Rashid &
Anjum, 2008). As with positive psychology, PPT is not meant to supplant traditional
therapies that are empirically supported for treating various mental hiéakimis;
contrary, it aims to reach beyond traditional therapies in support of the development of

positive emotions and strengths. However, PPT is not designed only to add value to the
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lives of those who are functioning at high levels. It was developed for the treanaent
prevention of various disorders. Complete mental health is both the absence of
psychopathology and the presence of happiness, well-being, and life satisfaéxr
focuses on the interventions and avenues that promote the positive elements of life
(Rashid & Anjum).

The theoretical basis for PPT stems from the assumption that positive emotions
are as authentic as negative ones (Rashid & Anjum, 2008). “PPT regards positive
emotions and strengths of clients as being as authentic as their weakresssdsed in
their own right, contributing to happiness as weaknesses and symptoms contribute to
psychological disorders” (Rashid & Anjum, pp. 259-260). The central hypothesis of PPT
is that building positive emotions, building strengths, and finding meaning are potent
factors in treating psychopathology and buffering against psychological dsortier
interventions utilized in PPT are rooted in the research of positive psychologatiimglic
that happiness (positive emotion, engagement, and meaning) is scientificalyrada
and manageable; therefore, PPT is designed to further these aims (Rashid & Anjum
series of preliminary randomized control trials, conducted both with depressed abe
well as with a non-clinical population led to clinically and statisticatjyigicant
decreases in depression and increases in happiness (Rashid & Anjum).

One of the mechanisms of change in PPT is rooted ibrtdaen-and-build
theory developed by Frederickson (2001). She looked at the many ways that principles of
positive psychology can be applied in clinical settings. Her foundational ideahstt
the focus in therapy from one of a problems-based perspective to a strersgiths-ba

perspective. She asserts that events in life are neither inherently positivegative,
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and are free of value until placed in a context of meaning established through sompari
with other events. The more individuals are aware of internal positive emotions, #he mor
they can utilize these emotions to lessen the negative attributional prosmsatasl with
difficult life events. In addition, cultivating positive emotions over timelead to a
greater sense of psychological well-being that lasts well beyond analleisonoment.
Creating and enjoying pleasure in life is not simply feeding into a desinestant
gratification; the effects of well-being are lasting. Fredmcks broaden-and-build
theory suggests that building and broadening a repertoire of positive emotions can
promote a reserve of personal resources that can be tapped-into during futsies time
psychological hardship — like a reservoir of psychological resiliency(lekson).

There are hundreds of psychologists currently looking at concepts of positive
psychology and their research will define the future of the field (S depez, 2002).
As Peterson (2006) wrote, “What is the future of positive psychology? The degails ar
impossible to predict, although the endeavor will swim or sink in accordance with the
science it produces over the next decade” (p. 305). One area that needs focus ikghat of t
biological basis of psychological wellness and “the good life.” In additiceareh needs
to elucidate the idea that feelings of subjective well-being may be dciaeges opposed
to genetically fixed (Peterson). Further, cultural factors and infoamated to be
incorporated in a greater understanding of positive psychology as isgitple of
different racial and ethnic backgrounds. Other potential research questiode ways
to increase the good life, how to encourage people to participate, and creating
interventions that produce positive outcome results (Peterson). As positive pgisteolo

continue to search for ways to help individuals thrive, greater connections will
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undoubtedly be generated with spiritual and religious leaders seeking to anssanéhe
guestions.
Positive Psychology and Judaism

In many ways positive psychology goes hand-in-hand with Judaism. Myers
(2000) described a connection between happiness, finding meaning in life, anlspirit
commitment. In addressing the reasons why faith seems to increasessappawrote,
“Another possible explanation for the faith-well-being correlation is theesef meaning
and purpose that many people derive from their faith” (p. 64). Early philosophers,
including Victor Frankel, recognized that human beings by nature are segiahi
meaning. This search for meaning is not only a spiritual pursuit, but one that positive
psychologists are working to understand, particularly as they explore thehaays
meaning impacts psychological functioning (Baumeister & Vohs, 2002). Baemaisl
Vohs described the search for meaning as one of humanity’s primary toolskiogsee
stability in a constantly changing world. They suggested that thefeals of meaning-
making and that at different times in life, people are inclined to lower or highedslof
meaning. “Increases in level of meaning do more than help one escape fromgsufferin
They also enhance positive satisfaction and the sense of fulfillment (B&m&elohs,
p. 610). In addition:

Even in the absence of suffering, trauma, pathology, or misfortune, human life

will fall far short of its best potential if it lacks meaning. By understandow

people seek and find meaning in their lives, positive psychology can enhance the

human experience immensely. (Baumeister & Vohs, p. 616)

It is clear that this concept of meaning-making is central to the work ofygositi

psychologists and theologians alike.
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A Positive Psychology Approach to the Themes of the Jewish Holiday Calendar

Positive psychology provides a relevant framework for looking at the
psychological themes embedded in Judaism, and specifically, the Jewish holiday
calendar. Just as the search for meaning is central to a fuller understariabtiy of
positive psychology and Judaism, there are additional connections between thé spiritua
elements of Judaism and a psychological approach to human development and thriving.
And while Judaism is not monolithic and there are multiple themes and concepts that can
be related to each Jewish holiday, many of the themes of positive psycholagy are
natural fit with Judaism, and cut across Judaism’s denominations.

The themes associated with the holidays of the Jewish calendar provide a fertile
landscape for personal exploration and growth. Each Jewish holiday is rich with
psychological themes that challenge and invite individuals into a cycle ettiefi,
month by month, year after year. Jewish authors, rabbis, and psychologists hi@ve wri
copiously on themes related to holidays and their thoughts are manifested in books,
sermons, adult education courses, and lectures. In fact, each week, rabbis speak in thei
congregations about the Torah portion of the week, gleaning wisdom from the text about
how Jews may live better, fuller, more meaningful lives. This process of looking to
religious texts and writings for psychological understanding and guidgpdies to the
cycle of Jewish holidays in each calendar year as well.

Holidays are a central focus of Jewish identity and learning, and provige am
opportunities for individuals to explore themes of growth and change from various

perspectives (Waskow, 1982). In describing the meaning of the Jewish cycledalbpli
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Waskow stated the following in his bodkgasons of our Joy: A Modern Guide to the
Jewish Holidays

All of them [holidays] are richer than we are liable to remember, becausgtthey
together into a coherent whole. As the seasons follow each other in a profound
pattern, as a human life grows and falls in a profound pattern, as a whole society
grows and changes in a profound pattern — so do the Jewish holidays. Indeed, they
were intended to teach us how to experience more fully the profound patterns of
the world — how to enrich them, nurture them, learn from them. So if we can learn
how the cycle of the festivals works as a cycle, we can learn how to live better

with the earth and air and water; how to live better with each other; and how to

live better inside our selves. (p. xviii)

Waskow continued:
And the cycle would also help us as individuals. It is intended to help us feel more
deeply, more intensely, the cycle of feelings that make us fully human. We learn
from these holy days that when it is time to grieve, we are to grieve deeply. When
it is time to be angry, we should be furious. If it is time for happiness, we dance
with joy. Through walking the path of the year, we can renew in ourselves a sense
of deep calm, internal harmony, the peaceful senshabm.(p. xxiii)
Strassfeld (1985) described the Jewish holidays as an experience ofdgraveli
time, purposeful events that are layered with meaning, offering insight intakever
dimensions of existence. The holidays allow Jews to encounter psychologicas,theme
both human themes and themes of transcendence.
It is part of the richness of the festival cycle that any one holiday can mean
different things to different people. Each of us will find that some holidays will
speak more clearly than others at different times in our lives; however,lsach a
provides a sustaining continuity to our lives as we celebrate it once again. (p. 2)
In their book Judaism for TwpFuchs-Kreimer and Wiener (2005) utilized the
Jewish calendar as a guide for couples. They explained, “More than just calendar
commitments, the holidays carry with them a view of what is important in lift, @ s

assumptions that challenge and deepen the way we think about relationships” (p. 2). They

continued by suggesting that the holidays provide an opportunity for individuals to shift
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perspectives, creating new personal narratives (Fuchs-Kreimee&elYi There is no

one authority on the interpretation of a Jewish holiday’s meaning. However, for a more
extensive description of the Jewish holidays, including information about the history,
themes, rituals, and customs, see (Appendix A).

There is a flow to the Jewish calendar that brings individuals on a journey of
highs and lows, the depths of which one might expect to encounter in life. The rhythm of
the calendar is marked by the rhythm of nature and the changing seasoel$ asghe
rhythm of a human life — marked by change and development. Conceptually, this flow of
ups and downs mirrors the principles of positive psychology, which seeks to view
humans from a complete lens, incorporating both the difficult and the positive. @dble a
Haidt (2005) stated, “The recent movement in positive psychology strives toward an
understanding of the complete human condition, an understanding that recognizes human
strengths as clearly as it does human frailties and that specifies havotaeetlinked”

(p- 109).

Specifically, the themes of the Jewish holidays are broadly and easillatare
with positive psychology themes, outlined by Peterson and Seligman (2004) in their
classification of character strengths and virtues. It is important tadhmattdudaism and
Jewish holidays are complex and encompass layers of themes and concepts;, however
when considering how positive psychology relates to the Jewish holidays) certai
common themes emerge. For example, Passover elicits themes of personal and
community empowerment. Community empowerment can be related to Peterson and

Seligman’s character strengthaitizenship.
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In the table below, each Jewish holiday is paired with a related psychological
theme and more specifically, a character strength that has bearchesl in the field of
positive psychology (for some Jewish holidays, the psychological theme atigepos
psychology character strength are the same). The character stiamegthsted in
empirical research measured and classified by Peterson and Sql&fifédnh In their
classification system, character strengths are grouped together bagsadavities and
organized under six broader character virtues: wisdom and knowledge, courage,
humanity, justice, temperance, and transcendence. The positive psychuoagter
strengths shown in Table 1 represent a cross-section of strengths from dwchirof t
virtues outlined by Peterson and Seligman.

Table 1

Jewish Holidays, Psychological Themes, and Related Positive Psychology €haract
Strengths

Jewish Holiday Psychological Theme Positive Psychology Characésggh

Rosh Hashannah  Self-reflection Integrity

Yom Kipper Forgiveness Forgiveness and Mercy
Sukkot Gratitude Gratitude

Hanukkah Hope Hope

Purim Humor Humor

Passover Empowerment Citizenship

(Personal/Community)
Shavuot Meaning-making Spirituality

Tisha B’av Loss, Posttraumatic  Perspective (Wisdom)
Growth
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The High Holy Days: Rosh Hashannah and Yom Kipfiurough the holiday
cycle of the year and other rituals, the past can be summoned up to infuse the present
with meaning” (Greenberg, 1988, p. 39). The Jewish calendar begins with the High Holy
Days of the New YeaRosh HashannahndYom Kippur:‘The blast of theShofar
ushers in the New Year, announcing the season of repentance” (Knobel, 1983, p. 5). It is
duringRosh Hashannathat Jews are commanded to rest, to sanctify the day by making
it holy and different from the other days of the year. During this holy day, thare is
emphasis on self-reflection and self-renewal. Jews commit themselvesge ctaking
a spiritual inventory of how they have lived their lives during the past yeaoufor
ancestorsRosh Hashannatvas, “a day to change their lives and turn toward God”
(Waskow, 1982, p. 2).

Rosh Hashannais about engaging in true self-examination in order to make
changes for the future. This process of self-reflection does not emphasizartheation
of sin or evil-doing, as these are not Jewish themes; instead, the focus iggeéibout
the ways that individuals “missed the mark” in their relationships with self andsothe
“At this time we try to look as objectively as we can at our actions of the preeaus y
(Mijares, 2003p. 115). DuringRosh Hashannallews are reminded that it was in a still
small voice that God was heard...not in the wind, not in the earthquake, not in the fire,
but in a still small voice. Judaism emphasizes that in these single momergp of de
reflection, Jews can gain clarity about making better choices, menditignsiaps, and
coping with difficulties. It is in these moments of self-reflection that cotrdan be

found and the spirit of change can be harnessed. Reflecting can lead to greater balanc
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and can help individuals come closer to hitting the mark in the future. The morerdews a
able to self-reflect and look inward, the greater chance they have to haalges.
From a positive psychology perspective, self-reflection is critical for
psychological wholeness. And from a larger psychological perspectivdlathestudy
of the mind and the psyche is based largely on the concept of self-reflection. Regardle
of psychological orientation, it is clear that the ability to become aware &f thoeights,
feelings, and actions serves as the foundation for making change. For ikdeud a
psychoanalysts, bringing dynamic unconscious material to the conscious miad was
critical component of change. For cognitive theorists, awareness of how thanght
beliefs impact mood is the foundation for positive change. For behaviorists, even without
deep self-insight, one may notice how changes in behavior often lead to positive change
(Clemens, 2003). Reflection is a step in a process toward self-awarenesscavhiead
to chance.
Reflection by its very definition implies a ‘bending or folding back’ like aahy
light. In essence, one reflects light and focus within, taking time to look more
deeply, and pulling back to discover a wider view. Reflection, then, becomes a
contemplative process undertaken to uncover knowledge and filled with the
potential for transformation. (La Torre, 2005, p. 85)
Positive psychology also emphasizes self-awareness, suggestirejléudion
may be a necessary catalyst in the process of harnessing and incresgingdeghope,
and other emotions that impact one’s sense of meaning, engagement, and positive
emotional states. In other words, one must begin to notice and reflect on one’s internal

sense of subjective well-being, before beginning to make changes, or as Judaidm w

suggest, changing to avoid “missing the mark” as often.
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Rosh Hashannais followed by the holy day of atonement and confession of
transgressionsyom Kippur bringing individuals closer with God and each other as they
begin a new yeail¥om Kippurrepresents the deep moment of highest striving for Jews.
“At Yom Kippur,God and the Jewish people stand face to face at an inward, not an
outward mountain. It is the mountain of our misdeeds and our sorrows” (Waskow, 1982,
p. 27). In her bookSacred Therapy2003) Frankel discussed the ways in which Jewish
teachings mirror a psychological, therapeutic process for change. $heekE¥om
Kippur, using the theme d@éshuvahreturning, as a model for change during the High
Holy Days.

The key taeshuvahaccording to the rabbis, is knowing how to harness this very

moment in time — the now! When we live in the now, we are always free to

change the course of our lives. The evil urge, said the rabbis, often comes to us as

a voice reminding us of our past errors in order to discourage us from believing

we can change. This voice tries to convince us that the past will always determine

the future. And so the rabbis taught that whenever the mamxdatahin Hebrew)
appears in the scriptures, it alludes to the possibilitgsifuvahor repentance.

Throughteshuvahwe always have the power and freedom to begin anew so that

our past need not determine our future. Not only can the pain of the past be

healed, but we actually have the power to transform it into a redemptive force in

our lives. (pp. 139-140)

Yom Kippurs also a call to action, a cédl righteousness. James wrote, “The best
repentance is to up and act for righteousness, and forget that you ever haasreldti
sin” (as cited in Stern, 1998, p. 160). It's a time to ask for forgiveness ame #oti
forgive. It is a day in which Jews strip themselves of their heaviest arrheir— t
defenses, untruths, material protections, and emotional barriers used for hiding

themselves, in order to stand as vulnerable as possible before God, self, and others, in an

effort to return to a more righteous path. Some of the most powerful liturgy of the day
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giving meaning to the nature ¥bm Kippuris found in the<ol Nidre prayer, read at the
beginning of therom Kipppur
Kol Nidreis the prayer of people not free to make their own decision, people
forced to say what they do not mean. In repeating this prayer, we ideritifthei
agony of our forebears who had to say ‘yes’ when they meant ka.Nidreis
also a confession: we are all transgressors, all exiled from the High&sow,
all in need of the healing of forgiveness and reconciliation. For what we have
done, for what we may yet do, we ask pardon; for rash words, broken pledges,
insincere assurances, and foolish promises, may we find forgiveness. (Stern,
1989, p. 250)
It is said at the end ofom Kippurthat the fate of every individual Jew is sealed
in the Book of Life. In other words, there is hope at the end of a solemn and holy day—a
day that is painful for Jews to endure. “We are reminded that brokenness is part of the
package, that our challenge is to grow in character, and that, in that end, thgeni jo
blessing in the work of repair” (Fuchs-Kreimer & Wiener, 2005, p. 108)nt Kippur
provides us with the opportunity to alter our conduct, readjust our values, and set things
right in our lives” (Knobel, 1983, p. 49). Asking for forgiveness entails confessing or
acknowledging acts of wrongdoing against others, self, and God, taking redjgrisibi
the wrongdoing, and repenting. It is our obligation as Jews d¥ongKippurand
throughout the year to ask for forgiveness. Should another not grant forgiveness, it is
imperative to ask on three different occasions before accepting that forgiveagsot
be granted by another. There is hope in new beginningg@mdKippuris the chance to
hit the restart button, to do the work necessary for healing and a return to adbetter s
Positive psychologists assert that the concept of forgiveness is one ofyprimar
focus for human well-being. Historically, forgiveness was thought to be predaiyiaa

subject of theology, and therefore, didn’t receive much attention in the scientifi

psychology community. However, positive psychologists, including Pargament and
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Mahoney (2002), view forgiveness as a construct that while rooted in religioescarri
spiritual significance that can be applied in preventive, educational, and therapeut
settings. There is evidence in support of prosocial changes that occur when inglividual
forgive others.

When people forgive, their responses (i.e., what they feel and think about, what

they want to do, or how they actually behave) toward people who have offended

or injured them become less negative and more positive — or prosocial — over

time. (McCullough & Witvliet, 2002)

Research suggests that forgiveness is essential to subjective feélvelk
being. “In general, self-report measures of the propensity to forgive @meersely, the
propensity toward vengeance) are correlated positively (or, conversely, ngyatitie
measures of mental health and well-being” (McCullough & Witvliet, 2002, p. 451). In
close relationships, forgiveness promotes relationship harmony (McCullough, 2000).
There are certain factors in relationships that allow for forgivenedsgding: empathy,
perspective-taking, and lack of rumination. In addition, qualities of relationsitpsas
closeness, commitment and satisfaction also impact the ability of individualgjitoef
one another (McCullough).

According to a cover story written for Harvard Women’s Health Watch, @sear
suggests that forgiving another person can make a positive difference in sutNioe
there’s increasing evidence that when we forgive, we help ourselvesatergnealth and
a happier life” (“Five for 2005: Five reasons to forgive,” 2005). The authors noted that
psychological research points to the following five benefits of forgivirduaed stress,

reduced risk for heart disease, stronger relationships, help with pain and dinmess; i

and greater happiness. If, in fact, forgiving is a factor in psychologickbeiglg, then it
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is viewed by positive psychologists as a human strength that can be drawn upon to
sustain or improve mental health.

In a recent study of conceptualizations of forgiveness, Mullet, Girard andlBakhs
(2004) studied approximately 1000 laypeople in France and concluded that to forgive
another person may encourage repentance in the offender, and better behavior in the
future. By forgiving another and setting a good example, the offender may békelyre
to “acknowledge their wrongs, regret their acts, and repair their faptis84-85).

Andrews (2000) described the difference between unilateral forgivenesh,ishic
unconditional and is complete the moment a person decides to grant it, versus negotiated
forgiveness, in which the participation, admittance of wrongdoing, and repentance of the
wrongdoer plays a role in the process of forgiveness. Negotiated forgvsraepint
interpersonal effort in which parties come together to work through injustices and move
beyond them. One of the benefits of negotiated forgiveness, beyond acknowledgement
and repentance by the wrongdoer, is a gesture or agreement that the offetraiingithc
not occur again in the future. According to Andrews, “We are social beings; the act of
forgiveness, which re-establishes severed ties between us, must be built gnaioaco
of our interconnectedness. The forgiver and the forgiven need one another forgustice t
be enacted” (p. 84).

In Worthington’s REACH model of forgiveness (2001), forgiveness is an
intrapersonal experience, not an interpersonal one. The model consists te#ds/#s
forgiveness: (R) recall the hurt, (E) empathy, (A) altruism, (C) cdnonforgiveness,
and (H) hold on. Worthington’s model of forgiveness may be commensurate with

Judaism’s concept dfeshuvahWhile Teshuvahs usually thought of as a process
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involving individual responsibility for seeking to mend relationships, it can alsovavol
forgiving another. While this may seem to suggest an interpersonal processdorg
involves a critical intrapersonal component, one of letting go. The concé&psbiivah

or returning, is about fixing relationships in an effort to ultimately let go.

Sukkot. Sukkatomes on the heels Bbsh HashannaandYom Kippur The
process of renewal, self-examination, searching for a truer self-\Jemntd
reconciliation with God and others through forgiveness is followed by the joyful
celebration oSukkot(Waskow, 1982) “Its beautiful symbolism of the successful
harvest provides a welcome change of religious pace from the solemn daygeofpich
introspection oRosh HashanahndYomKippur’ (Knobel, 1983, p. 80)Sukkots a
harvest festival that connects the Jewish people with their history and withiteef
the land. DuringsukkotJews focus on the experience of fulfillmeatikkotis the
“Festival of Booths,” recollecting the time when the Jewish people traveled in the
wilderness and lived in temporary huts. During this time, they gathered thetlearges
enjoyed the fruits of their labor. Part of the spiritual significance is tieesaf protection
and safety the Jews felt while living in the wilderness. They were ablepohedenefits
of their work, rejoicing in it.

The harvest oSukkotalso reminds Jews that they are caretakers of the world and
of each other, and it is a time to remember and care for those who are lessdfortunat
(Knobel, 1983). And just a&Sukkotis a time of joy, gratitude, and safety, there is the
reality that asukkah(booth) is only a temporary shelter — that while Jews feel the comfort
and protection of God, there is also an element of impermanence that accompanies this

holiday. Fuchs-Kreimer and Wiener (2005) stated:
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It symbolizes both the bounty and the frailty of the created world. It embodies the
paradoxical truth that, in nature, growth can occur only when it coexists with
death and decay. Tlseikkahis a reminder that to be alive is to change, and that
everything that lives must die. Constructed to last for just one week, its egistenc

is finite. It offers beauty, respite, and peace, but not eternity. (pp. 127-128)
Knobel (1983) echoed this idea, writing, “Even while we rejoicesStiikkkah’semporary
and fragile structure reminds us how precarious life may be” (p. 80). Thesestbém
Sukkotprovide rich psychological material that impacts human growth and development:
uncertainty, change, vulnerability, safety, protection, gratitude, joy, anihfefft.

Gratitude is a virtue that is deeply rooted in Judaism. In many ways, this
connection to religion has kept modern psychologists from exploring its psychological
efficacy. However, positive psychologists view gratitude as an emotion that is a
foundational part of psychological well-being, and an area in which they are gaining
momentum in conducting scientific research (Emmons & Shelton, 2002).

Gratitude may in fact be a positive, universal characteristic that tradsce

historical and cultural periods. Therefore, illuminating the nature of grattode

its functioning in both individual and societal contexts might help to elucidate

cross-cultural similarities and differences in emotional experiertexression,

and, consequently, advance psychology’s mission in identifying a taxonomy of

human strengths. (p. 460)
Emmons and Crumpler (2000) stated, “a conscious focus on gratitude makes life more
fulfilling, meaningful, and productive” (p. 67). Recent studies have shown that there are
emotional and psychological benefits that accompany the experience afdgradihd
that these benefits seem to positively impact somatic health (reviewednorin&
Crumpler).

In an additional study, individuals who kept gratitude logs not only scored higher

on measures of psychological well-being, but scored higher in displaying @losoci

behaviors such as helping others, compared to a the control group (Emmons & Shelton,
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2002). Emmons and Shelton reviewed a study (McAdams, Reynolds & Lewis, 2001),
which challenged those in the psychology field who believe that gratitude is simply
taking a pollyannish view, or searching for the good in inherently negative itsta®n
the contrary, the study reported the benefits of extracting good fronuttiffituations.
Emmons & Shelton described their impression of the results as follows:

One can draw a significant conclusion from these studies, in our estimation, in

that grateful individuals are not naively optimistic, nor are they under some

illusion that suffering and pain are nonexistent. Rather, these persons have
consciously taken control by choosing to extract benefits from adversitypnét

of the major benefits being the perception of life as a gift. (p. 468)

Watkins, Woodard, Stone, and Kolts (2003) showed that grateful thinking
improves mood and found that grateful individuals report a greater sense of subjective
well-being. In fact, these individuals appear to enjoy simple pleasures bdbaiis
threshold for gratitude may be lower than those who are less predisposed gs feklin
gratefulness (Watkins et al.). In their study, gratitude was inverskaied to many states
and showed the strongest negative relationship with depression.

With the emergence of the positive psychology movement, now is the time for a

renewed focus on gratitude as a valued subjective experience, a source of human

strength, and an integral element promoting the civility requisite for the

flourishing of families and communities. (Emmons & Shelton, 2002, p. 468)

Hanukkah As winter arrivesHanukkahis a look into the darkest days of the
year, mirroringthe dark experiences of our ancestors. The story tells of the search for
light in a time of darkness, a heroic victory, and rededication. At its core isribept of
hope and miracles. In modern times, Jews gather in the home Hiamudkahto
remember the miracle experienced by their ancestors and to think abolgsrimabeir

own lives. It is a time to seek light, and Jews use the symbolism of light astiiiveyto

model righteous acts to others. There is an awareness that hope and miradtes are
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what sustain people in times of darkness. Fuchs-Kreimer and Weiner (2005) sudgest tha
throughout many generations, Jews have retold the narrativenoikkah highlighting
different aspects. This idea of evolving narratives is one key aspect of idesyhahd it
reminds Jews to continue to ascribe new meanings to past events in order to grow.
“Hanukkah’schanging narratives encourage us to reconsider our own old stories in light
of our new insights” (Fuchs-Kreimer & Weiner, p. 17). While there are manyethem
attached to the holiday éfanukkah hope is a central theme for finding light in the midst
of darkness.
Interestingly, positive psychologist, Snyder (2004), used a similar metghor
hope in his article, “Hope and depression: A light in the darkness.” The author presented
hope as a natural balancing force against depression by analyzing sagenes found
salient in William Styron’s boobarkness VisibleSnyder highlighted the way that
Styron used darkness as a metaphor for depression, and likened it to the wordsithat clie
use in session to describe their experiences with depression: sufferimgizatan, evil,
danger, isolation, confinement, mystery, uncertainty, endlessness, and others. Snyder
explained that in his clinical experience, even in the darkest of depressionsathstii
be some psychological light, or “sliver of hope.” Hope serves as a balanaeg for
against the negative and painful experience of depression. Snyder stated,
Within the psychological makeup of troubled people, however extreme those
persons may seem in their particular problems, there are balancing psyediologi
assets that can be called upon for help. This latter belief reflects myrroots
positive psychology, where strengths are considered along with the sole emphasis
on weaknesses. | think that my positive psychology perspective rests on a

fundamental belief in the power and pervasiveness of the balancing forces in
human nature (and nature more generally). (p. 349)
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Finally, Snyder believes it is the active process of hope that restoraséalger time to
individuals who are depressed, in essence serving as a light in a sea of darkness

Snyder, Rand, & Sigmon (2002) redefined the construct of hope, building a more
comprehensive construct from an older, more scholarly view. The purpose of tHeir wor
was to include the construct of hope in the body of positive psychology research and
practice, where hope provides an additional research framework for understartling a
enhancing adaptive functioning—one very core goal of positive psychologists. In
describing their definition of the construct of hope, the authors stated, “Simply put,
hopeful thought reflects the belief that one can find pathways to desired goals and
become motivated to use those pathways” (p. 257). Based on this hope theory, the
authors suggested that hope drives the emotions and well-being of individuals. They
stated that hope is a combination of goal-directed thinking (in which an individual
formulates goals) and motivation, or agency (one’s perceived capacityate peghways
to goal attainment). Goal-directed thinking calpadhways thinkings then utilized
together with motivation to move toward a goal.

Snyder et al. (2002) clearly presented hope as a cognitive process thatimesul
the flow of positive emotion as opposed to an emotional construct. “We are proposing
that goal-pursuit cognitions cause emotions” (p. 258). Ultimately, positive dropsa:
cognitions play a role in greater human thriving. The authors cited previoussstiali
make a connection between hope and positive psychological adjustment, as well as hope
and the process of forming meaning in one’s life.

Feldman and Snyder (2005) noted that hopeful thinking is a common denominator

in theories of meaning, and that meaning is related to lower levels of negativieotsgni
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In comparing three major theories of meaning they stated, “Despitediffesences, we
have attempted to convey that all these theories share an important comremality
reliance on the pursuit of personal goals” (p. 405). The authors suggested thaigpursui
personal goals, specifically thinking pathways and agency are at thehisriconstruct
of hope. The remainder of their article was devoted to a study of the relgtitvesiveen
the constructs of meaning and hope. They found that hope is a component oflddarger
meaningconstruct. They also found that both life meaning and hope are correlated with
levels of anxiety. “We believe that hope helps to buffer against anxiety abd\eegond
traditional meaning variables because high hope, by definition, involves positive futur
expectations” (Feldman & Snyder, p. 417). The authors concluded that hope may play a
very large role in understanding how individuals make meaning in their lives. This is a
central concept of study for positive psychologists, and supports the idea that hope is a
important aspect of individual thriving and psychological well-being.
Hopeful thinking may be the process by which the bricks of meaning—goals—are
assembled into a solid foundation of life meaning. Goals represent our aspirations
for the future, and to the extent that we have achieved these goals, we have
constructed a meaningful life. (p. 418)
Purim. Just as winter draws to a clog®irimreminds the Jewish people of more
miracles in the search for freedolihYom Kippuiis a holiday to take masks oRurimis
a time to put them on. It is a holiday of laughter and revelry. Excess, pridyid
playfulness are all part of the fun. ‘Purim became a Jewish version of the widespread
human custom of a season for relaxing the rules, even for making fun of the most serious
parts of life” (Waskow, 1982, p. 118). The spiritRairimis one in which Jews laugh at

themselves and don’t take life too seriously. Similar to other Jewish holidaysjdlzer

reminder that in order to have fun as a community, Jews must take care of fellow Je
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and ensure their ability to participate in the fun as well. There is an sm@magiving to
those less fortunate and a custom of sending goodies to loved ones andPueinds
an opportunity to let loose and indulge.

In spite of the revelryRPurim also contains a more serious message. The revelry
and laughter of the holiday is the result of a fight against oppression, anddiberati
through honest self-revelation. During a holiday in which Jews wear masks and lose
themselves in laughter and intoxication, it is actually the taking-off oksn#ise self-
revelation that ultimately saves the Jewish people from further oppressioanynways,
Purimforeshadows the upcoming holidayRdssovewwith shared themes of personal
and communal freedorRurimis about the experience of living as a member of a
minority community. Symbolically, it also represents the self-exileithatans
experience when they wear masks and refrain from revealing their lvas. seelf-
revelation requires taking a risk and it is an act of couagem reminds Jews that
personal freedom is gained by balancing the serious tasks of cariragfiootber and the
world by fighting against oppression, with a joyful, light, laughter-inducimgpeetive
that is a necessary part of life. And, succeeding in such a serious tasksreqthre
serious attention and humor. It requires consistent effort and celebrationsesses,
small and large (Waskow, 1982). Greenberg (1998) stated:

No wonderPurim speaks in the language of party, feast, and drinking. Celebrate

the vulnerability of life. Eat, drink, and be merry, for today the good win!

Tomorrow the turn of the wheel may endanger it all. Do not despair or sulk!

Admit your vulnerability and share your wealth with the poor, your friends, your

family. In this way, pleasure expresses religious value. The matealdées the

spiritual hope and affirmation. (p. 253)

As reviewed in his chapter entitlddumor, Lefcourt (2002) citea long history

of psychologists who support the notion of humor’s positive psychological effects,
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including McDougall, Freud, and more recently, Cousins and Dixon. Lefcourt looked at
previous research and stated the following, “In brief, humor has most often been found to
be associated with lessened dysphoric affects” (p. 624). While some humor doagenot
positive effects, such as humor that is aggressive or self-defeatiegratesuggests that
humor that is self-enhancing has positive psychological benefits (Kuipersi@nim
Leite, & Kirsch, 2004). In their study, Kuiper, et. al (2004), broke down the construct of
humor into multidimensions that reflect both positive and negative aspects of humor.
They found clear distinctions in beneficial aspects of humor that impactetdeuag-
We began by ascertaining the extent to which the most well-establishedepositi
component of sense of humor, namely coping humor, was associated with our
various indices of psychological well-being . . . higher levels of coping humor
were linked with significantly lower levels of depression, anxiety and negative
affect, as well as significantly higher levels of self-esteem (baibagland social)
and positive affect. (p. 154)
As a result of their study, the authors concluded that humor is a multidimensional
construct, consisting of both adaptive and maladaptive components. Positive aspects of
sense of humor are related to psychological well-being and negative aspesisted to
lower levels of well-being (Kuiper et al.). This study, as well as stloaking at the
benefits of humor, are of interest to positive psychologists, studying thewassythat
humans can thrive.
Humor is also known to buffer against mental and physical illnesses resulting
from the effects of stress, because humor is an effective stress mo(esato, Holt, &
Calhoun, 1999; Martin & Lefcourt, 1983). In a study by Martin and Lefcourt (1983),

individuals with high scores on both the Situational Humor Response Questionnaire

(SHRQ) and the Coping Humor Scale (CHS) exhibited lower mood disturbances in spite
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of increases in negative life events. In other words, those employing humoogiag
strategy were less negatively impacted by the stress accompanyitigenkigaevents.

Humor is also shown to play an important role as a source for hope, and may
effectively inhibit negative thoughts in favor of more positive ones (Vilaythonggr
Rosen, & Mascaro, 2003). The study by Vilaythong et al. (2003) is consistent with
Fredrickson’s (2001) “broaden and build” model, suggesting that positive emotions, such
as humor, may stimulate cognitive activity in such a way that elicits revgltit-action
paths, in lieu of the more rigid and narrow thought-action paths that typically pangm
negative emotions. Vilaythong et al. suggested that if humor could lead to this type of
thought-action expansion, then it could also lead to increased self-efficacy fangand|
life’s stresses. In their study, humor was defined as a multidimension&iuobns
consisting of humor production, humor as a coping strategy, attitudes toward humorous
people, and attitudes about humor. The results indicated that humor can positively
influence hopefulness because as a moderator of stress, humor enables individdals to fee
less stress, and therefore more state hopefulness. Humor appears to be a famtearful
in coping with stress and ultimately contributing to better mental health.

PassoverSpring bursts with liberation and new life, mirroring the story of the
Jewish Exodus from Egypt. The season brings renewed hope, and through the retelling of
the story of the Exodus, Jews are renevasdsovefocuses on moving out of narrow
spaces, freedom, and redemption. “The feverish hilarity of early sprifgirioh,
becomes a more directed, more devoted vigor” (Waskow, 1982, p. 133). Passover
represents a striving for something better and a belief that people can ahdnge

improve.
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The challenge is to make the Exodus experience vivid enough in an ongoing way
to counter but not blot out the unredeemed experiences of life. The goal is not to
flee from reality but to be motivated to perfect it. To cope with contradiction and
not to yield easily, the memory must be a ‘real’ experience, something fel
one’s bones, tasted in one’s mouth. This is why much of Jewish religion consists
of reliving the Exodus. ‘Remember...all the days of your life,” says the Torah.
(Greenberg, 1988, pp. 37-38)
Each year that theassovestory is retold through a traditions¢der(the setting
in which Jewish families and friends gather to relive the story), there is aipgeivs
will experience the event of the Exodus through new lenses, with new perspective. The
sederis designed for Jews to re-experience the Exodus as if they were there. The
Babylonian Talmud, tractate Pesachim 116b, includes an explicit command for@wvery J
to feel as though he or she had gone forth from Egypt.
Just as the therapeutic process of re-examining events in one’s life sedgs to he
individuals create new narratives and make meaning of their experiasssyers a
yearly process to seek more light, celebrate personal and communal sjcedsmd
freedom from darkness and distress, oppression and struggle. Most Jewish holidays
encompass both a very personal, individual component and a community component, and
Passover is no exception. This holiday, more than any other Jewish holiday, dem@ands tha
Jews consider both realms vigorously. Empowerment is at the heart of the Jewish
experience of survival and thriving, and Jews have a responsibility to ensure that other
peoples throughout the world are not suffering the same oppression brought upon them
during the times of Egyptian slavery. The holiday involves intense examinationas Jew

juxtapose their modern realities with the tumultuous and ultimately redenspaiyeof

the Jewish liberation from slavery in Egypt. “To be fully realized, an Exodis$ m
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include an inner voyage, not just a march on the road out of Egypt” (Greenberg, 1988, p.
47).

ThePassover Sedenvolves a dynamic interplay between personal liberation and
communal liberation. Self-empowerment is expressed ikl#ggadah(the Passover
story) as removing oneself from self-inflicted narrow spaces, and thosewsiad by
community and society. And, in moving toward individual empowerment, Jews never
forget that there are still countless others in the world oppressed, in need of support for
liberation. Every ritual food item presented on sledertable, every element of the
retelling of the story of redemption from Egypt is symbolic—symbolic of s
renewal, and symbolic of the journey from slavery to empowerment. On the traditional
sederplate on the Passover table appears the following items: hard-boiled esgegl roa
shankbonegharoset(mixture of nuts, apples, and wine), bitter herbs, parsley, salt water,
andmatzah(unleavened bread). From the very beginning, Jews are reminded that many
times throughout history, the Jewish people lived without freedom. By retellintptiye s
Jews are asked to keep the story alive and apply it in a modern day setting, &otisin t
of individual and community enslavement. The egg represents the spring, filled with new
life, renewal, and the opportunity for new beginnings. The roasted shankbone is symbolic
of the lamb sacrifice that was made during the days of the Holy Temiglaldb a
reminder of how the angel of death “passed-over” Jewish homes durind'tpéage
when the Jews were enslaved in Eggiitarosetis symbolic of the mortar the Jews used
to keep the stones together that comprised the pyramids they constructed for the
Egyptians. The bitter herbs are a symbol of the bitterness of slavery. Treeyeanender

that there is still slavery and bitterness in the world and Jews should neveérRPargéey
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is also symbolic of the spring and of renewal. Salt water is represergathetears

shed by the Jewish slaves and a reminder of the tears shed today by those in oppression
around the world and by individuals experiencing self-enslavement and personal
oppressionMatzahis eaten during Passover because when the Jews left Egypt they did
not have time to wait for their bread to rise. It is a reminder that people aabvagt

ready for the challenges that must be faced. Nevertheless, empowerpesgible and
moving forward is a necessity.

From a psychological perspective, empowerment can be viewed on both an
individual and community level (Zimmerman, 2000). Both are critical in Judaismrand a
highlighted by the holiday dPassoverAccording to Zimmerman, individual
empowerment is a process by which individuals envision a pathway from theirtgoal
achievement of these goals. On a community level, empowerment is aboutveollect
actions for change, interdependence, and interconnectedness. It is aboutngnearthi
positive change and social justice for disenfranchised, isolated, and oppressed
communities around the world. It involves harnessing the strengths and resources of
organizations and communities and it is a process that enables people lacking an equal
share of resources to gain greater access to and control over thoseese€0anaell
Empowerment Group, 1989). The holidayRafssovedirects individuals to strive for
self-empowerment while simultaneously seeking community or group empomteone
relieve the oppression that exists in the world. By participating in the Jewishutty,
and taking part in holidays suchRassoverindividuals become aware of their socio-

political environment, thus learning ways to collectively achieve desireal sbange in
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the world. According to Zimmerman, individuals who are psychologically empowered
are able to take action and exert control to change their environments.

Community or group empowerment is a theme that fits well under the rubric of
positive psychology. One of the original pillars of positive psychology, as beddry
Seligman and Csikszentmihalyi (2000) relates to positive institutions oitev@os
society. “At the group level, it is about the civic virtues and the institutions e m
individuals toward better citizenship: responsibility, nurturance, altruisniifyivi
moderation, tolerance, and work ethic” (p. 5). Without empowerment, one might argue
that the Jewish people would not have survived their experience in slavery and the
Exodus through Egypt, eventually arriving in the Promised Land of Israel. Antduri
Passoverdespite the emphasis on individual empowerment, there is an acknowledgment
that what can be accomplished on a community level is stronger than what any one
individual contributes. Conversation focuses on converting individual contributions to
global community and communal changes in the world.

Perkins and Zimmerman (1995) noted that empowerment represents beliefs about
one’s competence and efficacy, and a willingness to become involved in estiwiti
exert control in the social and political environment. Consistent with positive pegghol
principles, the authors stated, “Empowerment theory, research, and intamnteii
individual well-being with the larger social and political environment. mgels us to
think in terms of wellness instead of iliness, competence versus deficitsyargtist
versus weakness” (pp. 569-570). They suggested that community empowerment is more

than just a collection of empowered individuals; it involves collective action.
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Rappaport’s (1984) Ecological Theory of Empowerment states that empowering
settings foster the psychological empowerment of members and fosteuodgnm
participation. These setting are built upon strength-based belief systemdgiaattbacof
resources. Empowering communities foster psychological empowermetttesed t
communities are able to impact larger societal changes.

Zimmerman (1995) asserted that psychological empowerment at an individual
level is a necessary foundation for empowerment at organizational and commugigy |
While the Jewish holiday d?fassovefocuses on the external enslavement of the Jews in
Egypt, “the inner meaning of the holiday metaphorically teaches us that diéonasow
to free ourselves from the enslavement of internal addictions of difficu{iigres,

2003, p. 117). Psychological empowerment involves perceptions of personal control,
taking a proactive approach to life, and an understanding of the existing sociapolitic
environment (Zimmerman). In empowering situations, individuals see a closer
correspondence between their goals and the avenues for achieving thenxpEnenee

a greater sense of access and control over their resources.

Zimmerman (1995) suggested that psychological empowerment at an individual
level is a dynamic process that changes over time. The implication i$ #mt ttame
individuals can develop a sense of empowerment, or may become even more empowered.
Self-efficacy is one element of the construct of psychological empowerfitéhen the
world seems predictable and controllable, and when our behaviors, thoughts, and
emotions seem within our control, we are better able to meet life’s aypedlelnuild
healthy relationships, and achieve personal satisfaction and peace of maultiugyi

2002, p. 280). Self-efficacy plays an important role in the lives of individuals. Without
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self-efficacy, one can experience a sense of loss of personal control, a semsenal pe
oppression and struggle. “Self-efficacy theory also maintains that ttieseebeliefs
play a crucial role in psychological adjustment, psychological problems, asctghy
health, as well as professionally guided and self-guided behavioral cheatggiss”
(Maddux, p. 277). Self-efficacy is one important aspect of psychological empewer
ShavuotFreedom rises to the moment of revelation, a time when the Jews stood
at Mt. Sinai and received all the wisdom of Trarah It is also historically an
agricultural holiday, in which the Jews celebrated the fruits of the harvest s sed
gratitude for their blessings.
The sense that underlies both the first-fruits and Torah-giving aspects of the
festival is the basic sense ®ifiavuotas the season of the maturing of a new
identity to the point where it can enter a partnership with another. (Waskow,
1982, p. 202)
And, like a metaphor for the relationship between the Jewish people an8l@euois
a time to look at partnerships between married couples, and alternativelywith c
workers, children, and friends. In covenantal relationships, as in the partnersfeprbet
the Jewish people and God, openness was the foundation for receiving the gifts of the
relationship.
The goal is the completion of being, the full realization of humanness. It is not a
utilitarian contract designed for useful ends so that if the advantage is lost, the
agreement is dropped. The covenant is a commitment on the part of each partner
to be the only one, to be unique to the other. It is a turning of the whole person to
the other. The two are bound together in a wholeness that transcends all the
particulars of interest and advantage. (Greenberg, 1988, pp. 86-87)
Positive psychologists could look at the concept of connection or

interconnectedness in relationships and describe the underlying essencefas one

meaning-making. Positive psychologists are studying what it is that heipsns



66

transcend the animal world and do something that is distinctly human, creatimggnea

in life (Baumeister & Vohs, 2002). They describe meaning as a way that héinthns
security in an ever-changing world. They describe marriage and commeitiédnships

as one example of how individuals impose stability in an unstable world. Additionally,

the authors describe meaning as a construct comprised of four important components:
purpose, values, sense of efficacy, and finally, a basis for self-worth. Theasstitag

people who have satisfied all of these areas report meaningful lives, as opposed to those
who have not satisfied all four components. These individuals report insufficient
meaningfulness in their lives (Baumeister & Vohs).

Meaning-making is the active process through which individuals view the events
in their lives in order to create meaning. “Researchers examining the meafahysical
health effects of meaning-making consistently report that meaning-gnakassociated
with positive health outcomes” (Baumeister & Vohs, 2002, p. 614). In addition,
“Happiness, fulfillment, generativity, and other forms of positive well-fpaire the
essential focus of positive psychology, and meaning is integral to all of tpeBlLq).
Seligman (2003) described the meaningful life as, “the use of yougttseand virtues
in the service of something much larger than you are” (p. 127). For Seligmanngieani
was one important aspect of happiness, a construct he defined as comprised of, meaning
engagement (in interpersonal relationships), and pleasure (Seligman et al. VAG0b)
Frankl (1986) based an entire therapy (logotherapy) on finding meaning ancke¢hat
the driving force in any person’s life is a will to meaning.

While it is clear that meaning contributes to an overall sense of well-aBathg

happiness (Reker, Peacock, & Wong, 1987; Zika & Chamberlain, 1992), researchers are
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also searching to uncover whether the inverse is true—whether positive emotions
contribute directly to a sense of meaning in life, and thus directly impact psgaal
well-being. In a series of six studies, King, Hicks, Krull, and Del Gaisdgpldoked at

the connection between positive affect and meaning. They found that positivevaffect
related to enhanced meaning in life. However, in engaging in varying iestiaven the
subjects with positive affect differentiated between tasks that weaeingéul and those
that were meaningless. The authors concluded that hedonic pleasure does not equal
meaning in life, and that if anything, positive affect may simply primdeviduals to be
more available to meaningful experiences. This may be due to the cogrigsts ef
positive affect, which include global focus, broadened mindset, and a capacity to make
unusual and creative connections between elements. The authors suggesteditieat posi
mood may serve as a readiness for the experience of meaning (Kin@@0@).,

Meaning in life has also shown to be a mediator between religiousness and
psychological health (Pargament, 2002). This indicates that one of the reasons that
religion is related to psychological well-being is that religion alloavgHe cultivation of
meaning, just as the pursuit of positive mental health often includes the promotion of
meaning.

One function of religion is to provide individuals with the means through which

they can experience purpose in their lives, and one of the core benefits of

religious experience might be the extent to which religion gives people acgense

meaning and coherence about ultimate truths. (Steger & Frazier, 2005)
Stenger and Fraziencourage future research into ways that therapists may support their
clients in their pursuit of psychological well-being through the fosteringeainimg.

Tisha B’av.During the hot months of the summer, Jews mourn the loss of the

Temple, mourn the great destruction brought upon Jews throughout history, and mourn
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personal losses and exildsha B’avfocuses on loss, pain, suffering, and re-building.
The Talmud, which is a collection of writings of Babylonian rabbis in the firduces
of the Common Era that form the basis for modern Jewish practice, says Thsthan
B’av a person is obliged to observe all mourning rites which apply in the case of the
death of a next of kin. The holiday brings Jews to a vulnerable and raw state, and
anticipation of the New Year right around the corner helps to relieve the pthia ddy.
It is significant that the holiday about loss directly precedes the newlyeaging new
life, new hope, and a chance to return to a fuller and more meaningful connedtion wit
self and others (Knobel, 1983). Prager (2006) suggested that Tisha B’av pteeedes
High Holy Days because from our most painful experiences lies the greatiexstial. In
other words, it is through pain and suffering that one can most fully experience the
renewal and rebirth of a new year — the healing, comfort, and joy that accemparew
beginning.
But we know that this moment of exhaustion and destruction is but a moment. We
know that the earth passes safely through its too-hot exposure to the sun, that the
crops coming to fruition in the fields do not burn up, that we will have a harvest
and store the heat to keep us warm in winter. We know that our own eyes, blinded
by the glare of the year’'s noonday, will once again be able to see clearly. W
know that the Jewish people will harvest something new in exile, will harvest its
shattered, scattered selves into a reunited holiness. But to do this we need to
experience fully the moment of burn-out, the moment of fire and thirst. And this
the tradition does with Tisha B’av — the ninth of the month of Av, the day that
mourns for the destructions of the Temple. (Waskow, 1982, pp. 207-208)
A yearly return to mourning is one way in which Jews focus on being whole
versus living a fragmented existence as they did in exile, and during so many other
occasions throughout history. Although Jewish faith demands asking questions and

seeking answers through a theological lens, this is only part of the prodeks. W

guestioning loss and suffering is in the nature of Jews and it brings some comfort and
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relief, an important element of moving forward lies in the construction of a pasindow
healing (Olitzky, 2000).

Judaism emphasizes loss and suffering as vehicles for wholeness. In areexampl
in the book of Genesis ifiorah, Jacob struggled terribly when he wrestled with an angel
one night as he crossed a river. He was victorious, but his struggle was darknéuld pai
Jacob was left with a permanent reminder of his suffering.

In the logic of the spiritual world, however, it is clear that in Jacob’s woundednes

he became whole. Jacob had to endure the physical pain of the struggle with the

darkness and its result, but his spiritual suffering was over. (Olitzky, 2000, p.

XXIV)

This story is a lesson to Jews about the healing and strength that can only asnend fr
pain.

Positive psychology also looks at the role that loss, pain, and suffering plays in
the mental wholeness of individuals. “Loss is not an intrinsically positive eventithat
necessarily build human strength. Yet, the experience of loss can become a profound
means for showcasing human strengths and potential” (Miller & Harvey, 2001, p. 313).
Losses that bring individuals to therapy are varied and can range from ldssed @ane
to divorce, loss of employment, victimization, loss of physical or psychological
functioning due to iliness, and many other forms of loss. Regardless of the typg df los
is something that is inevitable for every person at different points in life.

Miller and Harvey (2001) acknowledged that while it seems paradoxical to
associate loss with positive psychology, coping with loss, adapting, and creatingigne
are actually profound strengths of humans displayed during these dark times. Davis,

Nolen-Hoeksema, and Larson (1998) suggested that there are two procadaesithtz

growth following a personal loss: making sense of loss contributes to healingshmtie
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term (approximately up to 1 year after a loss) and finding something positive loss
experience contributes in the long-term (at 13 and 18 months post-loss).

Nolen-Hoeksema and Davis (2002) stated that making sense of loss involves
coming to an understanding of how the loss fits into one’s view of the world (meaning-
as-comprehensibility). Finding a benefit or something positive in a loss tteamato
understand the value or worth of the loss to one’s life (meaning-as-significance
“Perceiving some benefit to the loss, such as reporting a change in one’sspectee,
can help to mitigate feelings of helplessness and grief and preserve ééhsese’s
own life has purpose, value, and worth” (p. 600). Loss can lead to a re-evaluation of
assumptions about self and the world, a greater appreciation for life, oria sfef
goals and priorities, all of which represent human strength and may bringrttonf
those experiencing loss (Miller & Harvey, 2001). Davis et al. (1998) found thavVeere
people who were able to find something positive in their loss showed better adjustment
on indicators of depressive symptoms, posttraumatic stress symptoms, and positive
affect.

Positive psychologists do not suggest trying to put a “positive spin” on loss when
working with bereaved individuals or those suffering a serious loss. Instead, intersent
are proposed that may lead individuals to benefit from their losses. Nolen-Hoeksema a
Davis (2002) suggest three interventions that build on their research about finding
something positive in loss. For example, since many people who experience losg say th
it leads to growth in character, supportive interventions may highlight this gnowath i
effort to enhance self-esteem and sense of self-efficacy. In additiayttiers suggest

asking people about any changes in perspectives they've experienced sincg tedes
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many who are bereaved report gaining new perspectives after loss. And fimally
authors recommend involving a support system of family or friends as much as possible
in the life of the person experiencing loss because many bereaved individuala repor
strengthening of relationships is an important benefit of loss.
The impact of any of the interventions we have suggested may be small at first
But they can sow seeds that later lead bereaved persons to be better able to
internalize the growth-promoting experiences that they have noted folltogsg
(Nolen-Hoeksema & Davis, p. 605)
Psychologists are increasingly trying to understand cases wioéoemut growth
follows a traumatic loss or other adverse situation facing an individua.it @ area
likely experienced by every individual at some given time. A small but groaviegy of
study called posttraumatic growth is gaining momentum among positive psychologists
and those who study the effects of trauma in formulating treatments (he&esc
Calhoun, 2004). The phenomenon of posttraumatic growth is best defined as containing
the following four elements: (a) occurring most distinctively in conditiorsegére
crisis, (b) often accompanied by transformative life changes, (c) groeXpésienced as
an outcome rather than a coping mechanism; and (d) it requires a shatterisig of ba
assumptions about an individual’s life (Tedeschi & Calhoun). Survivors of trauma often
report experiencing the following positive changes: improved relationships, new
possibilities in their lives, greater appreciation for life, greateresehpersonal strength,
and spiritual development (Tadeschi & Calhoun).
There are several paradoxes that accompany the concept of posttraumatic grow
Tadeschi and Calhoun (2004) outlined the following: loss produces something of value,

individuals feel vulnerable, yet strengthened, and believe in their capasitpige and

prevail; trauma survivors become aware of the worst and best in others; a ggaateof
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compassion for others who experience life difficulties is accessed; véharsgnaller
things in life becomes more pervasive; individuals often report that their philosaghie
life are more fully developed, satisfying, and meaningful to them. While treseh
markers are impressive, the authors warn that posttraumatic growth does natveeual
levels of distress or an increase in levels of happiness. In fact, unpleasadersrof
the trauma and accompanying distress may even be a necessary compfutgnt of
experiencing the gains. Yet, although not carefree or happy, this growth is usually
categorized by living life more deeply in terms of personal, interpersonalpaitdas
awareness (Tadeschi & Calhoun).
An important way to think about this, which has implications for clinical practice,
is that the traumatic events set in motion attempts to cope and that the struggle
the aftermath of the trauma, not the trauma itself, produces the posttraumatic
growth. (Tadeschi & Calhoun, p. 408).
Conclusion
The psychological themes embedded in the Jewish calendar are abundant.
Positive psychology offers just one approach for understanding how these holidays
provide opportunities for personal integration and psychological growth. Futurectesea
in this area may serve to broaden and deepen this positive psychology approach to the
Jewish holiday calendar by exploring additional themes relevant to elgayh In
addition,Shabbais a central holiday in Judaism, one that is celebrated weekly. It was not
included in this manual largely because the author chose to address the ydéady cyc
the Jewish holiday calendar, as opposed to a weekly cycle. However, while the
exploration ofShabbais beyond the scope of this literature review and resource manual,

it would certainly provide a rich foundation for future research in examining howwgosi

psychology themes relate to Jewish holidays.
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Small Group Process
Breadth and Types of Psychological Groups

Early research on group psychotherapy began in the 1940s, and since that time,
empirical research has served to broaden the simple definitions of group psyclyaiherap
include the complexity and breadth of groups focused on the mental health of individuals
(Barlow, 2008). The mere mention of group therapy may elicit categorizatiornsesfay
groups, including: psychoeducation, self-help, support, interpersonal, process, preventi
or myriad others. According to Barlow group therapy is currently utilized fange of
mental health services, including: prevention, guidance, counseling, and training.

The very term ‘group therapy’ no longer evokes the traditional view of the long-

term psychoanalytic group of yesteryear. As little as a decade aguittit have

called to mind the traditional process group Yalom (1995) wrote about,
sometimes caricatured in situation comedies on television. Today the term
conjures up numerous models, an array of applications dealing with a host of
human issues from medical ‘self-help’ groups to a more traditional psychmghera

groups for adults with problems in living. (Barlow, p. 240)

According to Barlow (2008), the way to understand the ties that bind the vast
diversity of groups common to the human experience is to consider that all groups have
leadership, develop norms, certain tasks, and move along developmental stages,
regardless of kinds of members, kinds of tasks, and goals. The author also noted that
group therapy encompasses a broad application of settings beyond a traditicozdl cl
setting, to include hospitals, schools, community centers, college campuses, and more
This is accounted for in part by the multidisciplinary origins of group psychanody
group psychotherapy. In understanding the nature of groups in more depth, Barlow

described how group dynamics incorporate both interpersonal and intrapersonal factors

When members work in group psychotherapy, they are invited to address
intrapersonal issues (as would happen in individual therapy) as well as the more
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potent interpersonal factors wherein the group becomes a laboratory foripgactic

new behaviors, receiving and giving feedback, learning vicariously, and so forth.

(Barlow, p. 242)

Furr (2000) described format for designing structured psychoeducation groups.
In Furr's model, psychoeducation does not simply mean a didactic group. On the
contrary, the term psychoeducation is a broad concept, comprised of didactic,
experiential, and process components. The didactic component focuses on the
information to be taught directly to participants, and can vary in length, depth, and focus
The experiential component allows the material to be encountered on a persdénal leve
“To learn by doing rather than just by listening results in a deeper and more xomple
educational experience” (Furr, p. 36). Experiential learning allows jpamits to take
responsibility for personalizing the concepts introduced in the group. The group leade
can determine the direction of the experiential component, but the direction the
discussion takes will look different in every group. Connecting the didactic and
experiential components is the goal of the process component (Furr).

Ultimately, the process component becomes the link between the group content

and the participant’s life outside of the group. Where the experiential component

personalizes a concept for the participant, the process component integrates the

new awareness with the individual's conceptual framework. (Furr, p. 37)
Experiential and process components of groups allow members to take ownership in a
way that makes the experience meaningful and lasting.

Furr (2000) maintained that the amount of time devoted to each of the three
components that comprise a psychoeducational model is dependent largely on the
theoretical orientation that is utilized as the foundation for the group. For exampl

cognitive behavioral groups likely focus more on didactic components, whereas

psychodynamic and existential groups demand more experiential focuscigitisiee
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processing. “For the group design to have an impact, an appropriate balance of the three
components of didactic, experiential, and processing is necessary or padiaipambt
become fully involved with the group” (Furr, p. 38).

In the limited studies that have been conducted regarding characteristicapf gr
treatments, such as length, format, and open versus closed settings, reseasth thajg
there is no significant difference in the respective efficiency of clossdiy®pen
groups. While there are certain distinct advantages and disadvantages to both open and
closed groups, both formats allow for group bonding, sharing, seeking social support,
working through emotional difficulties or conflicts, and growth. A group faaiitat
should remain mindful of the differences in managing an open versus closed group to
achieve maximum benefits to members (Douglas, 1991; Galinsky & Schopler, 1985;

Mackenzie,1996; Tourigny & Hebert 2007).
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Chapter 2
Research Methodology

This chapter presents methodology that was utilized in the development and
evaluation of a resource manual for psychologists working with Jewish community
members in synagogue settings. First, an overview of the development o$thisces
including methodological assumptions and limitations are described. A compgehensi
literature review supported the development of this resource manual by presenting
information about the current and historical intersection between psychology and
religion. Specifically, the literature review presentieel ways in which positive
psychology can be used as a lens to explore the themes of the Jewish holiday.calendar
The themes that are common to both positive psychology and Jewish holidays formed the
foundation for building a small group manual of positive psychology groups/workshops
to be facilitated in a synagogue setting. Through the course of each group,idhe Jew
holidays are considered from a positive psychological perspective with an ousgarchi
goal of catalyzing the psychological growth and development of the congregants
participating in the groups. Second, data collection and analysis processsseaved.
Finally, the methods that were used for evaluating the manual are described.

The purpose of this resource manual is to provide psychologists with the
framework, information, and tools to work with Jewish congregants in synagogue
settings to explore their psychological development in a spiritual contexe iBhe large
continuum of mental health services and interventions utilized in the service of menta
health, and in this manual, the goal is to reach community members throughrsonall g

interventions. Additionally, the small groups are designed for flexibilityieavathe
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professionals facilitating the groups to make the groups their own. Thisgesnanual
provides guidance to psychologists and rabbis, but the specific direction that each group
takes will vary based on the leaders, the composition of the groups, and the experiential
and process elements unique to each group. The Jewish holidays serve as entigrpoints
learning, and by analyzing the Jewish texts and stories in an intergrciye setting
rooted in a positive psychology orientation, congregants are able to take a psyahologic
look at Judaism in the context of their everyday lives. The groups are designed te explor
the ways in which personal stories and growth are interwoven with both Judaism and
positive psychology. The target audience for this resource manual includes pgigthol
and rabbis consulting or working within the Jewish community who may facilitese
groups. Discussion of the Divine as it may occur organically in group settingsponse
to exploration of positive psychology and Jewish holidays will be facilitatedeoy t
participating rabbis.
Overview of the Development of the Resource Manual

Strategies for Resource Development

The strategies that were used in the creation of this resource manualdrasiude
extensive literature search and review as well as consultations wittiseixphe field.
The literature review focused broadly on scholarly information in the field chpsygy
related to the examination of religion. The review then narrowed to includasspec
positive psychology and Judaism. It also incorporated relevant Jewishrie)dswaces
to shed light on aspects of psychological growth from a religious perspectiveer-tine
Jewish texts and resources served to guide and inform the themes related twisach Je

holiday, serving as the entry-point for a positive psychology analysis. Whewnegi
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the existing literature for this resource manual, both theoretical vaiing empirical
research provided the information that supported the development of the manual.

A database search of Psych INFO was conducted to examine the existing
published literature in the areas of psychology and religion. A speciahzeexéensive
section of the literature review was devoted to surveying the positive psygholog
literature, both from a comprehensive broad perspective and then relatedde them
gleaned from the Jewish holiday calendar. The results were used in the development of
this resource manual, informing a psychological view of the Jewish holidays.

Following the initial Psych INFO search, a more comprehensive search was
conducted utilizing numerous databases and Internet searches including: kcadem
Search Elite, ATLA Religion Database with ATLASerials, EBSCOH@&tabases, and
PsychARTICLES. Psychology textbooks, handbooks, and resources were utilized as
well. Again, the focus of these literature searches was to examine tterepivant to
the development of the resource manual. A literature review is presentadingcl
professional references dating from approximately 1985 to 2009, gathered from the
sources described above. However, a few seminal writings that are diedetignt to
this resource manual were completed prior to 1985 and also were included.

After the scholarly literature published in the field of psychology was redew
Jewish texts and resources were utilized to examine both the relationshiprbetwe
psychology and Judaism and the themes of the Jewish holiday calendar. Sources included
traditional Jewish texts such as fherahand theTalmudas well as books written by

rabbis, religious scholars, and philosophers.
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Relevant material from the literature were selected and included in theces
manual. To assist in the creation of the resource manual, clergy and psycholbgists w
are expert in either Judaism or the area of positive psychology were cortaptevide
informal consultation and feedback. Clergy helped inform the author about themes
relevant to the Jewish holidays. Specifically, rabbis were asked to providedkaalliize
selection of relevant themes prior to the development of the resource. In addition, they
offered their opinions about what information and content areas would need to be
addressed in creating a manual that would be accessible to Jewish congregants. Thi
included information about the format, length, style, or content of the manual. Clergy
were also asked to provide additional links to resources that would be relevant in
reviewing the literature and creating the resource manual.

Psychologists in the field with an expertise in the area of positive psychmogy
psychology in a religious setting were also contacted to inform the develophtkat
resource manual. They were asked to comment on issues related to the fogtiat, le
and style of a resource manual for psychologists working in the Jewish comrunity.
addition, they were asked to provide supplemental resources and information relevant
the literature review and to help the author obtain a comprehensive understanding of the
material related to the dissertation topic.

Consideration of Existing Similar Resources

At the time of developing the group, as well as during the writing of the manual
the author did not locate any published manuals which match the specific goals and
content of the present resource (i.e., integration of positive psychology themes).

However, many resource manuals exist in the Jewish community to suppoht Jewis
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professionals in their work with congregants and members of the community. Contained

within many of these resource manuals are structured curricula for gemlgrdeo

utilize in facilitating programs or groups. The union of the Reform Jewish synagan

the United States, The Union for Reform Judaism (URJ), has published several resource

manuals for use in synagogue settings. For example, one such manual is entitlste“A Ta

of Judaism: Are you Curious?” It is a program guide for rabbis to follow as thesaohtr

to unaffiliated or uneducated Jews in the community interested in beginning to learn

about Judaism. It is a very comprehensive resource that includes: progranpgugiam

format, marketing and publicity suggestions, intake and registration magerdals

procedures, program administration guidelines, a full list of resourceadbrsession,

and a plethora of supplemental handouts for students. It also includes suggestons for

rabbis’ welcome letter, course evaluation form, and follow-up study opportunities. A

resource manual such as this is a wonderful example of what type of manualde in wi

circulation in the Jewish community. There are other resources that haveubésieuol

by the URJ as well, such as online curricula and additional resource manuddsit Vghi

likely that there are books and articles in circulation in the Jewish commuraityldi

related to the Jewish holidays, the author is unaware of any that are rooted in a

psychological perspective of the holidays, and more specifically, positive psgghol
Based on the paucity of small group resources for psychologists in the Jewish

community utilizing positive psychology as a framework for examining tivesiie

holidays, this dissertation has sought to develop a group intervention and associated

resource manual to specifically address this need. The resource manual atesria

latest research on positive psychology and the connection between religion and
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psychology for the purpose of supplying psychologists and rabbis with relevantisate
for conducting small groups in a synagogue setting. In addition to informatianeagl
from the literature review and experts in the fields of positive psychologyuaiagsd,
the manual also incorporates relevant information from similar resdiarcee creation
of this manual.
Integration of Resources

Format, structure, and contenthe group manual is 133 pages and consists of
text as well as tables, and sample handouts that psychologists might stiés®arces
for facilitating the small groups. The length is variable, but an attempimade to only
include what was initially deemed necessary and useful for providingnpaide
psychologists and rabbis for each group. The published manual will be printed single-
sided with color ink utilized for portions of the manual and black ink utilized for most of
the content in the manual. The names of the authors who are quoted at the end of each
group module will appear in blue ink. Tables will also appear in color ink. The initial
planned structure included several elements. In addition to using graminatcedct,
complete sentences and paragraphs with appropriate section headings fdarahinée
manual, bullet points, bold face type, abbreviations, numbers, and outlines were utilized
as appropriate for guiding psychologists and rabbis through the small groupsxfThe t
was separated through the use of chapters, which provides the reader with tomeans
locate certain information in a quick and easy fashion, and differentiates where one
section ends and the next section begins. In addition, a template format wag iatilize
each group module to help psychologists and rabbis facilitate each group in anestgani

predictable way. Further, a table of contents follows the title page of this manual
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depicting the starting page of each chapter, and is aimed at providing a sersseanitka
clarity for the reader.

The content of the resource manual includes ten separate chapters based on the
literature review and similar existing resources. Chapter one consiktsiofroduction
containing broad information and rationale for offering positive psychology workshiops t
explore the Jewish holiday calendar in a synagogue setting. This overview provide
psychologists with key terms that are essential for understanding tlod te&tmanual,
background and contextual information related to positive psychology and the Jewish
holidays, and an overview of what they can anticipate in the subsequent chapters of the
manual. In addition, chapter one includes information about the format and structure for
facilitating positive psychology groups and any information that may be hedpful t
psychologists and rabbis in facilitating the sessions. Information about appgopr
screening measures for congregants interested in attending the groudsaas wel
information regarding program administration is included.

Chapter Two provides information to psychologists regarding relevant ethical
issues related to facilitating psychological groups in a religious cortgain, the
material is rooted in the literature review covering issues of religion actigisgy,
competency, multicultural considerations, and ethics.

The next eight chapters provide resources for psychologists to faghtate
groups in conjunction with the themes of many major Jewish holidays in the Jewish
calendar, includingrosh Hashannah, Yom Kippur, Sukkot, Hanukkah, Purim, Passover,
ShavuotandTisha B’av There is a short introduction to these chapters outlining a

suggested general framework of each particular group session, recommendedlahgt
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any other issues relevant to the set-up and operation of the groups. Each “holiday”
chapter includes historical information and modern practices regarding itl@yhéley
terms related to the holiday are defined, and relevant literature lineview regarding

the positive psychology theme and the Jewish holiday is incorporated. Each theme is
explained with supporting Jewish texts and resources. Information regdrding t
connection between the theme of the holiday and key principles in positive psychology
are provided, followed by basic guidelines for leading a small group discussion. The
instructions for each group vary and often include: discussion questions, key points,
group or individual exercises, worksheets, visual aids, handouts, and resources for
psychologists to distribute to group members.

Specifically, Chapter Three focuses on the holidagagh Hashannaltwith the
corresponding positive psychology theme of integrity highlighted in the manugte€ha
Four is devoted to the holy day6bm Kippur and the theme highlighted is forgiveness.
Chapter Five focuses on the holidaySaikkotand gratitude is the major theme explored.
In Chapter Six, the holiday éfanukkahis reviewed and the major theme is hope.
Chapter Seven relates to the holidayafim, and humor is the theme. Chapter Eight
focuses on Passover, and citizenship, self-empowerment and community empowerment
are the themes. Chapter Nine examines the holid&hafuotand focuses on the theme
of spirituality/meaning-making. Chapter Ten focuses around issues oh&sse
relevant during the holiday dfisha B’avand the positive psychology theme of wisdom
(perspective) is explored. Each of the themes addressed in the correspondierg enapt
directly relevant to Jews as both religious themes gleaned from Jexishnd positive

psychological themes related to human development and growth.
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Evaluation of the Resource

Purpose and Scope of the Evaluation

Once the resource manual was completed, an evaluation process was initiated in
order to gain feedback from both a psychologist and a rabbi who are expert in
understanding the key issues and challenges that may impact the successiphuzvel
and implementation of this group manual for use in the Jewish community. The scope of
the evaluation was limited to the content of the resource manual and the feedback
provided by the psychologist and rabbi for improving the effectiveness and utilitg of t
manual.
Evaluation Design

Following approval from the university’s Institutional Review Board,nfamual
was distributed to the selected rabbi and psychologist with an attachment,isthe Init
Manual Review Form (Appendix B) asking the rabbi and psychologist to provide written
comments and suggestions regarding the content and format of the manual. Following the
written feedback on the Initial Manual Review Form, the psychologist and rakdi we
contacted to engage in individual semi-structured interviews with the auth of t
manual. Again, the purpose was to gain additional information relevant to the further
development/editing of the resource manual. The author sought to gain impressions from
both experts about the degree of effectiveness and usefulness of this manual for
psychologists wishing to offer these positive psychology groups in synagagass the
country.

The design of the semi-structured interview was based on a core of structured

guestions, from which the author could probe to explore any areas in more depth with



85

additional questions (Appendix C). The semi-structured interview approach was chose
to allow the investigator to gain the desired information in a format that ihoayfar the
opportunity to probe for underlying factors which could be easily missed in aviemter
that is too structured (Smith & Osborn, 2003). The goal of deviating from the initial
interview questions through the use of probes was to elicit additional relevamattor
that may have been missed by the semi-structure interview questions. ionaddit
allowed the participating rabbi and psychologist the freedom to add any cosrthment
they felt were relevant to the manual and outside the scope of the originalrseoirs
interview questions. The atmosphere for both interviews was fairly informaid, apd
collaborative.

With the permission of the participating rabbi and psychologist, the intewaes
digitally taped so that the author could analyze the comments made by the pasticipa
detail, pulling out relevant strengths and weakness that were highlighted-@sploases.
The interview also elicited suggestions and recommendations from the evaluaéses. T
responses will be utilized by the author in a process of revising the rescamcel
accordingly.

Participants

The author was looking to utilize the expertise of one psychologist and one rabbi
in evaluating the resource manual. The inclusion criteria for the psycholayestw
follows: (a) a licensed psychologist; (b) someone who has an establishetisexqreat
minimum, basic competence in treating psychological issues of Jewish ullergs
connection to religion/spirituality enters the therapy realm; (c)respee with group

therapy; d) a working knowledge of the Jewish community, including experience
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consulting within the community or knowledge of ways in which psychologists
participate in interfacing with members of the Jewish community withatigious
setting; (e) self-reported comfort in relating principles of psychotoghudaism, through
the use of the Jewish holidays.

The inclusion criteria for a participating rabbi were as followsa(agbbi who is
either currently working in a congregational setting or has worked in a gatigirein
the past; (b) someone who, in a professional capacity, has collaborated withiraattkal
professionals, including psychologists; (c) someone who is familiar with group
work/consultation within synagogue settings.
Recruitment Strategy and Procedures

In order to find a rabbi and a psychologist who met the appropriate inclusion
criteria listed above and were willing to participate in evaluatingrésisurce manual,
the author contacted professionals from the Los Angeles Jewish community to gai
recommendations for both psychologists and rabbis. Specifically, thereeavaabbis
in Los Angeles who are also mental health professionals and have connections in both
areas, including knowledge of professionals who likely meet the author’s orclusi
criteria. These rabbis were contacted to garner names of rabbis and psychologist
meet the inclusion criteria. In addition, the author is familiar with a fewhadggists
who are active members of local synagogues. These psychologists niaictemb
directly by the author to obtain suggestions for psychologists who meet thednclusi

criteria.
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Evaluation Strategy and Procedures

After identifying and securing the rabbi and psychologist, they were each
contacted by phone and given the procedures for reviewing the manual. A copy of the
manual, the manual review form, and the interview questions were made available to the
evaluators electronically. Further, they were sent the Initial Manuaé®dorm, in
which they were asked to assemble written evaluative comments and then retormthe
electronically to the author of the manual. Participants were informechthatterview
would take approximately 30-60 minutes and the author would schedule an appointment
with them for the semi-structured interview. In addition, they were asked taprovi
consent to have their interview audio taped. A time and location was discussed for the
interview and both the rabbi and psychologists asked to conduct the interview by phone
from the offices in which they work. The author answered any remainingangepbsed
by the participants.
Analysis of Evaluation

After the interviews were audio tape-recorded, they were analyzednonan
themes, relevant issues, suggestions, comments, and opinions that will contribute to the
overall improvement and efficacy of the resource manual. The comments of the
participants were placed within the context of the existing literaturewewith the
purpose of uncovering relevant information that was inadvertently left out. Sujgeste

changes were included in the discussion section that follows this section of #. proj
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Chapter 3
Results

This chapter provides a summary of the results of developing, creating, and
evaluating the positive psychology group manual. First, results of informationediai
the development phase will be presented. This includes the comprehensive literature
review, review of similar resources, and results of the informal consultatitmgxpert
psychologists and rabbis in the field that informed the development of the manual. Next
the contents of the manual will be reviewed and summarized. Finally, feedbacledbtai
from evaluators who provided critical reviews of the manual based on its accuracy,
relevance, and potential impact will be presented.

Overview of Results from Resource Development Activities

As described in the previous chapter, the initial phase of the study included an
extensive review of literature of both theoretical writings and researclestiodbetter
understand the intersection between positive psychology and Judaism. This review
informed the development of the group content in several ways. Positive psychology
emphasizes the cultivation of strengths and healthy psychological developreght
either secular or spiritual pursuits, inviting the incorporation of Judaism as &lealua
pathway for achieving more optimal psychological health. The review highdighainy
of the similarities between positive psychology’s emphasis on factors lthat al
individuals to flourish and Judaism’s emphasis on meaning and a spiritual connection that
in turn leads to a deeper sense of well-being and psychospiritual fulfillmeetd Bas

these similarities, the review provided broad support for the creation of alméhziag
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the common overarching pursuits of both positive psychology and Judaism to further the
psychospiritual development and optimal health of individuals.

The literature review also supported the use of the Jewish holiday calendar as a
rich contextual source for exploring the positive psychology themes prése e
manual. Based on the themes gleaned from the Jewish holidays, specific positive
psychology character strengths were paired with each holiday. For exdmeesttive
psychology strengths of integrity, forgiveness, gratitude, hope, humor, diigens
spirituality, and wisdom were paired with the major corresponding Jewish hobflay
Rosh Hashannah, Yom Kippur, Sukkot, Hanukkah, Purim, Passover, Shadiosha
B’av. Each of the pairings reflected themes common to both, and were informed by
research and the literature review. These eight pairings formed thefmumidr this
manual and informed the content of a series of small group sessions/workshops to be
offered in a synagogue setting.

Although a few resources focusing on promoting optimal mental health in a
synagogue setting exist, none match the specific goals and content of &re pres
resource, aimed at bringing positive psychology into the Jewish communityfdreere
based on the paucity of small group resources for psychologists working invikk Je
community, it was proposed that a group manual be developed that would utilize positive
psychology as the foundation for psychospiritual exploration and growth. The purpose of
this resource manual was to provide psychologists and rabbis with the framework,
information, and tools to work with small groups in synagogue settings to explore their

psychological development in a spiritual context.
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Additional resources reviewed included a positive psychology small group
intervention developed by Seligman and Parks, Jewish resource manuals created around
mental health topics, and a review of the PPT literature. Togetheryésesgces and the
literature review informed the development of this positive psychology group manual
Finally, psychological literature was reviewed outlining a diversity of geqproaches,
including experiential and didactic groups. The benefits of various group approaches
were investigated and then utilized to inform the size, structure, content, antddbrma
groups for this manual.

In addition to the literature and existing related resources, input was obtained
informally from four major sources: 1) rabbis (primarily reform rabbis, but not
exclusively from the reform movement), 2) Jewish professionals at the WRir{g
nationally to create and implement programs of learning and psychospiritual dopport
members of the Jewish community), 3) clinical psychologists, and 4) positive
psychologists who are at the forefront of development, research, and implévneoitat
positive psychology in a variety of settings. These professionals wereditit gain
information about the usefulness of the manual as well as for suggestions mgktaini
content and execution. Informal data received from these sources is outlined in deta
below.

First, through a series of email correspondence and web postings, rabbis across
the country were contacted to help inform the author about themes relevant to the Jewish
holidays. Some of the rabbis were known to the author through personal or professional
affiliation. In addition, electronic inquiries were sent through several natiemash

community listservs, including those organized by rabbinic seminaries arghJewi
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leadership development organizations. The listservs provide online communication and
dialoging space for Jewish professionals, primarily clergy, affiliatieth every
movement in Judaism.

Rabbis were asked to provide feedback about the selection of positive psychology
themes related to Jewish holidays, prior to the development of the resosmethaly
were asked about specific Jewish texts that would clearly support thecsetd the
themes, and would resonate across a broad spectrum of Jewish denominational
identification. In addition, they were asked to comment on the relevance pbsiiive
psychology manual for use with congregants in their communities. They we skl
to provide opinions about content areas that might be accessible and relevant to Jewish
congregants. Further, in seeking Jewish stories based on the selected positigbggy
themes, rabbis were asked to provide resources or examples of related staligs. F
rabbis were asked informally to provide feedback about the format, leng#),astyll
content of the proposed manual for accessibility and usefulness in a synagagge sett

In response to the author’s request for resources and informal feedback, most
rabbis responded with both broad thoughts about the project as well as specific resources
for texts and stories. For example, many rabbis cited texts to support thesealec
certain positive psychology themes for specific Jewish holidays and some grovide
suggestions for Jewish story books or references to theme-specific Jewesh stor
Overall, the feedback promoted the development of the resource manual and was helpful
in focusing and defining the project. Many rabbis noted their interest in offéigg

positive psychology group model in their own synagogues and felt there would be an
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interest among their congregants. They felt the groups would provide excellent
psychospiritual support and guidance for those who choose to participate in the process.
Next, the author contacted professionals at the URJ to elicit detailed informat
about psychological programs currently offered on a national level to localogyresy
Specifically, the author hoped to asses what programs might be similar in patuse t
manual, and to inquire about the need for this type of resource manual in the Jewish
community. An initial email was sent to several professionals who work in the
Department of Jewish Family Concerns, which seeks to support the psychospiritisal nee
of members of synagogue communities. On their website, they list thefsaine
following:
The work of the department of Jewish Family Concerns is based on a concept of
the ‘theology of relationships’ that sees the creation of sacred relatioaships
most powerful aspect of synagogue life. Upon this foundation of relationships,
programs and resources are built that affirm the department’s organizinglerinci
of the synagogue as a 'caring community'. (Union of Reform Judaism, Depiartme
of Jewish Family Concerns)
In the correspondence, the author broadly outlined the purpose of the positive psychology
manual and asked the recipients to comment on the nature and scope of psychologists and
mental health workers currently utilized in the Jewish community. In additioauther
asked for feedback regarding the relevance and need for a positive psychologly manua
such as the one proposed as an additional resource in the Jewish community. Farmal dat
was requested to support the anecdotal information obtained by the author through
informal conversations with rabbis and Jewish professionals.
The response was generous and the author received several emails frobea num

of Jewish and mental health professionals in the Department of Jewish FamilyrSonce

regarding the initial inquiry. A thorough outline of programs and initiativesaxdfer
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through the URJ were described. It became clear that the work of the URSkist jpne
hundreds of reform congregations across the country. In many cases, mental health
professionals who are lay members of the congregations work collaborativelyesgi cl
to implement programs that address psychospiritual needs. In some caseastéhe me
health workers are comfortable and competent in handling the intersectionrbdteee
spiritual and the psychological, but in other cases they are not. Sometimes local
congregations partner with Jewish mental health agencies to develop and implement
programs in synagogue settings. The respondents provided broad support for the creation
of a positive psychology manual for rabbis and psychologists and also implicitly
supported the project by clarifying that no such resource currently exibts Jewish
community. The information elicited from the emails with URJ professionalsqaoa
good deal of additional information that was utilized in the creation of the manual.

Next, the author interfaced with several clinical psychologists priyrtargjain
insight about the nature of psychologically-oriented group processes. The authdr share
information about the small group process outlined in the manual and then informally
guestioned psychologists about ways to maximize the impact of these groups.
Psychologists provided input about ideal size, closed-group/open-group format, as well a
facilitation tips.

Psychologists who identify as positive psychologists and work in researcly, theor
development, or as clinicians/coaches were contacted by email. ynaiaétailed email
was sent to Dr. Martin Seligman, and Dr. Ben Dean, both of whom are pioneers in the
creation and promotion of positive psychology. The author inquired about information

that could guide the creation of a series of positive psychology groups, both in content
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and process. Research about positive psychology as an orientation to group tlasrapy w
requested as well as advice for facilitation based on a positive psychplagyaeh to

group process. Dr. Seligman responded to the email with a multitude of resources and
suggestions for facilitating positive psychology groups and stated he beire/project

was a very good idea, providing there was a foundation of scholarship to support the
creation of the resource manual. In addition, Dr. Seligman provided contact itierma
for colleagues who are currently developing PPT. They were contacted angusunise
forwarded positive psychology manuals either in development or completed. These we
utilized as resources in the development of this positive psychology manual for igroups
a non-clinical setting.

Overall, the information gained informally from a breadth of psychologists,
rabbis, and mental health professionals was enormously useful in providing additional
resources, focusing the information in the manual, and giving the author clansyoof.
Those contacted were supportive of the creation of a positive psychology resource
manual for synagogue settings and acted as informants and catalysts imgftioaisi
project and moving the process forward.

Integration of Data

Data collected from the literature and informal consultations with rabbi3, UR
professionals, clinical psychologists, and positive psychologists wereledngpinform
the content of the manual. The integration of the two served to strengthen the foundation
of the manual and specifically to inform content areas and overall structuexdrople,
positive psychologists suggested utilizing current PPT manuals as afoeans

conceptualizing a group positive psychology approach in a non-clinical setting.
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Additionally, the information from the literature review that provided support for
utilizing Jewish texts as a method for understanding conceptual themes was the
integrated with specific texts recommended by rabbis. The content focus cdrihalm
included research and literature about positive psychology charactetisiraaghey
relate to eight Jewish holidays in the Jewish holiday calendar.

Resource Manual
Design and Content of Manual

The manualPositive Psychology and the Jewish Holiday Calendar: A Resource
Manual for Small Groups 133-pages in length and presents primarily in black ink. The
manual contains a cover page, disclaimer, table of contents, overview of positive
psychology manual, ethical considerations, eight thematic content chajusessyg of
terms, and a series of appendices.

Section |. Overview of Positive Psychology Resource Manual

The first section highlights the rationale for development of the manualsand it
purpose, as well as introducing the fundamental theoretical assumptions thae uhéderl
approach to the manual. The basic framework for the groups is described andahere is
detailed explanation of the structure for each weekly group.

The information obtained from the literature review, as briefly described above
provides support for the development of resources for psychologists and/or rabbis to
utilize in better meeting the psychospiritual needs of congregants withinogyreag
settings. The research indicates that often Jews are looking for psychcdogicgiritual
support and sustenance through their synagogues and this need has not been adequately

addressed at the current time (Pargament et al., 1988; Weiss, 2000). Thisressurc
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developed in large part out of this need to provide additional resources for psychological
and spiritual growth within synagogue settings.

The theoretical basis for the resource manual is rooted in a combination of
contemporary positive psychology research and applications, as well as $ticvaand
existential theories. Positive psychology has a rich history and whilesipagularized in
the late 1990’s, the ideas of seeking and cultivating that which is good in life id hoote
a diversity of humanistic and existential theorists, particutadge focused on self-
actualization, human potential, fulfillment, growth, wellness, meaning, and liviuif a
existence. Positive psychologists sought to strengthen these ideas by providing
substantial research to support and better understand these concepts. In addition, they
helped bring together an extensive tradition of theories with more modern positive
psychology approaches. The theoretical underpinnings of the manual are desodbe
then applied as the approach to group facilitation for the 8-week group. Foroct)rst,
goals, and specific content for each week flow from the positive psychologyttbalore
approach as described in the manual.

Section Il. Ethical Considerations

In this section, ethical considerations such as issues of competency and
multicultural awareness are discussed. The literature suggestgtleathe ethical
guidelines of the APA advocate that no psychologist should practice outside histher ar
of competence, there are no formal guidelines at this time for gaining cortypetehe
area of positive psychology. Those identifying as positive psychologiste rom a
variety of psychological training and clinical backgrounds and should inform themse

of the nature and literature pertaining to positive psychology befored#nijtthe
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groups outlined in this model. Further, psychologists should familiarize themsellies w
the unique issues related to collaborating with clergy, and make note of spezafcof
related competency (McMinn et al., 2003). Finally, religious identity compaisesea
of multiculturalism and diversity, and psychologists should seek to understand the unique
development and worldview of participants (APA, 2002).
Sections IlI-XI. Jewish Holidays and Corresponding Positive Psychology Strengths

The next sections of the manual are the most extensive segments and include
content for eight weekly modules. The modules include specific material and
resources/suggestions for facilitators leading the groups. Each weekly nsochdeed in
one major Jewish holiday and a corresponding positive psychology charaigthstr
selected by the author of the manual. Each module is identical in structure asdrbyrie
by content related to the Jewish holidays and the positive psychology themeswidie J
holidays included in the manual are as folloResh Hashannah, Yom Kippur, Sukkot,
Hanukkah, Purim, Passover, ShavuwotdTisha B’av The corresponding positive
psychology character strengths are as follows: Integrity, Forgise@Geatitude, Hope,
Humor, Empowerment/Citizenship, Spirituality, Wisdom (Perspective).

Sections 1lI-XI begin with an opening blessing designed to bring particip@ots i
the present moment, connect them more fully with the spiritual/Divine, and sehéhe t
for a positive psychological approach to the group experience. After menobgptete a
brief check-in, in which they begin to explore their connection with the Jewish holiday,
the rabbi provides a brief explanation of the historical and spiritual signiéazrtbe
Jewish holiday, with an emphasis on the corresponding positive psychology character

strength. This is followed by the introduction of a Jewish text that provides supiport f
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the positive psychology strength. Sample texts are provided by the author anishrange

source from the bible, to medieval rabbinic texts to modern commentaries. They were
selected because of their relevance to the Jewish holidays as well agpleation of

the positive psychology character strengths. The primary purpose of introtiesdisgs

to show that positive psychology concepts are easily found in the stories of the Jewis
holidays, and therefore, Jews can utilize their personal and collective stagigddre

the cultivation of greater internal strengths.

After a connection has been solidly established between the Jewish holiday and
the positive psychology theme, the psychologist helps members explore the positive
psychology theme in greater depth through a didactic teaching. This allovit® logysts
to present research and data about the nature of the character strength, how it is
cultivated, and ways that the strength may benefit individuals in their questdtergre
optimal functioning. The author provides the positive psychology data and research
necessary for psychologists to present this information.

Following the didactic portion of the group there is a short break leading into an
experiential group process. This process is where participants have thetochance
experience the material in a personal and transformative way, shatmngngiainother
through a group experience that is relatively unstructured and organic. Incondeve
the experience from one that is intellectual to one that is experientialpthiesa
encouraged to open the group with a Jewish story that highlights the positive psychology
character strength. Research shows that narrative is a powerful tool foduadkvio
understand themselves and their lives. In this group model, narrative also connects

members to one another as Jews with a shared history and as participants wét a sha
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purpose of seeking greater well-being (Linley & Joseph, 2004). The expérgatip
process provides a space for members to actively participate in imggrasitive
psychology concepts in addition to providing tips and ideas for other group members. It
is a shared process that will unfold differently in each group. The experignaiigd is

based on a small group models, in which literature suggests that experienipa gllow
members to take ownership in a way that makes the experience meaningfutiagd las
(Furr, 2000). The literature also provides support for the concept and benefits of a
didactic group combined with an experiential or process component, such as that
proposed in this model (Furr).

The final portion of the group is a closing ritual, which may vary slightly from
group to group. The author provides facilitators with quotes related to the positive
psychology character strengths so that participants may reflect onniesthe they
leave the group to go home. Journaling is also suggested for members when they are
away from the group as a tool for greater reflection and integration. Thegtdsal is
based on the prevalence of ritual both in Judaism and often in psychological groups,
which helps frame an experience and deepen it.

Section XII. Glossary of Terms

The glossary is offered as a resource for psychologists and rabbis to understand
the terminology that is rooted in either Judaism or the field of psychology. ifhe te
defined in the glossary are used throughout the manual and may provide additional
information for facilitators to access in feeling comfortable and tedrathe content

areas of the manual.
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Section XIII. Appendices/Resources

The appendixes cover a variety of material that is supplemental ywetnefer
the facilitation of the groups. Nine appendixes are provided to address aspibets of
manual that may need elaboration. In addition, they provide resources for ngrketi
modifying, evaluating, and understanding concepts in the manual.

In the first appendix, sample marketing material is provided to guide symegog
in recruiting members. The next appendix is designed to account for modifications in
facilitation that may be necessary in accommodating synagogues aofg/aizes and
degrees of clergy availability for facilitating groups. Evaluatiom®are provided to
help facilitators gather information midway through the group process and agast-a
group to assess the quality and nature of the members’ experiences. Thishetoul
facilitators make modifications as they proceed and to improve the groups fer futur
participants.

The next appendix provides material elaborating on the use of a blessing at the
beginning of each group. The role of prayers/blessings in Judaism is explefgdamnd
information is provided about the selection of 8feehecheyanuvhich is recommended
for use in this manual.

The next appendix provides a script for engaging participants in “positive
introductions” (Parks & Seligman, 2007), as recommended for use in the groupss Next i
an appendix that describes in detail the Values in Action Classification ofdi¥rara
Strengths and Virtues (Peterson & Seligman, 2004) that serves as theaésourc
positive psychology character strengths utilized in the manual. This apdsalix

describes signature strengths (Peterson & Seligman). The next appeseints
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alternatives for positive psychology character strengths that may thényslace of the
themes originally selected by the author of the manual. Additional stremgtbschosen
from Character Strengths and Virtues: A Handbook and Classification (e&ers
Seligman) and provide multiple empirically-based positive psychologyehéonpair
with Jewish holidays.

Next, an appendix provides numerous resources for Jewish stories that may be
utilized by rabbis co-facilitating the groups. The final appendix descriioep g
modifications and alternatives that address a variety of issues, inclagpigcation of
differing positive psychology themes, changes to the 8-week time-ling, flniefollow-
up groups, selection of Jewish holidays, and modifications to group setting.

Overview of Evaluators’ Feedback

After the manual was completed, it was evaluated by two professionhls wit
expertise in the content areas of the manual. The first is a clinical psysholbgi has
worked in the field for over 30 years. She works both in clinical private practitasaan
author of books about couples therapy. In addition, she maintains a strong connection
with Judaism through her own personal practice. She is familiar with positive psyghol
and its principles, expert in the field of clinical psychology, and knowledgeable about
Judaism and the Jewish holiday calendar. The second evaluator is a rabbi who serves a
large Reform Jewish congregation and has been in the rabbinate for almaosts2®ie
training in practical rabbinics and pastoral counseling as well as his intehedping
congregants in their personal growth and spiritual journeys, led him to complete a
doctorate in ministry. The focus of his dissertation was the nature of the soul from a

Jewish perspective and the role of the rabbi in healing the soul.
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Both evaluators were provided a copy of the manual, an evaluation form, and a
written informed consent. Each evaluator read the manual and completed the writte
evaluation form in approximately two weeks. Next, each evaluator completegplaceé
semi-structured interview facilitated by the researcher, lastingappately 45 minutes.
While the evaluators were provided with preliminary interview questions when the
evaluation process began, the researcher utilized the phone interviewslytorelicit
additional information and encourage evaluators to elaborate and broaden the answers
provided on the initial manual review form. At the completion of the evaluation, all
research materials were returned to the researcher. The questions askedalfititers
as well as their responses, both written and via the semi-structured phone istaraew
presented in detail below.

Feedback and Results
Table 2

Evaluators’ Feedback Question #1

Generally, what are your thoughts about the idea of psychologists and rabbis co-
facilitating positive psychology groups in a synagogue?

Evaluator Comment

Psychologist “Either would suffice, and perhaps be better than having both. Would
need to test this out.” (personal communication, April 20, 2009)

(table continues)
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Evaluator

Comment

Rabbi

“I think it’s brilliant and | think it's necessary. | feel that with the
advent of modern psychology the role of the rabbi was dramatically
changed. For along time, people used the rabbi as a psychologist
and | think in some ways, psychologists have neutered the
spirituality out of psychotherapy (not all psychologists, but many
psychologists) and that to bring psychologists and rabbis together
offers real opportunity to open doors for growth for people in ways
that they may not have perceived as possible and integrated in their
own journeys.”

“l also think that the facilitation of these groups requires just the
right psychologist and just the right rabbi. It's very specific. It
can’t be any rabbi or any psychologist, and both have to be willing
to invest time into preparation — not preparation of specific
materials, but preparation to really understand the goals and the
objectives of sessions that they’re sharing together. More
specifically, time to understand the actual process that goes along
with achieving the goals and objectives of the groups. | also feel
that one of the inherent difficulties in psychology is that it is
primarily a fee-for-service based profession, whereas someone’s
access to a rabbi is considered part of their membership in an
institution. So, carefully thinking through the difference between
someone who has a relationship with a fee-for-service professional
versus a representative on staff of an institution to which one
belongs, requires a lot of thought and also requires a clear
understanding of the role of a psychologist within a temple setting.”
(personal communication, May 1, 2009)

(table continues)
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Evaluator Comment

Rabbi Follow-up comments from interview: “Understanding the role of the
psychologist in a synagogue setting is about recognizing the limitations
and boundaries of the psychologist, and that the role is different than if a
client showed up in a therapist’s office. For example, a psychologist
needs to ask him/herself what level of confrontation is useful in a
synagogue setting and what role does confrontation play in these groups?
There need to be clear ground rules developed around participants’
behavior during the groups as well as confidentiality. If confidentiality i
part of the group, it needs to be recognized by everyone in the group and
not just reflect the sentiment of the leaders. Since the groups are held in
a synagogue, | believe participants will have a lot of expectations about
ground rules that are typical for courses in a synagogue instead of ground
rules for a more therapeutic group. | would recommend absolute clarity
about the ground rules to address the assumptions that people come into
the group with.” (personal communication, May 5, 2009)

In the first question posed on the evaluation form, the evaluators responded quite
differently. The psychologist commented specifically about the use of aaathbi
psychologist as co-facilitators, stating that she thought it might beisutfto have
either a rabbi or a psychologist facilitate the groups as opposed to cafiacilitn
contrast, the rabbi responded by commenting on the broader vision outlined in the
manual, utilizing rabbis and psychologists as facilitators for positive pyghgloups
in a synagogue setting. He suggested the resource manual potentially opens the door for
greater integration of psychological and spiritual growth for Jews withinagegue
setting. In addition, he suggested that rabbis and psychologists who partner to co-
facilitate the groups should be maximally invested in preparing togethtref groups,
keeping in mind the overarching goals and objectives so that their individual and shared
roles may be clear and effective. Understanding the differences ngqsithagogue

versus therapy) and the assumptions that underlie these settings, from both al potenti
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participant’s perspective as well as a facilitator’s perspectivegertant to the overall
success of the group.
Table 3

Evaluators’ Feedback Question #2

What do you consider the strengths of the manual?

Evaluator Comments

Psychologist “Gives good structure to the course.” (personal communication,
April 20, 2009)

Rabbi “l thought that one of the great strengths of the manual is that it is
totally self-explanatory. It is a stand-alone piece. While one could
present the actual Jewish holiday sessions in a manual without the
rationale, and while there may be some rabbis and psychologists
who would read beyond the introduction and go right to the
holidays, the significance of the work is the underlying values that
play themselves out in the process that unfolds throughout the
resource manual. And to me, the process is like a meta-process for
the positive psychology. Positive psychology and Judaism seem to
have great similarities, and so the manual has achieved the goal in
itself. In addition, the quantity and specificity of the material is
completely appropriate. It doesn’t require someone to spend weeks
studying a manual or a technique, but it clearly lays out the
philosophy, the goals, and how to get there. It's very straight-
forward. It's very clear. And, | also don’t think it's pediatric. It's
not infantilizing. It asks the rabbi and the psychologist to do what
they do best by asking them to lead the group without then leaving
it so open that it will never happen.” (personal communication,

May 1, 2009)

Based on comments, both evaluators seemed to agree that the manual is structured
well overall. In addition, the rabbi also felt the manual is clear and seraesocdig

representation of the experience of positive psychology.
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Table 4

Evaluators’ Feedback Question #3

What do you consider the weaknesses of the manual?

Evaluator Comments

Psychologist “Needs more Jewish sources, quotes, background info. Overall
however it's excellent.” (personal communication, April 20, 2009)

Follow-up comments from interview: “In regards to structure,

format, and frame issues, | would recommend the following:

. Open the group to anyone who is interested. Don’t screen
anyone out. Let it be a process of self-selection. My
experience in synagogue groups is that people who are not right
for the group or who are more problematic will often drop out
on their own — Do not make barriers to entry. To the contrary,
get lots of people involved. It is the responsibility of the
leaders to make sure that everyone in the group is constructive

. Set ground rules at the beginning of the process, including the
following:

. Expectation for positivity. Make sure that people
get their fair share of time to speak. This is
managed by the leaders and can be enforced during
group and if necessary after or between groups.
Psychologists must be willing to enforce the
positive tone as a requirement for participation if a
participant is not constructive or responding to
encouragement.

. ltis the leaders’ main role to monitor the process —
make sure that everyone has the opportunity to
speak, invite the quieter members to speak, don't let
anyone dominate discussion, and keep the dialogue
additive and not contradictory

. Set up clear expectations for confidentiality — this
can be done in a Jewish context by reviewing the
rules about.ashon haraand relating them to
confidentiality. In essence, it is ok for participants
to talk with others about their own personal
experiences in the group or the neutral experiences
or comments of others. But, to relay any other
personal information that was shared by another in
the group is gossip and not permitted.

(table continues)
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Evaluator Comments
Psychologist . Ask members to speak using “I” statements
« When splitting up members ohevrutain a co-ed
group, divide into groups of 3 to preserve modesty
« In order to create a group process as opposed to a
collective of individuals, it is helpful if participants
begin speaking by picking up on something useful
that was just stated by another participant. This
way the group braids together thoughts in an
interconnected way.” (personal communication,
May 4, 2009)
Rabbi “One of the weaknesses of the manual is related to recruitment and

screening of participants. | think there needs to be more attention
paid to consideration of who is appropriate and not appropriate for
the groups. | don’t believe you can open the group to everyone, just
as in therapy there are some people that shouldn’t be in certain
groups, to allow for the entire group to benefit from the process. |
think it's a much more complicated process than you originally laid
out in the manual and requires additional thoughtfulness and
decision-making about inclusion criteria. And it is challenging
because there is a psychotherapeutic process, an intentional process
involved in making sure that the people included in the group are
fully prepared, psychologically appropriate, and spiritually
appropriate for the setting and the goals of the group. You want to
make sure that the potential exists for all members to benefit from
the experience.” (personal communication, May 1, 2009)

Follow-up comments from interview: “The screening process will
impact the nature of the group. If the group is open to anyone, then
it will be more like a class and therefore the chance for the
psychologist to seize upon opportunities for individual growth may
be fewer or less appropriate. Or vice-versa, if there is a
commitment to interpersonal growth and growth of the group, then
screening will need to take place. In essence, what is the nature of
the group? Or, is it just a dozen individuals coming together at the
same place for a class? In the groups you’ve outlined, you've got
group ritual, group check-in, group sharing. You’re working on the
creation of an actual group.”

(table continues)
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Evaluator

Comments

Rabbi

“l would suggest screening because | don't think everyone is
appropriate for this group. There is some arrogance that we have in
the healing profession that we can heal everyone. And yet, there is
ayesh gvula boundary of what we’re equipped to do and of what
we’re not equipped to do. And, in this group, there will be people
who need different therapeutic help and may impede the group’s
growth if they are included. | would recommend that the potential
participants meet with the psychologist for a 30-minute goal-setting
session to determine whether or not their goals are appropriate for
the group. And, if the person has a set of issues that are bigger than
what can be considered, and the person needs a more focused
therapeutic situation, then it would be up to the therapist to say,

‘this isn’t going to be the right group for you and | would

recommend that you pursue this course of action...” Otherwise, it's
a class, and if it's a class, then some of what you are proposing may
not be appropriate. You may simply need to tell psychologists and
rabbis that care needs to be given to make sure that the overall
group experience is not diminished because of potential aberrant
behavior of one of the group members. And, it is the responsibility
of the rabbi and the psychologist to be the determiner of that.”

(table continues)
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Evaluator Comments

Rabbi At synagogues, members generally sign a contract which btgtes t
they belong to the Temple and can participate in whatever they
want to. But, | think there is a different contract for this type of
group experience. | think there has to be some sort of agreement
with ground rules. Group ground rules about cross-talk, etc. At
this point, | don’t think you've spelled out the ground rules and |
think that you need to do that. | think that's among the most
helpful things that you can do. That will address a lot of questions
that people (participants, rabbis, psychologists) will have. These
ground rules will help others to connect with the nature of the
group. And perhaps this is part of the intake session with the
psychologist, or even part of the first session. Maybe the first
group session is n&tosh HashannatbutElul — How to get
prepared for the group. Go over things like what is the group
called, what is the contract, etc., a training sessiZimeshbon
Hanefeslcould be used — taking an accounting of oneself and
getting ready for something. You wouldn’t have to follow the
format of the other sessions for this introductéhyl session. It
could serve a more administrative, orientation purpose. Once the
ground rules are established it will also help rabbis and
psychologists to know who should be recruited for this group.
Ground rules could even be framed around Pirkei Avot: For
example, ‘if it shouldn’t be heard, maybe you shouldn’t say it.” Or
think of using the great texts from Rabbi Yochanan about the 5
cycles of what one should pursue and avoid...seeing things through
the lens of a good heart.” (personal communication, May 5, 2009)

A tremendous amount of feedback was given in response to the weaknesses of the
manual. While the comments about weaknesses themselves were relatgfely br
suggestions for improving them were elaborated extensively by the evalUatgesher,
they provided many relevant suggestions for strengthening the manual. Sihgdifiea
psychologist commented that the manual needs a greater rooting in Jetgisbaerces,
and quotes. She felt these additions would give the manual greater accessibility and

credibility in a synagogue setting.
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The greatest share of feedback from both evaluators related to issuesrohgcree
and recruitment, as well as group structure and framework. While the psychologist
advocated for a self-selection process relative to participant make-uabbidait
strongly that there should be an intentional, formal screening process which wobtd a
match the positive psychology goals of the group with the individual goals of potential
participants. Both agreed that the tone of groups should feel positive and that the group
should remain constructive throughout the process; however, the evaluators disagreed in
their comments about ensuring or implementing these outcomes. For example, the
psychologist felt that there should be no barriers to entry in the group and that eyer tim
problematic or negative participants will likely drop out. If not, they can be redriag
the group facilitators, whose primary role is to monitor the group process, geepin
positive and constructive. In contrast, the rabbi felt that some potential partscpay
not be psychologically or spiritually appropriate for this group model and mativedga
impact the entire group process. Therefore they should be screened out prior to the
beginning of the groups.

Both evaluators commented that creating and implementing clear grountgsrules
a necessary and vital part of the success of the group process, and currentty fnois
the manual. They provided numerous suggestions for specific ground rules, related to
issues of confidentiality, promoting positive and healthy interactions in grodp, a
suggestions for weaving a group process as opposed to a collective of individuals. The
rabbi commented that the outcome of these screening, recruiting, and framandecisi

will impact and clarify the nature of the group.
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Utilizing a Jewish context to think about and communicate ground rules to
participants was recommended by both evaluators. For example, the psychologist
suggested using the conceptakhon hargthe prohibition in Jewish law of telling
gossip, which can be something negative or something not previously known to another
person) as a basis for establishing and understanding confidentiality. Thprahted
several suggestions, such as utilizing the concept of Elul (preparedne&¥)emintbon
Hanefesh(taking an accounting of oneself or one’s soul—a process of taking stock and
introspection in regard to one’s Divine service) as a model for orienting metoltbe
group process and outlining the ground rules for future sessions.

Table 5

Evaluators’ Feedback Question #4

What improvements could | make to enhance the positive psychology focus, either
didactically or experientially?

Evaluator Comments

Psychologist “This part seemed fine.” (personal communication, April 20, 2009)

(table continues)
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Evaluator Comments

Psychologist Follow-up comments from Interview: “Consider restruutie
manual so that the experiential element starts at the very beginning.
The less talking, teaching, and explaining, the better. | would
recommend just a very brief check-in followed by an experiential
activity to get members into the experience of the theme. For
example, guided imagery is a very effective way to elicit feelings,
sensations, and experiences. okkot you could begin with a brief
guided imagery where the psychologist asks participants to imagine
they are sitting in aukkah Ask them to notice how they are feeling,
what they are noticing, what comes to mind, etc. Now shift your
focus to one of gratitude (the positive psychology them&didko}
and notice how this informs your experience, your sensations, your
thoughts, as you imagine sitting in thekkah Something brief like
this can set a great tone for the remainder of the group. For Purim,
you might start by telling a funny story. Ask participants to notice
what changes they feel in their bodies when they laugh. Have them
think about sitting with someone who is funny and how humor
strengthens or warms the connection between two people. You could
easily begin every session with a short guided imagery to help
participants with the experience of the themes instead of intellectually
talking about them.”

“I would also recommend usingchevrutamodel to enhance the
experiential nature of the groups. It's a very effective model. For
example, give the group members a few texts about the positive
psychology strengths and then break them into dyads or very small
groups to discuss. Give them a few discussion questions to focus on
and then if you want you can bring them back together to share with
the larger group about their experiences and thoughts. | would also
use achevrutamodel for the positive psychology didactic. Give them
the information to read in small groups with some discussion
guestions to personalize and bring to life the material.” (personal
communication, May 4, 2009)

(table continues)
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Evaluator

Comments

Rabbi

“First, | think that the experience of positive psychology is achieved
from beginning to end throughout the manual. The way in which the
manual is written, the way in which the process is communicated, the
tone of the language (overall), and just the way the manual reads,
creates an experience of positive psychology. When | read it, my first
response is, ‘lets get a grant, lets do this.” It's how it makes you feel.
It makes you feel positive. The manual itself elicits the feelings that
lead you toward a positive response. So, the manual in itself meets
the end goal of experiencing positive psychology. When I think about
the congregants in my world, it addresses many of the ways that they
are living, as highly reflective, thoughtful people, interested in
integrating different aspects of their lives.”

“In regards to making sure that the positive psychology themes are
threaded throughout each group from the moment the participants
walk in the room, to the tone and atmosphere set by the facilitators, to
the experience with one another and the material, | think the challenge
for each specific session is to take the theme, the positive psychology
theme, and integrate it more fully. So, for example, you take humor
for Purim, and | think that the opening ritual, the set induction, and

the atmosphere, has to reflect the theme of humor so that it is more
fully integrated into the experience. And, that’s really really hard.
And, I'm not sure if you can necessarily lay it out for each positive
psychology theme ahead of time because so much of it has to do with
the specific rabbi and psychologist facilitating the group. However,
here are some examples. In thinking about forgivene&oior

Kippur, maybe that session needs to be held in the sanctuary with the
lights turned down low, in front of the open arc, talking about what it
means to look closely at oneself. After focusing on forgiveness, the
session might end with each person getting the chance to go up in
front of the open arc for their own moment of forgiveness, or even
doing it all together as a group in silence. The goal is actually
immersing oneself in the meta-message of forgiveness. Seuk&ot

the theme is gratitude. Maybe the beginning of the session starts by
wrapping a gift and holding it throughout the session. At the end of
the session the gift is given to oneself or someone in the group, even if
there’s nothing in it. It is a representation of holding gratitude,

holding and giving gifts. | don’t think these ideas need to be difficult.
For Rosh Hashannatihe theme is integrity, and you put in the story

of the Carob Tree. Lets go plant the tree together. It's not just telling
the story, it's breathing life into the text.”

(table continues)
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Evaluator

Comments

Rabbi

“Additionally, | would argue that for most rabbis and many
psychologists, the notion of positive psychology is new to them.
Consequently, I'm not sure it’s articulated clearly enough how to
facilitate the experiential portion of the group. | understand
technically what I'm supposed to do there. First we're supposed to
talk about ways that the positive psychology theme strengthens us and
we’re supposed to facilitate that process, and then we’re supposed to
look at areas of potential growth, which is a positive way of seeing
where am | lacking, and then supporting participants to help each
other come up with ideas for how to do that. But, I'm not sure if that
process is spelled out enough. If you look at some of the work of the
mussarprojects, you'll see they are forming thesevruta(Jewish
learning/study partnerships). There is a lot of focus on what | am
going to achieve in the process — setting goals for changed behavior or
new behavior, creating pathways for reinforcing those changes, and
really focusing on the action aspects of it, the behavioral aspects of
these changes. And maybe I'm overlaying a different psychological
model onto your process, but | do think that there’s not enough of an
outcome-based focus in your process. As a rabbi, and hypothetically
as the participant, | want to know what my homework is, in a sense.
And, if there is no homework, because of the therapeutic model, then
as a rabbi, I might be pushing for some homework — and | don’t mean
a specific homework assignment for each group, but my own spiritual,
psychological homework that I'm supposed to be thinking about. For
example, maybe it’s distilling the learning down to one core value and
one core affirmation that | should be affirming on a regular basis. For
the value of forgiveness, I'm not talking about just going home and
forgiving one person, although that may be valuable too.”

(table continues)
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Evaluator

Comments

Rabbi

“Finally, | notice that you use the woltuls andalthoughmany, many
times throughout your document, which tends to negate what you
wrote before. In putting forth a new model for positive psychology
group work, you explain that it is not a therapy group. And, you
explain the details of what it is, but you never specifically name what
it is. Often, you refer to how positive psychology is different than
traditional psychology. Part of an evolving definition of this newer
psychological process requires one to create new definitions or re-
define old concepts without neutering it by giving all of the power to
the old definition. | think you have to identify clearly that one aspect
of positive psychology is the use of new language and new reference
points, and new evolving definitions of the subject. So, even in the
word group, using the wordyroupwhen you're defining the

process...if it's not group therapy, tell the reader what it is. Give it a
name and then define that name and be able to refer to that name
throughout the manual. [ think this would be really helpful.”
(personal communication, May 1, 2009)

Follow-up comments from interview: “I think that people who come

to Temple to learn are not interested in actual homework. However, |

think they're interested in developing and growing and learning.

think there needs to be some sort of internal or external goal setting

based on something that came out of the session. Concretizing or

committing to applying one of the principles as you move forward.

Almost active change versus passive change. But, | think this could

be phase 2 to your project. Where you turn the process into more of a

behavioral process from an interpersonal process.MLssarwork

that people are doing requires a lot of homework, journaling and all

sorts of stuff. You could even propose an alternative track for those

people who are interested in actualizing what’s been discussed. For

example, the track could include:

. Set of journaling questions given for each week

. The creation o€hevruta a mentoring relationship, where
participants take questions and between the group sessions commit
to meeting over the phone and discussing a couple of quotes with
some leading questions.

(table continues)
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Evaluator Comments

Rabbi To me, you could create a whole workbook that accompanies the
sessions with exercises and additional reading material and thought-
provoking questions and journaling questions and music to listen to
and things to think about. But, the first stage is to publish this piece
and then you could create a workbook around your project in phase 2.
As you develop the course, it might be nice to develop these extra
pieces.” (personal communication, May 5, 2009)

Question 4 focused on ways to enhance the positive psychology focus in the
manual, either didactically or experientially. Both evaluators had numensousents
and suggestions for creating a more experiential process from beginning to end. While
the psychologist initially wrote on the evaluation that the positive psychobogg f
seemed fine, she elaborated with many suggestions during the follow-up intStew
recommended adding an activity near the beginning of each group to engagegudstici
in the experience of the themes as opposed to an intellectual discussion of them. She
recommended guided imagery as a tool for meeting this end and thought the topics could
parallel the positive psychology themes for each group. In addition, she also suggested
model for experiencing the material in small groups, calexruta(traditional Jewish
process of learning with a partner). She recommended utikhegutaboth for the
positive psychology material and the Jewish texts as well.

The comments from the rabbi suggested he feels in some regard that the
experience of positive psychology is threaded throughout the manual, from thegangua
in which it is written to the way that it is communicated overall. However, he
recommended the addition of an opening ritual or activity to infuse the positive

psychology theme into the very experience of the group process from theibgg
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Suggestions included locating the group in front of an open ark for the forgiwemmss/
Kippur module, and wrapping and giving gifts to oneself and one another to experience
gratitude more fully during the gratitu@rkkotmodule.

Feedback from the rabbi also communicated the need for greater articulation of
the role of facilitators in achieving the goals of the experiential portidmecdtoup as
initially described in the manual. Since many rabbis and even psychologisteemaw
to the ideas of positive psychology, he recommended more clearly outlining the
facilitation of the experiential group process. Similar to the feedback frem t
psychologist, he also recommendadetvrutastudy as one means for integrating material
in an experiential way. Further, he commented on the role of homework in helping
participants more actively change their lives and integrate the psycadlagd spiritual
material. In the follow-up interview, he suggested homework through the eventual
creation of a supplemental workbook for participants. He suggested this could be a useful
and exciting addition to the current manual during a future phase of development.
Table 6

Evaluators’ Feedback Question #5

What improvements could | make to the manual overall?

Evaluator Comments

Psychologist “Add more Jewish perspectivesnodot, on kabalistic way of
categorizing positive personality traits, on sayings from our
tradition.” (personal communication, April 20, 2009)

Follow-up comments from interview: “Consider giving structure to
both the Jewish texts and the positive psychology didactics by
providing a few discussion questions.” (personal communication,
May 4, 2009)

(table continues)



118

Evaluator Comments

Rabbi No comment

Feedback from the psychologist paralleled earlier feedback in which soggest
were provided to include additional Jewish perspectives and texts in the manual. The
rabbi provided no comment on this question.

Table 7

Evaluators’ Feedback Questions #6-13

Please rate the goodness of fit between the positive psychology themies halidays
to which they are matched by circling a number below. At the bottom of each sedion i
space for optional additional comments.

Evaluator Rating
Psychologist 6) Rosh Hashannah and Integrity
Poor Fair Strong

AN
1 2 3 4U5

7) Forgiveness and Yom Kippur

Poor Fair Strong

1 2 U 4 5

8) Gratitude and Sukkot

Poor Fair Strong

1 2 3 4U5

(table continues)
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Evaluator Rating
Psychologist 9) Hope and Hanukkah
Poor Fair Strong

1 2 3 U 5

10) Humor and Purim

Poor Fair Strong

1 2 3 U 5

11) Citizenship/Empowerment and Passover

Poor Far _—  Strong

1 2 3 u 5

12) Spirituality and Shavuot

Poor Fair Strong

1 2 3 u 5

13) Wisdom (perspective) and Tisha B’av

Poor Fair Strong
1 2 3 4 Us
Comments:

“On Shavuot add emphasis on Law as well as Spirituality.”

“On Passover emphasize community as well as ‘citizenship

“On Rosh Hashannah add interpersonal dimensions of integrity:
being open, taking responsibility for mistakes, non-judgmental
listening to others’ concerns or complaints...

“On Purim add more on the importance of taking action: ‘G-d will
save us, but are you going to do your part?’ Mordecai asks Esther”

“On Yom Kippur, the concept is Repentance (learning and growing
from one’s own mistakes) more than Forgiveness (which sounds
like it's vis a vis others’ mistakes, and sounds more Christian).”
(personal communication, April 20, 2009)

(table continues)
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Evaluator

Rating

Rabbi

6) Rosh Hashannah and Integrity

Poor Fair Strong

1 2 3 4U5

7) Forgiveness and Yom Kippur

Poor Fair Strong

1 2 3 4@5

8) Gratitude and Sukkot

Poor Fair Strong
/TN
1 2 3 4 Us

9) Hope and Hanukkah

Poor Fair Strong

1 2 3 4U5

10) Humor and Purim

Poor Fair Strong

1 2 3 4 U

11) Citizenship/Empowerment and Passover

Poor Fair Strong

1 2 3 4U5

12) Spirituality and Shavuot

Poor Fair Strong

1 2 3 4@5

(table continues)
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Evaluator Rating

Rabbi 13) Wisdom (perspective) and Tisha B’av
Poor Fair Strong
1 2 3 4 U 5
Comments:

Both evaluators rated the goodness of fit between the Jewish holidays and the
corresponding positive psychology themes strongly, with the rabbi ratimgdlightly
stronger overall. The comments provided about these ratings were offered by the
psychologist, who suggested ways to strengthen the themes or add to them. Fag,exampl
she suggested that the holidayPaissoveemphasize the theme of community in
addition to citizenship. She also commented that the theme of forgiven&ssor
Kippur was the weakest in terms of goodness-of-fit, sounding more Christian in nature
than a more relevant Jewish theme of repentance.

Table 8

Evaluators’ Feedback Question #14

Please rate the overall strength of the Jewish texts in providing support pasitiee
psychology themes.

Evaluator Comments
Psychologist Poor Fair Strong
™\
1 2 3 5
Comments: U

“I like what you have chosen, but would add more. Maybe double
this part. Add quotes from Jewish sources on your quotes pages.”
(personal communication, April 20, 2009)

(table continues)
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Evaluator Comments
Rabbi Poor Fair Strong
1 2 3 4 Us
Comments:
Table 9

Evaluators’ Feedback Question #15

Please rate the strength of the flyer as a tool for recruiting groupensm

Evaluator Comments

Psychologist Poor Fair Strong
1 2 3 U 5

Rabbi Poor Fair Strong

Table 10

Evaluators’ Feedback Question #16

Please rate the appropriateness of limiting the group to 8-12 participants.

Evaluator Comments

Psychologist Not Appropriate Appropriate Very Appropriate

1 2 3 4 Qs
Comments:

“It's a good idea though to start bigger, as people drop out. Also, if
you are encouraging couples, that's only 4 to 6 couples. You could
probably make it a bit larger.” (personal communication, April 20,
2009)

(table continues)



123

Evaluator

Comments

Psychologist

Rabbi

Comments from Interview: “In regards to which congregants this
group may be appropriate for, | would recommend groups of people
who are often disenfranchised in synagogue life — or to whom less
programming resources are focused. For example, it would be
great for singles, teens, seniors, parents with young children...make
sure to offer babysitting. It would be excellent for any group within
the synagogue, but a very good way to connect people who are
often needing extra spiritual and psychological support.” (personal
communication, May 4, 2009)

Not Appropriate Appropriate Very Appropriate
1 2 3 4 Qs
Comments:

Table 11

Evaluators’ Feedback Question #17

Please rate the appropriateness of a closed-group format.

Evaluator Comments
Psychologist Not Appropriate Appropriate Very Appropriate
TN
1 2 3 U 5
Rabbi Not Appropriate Appropriate Very Appropriate

1 2 3 4U5
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Table 12

Evaluators’ Feedback Question #18

Please rate the length of time allotted for each session — 2 hours.

Evaluator Comments

Psychologist Not Good Good Very Good
1 2 3 @ 5
Comments:

“I'd recommend an hour and a half. That's plenty usually,
especially for evening groups.” (personal communication, April 20,
2009)

Rabbi Not Good Good Very Good

1 2 3 4U5

Table 13

Evaluators’ Feedback Question #19

Please rate the quality of the appendices.

Evaluator Comments

Psychologist Low Adequate High
1 2 3 U 5
Comments:

“Add to Appendix F more on character strengths from Jewish
sources: e.g., on Midot, or on kabalistic categories...” (personal
communication, April 20, 2009)

Rabbi Low Adequate High

1 2 3 405
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Tables 9-13 addressed format, structure, and procedures outlined in the manual.
Interestingly, the ratings in these areas from both evaluators weang,swith relatively
few comments. However, much of the semi-structured phone interviews focusélg direc
on these areas, and both evaluators had a great amount to say regarding issues of
screening (including inclusion/exclusion criteria), ground rules for group $spaad
overall structure and format. Much of the feedback was missing from the written
evaluation form, and this could be reflective of a deficiency in the selection aifomses
and ratings to address the complexity and depth of issues presented in this ared. Most
the feedback was outlined in previous sections where the author presents the gvaluator
comments about the weaknesses of the manual and ways to enhance the experiential
aspects of the manual. However, in Table 10, the psychologist suggested g diie si
the group should not be limited to 8-12 participants because some members will likely
drop-out during the process. In addition, she suggested that while the group may be
appropriate for most constituent groups within the synagogue, there are many
congregants who are more often disenfranchised or not as often included in
programming, and therefore, this resource manual could be very helpful as a tool for
engaging these groups—for example, parents with young children, singtes, de

seniors.
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Evaluators’ Feedback Question #20

Please share any other comments or feedback below.

Evaluator Comments

Psychologist “EXCELLENT undertaking, done well. Very interesting project
Bravo and mazel tov!” (personal communication, April 20, 2009)

Rabbi “This is a significant accomplishment. The strong (5) rating on 6. —

19. represents my specific response to each area and my general
feeling about the entire project. | have spent time discussing this
project with Ms. Krichiver from its inception. Her work is original
and unique. It creates a new and much needed path for those who
seek to grow psychologically and spiritually. Her work is detailed
and considers in great depth the positive application of the values
embedded in the Jewish Holiday cycle and utilizes these values in a
positive therapeutic process. In addition Ms. Krichiver respects the
autonomy and intellect of the reader, the psychologist, the rabbi,
and the participant. Her work will be a gift to all who actualize this
highly developed, beautifully articulated, and important
contribution.” (personal communication, May 1, 2009)
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Chapter 4
Discussion

The purpose of this study was to develop a resource manual designed to provide
the framework, information, and tools for rabbis and psychologists to co-facilitat
positive psychology groups in a synagogue setting. The research tasksdrasiude
extensive review of the literature, the gathering of informal fedddiad guidance from
psychologists and rabbis, and a formal evaluation of the manual by an experadiged r
and psychologist. The literature review began with a broad search of scholarly
information in the field of psychology related to the examination of religion. Arbesd
review was narrowed to include aspects of positive psychology and Judaism. It also
included relevant Jewish texts and sources related to aspects of psychglogitia
from a religious perspective. In reviewing the existing literatareéhis resource manual,
both theoretical writings and research studies were utilized in suppoe d¢velopment
of the manual.

In addition, the author consulted informally with rabbis, Jewish professionals, and
psychologists for feedback relevant to the creation of the manual. Upon complehen of t
manual, an expert psychologist and rabbi were recruited to evaluate the usefnthess
effectiveness of the manual. Both evaluators completed written review ferwelaas
semi-structured telephone interviews that were audio-taped and lasariioad to better
capture their feedback.

Summary of Results
In order to provide psychologists and rabbis with the tools necessary toticilita

positive psychology groups within synagogue settings, the study focused on the
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development of a resource manual. The goals of the manual included: (a) utilizing
positive psychology to address psychospiritual needs within the Jewish community, (b)
explicitly connecting positive psychology and Judaism through common themes, and (c)
providing opportunities for psychological growth through active exploration/integrat

of positive psychology in a non-clinical setting. The manaskitive Psychology and the
Jewish Holiday Calendar: A Resource Manual for Small Groimgsyrporates research,
resources, and strategies to assist and guide psychologists and rabbis ianglidgrst

and promoting the psychospiritual health of Jews in a synagogue setting, utilzing t
Jewish holidays as the context for exploration, and positive psychology as theamode f
growth.

To better determine the usefulness, accuracy, and relevance of the mamual, tw
formal evaluators, a rabbi and a psychologist, provided feedback on its contentl, Overal
both evaluators noted that the manual presents a useful, interesting, and beneficial
resource to members of the Jewish community and to the rabbis and psychologists who
may eventually facilitate the groups. They agreed that there is a radnraction
between Judaism and positive psychology and that both psychological and spiritual needs
can be addressed for participants engaged in the group process outlined in the manual.
One evaluator indicated that to bring psychologists and rabbis together efflers r
opportunity to open doors for people in ways that may not have been previously
perceived as possible. This evaluator commented that the manual is a comprghensive
stand-alone, self-explanatory guide for psychologists and rabbis. Whilespee#s of
greatest or least relevance were not specifically identifiedtbgrezvaluator, both found

that the material gave good structure to the groups and would be useful tpaatdici
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Strengths of the Manual

A significant strength of the manual is that it attends to the gap betwesen th
psychospiritual needs of members of the Jewish community and the resourcddavalil
for trained professional to meet these needs, particularly through positive agthgng
interventions. As noted in the literature review, there are no known positive psychology
interventions specifically aimed at members of the Jewish communitycititatad by
rabbis and psychologists. In addition, there is a paucity of resources aviailaigatal
health professionals to support the psychological and spiritual needs of non-clinical
populations within the Jewish community. Often the programs are lay-drivierthei
support of a mental health professional who may or may not be comfortable or trained in
the sphere where the spiritual meets the psychological. Providing rabbis and
psychologists with the resources, guidance, and tools to bring their areaeise
together in the service of the psychological wellness of congregants withinit@as
context will supplement and enhance what is currently available withinwhghle
community.

Another strength of the manual is the specific use of positive psychology within a
religious/spiritual, non-clinical setting. Positive psychology is avegleand natural fit
with themes in Judaism, specifically the Jewish holiday calendar, which cotfimes
of growth, reflection, hope, gratitude, humor, wisdom, and myriad other concepts that
positive psychologist research shows promotes well-being and thriving. Thelmanua
provides foundational psychological research about these positive psychologthstren

and outlines empirically-supported interventions for cultivating these chasaeegths.
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In addition, for Jewish congregants already engaged in psychological ahdkpir
development through their participation in synagogue life, the resource manual pvide
unique opportunity for active personal integration of psychospiritual concepts through
interpersonal, experiential, positive psychology groups.

Limitations and Recommendations for Program Development

Although the manual serves as a valuable resource to rabbis and psychologists in
the Jewish community working to serve congregants, it also presents withidinstat
One limitation is the lack of Jewish/rabbinic input from members of denominations
outside the Reform Jewish community. While the literature reviewed encadpass
studies from the Jewish community at large, and sources and texts weteddelec
applicability across Judaism’s denominations, the input elicited informallyoamzlly
from rabbis and Jewish professionals came largely from members of the refaish J
community. Future input and additional formal evaluations of the manual could represent
a more diverse group of Jewish community professionals.

An additional limitation of the manual, as highlighted by the evaluators, is the
lack of attention to issues of screening and recruitment, as well as the neeationcof
formal ground rules for group process. These areas are related and speakptesityom
of issues addressing the formation and sustenance of a group that is positive jn nature
with the aim of creating a safe environment for the exploration and integrationtofgoos
psychology themes in a deeply spiritual context. Screening procedures,
inclusion/exclusion criteria, guidelines for group preparation, confidegtigliound
rules for group interactions, and the creation of a group experience in addition to an

individual experience, are all critical in meeting the broader goals of vl .gFinding
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the balance between a true organic experiential process versus a meueestramd
proscribed process will be an important consideration for the future application and
success of the manual.

One way to improve this is to create content addressing each of these areas of
structure from a Jewish perspective, as recommended by both evaluatorarfplee
the Jewish concept dfashon haracould be utilized to create an agreement about group
confidentiality. The Jewish concept©heshbon Hanefestaking an accounting of
oneself, could be utilized to set a positive and reflective tone in the early stalges of t
formation of the group. And beyond these specific areas, thought should be given to
screening measures. One way to do this would be to obtain additional feedback from both
rabbis and psychologists on the benefits and limitations of formal screening precedure
versus a group that is more open and available to anyone in the community. In addition, i
could be useful to elicit information about spiritually and psychologically apptepria
ways to screen in a synagogue setting if this is the future direction of the manual.

In addition, the author could consider developing formal screening measures for
the selection of appropriate rabbi/psychologist teams for the facilitatithe @froups.
Not only would inclusion criteria for psychologists be appropriate (based onexqeeri
level, clinical expertise, and other relevant factors), but guidelines fangpaabbis with
psychologists, based on consideration of their complementary styles and stwemgths
make the application of the manual more optimal.

An additional limitation of the manual, as noted by one evaluator, is the need for

additional Jewish sources, texts, quotes, and background information to appeal to a
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greater diversity of Jews and root the manual firmly in a Jewish context.othdshe
accomplished in the future through the expansion of the Jewish content.

Another significant limitation of the manual, as noted by both evaluators in
different ways, is the need for additional thought and consideration of an experiential
process that more effectively threads the positive psychology/Jewishyhibletaes
through the entirety of each group. For example, the positive psychology/Jewdsyholi
theme forHanukkahis hope. The manual currently outlines a process in which hope is
studied and expressed in a didactic, intellectual manner before introducingesietal
process to explore the concept. Both evaluators suggested finding ways thvenake t
theme of hope present in an experiential way throughout the group session, allowing for
greater integration through experience as opposed to through intellect. Thrgpees
significant area of consideration for the future development of the manuahis ¢é
addressing the effectiveness and utility of the model.

This particular limitation was addressed at length by the evaluatdnmany
suggestions were provided for enhancing the experiential aspects of the groups. Som
suggestions may be appropriate as the manual is developed further in the future. For
example, one suggestion was to introduce both Jewish and positive psychology material
throughchevruta(small group learning), to engage participants more directly and
meaningfully in an experience that is interactive and interpersonal, and not asdodn
intellectual as a didactic presentation. Another possibility includedingjlexperiential
activities such as guided imagery. Changes to lighting, context, room sedugpening
rituals may also be effective in striving to provide an experience of theveositi

psychology themes throughout the group. For example, as suggested by one evaluator,
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offering the “forgiveness” group session in front of the open ark may be a setall, y
powerful way to help participants experience the theme directly throughout the 2-hour
group process. An additional consideration for meeting this limitation in the future
involves contacting leading psychological researchers/theorists stughchgof the 8
positive psychology concepts outlined in the manual to learn more about infusing each
theme into the experience of the group process from beginning to end, based on the most
current research in the area of the character strengths.
Conclusions and Implications

Research shows that there is a need for greater psychological resouhee
Jewish community. This positive psychology manual provides a means for psystslogi
and rabbis to bring positive psychology to a non-clinical population within the Jewish
community. It utilizes the results of numerous in-depth research studies anglaf bod
psychological and Judaic knowledge to guide individuals toward greater psychiologica
health and well-being, utilizing both positive psychology and Judaism as the context for
exploration.

For those who participate in the 8-week group positive psychology process, the
positive effects could be meaningful. Participants may experien@ategconnection
with Judaism through an 8-week journey into the Jewish holidays that engagbsemiem
in an active and experiential process of integration. They may also make solid
interpersonal connections with other group members, finding support for their growth and
development. If the positive psychology character strengths are integrate fully
through the group process or cultivated as a result of the group experience, then

participants may grow intrapersonally, developing a stronger sense of pedsoridy i
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feeling nourished and strengthened throughout the process, and ultimately expgeaenci
deepening in their lives. These are all ways that this positive psychokmyce manual
may potentially contribute to the health and well-being of members of the Jewish
community.

A few steps are recommended to enhance the current manual prior to utilizing
for its intended purpose. The steps involve gathering additional feedback and guidance
from experts who have relevant knowledge and experience, broadening the cotient of t
manual in certain areas, and potentially offering a series of pilot grouptdttee and
improve the manual. More specific steps include continuing to develop the structure for
the groups, including explicit ground rules for group sessions, screening esasut
recruitment suggestions.

In addition, the manual would be improved by greater attention to the experiential
process, which is a significant component of applied positive psychology. Contacting
leading positive psychology researchers to provide suggestions and ideas fonghreadi
the positive psychology themes in a powerfully experiential manner throughout the
groups would be beneficial. Finally, more fully blending psychological principiins
Jewish concepts would also enhance the manual. For example, utilizing Jewishsconcept
to meaningfully set the tone for the groups, for establishing ground ruleotgr gr
process, and for preparing members for participation would enhance the relevance and
utility of the manual.

In conclusion, this resource manual presents a new approach to psychological
wellness in a non-clinical setting, providing psychologists and rabbis with tlseatiod|

information to facilitate positive psychology groups. The intersection of siludand
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positive psychology lends itself to meaningful exploration of shared psyclioapiri

themes. Small group process as an avenue for encountering positive psycholagy allow
for personal involvement and active participation in the creation of a fuller hfe. T

positive psychology resource manual represents early stages of apagitige

psychology to community settings and leaves room for greater advances phé&sges of
development. Future applications may include adapting and utilizing this group model for

use in a diversity of non-clinical, religious community settings.
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APPENDIX A

Jewish Holidays

Rosh Hashanah“In the seventh month, on the first day of the month, you shall observe
complete rest, a sacred occasion commemorated with loud blasts” [Lev. 23:32). “Ros
Hashanah (literally, "Head of the Year") refers to the celebration o&thisld New Year.

The holiday is observed on the first day of the Hebrew month of Tishrei (observed for the
first two days of the month of Tishri in Israel and parts of the world), whichlySabé

in September or October, and marks the beginning of a ten-day period of prayer, self-
examination and repentance, which culminate on the fast day of Yom Kippur. These ten
days are referred to ¥amim Noraimthe Days of Awe, or the High Holy Days” (Union

For Reform Judaism, 2009a).

“While there are elements of joy and celebration, Rosh Hashanah is a aigjdys

occasion. The customs and symbols of Rosh Hashanah reflect the holiday's dual
emphasis, happiness and humility. Special customs observed on Rosh Hashanah include;
the sounding of the shofar, using round challah, eating apples dipped in honey (and other
sweet foods) for a sweet new year” (Union For Reform Judaism, 2009a).

“There is also a customary service obsetvefbreRosh Hashanals’lichot, meaning
forgiveness, refers to the penitential prayers recited by Jews priordagbeof the High
Holiday season. It is a solemn and fitting preparation for ten days of reflectd self-
examination” (Union For Reform Judaism, 2009a).

Yom Kippur:*“Yom Kippur is the ‘Day of Atonement’ and refers to the annual Jewish
observance of fasting, prayer and repentance. This is considered to be the hoirest da
the Jewish calendar. Yom Kippur brings to a close the ten days of repentance begun wit
Rosh Hashannah. In three separate passages in the Torah, the Jewish people lage told, ‘t
tenth day of the seventh month is the Day of Atonement. It shall be a sacredroémasi

you: You shall practice self-denial’ (Leviticus 23:27). Fasting is seéufdbng this

biblical commandment. The Yom Kippur fast also enables us to put aside our physical
desires and to concentrate on our spiritual needs through prayer, repentance and self-
improvement. It is customary in the days before Yom Kippur for Jews to seekeodtsfr

and family whom they have wronged and personally ask for their forgivenessh(U

For Reform Judaism, 2009b).

Sukkot: “You shall live in huts seven days; all citizens of Israel shall live in huts, in order
that future generations may know that | made the Israelite people livesiwheh |

brought them out of the land of Egypt, | the Lord your God” [Lev. 23:42, 43]. “Booths”
or “huts” in Hebrew, Sukkot is the final of the three harvest festivals. “It corstithge

story of the Israelites, which began with the Exodus from Egypt (Passoxkthe

giving of the Torah at Sinai (Shavuot) and now ends with the wandering in the desert”
(Strassfeld, 1985, p. 125). It is the autumn festival commemorating the protection
afforded the Israelites throughout their 40 years of wandering in the wilddyefese
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entering Israel. It is described in the Torah as the feast if ingatragrthg end of the
agricultural year. Ritually, during this holiday, Jews construct huts, Sukkalisrgon

those in which the Jews lived in the desert and then “dwell” in them for a weeke“Ther
are three mitzvot (commandments) concerning Sukkot found in the Torah: 1) living in the
sukkah, 2) gathering together the four species, and 3) rejoicing during the holiday
(Strassfeld, p. 126).

Hanukkah: The post-biblical winter holiday is often called the Festival of Lights.
“Chanukah, meaning ‘dedication’ in Hebrew, refers to the joyous eight-day asbebr

during which Jews commemorate the victory of the Macabees over the armjyemoh S

165 B.C.E. and the subsequent liberation and ‘rededication’ of the Temple in Jerusalem.
The modern home celebration of Chanukah centers around the lighting of the Chanukiah,
a special menorah for Hanukkah; unique foods, latkes and jelly doughnuts; and special
songs and games” (Union For Reform Judaism, 2009c).

Purim: Meaning “lots,” Purim is celebrated by the reading of the Scroll of Edthewn

in Hebrew as th&legillat Esther which relates the basic story of Purim. Under the rule
of King Ahashuerus, Haman, the King's prime minister, plots to exterminatetiadl of
Jews of Persia. His plan is foiled by Queen Esther and her uncle Mordechai, who
ultimately save the Jews of the land from destruction. The reading of théaméesgil
typically a rowdy affair, which is punctuated by booing and noisemaking wheaiigm
name is read aloud. “Other mitzvoth/rituals include a festive meal on #raaih of
Purim, sending gifts of food to friends (mishloah manot), and giving money to the poor
(mattanot le-evyonim). The day is also celebrated with costumes, masquplages
parodies, and a heavy consumption of liquor. All of these activities are meaakdéo m
Purim a day when everything is topsy-turvy” Strassfeld, 1985, p. 187).

“Purim is an unusual holiday in many respects. First, Esther is the only Book abtbe B

in which God is not mentioned. Second, Purim, like Chanukah, is viewed by tradition as
a minor festival. The elevation of Purim to a major holiday was a result ofwhehJe
historical experience. Over the centuries, Haman became the embodimemy @irgive
Semite in every land where Jews were oppressed” (Union For Reform Judaism, 2009d)

PassoverPesach, known as Passover in English, is a major Jewish spring festival,
commemorating the Exodus from Egypt over 3,000 years ago, and encompassing the
major theme of liberation. The ritual observance of this holiday centers aropadia s

home service called the seder (meaning ‘order’) and a festive meal; Hilgipwo of

chametz (leaven); and the eating of matzah (an unleavened bread). Ondhtheve

fifteenth day of Nisan in the Hebrew calendar, we read from a book calleddhddah
meaning ‘telling,” which contains the order of prayers, rituals, readimgjs@ngs for the
Pesach seder. The Pesach seder is the only ritual meal in the Jewish yal@ntiar

which such an order is prescribed, hence its name” (Union For Reform Judaism, 2009e).

“The seder has a number of scriptural bases. Exodus 12:3-11 describes the amela) of |
unleavened bread, and bitter herbs which the Israelites ate just prior to the Exodus. |
addition, three separate passages in Exodus (12:26-7, 13:8, 13:14) and one in
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Deuteronomy (6:20-21) enunciate the duty of the parents to tell the story of the Exodus t
their children. The seder plate contains various symbolic foods referred to idé¢hne se
itself” (Union For Reform Judaism, 2009e).

Shavuot:“Shavuot is a Hebrew word meaning ‘weeks’ and refers to the Jewish festival
marking the giving of the Torah at Mount Sinai. Shavuot, like so many other Jewish
holidays began as an ancient agricultural festival, marking the end of the splayg ba
harvest and the beginning of the summer wheat harvest. Shavuot was distinguished in
ancient times by bringing crop offerings to the Temple in Jerusalem” (UnioRdform
Judaism, 2009f).

Shavuot, also known as the Festival of the Giving of the Torah, dates from biblies| tim
and helps to explain the holiday's name, ‘Weeks’. The Torah tells us it took precisely
forty-nine days for our ancestors to travel from Egypt to the foot of Mount Sinai (the
same number of days as the Counting of the Omer) where they were to receivelihe Tora
Thus, Leviticus 23:21 commands: ‘And you shall proclaim that day (the fiftiethtday)

be a holy convocation.” The name Shavuot, ‘Weeks,’ then symbolizes the completion of a
seven-week journey” (Union For Reform Judaism, 2009f).

“Shavuot celebrates the giving of the Torah, God'’s gift to the Jewish people, which is the
guide for how we are to live in this world. Sinai is more than the receiving of tlag For

it is the experiencing of the Divine, an experience shared by all Jewdiofell

(Strassfeld, 1985, p. 69).

Tisha B’av: “ Tisha B'Av, which means the ‘Ninth of Av’, refers to a traditional day of
mourning the destruction of both ancient Temples in Jerusalem” (Union For Reform
Judaism, 2009q). The day is marked by a major fast, beginning at sundown and
continuing until sundown. It is also marked by strict mourning practices and thegea

of the Book of Lamentations. “More recently, in Reform Judaism Tisha B'Av has been
transformed into a day to rememimeainyJewish tragedies that have occurred throughout
history” (Union For Reform Judaism, 2009g).
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APPENDIX B

Initial Manual Review Form

Initial Manual Review Form

Thank you for taking the time to review this mandad you review the
document, please consider areas of strength, wealsse and overall
usefulness as guideposts for evaluatiot.will be helpful to peruse the 20
guestions belowefore you read the manual so that you can keep them in
mind during your review.

A. OVERALL IMPRESSIONS

1. Generally, what are your thoughts about the idea of psychologists and rabbis co-
facilitating positive psychology groups in a synagogue?

2. What do you consider the strengths of the manual?

3. What do you consider the weaknesses of the manual?
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4. What improvements could | make to enhance the positive psychology focus, either
didactically or experientially?

5. What improvements could | make to the manual overall?

B. POSITIVE PSYCHOLOGY THEMES AND JEWISH HOLIDAYS

Please rate the goodness of fit between the positive psychology themies halidays

to which they are matched by circling a number below. At the bottom of each sedion i
space for optional additional comments.

6. Integrity and Rosh Hashannah

Poor Fair Strong

7. Forgiveness and Yom Kippur

Poor Fair Strong

8. Gratitude and Sukkot

Poor Fair Strong




9. Hope and Hanukkah

Poor Fair Strong
1 2 3 5

10. Humor and Purim
Poor Fair Strong
1 2 3 5

11. Citizenship/Empowerment and Passover
Poor Fair Strong
1 2 3 5

12. Spirituality and Shavuot
Poor Fair Strong
1 2 3 5

13. Wisdom (Perspective) and Tisha B’av
Poor Fair Strong
1 2 3 5

Comments (Optional):

150
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C. POSITIVE PSYCHOLOGY THEMES AND JEWISH TEXTS

14. Please rate the overall strength of the Jewish texts in providing support for the
positive psychology themes.

Poor Fair Strong

1 2 3 4 5

Comments (Optional):

D. FORMAT / STRUCTURE / PROCEDURES

15. Please rate the strength of the flyer as a tool for recruiting group msembe

Poor Fair Strong

16. Please rate the appropriateness of limiting the group to 8-12 participants.

Not Appropriate Appropriate Very Appropriate

17. Please rate the appropriateness of a closed-group format.

Not Appropriate Appropriate Very Appropriate
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18. Please rate the length of time allotted for each session — 2 hours.

Not Good Good Very Good

19. Please rate the quality of the appendices.

Low Adequate High

Comments (Optional):

20. Please share any other comments or feedback below:
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APPENDIX C

Semi-Structured Interview Questions

Flexible Interview Schedule

. How well do you think the resource manual directly addresses the stated purpose of
the group?

. Does the manual provide clear guidelines and tools for psychologists and rabbis
planning to utilize it?

. Is the manual accessible to and appropriate for congregants in the Reform
Movement? Conservative Movement? Orthodox Movement?

. What factors would you consider in a decision to facilitate and use the manual
yourself? Would you recommend it to others?

« Are there settings or situations where you think the groups would work best? Where
you think they would not work well?

. Does the format and structure appear logical and effective? Do you hyave an
suggestions for modifications?

« Overall, do you think the groups would be useful to congregants? How?

. Do you have any other comments or suggestions that you would like to share with
me?
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APPENDIX D

Cover Letter for Evaluators

April 15, 2009

Dear

| am extremely pleased and appreciative that you have agreed to sefeenaal a
evaluator for my dissertation project, a research manual utilizing thehJaeliday
calendar as the context for exploring positive psychology. In order to provide a helpful
evaluation | have attached both an Initial Review Form and a list of falfoimterview
guestions that will guide our discussion by phone once the Initial Review Formdmas be
completed and returned. | have also attached an Informed Consent. Pleaseggf;iand
sign the Informed Consent, and fax it to me at your earliest convenience at94310)
1595.

Please take no more than two weeks to read the manual draft, provide feedback on the
attached Initial Review Form, and return it to me electronically as ail attachment to:
Tamisari@hotmail.comThe Initial Review Form should take no more than 30 minutes to
complete. As your participation is voluntary, you are not required to provide feedback in
all requested areas, and you have the right to refuse to answer any questions gesed on t
form. | will contact you shortly to schedule a time for the phone interview thiatike
approximately 30-45 minutes, following the completion of the Initial Review Form
Following the interview, your participation in my project will be complete.

The only foreseeable risk associated with participation in this projtéa Emount of
time involved in your participation, which | hope will be reasonable.

Although you may not directly benefit, a potential benefit of participating is to provide
information to help me put together a quality resource manual aimed at imggrati
psychology into Jewish community settings in a meaningful and relevant way.

In order to protect your privacy, you will not be asked to provide any information that
can identify you, such as your name. Please do not write your name on th&utew
Form. If the findings of the study are presented to professional audienuaslished, no
information that identifies you personally will be released.

Please feel free to contact me with any questions or comments regardidigs$brtation
project at (310) 428-3331 or Tamisari@hotmail.com. If you have further questions about
my project, you may contact my dissertation chairperson, Shelly Harrell, Rh.D. a
Pepperdine University Graduate School of Education and Psychology, 6100 Center
Drive, Los Angeles, CA 90045, (310) 258-2844. If you have questions about your rights
as a study participant, you may contact Douglas Leigh, Ph.D., Chairpmérden

Graduate and Professional Schools Institutional Review Board, Pepperdinesityhiver
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Graduate School of Education and Psychology, 6100 Center Drive, Los Angeles, CA
90045, (310) 258-2845.

By signing the Informed Consent Form and completing the Initial ManuakRdworm,
you are acknowledging that you have read and understand what your study piarticipa
entails, and are consenting to participate in the study.

Thank you again for your participation.
Sincerely,

Tami Krichiver, M.A.

Pepperdine University

Graduate School of Education and Psychology
6100 Center Drive

Los Angeles, CA 90045
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APPENDIX E

Evaluator Informed Consent Form

INFORMED CONSENT FOR PARTICIPATION IN RESEARCH ACTIVITIE S

Participant:

Principal Investigator: Tami Krichiver

Title of Project: Positive Psychology and the Jewish Holiday Calendar: A
Resource Manual

1. l, , agree to participate in the research study

being conducted by Tami Krichiver, M. A under the direction of Shelly Harrell,
Ph.D., dissertation chairperson.

2. The overall purpose of this research is to:
Create a resource manual for rabbis and psychologists to utilize as the foundation
for examining positive psychology and the Jewish holidays in small groups within
a synagogue setting.

3. My participation will involve the following:
1) Reading the Resource Manual
2) Filling out the Initial Manual Review Form and sending back to the researcher
electronically
3) Participating in a short semi-structured interview over the phone, regarding
feedback provided on the Initial Review Form.

4. My participation in the study will take approximately 2 hours (45 minutes to read
the manual and 1 hour 15 minutes to complete the review form and interview).
The study shall be conducted in Los Angeles, California, and all contatakell
place over the phone.

5. | understand that the possible benefit to myself or society from this resgarc
contributing relevant feedback to a manual that will serve members of thén Jewis
community by bringing psychology into a natural setting for the purpose of
personal, psychological, and spiritual growth.

6. | understand that there are certain risks and discomforts that might beteskoci
with this research. These risks include: Time imposition for the participant
evaluator.

7. | understand that | may choose not to participate in this research.
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8. | understand that my participation is voluntary and that | mayseefo participate
and/or withdraw my consent and discontinue participation in the project or
activity at any time without penalty or loss of benefits to Wwhi@am otherwise
entitled.

9. | understand that the investigator(s) will take all reasonadgasures to protect
the confidentiality of my records and my identity will not be résgan any
publication that may result from this project. The confidentiaitymy records
will be maintained in accordance with applicable state and federal laws.

10. lunderstand that the investigator is willing to answer any inquiries | magy ha
concerning the research herein described. | understand that | may camtact T
Krichiver and Shelly Harrell, Ph.D. if | have other questions or concerns about
this research. If | have questions about my rights as a researchppatiti
understand that | can contact Douglas Leigh, Ph.D., Chairperson of the Graduate
and Professional Schools Institutional Review Board, Pepperdine University
Graduate School of Education and Psychology, 6100 Center Drive, Los Angeles,
CA 90045, (310) 258-2845.

11. lunderstand to my satisfaction the information regarding participatitrei
research project. All my questions have been answered to my satisfblbaga.
received a copy of this informed consent form which | have read and understand.
| hereby consent to participate in the research described above.

Participant’s Signature

Date

| have explained and defined in detail the research procedure in which the subject has
consented to participate. Having explained this and answered any questions, |
cosigning this form and accepting this person’s consent.

Principal Investigator Date
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APPENDIX F

Resource Manual
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DISCLAIMER

The purpose of this manu#&lgpsitive Psychology and the Jewish Holiday Calendar: A
Resource for Small Groupss, to provide information, tools, and resources to
psychologists and rabbis facilitating small groups in a non-clinical, aomtynsetting. It
is not intended for use in the psychological treatment of a clinical population.
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CHAPTER 1

Overview of Resource Manual

~&-
A

Rationale

Jewish holidays are central for building Jewish identity and for psychtospigrowth.

Their stories and array of characters provide a fertile landscapeploragion of

relevant psychological themes. While many Jews come to the synagogueith
themselves spiritually, to study, learn, and grow within a Jewish context,anaayso
thirsting for additional ways to integrate their experiences into a mdahargl

transformative personal narrative. Many are yearning to take a niwe r@te in the
deepening of their lives, their psychological growth, and their search formgeani
Subsequently, there is a need for psychologists who are expert in the field of pgychol
and intimately connected with the Jewish community to create opportunitiesvetd
expand their development, actively participate in the personal integrationishJew
concepts and values, and to share with other members of the community during important
moments and transitions in their lives. The Jewish holidays provide an accessible and
powerful entry-point for Jews to make a personal connection between Judaism and their
everyday lives.

Pairing Judaism with positive psychology is a natural fit. Perhaps the mastl tenant

of Judaism is contained in the biblical imperative to strive for the fundamentailiv@os

in life, to see life as a series of choices between positive and negativeydassicurse,

life and death. In a passage from Deuteronomy 30:19-20, God urges the people Israel t
choose life: “I call heaven and earth to witness against you this day: | have qret yuaf

life and death, blessing and curse. Choose life in order that you may live.” Theetbbi
understood this command should lead them to study individual character strengths. An
entire library of rabbinic literature known BBissarexplores these strengths and how to
achieve them from the perspective of the rabbinic mind. In addition, for centaviss
came together to study, learn, and contemplate ideals — to literallyateeatit how to
achieve a good life. However, with assimilation and oppression, communal gatfi@rings
the enrichment and study of values became more difficult. In modern timesot

(small study groups) and synagogue settings often provide a forum ®taeame
together to apply their values in the pursuit of a good life. This fundamentallynJewis



orientation to seek life’s blessings, speaks directly to the aim of positivegiegy. And
through the utilization of positive psychology, the core values of Jewish trachimolnec
applied in a modern context to help Jews thrive.

Positive psychology has recently emerged seeking to understand the quatities tha
strengthen, build, and foster us. It is an approach that calls on therapistsltbdpstil
cultivate optimism, and help individuals identify and build upon their signature strengths

Positive psychology is the scientific study of what goes right in liéen fioirth to

death and at all stops in between. Everyone’s life has peaks and valleys, and
positive psychology does not deny the valleys. Its signature premise is more
nuanced but nonetheless important: What is good about life is as genuine as what
is bad and therefore deserves equal attention from psychologists. It adsaimes t

life entails more than avoiding or undoing problems and hassles. Positive
psychology resides somewhere in that part of the human landscape that is
metaphorically north of neutral. It is the study of what we are doing whemeve

not frittering life away. (Peterson, 2006, p. 4)

Positive psychology provides a relevant framework for looking at the psychdlogica
themes embedded in Judaism, and specifically, within the Jewish holidays. Condepts suc
as hope, gratitude, and humor, are just a few examples of character stremgttingefr

field of positive psychology that exist within the very fabric of ancient Jest@ries.

And, there are many other themes that overlap between positive psychology and Judais
that impact human development and personal thriving in both spiritual and psychological
respects. Each Jewish holiday is rich with psychological themes that ckeadletignvite
individuals into a cycle of reflection, month after month, year after yeaskKaéiv, 1982).

In the group model proposed in this manual, positive psychology not only provides
content for the small group sessions, but frames the entire group experienethdr

tone set by the facilitators, to the focus of the experiential group proces gBraps
provide an avenue for individuals to integrate both psychological and spiritual content
areas. Groups also provide the experiential opportunity for individuals to move from a
relatively passive role within the synagogue, to one in which they activelgipaie in

the integration and deepening of their lives. The overarching goal of the grougesper
is for participants to leave with greater internal resources than whehdbay. In

addition, the process may also enrich participants’ connections with Judaism through
exploration of the Jewish holidays.

Purpose

The purpose of this resource manual is to provide psychologists and rabbis with the
framework, information, and tools to engage Jewish congregants in psychological wor
within a spiritual context. There is a large continuum of mental healtrcesrand
interventions utilized in the service of mental health, and in this manual the goal is to
reach community members through small group interventions. These small grbups w
create an explicit connection between many concepts in positive psychology and the



psychological themes rooted in the Jewish holidays. The small groups igreeddsr

flexibility to allow psychologists and rabbis to make the groups their owneWhis

resource manual provides guidance to psychologists and rabbis, the specifierdotcti

each group will vary based on the strengths of leaders, the composition of the groups, and
the experiential and process elements unique to each group.

The Jewish holidays serve as entry-points for learning, and the context aratimspar
discussion about relevant positive psychology character strengths. A posititelpgy
orientation provides the theoretical basis for group exploration involving a comhinat

of didactic and experiential components. By relating the themes to their livesippats

will take an active role in the integration of both the spiritual and the psycbalognd
uncover ways in which their personal narratives are interwoven with both Judaism and
positive psychology. The ultimate goal of the positive psychology group expergean
increased likelihood that participants will more fully integrate positivelpsgpgy

character strengths into their lives, leading to greater overall ntexgth and well-

being.

Fundamental Assumptions

What is a positive psychology group? And, how does this synagogue-based group fit
within the scope of positive psychology? One of the clinical off-springs of positive
psychology is positive psychotherapy (PPT). PPT is a clinical approacyctmpserapy
rooted in positive psychology. While this manual is not designed as a resouncaifor g
psychotherapy, PPT sheds light on the theoretical approach to this group model—non-
clinical positive psychology groups offered in a synagogue setting. Carisistie the

aims of positive psychology, PPT explicitly seeks to build positive emotions cofrara
strengths, and meaning in individuals’ lives to promote thriving. The fundamental
assumption of PPT is that human beings have the capacity to flourish (Rashid & Anjum,
2008).

Building a successful group relies on both content and process, and both are imperative i
this positive psychology group model. One well-researched positive psychokgygten
strength (a character strength is a trait reflected in thoughts, feemdybehaviors) is
presented didactically and explored during each group session. This creates an
opportunity for psychologists to expose participants to the constructs that comerise t
character strengths. Existing research regarding the benefits of @psyishology

character strengths is presented and facilitators may choose to useiheaéresearch

to share tips or ideas for the cultivation or practice of character streRgifjardless of
whether participants already possess the character strengths or wigivadectilem

more fully in their lives, the didactic provides a broad explanation of the nature and scope
of the character strengths. This comprises the content portion of the positive pgycholo
group model.

In ultimately considering what anchors this group model in positive psychologyjshere
much more to consider than content alone, and this is where process is cential.essent
Fundamentally, the approach taken by facilitators provides an orientation thatiiepos



in nature and sets the tone for growth and optimal functioning. A positive psychology
orientation seeks to help individuals cultivate the strengths to allow them to “break
through the zero point” that is usually the focus of traditional psychology in order to live
fuller lives (Peterson, 2000). In a positive psychology group, this is achievely layge
clear emphasis on what the facilitatdigxk more than what thego. Facilitators are co-
travelers in the experiential process shaped by the participants. Wighass

individual’'s deepest and most authentic psychological assets is foundational vepositi
psychology and can have profound effects (Rashid & Anjum, 2008).

Powerful research looking at what heals and transforms in therapy, indicatine tha
therapeutic alliance, forged largely through the genuine, warm, and empathéeaf a
therapist, is a robust curative factor in itself (Wampold, 2001). This genuine, warm, and
empathic stance creates a positive and safe environment for participaattdytwec

change in their lives. Attunement to strengths should inform the attitude ofafawgi
psychologists as they think about and interact with group participants. As psystslog
attend to the strengths of participants and strive to foster positive afljanpkatform for
change and growth is established.

The theoretical basis for the field of positive psychology, and subsequently for this
manual, has a rich history. While positive psychology was popularized in the late 1990s,
its roots came largely from humanistic and existential psychology. Sothe béld’'s

best known psychologists and theorists, such as Maslow (1971) and Rogers (1951),
shared a common interest in self-actualization and human potential (Peterson, 2006).

Contemporary positive psychologists have added important dimensions of research and
theory to these existing ideas and are building upon them. For example, positive
psychologists have adopted and are vigorously researching a humanistic ptivatiple
individuals are intrinsically motivated to pursue a “good life,” and that eachrpers
possesses an actualizing tendency. This implies that if individuals listenr totiee

voice they will live in a way that supports their well-being, growth, and fulfillmi&st
important to note that an environment of unconditional positive regard is necessary for
individuals to self-actualize in a direction consistent with their actualieindency.

Without unconditional positive regard, an individual’s true inner voice may be obscured
by external conditions of worth that have been imposed on them by their environment.
This humanistic psychology concept lends itself to a profound experiential appraach tha
helps individuals locate their innate directional force (Linley & Joseph, 2004).

Judaism resonates with these humanistic psychological ideas and Jews redledehat

it was in a still small voice that God was heard...not in the wind, not in the earthquake,
not in the fire, but in a still small voice (I Kings 19:11-12). Judaism emphasizes tha
these single moments of deep listening and reflecting, individuals can gty @bout

their choices, their relationships, and pathways to thriving.

While positive psychology was influenced and shaped directly by humanistic
psychology, other theoretical pillars also inform positive psychology. Exigte
psychology emphasizes an approach to growth where psychologists set asaerthe



assumptions and allow individuals to express the constellations of meaning by welyich th
relate to the world. In doing so, they are free to make choices about their future
directions—choices about growth and change.

Positive psychologists have built on the foundation provided by humanistic and
existential theorists, adding research that contributes to a more comprelpessgive
psychology theoretical basis for this group model. For positive psycholodislisiifa

entails the following three ingredients: (a) pleagpasitive emotions and gratification),

(b) engagemern{ivork, interpersonal relationships, and leisure), and (c) meéaisgnse

of purpose that includes an attachment and connection to something larger than oneself).
Each of these is scientifically validated for promoting and enhancing eielyland
contributing to “the good life” (Rashid & Anjum, 2008; Seligman, 2002).

Research in these three areas (pleasure, engagement, and meaning) isnguageoni
providing additional empirical support for the benefits of positive psychology. For
example, a focus on building positive emotions (pleasure) actually changes omsetm
(Rashid & Anjum, 2008). Focusing on character strengths—an individual’'s deepest
psychological resources—and finding opportunities to utilize these strengthstsuppor
engagement (Rashid & Anjum). And finally, providing narration deepens an individual’'s
process of growth and encourages meaning-making in regard to life’'s expgrience
Integrating meaning and purpose in one’s life leads to a sense of satmstaxdia feeling

of a life well-lived (Seligman & Peterson, 2003).

As an experiential group, no prescriptions are supplied for specific intementi
activities, techniques, or discussions that should be introduced by the fagilitati
psychologist or rabbi. The only formal guidepost is the introduction of one positive
psychology character strength during each group session that is dirktdy te a
Jewish holiday serving as the context for group exploration. While suggestions and
resources are supplied for facilitators, the essential nature of each ghorgrybased
on the participants and the unique experiential process that urffaklprimary task of
the co-facilitating psychologist and rabbi is to facilitate the actualizig tendency of
the participants so they become more attuned with their own inner voe. This
hinges on co-facilitators creating an environment of collaboration, providing an
orientation toward strengths, maintaining a belief that individuals know hemselves
and their experiences intimately, and letting the organic experienoaf the
participants guide the journey. Warmth, genuine positive regard, and empathy
should flow from the facilitators.

Even through the use of more guided discussions or activities, care should be taken to
direct the process toward strengths rather than deficits, to focus on theepedities

that arise from strivings toward a good life. Facilitators should help group mefobas

on the internal motivations that shape their lives rather than the externaltfuaiteften
direct away from maintaining contact with wise inner voices (Linley & Joseph, 2004).
Facilitators should keep in mind that the ultimate responsibility for tranat@mlies

with the participants, that they are the engineers of their change. Ahaigmately
facilitated from within, not imposed from without. Facilitators influence therenment



and then serve as collaborators and co-creators as participants éntlegabsitive
psychology character strengths through an experiential, small-grouggroegen
together, these aspects define the fundamental assumptions of a positive psychology
group in a synagogue setting, and provide a general approach for psychologists and
rabbis in creating a small group process rooted in positive psychology.

Caution for psychologists in establishing group culture

As psychotherapists largely trained and practicing from traditions staeped i
psychopathology, deficiencies, and problems, it is important to keep a therapéute att
focused on strengths, optimal functioning, and potentiality of group members. This will
keep the tone of the group steeped in positive psychology and guide the process toward
growth.Distress, negative emotions, or negative experiences should not be dssed,;
however, they should also not be the focuBsychologists should empathically listen to
participants, keeping in mind that positive emotions and strengths are as awhenti
weaknesses or psychological vulnerabilities. And, in building strengths, partga

in fact more equipped to cope with and overcome their negative states ang.distres
order to establish a group culture where members as well as facilgapnsithin a

positive orientation, the facilitating psychologist should be primed to connect the
personal ideas and stories shared by members with themes of becoming fully hdman a
thriving. This attunement to strength should inform the facilitators’ responsesssisn
guestions, and input elicited from participants.

One caveat—positive psychology promotes a balanced view of life experaamtes

human emotions. The central focus of positive psychology on those experiences that are
deemed “north of neutral” are not a replacement nor a denial of the rich, deep, and often
difficult emotions that comprise the authentic human experience. The attunemart t

the positive is intended to enhance and develop a part of the psychological structure that
is often left out, under-developed, and overlooked in the research and understanding of
human experience. Facilitators should be sensitive to the range of emotiohssthat t
interpersonal, experiential group may elicit. In the event that exposure ¢éocthresepts
doesn’t produce the intended positive effects, and increases the psychologiess dist

a participant, facilitators should be prepared to recognize and acknowledge the
experience of the participant and make an appropriate referral out of tipeifgro

necessary. Facilitators may also mention during the introductory sessiorditatual
reactions to the material can vary, and that while the focus of the groupsviatingt
strengths, participants are encouraged to express any feelingsshat ar

The Frame

« Basic guidelines Synagogue-based positive psychology groups consist of eight
2-hour sessions offered across eight weeks. The only exception is the first group
session, in which the time is extended to 2 hours 45 minutes to allow for a more
comprehensive check-in and introduction to positive psychology. Groups are
comprised of 8-12 adult congregants interested in an experiential and didactic
positive psychology experience, utilizing the Jewish holidays as the context for



discussion. Group size may vary but should not exceed 12 in order to maximize
the small group process. The group is facilitated by two facilitators, a
psychologist and a rabbi of the congregation. The intervention is primarily
discussion-based (experiential), however a didactic module is included. To
maximize safety, openness to discussion, and interpersonal learning, groups are
closed once the selection has taken place and limited in size. Participants are
encouraged to attend all eight sessions.

Recruitment, Screening, and Informed ConsentGroup members are selected
from the congregational membership. It is recommended that the group is
advertised through the congregational bulletin as well as through anypeiect
newsletters or advertisements of the congregation (See Appendix A). Any adul
member of the congregation is invited to participate. Participants should be
informed that the group is not a therapy group, but does require interpersonal
sharing and an interest in psychological growth. Interested participants should be
comfortable with an experiential group format and should sign an informed
consent prior to participating in the group.

Role of Psychologist and RabbiThe primary responsibilities of the psychologist
include: introducing new didactic material highlighting positive psychology
concepts, setting the tone for the group process so that it is relevant to positive
psychology, and co-facilitating discussions during the experiential portitme of
group. The role of the rabbi includes: describing the historical and spiritual
significance of each Jewish holiday, introducing a text to provide support for the
positive psychology character strength paired with each holiday, opering th
experiential portion of the group with a Jewish story, and co-facilitating
discussions. When possible, the psychologist should focus primarily on
psychological aspects of discussion and the rabbi should attend to spiritual or
religious aspects of discussion, although there will likely be significamtaqve
There should be an attitude of collaboration among facilitating rabbis and
psychologists, with a fluid leadership style shared by the two. Both the rabbi and
the psychologist should be available to speak with individual group members
about issues that arise during the eight-week group. Appendix B highlights
modifications to the role of the rabbi based on a diversity of potential situations
that may impact a rabbi’s availability to participate fully in groups.

Evaluation: In order to evaluate the resource manual and success of the group
process, members are asked to fill out a brief evaluation at the mid-point of the
group (after 4 weeks) and again at the completion of the eight weeks. The purpose
of the evaluations is to attain feedback from members about their experiences in
the group, both during and at the end of the process. The mid-group evaluation
may be utilized to make immediate modifications that will positively imtraect
remainder of the groups, and the evaluation at the close of the 8 weeks will be
utilized to modify the process for future groups (See Appendix C for sample
evaluation forms).



Structure of Groups

All sessions follow a consistent format, with the exception of session 1, during which
additional time is allotted for facilitators to present an overview of thed«wgroup,

provide a general introduction to positive psychology, and allow for participant
introductions. The remainder of the group sessions follow a consistent format. Each
session is divided roughly into two, 1-hour blocks. The first hour is comprised of check-
in, information about the historical and spiritual nature of the Jewish holiday,
introduction of the positive psychology theme, and a positive psychology didacter. Aft
a short break, the second hour of the group is experiential in nature. It opens with a
Jewish story or narrative used to illustrate the positive psychology theltoeiefd by an
experiential small group process. The goal of the experiential prisdesguide

individuals to make personal connections between the positive psychology themes and
their lives.

Below, a table presents the structure and content of the positive psychology grougps. Sinc
the first group session has additional components, it is represented in a sepamnate col

A detailed description of each section of the groups follows the table.

Table 1
Structure and Content of Positive Psychology Groups
SESSION 1 TIME SESSIONS 2 -8 TIME
Introduction of Facilitators 5 min Opening RituaBlessing 1 min
Overview 5 min Check-In 20 min
Positive Psychology Groups 1-8 Brief Reflections from Group
(agenda, content, and goals) Personal Connection to Holiday
Opening Ritual — Blessing 5 min Description of Jewish Holiday 5 min
Intro to Blessing
Reciting Blessing
Check-In 30 min Jewish Text Supporting Theme 10 min
Name
Interest in Participating in Group
Positive Introductions
Personal Connection to Holiday
Introduction to Positive Psychology 15 min Positive Psychology Didactic 15 min
General Description
How themes were selected
Description of Jewish Holiday 5 min BREAK 10 min
Jewish Text Supporting Theme 10 min Jewish Story mirb
Positive Psychology Didactic 15 min ExperientiabGp Process 45 min
BREAK 10 min Closing Ritual 10 min
Introduction to Experiential Process 5 min
Jewish Story 5 min
Experiential Group Process 45 mir
Closing Ritual 10 min
2 hrs 2 hrs
45 min




Introduction and Overview of Positive Psychology Groups (1 Session Only)

In session 1, facilitators begin by introducing themselves and providing an overview of
the 8-week group. The general overview includes the following: (a) outlining thwenat
and goals of the group experience, (b) listing the Jewish holidays thatrmdlaethe
context for exploring positive psychology themes, (c) providing a basic introduoti
positive psychology, (d) describing the purpose of reciting a blessinglagheing of
each group session, and (e) introducing the concept of check-in and describing how it
will take place in sessions 1-8. This basic information allows participantsilefize
themselves with the goals of the group as well as the format and structurk gf@gw.

Introduction to Reciting a Blessing (&' Session Only)

This section is facilitated by the rabbi and should take no more than 5 minutes. The rabbi
provides a brief introduction of the role of blessings in the daily, weekly, and yearly
rituals of Jews. The goal is to bring participants into awareness of tlempnesment

while giving thanks and praise to God. This may contribute to a spiritual and positive
tone as the group forms each week. The rabbi has full discretion to introduce the concept
of blessings, and to provide a basis for utilizing the blessing to bring group nsamtber

the present moment. Ti8hehecheyanis recommended by the author for use in this
manual; however, if the facilitating rabbi finds another blessing more appeogpriat

moving, he/she has the discretion to make the selection each week. For example, the
rabbi may choose blessings that have specific significance to the Jewtky$oli

explored weekly. (See Appendix D for a more extensive description of Jewisinbtes

and specific information about ti$hehecheyanu

Opening Ritual — Blessing

The facilitating rabbi invites the group to join together in recitingdhehecheyan{or
alternative blessing). The rabbi is encouraged to translate the blessinmgwadéd pne or
two sentences encouraging participants to utilize the meaning of theagl&ssi
enhancing their personal and spiritual connection in the group that evening.

Check-in

Check-in is extended for thé' $ession to allow for initial introductions of participants
through the use gdositive introductiongSee Appendix E), and for basic sharing about
what led individuals to join the positive psychology group. Participants have roughly 3-
minutes each to complete thesitive introductionslt may be helpful for the facilitator

to provide a large visual list (perhaps butcher paper on the wall or a large white board)
listing the 24 character strengths researched and outlined in Charasteti®trand

Virtues: A Handbook and Classification (Peterson & Seligman, 2004), since these
character strengths inform the group content and may guide participantgttliine

positive introductiongSee Appendix F for list of character strengths and virtues).
Facilitators should discourage participants from modesty in relation tcstgeature
strengths. Signature strengths are based on strengths of character ahiemetrents or
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performances. Truth in exploration of signature strengths outweighs modesty in
accomplishing this introductory task (Peterson, 2006).

For sessions 2-8, participants my utilize time during check-in to teftethe prior

week’s group or to share their connections with the Jewish holiday introduced for th
current session. This may include modern day observances or how they observed the
holiday growing up. It may also include how they understand the holiday and its
meaning and relevance to their lives. Each participant has roughly 2-3 minutescfor che
in.

Introduction to Positive Psychology (I Session Only)

As this group experience may be many participants’ first contactpagitive
psychology, it is necessary for the facilitating psychologist to giveehdorerview of
positive psychology and describe how it is a natural fit with Judaism. Aftedinting
positive psychology, the psychologist should describe how the positive psychology
themes were selected to correspond with each Jewish holiday.

There is flexibility for the psychologist to present an overview of posusyehology in
his/her own words. However, facilitators may also choose to use the geneddtibn
below and modify it for style and authenticity.

Positive psychology is an area of psychology that seeks to balance tlseo$cale
psychological inquiry by focusing on what makes life good and fulfilling in
addition to the more traditional focus on human problems and how to relieve the
suffering of those in pain. It seeks to build strengths that already ettigt w
individuals, to increase fulfillment and meaning in the lives of healthy

individuals, and to impact the very foundation of society by increasing the best of
who we are in our relationships, our work, and our communities. Positive
psychology seeks to shine a spotlight on the psychological ‘good life’ and positive
psychologists are currently engaged in vigorous empirical research to anderst
people and the lives they lead to this end. (Peterson & Seligman, 2004)

Further, positive psychology is a natural fit with Judaism, because positive
psychology emphasizes a life of meaning that can be pursued in both spiritual and
secular arenas. In positive psychology, there is a place for the psycbblogy

religion that has rarely been a part of more traditional psychological abgoa
(Peterson, 2006)

Prominent positive psychologists have researched and designed a systiéying assl
measuring character strengths and virtues (Peterson & Seligman, 2084)t tegearch,
they identified twenty-four specific character strengths under six broaewvithat exist
across culture and throughout history. Within this classification system,svatae
defined as “the core characteristics valued by moral philosophers andu®liginkers:
wisdom, courage, humanity, justice, temperance, and transcendence.” Characte
strengths are defined as “the psychological ingredients—processeshamnisens—that
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define the virtues”. In other words, character strengths create pattomagisieving

virtues. While Peterson and Seligman’s Classification only includes&g#ts, there

are undoubtedly many, many more. A natural question is what criteria, other than their
cross-cultural application and salience throughout history, were utilized setection

of the strengths. The developers of the classification utilized 10 spett#itacin the
selection of the 24 character strengths, and they are listed in the tablgBeterson &
Seligman). Note, not all 24 character strengths meet the full 10 criséec below, but

all come very close.

Table 2

Selection Criteria for Positive Psychology Character Strengths

Criterion Definition

Fulfilling A strength contributes to various fulfillments that constitute
the good life, for oneself and for others.

Morally valued Although strengths can and do produce desirable outcomes,
each strength is morally valued in its own right, even in the
absence of obvious beneficial outcomes

Does not diminish The display of a strength by one person does not diminish
others other people in the vicinity

Nonfelicitious opposite  Being able to phrase the “opposite” of a putative striengt
a felicitous way counts against regarding it as a character
strength

Traitlike A strength needs to be manifest in the range of an
individual’'s behavior — thoughts, feelings, and/or actions — in
such a way that it can be assessed. It should be traitlike in the
sense of having a degree of generality across situations and
stability across time

Distinctiveness The strength is distinct from other positive traits in the
classification and cannot be decomposed into them

Paragons A character strength is embodied in consensual paragons
Prodigies Although not applicable to all strengths, it is an additional

criterion where sensible is the existence of prodigies with
respect to the strength

(table continues)
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Criterion Definition

Selective absence The existence of people who show — selectively—the total
absence of a given strength

Institutions and rituals  As suggested by Erikson’s (1963) discussion of psyclhosocia
stages and the virtues that result from their satisfactory
resolutions, the larger society provides institutions and
associated rituals for cultivating strengths and virtues and
then for sustaining their practice

(Peterson & Seligman, 2004)

The benefits of this type of positive classification are numerous, includitnggstbte
foundation for psychologists to help individuals cultivate these positive traitsyas the
strive for “the good life.”

It is from this classification of strengths and virtues (Peterson &18ahg2004) that the
author of this manual selected themes for use in the positive psychology groups. To some
degree, the pairing positive psychology themes with specific Jewish roldesy

somewhat arbitrary since there are numerous positive psychology themesillyat e
correspond with each Jewish holiday. In addition, Judaism is not a monolithic, and
depending on ideology, there are multiple themes and concepts that can be rekathd to e
holiday. Therefore, the author selected positive psychology themes thay closel

correspond with major themes embedded in Jewish holiday texts. If a Jewish hakday
numerous texts supporting a particular theme, and that core theme is alsactecha

strength researched in positive psychology, then it was likely selected.

For the future, psychologists should feel free to select various positive psychology
themes to correspond with the Jewish holidays; however, based on the scope of this
manual, one theme was selected to correspond with each Jewish holiday (see Appendix
for a larger list of Jewish holidays and related positive psychology theltnieshe

author’s intention that the themes selected cut across Judaism’s denominatioas. |

figure below, each Jewish holiday is presented with its corresponding positive
psychology theme.
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Rosh
Hashannah

INTEGRITY v—

Kippur

Tisha B'av

LOSS / WISDOM FORGIVENESS

JEWISH
HOLIDAYS

Shavuot Sukkot

SPIRITUALITY GRATITUDE

Passover Hanukkah

HOPE

EMPOWERMENT

Figure 1.Jewish holidays with corresponding positive psychology themes.
Description of Holiday
Said the Mikolayever:

In the same way that a tailor sketches the design and cuts away the extraneous
material before making up a garment, so the preacher must first outline hig subje
of discussion, and with questions eliminate the non-essentials before he brings his
analysis to a point. (The Hasidic Anthology, p. 348)

The description of the Jewish holiday is facilitated by the rabbi and should take no longer
than 5 minutes. The goal in explaining each holiday is to make sure that everpatrti

is refreshed about the basics. In describing the Jewish holiday, the rabbi shputd kee
mind the larger goal of focusing on the positive psychology theme paired with the
holiday and describing how that theme fits into the history, ritual, or spirigrafisance

of the holiday. The facilitating rabbi has the discretion to select which hetaspiritual,

and ritual elements of the holiday are relevant.

Jewish Text Supporting Theme

During this section, the rabbi continues by providing a Jewish text to supports the
selection of the positive psychology theme. Approximately 10 minutes is dlfotte
introduction of this text. The author has provided one or two sample texts for each
holiday, connecting the Jewish holiday with its related positive psycholomethEne
texts provided cut across Judaism’s denominations and provide relevant andkccessi
textual sources for the selection of the positive psychology themes. Theefaeisent a
wide range of Jewish sources, from the bible, to medieval rabbinic texts, toomoder
commentaries.
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It is important to note that while the description of the Jewish holiday and the
introduction of the text is relatively brief, the goals are central in shapegverall
group experience. The Jewish holidays provide the backdrop for exploration of the
positive psychology character strengths and they may also inspi@gaants to enhance
their own personal narratives. The holiday descriptions and texts allow forgaartscto
begin deepening their connection with the Jewish holidays and the positive pgychol
themes associated with them.

Positive Psychology Didactic

During this section, the facilitating psychologist elaborates via didaadtiost the

positive psychology character strength. This may include research heaainistructs

that comprise the strength and how the character strength may be alilfivete
facilitating psychologist may provide handouts, visual aids, or other materialghlight
salient points. For example, the didactic information provided in the manual includes a
sample “Tips” sheet for participants to take home. It includes tips foignacand
cultivating positive psychology character strengths. Psychologistsetagythis
information during groups or share it exclusively as a take-home handout. The tips
provided are based primarily on research about the cultivation or practice adtehar
strengths. Many of the tips selected come from lists generated by positol®|ogists
(Haidt, 2002; Rashid & Anjum, 2005). Several “Tips” sheets also highlight the benefits
of utilizing the character strengths in one’s life. Psychologist mayhes&'tps” sheet
provided in the manual and/or create other supplemental resources for pagticipant

In order to ground the groups in current positive psychology research, infornation f
each positive psychology didactic is provided for psychologists in subsequentlodpte
the manual. The didactic information provided is fairly academic. It heauthor’s
intention to provide psychologists with relevant, thorough, and specific information
regarding the positive psychology themes so they are equipped to teachessgairdl
whether their clinical backgrounds are rooted in positive psychology. Plegs@kaind
that while the information provided is academic, the presentation should be acgcessible
and user-friendly. This is where handouts, visual aids, or experiential actmigbs

make a difference in delivering the information. The time allotted for theiymosit
psychology didactic is approximately 15 minutes.

BREAK (10 minutes)

Introduction to Experiential Group Process (' Session Only)

In session 1, facilitators provide a basic introduction to the experiential growgsgroc
This introduction is brief because the basic nature of an experiential grouptesom

learning through experience and not through didactics. 5 minutes is allotted for this
introduction.
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The experiential component allows the material to be encountered on a persdnal leve
“To learn by doing rather than just by listening results in a deeper and more xomple
educational experience” (Furr, 2000, p. 36). Experiential learning allowsipanti€ to

take responsibility for personalizing the concepts introduced in the group. The group
leader can determine the general direction of the experiential componehtg batitse

of the discussion will look different in every group. Connecting the didactic and
experiential components is one goal of the group process component. Anothergoal is t
create a link between the group content and the participants’ lives. Expéaadtia
process components allow members to take ownership in a way that makes the
experience meaningful and lasting.

Story

The author recommends the experiential portion of the group open with a story shared by
the rabbi. Narrative is a powerful tool for exploring psychological themessandanvas

for insight and growth. Life narratives provide a way for individuals to understand
themselves and their lives. Stories give individuals the opportunity to grapplefeigh |
events in new and more sophisticated ways (Linley & Joseph, 2004). Rabbi Cutter (1995)
suggested that narratives serve the function of giving construction tg.realit

From that construction new meaning develops, and sometimes multiple meanings
emerge. In this sense of speech, a partnership is always implicit betieean au
auditor or reader. And once these separate parties become partners, one must
expect multiple interpretations. The language of the story and the particular
situation of the auditor create different constructions of the same story and a
different reality. (p. 71)

Jewish tradition values the knowledge of those who have already attainedheesfdre

it is a legitimate Jewish choice to use stories to connect personalvesrsatin Jewish
narratives. Storytelling is a powerful medium for transmission of knowledgeomis

and values. The construction of personal meaning through stories is often a tatalyst
psychological and spiritual growth. For example, the Torah, the holy book containing the
account of the beginning of Jewish history and thought, contains both sacred éteratur
and oral traditions. It is a living document that allows the reader to engagesiorhef

the Jewish people, becoming a part of a long tradition of others who listened to & stori
and added their own. Stories serve to connect the past to the present. Cutter (1995) noted
that stories serve to enrich the imagination of the listener and the stoygidieing

each person to glean multiple meanings and even co-create meaning.itm asidities

allow individuals to exchange themselves for various characters in the stémggma

them exquisite tools for taking various perspectives.

One narrative example is included in the resource manual for each holiday. Wébéde t
may be utilized by the facilitating rabbi, it is according to the preferand discretion of
the rabbi to select a story that he/she finds most poignantly connected withezaeh t

An annotated bibliography of Jewish stories complied by Schram (2002) is peesent
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Appendix H as a resource. 5 minutes is allotted for the telling of a Jewisiwgtory
theme related to a positive psychology character strength.

Experiential Process

The experiential process is the heart of the group experience. This is the oppastunity f
participants to integrate their personal experiences with the themes pnebeniewish
holidays and positive psychology. This is where discussion occurs, personal sharing, and
where the process is transformed from largely passive learnmggative integration.

Setting the tone for this process and creating an atmosphere for shanmtpsktof the
facilitating psychologist and rabbi. The overarching goal of the expetfipnigess is to
encourage group collaboration and interpersonal sharing as the vehicle fomgxibleri
positive psychology themes introduced in the group. Through exploration and sharing,
group members begin to integrate the themes in a personal way, allowihg for

cultivation of their unique strengths.

Specifically, the experiential process focuses on two major argaxplaring

significant experiences in the lives of the participants where the posijigkqisgy

theme helped them in the past (in doing so, participants will become more aware of thei
character strengths and the role that these strengths play in theirdiek$lh) addressing
areas in the lives of the participants where they feel the positive psychioéoggs could

be strengthened. Group members are given the chance to help eachraeedgdeas

for strengthening these themes in their daily lives. In doing so, membekersgpport

for increasing strengths in their lives.

An example of the process follows. During group session 3, participants explore the
positive psychology character strength of gratitude as related tevighholiday of
Sukkot Participants will consider life events or experiences that were hegghte
deepened by their feelings of gratitude. After sharing about their experemtéeow

they were impacted by gratitude, they will have the opportunity to refletteanives

and discover where they need an extra dose of gratitude. Group members witienelp o
other consider ways for increasing gratitude in their daily lives in mganiways that
address the gaps introduced by each group member.

Discussion is the primary mode for the process. Psychologists can utilizesvenols for
enlivening and deepening discussion and creating a space for optimal sharing and
connecting. Additional discussion questions may be posed to participants, or grgups ma
break into dyads to wrestle with the themes, returning to the larger gréing seshare
insights. These types of decisions are made by the facilitating psydtslagd may vary

by group. The discussion questions provided in the manual are simply guideposts for
creating an overall experiential framework for the group process. Eagh will be

unique and unfold in authentic and organic ways; therefore, the facilitating psyistol

and rabbi should be flexible around the issues, topics, and discussions that arise.naturally
45 minutes is allotted for the experiential process group.
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Closing

Ritual is a powerful and positive component of group process and also deeply embedded
in Judaism. A brief ritual activity utilized consistently at the close ofi gacup session

can be a powerful tool for deepening the experience of group members. Below are
suggestions for closing ritual ideas. There is flexibility for featilng psychologists to

add to this list or create their own closing ritual.

Reflections Quotes related to each positive psychology character strength are provided
in the manual. Participants can pull a quote from a basket passed around at the end of
each group session and either share their quote out loud as a group closing ritkel, or ta
them home for private reflection following the group.

Journaling Participants are encouraged to reflect on their experiences in the group by
journaling on their own time. It is preferable that journaling take place scantladt
close of each group to increase recall of emotions and thoughts.
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CHAPTER 2

Ethical Considerations

Competency

As a newly organized professional field, positive psychologists come from ay\ariet
psychological backgrounds. Despite their diversity, positive psychologises sha

common professional interests in pursuing human thriving and well-being, as they
acknowledge and continue to learn about human suffering and frailties (Peterson, 2006).
Positive psychologists are trained in a multiplicity of established psychaldigilds,

including social psychology, clinical psychology, organizational psychology, and
counseling psychology, to name a few. And psychologists have been researching and
practicing within these various psychological fields that ultimatelyeheath the

umbrella of modern-day positive psychology for decades.

While there are increasing numbers of academic and professional prolyeannain
individuals in the concepts of positive psychology, there are no specific guidelidatet
required for psychologists to identify as positive psychologists. Howe\ar,dieg to

the ethical guidelines of the APA, no psychologist should practice outside of lais#her
of competence, based on education, training, supervised experience, or appropriate
professional expertise (Richards & Bergin, 1997). And, in emerging areas im whic
generally recognized standards for preparatory training do not yetpgsyishologists
should still take steps to ensure the competence of their work (APA, 2002). Therefore
appropriate training must be gained before moving into a new area of practice. In this
case, while it is not necessary that “positive psychologists” faeiliket groups outlined

in this manual, it is important for psychologists utilizing this positive psycliaiwanual

to gain familiarity with concepts of positive psychology and become comfentati the
material and basic theoretical orientation.

In addition to basic competence required for facilitating positive psychologypgy
psychologists must make note of the specific competency required for working
collaboratively with clergy to serve the best interests of the group merpbézatially
presenting with religious/spiritual needs in addition to psychological n&tzidi(n,
Aikins, & Lish, 2003). There must be a basic respect for clergy members as co-
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professionals and respect for their unique expertise to serve participananimghe

and helpful ways. Implicit is the idea that psychologists will not provide anycssrthat
are beyond their scope of expertise without additional training. Clergy-psgisiol
collaboration does not require complete agreement on fundamental worldviews, but
rather respect and communication to work well together despite any differdince
includes recognizing that both psychologists and clergy members aretederethe
well-being of participants both from a psychological and spiritual perspgdticMinn

et al., 2003). It will be important for both the facilitating psychologist andititailg

rabbi to collaboratively guide discussions from their respective areas ofisg@ad
competencies.

Multicultural Considerations

In considering the role of religion in psychology, the APA requires that psychslogis
consider religious identity as a primary element of multiculturalischchversity in

working with clients (APA, 2002). In other words, religious and spiritual iderstione

way in which individuals express their unique development and worldview and therefore
must be handled with care, competence, and consideration. By respecting and
recognizing the values of Judaism as a religious practice and spirityshsehor
participants in the positive psychology groups, facilitating psychologikteoadedge the
collective and individual constructions meaningfully represented by grougpensem
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CHAPTER 3

Rosh Hashannah / Integrity

~&-
A

Introduction of Facilitators (5 minutes, facilitated by rabbi and psychologist)

Overview of Positive Psychology Groups 1-& minutes, facilitated by psychologist)
. Agenda, Content, Goals

Opening Ritual — Blessing(5 minutes, facilitated by rabbi)
. Explanation of beginning weekly groups with a blessing
. Shehecheyanu

Suggested Explanation

Jews deliberately and consistently recite blessings. Blessiagsaied to thank God and
acknowledge God’s power. Blessings are uttered before perfomiingot

(commandments), to elevate our actions and make them holy. Blessings elevate
individuals through gratitude. Blessings bring us into awareness of the preseent,

and of God’s presence in our lives. They bring us together as a community anasserve
ritual reminder of our unfolding Jewish narrative, both personal and communal, which we
continue to write daily.

The Shehecheyanig a well-known blessing that is recited anytime we engage in
something for the first time. The words are as folloBaruch ata Adonai, Eloheinu

Melech haolam, shehecheyanu, v’kiy’'manu, v’higianu, lazman kaPehised are You,

O Lord, our God, Ruler of the universe, Who has given us life, sustained us, and enabled
us to reach this moment.

This Shehecheyanbrings us fully into the present moment, and allows us to experience
our own potential for joy. This one blessing reminds us to cherish all our blessings. Not
only is theShehecheyantecited to express appreciation for new or special experiences

in our lives, it is traditionally recited at the beginning of Jewish holidaygetls
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As we prepare to sit together and create increased joy and strengthswesurd thank
God, who has brought us to this moment, allowing us to become more fully aware of
ourselves, each other, and of God’s presence in our lives.

Shehecheyanu

Baruch ata Adonai, Eloheinu Melech haolam, shehecheyanu, v’kiy’'manu, v’higianu,
lazman hazeh

Praised are You, O Lord, our God, Ruler of the universe, Who has given us life, sustained
us, and enabled us to reach this moment.

Extended Check-in(30 minutes, facilitated by rabbi and psychologist)
. Name
. Interest in participating in positive psychology group
« Positive Introductions
. Personal connection wifRosh Hashannah
« How you observe it now or observed it growing up
. Holiday’'s personal meaning or relevance

Description of Rosh Hashannah(5 minutes, facilitated by rabbi)
« Historical/Spiritual account dRosh Hashannatvith focus on Integrity
« Introduction ofRosh Hashannais left to the discretion of each rabbi

Jewish Text supporting positive psychology theme of Integrity (Authentity,
Honesty) (10 minutes, facilitated by rabbi)

Although it is a divine decree that we blow 8tefaron Rosh Hashannala hint of the
following idea is contained in the command. It is as if to say: 'Awake ym
slumbers, ye who have fallen asleep in life, and reflect on your deeds. Renyemnber
Creator. Be not of those who miss reality in the pursuit of shadows, and wasye#ngir
in seeking after vain things which neither profit nor save. Look well to yous soual
improve your character. Forsake each of you his evil ways and thoughts.’

- Maimonides (Yad. Teshuvah 3:4)

Positive Psychology Didactic, Integrity (Authenticity, Honesty)
(15 minutes, facilitated by psychologist)

OnRosh Hashanngllews commit themselves to change through a return to the self and
to God. This process of self-reflection, introspection, self-renewal, and tunmvagd is
integrally related to the positive psychology character strengthegfritit. Integrity is

one character strength of several that comprise the virtue of courage) ‘awitégls the
exercise of will to accomplish goals in the face of opposition, either extermaéoral.”
(Peterson & Seligman, 2004, p. 199). To have integrity is to be whole. Integrity is about
speaking and behaving truthfully, taking responsibility for one’s feelings cmhs, and
presenting oneself in a way that genuinely reflects oneself. Althoughgomgatitegrity

is not always easy, as presenting and doing what is right and authenticoofies with a
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cost, there are clear benefits. Authenticity, which is emotional genuinaness
psychological depth, is a part of integrity, as is honesty, which refers taffact
truthfulness and interpersonal sincerity. (Peterson & Seligman).

Individuals with the character strength of integrity would strongly endtagensents
such as these: (Peterson & Seligman, 2004, p. 250)

. Itis more important to be myself than to be popular

« When people keep telling the truth, things work out

. lwould never lie just to get something | wanted from someone

« My life is guided and given meaning by my code of values

. Itis important to me to be open and honest about my feelings

. | always follow through on my commitments, even when it costs me

. “To thine own self be true, and thou canst not then be false to any man.”

. | dislike phonies who pretend to be what they are not

. People should always take into consideration evidence that goes against their

beliefs
. Beliefs should always be revised in response to new evidence

Behaviors reflecting integrity would include the following: (Petersonefigénan, 2004,
p. 250)
. Aregular pattern of behavior that is consistent with espoused values —
practicing what one preaches
. Public justification of moral convictions, even if those convictions are not
popular
. Treatment of others with care, as evident by helping those in need; sensitivity
to the needs of others

Jung (1939) argued that there is an authentic self beneath outward personas, and the
authentic self is capable of growth and a meaningful existence. Laing (1966)about

the confusion and destruction that results when individuals divorce their inner self from
the self they project to the world, a gross inauthentic existence and lackgotynte

Rogers (1961) defined integrity by writing that “the feelings the pesserperiencing

are available to him, available to his awareness, and he is able to live thiegs,foe

them, and is able to communicate them if appropriate” (p. 61).

Psychological integrity refers to the extent that an individual's sensdf o accurately
represented by his/her actual needs, emotions, and interests. Integrisywdeeara
person strongly values discovering the truth of his or her internal experience and i
willing and able to accept what he or she finds. Further, only authentic persaiesi@
engage fully in the process of becoming, fulfilling the human potential for personal
growth and positive change (Rogers, 1961).

Research shows that humans have a need for integrity and therefore iteowélat
well-being, broadly defined as positive mood, life satisfaction, openness toeexpger
empathy, self-actualization, and conscientiousness (Peterson & Seligman, 2004).
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Creating goals for oneself that are authentic best prepare individuatsudpward spiral
of growth and positive change.

Tips for Cultivating Integrity

1.

2.

3.

© N

9.

Practice meditation or forms of reflection that allow you to become awagaiof
self, in preparation for returning to your true self

Enlist a “coach,” personal or professional, to encourage you to honor your true
feelings and beliefs

Recognize that sometimes the truth is painful, yet it is still prefefabletegrity

and growth than self dishonesty

Recognize that choices are not entirely the result of external events, butl interna
states. Take responsibility and ownership for your personal choices and goals
Surround yourself with people around whom you feel most free to express an
authentic and honest self

Set goals that are an authentic reflection of your internal desires aigl nee
Practice acknowledging your true beliefs and feelings

When in doubt about your authentic self, when it is elusive, look for red flags or
signs that current behavior, attitudes, or actions, may be discordant with deeper
feelings

Practice expressing what you believe, think, and feel, even in the face airpress
to express yourself differently

10. Consider your strengths and weakness in a balanced view of oneself
11. Ask yourself the following questions:

. How does your honesty and integrity affect the way you feel about yourself?

« What can you do to change how you behave, in terms of your integrity?

. What would you change now if you were to honor your integrity and return to
greater honesty in terms of who you are?
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SAMPLE HANDOUT: INTEGRITY

TIPS FOR CULTIVATING INTEGRITY

. Practice daily meditation or quiet self-reflection, listen for stil small voice

. Practice speaking up for issues, decisions that reflect true loefis
or feelings

. Consider both your strengths and weaknesses in a balanced view of self

« When explaining your motives to someone, do so in a genuine and
honest way

. Think about your most important values and do something everyday that
is consistent with them

. Answer these questions:
. What can you do_todayto act in a way that is more authentic?
. What would you change_nowif you were to honor
integrity more?
« Who can you enlist to support you as you share a more
authentic self?
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BREAK (10 minutes)

Jewish Story about Integrity (5 minutes, facilitated by rabbi)
(Honesty, Authenticity)

ZUSIA
Lying on his deathbed, Rabbi Zusia was surrounded by his devoted disciples.
Suddenly his eyes opened wide and a look of great anguish flickered on his face.
“Rebbe, rebbe, what is the matter?” his disciples cried.
“I dreamed that | came before the throne of the Almighty,” Zusia kphea
stricken voice. “The Holy One did not say to me, ‘Zusia! Why were you not
Moses?” And he did not say to me, ‘Zusia! Why were you not Jacob?’ And he did
not say to me, ‘Why were you not the prophet Isaiah?"
The Rebbe looked piercingly into the eyes of his disciples. “What the Almighty
said was, ‘Zusia! Why were you not Zusia?"

Melvin, J. Bukiet

Experiential Process(facilitated by psychologist and rabbi, 45 minutes)
. Significant experiences in the lives of the participants where they hedped
by the awareness, integration of positive psychology theme
. Areas in daily lives of participants where they feel the positive psycholog
theme could be strengthened. Group members will provide support and ideas
for the cultivation of the theme.

Closing (10 minutes, facilitated by psychologist)
. Closing quotes about integrity
. Reflections
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Suggested Quotes on Integrity

“You are in integrity when the life you are living o n the outside matches

who you are on the inside.”
Alan Cohen

“A person is not given integrity. It results from the relentless pursuit of

honesty at all times.”
Source Unknown

“I cannot find language of sufficient energy to conv ey my sense of the

sacredness of private integrity.”
Ralph Waldo Emerson

“Integrity is what we do, what we say, and what we say we do.”
Don Galer

“If one is estranged from oneself, then one is estra nged from others too. If

one is out of touch with oneself, then one cannot t ouch others.”
Anne Morrow Lindbergh

“There’s only one corner of the universe you can be certain of improving,

and that’s your own self.”
Aldous Huxley

“Then, without realizing it, you try to improve yours elf at the start of each
new day; of course, you achieve quite a lot in the course of time. Anyone

can do this, it costs nothing and is certainly very helpful. Whoever doesn't
know it must learn and find by experience that a qu iet conscience makes
one strong.”

Anne Frank

“It is easier to live through someone else thanto b ecome complete

yourself.”
Betty Friedan

“Through pride we are ever deceiving ourselves. But deep down below the
surface of the average conscience a still, small vo  ice says to us,

'Something is out of tune.”
Carl Jung
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“I think we all have a little voice inside us that w ill guide us. It may be God,
| don't know. But | think that if we shut out all t he noise and clutter from our

lives and listen to that voice, it will tell us the right thing to do.”
Christopher Reeve

“To put the world right in order, we must first put the nation in order; to put
the nation in order, we must first put the family i n order; to put the family in
order, we must first cultivate our personal life; w e must first set our hearts

right.”

Confucius



30

REFERENCES AND RESOURCES

Baumeister, R. (1987). How the self became a problem: A psychological review of
historical researchlournal of Personality and Social Psychology, 5@3-176.

Bussey, K. (1992). Lying and truthfulness; Children’s definitions, standards, and
evaluative reaction€hild Development, 63,29-137.

Deci, E. L., & Ryan, R. M. (2000). The “what” and “why” of goal pursuits: Human needs
and the self-determination of behaviBsychological Inquiry, 4227-268.

Epstein, S. (1973). The self-concept revisited: Or a theory of a thheomlrican
Psychologist, 28404-416.

Harter, S. (1999)The construction of the self: A developmental perspedtiee. York:
Guilford Press.

Laing, R. D. (1960)The divided selfHarmondsworthUK: Penguin
Piaget, J. (1932/1965)he moral judgment of the childew York: Free Press.

Peterson, C. & Seligman, M. E. P. (200@haracter strengths and virtues: A handbook
and classificationNew York: Oxford University Press.

Rogers, C. R. (1961Dn becoming a person: A therapist’s view of psychotherapy.
Boston, MA: Houghton Mifflin.

Sheldon, K. M. (2002). The self-concordance model of healthy goal-striving: When
personal goals correctly represent the person. In E. L. Deci & R. M. (Bysn),
Handbook of self-determination reseaigp. 65-86). Rochester, NY: University
of Rochester Press.

Sheldon, K. M., Ryan, R. M., Rawsthorne, L., & llardi, B. (1997). “True” self and “trait”
self: Cross-role variation in the Big Five traits and its relations withemticity
and well-beingJournal of Personality and Social Psychology, ¥330-1393.

Trilling, L. (1972).Sincerity and authenticitfCambridge, MA: Harvard University
Press.

Waterman, A. S. (1999). Identity, the identity statuses, and identity statusieesi:
A contemporary statemermevelopmental Review, 1891-621.



31

CHAPTER 4

Yom Kippur / Forgiveness

~&-
A

Opening Ritual — Blessing(1 minute, facilitated by rabbi)

Shehecheyanu
Baruch ata Adonai, Eloheinu Melech haolam, shehecheyanu, v’kiy’'manu, v’higianu,

lazman hazeh
Praised are You, O Lord, our God, Ruler of the universe, Who has given us life, sustained
us, and enabled us to reach this moment.

Check-in (20 minutes, facilitated by rabbi and psychologist)
. Reflections on last week’s theme or experience
« Personal connection witfiom Kippur
. How you observe it now or observed it growing up
. Holiday’'s personal meaning or relevance

Description of Yom Kippur(5 minutes, facilitated by rabbi)
. Historical/Spiritual account of om Kippurwith focus on Forgiveness
« Introduction ofYom Kippuris left to the discretion of each rabbi

Jewish Text supporting positive psychology theme of Forgiveness
(10 minutes, facilitated by rabbi)

According to the sages, the goat dispatched to Azazel as part of the Tempritual

Day of Atonement served as atonement for all transgressions (Shev. 1:6)héfter t
destruction of the Temple, the Day itself is for atonement (Sifra, AhaseBM).

However most of the sages are of the opinion that the Day only atones when
accompanied by repentance (Yoma 8:8-9; cf. Yad, Teshuvah 1:2—4). This is the source of
the custom of asking forgiveness of one another on the eve of the Day of Atonement. The
sages hold that the fate of every person, which has been left pending from Rosh ha-
Shanah, is finally determined on the Day of Atonement (Tosef., RH 1:13; cf. Yad,
Teshuvah 3:3), and hence one should repent during the Ten Days of Repentance, and
particularly on the Day of Atonemenbid., 2:7).
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Positive Psychology Didactic, Forgivenegd5 minutes, facilitated by psychologist)

Virtues are viewed as the core characteristics valued by moral philos@pitkereligious
thinkers, and character strengths such as forgiveness are the psychaiggechénts of
those virtues. Forgiveness is a character strength that falls under the bidadef
temperance. Strengths of temperance protect us from excess. For exargpienéss
protects against hatred. Strengths of temperance are important becayse\itey
immense positive returns leading to the psychological “good life”, and therefaragit i
surprise that these strengths are included in nearly all philosophical gnolseli
discussions of virtue. Interestingly, in mainstream United Statesngsh® of
temperance are infrequently endorsed and seldom praised” (Peterson S&aB8eRGod,
p. 431).

Individuals with a strong disposition to forgive would endorse statements such as the
following: (Peterson & Seligman, 2004, p. 446)
« When someone hurts my feelings, | manage to get over it fairly quickly
. ldon’t hold a grudge for very long
. When people make me angry, | am usually able to get over my bad feelings
toward them
. Seeking revenge doesn’t help people to solve their problems
. Ithink it is important to do what | can to mend my relationships with people
who have hurt or betrayed me in the past
. | am not the type of person to harm someone simply because he or she harmed
me
. | am not the type of person who spends hours thinking of how to get even with
people who have done bad things to me

Forgiveness is both a psychological and spiritual phenomenon. It provides the potential
for psychological benefits but also has a transcendent quality since it egtbiiesis and
spiritual images, thoughts, and feelings (McCullough & Worthington, 1999). “To raise
the issue of forgiveness is to beg questions about human fallibility and human
vulnerability. The transcendent nature of forgiveness is profound, difficulbtdgewn”

(p- 1142). Forgiveness has common elements, but is viewed slightly differently among
major world religions. For Jews, forgiveness is inextricably linked withdibe of
teshuvahreturn. Forgiveness includes both forgiving others and asking for forgiveness,
or atoning. Part of thKol Nidre prayer, recited on the eve ¥dm Kippurs as follows:

Kol Nidreis a confession: we are all transgressors, all exiled from the Highest w
know, all in need of the healing of forgiveness and reconciliation. For what we
have done, for what we may yet do, we ask pardon; for rash words, broken
pledges, insincere assurances, and foolish promises, may we find forgiveness.
(Stern, 1989, p. 250)

Asking for forgiveness entails confessing or acknowledging acts of wrarggdgainst
others, self, and God, taking responsibility for the wrongdoing, and repenting.
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Psychologically, forgiveness is both a trait (i.e. disposition toward forgégembich may

be related to agreeableness and emotional stability) (Peterson &&elig004) and a
strength that can be developed through the practice of empathy, perspectigeaaéi
development of reasoning about forgiveness (Enright et al., 1989; McCullough,
Pargament, & Thorson, 2000). And, while research does not definitely show exactly how
forgiveness leads to mental health well-being, there is certainly evittetaemakes a
positive difference in our lives. According to Peterson and Seligman, forgithegs

allows individuals to know they have done the right thing.

Once one has forgiven, basic feelings and actions toward the transgressoe beare
positive and less negative (more benevolent, kind, generous, and less malevolent,
vengeful, avoidant) “Revenge can be very sweet, and grudges can have considerable
staying power, but these are negative actions that often satisfy only niefioetives—
even when sated, they leave us empty” (Peterson & Seligman, 2004, p. 432). Forgiving
people tend to experience lower levels of negative emotions, including: angety anxi
depression, and hostility (Berry et al., 2001). Additionally, research suggatts t
forgiveness is essential to subjective feelings of well-being (McQyhlé@uWitvliet,

2002). In close relationships, forgiveness promotes relationship harmony (McCullough,
2000). In a global sense, if one follows the argument that forgiveness protects @agains
undoes hatred, then it can be said that forgiveness actually removes evil fnearlthe
(Peterson & Seligman).

Caution — forgiveness is not forgetting, and blind overabundant forgiving is forewarned
in much the same way that almost too much of anything can be negative, esgatially i
ultimately conflicts with other highly regarded personal values. For examaa much
forgiveness can conflict with notions of fairness. Forgiveness and punishment are not
necessarily mutually exclusive. In other words, one who has been hurt or victimized ¢
exact punishment for a transgression while still forgiving and letting gegstive
emotions, thus wiping the slate clean (Peterson & Seligman, 2004).

There are a few models of forgiveness which give us clues as to how we utfiiylate
forgiveness in our lives. Worthington’s REACH model of forgiveness (2001) encourages
us to think of forgiveness as a primarily intrapersonal experience, one in Wwaich t
process of letting go is central to achieving the benefits of forgiveinedsorthington’s
REACH model, there are five steps to forgiveness: (R) recall the hurtniigtiey, (A)
altruism, (C) commit to forgiveness, and (H) hold on. In some ways, Worthington’s
model of forgiveness may be commensurate with Judaism’s condeghafahwhich
includes both taking responsibility for transgressions and a moral obligation iteeforg
another when the transgressor has repented. The creshoivahor returning, is about

fixing relationships in an effort to ultimately let go and free oneself.

How to Practice Forgiveness
1. Understand that forgiveness does not mean denial (unwillingness to perceive the
injury), condoning (removing the offense and, therefore, the need for
forgiveness), pardoning (can only be granted by a judge or representative of
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society), forgetting (removing awareness of offense from consciousnessnor eve
reconciliation (restoring the relationship) — although it can begin totédeilihe
repair of a relationship

Make a decision to allow for more forgiveness in your life, for YOUR benefit —
this includes both forgiving others and seeking forgiveness

Try not to ruminate about negative events on one’s life; practice letting go
Allow your mind to imagine the circumstances and feelings that may hde le
another to transgress against you or hurt you

Consider the transgressor’s intentions and whether this person knowingly
intended to harm you; consider taking an altruistic attitude

Utilize apologies as sincere attempts to make amends and accept them fully
Forgiving yourself is often as difficult if not more difficult than forgiviathers —
practice forgiving self. If you find yourself unable to forgive yourselbthers,

seek help from a rabbi or therapist

Exercise and practice forgiveness freely as opposed to based on a sense of
obligation — the benefits only apply when forgiveness is sought and given from
free choice

Remember a time when you were forgiven. What did it mean to you?

10. Create a meditation about forgiveness and letting go — practice meditaljon da
11.Set aside some time to answer the following questions:

« What shapes your view of forgiveness?
. What keeps you from asking for and giving forgiveness?
. What would the world be like if there was no forgiveness?



SAMPLE HANDOUT: FORGIVENESS

FORGIVENESS

REMEMBER

Forgiveness does natnean:

Denial (unwillingness to perceive the injury)

Condoning (removing the offense and, therefore, the need for forgiveness)
Pardoning (can only be granted by a judge or representative of society)
Forgetting (removing awareness of offense from consciousness, or eveciliation
(restoring the relationship) — although it can begin to facilitategibair of a
relationship

BENEFITS OF FORGIVING

Forgiveness satisfies strength motives, leaving us with more

positive emotions

Forgiveness promotes lower levels of anger, anxiety, depression, lildgt—
increases feelings of well-being, self-esteem, hope, relaship adjustment and
higher life satisfaction

Forgiveness promotes relationship harmony in close relationships
Forgiveness provides emotional satisfaction and relief relateid letting go

TIPS FOR PRACTICING FORGIVENESS
Reach Model(Worthington, 2001)

Recall Hurt — Avoidance can lead to greater difficulty coping
and overcoming

Empathy —  If possible, try to imagine the hurtful act from the
perspective of the one who hurt you
Altruism —  Offering forgiveness is something you can do, a gift.

Remember a time you hurt another and were forgiven.
What did it mean to you?

Commit to forgiveness— Make your intention to forgive public so that it
is easier to follow-through

Hold on — Hold onto the forgiveness, even when thoughts and feel
about the hurt resurface

ADDITIONAL TIPS

Let a grudge go

When you feel annoyed, even with justification, take the high road and kpet
to yourself

Write a forgiveness letter; donot send it, buy do read it everyday for week

** Practice forgiving yourself**
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BREAK (10 minutes)

Jewish Story about Forgivenes$5 minutes, facilitated by rabbi)
THE MOST PRECIOUS THING IN THE WORLD

Once upon a time, God spoke to an angel and said, “For this Rosh Hashanah, the
New Year, bring me the most precious thing in the world.” The angel bowed low
to God and then winged her way to earth. Searching everywhere, she visited
forests, mountaintops, and soft, green meadows. But although she saw bright
butterflies and flowers, nothing seemed quite right. Then, peeking through a
window, she saw a mother holding her baby. As she gazed down at her child, the
mother’s smile was full of love and tenderness. The angel thought, “This mother’s
smile must be the most precious thing in the world. | will take it to God.” Gently,
the angel took the mother’s smile, but the mother didn’t even notice; she had so
many smiles left that she would never miss just one! With great excitetiment
angel showed the smile to God, who answered, “This is indeed wonderful — the
smile of love that a mother gives her child — but it is not the very most precious
thing in the world.”

So the angel went back to earth and searched again everywhere. One starry night,
in the midst of a deep, dark forest, she heard exquisite music: it was the song of a
solitary nightingale singing among trees. The song was so beautiful thagtie a
folded her wings and listened for many hours. Then she took the song to God.

But, upon hearing the music, God answered, “This is indeed very special, but it is
still not the most precious thing in the world!”

The angel was getting tired but she knew she could never give up, so again she
flew back to earth. This time she arrived in the big city, where she saw cobwds
people. They were all in a hurry to get somewhere. They pushed each other as
they passed quickly in the streets. They waited impatiently in long lirbes ks

and supermarkets. They looked nervous and wary. Everywhere there were traffic
jams and tired drivers honking angrily.

Standing at one busy intersection was an old man. He was waiting to cross the
street, but there were so many cars that he didn’t know when to try. People kept
rushing past him, never pausing to notice his predicament. The old man felt dizzy
and confused. Just then, a young girl came walking up to him. She had noticed
him hesitating and looking ill and felt sorry for him. “Excuse me,” she said to him
shyly, “but may | help you cross the street and walk you home?” Gratefully he
gazed into her kind eyes and answered, “Yes, thank you, young lady, | was
feeling so tired and weak!” He took her offered arm and walked with her across
the street. Slowly and steadily, they made their way to his apartment building
which was nearby.
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Now the angel was watching all the time, although the old man and the young girl
couldn’t see her. The angel was so happy! “This really must be the most precious
thing in the world—a kind deep, a mitzvah, a helping hand! It has many names,
but it is the same everywhere. If we can help each other, we can have a peaceful
world! So | will take the story of this kind deed to God. It must be what | have
been looking for all the time!”

God heard the story of the kind deed and answered, “This is indeed important. A
mitzvah is one of the most special things in the world — still, it is not quite what |
have been waiting for. Go once more, dear angel. You are on the right track, and |
feel sure that this time you will find what we seek. Look everywhere -tihs,c
forests, schools, and homes — but especially look into the hearts of people.”
Sighing with disappointment, the angel again winged her way to earth. And she
looked in so many places! Still, she could not find the precious thing. “Maybe |
should give up! But how could | fail my God? There must be an answer or God
would not have asked me to do this.” Tired from her ceaseless searching, she sat
dejected upon a rock, arresting and thinking. As she sat there, she heard
something—the sound of someone crying! It was not a little child crying, but a
grown man! He was walking through the woods with tears rolling down his
cheeks. “Soon the High Holy Days will come, and | am thinking that | was cruel
and mean to my dear brother! We had a fight about something unimportant.
There were harsh words and now we haven’t even spoken to each other in several
weeks. Today, this very day, | will go to him and ask him to forgive me. Then |

will pray to God to forgive me too, for | am truly sorry that my unthinking anger
caused so much unhappiness.” Another tear rolled down the man’s cheek.

The angel felt that she had found the answer. Being an angel, she was invisible, so
she flew up to the grieving man and gently caught one of the tears that were
falling from his eyes. The man thought to himself, “What a soft and fragrant
breeze is surrounding me! Suddenly | feel better. Perhaps this is a sigh that a

will be well!” The angel flew away; she flew away to God. In a §nmialy bottle,

she held the one tear that she had collected. She held it up to God. And
God...smiled upon the angel. The radiance of that smile filled the whole world

like the sun coming out suddenly from behind dark clouds.

Then God spoke: “My faithful angel, this is indeed the most precious thing in the
world—the tear of someone who is truly sorry. For it is a tear from the heart, and
it will bring peace into the world. The two brothers will forgive each other, and
they will enjoy a loving and happy New Year. My dear angel, | bless yowtor y
good work. And may this story be told, so all who hear it can learn from it.
L’'Shana Tova — a sweet and happy New Year to everyone!”

Joan Sutton

Experiential Process(facilitated by psychologist and rabbi, 45 minutes)
. Significant experiences in the lives of the participants where they hedped
by the awareness, integration of positive psychology theme
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. Areas in daily lives of participants where they feel the positive psycholog
theme could be strengthened. Group members will provide support and ideas
for the cultivation of the theme.

Closing (10 minutes, facilitated by psychologist)
« Closing quotes about forgiveness
. Reflections



Suggested Quotes on Forgiveness

“True forgiveness is not an action after the fact, i

you enter each moment.”
David Ridge

“Forgiveness is the economy of the heatrt... forgiven

of anger, the cost of hatred, the waste of spirits.
Hannah Moore

“Forgiveness is the fragrance that the violet sheds

crushed it.”
Mark Twain

“Forgiveness is a funny thing. It warms the heart an
William Arthur Ward

“Without forgiveness life is governed by an endless

and retaliation.”
Roberto Assagioli

“We achieve inner health only through forgiveness -

only of others but also of ourselves.”
Joshua Loth Liebman

“You don't have to accept the invitation to get angr

forgiveness, empathy and encouragement.”
Dan Fallon

“Forgiveness is the giving, and so the receiving, of
George McDonald

“Forgiveness means letting go of the past.”
Gerald Jampolsky

“You will know that forgiveness has begun when you r

you and feel the power to wish them well.”
Lewis B. Smedes
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tis an attitude with which

ess saves the expense

on the heel that has

d cools the sting.”

cycle of resentment

the forgiveness not

y. Instead, practice

life.”

ecall those who hurt



“The practice of forgiveness is our most important ¢

healing of the world.”
Marianne Williamson

“Life is an adventure in forgiveness.”
Norman Cousins

ontribution to the

40
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CHAPTER 5

Sukkot / Gratitude

Opening Ritual — Blessing(1 minute, facilitated by rabbi)

Shehecheyanu
Baruch ata Adonai, Eloheinu Melech haolam, shehecheyanu, v’kiy’'manu, v’higianu,

lazman hazeh
Praised are You, O Lord, our God, Ruler of the universe, Who has given us life, sustained
us, and enabled us to reach this moment.

Check-in (20 minutes, facilitated by rabbi and psychologist)
. Reflections on last week’s theme or experience
« Personal connection witbukkot
. How you observe it now or observed it growing up
. Holiday’'s personal meaning or relevance

Description of Sukkot(5 minutes, facilitated by rabbi)
. Historical/Spiritual account ddukkotwith focus on Gratitude
. Information abouSukkotis left to the discretion of each rabbi

Jewish Text supporting positive psychology theme of Gratitude
(10 minutes, facilitated by rabbi)

Sukkotcelebrates the time of year when the earth is fulfilled and gratitude ftomsthis
fulfillment. “We walk into the sukkah — the fragile field hut, open to the light of moon
and stars, that our forebears lived in while they gathered in the grain. We dapigke a
and onions, oranges and peppers, from its leafy roof. And we feel the joy that for a
moment life is so safe, the world so loving, that we can live in these open-ended huts
without fear (Waskow, 1982, p. 48). In gratitude for this moment of the full harvest, the
gathering of food that will keep the people alive all year, Jews make gidorGod
(Waskow).
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Text I

On the fifteenth day of this seventh month is the Feast of Huts [Sukkot], seven days for
the Lord. On the first day is a holy convocation; you shall not do any menial work. Seven
days you shall bring a fire-offering t the Lord...When you have gathered indbmnée of

the land, you shall take for yourselves on the first day the fruit of goods; tresnches

of palm trees, boughs of thick trees, and willows of the brook, and you shall rejoice
before the Lord your God seven days. For seven days you shall dwell in hugs; ever
citizen in Israel shall dwell in huts, so that your generations know that | made the
children of Israel dwell in huts when | brought them out from the Land of Mitarayi

(Lev. 23:33-44).

Text 2

After the ingathering from your threshing floor and your vat, you shall heldréast of

Huts for seven days. You shall rejoice in your festival, with your son and daughter, y
male and female slave, the Levite, the stranger, the orphan, and the widow in your
communities. You shall hold festival for the Lord your God seven days, in the place that
the Lord will choose; for the Lord your God will bless you in all your inconteadl

your handiwork, and you shall be fully joyful. Three times a year shalbal males let
themselves be seen by the face of the Lord your God in the place that He will
choose...and they shall not let themselves be seen empty-handed, but each shall come
with a gift in his hand — depending on the blessing that the Lord your God has given you
(Duet. 16:13-17).

Positive Psychology Didactic, Gratitudg15 minutes, facilitated by psychologist)

Transcendence is a virtue that allows individuals to connect to the larger uninrse a
provide meaning. Gratitude is one of the character strengths that helps peopét conne
with something greater than themselves. It connects individuals directly to gsodne
distinction can be made between two forms of gratitude, personal and transpersonal
gratitude. Both are marked by a response to a gift, regardless of the nahegiftf and
produce the transcendent emotion of grace, the sense that one has benefited from the
actions of another or a higher power. It is reflected by a sense of wonder andaéipprec
for life, a delight in the ordinary, and a sense of awe. (Peterson & Salig0@4).

Individuals who possess the strength of gratitude would strongly endorseestistaonch
as the following: (Peterson & Seligman, 2004, p. 554)
. Itis important to appreciate each day that you are alive
. | often reflect on how much easier my life is because of the efforts of others
. For me, life is much more of a gift than it is a burden
« One of my favorite times of the year is Thanksgiving
. | am basically very thankful for the parenting that was provided to me
. | could not have gotten where | am today without the help of many people
. It seems like | can even find reasons to feel thankful for bad things that
happen
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. | have been so struck by the beauty or awe of something that | felt grateful
return

Psychologically, gratitude can be expressed as a trait (dispositratialdg), an
enduring thankfulness that is sustained across situations and over time. lbdas als
cultivated as a human strength. Dispositional gratitude can be further underseroasin t
of the following dimensions or facets: (Peterson & Seligman, 2004, p. 558)
. Gratitude intensitythe intensity of gratitude that one feels in
response to an positive event
. A person with a strong grateful disposition may feel
gratitude more intensely than someone less disposed
toward gratitude when faced with a positive experience
. Gratitude frequencyhow easily one might be elicited to feel
gratitude daily, based on simple favors, polite acts, or ordinary
kindness
. A person with a strong grateful disposition may feel
grateful several times per day, or very often during a
specified time period
. Gratitude spamumber of life circumstances or aspects for which
a person feels grateful at a given time
. A person with a strong grateful disposition might be aware
of feeling gratitude for many aspects of life, such as
family, work, friends, health, life itself
. Gratitude densitythe number of persons to whom one feels
grateful for a single positive outcome or life circumstance
. A person with a strong grateful disposition may feel
grateful to a large number of others when accomplishing a
goal

Research shows that those who endorse the character strength of gradltbdtde

about their lives as a whole, are more optimistic about upcoming events, report higher
levels of alertness, enthusiasm, determination, attentiveness, and emengyn&&
McCullough, 2003). Grateful people report higher levels of positive emotions, like
satisfaction, vitality, and optimism and lower levels of depression and stress
(McCullough et al., 2002). Watkins, Woodard, Stone and Kolts (2003) showed that
grateful thinking improves mood and found that grateful individuals report a greater
sense of subjective well-being. In fact, these individuals appear to emplepleasures
because their threshold for gratitude may be lower than those who are less prddspose
feelings of gratefulness. Interestingly, those who are connected ilousligrganizations
are more likely to be grateful. Grateful individuals value material gosds dee less
judgmental of self and others, and are more likely to share with others (Peterson &
Seligman, 2004). The regular practice of grateful thinking leads to enhanced
psychological and social functioning.
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Some may assume that those who are grateful are pollyannish or deny timelipai®n
the contrary, research shows that some individuals are able to extract goaiifficurit
situation.

Grateful individuals are not naively optimistic, nor are they under some illusion
that suffering and pain are nonexistent. Rather, these persons have consciously
taken control by choosing to extract benefits from adversity, with one of the major
benefits being the perception of life as a gift. (Emmons & Shelton, 2002, p. 468)

How to Cultivate Gratitude

1.

Set aside time on a daily basis to recall moments of gratitude associdted wi
mundane or ordinary events, one’s personal attributes, or valued people one
encounters

Keep a gratitude journal

Allow for an interior attitude of thankfulness regardless of life circunt&ta
Identify non-grateful thoughts and formulate gratitude-supporting thoughts to
substitute for them

Translate inner feeling into outward action by finding a way to give back to others
in response to gratitude felt — express this gratitude daily

Practice a daily gratitude stream in which you stream together tisoaigbiit
what you are grateful for in the past 24 hours
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SAMPLE HANDOUT: GRATITUDE
GRATITUDE

TIPS

. Keep a daily gratitude journal, including at least 3 things thatwvent well each
day and why they went well

. Keep track of how many times you say “thank you” during the day, and
increase the number every day for a week

« Write and send a gratitude letter (exercise described below)

« Atleast every hour, interrupt your thoughts to practice a gratitudestream of
thoughts about what you are grateful for

« Give back to others as an outward expression of gratitude
« Tell others regularly about the gratitude you feel for them

. Participate in events, activities, organizations in which gratitudes valued (i.e.
synagogues or other Jewish community organizations!)

BENEFITS OF GRATITUDE (feeling and expressing)

« Better feelings toward lives as a whole

« Greater optimism about upcoming events

« Higher levels of enthusiasm, determination, attentiveness andiergy
« Higher levels of satisfaction, vitality, optimism

« Greater sense of subjective well-being

« Overall enhanced psychological and social functioning

EXERCISE: GRATITUDE LETTER
Taken from Peterson (2006)

In this exercise, write a gratitude letter to one of the individals — parents, friends,
teachers, coaches, teammates, employers, etc. — who have been esdlyekind to
you but have never heard you express your gratitude. Describe in contederms
why you are grateful. Deliver it personally if possible, and have the pson read
the letter in your presence. Note: A gratitude letter is dramat but not life-
changing unless practiced regularly. The effects of a gratitude lettetiminish after
a few weeks, so if this exercise moves you, incorporate it into ydife by utilizing
this exercise regularly in the practice of gratitude. Ultimatéy, the habitually
grateful are happier than those who are not.
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BREAK (10 minutes)

Jewish Story about Gratitude (5 minutes, facilitated by rabbi)
THE CAROB TREE

Throughout his life, a pious man named Honi was troubled by a line in Psam 126:
“When the Lord brought us back to Zion, we were like dreamers.” The exile, after
all, had lasted seventy years — how was it possible, he asked himself, for a person
to hold on to a dream for seventy years?

One day, as Honi was walking down the road, he came upon a man planting a
carob tree.

“How long does it take the tree to bear fruit?” he asked.
“Seventy years,” the man replied.

Honi was taken aback. “Are you so sure you'll still be alive in seventy¥elaes
asked incredulously.

The man responded, “I found carob trees heavy with fruit when | came into the
world. | plant these for my children, just as my ancestors planted those for me.”
Adapted from the Talmud (Ta’anit 23a)

Experiential Process(facilitated by psychologist and rabbi, 45 minutes)
. Significant experiences in the lives of the participants where they hedped
by the awareness, integration of positive psychology theme
« Areas in daily lives of participants where they feel the positive psycholog
theme could be strengthened. Group members will provide support and ideas
for the cultivation of the theme.

Discussion: What life events contribute to your overall sense of gratitude
Closing (10 minutes, facilitated by psychologist)

. Closing quotes about gratitude
. Reflections
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Suggested Quotes on Gratitude

“When it comes to life, the critical thing is whethe r you take things for

granted or take them with gratitude.”
G.K. Chesterton

“If we could see the miracle of a single flower cle arly, our whole life would

change.”
Buddha

“Joy is the simplest form of gratitude.”
Karl Barth

“At times our own light goes out and is rekindled by a spark from another
person. Each of us has cause to think with deep gra  titude of those who

have lighted the flame within us.”
Albert Schweitzer

“Today is a most unusual day, because we have never lived it before; we

will never live it again; it is the only day we hav  e.”
William Arthur Ward

“Gratitude unlocks the fullness of life. It turns w hat we have into enough,
and more. It turns denial into acceptance, chaos to order, confusion to
clarity. It can turn a meal into a feast, a house i  nto a home, a stranger into a
friend. Gratitude makes sense of our past, brings p eace for today, and

creates a vision for tomorrow.”
Melody Beattie

“Feeling gratitude and not expressing it is like wra pping a present and not
giving it.”
William Arthur Ward

“I would maintain that thanks are the highest form o f thought, and that

gratitude is happiness doubled by wonder.”
G.K. Chesterton
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“Gratitude helps you to grow and expand; gratitude b rings joy and laughter
into your life and into the lives of those around y ou.”

Eileen Caddy
“You've never met an ungrateful person who was happy , hor have you ever
met a grateful person who was unhappy.”

Zig Ziglar
“If you want to feel rich, count all the things you have that money can't

buy.”

Source Unknown
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CHAPTER 6

Hanukkah / Hope

Opening Ritual — Blessing(1 minute, facilitated by rabbi)

Shehecheyanu
Baruch ata Adonai, Eloheinu Melech haolam, shehecheyanu, v’kiy’'manu, v’higianu,

lazman hazeh
Praised are You, O Lord, our God, Ruler of the universe, Who has given us life, sustained
us, and enabled us to reach this moment.

Check-in (20 minutes, facilitated by rabbi and psychologist)
. Reflections on last week’s theme or experience
« Personal connection witHanukkah
. How you observe it now or observed it growing up
. Holiday’'s personal meaning or relevance

Description of Hanukkah (5 minutes, facilitated by rabbi)
. Historical/Spiritual account dlanukkahwith focus on Hope
. Information aboutHanukkahis left to the discretion of each rabbi

Jewish Text supporting positive psychology theme of Hope
(10 minutes, facilitated by rabbi)

In the classic debate betweehOentury CE scholars Hillel and Shammai regarding the
lighting of theHanukkahcandles, the following question was addressed: Should one light
all eightHanukkahcandles the first night dfanukkahand then one less candle each

night thereafter, or should one light just one candle the first nightnfikkahand then

light additional candles each night thereafter? Essentially, the debasedfbon whether
light should shine its brightest the first night, diminishing night after night during
Hanukkah or conversely, increase each nighHainukkahas additional candles are lit.
Each scholar proposed an important philosophical and psychological position.
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Shammai argued that the basic function of the candles was to re-enactaheshis
miracle of the oil which lasted for eight days. For eight days the oil dwindledafrioith
candelabra to nothing. Since the amount of light decreased each night with dasitecr
oil, Jews should light 8 candles the first night and one fewer candle each nighiteherea
Shammai argued this re-enactment parallels real human experience jndnaduals

often feel a peak of excitement around a new event and then experience sedecrea
more stable levels as they adapt.

Conversely, Hillel argued that such a historical re-enactment and psydabiogiallel

was besides the point, and that the real reason tcHmmikkahcandles was to increase
light in the world. His metaphor works as well today as it did in theehtury. As Jews,

we strive to better ourselves, to bring more light into the world with each night of
Hanukkah as reflected by lighting an additional candle each night. Hillel knew that
lighting a candle in the darkness is an elemental human symbol of hope. He argued that
“in all matters of holiness, we increase [the number each day] and do not ded®&se.”
Shabbat 21b). His position directs us that the point of lighting the candles is toencreas
the light (hope) in the world. And so, as Hillel suggested, the modern custom osJews i
to light oneHanukkahcandle the first night, two the second night, and so on until on the
8™ night ofHanukkah all the candles of the Hanukkiah are lit, creating bright lights of
hope.

Positive Psychology Didactic, Hop€l5 minutes, facilitated by psychologist)

Hope is one of many character strengths that comprise the virtue of transeendenc
Transcendence is a virtue that connects individuals with something greater than
themselves and specifically, hope connects people directly to their dredrfutare. It
represents an essential stance toward the future and the goodness that it chightéol
of the most powerful positive effects of a hopeful orientation toward the future i$ that i
sustains a cheerful attitude in the present and it intensifies goal-diretitets @nd
behaviors. Whether focusing étile optimism which includes specific expectations
about positive outcomes for small events like finding a parking meter on a crowded
street, oibig optimism which encompasses larger and less specific expectations (often
more transcendent ideas such as a feeling of belief that people can end digorijnina
the character strength of hope helps individuals to greater human thrivingdRe&er
Seligman, 2004). Hope represents more emotion than optimism, which is purely
expectational. It includes thinking about the future, expecting that desired eveénts a
outcomes will occur, acting in ways believed to make them more likely, andgfeelin
confident that these will ensue, given appropriate efforts. Hope often seraes a
balancing force against negative and painful experiences.

Individuals who possess the strength of hope would strongly endorse statements such as
the following: (Peterson & Seligman, 2004, p. 570)

. Despite challenges, I always remain hopeful about the future

. | always look on the bright side

. | am confident that my way of doing things will work out for the best

. | believe that good will always triumph over evil
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« | expect the best

. | have a clear picture in my mind about what | want to happen in the future

. | have a plan for what | want to be doing 5 years from now

« | know that | will succeed with the goals I set for myself

. | never go into a game or competition expecting to lose

. If I get a bad grade or evaluation, | focus on the next opportunity and plan to
do better

We sometimes hear optimists dismissed as foolish — Pollyanniaish or
Panglossian—but there is little empirical support for this characternzat

Optimistic people are popular and successful. We certainly want our children to
have hopes and dreams, our friends to be positive, our mates to believe in us, and
our leaders to have a plan and a vision. (Peterson & Seligman, 2004, p. 527)

Psychologically, hope is traitlike and tends to be stable across decadgsharal in

terms of its positive consequences for the individual (Peterson & Seligman, 2004).
Although a certain baseline disposition for hope may be heritable, it is not imenatabl

can be changed by life events and also by specific interventions or acttirgy §oals

and then achieving them through motivation and agency are ways to increase hope. The
belief or perception that one can find a pathway to desired goals is in itself hopeful

Hopeful thinking may be the process by which the bricks of meaning—goals—are
assembled into a solid foundation of life meaning. Goals represent our aspirations
for the future, and to the extent that we have achieved these goals, we have
constructed a meaningful life. (Feldman & Snyder, 2005, p. 418)

Research shows that through positive expectations about the future hope contributes t
healthy psychological functioning, a sense of well-being, good social relationships
freedom from anxiety and depression, and more desirable outcomes across,personal
academic, and vocational domains.

Tips for Cultivating Hope
1. Practice goal-directed thinking. Start by formulating goals you'd lilkectoeve
2. Practice agency: Create motivation for reaching goals by dividing tasks int
small, manageable components that can be achieved
3. Consider times in your life when you were able to find light in the midst of
darkness — reflect on your process
4. Modeling impacts hope, so teach and model hopeful attitudes and thoughts to
your children
Participate in a religious organization — they tend to foster hope
Think back to and focus on singular events that positively impacted feelings of
hope — these singular events have the power to increase hope over the lifespan and
to be transformative
7. Ascribe new meanings to past events — change your thoughts about the cause of
events, shaping them in a more optimistic direction by disputing negative and
catastrophizing thoughts

oo



SAMPLE HANDOUT: HOPE

Remember a time in your life you felt more hopeful; how would you
have handled your present-day circumstances from that perspective

Write down your goals for the next week, the next month, and the
next year; then make concrete and manageable plans for
accomplishing these goals — enlist the help of someone to help you
stay accountable to yourself

Speak with a few of the most hopeful individuals your know about
their relationship to hope

If you were teaching hope to your children, what would you say?

Identify 3 doors that have closed in your life and 3 doors that then
opened

Attend synagogue services/classes/groups and listen for themes of
hope — connect your story with those of our ancestors

Hope can be positively impacted by single events — reflect on what
those events have been in your life

Practice ascribing new meanings to past events — utilize multiple
perspectives to consider the causes and the meanings; stated
differently, learn to dispute your pessimistic thoughts (seek help
from a therapist if you need extra assistance)

BENEFITS OF HOPE

A sense of well-being

Freedom from impairing anxiety and depression

Better social relationships

54
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BREAK (10 minutes)

Jewish Story about Hopeg(5 minutes, facilitated by rabbi)

LIGHT A CANDLE
The students of the rabbi were quite distressed. They came to him and said,
“Rabbi, when we go down to the cellar to bring up books for studying, there are
corners that are so dark they make us afraid. We are so frightened that we are
unable to study. How can we not be afraid of the dark so that we might collect the
books we need for studying?” The rabbi responded, “Yes, my students, here is
what you are to do. When you go down to the cellar, bring brooms with you, and
sweep out in front of you as you walk, that you will not feel afraid in the dark.”
The students did as the rabbi advised and returned to the rabbi the following week
even more distressed. “We went down to the cellar with brooms as you suggested,
but we were so afraid of the dark that we were still unable to retrieve the books
we need to study.” “Well,” said the rabbi, “perhaps you should try bringing a
copy of the Siddur, the prayerbook, with you in order to pray for safety and
comfort while you are in the dark.” Again, the students followed the rabbi’'s
advice with no success. They returned once again hopeless and afraid. “Rabbi,
what are we to do?” The rabbi thought for a moment and said, “Aha, my
students, there are many dark corners of this world that must be faced iftwe are
thrive. The next time you enter the cellar, bring a candle. It is bettghtoali
candle to illuminate the darkness than curse and fear it. You see, there are many
dangers to be faced in the dark corners of this world. If you remember to light a
candle in the darkness, your path will be illuminated and you will not feel afraid.”
And, the students were hopeful.

Adapted by Rabbi Brett Krichiver

Experiential Process(facilitated by psychologist and rabbi, 45 minutes)
. Significant experiences in the lives of the participants where they ledped
by the awareness, integration of positive psychology theme
. Areas in daily lives of participants where they feel the positive psycholog
theme could be strengthened. Group members will provide support and ideas
for the cultivation of the theme.

Closing (10 minutes, facilitated by psychologist)
« Closing quotes about hope
. Reflections
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Suggested Quotes on Hope

“Hope is the dream of a soul awake.”
French proverb

“Extreme hopes are born from extreme misery.”
Bertrand Russell

“May you have enough happiness to make you sweet, en  ough trials to
make you strong, enough sorrow to keep you human, e nough hope to
make you happy.”

Source unknown

“Those who wish to sing always find a song.”
Proverb

“Hope is not a dream but a way of making dreams beco  me reality.”
Source unknown

“Hope never abandons you; you abandon it.”
George Weinberg

“Hope is like a road in the country; there was never a road, but when many

people walk on it, the road comes into existence.”
Lyn Yutang

“Hope is the thing with feathers, that perches in th e soul, and sings the

tune without words, and never stops at all.”
Emily Dickinson

“Hope arouses, as nothing else can arouse, a passion for the possible.
William Sloan Coffin

“Hope is the feeling that the feeling you have isn’t permanent.”
Jean Kerr

“Hope is the power that gives us the power to step o ut and try.”
Source unknown
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CHAPTER 7

Purim / Humor

Opening Ritual — Blessing(1 minute, facilitated by rabbi)

Shehecheyanu
Baruch ata Adonai, Eloheinu Melech haolam, shehecheyanu, v’kiy'manu, v’higianu,

lazman hazeh
Praised are You, O Lord, our God, Ruler of the universe, Who has given us life, sustained
us, and enabled us to reach this moment.

Check-in (20 minutes, facilitated by rabbi and psychologist)
. Reflections on last week’s theme or experience
. Personal connection witurim
. How you observe it now or observed it growing up
. Holiday’'s personal meaning or relevance

Description of Purim (5 minutes, facilitated by rabbi)
« Historical/Spiritual account d?urim with focus on Humor
« Information abouPurimis left to the discretion of each rabbi

Jewish Text supporting positive psychology theme of Humor
(10 minutes, facilitated by rabbi)

Text I

Various parodies of sacred literature were produced for Purim, the best known of which,
Massekhet Purimis a skillful parody of the Talmudith its main theme the obligation to
drink wine merrily and to abstain strictly from water. The institution of thenPrabbi, a

kind of lord of misrule, who recites Purifrorah, the frivolous manipulation of sacred

texts, was the norm in many communities. Some have seen in all this an annygzltattem
find psychological relief from what otherwise might have become an intoleralderbur

of loyalty to the Torah (DruyanoviReshumqtl and 2). Under the influence of the Italian
carnival it became customary for people to dress up on Purim in fancy dress, men eve
being permitted to dress as women and women as men. (Encyclopedia Judaica)
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Text 2
The Scroll of Esther lends itself to the belief that it was written forraady hilarious
Purim, because it seems to clearly a literary joke: a mobilitzation oftyéad humor to
cure the soul of fear and to shatter the pompous pretensions of all tyranny.

- Rabbi Arthur Waskow (Seasons of Our Joy)

Positive Psychology Didactic, HumoK15 minutes, facilitated by psychologist)

Purimis a holiday of laughter and revelry. Excess, partying, and playfulness$ paetal

of the fun.Purimreminds Jews that personal freedom is gained by balancing the serious
tasks of caring for each other and the world through fighting against oppressioa, wit
joyful, light, laughter-inducing perspective that is a necessary pafe gdreenberg,

1998).

Humor is a character strength that fits under the virtue of transcendendaeadhat

allows individuals to connect to the larger universe and thereby experience maaning
their lives (Peterson & Seligman, 2004). Humor is complex because it can bedutili

the service of raising the spirits of others and lightening difficult stiasit but it can also

be used in hurtful or mean-spirited ways. For example, mockery, ridicule,masras at
times, parody or practical jokes, can diminish others, which is not considered aerharac
strength, even though it may make others laugh. However, it's important to calkider
types of humor because they play a role in society and can serve some positive functions
such as making evildoing the butt of jokes, or building group cohesion (Peterson &
Seligman, 2004). Humor includes what is commonly called a sense of humor—the ability
to perceive, interpret, enjoy, create, and relay incongruous communicatigrasti the

ability to sustain a good mood by seeing the lighter side of adversity or laogl’sit
misfortunes or at one’s own expense. And, of course, the ability to make others smile or
laugh is an important component of humor (Peterson & Seligman).

Individuals with the character strength of humor would strongly endorse stasesneh
as the following: (Peterson & Seligman, 2004, p. 584)
« Whenever my friends are in a gloomy mood, | try to tease them out of it
. | welcome the opportunity to brighten someone else’s day with laughter
« Most people would say | am fun to be with
« Itry to add some humor to whatever | do
« I never allow a gloomy situation to take away my sense of humor
« | can usually find something to laugh or joke about even in trying situations

Research shows that humor is most often associated with the positive benefits of good
mood. However, there are additional benefits as well. Humor buffers the effecteodn m

of life stress and daily hassles (Martin, 1996, 2001; Ruch & Kohler, 1998). Humor is also
known to buffer against mental and physical ilinesses resulting from tlogésedfestress,
because humor is an effective stress moderator (Cann, Holt, & Calhoun, 1999; Martin &
Lefcourt, 1983). As a powerful factor in coping with stress, humor ultimately botds

to better mental health. Humor is also shown to play an important role as a source f
hope (Vilaythong et al., 2003).
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Tips for Practicing Humor

1. Playfulness and a playful attitude form the foundation of humor; therefore, engage
regularly in activities that foster play

2. Engage in joking relationships with friends and family members for the
development of playfulness and humor

3. Read comics and watch comedy on television

4. Look for humorous aspects in everyday life

5. Try not to take yourself too seriously; laugh at yourself and find humor in
stressful situations

6. Cultivate a humorous attitude by tolerating and ultimately forgiving the
insufficiencies and shortcomings of life

7. Begin to recognize the role of humor in diffusing life’s difficulties and atieg
positive mood
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SAMPLE HANDOUT: HUMOR

HUMOR
TIPS

. Make at least one person smile or laugh daily
. Learn a magic trick and perform it for your friends
. Make light of yourself, if only by saying, “there | go again”
. Re-watch your favorite humorous movies or TV sitcoms
. Take time each day to play
. Read newspaper comics
. Practice using humor (appropriately) to diffuse tension with loved one
. Go online and read jokes, daily

. Laugh at yourself

. Practice letting go and accepting your life circumstances
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BREAK (10 minutes)
Jewish Story about Humor (5 minutes, facilitated by rabbi)

THE POWER OF LIGHTNESS

Long ago and far away there lived a king who ruled with a kind and joyous heatrt.
His people loved and admired him, for unlike other kings they had known, he
greeted them with a smile rather than a scowl. And when the king is happy,
everyone is happy.

But the king began to feel lonely. His people all smiled back at him, but that was
it. He rarely spent time with them. He rarely ate a meal with themartegy/r

heard about their lives. They just smiled and waited for him to pass so they could
go about their day. In time, this sense of loneliness turned into despair, and the
King did not think it would ever pass. And in this kingdom, when the king was
unhappy, everyone began to feel unhappy. The king canceled an important feast
and a joyous festival, and the people began to wonder: what will happen to us if
the king does not recover?

So the king’s ministers set about the task of curing the king’'s sadness. One called
in the town philosopher. Perhaps he could convince the king to change his
perspective. After 10 hours in seclusion, the philosopher emerged and said, “I was
unable to help the king see beyond his sadness.” Another minister called in the
town baker. Perhaps she could warm up the king’s senses with irresistible
delicacies. It took only a few moments for the baker to return from the king’s
chamber, declaring that “the king would not even taste my goods, he is just too
sad.”

The next day, the ministers called in the town jester. Surely his antics would

charm the king and return a smile to his lips. As soon as the jester opened the door
and bounded in, the king shouted at him to leave. But the jester insisted that the
king listen to one story, the best he could offer. Just a week ago, the entire town
had been chuckling at the jester’s wit ... but the king dismissed the jester as a

fool, and he slipped away.

Sadly, the ministers announced to the gathered people of the kingdom that the
king’s mood would not change. The dark clouds of depression would remain over
their land, and they had no choice but to leave and seek out a new home. The king
watched out his window as his beloved people walked away, even sadder that he
could do nothing to help them.

And then the king saw her. A child. Three years old, perhaps four. Shuffling along
with her family, every head solemnly bowed. Except for the child, who noticed
the king. Without warning, she eagerly placed one finger in each cheek, pulling
her mouth open wide, and sticking her tongue out — right at the king!
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“Wait!” The king’s voice boomed from the castle, and all the people stopped. His
ferocious tone caused them all to kneel down. Except for the child, who thought
the entire scene was funny. She puffed out her cheeks this time, and opened her
eyes wide to stare at the king. The king walked right up to her, and gently poked
the girl’'s cheeks until the air escaped ... and both the king and the girl began
laughing hysterically.

One of the ministers approached and cautiously whispered, “Your Majesty? Are
you all right?” The king turned, smiling, and said, “Yes, | am fine. We're all
going to be fine.” “But what happened?” The king looked around and told his
people, “All this time, | have been suffocating for want of a joyous spirit. It
wouldn’t come from reason or good food. But as soon as | looked into the
carefree eyes of this girl, a child who clearly did not care who | was or vasat w
going on around her, | felt a lightness emerge from within. She wasn’t evem tryin
to help me, but her innocent humor and innate joy were the only medicine |
needed.”

It wasn’t long before the town gathered together for a new festival. Tige ki
declared that every year, they would spend a week celebrating the impaftance
lightness and humor. Never again would any of them forget how a child’s natural
humor brought a smile back to their king ... and to them all.

Rabbi Mark J. Miller

Experiential Process(facilitated by psychologist and rabbi, 45 minutes)
. Significant experiences in the lives of the participants where they hedped
by the awareness, integration of positive psychology theme
. Areas in daily lives of participants where they feel the positive psycholog
theme could be strengthened. Group members will provide support and ideas
for the cultivation of the theme.

Closing (10 minutes, facilitated by psychologist)
. Closing quotes about humor
. Reflections
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Suggested Quotes on Humor

“A well-developed sense of humor is the pole that a dds balance to your

steps as you walk the tightrope of life.”
William Arthur Ward

“I realize that humor isn’t for everyone. It's only f or people who want to

have fun, enjoy life, and feel alive.”
Anne Wilson Schaef

“Humor is a whisper from the soul, imploring mind an d body to relax, let go

and be at peace again.”
Source Unknown

“Above all things, and at all times, practice your self in good humor.”
Thomas Jefferson

“Warning: humor may be hazardous to your illness.”
Ellie Katz

“Above all things, and at all times, practice your self in good humor.”
Thomas Jefferson

“Laughter rises out of tragedy, when you need it the most, and rewards you

for your courage.”
Erma Bombeck
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CHAPTER 8

Passover / Empowerment (Citizenship)

~&-
A

Opening Ritual — Blessing(1 minute, facilitated by rabbi)

Shehecheyanu
Baruch ata Adonai, Eloheinu Melech haolam, shehecheyanu, v’kiy’'manu, v’higianu,

lazman hazeh
Praised are You, O Lord, our God, Ruler of the universe, Who has given us life, sustained
us, and enabled us to reach this moment.

Check-in (20 minutes, facilitated by rabbi and psychologist)
. Reflections on last week’s theme or experience
. Personal connection withassover
. How you observe it now or observed it growing up
. Holiday’'s personal meaning or relevance

Description of Passove(5 minutes, facilitated by rabbi)
. Historical/Spiritual account d?assovemwith focus on
Empowerment/Citizenship
. Information abouPassoveis left to the discretion of each rabbi

Jewish Text supporting positive psychology theme of Empowerment/Citinship
(10 minutes, facilitated by rabbi)

Textl
...the eruption of a desire for freedom was so strong that it shattered their Sohjtga
the power of the Pharaoh of Egypt. Their desire for freedom was so intenseldhose c
experienced the direct intrusion into their own life-histories of the awesome Bave
lay at the root of all history and all new birth...

- Rabbi Arthur Waskow (Seasons of Our Joy)
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Text 2
“... And Moses said to God: who am |, that | should go to Pharaoh, and that | should
bring forth the Children of Israel out of Egypt? And God said: certainly lbsillvith
you, and your strength shall be that | have sent you...” — Exodus 3:11-12
- Rabbi Arthur Waskow (Seasons of Our Joy)

Positive Psychology Didactic, Empowerment/Citizenship
(15 minutes, facilitated by psychologist)

Passoveffocuses on moving out of narrow spaces—freedom and redemption. The
holiday represents a striving for better and a belief that people can cmahigepaove
(Waskow, 1982).

The challenge is to make the Exodus experience vivid enough in an ongoing way
to counter but not blot out the unredeemed experiences of life. The goal is not to
flee from reality but to be motivated to perfect it. To cope with contradiction and
not to yield easily, the memory must be a ‘real’ experience, something fel

one’s bones, tasted in one’s mouth. This is why much of Jewish religion consists
of reliving the Exodus. ‘Remember...all the days of your life,” says the Torah.
(Greenberg, 1988, pp. 37-38)

Passoveprovides a yearly time to celebrate personal and communal successes, and find
freedom from darkness and distress, oppression and struggle. This holiday, more than any
other Jewish holiday, demands that Jews consider both personal and community
empowerment vigorously. Jews have a responsibility to ensure that other peoples
throughout the world are not suffering the same oppression that was brought upon them
during the times of Egyptian slaveiatzah the flat bread that is eaten durifgssover
reminds Jews that when they Jews left Egypt they did not have time to waitifor the

bread to rise. It essence, people are not always ready for the challesigghey face.
Nevertheless, empowerment is possible and moving forward is often a necessit

Empowerment is a powerful psychological and spiritual concept that is eaisidated

with the positive psychology character strength of citizenship. Citizersbipei of the
character strengths that fits under the broader virtue of justice, which simgshtine

optimal interaction between an individual and a group or community. Citizenship is
identifying with an obligation to a common good, both personally and among the groups
to which one is a member—family, friends, co-workers, those from a common ethnic
background, or even the entire human race. “Those with the character strength of
citizenship feel an internal drive for the common good, not one that is externally
imposed” (Peterson & Seligman, 2004, p. 357). A sense of social responsibilityy,loyalt
and teamwork is prototypical of those with this character strength. The &bility
cooperate and collaborate with others for a common purpose is representative of those
who practice citizenship. It is a relational strength that allows one to thritie context

of interpersonal and group relationships. Individuals with this strength oftaficeac
immediate self-gratification for the longer-term interests of a group.
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Individuals who possess the strength of citizenship would endorse statementsthach as
following: (Peterson & Seligman, 2004, p. 371)
. | have a responsibility to improve the world in which | live
. Everybody should give some of their time for the good of their town or
country
. Itis important to me personally that | work to correct social and economic
inequalities
. Itis important to me personally that | help others who are in difficulty
. Itis important to me personally to be involved in programs to clean up the
environment

Psychologically, the strength of citizenship reflects empathy for otisengell as a high

level of moral reasoning. Valuing one’s bonds to others and cultivating those
relationships is at the core of citizenship and reflects a self-transcersdepposed to a
self-enhancing orientation (Peterson & Seligman, 2004). According tai#$D70),
commitment to community is a characteristic of self-actualizing pe@ieenship is
closely related to empowerment, and psychologically, empowerment can leel\daw

both an individual and community level (Zimmerman, 2000). According to Zimmerman,
individual empowerment is a process by which individuals envision a pathway from their
goals to achievement of these goals. And community or group empowermenthfits wi
one of the original pillars of positive psychology, namely the building of positive
institutions and positive societies (Seligman & Csikszentmihalyi, 200@h&\group

level, it is about the civic virtues and the institutions that move individuals towaed bett
citizenship: responsibility, nurturance, altruism, civility, moderation, aolee, and work
ethic” (p. 5). On a community-level, empowerment is about collective actions fageha
interdependence, and interconnectedness. It is about unearthing positive change and
social justice for disenfranchised, isolated, and oppressed communities arounddhe w
It involves harnessing the strengths and resources of organizations and corsranditie

it is a process that enables people lacking an equal share of resources teagarn g
access to and control over those resources (Cornell Empowerment Group, 1989).

Research shows that those who are socially responsible have higher levelaldfisst

and a more positive view of human nature (Staub, 1978). Education correlates with civic
participation and those involved in political or quasi-political activities areertolerant
(Avery, 1992).

How to Cultivate Citizenship

1. Emphasize the needs of others and social responsibility in your family. Tieese a
values that require practice and are often rooted in the family

2. Teach your children empathy — learning how their actions impact othersaclan le
to a sense of citizenship

3. In order to integrate the strength of citizenship into your identity, practice
compassion, empathy, and social responsibility — once you identify with these
ideas, they will become a more natural part of your identity

4. Decide what issues you are motivated to champion — attend a rally, give of your
time, volunteer your services, etc.
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5. Consider future generations as you fulfill your sense of generaibrity
responsibility to others through family, work, or community service.

6. Psychological empowerment, personal and communal, is a dynamic process that
changes over time; therefore, now is a perfect time to begin taking a more
proactive approach to life

7. Read up on the existing sociopolitical environment in order to set goals and create
steps for achieving them



SAMPLE HANDOUT: EMPOWERMENT / CITIZENSHIP

EMPOWERMENT / CITIZENSHIP

TIPS FOR EMPOWERMENT

. Pick a cause you are passionate about — take steps to get involved

- Imagine yourself in the shoes of another, both in your community and
around the world — what can you do to effect change?

. Pay it forward...when others are giving toward you, make sure you pas
along the goodwill and give to others

. Reflect on what obstacles block you from becoming more empowered i
your own personal life — seek help from a therapist or friend if this is
challenging

« There will always be people who suffer more than you and less than yo
— recognize your responsibility in being proactive to alleviate the
oppression and suffering of others

. Teach your children to care for others and seek justice by example

. Empowerment can develop at any time — NOW IS THE TIME

- You can get involved in large or small ways. Taking steps is the key

. Practice compassion and empathy in dealings with others

. REMEMBER: Helping to alleviate the oppression of others will also
move you into greater lightness in your life
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BREAK (10 minutes)

Jewish Story about Empowerment / Citizenshig5 minutes, facilitated by rabbi)

JUMPING IN

Newly freed from slavery, the Israelites are camped at the shidies $ea when
suddenly the rumbling of Pharaoh’s approaching chariots fill the air.

Moses prays for deliverance.

“Tell the Israelites to go forward,” God directs him. “Lift up your rod and hold
out your arm over the sea and splitit...”

The rod is lifted and nothing happens. He tries again, carefully rehearsing God’s
words to himself. And again, nothing. Panic wells up within him, he tries, again
and again. The sea does not move. As the beads of perspiration break out on his
forehead, the people renew their screams of terror, but Moses is powerless.

And then, suddenly, out of the crowd, comes one man, identified by the Midrash
as Nachshon ben Aminadav, a prince of the tribe of Judah. To the astonishment of
the people gathered on the shores of the Sea, Nachshon jumps into the water.
“Are you crazy? What are you doing?” his family shouts.

But Nachshon knows exactly what he is doing. He understands, as did no one
else, not even Moses, why the sea would not split. He understands that until this
moment, all of redemption had been enacted by God: God had sent Moses to
Pharaoh, God had sent the plagues that shattered the arrogance of Pharaoh, God
had brought His people to the shores of the Sea...everything accomplished by
God.

But now God was waiting...waiting to see if any one, just one, of the Israelites
was wiling to take a risk for the sake of the promised freedom.

Realizing this, Nachshon jumps in. He wades out until the waters reach his waist.
His family’s screams fade, and his people stand in silence, watching in wonder
He wades out and the water reaches higher. The water covers his nostrils. And
when it reaches the top of his head and his life is in peril, only then does the sea
open. And then he is followed by the rest of the Israelites, who cross in safety.

This story isn’t found in the Torah. It was inserted by the Rabbis. As much as they
loved the Torah’s exodus story, they sensed something was missing. The Rabbis
believed that God can only create the conditions for the redemption of the world.
But if redemption is truly to come, someone must jump into the water. Someone
visionary and brave must be willing to put life on the line and jump into the
waters of history to bring the rest of us out of slavery. In every generatiom, the
are Nachshons willing to jump into the water.

Midrash, adapted by Rabbi Ed Feinstein
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Experiential Process(facilitated by psychologist and rabbi, 45 minutes)
. Significant experiences in the lives of the participants where they hedped
by the awareness, integration of positive psychology theme
. Areas in daily lives of participants where they feel the positive psycholog
theme could be strengthened. Group members will provide support and ideas
for the cultivation of the theme.

Discussion: What life events contribute to your overall sense of
Empowerment/Citizenship

Closing (10 minutes, facilitated by psychologist)
. Closing quotes about Empowerment/Citizenship
. Reflections



Suggested Quotes on Empowerment/Citizenship

“How wonderful it is that nobody need wait a single moment before starting
to improve the world.”

Anne Frank
“If you want to be free, there is but one way; iti s to guarantee an equally
full measure of liberty to all your neighbors. Ther e is no other.”

Carl Shurz
“Freedom is not merely the opportunity to do as one pleases; neither is it

merely the opportunity to choose between set altern atives. Freedom is,
first of all, the chance to formulate the available choices, to argue over

them -- and then, the opportunity to choose.”
C. Wright Mills

“You can only protect your liberties in this world by protecting the other

man's freedom. You can only be free if | am free.”
Clarence Darrow

“We seek peace knowing that peace is the climate of freedom.”
Dwight D. Eisenhower

“Freedom is like taking a bath — you have to keep do  ing it every day.”
Florynce Kennedy

“Freedom is what you do with what's been done to you
Jean-Paul Sartre

“And as we let our own light shine, we unconsciousl y give other people
permission to do the same. As we are liberated from our fear, our presence

automatically liberates others.”
Marianne Williamson

“Ultimately we know deeply that the other side of ev ery fear is freedom.”
Marilyn Ferguson

“Everything can be taken from a man but ... the last of the human freedoms
- to choose one's attitude in any given set of circ umstances, to choose

one's own way.”
Victor Frankl
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CHAPTER 9

Shavuot / Spirituality

Opening Ritual — Blessing(1 minute, facilitated by rabbi)

Shehecheyanu
Baruch ata Adonai, Eloheinu Melech haolam, shehecheyanu, v’kiy’'manu, v’higianu,

lazman hazeh
Praised are You, O Lord, our God, Ruler of the universe, Who has given us life, sustained
us, and enabled us to reach this moment.

Check-in (20 minutes, facilitated by rabbi and psychologist)
. Reflections on last week’s theme or experience
« Personal connection witbhavuot
. How you observe it now or observed it growing up
. Holiday’'s personal meaning or relevance

Description of Shavuot(5 minutes, facilitated by rabbi)
. Historical/Spiritual account ddhavuotwith focus on Spirituality
. Information abouShavuois left to the discretion of each rabbi

Jewish Text supporting positive psychology theme of Spirituality
(10 minutes, facilitated by rabbi)

Text
...for the rabbis, the process of their own wrestling with Torah was the way fortthe
meet with God. They were not priests...their sense of the Presence cameronly fr
engaging with God’s Word. So powerful was their sense of the Torah as the contact point
with God that they saw Sinai as the moment of a marriage between God andnisrael
which the Torah was thHestubah the contract of the covenant.

- Arthur Waskow (Seasons of Our Joy)
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Text 2
“...And Moses said to God: See, you tell me to bring this people out...now therefore, |
pray, if I have found favor in Your sight, show me Your ways, that | may know You, so |
may know that this nation is Your people...”

— Exodus 33:13

Positive Psychology Didactic, Spirituality
(15 minutes, facilitated by psychologist)

Shavuots a holiday in which the Jewish people rise to the ultimate moment of revelation,
standing at the foot of Mt. Sinai receiving all the wisdom of the Torah. The full

realization of humanness is embedded in revelation, and to experience wholeness, Jews
strive to consider the meaning and purpose of their lives and its connection to a higher
purpose. “Spirituality is a universal human strength, accessible to all humaraslotiva
individuals to consider the ultimate meaning of life and in turn be shaped by these
beliefs” (Peterson & Seligman, 2004, p. 533). Spirituality, and specificallypingea

making, encompasses the essence of the holidalgafuot

Spirituality is often distinguished from religiousness by referringeggychological
experience and significance of ultimate beliefs (Allport & Ross, 1967). Howeve
many people, spirituality and religion coexist harmoniously. Both encompagsfarbel
the transcendent dimension of life. Meaning-making is aspect of spiritiealigctive
process through which individuals view the events in their lives in order to create
meaning. “Researchers examining the mental and physical healtls effectaning-
making consistently report that meaning-making is associated with positilie he
outcomes” (Baumeister & Vohs, 2002, p. 614). Seligman (2003) described the
meaningful life as, “the use of your strengths and virtues in the service effsnm
much larger than you are” (p. 127). Meaning contributes to an overall sense of well-bei
and happiness (Reker, Peacock, & Wong, 1987; Zika & Chamberlain, 1992).

Individuals who possess the character strength of spirituality might entderk#lowing
statements: (Peterson & Seligman, 2004, p. 600)
. | believe there is a sacred force in all living things and that this tonceects
us to each other
. | believe that every life has a purpose
. | feel God’s presence
. |look to God/a Higher Power for support, guidance, and strength
« My belief in God/a Higher Power helps me to understand my purpose in life
« My belief in God/a Higher Power helps me to understand the meaning of the
things that | experience

Research shows that those who endorse the character strength of spirgndlity
promote more prosocial values, and engage in fewer antisocial and risky behaviors.
These individuals also tend to be more empathic, and less antagonistic toward others
(Peterson & Seligman, 2004). Spirituality is also linked to forgiveness (e 2000),
kindness (Ellison, 1992), and compassion (Wuthnow, 1991). Spirituality is also
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correlated positively with happiness, life purpose, and life satisfactioar¢at&
Seligman).

Meaning in life has also shown to be a mediator between religiousness and pgygaholo
health (Pargament, 2002). This indicates that one of the reasons that religiatedsteel
psychological well-being is that religion allows for the cultivation of megnjust as the
pursuit of positive mental health often includes the promotion of meaning.

One function of religion is to provide individuals with the means through which
they can experience purpose in their lives, and one of the core benefits of
religious experience might be the extent to which religion gives people acdense
meaning and coherence about ultimate truths. (Steger & Frazier, 2005)

Whether spirituality and religiousness are biologically heritableamsmitted through
socialization or both, is up for debate.

How to Cultivate Spirituality

1.

2.

Spirituality can be cultivated around stages in life where existentialiojpest

about loss, finitude, meaning, and purpose tend to surface

Form a closer relationship with someone who you consider spiritually connected.
The emotional attachment can lead to a powerful emotional connection to the
spiritual practices of that person

View the world as a manifestation of divinity. Use this as an opportunity to open
yourself to grateful admiration of what you see

Join a club, group, or program that will help you to appreciate art, beauty, nature,
music, or a range of experiences that foster spirituality.



SAMPLE HANDOUT: SPIRITUALITY

SPIRITUALITY
TIPS
. Everyday, think about the purpose of your life
. Pray or meditate every day

. Join a club, group, or class that will help you appreciate art, beauty,
nature, music, or other experiences that foster spirituality

. Engage in dialogue with someone you consider spiritually connected.
Learn about their spiritual practices and connection with the Divine

- Notice how your sense of awe and gratitude increases if you open view
the world as a manifestation of divinity

. Utilize existential events and crises as opportunities for cultivaig
spirituality through the search for meaning

80
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BREAK (10 minutes)

Jewish Story about Spirituality (5 minutes, facilitated by rabbi)

LIFT YOUR EYES

When the people of Israel crossed through the Red Sea, they witnessed the Divine
in the great miracle. Some say it was the greatest miracle thidiagymened. On

that day they saw a sight more awesome than all the visions of the prophets
combined. The sea split and the waters stood like great walls, while stapkd

to freedom on the distant shore. Awesome. But not for everyone.

Two people, Reuven and Shimon, hurried along among the crowd crossing
through the sea. They never once looked up. They noticed only that the ground
under their feet was still a little muddy — like a beach at low tide.

“Yucch!” said Reuven, “there’s mud all over this place!”
“Bleech!” said Shimon, “I have muck all over my feet!”

“This is terrible,” answered Reuven. “When we were slaves in Egypt, we had to
make our bricks out of mud, just like this!”

“Yeah,” said Shimon. There’s no difference between being a slave in Egypt and
being free here.”

And so it went, Reuven and Shimon whining and complaining all the way to
freedom. For them there was no miracle, no experience of the Divine. Only mud.
Their eyes were closed. They might as well have been asleep.

Adapted from Midrash Raba (Shemot 24,1)

Experiential Process(facilitated by psychologist and rabbi, 45 minutes)
. Significant experiences in the lives of the participants where they ledped
by the awareness, integration of positive psychology theme
. Areas in daily lives of participants where they feel the positive psycholog
theme could be strengthened. Group members will provide support and ideas
for the cultivation of the theme.

Closing (10 minutes, facilitated by psychologist)
. Closing quotes about spirituality
. Reflections
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Suggested Quotes on Spirituality

“We are not merely human beings having a spiritual e Xperience, we are

spiritual beings having a human experience.”
Source Unknown

“Wherever we may come alive, that is the area in whi  ch we are spiritual.”
David Steindl-Rast

“The personal life deeply lived always expands into truths beyond itself.”
Anais Nin

“Sometimes people get the mistaken notion that spiri tuality is a separate
department of life, the penthouse of existence. But rightly understood, it is

a vital awareness that pervades all realms of ourb  eing.”
David Steindl-Rast

“Love the animals, love the plants, love everything. If you love everything,
you will perceive the divine mystery in things. Onc e you perceive it, you
will begin to comprehend it better every day. Andy  ou will come at last to

love the whole world with an all-embracing love.”
Fyodor Dostoyevsky

“Spirituality is a domain of awareness.”
Deepak Chopra

“Life is not the number of breaths one takes, but th e number of breaths one

does not take upon seeing mountains, forests, and w onder.”
Source Unknown

“Knowledge of every aspect of human life, physical a nd spiritual, is

plentiful today.”
Source Unknown
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CHAPTER 10

Tisha B’av / Wisdom (Perspective)

~&-
A

Opening Ritual — Blessing(1 minute, facilitated by rabbi)

Shehecheyanu
Baruch ata Adonai, Eloheinu Melech haolam, shehecheyanu, v’kiy’manu, v’higianu,

lazman hazeh
Praised are You, O Lord, our God, Ruler of the universe, Who has given us life, sustained
us, and enabled us to reach this moment.

Check-in (20 minutes, facilitated by rabbi and psychologist)
. Reflections on last week’s theme or experience
. Personal connection witfisha B’av
. How you observe it now or observed it growing up
. Holiday’'s personal meaning or relevance

Description of Tisha B’av (5 minutes, facilitated by rabbi)
. Historical/Spiritual account dfisha B’avwith focus on Growth after loss/
perspective (wisdom)
. Information aboutisha B’avis left to the discretion of each rabbi

Jewish Text supporting positive psychology theme of Growth after loss/ pgrsctive
(wisdom) (10 minutes, facilitated by rabbi)

Text I
“We know that the Jewish people will harvest something new in exile, will hatsest
shattered, scattered selves into a reunited holiness. But to do this we need to experienc
fully the moment of burn-out, the moment of fire and thirst. And this the tradition does
with Tisha B’Av — the ninth of the month of Av, the day that mourns for the destruction
of the Temple (and the day set aside for the birth of the Messiah, the beginning of
redemption).”

- Rabbi Arthur Waskow (Seasons of Our Joy)
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Text2
Cause us to return, O God, and we shall return. Renew our days as You did in days of
old.

-Text from Hashiveinu Liturgy

Text 3
“God said: the fast of the fourth month, and the fast of the fifth, and the fast of the
seventh and the fast of the tenth, shall become for the House of Judah joy and gladness,
and cheerful feasts; therefore love truth and peace...”

- Zechariah 8:19

Positive Psychology Didactic, Growth after loss/ perspective (wisdom)
(15 minutes, facilitated by psychologist)

Tisha B’avis a holiday in which Jews mourn the loss of the Temple, destruction brought
upon Jews throughout history, and in some modern contexts, also mourn personal losses
and exile. While the focus is on mourning and loss, the theme of growth and rebuilding is
inherent in the texts. Judaism emphasizes loss and suffering as a @hidieleness.

Positive psychologists are very interested in loss, and specifically in éabdlloss,

pain, and suffering play in mental “wholeness.” “The experience of loss can become a
profound means for showcasing human strengths and potential” (Miller & Harvey, 2001,
p. 313). And while it may seem paradoxical to associate loss with positive psyghology
coping with loss, adapting, and creating meaning are profound strengths of humans
displayed during dark times (Miller & Harvey).

Loss can take many forms:

. Loss of aloved one

. Divorce

« Loss of employment

« Victimization

. Loss of physical or psychological functioning due to illness
« Loss of relationship

« Miscarriage

« Other forms

Some positive psychologists are particularly interested in cases in which profowthd gr
follows a traumatic loss or other adverse situation facing an individuakderm
posttraumatic growth (Tedeschi & Calhoun, 2004). The phenomenon of posttraumatic
growth is best defined as containing these elements: (a) occurring niostigey in
conditions of severe crisis, (b) often accompanied by transformativénéfeges, (c)
growth is experienced as an outcome rather than a coping mechanism; anebidjas

a shattering of basic assumptions about an individual’s life. Although not eaoefre
happy, this growth is usually categorized by living life more deeply in termpsrsbnal,
interpersonal, and spiritual awareness (Tedeschi & Calhoun).
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Davis et al. (1998) suggested two processes that facilitate growth fajl@\personal

loss: making sense of loss (coming to an understanding of how the loss fits into one’s
worldview) and eventually, finding something positive in the loss experiancatiempt

to understand the value or worth of the loss to one’s life). “Perceiving some benwdit to t
loss, such as reporting a change in one’s live perspective, can help to mitiadgs fafe
helplessness and grief and preserve the sense that one’s own life has punpesandal
worth” (Nolen-Hoeksema & Davis, 2002, p. 600).

While posttraumatic growth is an area of interest for positive psychologistsat one
of the character strengths outlined by Peterson and Seligman (2004) in their
Classification of Values and Strengths. However, there is a charietegth that follows
from the kind of transformative growth that can follow significant losskédyiplays a
role in enabling transformative growth after loss, and also occurs asutieofes
successfully living and surviving life’s difficulties—and this is the chemastrength of
wisdom (more narrowly defined as perspective). “Perspective (wisdomg tefthe
ability to take stock of life in large terms, in ways that make sense to oardeithers”
(p. 106). It is the product of both knowledge and experience. Perspective (wisdom)
allows individuals to address and then make sense of the difficult questions and
experiences of life. How individuals respond to psychological and physicalttiigis
important for determining who will develop wisdom. Wisdom is often regarded as a
personality characteristic or part of personality structure. Furtheryibmassociated
with other personality traits such as maturity, open-mindedness, even-tempsyedne
sociability, and social intelligence (Staudinger et al., 1997).

Individuals who possess the strength of perspective (wisdom) would strongly endorse
statements such as the following (assuming modesty did not intrude): (Peterson &
Seligman, 2004, p. 182)

« | have self-knowledge

. |l realize larger patterns of meaning or relationship

. | have a wider perspective

« lunderstand the limits of what | can know and do

Psychological wisdom and perspective may be acquired through successiutioa of
crises and hardship (Ardelt, 1998).

Wisdom seems to emerge as a dialectic that, on one pole, is bounded by the
transcendence of limitations and, on the other, by their acceptance. Wisdom is
tested by circumstances in which we have to decide what is changeable and wha
is not. (Birren & Fisher, 1990, p. 324)

Research into the benefits of the character strength of perspective (witmmbhat

loss can lead to a re-evaluation of assumptions about self and the world, a greater
appreciation for life, or a shift in life goals and priorities, all of whichresent human
strength and may bring comfort to those experiencing loss (Miller & a2a91). In
regards to posttraumatic growth, there are several paradoxes, includioliptieng: (a)

loss produces something of value, such as any of the positive changes listed above; (b)
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individuals feel vulnerable, yet strengthened, and believe in their capasiiyge and
prevail; (c) trauma survivors become aware of the worst and best in athgester
sense of compassion for others who experience life difficulties is adcédsealuing
the smaller things in life becomes more pervasive; individuals often repbtti¢ira
philosophies of life are more fully developed, satisfying, and meaningful to them
(Tadeschi & Calhoun, 2004).

How to Cultivate Growth after Loss

1.

2.

3.

4.

Share your experiences of loss with others; rabbis, therapists, friends,snentor
Research shows that perspective and wisdom is often gained through a collective
(interpersonal) approach to the cultivation of wisdom; gained through the sharing
and processing of life’'s experiences with others

Expose yourself to classic works of literature, philosophy, and religion that ma
expose you to the “wisdom of the ages”

Join a support group to explore issues of loss and reflect on the process of finding
meaning in your difficult experiences

Practice accepting the limits of what you can know and do
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SAMPLE HANDOUT: LOSS / PERSPECTIVE (WISDOM)

LOSS/ PERSPECTIVE (WISDOM)
TIPS

. Integrating loss and a healing perspective is an individual process — st
your pace! You will make sense of your loss in your own time

. Join a support group and speak with trusted family and friends about
your loss

. Remember that vulnerability can lead to a sense of strengthening — grant
yourself compassion for surviving loss

. Notice how your values may shift following a loss and honor these chang

. Attend synagogue or other groups where you may get help in achieving
healing perspective — ask your rabbi the difficult questions

« Remember times that you prevailed and survived other difficult losses
« Nurture yourself during a difficult time

. Think of the wisest person you know, and try to live one day as if you
were that person

. Offer advice only if asked, but then do so as thoughtfully as you can
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BREAK (10 minutes)

Jewish Story about Perspective / Growth after Los§s minutes, facilitated by rabbi)

THE GARDEN

Adam and Eve were exiled from the Garden of Eden. And they lived together east
of Eden, tilling the earth, raising children, struggling to stay alive. Afieyears

of struggle, when their children were grown, they decided to see the world.

They journeyed from one corner of the world to the other. Wandering from place
to place, in the course of their journeys, they discovered the entrance to the
Garden of Eden, now guarded by an angel with a flaming sword. Frightened, they
began to flee when suddenly God spoke to them:

“Adam and Eve, you have lived in exile these many many years. The punishment
is complete. You may return now to the Garden.”

As the words were spoken, the angel with his flaming sword disappeared and the
gat to the Garden opened. “Come in, Adam. Come in, Eve.” “Wait,” Adam
replied. “You know, it has been so many years. Remind me, what is it like in the
Garden?”

“The Garden is paradise!” God responded. “In the Garden there is no work.
Neither of you need ever struggle or toil again. There is no pain, no suffering. No
death. Life goes on forever, day after day. Come, return to the Garden!”

Adam and Eve listened to God’s words — no work, no struggle, no pain, no death.
An endless life of perpetual ease. And then Adam turned and looked at Eve. He
looked at the woman with whom he had struggled to make a life, to take bread
from the earth, to raise children, to build a home. He thought of the tragedies they
had overcome and the joys they cherished.

And Adam shook his head, “no, thank you, that's not for me...Come on Eve, let’s
go.” Adam and Eve turned their backs on Paradise, and hand in hand, they
walked home.

Rabbi Ed Feinstein

Experiential Process(facilitated by psychologist and rabbi, 45 minutes)

. Significant experiences in the lives of the participants where they ledped
by the awareness, integration of positive psychology theme

. Areas in daily lives of participants where they feel the positive psycholog
theme could be strengthened. Group members will provide support and ideas
for the cultivation of the theme.

Closing (10 minutes, facilitated by psychologist)

. Closing quotes about growth after loss/ perspective (wisdom)
. Reflections
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Suggested Quotes on Growth after Loss/ Perspecti@/isdom)

“Not everything that counts can be counted, and not everything that can be

counted counts.”
Albert Einstein

“In the middle of every difficulty lies opportunity
Albert Einstein

“Joy, sorrow, tears, lamentation, laughter -- to all these music gives voice,
but in such a way that we are transported from the world of unrest to a
world of peace, and see reality in a new way, as if  we were sitting by a
mountain lake and contemplating hills and woods and clouds in the

tranquil and fathomless water.”
Albert Schweitzer

“When one door closes another door opens; but we so often look so long
and so regretfully upon the closed door, that we do not see the ones which
open for us.”

Alexander Graham Bell

“Every man takes the limits of his own field of visi on for the limits of the

world.”
Arthur Schopenhauer

“There are as many nights as days, and the one isju st as long as the other
in the year's course. Even a happy life cannot be w  ithout a measure of
darkness, and the word 'happy' would lose its meani ng if it were not

balanced by sadness.”
Carl Jung
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“For everything there is a season,

And a time for every matter under heaven:

A time to be born, and a time to die;

A time to plant, and a time to pluck up what is pla  nted,;

A time to kill, and a time to heal,

A time to break down, and a time to build up;

A time to weep, and a time to laugh;

A time to mourn, and a time to dance;

A time to throw away stones, and a time to gather s tones together;
A time to embrace, And a time to refrain from embra  cing;
A time to seek, and a time to lose;

A time to keep, and a time to throw away;

A time to tear, and a time to sew;

A time to keep silence, and a time to speak;

A time to love, and a time to hate,

A time for war, and a time for peace.”
Ecclesiastes 3: 1-8

“One'’s first step in wisdom is to question everythin g - and one's last is to

come to terms with everything.”
Georg C. Lichtenberg
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GLOSSARY OF TERMS
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Psychological Terms

Abraham Maslow: American psychologist from the humanistic psychology field often
regarded as the father of humanistic psychology. Often noted for his emphasilf-
actualization and the development of a theory about human motivation called Maslow’s
Hierarchy of Needs.

Actualizing Tendency: The constructive, directional, developmental force that is
believed to reside within every human being — the inherent tendency of individuals to
make the most of their potential.

Carl Rogers: American psychologist, theorist, and researcher from the humanistic
psychology field often noted for development of person-centered psychotherapy.

Didactics: The art or science of teaching.

Organismic Valuing Process:The ongoing valuing and choices that humans make
throughout their lives, and the extent to which those values and choices accord with their
intrinsic, organismic nature. Individuals’ innate ability to know what is ingmdito them

and what is essential for a fulfilling life. (Peterson & Seligman, 2004, p. 356).

Person-Centered Approach:Developed by psychologist, Carl Rogers, it is a
phenomenological approach that emphasizes the unique experience of the individual in
working toward change. Central concepts include: unconditional positive regard,
congruence, and empathy.

Positive PsychologyThe scientific study of what goes right in life.

Positive Psychotherapy (PPT)Evolving from the broader field of positive psychology,
which is the scientific study of positive emotions, positive individual traits tlae
institutions that facilitate their development, PPT is positive psychaddbgrapeutic
effort to broaden the scope of psychotherapy from the alleviation of suffering to
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systematically enhancing happiness by building positive emotions, buildiractira
strengths, and finding meaning (Rashid & Anjum, 2008, p. 262).

Psychological Orientation: An approach or belief about human nature based on
theoretical principles.
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Judaic Terms

Ba’al Shem Tov The founder of Hassidic Judaism. Since his death, he has become a
legendary character in volumes of stories as a spiritual guide.

Hanukkah: The post-biblical winter holiday is often called the Festival of Lights.
Hanukkah, meaning "dedication” in Hebrew, refers to the joyous eight-tyatson

during which Jews commemorate the victory of the Macabees over the armjyemoh S

165 B.C.E. and the subsequent liberation and "rededication” of the Temple in Jerusalem.
The modern home celebration of Chanukah centers around the lighting of the Hanukkiah,
a special menorah for Hanukkah; unique foods, latkes and jelly doughnuts; and special
songs and games.

Hassidic Ultra-orthodox branch of Judaism that originally emphasized a spiritual
connection to the Divine.

Havurah: A small group of Jews that forms to study, facilitate Shabbat or Jewish
holidays, share communal experiences such as lifecycle events, and ledrertdjatal
is Havurot.

Midrash Raba The major collection of imaginative stories compiled by the rabbis in the
1% through &' centuries.

Mussar. A collection of rabbinic literature based on an ethical, educational, and cultural
movement in the T®century. Included practices for moral and spiritual development and
often included counseling practices as well. The movement emphasized cultivation of
strengths.

PassoverPesach, known as Passover in English, is a major Jewish spring festival,
commemorating the Exodus from Egypt over 3,000 years ago. The ritual observance of
this holiday centers around a special home service called the seder (meetent and

a festive meal; the prohibition of chametz (leaven); and the eating of matzah (an
unleavened bread). On the eve of the fifteenth day of Nisan in the Hebrew calemnda
read from a book called thegaddah meaning "telling,” which contains the order of
prayers, rituals, readings and songs for the Pesach seder. The Pesachisedely

ritual meal in the Jewish calendar year for which such an order is prescribesljteenc
name.

The seder has a number of scriptural bases. Exodus 12:3-11 describes the md=l of lam
unleavened bread, and bitter herbs which the Israelites ate just prior to the Exodus. |
addition, three separate passages in Exodus (12:26-7, 13:8, 13:14) and one in
Deuteronomy (6:20-21) enunciate the duty of the parents to tell the story of the Exodus t
their children. The seder plate contains various symbolic foods referred to in the sede
itself.
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Purim: Purim is celebrated by the reading of the Scroll of Esther, known in Hebrew as
theMegillat Esther which relates the basic story of Purim. Under the rule of King
Ahashuerus, Haman, the King's prime minister, plots to exterminate all of te@flew
Persia. His plan is foiled by Queen Esther and her uncle Mordechai, who ultissately
the Jews of the land from destruction. The reading of the megillah is typicalkds ro
affair, which is punctuated by booing and noisemaking when Haman's name is read
aloud.

Purim is an unusual holiday in many respects. First, Esther is the only Book dbline B

in which God is not mentioned. Second, Purim, like Chanukah, is viewed by tradition as
a minor festival. The elevation of Purim to a major holiday was a result ofiiinghJe
historical experience. Over the centuries, Haman became the embodimemy airgive
Semite in every land where Jews were oppressed.

Rosh Hashanah Rosh Hashanah (literally, "Head of the Year") refers to the celebration
of the Jewish New Year. The holiday is observed on the first day of the Hebrew month of
Tishrei, which usually falls in September or October, and marks the beginningmf a t

day period of prayer, self-examination and repentance, which culminate ont thhayfa$

Yom Kippur. These ten days are referred t&asiim Noraimthe Days of Awe, or the

High Holy Days.

While there are elements of joy and celebration, Rosh Hashanah is a eégjuys

occasion. The customs and symbols of Rosh Hashanah reflect the holiday's dual
emphasis, happiness and humility. Special customs observed on Rosh Hashanah include;
the sounding of the shofar, using round challah, eating apples and honey (and other sweet
foods) for a sweet new year.

There is also a customary service obsebha&fdreRosh Hashanal®’lichot, meaning
forgiveness, refers to the penitential prayers recited by Jews priordaagbeof the High
Holiday season. It is a solemn and fitting preparation for ten days of reflectd self-
examination.

Shavuot:Shavuot is a Hebrew word meaning "weeks" and refers to the Jewish festival
marking the giving of the Torah at Mount Sinai. Shavuot, like so many other Jewish
holidays began as an ancient agricultural festival, marking the end of the splayg ba
harvest and the beginning of the summer wheat harvest. Shavuot was distinguished in
ancient times by bringing crop offerings to the Temple in Jerusalem.

Shavuot, also known as the Festival of the Giving of the Torah, dates from bibties) ti

and helps to explain the holiday's name, "Weeks." The Torah tells us it took precisely
forty-nine days for our ancestors to travel from Egypt to the foot of Mount Sinai (the
same number of days as the Counting of the Omer) where they were to receivelihe Tora
Thus, Leviticus 23:21 commands: "And you shall proclaim that day (the fiftiethtaay)

be a holy convocation?" The name Shavuot, "Weeks," then symbolizes the completion of
a seven-week journey.
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Sukkot: “Booths” or “huts” in Hebrew, Sukkot is one of the three harvest festivals. It is
the autumn festival commemorating the protection afforded the Israélitegyhout their

40 years of wandering in the wilderness before entering Israel. Itaskbsin the Torah

as the feast if ingathering at the end of the agricultural year. Rituallpgdinis holiday,
Jews construct huts, Sukkahs, similar to those in which the Jews lived in the desert and
then “dwell” in them for a week.

Tisha B’av: Tisha B'Av, which means the "Ninth of Av", refers to a traditional day of
mourning the destruction of both ancient Temples in Jerusalem. More recentl{oimRe
Judaism Tisha B'Av has been transformed into a day to remenalmgdewish tragedies
that have occurred throughout history.

Torah: Judaism’s most sacred book, comprising the first 5 books of the Hebrew Bible.
Yesh Gvul:A Hebrew phrase often translated as, “there is a limit” or “a boundasiséxi

Yom Kippur: Yom Kippur is the "Day of Atonement" and refers to the annual Jewish
observance of fasting, prayer and repentance. This is considered to be thelapliest

the Jewish calendar. In three separate passages in the Torah, the Jewishrpdolole

"the tenth day of the seventh month is the Day of Atonement. It shall be a sacred
occasion for you: You shall practice self-denial”(Leviticus 23:27). Fasgtisgen as
fulfilling this biblical commandment. The Yom Kippur fast also enables us to fuid asi
our physical desires and to concentrate on our spiritual needs through prayernoepenta
and self-improvement. It is customary in the days before Yom Kippur for deseek

out friends and family whom they have wronged and personally ask for their forggvene

**Jewish Holiday definitions taken directly from the Union of Reform Judaism website
www.urj.org/holidays
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Positive
Psychology

and Judaism

A Personal SHAVUOT JEWISH
- SPIRITUALITY

Journey into the HOLIDAYS

Jewish Holidays

The aim of this 8-week
group is to introduce positive psychology

through experience. Jewish holidays will

serve as the context for exploring positive .
8-week positive

psychology character strengths that psychology group

enable individuals to thrive. Each week Monday evenings,

will focus on a positive psychology (date and time of firgt
group)

character strength related to a Jewish

holiday. Come and deepen your Judaism

while experiencing the personal benefits Co-facilitated by

Rabbi angl

of positive psychology. psy_[P_

If you are interested in participat_ing in Name of

this group, please contact Rabbi

for additional information and a brief Synagogue

screening process. This group is open

to adult members of the congregation Address

and will be limited to 8-10 participants. City, State, Zip

(888) 888-8888
Contact information: (888) 888-8888 www.website.com
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Modifications to Role of Rabbi

The reality of busy synagogue life is such that rabbis are often pulled in martyodsec
with their time over-utilized. This manual was created with both a rabbi and psyistiolo
in mind to serve as co-facilitators. However, in the event that a rabbi is n@tde ddr

an 8-week group, or only partially available, modifications are suggested below.

Partial participation of rabbi

If the facilitating rabbi is available to participate in the group, but not ttieseh

hour group, the author suggests the rabbi co-facilitate portions of timu, in

which the rabbi gives an overview of the Jewish holiday and presents a text in
support of a positive psychology theme. In this case, the author recommends the
rabbi refrain from participating in the experiential group process, which
encompasses thé8%hour of the group. Consistency and safety will positively
impact the group process and could be hindered if the rabbi is not regularly
available for these process groups.

No participation of rabbi

If small synagogues that do not employ a full-time rabbi are interestefrmgf

this group experience, or if a rabbi is not available to facilitate, the authevdsel
that the group can still be effective and facilitated by a psychologist. albee
manual provides sample Jewish texts, Jewish stories, and Jewish redmatrces t
can be utilized for the portions of groups that require Jewish knowledge. While
this model melds both Judaism and positive psychology, the primary focus is on
the development of positive psychology character strengths. While it is not ideal
to run the groups without a rabbi, congregations that are lay-led or support
themselves without a rabbi may still benefit from this program.
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GROUP EVALUATION FORM (4 weeks)
Positive Psychology and the Jewish Holiday Calendar

What motivated you to participate in this group? Please be specific and inade
what you were hoping to learn/experience

Were you familiar with positive psychology before this group? If npwhat were your
expectations about positive psychology coming into the grdtip€s, is the experience
consistent with your prior knowledge?

Did the group flyer and the initial conversations with the facilitator(9 accurately
reflect the experience that you are having in the group?

Are your expectations being met? If yes, how, and if no, what could be altereal t
better meet your needs?

Were you aware of your unique character strengths prior to participating in the
group?

Have you become more aware of your character strengths as a result of
participating in this group?
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Are you finding yourself feeling connected with other group membersiia shared
experiential process? If yes, how has it been meaningful, and if no, whatght
contribute to a great sense of connection?

What has been the strongest aspect of this group experience that you wouldelik
more of in the remaining weeks?

Have you utilized your strengths more often or more meaningfully in your fe as a
result of participating in this group?

What are some of the strengths of the facilitating rabbi?

What are some of the strengths of the facilitating psychologist?
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GROUP EVALUATION FORM (8 weeks)
Positive Psychology and the Jewish Holiday Calendar

Did you become more aware of your unique character strengths as a result of
participating in this group?

Have you found new ways for integrating these strengths or found encouragente
for increasing the use of these strengths in your daily life?

Would you be interested in participating in this group again if differert and new
positive psychology strengths were paired the Jewish holidays? If yes, why?

Would you be interested in attending follow-up group sessions durgnthe year in
close proximity to the Jewish holidays that were explored in this procesin order to
reinforce the positive psychology themes and ultimately forge a deepesrmection
with each Jewish holiday? If so, please describe your interest.

What were the most positive and impactful elements of this group pross for you?
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JEWISH BLESSINGS

Jews deliberately and consistently recite blessings. Blessiagsaied to thank God and
acknowledge God'’s power. Blessings are uttered before performing mitzvot
(commandments), to elevate our actions and make them holy. Blessings elevate
individuals through gratitude. Blessings bring us into awareness of the preseent,

and of God’s presence in our lives. They bring us together as a community anasserve
ritual reminder of our unfolding Jewish narrative, both personal and communal, which we
continue to write daily.

The Shehecheyanig a well-known blessing that is recited anytime we engage in
something for the first time. The words are as folloBaruch ata Adonai, Eloheinu

Melech haolam, shehecheyanu, v’kiy'manu, v’higianu, lazman kaPeaised are You,

O Lord, our God, Ruler of the universe, Who has given us life, sustained us, and enabled
us to reach this moment.

This Shehecheyanbrings us fully into the present moment, and allows us to experience
our own potential for joy. This one blessing reminds us to cherish all our blessings. Not
only is theShehecheyantecited to express appreciation for new or special experiences

in our lives, it is traditionally recited at the beginning of Jewish holidaygetls
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POSITIVE INTRODUCTIONS
(Parks and Seligman, 2007)

Positive Introductiondelp to set in motion a positive orientation to the group process.
Psychologists may consider using the language suggested below, orxibéd fle
amend it, add to it, or describe it in their own words

“We will begin by getting to know each other by way of what we call ‘positive
introductions.” Each person here will tell a story — a thoughtful narrative with a
beginning, middle and end — that illustrates what is best about themselvasséBeca

know this may be an unfamiliar or difficult task, | will start by telling masean example
and then open it up to you to share your own story. Keep in mind, that these stories are
brief.”

The exercise asks clients to describe themselves at their besticippats have
difficulty trying to describe themselves at their best, it can be helpfulclmueage them
to base their stories on concrete events from the previous week or month. [fdinse al
the psychologist may consider asking participants to summarize what &bbaseach
storyteller, for example, what sort of character signature strengfiostrates.
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Classification of Character Strengths and Virtues
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CLASSIFICATION OF CHARACTER STRENGTHS AND VIRTUES
Taken from the website of the VIA Institute of Characteww.viacharacter.org

Values in Action (VIA) Classification of Character Strengths and Virtues

Strengths of

Strengths of

Strengths of Strengths

Strengths of

Strengths of

Wisdom and Courage Humanity  of Justice Temperance Transcendence
Knowledge
Foraiveness Appreciation of
Creativity Bravery Love Citizenship 9 Beauty and
and Mercy
Excellence
Curiosity Persistence Kindness FairnessHum“ity and Gratitude
Modesty
Open- . Social .
Mindedness Integrity Intelligence Leadership Prudence Hope
Love of . Self-
Learning Vitality Regulation Humor
Perspective

Spirituality
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Wisdom and Knowledge —Cognitive strengths that entail the acquisition and use of
knowledge

1. Creativity [originality, ingenuity]: Thinking of novel and productive ways to
conceptualize and do things; includes artistic achievement but is not limited to
it

2. Curiosity [interest, novelty-seeking, openness to experience]: Taking an
interest in ongoing experience for its own sake; finding subjects and topics
fascinating; exploring and discovering

3. Judgment & Open-Mindednesgcritical thinking]: Thinking things through
and examining them from all sides; not jumping to conclusions; being able to
change one's mind in light of evidence; weighing all evidence fairly

4. Love of Learning: Mastering new skills, topics, and bodies of knowledge,
whether on one's own or formally; obviously related to the strength of
curiosity but goes beyond it to describe the tendency to add systematically to
what one knows

5. Perspective[wisdom]: Being able to provide wise counsel to others; having
ways of looking at the world that make sense to oneself and to other people

Courage— Emotional strengths that involve the exercise of will to accomplish goals
in the face of opposition, external or internal

6. Bravery [valor]: Not shrinking from threat, challenge, difficulty, or pain;
speaking up for what is right even if there is opposition; acting on convictions
even if unpopular; includes physical bravery but is not limited to it

7. Perseverancdpersistence, industriousness]: Finishing what one starts;
persisting in a course of action in spite of obstacles; “getting it out the door”;
taking pleasure in completing tasks

8. Honesty[authenticity, integrity]: Speaking the truth but more broadly
presenting oneself in a genuine way and acting in a sincere way; being
without pretense; taking responsibility for one's feelings and actions

9. Zest|vitality, enthusiasm, vigor, energy]: Approaching life with excitement
and energy; not doing things halfway or halfheartedly; living life as an
adventure; feeling alive and activated

Humanity - Interpersonal strengths that involve tending and befriending others

10. Capacity to Love and Be Loved¥Valuing close relations with others, in
particular those in which sharing and caring are reciprocated; beingelose
people

11.Kindness[generosity, nurturance, care, compassion, altruistic love,
"niceness"]: Doing favors and good deeds for others; helping them; taking
care of them

12. Social Intelligence[emotional intelligence, personal intelligence]: Being
aware of the motives and feelings of other people and oneself; knowing what
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to do to fit into different social situations; knowing what makes other people
tick

Justice - Civic strengths that underlie healthy community life

13. Teamwork [citizenship, social responsibility, loyalty]: Working well as a
member of a group or team; being loyal to the group; doing one's share

14.Fairness: Treating all people the same according to notions of fairness and
justice; not letting personal feelings bias decisions about others; giving
everyone a fair chance.

15. Leadership: Encouraging a group of which one is a member to get things
done and at the time maintain time good relations within the group; organizing
group activities and seeing that they happen.

Temperance— Strengths that protect against excess

16. Forgiveness & Mercy:Forgiving those who have done wrong; accepting the
shortcomings of others; giving people a second chance; not being vengeful

17.Modesty & Humility: Letting one's accomplishments speak for themselves;
not regarding oneself as more special than one is

18. Prudence:Being careful about one's choices; not taking undue risks; not
saying or doing things that might later be regretted

19. Self-Regulation[self-control]: Regulating what one feels and does; being
disciplined; controlling one's appetites and emotions

Transcendence Strengths that forge connections to the larger universe and provide
meaning

20. Appreciation of Beauty and Excellencgawe, wonder, elevation]: Noticing
and appreciating beauty, excellence, and/or skilled performance in various
domains of life, from nature to art to mathematics to science to everyday
experience

21. Gratitude: Being aware of and thankful for the good things that happen;
taking time to express thanks

22.Hope [optimism, future-mindedness, future orientation]: Expecting the best in
the future and working to achieve it; believing that a good future is something
that can be brought about

23.Humor [playfulness]: Liking to laugh and tease; bringing smiles to other
people; seeing the light side; making (not necessarily telling) jokes

24.Religiousness & Spirituality [faith, purpose]: Having coherent beliefs about
the higher purpose and meaning of the universe; knowing where one fits
within the larger scheme; having beliefs about the meaning of life that shape
conduct and provide comfort
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Signature Strength&imilar to positive personality traits. Signature strengths are
strengths of character that a person owns, celebrates, and frequenthyesx@assible
criteria for signature strengths (taken from Peterson & Seligman, 2004, p. 18):

« A sense of ownership and authenticity (“this is the real me” ) vis-a-visdrdrggth

. Afeeling of excitement while displaying it, particularly at first

. Avrapid learning curve as themes are attached to the strength and gractice

. Continuous learning of new ways to enact the strength

. A sense of yearning to act in accordance with the strength

. A feeling of inevitability in using the strength, as if one cannot be stopped or
dissuaded from its display

« The discovery of the strength as owned in an epiphany

. Invigoration rather than exhaustion when using the strength

. The creation and pursuit of fundamental projects that revolve around the strength

« Intrinsic motivation to use the strength

NOTE: For individuals who are unsure of their signature strengths or wou like
greater clarity, they can go online towww.authentichappiness.organd take the
Values in Action Inventory of Strengths (VIA-IS; Peterson & Seligman, 2004)
which is displayed online under Questionnaires as the VIA SignaturBtrength
Questionnaire. It is a free, well-validated, 240 question test that idenitfs
individuals’ signature strengths. It may be helpful and useful foreach group
member to take this inventory on their own, even those who identify signatar
strengths easily.
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JEWISH HOLIDAY
Shabbat

Rosh Hashannah

Yom Kippur

Sukkot

Simchat Torah

Hanukkah

117

POSITIVE PSYCHOLOGY THEMES
Spirituality (Religiousness, Faith, Purpose)
Love of Learning
Self-Regulation
Appreciation of Beauty and Excellence
(Awe, Wonder, Elevation)
Gratitude
Creativity
Integrity
Appreciation of Beauty and Excellence
(Awe, Wonder, Elevation)
Hope
Spirituality (Religiousness, Faith, Purpose)
Perspectiveéwisdom)
Open-Mindedness
Creativity

Forgiveness and Mercy
Self-Regulation
Integrity
Spirituality (Religiousness, Faith, Purpose)
Appreciation of Beauty and Excellence
(Awe, Wonder, Elevation)
Gratitude
Spirituality (Religiousness, Faith, Purpose)
Hope
Appreciation of Beauty and Excellence
(Awe, Wonder, Elevation)
Humility and Modesty
Citizenship
(Social Responsibility, Loyalty, Teamwork)
Love of Learning
Perspectivéwisdom)
Vitality (zest, Enthusiasm, Vigor, Energy)
Gratitude
Curiosity
Hope
Bravery
Spirituality (Religiousness, Faith, Purpose)
Gratitude
Leadership
Fairness
Citizenship
(Social Responsibility, Loyalty, Teamwork)
Integrity
Persistencérerseverance, Industriousness)
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Tu Bishvat Citizenship
(Social Responsibility, Loyalty, Teamwork)
Fairness
Creativity
Vitality (zest, Enthusiasm, Vigor, Energy)
Appreciation of Beauty and Excellence
(Awe, Wonder, Elevation)
Purim Humor
Bravery
Persistencérerseverance, Industriousness)
Leadership
Fairness
Citizenship
(Social Responsibility, Loyalty, Teamwork)
Passover Citizenship
(Social Responsibility, Loyalty, Teamwork)
Leadership
Fairness
Bravery
Spirituality (Religiousness, Faith, Purpose)
Gratitude
Persistencérerseverance, Industriousness)
Love of Learning

Shavuot Spirituality (Religiousness, Faith, Purpose)
Love of Learning
Appreciation of Beauty and Excellence
(Awe, Wonder, Elevation)
Gratitude
Hope
Leadership
Vitality (zest, Enthusiasm, Vigor, Energy)
Perspectivéwisdom)
Curiosity
Tisha B’av Perspectiveéwisdom)
Loss/Growth (posttraumatic growth)
Bravery
Persistencérerseverance, Industriousness)
Spirituality (Religiousness, Faith, Purpose)
Hope
* All positive psychology themes are taken from Peterson and Seligman (2004)t€harac
Strengths and Virtues: A Handbook and Classification
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JEWISH STORIES

Annotated Bibliography
Compiled by Peninnah Schram, 2002

Ausubel, Nathan, ed. A Treasury of Jewish Folklore: The Stories, Traditios
Legends, Humor, and Wisdom of the Jewish Peopl&lY: Crown Publishers, 1990

A comprehensive treasury containing 750 stories organized according to #remes
characters with introductions which synthesize wide-ranging knowledge laoidrstip
of Jewish folklore and traditions. The book also includes humor, sayings, and 75 songs.

Bin Gorion, Micha Joseph. Mimekor Yisrael: Classical Jewish Folktales.
Bloomington: Indiana Univ. Press, 1 volume in abridged and annotated edition,
1990

This 512 page anthology "from the source of Israel" offers National, Religmktales,

and Oriental stories culled by Dan Ben-Amos from the original monumental 3 wlume

and with extensive headnotes to each tale and other annotations. There is also a 1-volume
edition containing 113 of the most popular tales but without commentary.

Carlebach, Rabbi Shlomo and Susan Yael Mesinai. Shlomo's Stories: Se&stiTales.
Northvale, NJ: Jason Aronson Inc., 1994.

Stories from Reb Shlomo's vast repertoire of inspiring tales told in his ibimgtyle
and rhythm. Hasidic wisdom and humor are intertwined with the voice of this
minstrel-rabbi/storyteller. There are no given sources for the stories

Citron, Sterna. Why the Baal Shem Tov Laughed: Fifty-two Stories about Our
Great Chasidic Rabbis Northvale, NJ: Jason Aronson Inc., 1994

52 retold tales based on the legends of the great Chasidic masters. Arranged in
chronological order from the Baal Shem Tov, the founder of Chasidism, up to modern
times with stories of the Lubavitcher rebbe, Menachem Mendel Schneerson.

Frankel, Ellen. The Classic Tales: 4000 Years of Jewish LarBlorthvale, NJ: Jason
Aronson Inc., 1989

A representative collection containing 300 Jewish tales which span 4,000 yearssbf Jewi
literature, from biblical to modern times. In addition to the introduction there are
appendixes of sources, bibliography, glossary, and indexes.

Gaster, Moses. Ma'aseh Book: Book of Jewish Tales and Legen{Branslated from
the Judeo-German) Philadelphia: JPS, 1981

A classic volume collection of 254 post-biblical popular tales, from an original Yiddish
manuscript. The tales come from a variety of sources, including rabbinatuiteiand
medieval books.
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Gellman, Marc. Does God Have a Big Toe? Stories About Stories in the Bible.
lllustrated by Oscar de Mejo. NY: Harper & Row, 1989

20 original midrashim, based on Bible stories, created with humor and a modern
perspective.

Gellman, Marc. God's Mailbox: More Stories about Stories in the Biblelllustrated
by Debbie Tilley. NY: Morrow Junior, 1996

Gold, Sharlya and Mishael Maswari Caspi. The Answered Prayer and Other
Yemenite Folktales.lllustrated by Marjory WunsctPhiladelphia: JPS, 1990.

Retold traditional tales brought by Jews arriving in Israel from Yeme@®pé&xation
Magic Carpet. Adapted for children, some of the tales are variants ofrEGst@pean
tales, while others deal specifically with Yemenite life. There i®asgry and a
pronunciation guide.

Goldin, Barbara Diamond. A Child's Book of Midrash: 52 Jewish Stories fromthe
SagesNorthvale, NJ: Jason Aronson Inc., 1990.

52 brief stories collected from the Talmud and other sources of midrashim alggdeci
children, that illuminate Jewish ethical and moral values. Included are aduation to
midrash, a glossary, and story sources.

Goldin, Barbara Diamond. While the Candles Burn: Eight Stories for Hanuklah.
lllustrated by Elaine Greenstein. NY: Viking, 1996

8 stories which include original and traditional tellings on Hanukkah themes. @iatgs r
over many countries and centuries. An introduction to each story presents the
source, themes, and customs of the holiday.

Goldin, Barbara Diamond. Ten Holiday Jewish Children's Stories. lllustraed by
Jeffrey Allon. NY: Pitspopany Press, 2000

Each of the ten stories highlights various meanings of the holidays.

Goldreich, Gloria. Ten Traditional Jewish Children's Stories lllustrated by Jeffrey
Allon. Jerusalem and NY: Pitspopany Press, 1996.

10 well-known stories from 19th and 20th century Europe, including 2 Chelm stories, a
trickster tale, and a Golem tale. There are "thought questions” at the esxchadtory.

Jaffe, Nina. The Uninvited Guest and Other Jewish Holiday Talesllustrated by
Elivia Savadier. NY: Scholastic, Inc., 1993
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Traditional folktales, a literary tale, and midrashim adapted for 7 majosldéwlidays,
and Shabbat, some in new settings, for younger readers. In addition, there is an
introduction about the Jewish calendar, a glossary, and a bibliography.

Jaffe, Nina. The Mysterious Visitor: Stories of the Prophet Elijahlllustrated by
Elivia Savadier. NY: Scholastic Press, 1997.

8 wonder tales of Elijah the Prophet who appears in many disguises as hedravels t
different places, but always bringing with him a message of peace. lagladsary,
endnotes and a bibliography.

Jaffe, Nina and Steven Zeitlin. While Standing on One Foot: Puzzle Stess and
Wisdom Tales from the Jewish Tradition.lllustrated by John Segal. NY: Henry Holt,
1993

17 stories that challenge the young reader to solve a puzzle or dilemma aveo @ans
riddle. The traditional folklore endings are also given. Sources of each tale and a
bibliography are included.

Jaffe, Nina and Steven Zeitlin. The Cow of No Color: Riddle Stories and Jtise
Tales from Around the World. lllustrated by Whitney Sherman. NY: Henry Holt, 1998

8 Jewish dilemma stories focusing on questions of justice. Each story includefi@ques
the reader must try to solve. Sources/bibliography.

Kimmel, Eric A. Days of Awe: Stories for Rosh Hashanah and Yom Kippur.
lllustrated by Erika Weihs. NY: Viking, 1993

3 stories adapted from traditional sources with the High Holiday themes of regentanc
prayer, and charity. Sources are described.

Kimmel, Eric A. The Spotted Pony: A Collection of Hanukkah Storieslllustrated by
Leonard Everett Fisher. NY: Holiday House, 1992

8 adapted tales for families featuring fools of Chelm, rabbis, King Solomon, and that
clever trickster, Herschel of Ostropol. Sources are given.

Kimmel, Eric A., ed. A Hanukkah Treasury. lllustrated by Emily Lisker. NY: Henry
Holt, 1998

13 original and traditional folktales plus poems/songs for Hanukkah, with stories by
Howard Schwartz, Peninnah Schram, and others.

Nagarajan, Nadia Grosser. Jewish Tales from Eastern Europ&lorthvale, NJ: Jason
Aronson Inc., 1999



123

60 legends and folktales specifically from Czech, Slovak, Polish, and Hungarian written
and oral sources from several centuries. Included are many Golem stories, s
humorous. Extensive annotations and sources.

Patai, Raphael, ed. Gates to the Old CityNorthvale, NJ: Jason Aronson Inc., 1988

This reissued anthology is divided into 7 major genres: Bible, Apocrypha, Talmud,
Midrash, Kabbala, Folktales, and Hasidic tales. There are introductions to e@mh sec
and an excellent annotated bibliography and index.

Rush, Barbara. The Book of Jewish Women's Tale®Northvale, NJ: Jason Aronson,
Inc., 1994

74 women's tales spanning the life cycle, nature cycle, and aspects gfJ&vaiah
women. A foreword by folklorist Dov Noy, introductory commentary to each story, and a
bibliography and sources index add other dimensions to. the stories.

Rush, Barbara. The Jewish Year: Celebrating the HolidaysNY: Stewart, Tabori &
Chang, 2001

This book offers more than 35 literary excerpts, ranging from folktales to modern
writing, for 17 Jewish holidays, plus folk customs, religious laws, and color art
reproductions. Many storytellers are represented in this collection.

Sadeh, Pinhas. Jewish Folktale¢Translated from Hebrew by Hillel Halkin) NY:
Doubleday, 1989

This comprehensive anthology of over 250 diverse stories draws heavily on the Israe
Folktale Archives and Eastern European literary sources. The foreword ameedter
essays are enlightening along with the source credits. In some casesedus¢o be
more specific attributions.

Sanfield, Steve. The Feather Merchants & Other Tales of the Fools of Chelm
lllustrated by Mikhail Margaril. NY: Orchard Books, 1991

13 brief and humorous stories collected on the author's travels to Poland. There is an
afterword, a glossary, and a bibliography.

Schram, Peninnah. Jewish Stories One Generation Tells Another. NorthvalNJ:
Jason Aronson Inc., 1987

64 wide-ranging stories and folktales culled from various Jewish oral atidrwri
traditions with source-filled introductions to each story and an index. The talesecapt
the oral style of this storyteller. Several stories incorporate music, swchiguror a
lullaby. The foreword is by Elie Wiesel.
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Schram, Peninnah and Steven M. Rosman. Eight Tales for Eight Nights: Stes for
Chanukah. Northvale, NJ: Jason Aronson Inc., 1990

8 stories, in addition to the ancient legend, which reflect the holiday themes andrisaditi

of Ashkenazi and Sephardi Jews. There are appendixes of Chanukah music, notes on the
story, and a chapter on retrieving family stories. Two family stories totddoguthors

are also included.

Schram, Peninnah. Tales of Elijah the ProphetNorthvale, NJ: Jason Aronson Inc.,
1991

36 stories of Elijah the Prophet, the master of miracles, gathered from variotesssour
and centuries - with a major introduction and endnotes and written in an oral style. The
foreword is by folklorist Dov Noy.

Schram, Peninnah, ed. Chosen Tales: Stories Told by Jewish Storytellelorthvale,
NJ: Jason Aronson Inc., 1995

A great variety of 68 favorite and meaningful stories chosen by Jewish dersytaid
presented as if the book was a "literary storytelling festival”. &les @are written to be

heard and retold. Introductions accompany each story plus photographs and bios of the
teller. Lists of books and recordings by contributors.

Schram, Peninnah. Ten Classic Jewish Children's StorieBlustrated by Jeffrey Allon.
NY: Pitspopany Press, 1998

Ten stories, all but one from Talmudic sources, including the debate of the sun and the
moon, how Miriam's wisdom saved the Jewish people, and a love story of Akiva and
Rachel.

Schram, Peninnah. Stories Within Stories: From the Jewish Oral Tradion.
Northvale, NJ: Jason Aronson, 2000

The fifty stories in this book, drawn from Talmudic and midrashic sources, medieval
sources, and especially the Israel Folktale Archives, are frameivesr&tories are
embedded within stories. The intriguing stories range from witty tal tal Hasidic
tales. The foreword is by Howard Schwartz.

Schram, Peninnah. The Chanukah Blessindllustrated by Jeffrey Allon. NY: UAHC
Press, 2000

This Elijah the Prophet story includes many folktale motifs with an original pligah
visits a certain poor family because of their special menorah and bringstihe f
blessings. Bibliography.
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Schwartz, Cherie Karo. Circle Spinning: Jewish Turning and Returnng Tales.
lllustrated by Lisa Rauchwerger. Denver, CO: Hamsa Publications, 2002

Divided into four sections, each section of the book represents the Four Worlds of
Kabbalistic intent: spirit; intellect; emotion; and action. The creativrashim, poems,
and visual midrashim reflect these elements. Commentary at the end of mtesEsts
biblical, Talmudic, or folklore sources as well as original adaptations @iutin®r. There
is also a Glossary and Index.

The following 4 anthologies by Howard Schwartz cover the 4 main genres of stories:
fairytales, folktales, supernatural tales, and mystical tales. madhese volumes,

Schwartz has collected tales from talmudic and medieval sources, otheiaulleft

stories published throughout the centuries, as well as from the Israel Félidhaiees,

and reworked these tales. The tales come from many countries. Alweitd about
documenting his tales, he includes extensive notes and bibliographies at the end of each
volume in addition to a major introduction.

Schwartz, Howard. Elijah's Violin & Other Jewish Fairy Tales. lllustrated by Linda
Heller. NY: Oxford University Press, 1994

36 Jewish fairy tales.

Schwartz, Howard. Miriam's Tambourine: Jewish Folktales from Around the
World. lllustrated by Lloyd BloomNY: Oxford University Press, 1988

50 Jewish folktales from around the world. Foreword is by folklorist Dov Noy.

Schwartz, Howard. Lilith's Cave: Jewish Tales of the Supernaturallllustrated by Uri
Shulevitz. NY: Oxford University Press, 1991

Schwartz, Howard. Gabriel's Palace: Jewish Mystical Tales\NY: Oxford University
Press, 1993

150 spellbinding tales recounting mystical experiences from sacred and secut&s.

Schwartz, Howard, ed. Gates to the New CityNorthvale, NJ: Jason Aronson Inc.,
1991

A reissued anthology which contains more than 180 tales in 7 divisions: Biblicalstheme
Aggadic themes, themes of Merkavah Mysticism, Kabbalistic themes, themes of

Folklore, and Hasidic themes. The book includes a 105-page introduction with extensive
notes on the stories, authors, and an index of stories, in addition to an invaluable 25-page
selected bibliography.

Schwartz, Howard. Next Year in Jerusalem: 3000 Years of Jewish Storidflustrated
by Neil Waldman. NY: Viking, 1996
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11 stories ranging from midrash to Sephardic tales, folk and fairy talesboait
Jerusalem. Sidebars illuminate the stories with historical background stbties, plus
an introduction, glossary and source notes.

Schwartz, Howard, The Day the Rabbi Disappeared: Jewish Holiday Tales of
Magic. lllustrated by Monique Passicot. NY: Viking, 2000

For each of the 12 holidays, there is a story featuring a magical feat by rakbsér
the benefit of the Jewish people. Sources given.

Schwartz, Howard, A Journey to Paradise and Other Jewish Tales. Illustratety
Giora Carmi. NY: Pitspopany Press, 2000

8 legendary Jewish tales of magic teaching us lessons. Sources given.

Schwartz, Howard and Barbara Rush. The Diamond Tree: Jewish Tales from
Around the World. lllustrated by Uri Shulevitz. NY: HarperCollins, 1991

A children's book of 15 folktales drawn from the Midrash, medieval Jewish folklore, and
from the Israel Folktale Archives, including East European and MiddlerGdates.
Notes on the stories are included.

Schwartz, Howard and Barbara Rush. The Wonder Child & Other Jewish Fairy
Tales.lllustrated by Steven Fieser. NY: HarperCollins, 1996

A children's book of 8 retold Jewish fairy tales from Eastern Europe and the Malstle
Sources and notes on the stories are given.

Schwartz, Howard and Barbara Rush. A Coat for the Moon and Other Jewish
Tales.lllustrated by Michael lofin. Philadelphia, PA: Jewish Publication Spcig€199

15 classic Jewish folktales from all over the world with each tale focusiaglewish
value. Included are sources and notes.

Sperber, Daniel and Chana. Ten Best Jewish Children's StorieBlustrated by Jeffrey
Allon. Jerusalem, Israel: Pitspopany Press, 1995

10 classic Jewish stories from talmudic and midrashic and folk sources thathiigblig
key Jewish values, such as love of learning and Shabbat, respect for parentsjrmgerform
mitzvot. Several probing questions are at the end of each story. Sourga®are
Introduction by Peninnah Schram.

Staiman, Mordechai. Niggun:Stories Behind the Chasidic Songs that Inspire Jews
Northvale, NJ: Jason Aronson Inc., 1994
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Each of the 38 stories describes a particular niggun, or melody, and the power it had in
the lives of those who sang or heard it. Only one melody is transcribed in the book, but
there is an extensive discography of Chasidic music and endnotes.

Weinreich, Beatrice S. Yiddish Folktales(Translated by Leonard Wolf) NY: Pantheon,
1988

These wisdom-filled 178 brief Yiddish tales from the archives of the YIV@Qtuies are
divided into 7 sections: allegorical tales, children's tales, wonder tales, aliesis t
humorous tales, legends and supernatural tales. Excellent endnotes are supplied.

Zeitlin, Steve. Because God Loves: An Anthology of Jewish Storytelliniyly:
Touchstone Books, 1997.

A treasury of Jewish stories and storytellers, from ancient tales asglod re-imagined
to contemporary family stories, parables, and humor. There are also framed
commentaries and stories by other storytellers that connect to the sgiecifias a form
of dialogue.
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GROUP MODIFICATIONS AND ALTERNATIVES

For the scope of this manual, the author outlines a model for applying positive
psychology themes to Jewish holidays in an 8-week experiential group process in a
synagogue setting. In this model, positive psychology themes that fit natuitall
specific Jewish holidays were selected and paired with the holidayso@his ¢p learn
through didactics, experience, and ultimately, more fully integrate the positive
psychology character strengths over the course of the 8 weeks, while sioustsgne
enhancing one’s spiritual connection with each Jewish holiday.

Application of alternative positive psychology themes

There are several modifications that can be made to this model to allow fopéresiex

of and greater application of this original model. First, modifications couldsoe o

allow for an expanded use of positive psychology themes for the Jewish holidays. For
example, while the author selected one theme for each holiday, there am@bigvari
numerous positive psychology themes that could easily pair with each Jewisly.holida
Facilitating psychologists and rabbis may choose to select differentvpgssychology
themes for their groups according to their preference, or as a way taddigonal 8-
week group sessions beyond the first application of the model.

Alternative time-line for offering 8 group workshops

In addition, the author chose to construct this manual for use as an 8-week group process
This was conceptualized to allow for maximum group coherence, safety, and p&bential
sharing and connecting. However, an alteration to this model could include o#fadhg

of the 8 groups throughout the Jewish calendar year to correspond with the timing of the
Jewish holidays. While this could present a challenge in group cohesion, conversely,
there could be the added benefit of a stronger connection with the positive psychology
themes since the participants are directly engaged with the Jewish haltubeys

participating in the group process.

Offering additional groups beyond the initial 8-week model

Another important consideration that is beyond the scope of this manual relates to the
process of group members beyond the initial 8-week experience. Facilitating
psychologists and rabbis may choose to bring group members back together for one
additional group experience at the time of each Jewish holiday in order to connect thei
experience in the 8-week group process more directly with the Jewish hokdiney a
occur throughout the year. The author would recommend a structure in which each of
these “reconnecting” sessions are experiential in nature and aimed at deépening
integration of the positive psychology theme that was discussed during timalorigi
groups. In addition, the author believes this would also serve to connect members more
deeply with the Jewish holidays throughout the year, with a particular focus on the
positive psychology themes that were discussed earlier.

Modification to selection of Jewish holidays
Additionally, the author selected 8 major Jewish holidays as the context foraigin
However, there are other Jewish holidays that were not selected: Shabbati She
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Atzeret, Simchat Torah, Tu B’shvat, Lag B’'omer. These are all holidaysdhbht be

applied to this model, in which positive psychology themes would be applied to each
holiday with a similar framework and process as outlined in this manual. Shablbét is a
unique since it is not a yearly holiday, but instead a holiday that is celebragkky.wWeis
conceivable that Shabbat alone could serve as the context for an 8-week group in which 8
positive psychology themes could be applied to the different aspects of the holiday and
discussed over the course of several weeks.

Modification to synagogue setting for group facilitation

Finally, it is important to note that modifications in setting may be appropaatki$

model and equally effective. The author conceived of this model in a synagogue setting
because it is a fitting setting for a rabbi and psychologist to co-lead griwps w
community, structure, and safety already exist to a certain extent. troagddi

synagogue is the place where many Jews celebrate and contemplate sthehdédays

in addition to doing so at home with their families. However, there are other séktaig
also meet the criteria listed above, and would be excellent places for thatiaciof

these positive psychology groups. For example, many campus Hillels empley or a
connected with a rabbi who could co-facilitate these groups. Jewish college students on
many campuses utilize their campus Hillel in much the same way they vaeuldbtal
synagogues, attending services, connecting with a Jewish communityizsagiaind
seeking the support and services of a rabbi. In essence, Hillel often servgaagogse
away from home during the years that students are attending collegewdilld be an
excellent fit for this model. In addition, many Jewish community centerstheeaeeds

of Jewish members seeking connection, learning, and spiritual growth. Thissodeal
an appropriate setting to offer these positive psychology groups. Jewish summpsr ca
would also be an ideal place to lead these groups with the staff over the course of the
summer. And finally, while this is not an exhaustive list, many Jewish comesinifer
adult study classes and workshops, often led by many rabbis and teachers from the
community. For example, the Melton 2-year adult study program is the tyedtiol

that could be a nice fit for the application of this model. There are likely othey
settings in which Jews may be interested in these groups and could benefit from a
experience with both Judaism and positive psychology.
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