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DOES THE POPE CARE?

THREE YEARS AGO RANNA
got lt wrong.
Shortly after the  death of John

Paul  11  we  signalled  in  MAI`INA  87,
in the Spring of 2005, our anxiety that
his successor would not be a European
and would therefore not understand the
relationship  between  the  Church  and
the  Jews.  We  expressed  the  fear  that
the progress begun with the papal en-
cyclical IVos/rcz j4efczfe nearly 50 years
ago and advanced by `the Polish Pope'
would be lost and that Jews would fall
off the agenda of the Vatican. We wrote
"It is unlikely that [the next Pope] will

have  such  intimate  knowledge  and
experience of Jews and Jewish history.
Indeed, it is unlikely that there will be
other  Popes  moulded  by  the  experi-
ences  of Angelo  Roncalli,  Pope  John
XXIII,  and Karol Wojtyla,  Pope  John
Paul 11."

The College of Cardinals knew bet-
ter than IVIANNA and did not elect an
African.  Instead  the  Catholic  Church
turned not just to another European but
to  the  German  Cardinal  Joseph  Ratz-
inger.  Cardinal  Ratzinger was born in
Germany in 1923, was compelled for a
short while to serve in the Hitler Youth
and  spent five years  as Archbishop  in
Munich as Germany struggled with its
Nazi past.

Benedict XVI  has just visited  Brit-
ain.  Many  commentators  have  hailed
his State Visit as a great success. Some
have even asked why it took the Pope
rather  than  the  Archbishop  of  Can-
terbury to  proclaim  a  crusade  against
atheism  and  secularism  in  Anglican
Britain.

But the German Pope, who followed
the  Polish  Pope,   carries  with  him
particular  resonances  for  the  Jewish
community. Was the visit, as they say,
`good for the Jews'?

Listening  to  leading  Catholics  in
Britain,  we  gained the  strong  impres-
sion of men outraged at the attacks on
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the Catholic Church. Some likened the
criticism of the Church to anti-Semitism
or Islamophobia. One prominent figure
said that he had almost no experience of

paedophilia -just one minor case -and
the  criticism  whipped  up  against  the
Church was part of the secular, atheist
attack on religion.

The  Pope's  focus   on  leading  his
Church in a crusade against atheism has
resonated with many Catholics both in
the  hierarchy  and the  grass  roots  and
provides  a  strong  and powerful rally-
ing cry.

On the eve of Yon Kippur, the Pope
met faith leaders from all over Britain
at a Catholic College in Twickenham.
The Jewish community was positively
over-represented.  We  were  wished  a
happy Yon Kippur.

His Holiness then gave a brief horn-
ily  on  interfaith relations  in  which he
acknowledged  the  importance  of dia-
logue - in the encounters of everyday
life, in shared projects and in theologi-
cal exchange. But he did little to allay
the  suspicion  that  interfaith  dialogue,
with Jews or with any other faith, is not
high on the Vatican's present agenda.

Pope  Benedict  is  a brilliant  scholar
and intellectual.  He has  lived the pre-

ponderance of his life - save for those
five years in Munich -in the cloisters of
scholarship and the world of intellectual
rigour.  He  sees  Europe  as  a  continent
largely lost to the advance of secularism
over the last 350 years since the Peace
of Westyhalia in 1648 and riddled with
atheist opponents. Britain was labelled
by  one  of his  advisors  a  third  world
country in that respect.

Pope Benedict's talents lie in the rig-
orous development of Catholic thought
to confound the enemy and put them to
flight. That is his clear priority. Indeed,
the  visit  to  Britain  was  a  significant
recruiting  initiative.   Pope  Benedict
seemed delighted to find willing troops
to fight the battle even here in allegedly

anti-religious Britain.
MANNA has three concerns.
First, as David Cameron said, Britain

is not a hot-bed of atheism,  a country
universally  opposed  to  religion.  It  is,
rather, a country in which secular fun-
damentalists  fight  impassioned battles
with religious fundamentalists. Neither
side can see the profound contribution
of religion to modem western culture.
Neither understand that there  are mil-
lions of people in Britain - Christians,
Muslims,  Jews  and  secular humanists
- who hunger for meaning and ethical

purpose which is consonant with both
reason  and  intuition.  Many  yearn  for
teaching which reflects the insights of
the  last 350 years  as well  as the  chal-
lenges posed by them.

Second,   what  many  seek  is   the
warmth  of  empathetic  engagement.
What is required is not a call to join one
or other of two warring camps but the
opportunity to  explore with sympathy
and understanding the many questions
raised over the last three and a half cen-
turies and the last seventy-seven years
in particular.

Third,   MANNA  has  the  distinct
impression that this Pope would rather
pursue  the  battle  with  atheism  and
secular  fundamentalism  on  his  own.
He  believes  that  the  doctrines  of the
Catholic Church,  under his  interpreta-
tion, provide all the ammunition that is
required. Anglicans,  never mind Mus-
1ims  and  Jews,  will  make  uureliable
troops because they inevitably open up
vistas  of the  dispersed nature  of truth
and post-modem uncertainty.

MANNA was wrong in predicting a
Pope unfamiliar with the experience of
the Jews in the 20th century. But, sadly
and  ironically,  MANNA was  right  in
suggesting that reconciliation with the
Jews and the forging of a new relation-
ship with Christianity's most significant
Other would plummet down the Vati-
can's agenda .



Some months ago, the Editor was irrvited to Lanbeth Palace to be
present at the launch in the UK Of the Global Poverty Prpj_ect,_ an initiative pf

a group Of young Australians. He was much impressed by the pro_ject ?nd
also by the strong endorsement and support Of Tlony Blqir 's Fa_i!h Foundati.on.

He asked the Foundation to explain its support and I:ony Blair insisted
on responding personally.

rl:ony Blair speaks at launch Of Faith Foundation

MY  NEIGHBOUR

IWROTE   TO   RABBI   TONY
Bayfield's9-yearoldgrand-daughter,
Francesca, a little while ago and told

her that I shared her Grandpa's values.
And she never leaked the letter to the
Press. Now he has invited me to write
something  for MANNA about what I
meant.1'11 do my best.

Really this is not a surprising claim.
The prophetic teaching of the Hebrew
Bible,   the   core  themes   of justice
in   Deuteronomy,   illuminate   both
the  Old  Testament  and  inform  the
Christian  Gospels.  rzec7e4czfe  not  only
sounds  like the Muslim  word Sczc7czha,
it  means   much  the   same.   rzec7efr,
rzec7efa  rz.7ic7o/  "Justice,  justice  shall
you  pursue"   is  a  divine  obligation
that  has  driven  forward,  down  the
road  of compassionate  action,  all  the
monotheistic faiths.

It is not difficult to share such values
in  the  abstract.  It  is  knowing  how  to
apply  them  in  particular  situations
where the difficulties come and disputes

arise.  Refomi  Judaism  will  know  the
truth  of that just  as  the  Labour Party
does.  I  would  say  that  politics,  at  its
best, is ideally the art of knowing how
to apply core values, a lifelong quest to
acquirethesortofpracticalwisdomthat
becomes so much second nature that it
is more like a habit. Or to put it another
way,  acquiring  the  skill  to  work  out
what virtue is needed in each particular
situation should be the at of politics.

The pressing issue today is to tease
out what values and virtues we need to
deal with the enormous  challenges  of
the 21St century and the special, indeed
unique,  situation  presented  by  our
stage  of globalisation.  It is  no  longer
an option whether or not the different
faiths lean to respect and understand
each other.  It is an absolute necessity.
We  live  side  by  side,  check b5-jowl.
I  have  learnt  from  my  work  in  ifee
Middle East Quartet that what Eckes
Jerusalem  such  a  special  plzaae.  sHLch
a powerful symbol for our dr€. -= fEs
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Malt fellows group photo with community - Maya and Nick

juxtaposition  of  different  people  of
faith who have to lean to live together
in  peace,  or  die  together  in  enmity.
Jerusalem represents our global reality
concentrated on one small piece of land.

So  today  the  question  "who  is  my
neighbour?" turns out more often than
not to be an interfaith question.  It was
much  the  same  two  thousand  years
ago  when  Samaritans,   Scribes,   and
Pharisees  walked the  land.  The  virtue
of justice is likely to  demand the skill
of listening attentively to the pressing
religious   overtones  of  relationships
with  ethnic  and  national  minorities.

The failure to do so is dire. The recent
history  of the Balkans  is testimony to
that.  Some  of the  states  in the  centre
of Nigeria  no  less.  Yet,  the  stubborn
question  remains:   to  what  problem
could the burning down of mosques and
churches  in  communal  riots  possibly
be  the  solution?  We  need  to  call  that
by its rightful name, not "Cliristian" or
"Muslim extremism", but criminality.

The value of solidarity today means
reaching out in charity to people whose
religious  culture  is  strikingly different
from our own, even if their core values
may be the same.  7lz.A:hef7e o/cz777, healing
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Sasha and Dan with Joshua and Kadja

a fractured world, involves many tasks,
not least combating visions of the world
that see it in terms of a violent clash of
civilisations. It requires that we engage
in a perennial quest for neighbourliness
that includes the stranger and the poor,
promotes  compassionate  action,  and
engenders joint action for the Common
Good. Seeking the unity to tackle global
poverty/ together is basic to this vision.

I set up my Faith Foundation because
it  is  easy  enough  to  talk  about  the
responsibility of people of faith towards
the  problem  of global  poverty.  It  is  a
little more difficult to  analyse  it,  even
suggest  solutions.  But  the  important
point is to  implement those  solutions.
I  was  privileged  to  be  part  of several
of  the  most  important  international
processes to define what in fact needed
to  be  done.  The  endorsement  of a  set
of  Millennium  Development  Goals
(MDGs)  by  the  world's  governments
in  2000  seemed to  me,  and  still  does
ever  more  pressingly,   as  providing
an  historic   check  list  for  what   is
immediately  needed.  In  consequence
it  poses  an  enormous   challenge  to
us  today  as  we  face  the  pressures  of
climate change.

You  could  describe  the  MDGs  in
a  number  of  different  ways.  They
were  certainly  not  framed  as  a  legal
contract.  There  is  no  body  that  could
enforce  them  even  if they  cany  the
authority of the United Nations and are

continued on next page



Sasha with Joshaa and Kadija

periodically  reviewed  by  it.  Yet  they
are  not  development  goals  merely  in
the  sense  of vague  aspirations.  They
were, and remain, a clear promise from
governments  to  the  world's  poor,  a
promise that has to be fulfilled within a
fifteen year time-frame. It is something
akin to creating the time frame implied
in the concept of the Year of yc/vcr/, the

Jubilee Year. The key word that comes
to mind is "a covenant with the poor".

Covenants    entail    obligations
because they represent and derive from
existing relationships: that between the
governments  of the  world  and  their
citizens,  and  between  governments,
between the rich and the poor. But, even
if they  are  different  from  contracts,

you  don't  break  covenants  without
consequences.

One  possible  consequence  of  the
failure  of  the  MDGs  would  be  a
corporate  turning   away   from  the
enomous moral challenge confronting
the world in the 1 .4 billion people living
on  less than $1.5  a  day.  ``Tbey  didn't
really  try  so  they  failed.  So  you  can

M. Hallahan Sumitomo Chemical-Olyset Net

4 ia±Lhhti. Tit_rl,3N 2oi o



see it can't be done", is a refrain about
tackling global poverty we must avoid
at  all  costs.  The  problem  with  such  a
future refrain is that the C`they" needs to
include businesses, faith communities,
trades unions, women's groups, indeed
all  of  civil  society,   as  well   as  the
signatory goverrments.

It can be done -even if the progress
on  matemal  mortality  remains  at  a
scandalous level of only 90/o reduction
in matemal deaths since the year 2000.
Malaria,  for  example,  is  completely
preventable   and,   according   to   a
recent  `Roll  Back  Malaria'  report on
twelve  countries  that  have  received
significant international aid for malaria
prevention,  during  the  last  ten  years
almost  400,000  children  under  five
who  would  have  died  have  survived
thanks  to  interventions  with  health
education,  impregnated  bed-nets  and
artemisinin drugs.

The   MDGs   were   deliberately
couched in neutral, "secular" language.
Nonetheless  they  resonate  with  the
practical wisdom of the compassionate
action arising from the teaching of all
the  different  faiths,  from  Babylonian
Talmud  to  the  feczc7z.ffe  of the  Prophet.
They are not only compatible with the
sensibilities  of religious  communities,
they seem to me to grow organically out
of their core values. That is why one of
the goals of the Faith Foundation is to
mobilise the  full potential  of the  faith
communities around the pursuit of the
MDGs.

So  we  were  more  than  happy  to
welcome  and  support  some  eighteen
months   ago   a   group   of   young
Australians who had formed the Global
Poverty  Project  (GPP).  Their  goal  is
to  create  an  international  movement
around the MDGs, what they are calling
"1.4 billion reasons".  They were back

earlier  this  year  with  their  excellent
educational  material  to  launch  their
feature slide-show, in slightly different
versions, at Lambeth Palace for a multi-
faith audience and in St. Paul's for the
Christian community.

Their  initial  target  is  to   engage
200,000    people    through    live
presentations  across  ten  countries  and
to reach 50,000,000 through the media.
Since  they  launched their  educational
work at the UN High Level Event on
the  MDGs  in  September  2008,  the
Global  Poverty  Project  has  delivered
the  slideshow  to  more  than   18,000
people in Australia, New Zealand and
Canada  at  more  than  eighty  events
since premiering it on July 4, 2009 in
Melbourne,  Australia.  Their  goal  is
to  engage  the  citizens  of the  "Global
North"  so  that  they  play  a  vital  role
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in  enabling the  world's poorest to  lift
themselves  out  of  extreme  poverty.
They  have  no  illusions  that  they  can
do   this   without  working  through
organisations  already  at  work  on  the
ground.

What attracted  our Foundation was
that their work did not play on guilt, was
grounded in evidence, was pragmatic,
and yet appreciative of the possibilities
affordedbygeneratinggreaterreligious
commitments.  They  simply  did  not
seem plagued by contemporary hang-
ups that pitted the  secular against the
religious. Likewise they are seeking to
build momentum within the movement
against  global  poverty  by  working
in   partnership   and   collaboration
with  NGOs  and  faith  communities.
Their  material   is   customised   and
contextualised for particular audiences
after  considerable  consultation  with
them.   It  deals  with  public  anxieties
about misuse of aid explaining how safe
channels are available via trusted NGOs
and  efforts  to  combat  cormption  are
gaining  momentum.  The  Archbishop
of Canterbury spoke eloquently of the
importance of this kind of work at this
juncture in the pursuit of the MDGs and
I would like to add my voice to his on
these pages.

Most  important,  I  would  like  to
encourage the Jewish community in this
country to  mobilise their considerable
capacity  to  engage  with  the  GPP,  its
excellent  educational   material  and
its  inspiring  vision  of a  civil  society
initiative  to  promote  the  MDGs.  We
have  only five years  left.  By  drinking
from  its  own  wells,  Judaism  has  a
great opportunity to contribute to what
remains  an uphill  struggle  to  achieve
the MDGs. Both as Jewish families and
institutionally  through  World  Jewish
Relief and Tzedek, there  is much that
can be done. IrL Yiuval, Pe 'ah, tzedekah
and  the  justice   spirituality   in  the
Babylonian  Talmud,  Reform  Judaism
has  a  rich  store  of generative  themes
to  bring  to  the  table.  The  next  time
Rabbi  Bayfield's  grand-daughter  gets
a letter, I will tell her that what we all
can lean from him is that what matters
is  not  memorising  the  stories  from
the  Torah,  but  living  them  today.  As
far as the MDGs are concerned it is a
matter of urgency.1'11 send it registered
delivery .

www.tonyblairfaithfoundation.org
www.globalpoveftyproject.com

Rt Hon Tony BIair was Brz.dsA Prz.me A4lz.#z.s/er

from   1997  to  2007.  He  is  Middle  East  Ervoy
i;or  the  `Quartet'.  His  Faith  Foundation  is  the
prodrct  Of his  deep  Catholic  commitment,  his
pluralistic approach to religion and the primacy
of the values Of social justice.



ls  LORD  SACKS
A C;ON AIRID?

I:Icfa:rslte:::Aobuo:o:ka:f::ofl::ceoLfso:su,:
of lengthy quotations, mainly fi.om The
Jewish Chronicle but also from MANNA
and  other  publications,  as  well  as
minutes, speeches and documents. The
author seems to have set aside his skills
as  an experienced journalist in favour
of the painstaking craft of the archivist.
But it is an important book, especially
for Anglo-Jewry, because it chronicles
and documents its many intemal disputes
with and around the office of the current
Chief Rabbi.

The book is  also  a description of a
paradigm shift. The term was originally
coined  by  the  late  Thomas  Kuln  to
describe  how  scientific  discoveries
are  made.  It has  now  become  a  code
word in many other disciplines. In this
context it is about the shift of the Jewish
community  in  Britain  away  from  its
once largely monolithic structure.

The original Anglo-Jewish paradigm
reflected  a  community  dominated  by
centrist Orthodoxy, modelled more on
the  Victorian  mores  of the  Church  of
England than  shaped by the  giants  of
19th and 20th century Orthodox thinking.
Instead of rabbis it had "ministers" many
of whom wore clerical collars. It centred
on  London's  United  Synagogue  with
affiliates  in the  Provinces  and in parts
of what is now the Commonwealth, but
mercifully not Canada. The Chief Rabbi
was its titular head and acknowledged
representative in the non-Jewish world,
which often perceived him as speaking
for all Jews. That is probably why both
the  present  and  previous  incumbents
were  first  knighted  and  subsequently
given peerages.

But  the  paradigm  has  shifted.  The
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Dow Marmur
ANOTHER WZIV, ANOTHER TIME:
RELIGIOUS INCLUSIVISM AND
THE SACKS CHIEF RABBINA;TE

by Meir Persoff
Academic Studies Press,

Boston, 2010, ISBN 978-1934843901,
bb, £54.50

United  Synagogue  has  been  greatly
"out-fiuned" by right-wing Ortho doxy,
both  within  and  beyond  its  religious
leadership.  Jews'  College  that  once
trained  its  rabbis  has  closed  down.
Virfually  all  who  now  lead  United
Synagogue  congregations  are  vastly
more  Orthodox  than  those  to  whom
they  minister.  They  take  their  orders
from the intransigent London Beth Din.
Though  the  Chief Rabbi  is  its  titular
head, he too bows to the dictates of the
c7crycr#z.77€.  The  outside  may  still  regard
him  as  representing  Anglo-Jewry  but
his   authority  in  the  community  is
dwindling.

Another  reason  for  his  diminished
status is that the non-Orthodox groups
- Reform, Liberal and Masorti - have
grown in numbers and influence. They
make it known that Lord Sacks does not
speak for them, and not much to them
either. Many non-Orthodox rabbis have
made their mark in British public  life
on their own merits. The paradigm shift
is for real.

As   usual,   when   the   old   order
crumbles,  those  with  a vested  interest
in its survival pull out all the stops in a
vain effort to stem the erosion of their
power  and  influence.  That  is  why the
lay  leaders  of the  United  Synagogue
and some of their fellow travellers stand

behind the Chief Rabbi and his office, at
least in public.

The  intellectual  standing  of  Lord
Sacks  gives  his  office  much  more
prominence than reality would warrant.
The  fact  that  the  Board  of Deputies,
following established practice, remains
wedded  to  the  Chief  Rabbinate  is
calculated  to  enhance  the  standing  of
both institutions. But the writing is on
the  wall  and  the  collapse  is  likely  to
come when Rabbi Sacks retires, which
some hope will be soon. H.Ie will be 65
inMarch2013.Ed]

A book about the present precarious
situation  could  have  made  more
fascinating  reading  had  its  subject
been a more colourful and interesting
figure. Jonathan Sacks was a brilliant
student  and  Lord  Sacks  has become
an erudite exponent of what once may
have  been  normative  Orthodoxy  in
Britain. But his present office requires
more  than  elegant  formulations  and
good diction. Sacks' failure in dealing
with  the  rabbis  he  is  supposed  not
only  to  represent  but  also  to  lead
provides  the  evidence.  The  late  Lord
Jakobovits,  his  predecessor  in  office,
made  a telling  observation to  Persoff
when he said, perhaps euphemistically,
that  Sacks  "sometimes  encounters
difficulties  in his  relations with other
rabbis."

Sticks'   book,   The   Dignity   of
Dz/Tere72ce,  is  a  case  in  point.  The
original  version  included  sentences
that  implied that there is truth also  in
other  religions.  Some  of the  "other
rabbis" objected vehemently, so Sacks
withdrew the distribution until a second
addition  modified  the  "offending"
passages.  It is  legitinate to  apeculate
that the first version set out to  please
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non-Jewish  readers  and  the  second
to  placate  Orthodox  colleagues,  and
therefore  to  ask what  its  author really
believes.

Whatevertheanswer,itisnotpossible
to discern Lord Sacks' convictions on a
number of issues or to applaud his lack
ofconsistencyandcourageinpresenting
them. Trying to please everybody, often
by "clarifying" earlier statements, ends
up pleasing nobody. Leaving the public
in  the  dark  is  not  a  sign  of humility
and tact  but  suggests  indecision,  even
cowardice.

If  changing  the  text  of a  book  is
bewildering, his conduct at the time of
the  funeral  of Rabbi  Hugo  Gryn  and
its  aftermath  is  pathetic.  He  himself
would not attend but sent his wife and
a relatively insignificant member of his
staff to the cemetery. At the subsequent
memorial  service,  sponsored  by  the
Board  of Deputies,  he  spoke  of Gryn
as an honest and courageous Holocaust
survivor but not as a religious leader. He
never referred to him as "Rabbi."

But even that was too much for his
ultra-Orthodox  detractors.  The  Union
of  Orthodox  Hebrew  Congregations,
though   it   does   not  recognize   the
authority of the Chief Rabbi, castigated
him  for  speaking  at  the  memorial
meeting.  His  ignominious  defence  in
the fomi of a letter to the head of the
organisation  -  couched  in  "Rabbinic
Hebrew" as if it were a code intended
only  for the  initiated - was  leaked to
the  Jewish  Chronicle  which published
it with only a few omissions.

The letter did not reflect well  on its
author.  Perhaps  the  kindest  thing  one
can say about it is that it was a version
of the man who, when told off by his
boss  and  feeling  powerless  to  defend
himself,  would  come  home  to  pick  a
quarrel  with  his  neighbour.  It  seems
that  as  a  reaction  against the  repeated
attacks  by  right-wing  Orthodoxy,  the
Chief  Rabbi  decided  to  establish  his
credentials by lashing out against those
on his left. The accurate way to describe
such  imprudent  behaviour  is  neurotic
and cowardly.

The  reason why Lord  Sacks  would
not defend himself against those on the
extreme right is endemic to Orthodoxy
itself. Its practitioners always look over
their right shoulder and invariably find
there  men who  are  more  of whatever
the  Orthodox  deem  to  be  important.
That is particularly true  among rabbis
who  bow  to  those  they  consider  to
know   more   fecr/c7fr¢czfe,   Jewish   law.
As   Sacks  came  to  his  position  via
the  university  and  not  the  yeshivah,
he   knows  that  the   c7cz};c}#z."   have   a
greater  claim  on  rabbinic  competence
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and traditional  piety.  That  became  his
reason for yielding to them and seeking
to ingratiate himself. Attacking liberals
became his cheap device.

Usually  the  leaders  of  the  non-
Orthodox movements in Britain reacted
with restraint displaying a characteristic
mixture of British courtesy and liberal
tolerance, but around the Gryn debacle
they  expressed  themselves  forcefully.

Usually the leaders
Of the non-Orthodox

movements in
Britain reacted with
restraint displaying a
characteristic mixture

Of British courtesy
and liberal tolerance,
but around the Gryn

debacle they expressed
thems elv es f ;orcef ully.

Perhaps had they been
more vociferous earlier

on they may have
inhibited Rabbi Sacks

from letting them
down so badly.

Perhaps had they been more vociferous
earlierontheymayhaveinhibitedRabbi
Sacks from letting them down so badly.

They had good grounds for doing so
all along without in any way attacking
him  personally.  For  as  early  as  1964,
whenSackswasstillayoungstudent,the
Refom Synagogues of Great Britain, as
it  was  then,  published  a  pamphlet  by
the  late  Rabbi  Ignaz  Maybaum  called
``The Office of the Chief Rabbi." Persoff

refers to it in his book. It is relevant for
the readers of this jounal.

Maybaum's view was made clear at
the outset when he stated that the office
of the  Chief Rabbi  "is  not based on  a
true conception of Judaism, but is in fact
a product of assimilation to the Christian
concept  of hierarchical  organisation."
This explains why the British authorities
were so keen to support the institution
that  they  even  bequeathed  it  to  Israel
when  they  left  their  mandate  over
Palestine in  1948 and why to this very
day  the  Chief Rabbi  is  held  in  much
higher esteem in the non-Jewish than in
the Jewish cormnunity.

Remembering  Jewish  life  in  pre-

Hitler Germany, Maybaum wrote about
a  figure  like  Leo  Baeck  who  was  its
leader  not  because  he  held  office  but
because of his personality as a scholar
and  human  being.  By  contrast,  "the
rabbis  of Anglo-Jewry  who  are  under
the  jurisdiction  and  supervision  of
a  Chief  Rabbi  are  no  longer  free."
Perhaps that is another reason why the
lay leaders of the United Synagogue are
so  supportive  of the  office.  It  may  be
their way to control the congregational
rabbis by manipulating one official who
prefers  status  and  prominence  among
non-Jews  into  a  position  of authority
over  those  for  whom  he  should  be
responsible.

This   brought   Maybaum   to   the
obvious  conclusion:  ``The office  of the
Chief Rabbi  must  disappear  from  the
scene  or be  changed  into  an  honorary
position,  with  a  new  occupant,  say,
every  third year."  It  is  a  view  shared,
among many others, by Lord (Stanley)
Kalms,  once  Sacks'  chief  champion
but now his most vociferous detractor.
Meir  Persoff quotes  Kalms  at  length
in the latter's relentless arguments that
the  office  is  obsolete  and  its  current
occupant unsuitable.

The issue has thus become an internal
matter  for  the  United  Synagogue  and
its  affiliates.  In  principle,  it  should  be
of little interest to others, including the
three  non-Orthodox  movements.  But
because  of the  various ways  in  which
Lord Sacks uses his standing in Britain
and  the  support  he  gets  from  many
lay  leaders,  the  harm  he  has  caused
extends  far  beyond  the  world  of the
United  Synagogue.  In  addition  to  the
instances already cited, Persoff refers to
the humiliation of the  late  Rabbi  Louis
JacobswhenasynagogueundertheChief
Rabbi's  jurisdiction  refused  Jacobs  an
czftycrfe on the occasion of his grandson's
czz4;fr{/ More recently, Sacks mishandled
the  JFS  School  situation.  It  ended  up
in  the  courts  and  non-Orthodox  Jews
were, once again, adversely affected and
provoked to react.

Now  when  it  is  an  incontrovertible
fact,  relentlessly  argued  in  the  book
underreview,thatRabbiSacks'standing
is declining, there are reasons to ignore
him   as   much   as   possible.   Except
perhaps  to  join  forces  with  Stanley
Kalms  to  bring  about  his  retirement,
for  example  into  a  chair  at  Yeshiva
University  in  New  York  or  another
comparable academic post .
RABBI DOW MARMUR was bor# z.# Po/cz#d
in  1935.  He trained fior the rabbinate at the Leo
Baeckcollege,Londonandservedcongregations
in London and I;oronto. He now lives in Jerusalem
but divides his time between Israel and Canada.

Fe  is  one Of the foremost Jewish theologians  Of
his generation.
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Martin Gilbert

S
IX IIUNDRED YEARS AFTER
the   death   of  Mohammed,
the  Jewish  sage  Maimonides

described  the  situation  of the  Jews
after  five  centuries  of Muslim  rule:
`No nation has  ever done more harm

to  Israel.'  He  went  on  to  elaborate:
`None has matched it in debasing and

humiliating us. None has been able to
reduce us as they have.'

Yet  there  has  always  been  another
side  to  this  tale  of  debasement  and
humiliation.  By  the  end  of  the  20th
century,  Bemard  Lewis,  a  lifelong
student of Jews and Islaln and himself a
Jew, reflected on the fourteen centuries
of  Jewish   life  under  Islamic   rule
since  Mohammed,  that  the  situation
of  Jews  living  under  Islamic  rulers
`was  never  as  bad  as  in  Christendom

at  its  worst',  even  if it was  never  `as
good  as  in  Christendom  at  its  best.'
Lewis  continued:  `There is nothing in
Islamic history to parallel the  Spanish
expulsion and Inquisition, the Russian
pogroms, or the Nazi Holocaust.'

From the time of Mohammed in the
seventh century and the rapid military
conquests  of Islam  that followed,  the
Jews  were  subjects  of their  Muslim
rulersinawideswatheofland,stretching
from the Atlantic coast of Morocco to
the  mountains  of Afghanistan.  Being
non-Muslims,  the  Jews  held,  along
with  all  Christians  and other religious
minorities  under  Muslim  rule,  the
status   of  c77zz.777772z.,    an   inferior   status
that, while giving them protection as a
minority to worship in their own faiths,
subjected them to many vexatious and
humiliating  restrictions  in  their  daily
lives,  including  a  sometimes  punitive
/.z.aycz head tax.

But  in  every  century,  however,
and in every land under Muslim rule,
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Many great Jewish thinkers, scholars and poets lived in MIAslim
lands. Malmohides ~ the Ranban -was the greatest Jewish scholar

Of the Middle Ages. In 1164, having foed MIAslim persecution in
Fez, he settled in Egypt, under the tolerant Shi'ite Fatimids, where
he becane a court physician. In his writings on f;ood and diet, he
adrocat?d a `shared corvivial meal' as a way to conquer anxiety

and tension `and also suspicion between ethnic groups. '

despite   moments   of  persecution,
czfez."772z.  regulations  could  be  relaxed,
the /.I.z);cr  tax  reduced  to  a  nominal
amount,   and  the  Jews  become  an
integral  and respected pat of Muslim
society.  This  accommodation  had  a
long history.  In 638, under the second
Caliph,  Mohammed's  companion  and
second  father-in-law   Omar  ibn  al-
Khattab  (634-644),  the army of Islam
conquered   several   Christian-ruled
cities  in which the Jews  openly aided
the  Muslim  conqueror,  hoping  to  be
free  of  Christian  persecution.  Jewish
soldiers fought in the Muslim ranks as
volunteers,  Jews  acted  as  guides,  and
Jews provided food and provisions for
the Muslim armies.

When  Omar  entered  Jerusalem,  he
gave the seventy Jewish families their
own area in Jerusalem, located in what
is  today's  Jewish  Quarter  of the  Old
City.  There they were allowed to build
a  religious  college  and  a  synagogue,
and  to  pray  in  the  neighbourhood  of
the  Temple  Mount,  once  the  site  of
Solomon's Temple.

Sixtyyearslater,anotherCaliph,Abd
al-Malik,  appointed  Jewish  families
to be  guardians  of the Temple  Mount
-  known  to  the  Muslims  as  Haram
ash-Sharif   `The  Noble  Sanctuary'),
and  charged  them  with  maintaining
the cleanliness of the Mount, and with
making glass vessels for the lights, and
kindling  them.  He  also  decreed  that
these particular Jews should be exempt
from the/.j.zycz tax. Other Jews obtained
positions  of  authority  in  al-Malik's
administration. In 12th century Egypt, a
Jew,  Solomon ben  Shaya,  constructed
an  irrigation  canal that brought water
into  a parched land;  he was given the
Arabic title Sani al-Dawla (`The Noble
of the State').

Many great Jewish thinkers, scholars
and   poets   lived   in   Muslim   lands.
Maimonides - the Rambam - was the
greatest Jewish  scholar  of the  Middle
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Ages.   In   1164,  having  fled  Muslim
persecution in Fez, he settled in Egypt,
under  the  tolerant  Shi'ite  Fatimids,
where  he  became  a  court  physician.
In  his  writings  on  food  and  diet,  he
advocated a `shared convivial meal' as
a way to  conquer anxiety and tension
`and  also   suspicion  between  ethnic

groups.'
InCairo,Maimonides,whospokeand

wrote in Arabic, found an environment
that  encouraged  his  leaming  and  his
creativity.  He  also  served  as  Chief
Rabbi   of  the   Jewish   community
there.  Saladin,  then  Sultan  of Egypt,
appointed  him  court  physician.  A
draft  proclamation  survives  declaring
Maimonides Ra'is al-Yahud,  `Head of
the  Jews',  recognized  by  the  Muslim
authorities as the official representative
of the Jewish community in Cairo.

Starting   in  the   14th   century,   the
Ottoman Turks created a vast Muslim
empire,inwhichJewswereanaccepted
and integral part of the fabric of society.
Jewish  merchants  were  the  principal
tradesmen  in  Baghdad.  In  Tunis  and
Algiers,  Jews  served  as  the  conduit
for  Ottoman  trade  with  the  Christian
countries   across  the  Mediterranean.
Among  the  Jews  who  came  to  the
Ottoman city of Edime from Christian
Europe was Rabbi Isaac Tzarfati, who
was made Chief Rabbi of the Ottoman
dominions.  In  a  letter  to  the  Jews  of
Germany,   France  and  Hungary,  he
wrote  to  the  Jews  of  Europe  about
Ottoman Turkey. `Here I found rest and
happiness; Turkey can also become for
you the  land of peace...  Here the  Jew
is not compelled to wear a yellow hat
as a badge of shame,  as  is the case  in
Germany, where even great wealth and
fortune  are a curse for a Jew because
he  therewith  arouses jealousy  among
Christians...  Arise  my  brethren,  gird
up your loins, collect your forces, and
come  to  us.  Here  you  will  be  free  of
your enemies, here you will find rest... '

From the first days  of his  conquest
of  Constantinople,  now  Istanbul,  in
1453,  the  Ottoman  Sultan Mehmed 11
encouraged  Jews  to  settle  in  the  city,
and to govern themselves in their own
religious-based  community.  Property
was offered free to Jewish newcomers
to  settle  in the  city,  with  a  substantial
exemption  in  their  taxes   for  some
time,  and  with  pemission  to  build
synagogues,  thus  ignoring  an  age-old
Muslim  prohibition  for  c7fez.""z.s  to
build any new synagogues.

With  the   expulsion  of  the  Jews
from  Christian  Spain  in  1492,  Joseph
Hamon  became  court  physician  to
two  Ottoman  Sultans.  His  son  Moses
succeeded him as cout physician and
looked after the health of Suleiman the
Magnificent, whom he accompanied on
his  military  expedition  against Persia.
Moses Hamon wrote several books on
medicine,  including  an  important  one
on dentistry.

East  of  the  Ottoman  Empire  lay
Persia  (today's  Iran).  When  Abbas  I
became  Shah in  1588, Jewish  soldiers
fought  in  his  army.  In  appreciation  of
this help, he allowed them to establish
a  new  Jewish  community,  Farahabad
-  `City  of Joy' - on the  shore  of the
Caspian Sea.

Each  succeeding  century  saw  Jews
livinginMuslimlandswithopportunity
and  contentment.  At  the  same  time
they  were  subjected  to  outbursts  of
fanaticism,  attack and  even massacre.
Paradoxically,   no  Muslim  country
was  free  from  times  of  anti-Jewish
sentiment,  or  devoid  of  periods  of
conciliation and peaceful coexistence.

In Egypt and Iraq,  Jews flourished,
particularly  in  the   1920s  and   1930s.
But  with  the  advent  of Zionism,  and
Britain's promise of a Jewish National
Home   in  Palestine,   growing  Arab
nationalism - which  Britain  had  also
encouraged -  began  to  champion  the

continued on next page



Palestinian Arab cause, and to demand
an  end  to  Jewish  immigration  into
Palestine.   Islamic  fundamentalists,
inspired  by  the  Muslim  Brotherhood
in   Egypt,   denounced   all   Jewish
immigration to Palestine, even to those
areas which Jews had been farming for
many decades.

As anti-Zionist feeling intensified in
the 1930s, inflamed by Nazi and Fascist
radio  propaganda  and  emissaries,
Jews living in Arab lands, their home
throughout 1,400 years of Muslim rule,
felt increasingly insecure. Starting with
the establishment of the State of Israel
in 1948, more than half a million Jews
fled or were driven out of the lands in
which  they  had  lived  for  so  long  in
peace  with  their  Muslim  neighbours.
Their plight mirrored that of the more
than  half  a  million  Palestinian  Arab
refugees fleeing or driven out of Israel.

Today, the large Jewish communities
that  existed  a  century  ago  in  more
than  fifteen  Muslim  nations  are  no
more.  When  British  troops  entered
Basra in 2003 a single Jew lived there,
eighty-year-old Selima Nissin; she was
found by  a  Jewish  officer,  a  Scottish
lieutenant.  Fewer  than  a  dozen  Jews
were living elsewhere in Iraq in 2003:
in   1948  there  had  been  more  than
150,000. In 2005 the BBC reported that
only one Jew remained in Afghanistan:
Zebulon Simantov, the last of an ancient
Jewish community of many thousand.
In Morocco alone has the King acted,
as  did the  Ottoman  Sultans  in  earlier
centuries, to encourage the 2,000 Jews
in  their  midst,  where  eighty  years
earlier  there  had  been  more  than  a
quarter of a million.

Will the  50,000  Jews who  still  live
in  Muslim  lands,  including  25,000  in
Iran, be able to achieve a security and a
secure Jewish life that in so many ways
was denied them in the past? There are
good and bad precedents.

For   1,400  years  the  Jews   living
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under  Muslim  rule  made  their  mark
in  many  ways:  as  members  of royal
courts  and  civil  administrations,  as
second class citizens - c}72j77277zis - with
all  the  restrictions  inherent  in  that,
and  as  fellow-citizens  in  modern,
independent Muslim nations. Through
those 1,400 years Jews made enormous
contributions  to  the  wellbeing  and
continuityofthe"772777o-theworldwide
community  of Muslims.  They had no
subversive intentions, and no desire to
convert Muslims to Judaism, or in any
way to subvert the Muslim religion.

The     exodus     and     dispersal
of  the  Jews   in  Arab   and  Muslim
lands  after  1948  was  an  irreversible
interruption  to  a  1,400-year  story  of
remarkable perseverance, considerable
achievements and justifiable pride. For
that reason,  I have  dedicated my new
book  `to  the  14  million  Jews  and the
1,400 million Muslims in the world in
the hope that they may renew in the 21 St
century  the  mutual  tolerance,  respect
and  partnership  that  marked  many
periods  in  their  history.'  This  could
be  the  aim  of all  Jews  and  Muslims,
and their friends  on both sides  of the
existing  divide,  who  want  a peaceful,
productive,  fulfilling  relationship  in
the remaining nine decades of the 21St
century.

From   the   time   of  Mohammed
until  today,  Jews  have  found  great
opportunities,  respect  and  recognition
under the banner of the Crescent. They
have  also  found  hostility  and  hatred.
The 21 St century offers both sides of the
equation.  It is my hope that my book
will  encourage  a better understanding
of the  past,  and  with  it  a  future  that
emulates only the best of the past -
SIR MARTIN GILBERT z.s W?#sfo# Cfezfrchj.// 5
official biographer, and a leading historian Of the
modern world. His exteirsive publications cover
mc[ny aspects Of 2Orh century history both secular
and Jewish. He is an Honorary Fellow Of Merton
College Orford, a member Of the Iraq War Inquiry
and a member of west London S;ynagogue.
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REFORM  IS  NOT
JUDAISM  LITE

Sylvia Rothschild

IWAS BORN AND BROUGHT UP
in  the  Reform  Movement  in  this
country and have served as a rabbi

in it for over twenty years. Yet for me
one  of the most difficult questions to
answer with clarity and brevity is "What
is Refomi Judaism?". We have moved
on from the almost Karaite tendency of
the early reformers to treat the Oral Law
with suspicion and seeing it as making
Judaism unnecessarily complicated. We
have also moved on from the original,
unbridled,  optimistic  belief that  the
application  of scientific  thought  and
human reason would shed light on the
development of our relationship with
God.  We  have  remained pretty fixed
on the  excision  of Temple  from  our
liturgy and ritual life, on the importance
of moral  laws  over  ritual  ones,  and
on  the  purpose  of religion  to  make
humanity better. We have also retained
the  centrality  of  God  as  A4lefzczvefe,
Commander, even if we see the 772z./zvof,
the  commandments,  as  something
different from the traditional list.

That  said,  how  do  we  answer  the
question  "What  is  Reform  Judaism?"
Indeed,  should  we  be  able  to  answer
it  definitively  at all,  or is  ambiguity  a
critical  part  of what  Reform  Judaism
is,  a marker of its  state  of living  and
changing Judai sin?

An  early  British  Reform  Rabbi
and  thinker  Rabbi  Morris  Joseph,  in
a  sermon  at West London  Synagogue
around  1900,  asks  that  very  question
and begins  his  reply with the  startling
statement:  "It may not be  superfluous
to  point  out  that  Reform  does  mean
something.  Not  all  of us,  I  am  afraid,
are very clear as to this point... Reform
means a great deal more than the organ
and  no  second  day  festival...  Reform
stands for a great, a sacred principle, of
which  these  things  are  but  symbols...
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it  is  an  affirmation  of  a  desire,  an
intention, to cling faster than ever to all
that is true  and beautiful  in Judaism...
Reform has, first and chiefly, to convert
those  who  have  ranged  themselves
under  its  banner  to  nobler  ideals  of
living.  This  is  the  great  truth  which
nearly all of us miss.  Reform is not a
movement  merely;  it  is  a  religion,  a
life...it is not merely the expression of a
creed, negative or positive, but a pledge
binding those who identify themselves
with it to the highest ideal of conduct,
to a higher ideal even than that which
contents the non-Reformer."

It  is  clear  from  this  sermon  that
Reform Judaism was  even then being
misunderstood   as   ``Judaism   Lite"
-  a  way  of  escaping  some  of  the
stringencies that had accreted over time
and that were bothersome to many Jews.
The removal of some of those additional
pieties  was  certainly  necessary,  but
Reform  Judaism  was  never  simply
about pruning a burdensome traditional
Judaism. It emerged as a much needed
way   of  renewing   the   purpose   of
traditional  Judaism,  renovating  and
rekindling  the  central  experience  of
the  Jewish  people's  covenant  with
God.  To  this  day  we  have  to  protect
the  theology  and  ideology  of Reform
Judaism against those who would see it
simply as permission to `not do', rather
than as a call to `do better' .

In part, this problem stems from the
very roots of Refom. Historically one
mightsaythattheemergenceofReforin
Judaism  in the  late  18th  century was  a
not a religious development at all, but
a European lay initiative, arising from
the  effects  of the  Enlightenment.  It
began with `modem Jews' challenging
prevailing  traditional  religious  beliefs
and designing  a form  of Judaism that
would  enable  Jews  to  be  accepted

both as individuals and as a group into
European society. Moses Mendelssohn
(1729-1786),  father  of the  Jewish
Enlightenment,  Haskalah,  is  also
sometimes  called the  grandfather  of
Reform,  even thouch he himself was
Orthodox.  His  actions  in  bringing
together  the  two  different  worlds  of
Jewish and secular scholarship created
the  bridge  that  allowed  Reform  to
emerge.  It  also  reflected  the  context
in  which  people  were  experiencing
Judaism.Inparticularthefactthatitwas
constraining them,  that the  accretions
over  centuries  were  proving  a  heavy
-  and  unhelpful  -  burden.  Reform
Judaism exists as part of the context of
historical Judaism and initially reacted
to the historical context as much as to
the  underlying  religious  impulse  that
makes Judaism happen.

Rabbis only got fully involved much
later,  in  the  mid   19th  century.  Using
the  fruits  of  academic  scholarship,
Wissenschaft  des  Judentums,  they
began  to  fomulate  ideological  and
theological  positions  and  to  support
and  amplify  the  emerging  Reform
irmovations.

This I would suggest is not an unusual
pattern in Judaism - the religious voice
of the people has  often been ahead of
the  rabbinic  undeapinning.  It  works
well  as  long  as  both  stay  reasonably
close  together  and  share  the  same
assumptions  and  guiding  principles.
Change  in  any  system  rightly  begins
at the periphery. The role of the centre
is not to  create change or to  control it
but to ensure there is order so that the
essential identity is conserved.

In Darwinian evolution, modification
happens  to  support  what  exists  when
contexts  change,  rather than to  create
something   entirely  other.  A  good
example is of the change in the beaks of
finchestoadapttonewcontextsandfood
sources  in the  Galapagos.  The  change
occured  in  order to  protect the  finch
and keep  it alive,  not to create  a new
species. So, in the development of early
Reform  in  Germany,  both  emerging
innovation and rabbinic understanding
worked together to renew Judaism and
maintain its essential being, rather than
as a solely intellectual or solely demotic
development.

It  seems  to  me  that  in  European
Refomi Judaism we see the continuing
communal  challenge  to  traditional
ideas  and  desire  to  be  part  of  the
mainstream  modem  world,  coupled
with the  vital task of allowing all this
to happen without causing Judaism to
lose its particular theology, flavour and
perspective.

Whilst  there   are   multiple  views
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about what  Refomi  Judaism  is  - and
these cause real ambiguity - this is not
negative but rather a sign of health in

survey  of the  history  of Judaism  will
instantly  reveal  that  each  generation
responds  to  the  needs   of  its  time,

Progressive Revelation - as each new
person  reads  the  text  in  their  own
time,  there  is   a  possibility  of  new

In Darvvinian evolution, modification happens to support what exists when
cont:xts^c}an5e, rather than to create something entirely other. A good exanple

is of the ch_ange in the becks Of froches to adapt to ne;w contexts and food
sour:es in the Galapagos. The change occurred in order to protect the finch
an_d f eeep it alive, not to create a new species. So, in the development oj early
Ref or.in :n Ger_many, both emerging innovation and rabbinic understirndin±
worked tggether to renew Judaism and maintain its essential being, rathir

than as a solely intellectual or solely demotic development.

the  system.  The  ambiguity  is  real  and
necessary - we  do not know how the
world will unfold in the future, neither
do  we know  God's  intentions.  We  are
partners  in  this  process  with  God,  a
partner  who  will  forever  be  unclear
to  us.  Yet  we  must  never  lose  touch
with  any  of our co-creators.  We  have
to pay close attention in order to try to
understand and anticipate our contexts,
the multiplicity of Jewish peoplehood,
the  role  of the  rabbis  and  God -  our
key  partner  in  religious   evolution
who is both present and impactful, yet
fundamentally  ambiguous.  It  makes
for  a  Judaism  rich  in  possibility  and
difficult to explicate.

While there is necessarily ambiguity
in the system, this does not mean there
should  be  chaos,  nor  a  free-for-all  in
which everyone decides for themselves
what is and is not Jewish. While change
should begin at the periphery, systems
always have a hierarchy, and the role of
leadershipistoensureorderbyagreeing
and maintaining the guiding principles
by which  autonomous  individuals  act.
In Judaism rabbis have taken on the task
of formulating the ideology and of co-
creating the overarching principles that
contain  and maintain  our values.  It  is
important to be clear about the shaping
and determining of the boundaries that
retain  our  particular  identity,  while
allowing  for  the  diverse  expressions
of  these  principles  that  will  emerge
in  different  communities  at  different
times.  Only in this  way can we  begin
to describe, if not fully define, Refom
Judaism - indeed any kind of Judaism.

There  is  a  prevalent  myth  behind
many   of   the   challenges   to   the
legitimacy  of  Reform  Judaism  that
somewheretheremustbeanobjectively
authenticated  Judaism  that  in  modem
times  is  called  Orthodoxy.  But  any
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adapting  to   contemporary  political,
geographical and historical exigencies.
While it may take great pains to profess
otherwise, classical Rabbinic Judaism is
one long process of change, reformation
and adaptation - even now. The rabbinic
dictum that Revelation took place only
once and for all time, in the form of an
Oral  Law  given  simultaneously  with
the Written Torali at  Sinai,  and which
is to be mined from the text only by the
initiated who possess a set of carefully
hewn  hermeneutical  principles,  was
a  device  that  gave  Jews,  for  many
generations, permission to read the text
both exegetically and eisogetically, and
thus to keep it alive and relevant.

Itwasabrilliantdevice.Butsomewhere
alongthelineadistortionhasappearedso
that the notion of one given Revelation
which is unfolded by the knowledgeable
and  trained  elite  according  to  a  set  of
generally  agreed  rules  seems  to  have
become frozen. It congealed the ongoing
and dynamic process of Jewish response
totheworld.Scholarsbegantoargueover
minutiae rather than focus on the Reality
of which  the  minutiae  were  designed
to  remind  them.  The  pulpose  of lively
debate became to prove right or wrong,
rather than  to  increase  the  richness  of
the understanding. Suddenly authenticity
became  something  everyone  sought
uniquely for themselves, while denying
it to others.

Progressive  Judaism,   in  both  its
Reform  and  Liberal  guises,  emerged
as  a  reaction  to  this  congealing  of
responsive Judaism. Its innovative and
brilliant insight was that of progressive
revelation. Instead of there having been
one  total  disclosure  at  the  theophany
which we are still unpeeling, it refrained
the  rabbinic  teaching  to  produce  the
same effect with a different instrument.
Progressive  Judaism  taught  about

understanding of the divine puxpose.
Unlike in classical Rabbinic Judaism,

thisunderstandingwasnotconsideredto
have had a prior, independent existence
-  a  divine  truth  simply  uncovered
or  discovered.   Instead,   Progressive
Jews are clear that it is the interaction
between reader and text that brings new
insights  into  being.  By  bringing  our
own  experience,  our  own  values  into
our reading of the text, we bring forth
a particular reading which did not pre-
exist.  We  emulate  our  Creator  in  this
continuing act of creation. By language
we cause new things to exist - we call
forth new worlds and populate them.

Yet while we bring forth new ideas,
we  also  hold to  the  chain  of tradition
which  gives  the  new  insights   `);z.chz/s '
and roots us in the founding principles
of covenantal  Judaism.  God,  our  co-
evolver  of  Judaism,  has  a  vital  role
here. We do not create a Judaism that
becomes  self-serving,  but  develop  a
Judaism that is recognisably essentially
what it always was, but which speaks to
our modem lives rather than chains us
to the worlds of other times.

In  the  preamble  to  the  Statement
of Principles  adopted  in  1999  by  the
Pittsburgh  Convention  of the  Central
Conference  of American  Rabbis,  is
the  comment "Throughout our history
we  Jews  have remained firmly rooted
in  Jewish  tradition,  even  as  we  have
learned much from our encounters with
other  cultures.  The  great  contribution
of  Reform  Judaism   is  that  it  has
enabled the Jewish people to introduce
innovation  while  preserving  tradition,
to  embrace  diversity  while  asserting
commonality, to affirm beliefs without
rejecting those who doubt, and to bring
faith to sacred texts without sacrificing
critical scholarship".

continued on next page
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We  link  ourselves  deliberately  to
our roots and our historical experience,
using  the  language  of tradition  with
modemity,   continuity  with  change.
We  present  ourselves  as  an  evolving
expression of the Judaism of the ages
so that, in the language of Pirkei Avot,
the  Services  of  the  Fathers  in  the
Mishnah,  Moses  may  have  received
¢.be/J  Torah  at  Sinai  (whatever  that
means).  He  handed  it  on  /772 gczrczfe/  to
Joshua, Joshua to the elders, the elders
to the prophets, and the prophets passed
it on to the men of the great assembly
- and we see ourselves in that chain of
tradition,  receiving  something  all  the
way from Sinai, taking charge of it in
our own times.

The website of the Refomi Movement
tells  us  "It  is  a  religious  philosophy
rootedinnearlyfourmillenniaofJewish
tradition, whilst actively engaged with
modem  life  and  thought.  This  means
both  an  uncompromising  assertion  of
eternal truths and values and an open,
positive  attitude  to  new  insights  and
changing  circumstances.  It  is  a  living
evolving  faith that Jews  of today and
tomorrow can live by". The front page
of the  annual  report  of the  Reform
Movement makes  much  of the  words
"Renewing,  Revitalising,  Rethinking,

Representing -Reform". The prefix re-
meaning ``again, back", in effect taking
us back to Darwinian understanding -
our change exists in order to maintain
and  conserve  our  unchanging  core
meaning  and  identity,  not  to  become
s omething different.

We  see  ourselves  being  connected
to  and  stemming  from  the  past,  but
existing  in  the  continuous  present.
We  were  not  the  subject  of  a  once
and   for   all   Reformation,   but   are
always  in  the  process  of  renewing
our  theological  understanding  and
its  practical  expression.  We  keep  re-
forming ourselves. Thus it is important
that we have as healthy an interest in the
process of how reforming takes place as
we have in the content of our Judaism.

So  we  have  to  ask  ourselves  -  on
what  basis  are  we  challenging  the
present  and  changing  the  status  quo?
What  are  the  ways  in  which  we  do
this?  How  is reform happening? How
are  changes  brought  in  and  how  are
certain  changes  amplified  while  other
activities  become  irrelevant  or  even
worse begin to damage us or distract us
from the essence? What are our agreed
principles?  What  are  our  perceived
constraints?

We are back to the question - What
really is Reform Judaism? What are the
agreed criteria by which it evolves? In
the words of Morris Joseph, what is the
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great  sacred  principle,  the  great  truth
and pledge, and which are the symbols
which point us towards it, which are the
symbols which distract us?

Ambiguity  is  certainly  one  of our
characteristics.  We  can  never  fully
define  ourselves while we  are a living
and changing system. But we can begin
to answer some of the questions if we
see  Reform  Judaism  as  analogous  to
other  living  systems  studied  in  other
disciplines.

By   definition,   Living   Systems
are    permeable,    self-organizing
systems  where  a  set  of  interacting
or  interdependent  entities  form  an
integrated whole that is self sustaining
and  interacts  with  its  environment.
They are by nature on the edge of chaos
but  that  does  not  mean  they  do  not
have  structure  or shared meaning  and
l.oundaries.

Self-organization   is  the  process
where  a  structure  or  pattern  appears
in a system without a central authority
or  external  element  imposing  it.  This
globally coherent pattern appears from
the  local  interaction  of the  elements
that  makes  up  the  system,  so  that
organization is achieved in a way that
is  parallel  -  all  the  elements  act  at
the  same  time - and  distributed,  no
element is the coordinator of the whole
system. In a self-organising system the
collective  following  of a  few  simple
principles  can  lead  to  extraordinarily
complex,  diverse  and  unpredictable
outcomes. One example is the way that
we can simulate how birds flock in the
sky,  which  can  be  predicated  on just
three simple rules:
•   Always fly in the same direction as

the birds around you
•   Keep up with the others
•   Follow your local centre of gravity, if

there are more birds to your left, move
left. If right, move right.
If  we  apply  these  definitions  to

Reform   Judaism,   we   can   see   its
historical  development  as  a  living
system.   It  is   a  permeable  process
affected by its context, so that changes
emerge in order to protect its essential
identity and core purpose. The changes
are acceptable only insofar as they do
this - the openness to change is limited
by  this  principle.  Changes  occur  and
are tried out in a multiplicity of ways
and  places,  brought  about  by  local
interactions  and  boundaries  by  the
shared and agreed principles.

What  else  do  we  know  about  such
systems?Howdoesthechangeoccurand
how do we create the best environment
for  positive  changes?  What  are  the
boundaries  and  agreed  principles  by
which  such  changes  can  emerge  and

benefit the whole of Judaism, keeping
it true to itself as the context in which
we exist keeps changing?

One modem thinker, Meg Wheatley,
writes  on such systems:  "If you  start
lookingattheprocessesbywhichliving
systems grow and thrive, one of those
is  a  periodic  |]1unge  into  the  darker
forces  of chaos.  Chaos  seems  to  be  a
critical  part  of the  process  by  which
living  systems  constantly  re-create
themselves in their envirorment.„ T.J.
Cartwright, a planning expert, has given
a definition of chaos that I love `order
without predictability'.  This  is  a very
enticing paradox for us."  (The  Power
of Chaos: Excerpts from a conversation
with Meg Wheatley)  http://www.well.
com/~bbear/wheatley.html:

So one of the most obvious charac-
teristics  of Refoml  Judaism  -  that  it
does  not  constrain  all  possibility  and
that the multiplicity of expressions can
appear to be chaotic rather than offer-
ing the clarity and certainty that some
followers of religion not only want but
apparently need -  is  not the  negative
it is sometimes perceived to be.  It is a
sign of health and growth. The question
moves from "How is Reform Judaism
defined?" to "How does Refoml Juda-
ism  change,  and what  are  the  criteria
andparametersthatbothbringaboutthe
change and give it the boundaries that
keepthechangepositiveandenhancing,
rather than moving us  into  a different
religion or philosophical arena?"

The  study  of  evolutionary  biology
suggests that evolution is generally not
a slowly progressive and continuously
ongoing  event.   Instead  species  will
experience  little  serious  evolutionary
change   for  most  of  their  history,
effectively existing in a fom of stasis
with  small  innovations  emerging  that
do not bring about significant change.
When  evolution  does  occur  it  is  not
smooth, but it is localised in rare, rapid
events  of change.  Instead  of  a  slow,
continuous movement, evolution tends
to  be  characterized  by  long  periods
of  virtual  standstill,  "equilibrium",
"punctuated" by episodes  of very fast

development of new forlns. Punctuated
equilibria are a model for discontinuous
tempos of change.

According to those who  study such
things,  "Self organised  living  systems
are a conjunction of a stable organisation
with chaotic fluctuations." rpfez./osapky
Transactions  A  Math  Phys  Eng  Sci.
2003    Jun    15;361(1807):1125-39.
Auffi.ay  C,  Imbeoud  S,  Roux-Rouqui6
M, Hood L.)

I  would  say  this  definition  adds  to
our understanding of the development
of Judaism  through  the  ages.  Reform
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Judaism  is  a  conjunction  of a  stable
organisation  with  chaotic,   ordered
but  unpredictable  fluctuations.  These
chaotic  fluctuations  that  punctuate
our history are the drivers of very fast
development and change.

We can all think of the evolutionary
events  in  Judaism's  history:  Abram
living with his family in Ur until God
says   "£ech  /ecfecr",.  the  exodus  from
Egypt; the theophany at Sinai; entering
the land as a people under Joshua; loss
ofNorthem Kingdom .... the destruction
of first and then second temples; exile
and  return.  Coming  closer  to  home,
the development and recording of Oral
Law;  the  emergence  of  synagogue
communities;  rabbis  taking  over  from
priests   in  the  religious   leadership;
the writing of the  Mishneh Torah and
Shulchan Aruch; expulsion from Spain

Judaism,  the  ongoing  conversation  or
Chain  of Tradition that takes  us  right
back  to  the  covenant  at  Sinai.   Our
challenge  is  to  do  the  same,  to  assert
continuity into the modemity we bring.

Changes in Judaism on the whole are
slow  and  symptomatic  of  frustration
with   constraints,   punctuated   by
sudden  rapid  alteration.  Assuming
Judaism does tmly  function  along the
lines  of punctuated  equilibrium,  we
should  be  asking  ourselves:   "What
are  the  next  things  to  punctuate  our
equilibrium? What will bring about the
rapid development after our periods of
stasis?  Should  we  be  looking  out  for
them and encouraging them? How are
our criteria made explicit in order that
we  know  which  should  be  amplified
and which should be muted in order to
renew  Judaism  rather  than  becoming

Judaism  nor  is  it  a  substitute  for  it.
Cultural Judaism is also not an adequate
proxy  for religion.  If we  abandon the
idea  of  covenantal  religion  then  we
create  not  Reform  Judaism,  not  even
Judaism  Lite,  but  something  different
again  -  religious  humanism  perhaps
or  enlightened  self interest.  While  his
emphasis  on public  worship  is  at first
a  little  startling  in  our day,  I  see  it  as
expressing our world view together and
with  clarity,  along  with  shaping  and
being shaped by the language of prayer
and  study,  something  we  may  have
undervalued  as  a  community recently
while focussing on other expressions of
Judaism in our world.

Asked  to  explain  Reform  Judaism,
I still would not have a perfect answer
to  satisfy  the  seeker  after  certainty.  I
would still say that the ambiguity with

Asked to explain Reform Judaism, I still would not have a perfect cl,nswer to
satisfy the seeker after certainty. I would still say that the anbiguity with which

we live is a vital element Of it. But I would say with corfidence that Rof;orm
Judaism is fast and f;oremost mul,ti-dimensional rdigious Judaism.

and Portugal; Moses Mendelssohn and
the  Haskalah;  large  scale  cz/z.);czfe  from
the Russian Empire; Israel Salanter and
the creation of the Mussar movement;
Hasidism;   Israel  Jacobson  and  the
Seesen  school  experiment  -  to  name
just a few.

Because  Judaism  is  a  living,  self-
organising  system with change  events
emerging  from  the  periphery  and
different local interactions of the people
acting as the driver, it would be easy to
underestimate the role of the rabbi, the
teacher and custodian  of the tradition.
ButthinkofthestoryofHillel¢esachim
66a) who could not remember how to
cany the knife for the Pesach sacrifice
on  Shabbat.  He  decided  "Things  will
happen properly, because even if Jews
are  not prophets  themselves,  they  are
the  sons  of prophets."  The  next  day,
Shabbat  Erev  Pesach,  these  "semi-
prophetic" Jews arrived at the Temple
with  their  animals   for  the  Pesach
sacrifice.  The  knife  was  wedged  into
the wool of the lamb, and between the
homs  of  the  goat.  Upon  seeing  this
Hillel proclaimed: "Now I recall the law
I learned from Shemaya and Avtalyon.
This is the procedure which they taught
me".  The  people  carried  the  tradition
and created the solution for themselves.
But  Hillel  had  a  role  too.  He  linked
the  people's  actions  with  the  core  of

MANNA AUTUMN 2010

an  altogether  different phenomenon?"
I would like to suggest that we should
make them clearer in order to do more
to avoid the epithet of Judaism Lite.

Complex   systems   emerge   from
everyone  sharing  a  few  very  simple
rules.   Morris   Joseph   knew   what
the  rules  were  in  Reform  Judaism
even  if,  according  to  his  sermon,  his
congregation  on  the  whole  did  not
and practised Judaism Lite rather than
Reform Judaism.

MorisJosephunderstoodthatReform
Judaism is in his words "religious, and
that its religious life must be expressed
in public worship".  Refom Jews  may
be"1essboundrituallyandceremonially,
butarethereforemoreboundreligiously
and morally".

Secondly,  that  "in  order  to  live,
Religion  has  to  adapt  itself  to  the
shifting ideas of successive ages".

Thirdly,   that  "while  progressive
Religion  is  a  great  idea,  progressive
goodness  is  a far greater one.  Reform
has,  first  and  chiefly,  to  convert those
who  have  ranged  themselves  under
its  barmer  to  nobler  ideals  of  living.
Reform is a religion and a life".

For  me,  Joseph's  understanding
that  Reform  Judaism  is  primarily
religious  is  important.  Our  adherence
to it may cause us to work to better the
world,  but  Zz.4ihe£73  o/cz"  is  not  Reform

which we  live  is  a vital  element of it.
But  I  would say with  confidence  that
Reform  Judaism  is  first  and  foremost
multi-dimensional religious Judaism.
It is  Communal  as well  as  Individual,
Universal  as  well  as  Particularistic,
Traditional   as   well   as   Radically
Transformational,  Political  as  well  as
Spiritual.

Taken  together  these   enable  us
to  articulate  the  guiding  principles.
But  how  we  balance  them  and  give
each  weight  will  change  according  to
our  contexts.  We  cannot  develop  our
Judaism based on only one part of each
valency but we always have to find the
right balance for the moment. We have
to keep searching for the responses now
rather than mechanistically follow what
was right for an earlier time. In Reform
Judaism  -  as  in  all  living  Judaism  -
each  generation  must  challenge,  must
connect  and  reconnect  perpetually,
recreating tradition for itself, dancing in
its own time and place, paying attention
to and taking as partners in its work the
Jewish  people,  its  texts  and  rabbinic
traditions,  and  of course  listening  for
and to the voice of God .

RABBI  SYLVIA  ROTHSCHILD  recez.vec7
semicha  in   1987  and  served  Bromley  Reform
Synagogue until 2002.  She  is  now pioneering a
jobsharing rabbinate with Rabbi Sybil Sheridan
inwiiimbledonsynagogue.

15



Building  Vibrant

Jewish  Communities

Rabbi Elie Kaunfer
Fort.``ord  b}.  I'rof. joiu[hali  Sirna

THE  IMPACT
OF THE

INDEPENDENT
sho:heqFaanEoyd

EMPOWERED JUDAISM: WHA[T
INI)EPENDEN T MINYANIM

CAN TEACH US ABOUT
BUILDING VIBRANT JEVISH

cobifurNITIEs
by Rabbi Elie Kaunfer

Jewish Lights Publishing, 2009,
ISBN 978-1580234122, pb £15.99

THE  TITLE  OF  THE  BOOK
says it all. This is not a book about
independent  minyanim,  even

though  it provides  a  rich  description
of this  phenomenon.  Instead,  it  is  a
manifesto  for creating thoughtful  and
engaged  spiritual  communities.  It  is  a
call,  in the  author's words,  for us  "to
build a prayer community that speaks to
each of its member's spiritual longings,
gives participants a sense of community
and belonging, and empowers them to
find in Judaism a deep sense of meaning
and purpose that infuses every comer of
their lives."
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In  the  course  of  this  call,  Rabbi
Kaunfer  offers  plenty  of  excellent
suggestions for building vibrant prayer
communities,  whether  independent  or
within synagogues. I would submit that
many of the ideas and advice hold true
for  non-prayer  communities  as  well,
such as schools, youth groups, or even
nursing homes. Through the example of
Kehilat Hadar, an experimental minyan
in  New  York  City,  Kaunfer  teaches
us  the  essential  elements  of building
strong  communities:  vision,  energy;  a
small core of strong leaders, a culture of
evaluation  and  evolution,  maximizing

technology  to  engage  and  connect
volunteers,  making  volunteers  feel
appreciated,  balancing  tradition  and
spirituality, creating low overhead and
high  commitment,  and even  enabling
engagementwithoutmembership.

Empowered Judaism  does  rrot just
outline these concepts philosophically.
It  offers  detailed  suggestions  of how
eight different independent minyanim
have implemented these big ideas.  So
not only does  one lean from Kehilat
Hadar,  but  from  seven  other  similar
but  unique  examples  from  around
the  USA  and  Israel.  The  leaders  of
these minyanim have each contributed
essays  sharing  their  experiences  with
such  challenges  as:  creating  engaging
children's services, experimenting with
membership models, meeting within a
synagogue building while maintaining
autonomy  for  the  minyan,  creating
comlnunities outside of an urban centre,
and  incorporating  eco-friendly  values
into practice.

In addition to the big concepts  and
the  practical  applications,  there  are
three other sections of the book which
are worthy of mention:
1)Historian   Jonathan   Sarna,   in   a

succinct five-page foreword, outlines
the series of movements in American
Jewish  life  in  which  young  people
have sought "to empower Jews and
transfomi  Judaism."  These  include:
the "great awakening" of the  1870s,
the  growth  of  tbe  Young  Israel
Movement,  Post-war  Zionism,  the
Jewish camping movement and the
birth  of  the  havurah  movement.
On the last of these, Kaunfer offers
an   incisive   analysis   of  how   it
differs  from  the  new  phenomenon
of  independent  minyanim.   Sarna
also   describes  the   contemporary
sociological   factors  which  have
allowed  for  the  successful  growth
of  independent   minyanim:   the
women's and gay rights movements,
delayed marriage and childbirth, the
"start-up" culture, the availability of

high-level Jewish education.
2) Rabbi Kaunfer shares his life j ourney

from  an  educated,  but  relatively
disaffected young adult, to a founder
of  an  independent  minyan,  to  an
ordained rabbi who has  started one
of the most innovative institutions in
American Jewry, Mechon Hadar, an
egalitarian yeshivah in Manhattan. I
should probably declare my personal
interest  in this  initiative  as  I  sat  on
the  founding  advisory  board  and
have both a strong personal affection
and  professional  admiration  for  its
leaders.  Rabbi  Kaunfer's  journey
provides us with insight - sometimes
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very  challenging  insight -  into  the
paths  that  our  next  generation  of
leaders  are  taking  and  the  values
which resonate for them.

3)Perhaps  as  a  result  of his jouney,
Rabbi  Kaunfer  can  reflect  on what
independent minyanim have to teach
established synagogues. This section
of the book outlines  some practical
suggestions  such as considering the
power  of new  music  and  creating
an  alternative  prayer  space.  It  also
recommends some conceptual shifts,
such as "treat the davening problem
with  some  urgency"  and  "use  real
estate  to  attract  new  audiences."
Finally,  he  makes  some  obvious
recommendations, but ones that we
often overlook:  "Create a culture of
gratitude" and "Allow for discussion
and  feedback  about  the  style  of
worship."
In  short,  Empowered  Judaism  ±s  a

bookforanyonewhocaresaboutprayer
communities.   It  will  be  of  interest
to  those  wishing  to  create  their  own
independent  minyan  as  well  as  those
who want to revitalize their synagogue.
Those  communities  who  care  about
meaningful prayer might even use the
book  as  a  trigger  for  conversations
about the kind of community they wish
to create together, and in this way, the

book  could  easily  be  a  catalyst  for
transformationwithinthosesynagogues
who desire it.

Equally,  however,  this  book  will
be  challenging  for  those  of us  who
care  deeply  about  denominations  and
traditional synagogue structures. Many
of Kaunfer's  experiences  and insights
pose  profound challenges  to  many  of
our  synagogues  as  they  are  currently
constructed  -  particularly  regarding
the  role  of professionals,  rabbis  and
educators,  our  current  membership's
model of belonging, and our attachment
to our synagogue buildings.

Because  these  challenges   are   so
profound there may be those who  try
to  dismiss  this  book  with  one  of the
following arguments :
•   "This   phenomenon   is   uniquely

American and therefore not relevant
to British Jewry."

•   "Independent  minyanim  are  a  fad
for  single  young  adults.  Once  they
many, they will join synagogues, so
there is no need to invest energy in
understanding this phenomenon."

•   ``These  young  people  are  rejecting
the establishment because they lack
loyalty to traditional institutions and
we  therefore  need  to  acculturate
our   children   more   deeply   into
our  denominational   institutions,

instead  of investing  our  energy  in
independent minyanim."
While  there  are  certainly  elements

of truth to each of these arguments,  a
full read of this book demonstrates that
the issues are far more complex than a
one  sentence dismissal can capture.  If
we use any of these excuses to dismiss
independent  minyanim,  we  miss  an
opportunity  to  understand  how  the
next generation relates to their Judaism
and constructs their notions  of Jewish
community  and  identity.  Our  Jewish
future  rests  on  our  ability  to  create  a
"culture of curiosity" which attempts to

learn from independent minyanim, and
the younger generation in general, and
utilize them as valuable "research and
development laboratories." Rather than
rejectindependentminyanimasathreat
to  the  future  of a  stable  community,
they mayjust be a key to understanding
how young adults are building new and
powerful  models  of  community  that
resonate  for  the  next  generation  and
beyond.

Thank  you,  Rabbi  Kaunfer,   for
invitingusintotheworldofindependent
minyanim and encouraging us to think
about what they have to teach us .

RABBI  SHOSHANA  B0YD  GELFANI)  z.s
Executive Director Of the Movement for Reform
Judaism.
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I.
HOME TECHNOLOGY
Professionally Installed "One of the five best hi-fi

shops in the world"
ARENA Magazine

Grahams started its business over 80 years ago back in 1929 originally selling bicycles, lead
acid batteries and general electrical goods. Eighty years later, our family business, now in its third

generation, has built a world-wide reputation for excellence in hi-fi, home cinema and complete
intelligent whole-house systems.

As lifestyles get more demanding and the technology becomes main-stream and commoditised
our customers rely on us to help guide them and provide quality solutions to match their needs.
Whether it's a single room music system to a whole house fully integrated home -Grahams are
here to help you.

Hi-Fi & Music
Home Cinema
TV & Satellite
Lighting Control
Digital Music Streaming
Fully Integrated Homes
Data Networking
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iv]%NINIA
ESSAIY

I WENT TO A
COMPREHENSIVE

- AND OXFORD

Diana Lipton

I have adapted this essay from a text
delivered I delivered as Leo Baeck

College's Kouf inarm Memorial
Lecture, April 29t)I 2010.

A:or?:a:g:a:n:o::::?rdG.ft,:afx:
at Tel Aviv University, and the scholar
who has done more than any other to
advance feminist interpretation of the
Bible,  asked me if I would be willing
to  `contextualise'  a piece  of my own
academicwork.Afewprobingquestious
revealed that Athalya wanted me to set
a  sample  of my scholarship  into  the
context of my own life, analysing the
biographical,sociolotical,psychological
and political background against which
I produced it. Contextual intelpretation
such as this has many detractors among
traditional Bible scholars. It implies that
scholarship  is  not purely  `academic'
and objective,  as we might hope,  but
emerges rather in a particular place at a
particulartimefromthepenormouseof
a particular person. A different context
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would generate different exegesis. For
myself, the  connections between my
life  and my work are  impossible to
deny, and fortunately I cherish them. So
I accepted Athalya's invitation and set
about contextualising the first chapter
of my latest book,  `Longing for Egypt
and Other Unexpected Biblical Tales',t
where I read the book of Exodus not as
the record of liberation fitom an external
threat,  but rather as  a  document of
resistance to an intemal one.

"The  Heart  Enticed":  The  exodus
from Egypt as a response to the threat
of assimilation', moves away from the
standard  view  that  oppressive  slavery
and persecution were  the problems  to
which the exodus from Egypt was the
solution.Itsstarting-pointisthatExodus
as written by people with their o`wn land
andtwoaccountsofhowtheycamethere.
On the one hand, they were driven by a
persecutingenemy,andontheotherthey
wenttoavoidassimilation.Thequestion
of which  explanation  to  privilege  is
critical, particulady regarding the place
of `outsiders' in their own land. I draw
on detailed textual evidence, especially
concerning  attitudes  towards  Egypt
and slavery in Exodus  and beyond, to
support the unexpected notion that the
Exodus  authors  feared loss  of identity
more than annihilation at enemy hands,
and that they  explored this  anxiety in
relation to the threat of assimilation in
Egypt.  Jews  and Christians  have used
the Exodus story to promote liberation,
but  liberation  is  problematic  as  well
as  inspiring.  Liberators  can  be  taken
for imperialists and, more importantly,
liberation  requires  enemies,  and  self-
identification  as  victims.  Resisting
assimilation,   on   the   other   hand,
requires no external enemy and can be
represented positively: we have values
worth promoting and preserving within
a national infrastructure.

ThisisthemessageofExod.12.43-49,
in which eligibility to eat the Passover
offering - strikingly  open to  `resident
aliens' and `slaves' -is conceptualized
as the basis  for membership  of a just
society.

Strongly  present  in  my  mind  as  I
began to explain the background for the
radical idea that slavery and liberation
are  marginal  presences  in  the  book
of  Exodus  were  the  opening  pages
of  `Tristram  Shandy',  in  which  the
18th  century  novelist  Laurence  Steme
meditates  on the proper starting point
for the  story  of a  life -  adolescence,
childhood, birth, conception . . .? In this
essay,  I want to  share with you a few
landmarks from my journey back to the
startingpointofabiblicalintexpretation,
not  because  I  think  that  my  case  is



specialorunusual,butpreciselybecause
I think it is probably quite typical.

I grew up at precisely the time when
it  became  possible  to  be  upwardly
mobile  in  this  country  without  being
extraordinary.Butwhatdoesmyjoumey
from the working classes to the middle
classes  in  1970s  England  have  to  do
withmyreadingofthebookofExodus?
When I went "up" as they say to Oxford
in 1978, only 70/o ofBritain's population
went to university, and the vast majority
of them had been  educated  in private
or  selective  Grammar  schools.  Most
`Oxbridge' candidates  stayed at school

foranextratemafterA-1evelstoprepare
for the special Oxbridge entrance exam.

I  went  to  a  Comprehensive  school
that  had  formerly  been  a  Secondary
Modern, a school for students who did
not  pass  the  "Eleven-plus"  exam  and
could not therefore  attend  a Grammar
School at the age ofeleven. No-one from
my  school  had  gone  on to  Oxford  or
Cambridge, and there were no facilities
for an extra term devoted to Oxbridge
preparation.  I  was  the  first  person  in
my family to go to university, and had
no source of help outside school. I was
therefore  incredibly  fortunate  to  have
three  especially  supportive  teachers:
an English teacher, a fomer nurse who
read  English  at  Oxford  as  a  mature
student,  a Religious Education teacher
who encouraged me in many ways - I
was  particularly  grateful  for  the Arts
and  Review  sections  of non-tabloid
newspapers that he brought into school
for  me  on  Monday  momings,  and  a
second RE teacher, a former Church of
EnglandMinisterwholosthisfaithwhile
serving as a missionary in South Africa,
who had read Classics at Cambridge and
taucht me Latin at lunchtimes so that I
could take the  Oxford  entrance  exam.
Thanks to all of them, I was offered a
place to read English Literature.

In comparison with most of my peers
at  Oxford,  I  was  socially  and  educa-
tionally  disadvantaged.  Sometimes  I
was  aware and I remain aware of not
having  leaned  grammar  or  modem
languages,  how  to  play  tennis  or  the
etiquette  of small  talk  at  parties.  But
for the most part I did not see myself as
disadvantaged. In fact, I felt uncomfort-
able  when  I  encountered  people  who
came from backgrounds similar to mine
and dwelt on (in?) them. Readers who
know  me  will  know  that  I  never  do
what I am doing now. When I arrived
at  Oxford,  England's  academic  Prom-
ised Land, I  stopped seeing myself as
working class, if I ever had. That was
then and this is now.  Similarly, I resist
the temptation to carry slavery in Egypt
into the Bible's Promised Land.  Inter-
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preters  who  dwell  on  the  persecution
and oppression in Egypt are for me the
academic equivalents  of those by now
thorouchlybourgeoispeoplewhocannot
stop talking about their deprived child-
hoods. I am thinking of Monty Python's
Four Yorkshiremen,  four middle-aged,
middle-class men eating risotto,  drink-
ing   `passable'  cfec7/ec!z4   c%czss'e/c7s,   and
recalling  ever  more  competitively  the
paper bags they grew up  in  (luxury!),
the round the clock hours they worked,
and the thrashings `our dad' gave them
at the end of their 36 hour working days.
OK. We were slaves in Egypt, but now
at least some of us are eating humus and
falafel on Emek Refaim.

Ifmyownlifeinfluencesmyexegesis,
so  do  other  people's  lives.  My  re-
interpretation  of Exodus  in  Longing
for Egypt  opens  with  a manifestation
of a medieval Jewish poet's love affair
with Egypt: Yehuda Halevi's poem `In
Alexandria' , in an evocative translation
by Gabriel Levin.2

Has time taken off its clothes of
trembling

and decked itself out in riches,
and has earth put on fine-spun linen
and set its beds in gold brocade?
AllthefieldsoftheNilearecheckered,
as thouch the bloom of Goshen
were woven straps of a breastplate,
and lush oases dark-hued yam,
and Raamses and Pithom laminated

goldleaf.
Girlsontheriverbank,abevyoffawns,
Linger, their whsts heavy with

bangles -
anklets clipping their gait.
The heat enticed
forgets its age, remembers boys or

girls
in the garden of Eden, in Egypt,

along the Pishon,
running on the green to the river's

edge;
the wheat is emerald tinged with red,
and robed in needlework;
itswaystothewhimoftheseabreeze,
as though bowing in thanks to

the Lord . . .
Examples   of  this   phenomenon

abound.  I  cannot  contemplate  Jews
and Egypt without thinking of Claudia
Roden's `The Book of Jewish Food',3 in
which recipes from her Cairo childhood
are lovingly reproduced and annotated.
Here is an extract from the introduction:

When you are cut off fi.om your past, that
past takes a stronger hold on your emotions.
I was born in Zamalek,  a district of Cairo
with palm  trees,  pretty  villas  and  gardens
with  bougainvillaea,  scented jasmine  and
brilliant  red  flowers  called  `flamboyants'.
On the map it looks like a cocoon clinging
to the banks of the Nile. For the first fifteen
yearsofmylifeitwasthecocoonfromwhich
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I  never  ventured  unaccompanied.  I  lived
in an apartment building with my parents,
my  two  brothers,  Ellis  and  Zaki;  and  our
Yugoslav-Italiannanny,MariaKoron.Awad,
the  cook,  who  came  from  Lower  Egypt,
lived on the roof terrace, where servants had
rooms. From the windows we could see the
Nile and feluccas (sailing boats) gliding by.
The sounds were the muezzin's call and the
shouts of street vendors. It was a world full
of people. It ended in 1956 after Suez, as a
result of Egypt's war with Israel. My father
died in 1993 at the age of ninety-four, a few
months after my mother. They had spent the
last  years  holding  hands,  switching  from
one radio station to another listening to the
w-orld's  events,  and  talking  passionately
about their  life  in  Egypt.  They  lived near
me in London, and I was the audience for
their constant dramatized re-enactments  of
the stories of all the people they had known.
Thesestorieswerecapableofendlesschange
as new interpretations were explored. At 16
Woodstock  Road,  it  seemed  that  we  had
never left Cairo.

Other  autobiographical  works  on
Jewish  Egypt  that  stand  out  for  me
are  Andr6  Aciman's  evocative  `Out
of  Egypt',4  and  especially  Lucette
Lagnado's  extraordinary  `The  Man
in the White  Sharkskin Suit',6 both of
which recount a youthful past in which
Egypt  is  at  one  and  the  same  time  a
stage set populated by European coffee
houses and oriental spice markets, and
the backdrop  for a tale  of dislocation.
Last  year  I  heard  Lucette  Lagnado
speak  about her book  at the  Egyptian
Jewish  Cultural  Club  in  London.  She
told  the  hundred  plus  audience  of
mainly elderly Egyptian Jews who had
assembled at Lauderdale Road Spanish
and Portuguese synagogue that she was
delighted to answer questions, but had
addressedenoughgatheringsofthiskind
to predict exactly what would transpire.
Members of the audience would recall
their  own  Cairo  memories  - the best
cafe,  the  most  fashionable  dress-
maker - and at least one person would
promise  to  locate  a  source  for  white
shadskin (a shiny cloth used to make
the suits favoured by Lagnado's elegant
father).  But  the  elusive  fabric  would
never  materialise.  That  writers  from
YehudaHalevitoLucetteLagnadohave
portrayed with remarkable consistency
theJewishloveaffairwithEgyptimplies
nothing one way or another about the
Bible. Yet accounts such as these made
it impossible for me to read the book of
Exodus  without  wondering  if ancient
Israelites  too  longed  for Egypt,  and  I
came  to  the  conclusion that  they  did.
Surelythoselsraeliteswholamentedthe
loss of Egyptian leeks and cucumbers in
the wildemess were ancestors of claudia
Roden.

It is  difficult to hear Egyptian Jews
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speak of Egypt without glimpsing Gcr73
Ede#,  as  Yehuda  Halevi  and  Claudia
Roden did in their different ways, but
even Egypt unfiltered by a Jewish lens
can produce powerful effects for Jews.
Sixyearsago,IwasdrivinginaTelAviv
rush hour with my friend Itzik Genizi
and  his  then  one  year  old  daughter
Na'ama.ThetrafficwasbadandNa'ama
began  to  cry.  Itzik  asked  me  to  take
a tape  from the  glove  compartment -
Oum  Kalthoum   singing  E7?Zcz   07727`z..
An  oafc7  (Arabic  lute),  a  tambourine
and a substantial string orchestra, truly
a  case  of East  meets  West,  produced
some unmistakably Egyptian chords.6 I
expected them to last for a few seconds,
buttheywentonandon,foreplayforthe
great Egyptian diva whose funeral was
attended by more people than Nasser's.
Na'amairrmediatelystoppedcryingand
I  started  crying,  both  of us  transfixed
not by a remembered or recorded past,
but by some sort of primal comection
to the sound of Egypt. I bought a copy
oftheCDwhen1gotbacktoJerusalem,
and thereafter listened to it most Friday
aftemoons  while  preparing  Shabbat
dinner in Cambridge. One Friday night,
a  couple  I'd  met  only  very  briefly
before that evening and knew nothing
about beyond their nationality,  arrived
early,  while  Oum  Kalthoum  was  still
playing.Theiramazedexpressionsupon
entering  my kitchen  made  sense  only
when they explained that the husband,
Gabi  Rosenbaum,  was  a  professor  of
Egyptian culture at Hebrew University,
and had published  on  Oum Kalthourn
and  her  contribution  to  Egyptian
nationalism. They didn't expect to hear
herinCanbridge!AfewyearslaterGabi
e-mailedtosaythatnowhewasrunning
Hebrew  Uhiversity's  Israeli Academic
Centre . . . in Cairo!

Sincepublishing`LongingforEgypt',
I have  moved to  London  and go to  a
Sephardi synagogue where I feel happy
andathomeamongallthelraqis,Syrians,
and,yes,Egyptianswhoc7crve72there.But
during the tine I was working on `The
Heart Enticed', I was an active member
of Beth Shalom Reform Synagogue in
Cambridge,  a  community  with  many
academies, frequent visitors from other
countries,andmanymembersmaITiedto
non-Jews.Myrolesincludedrunningthe
Hebrew School and preparing children
for Bar and Bat Mitzvah.  One  student
in  particular  contributed  massively  to
my  reading  of Exodus.  Sam  came  to
my  house  once  a  weck  after  school
so that I could teach hin to chant his
pc}rs%cz.  One  late  summer  afternoon,
we sat at my dining room table talking
about the death of the firstbom.  Sam's
pczrs'¢cz was Bo, and Sam asked me the

million dollar question: why were there
EgyptianslaveswhentheEgyptiaushad
Israelite  slaves?  That  question reveals
a lot about Sam - he was a very smart
twelve-year-old  who  is  now  reading
English Literature  at university.  But it
also  speaks volumes about the context
in which he read Exodus.  Sam's non-
Jewish  academic  lawyer  father  canle
to  synagogue  with  his  family  every
Shabbat without fail. At the party after
Sam's  Bar  Mitzvah,  Neil  delivered  a
speech  chronicling  with  sophisticated
yet  self-deprecating  references  to
Yiddish terminology his  move  from  a
childhood  divided  between  a  modest
homeinruralEnglandandtherelatively
privileged Public ®rivate) school where
he  had  a  choral  scholarship,  to  life
with  Liz,  the  North  London  United
Synagogue  eventual  property  lawyer
he met at Oxford. Sam's question about
Egyptian  and  Israelite  slaves  did  not
come out of the blue, and my awareness
oftheprecisecontextthatlaybehindit-
not polarisation of Israel and its ultimate
other,butacomplexwebofinterlocking
identities-enabledmetorecognisetha.t
question as the crucial catalyst it was.

Our family's celebration of Passover
undoubtedly  played  a  significant  role
in  my  reading  of Exodus.  Our  (first-
night)Jec7erwasledbrilliantlyformany
years by my hust)and Peter Lipton z./.
who, as master of the Sec7ery was highly
engaging, deeply challenging, intensely
moral   and   extremely  funny.   Our
twenty-five or so guests typically came
from  a  wide  variety  of backgrounds
- Jewish  and  non-Jewish;  more,  less
and  non-  observant;  young  and  old;
English,  American,  Israeli,  Mexican
and Russian. For almost all - some had
fled persecution in their own lifetimes
- from Nazi Gemany,  and even from
Egypt - questions  about identity were
more pressing than fear of persecution.
Not  one,  I  imagine,  would have  been
comfortable vilifying  another national,
ethnic or religious group, which brings
me to an inportant point. It was handed
down from Sinai that every Sec7er must
have  among  its  participants  a  Walter
Matthau figure, as my son Jonah put it
perfectly,asmart,funny,knowledgeable,
cynical sceptic, ideally from New York
City, a man, usually but not necessarily,
who would not be anywhere else on the
First Night of pesach, but wishes that he
could be. Our Walter Matthau was our
oldfriendHyman,whodidhisverybest
to tolerate the endless discussion and the
singing,  and whose central role was to
go to the front door and pour out God's
wrath  upon  the  nations.7  How  did  it
emergethatHymanwasgiventhistask?
For  one thing,  he  was bound to  do  it



ironically - he did everything ironically.
For  another,  any  discomfort  it  caused
himwouldbeindistinguishablefromthe
low to medium grade discomfort caused
to him by Passover in its  entirety. But
above all, I now think, we allocated this
role to Hyman because it functioned as
a vent for his  own  intensely  complex
feelings about Jews and Jewishness. Far
from pouring  out  God's  anger  on the
nations,Hymanwaspouringouthisown
irritation  and  frustration,  if not  anger,
sparked  by  this  annual  contact  with
primitive, particularist, tribal, organised
Judaism. I reflected on this complicated
dynamic every Pesach, and I am certain
that  it  complicated,  positively,  my
thinking about Israel in Egypt.

Perhaps   the   most   significant
`theological'  inplication  of my  work

on Exodus is that it highlights the extent
to which liberation, unlike assimilation,
requires  a  persecuting  enemy,  real
or  constructed.  While  this  point  may
have emerged directly from my textual
exegesis,  it  seems  likely  that  I  was
influenced by ways  of thinking  about
the  Holocaust  that  have  affected  me
personally. My husband Peter's parents
were both born in Germany,  and their
parents died there in carps or en route
tothem.Theyvery,veryrarelydiscussed
their  childhood  or  their  experiences
in Nazi  Germany;  life  began in New
York City, and briefly Brooklyn. Their
commitment  to  their  Jewishness,  and
to raising Peter as a Jew, was absolute,
but  the  Holocaust  played  no  visible
role in this.  hdeed, Peter's father was
extremely agitated by plans afoot at the
time to  build  a Holocaust Museum in
New York  City  (it  eventually became
the Museum of Jewish Heritage -others
must have shared his views); he feared
that it would provoke anti-Semitism and
found it in other ways problematic.

Our nuclear family seemed to absorb
Opa's point of view as  if by osmosis.
On the  one hand,  I  organised  and led
Yom  Hashoch  se;vices  a;Neny  yea:I  .rrL
Cambridge,  and  Peter's  mother  made
donations enabling us to bring speakers
and performers. But that was for us a
matter  of memorial,  not  education  or
identity building. We did not inevitably
see  Holocaust  films,  we  rarely  went
to  Holocaust  museums  -  Berlin  was
an  exception  -  and  our  sons  Jacob
and Jonah did not go on concentration
camp  tours.  Despite  an  eady  interest
in  Second  World  War  history,  Jacob
would  carefully pass  over pages  with
concentration  camp  photographs  in
any  book  he  was  reading,  and  when
he went to  yczd yczsfee77€ while studying
in  Jerusalem,  he  was  disturbed  by  a
take-home  message  that  emphasised
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the need for a Jewish State - not that
he doubted it - rather than the universal
dangers of intolerance and persecution.
I am sure that in a different family - a
familythatdidnot>forbetterandworse,
determinedly look a\h.a,v from their own
persecution  -  I  would  have  thought
differently about persecution in Exodus.

Writing  about  Egypt was  a voyage
of self-discovery.  I knew  only too  well
that the boundaries between my life and
my work were blurred, but I would not
have  predicted the  extent to  which my
scholarshipistheproductofmychildhood,
my children, my fronds, my literary and
musical  preferences,  and the  religious
communities to which I belong and have
belonged  I  can imagine that  for some
of my  colleagues,  I  have  undermined
whatever  scholarly  credibility  I  had by
whting this. For me, it has been enriching
andeven-darelsaytheword?-liberating
to peep  out from behind the  curtain  of
acaderic obj ectivity.

And finally, is there a moral to this
story?  More than anyone before us  at
any  point  in  history,  we  have  access
to  a  hitherto  unimaginable  wealth  of
information about people and events in
far-flung  comers  of the  globe that we
ourselves  will  never  experience,  and
closer  to  home  in  domains  of power
whose corridors we will never tread. We
need  no  reminders  of the  importance
of interpreting this  information - who
wrote it, when, where and why? I hope,
though,  that  I  have  emphasised  the
magnitude  of the  challenge  that  faces
us  by  revealing  the  onion  layers  of
influence and meaning around my own
work-1ayerswhichuntillbegantolook
forthem,wereinvisibleeventome.Iam
glad to be seeing them now.

IdedicatedthefirstchapterofLonging
for  Egypt  to  our  wonderful  family
ffiends,  Simon,  Shoshana,  Daniel  and
Sarah Goldhill, `who made Cambridge a
littlelessEgypt'.Iflhadtheopportunity
to re-dedicate that chapter (and perhaps
this is it!), I might write instead,  `who
made Cambridge a little less Egypt and
a little more Egypt' .

ELdnotes
i (Sheffield: Sheffield Phoenix Press, 2008).
2PoemsfromtheDiwan,¢.ondon:Anvil,2002).
3(London: Viking,1997).
40Vew York: Riverhead Books,1996).
5QTew York: Harper, 2008).
6http://www.youtube.com/

watch?v=1GnsnKRBGKo.
7AliturricalpassageintheHaggadahcompiled

of ps. 79:6-7, Ps. 69:25 and Lams 3:66.

T}RDLAIT A:UPTOIN is Lecturei. in Hebrew B ible
& Jewish Studies at King's College, London. She
also teaches  on the Leo Baeck College rabbinic
progranme.
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THE  QUESTION WE
CANNOT ANSWER

Jeremy Schonfield

WIIO BY FIRE, WIIO BY WAITER ~
UN'TANEH TOKEF

edited by Rabbi Lawrence A. Hoffroan
Jewish Lights Publishing, 2010,

ISBN 978-1-58023-424-5, hb, £21.00

LAWRENCE  HOFFMAN  IS  A
man  with  a  mission.  He  seeks
to  overcome  what  one  might

call the  synagogal  `sound-barrier',  the
alienating effect of the unfamiliar words
and ceremonies of Jewish worship. For
some, synagogue services offer a portal
intoamysteriousandlittle-knownworld
of insight into the human condition and
Jewish life.  Others feel as though they
are  watching  a play  in  an  unknown
language,  that  is  ultimately  `tedious',
`baffiing'or`problematical'.ManyJews

attend synagogue only occasionally, and
do so partly out of loyalty to parents or
grandparentstowhomtheservicesmeant
a lot. Lacking the time or commitment to
attend more often, they never discover
how services work as a fomi of `sacred
drama. . .  [which] allows us no distance,
[since  we  ourselves  are]  part  of the
cast', or how participating in them can
illuminate universal  questions. A large
proportion of such occasional attendees
leave  synagogue  feeling resentful  and

guiltyatnotgettingmoreoutofit,andare
disinclined to come again. This vicious
circle  of incomprehension and dislike
threatens the future of the synagogue as
a centre of Jewish life.

LawrenceHoffroan'sbookisdesigned
to open up just one part of the liturgy to
wide  and  serious  debate,  and  in  this
way to break the cycle. It is a book to
take to synagogue, or for rabbis to mine
for ideas and insight. It does not have a
singlethesis,butreflectsacommunityof
thought, a gathering of people prepared
to  think  afresh  about  the  experience
offered by a single synagogue text.

The  publication  is  important  for
two  reasons.  First,  it  is  the  only  book
available  for  general  readers  about
U79 '/cz7€efe rofae/ the prayer that offers the
clearest account of the ` drama' in which
wetakepartonRoshHashanahandYom
Kippur. Secondly, it is the first in a new
series edited by Lawrence Hofinan, in
whichhefocusesonprayersfortheHigh
Holy Days. He has already produced ten
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vch]rnes o£ My People 's Prayer Book on
the daily and Shabbat prayers, in each of
which a handful of scholars and writers
contributes part-commentaries on topics
such  as  `history',  `a  woman's  voice',
`theology' or  halakhah'. That formula

offers readers an opportunity to think in
detail about specific issues. But there is
a danger of subject-demarcation,  since
scholars, careful not to encroach on each
other's  territory,  leave  some  subjects
untouched.

No  such  problem  affects  this  new
project. After introductory chapters  on
the  historical  background  of  U72 'Zcz#efe
robe/,  including  a  translation  and
commentary of its thirty-nine lines, we
are  offered  forty-one  short  discussions
- between four and six pages long - in
whichwritersexplorealltheimplications
of the text from different points of view.
The  result  is  a wide  debate  by writers
- mostly rabbis - ranging from Liberal
to  Modern Orthodox,  viewing  it  from
points  of view  as  various  as  dance,
secular  Israeli  culture  and  traditional
Judaism.  They  are  based  in  the  USA,
Israel  and  Europe,  and  include  five
associated with Leo Baeck College. The
contributions of Tony Bayfield, Andrew
Goldstein,  Jonathan  Magonet,  Charles
Middleburgh and Marc Saperstein, with
references also to the late John Rayner
and  Annette  Boeckler,  display  LBC's
unique strengths. The editorial decision
to  embrace  non-American  institutions
is  a  departure  that  allows  distinctive
voices and concerns to be heard. There is
inevitably repetition, but it is fascinating
to trace the nuanced differences between
superficially similar readings.

The  Un'taneh  Tokof pea:yen,  a, kJey
text for the Days of Awe, poses major
problems. It depicts a heavenly court of
justice in which the very angels tremble
before judgement is passed on them for
the  coming year,  and in which God is
`judge, prosecutor, litigant and witness' ,

making it an unusual kind of court by
modem  standards.  Each  person's  past
deeds  are  weighed  and  their  sentence
written  in  a  heavenly  ledger  on  Rosh
Hashanah,  the  first  day  of the  year,
before  being  sealed  on  Yom  Kippur,
the tenth. A chilling listing of possible
fates opens with a pair that inspired the
title of the book - Who Shall Live and
Who  Shall  Die,  `who by fire,  who  by
water'  -  echoed  in  Leonard  Cohen's
anthem of the same name. But the fact
that  `repentance,  prayer  and  charity
help  the  hardship  of the  decree  pass',
suggests that God, who `does not want
the  dead  to  die',  can  be  persuaded  to
change  his  mind.  The  closing passage
describes   God's   incomprehensible
greatness,  leaving  humans  and  angels
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able  only  to  praise  him,  leading  into
the next sequence in the regular liturgy
- the Kec7#sfeczfe.  Clearly,  a prayer such

as  this  must  be  read  not  only  as  an
intense drama in itself, but as part of a
developing liturgical narrative.

Its  themes  invite   challenge.  The
argument  that  virtue  is  rewarded  by
worldly wellbeing,  and  sin  by physical
punishment,  is  contradicted  by  the
biblical book of Job,  leading traditional
writers to  argue that suffering on earth
is made up for after death. This is just
one  reason  why  some  contributors  to
Hoffinan's publication would like to see
this prayer excluded altogether from the
liturgy, although they acknowledge that
public  opinion might resist its removal.
Charles Middleburgh ®p. 67-71 ) rightly
argues that it survived due to much-loved
melodies, and could have added that the
scene  it  depicts,  however  questionable
theologically,  itself inspires  the kind  of
thrill for which people go to synagogue.

Those in favour of exclusion could cite
itsabsencefromtheSephardiliturgy.This
Spanish-Portuguese  tradition  in  general
during  the  Days  of Awe  underplays
the  ideas  of heavenly judgement  and
punishment,  themes  that  are  central  to
the Ashkenazi tradition, with its recurrent
drum-beats  of c7z.7e  and c7iay;cz#,  `law' and
`judge'.  The  Sephardi  liturgy  focuses

instead primarily on the beginning of the
year and the mysterious and challenging
legacy  of the  Binding  of Isaac.  This  is
whathappensintheabsenceofthisprayer
and of others like it.

The  contributions  to  this  book  are
too  rich  to  summarize  here.  A  few
glimpses will give an idea of what it has
to  offer.  Lawrence  Hoffroan  debunks
the medieval legend that the poem was
composed by a Rabbi Amnon on being
martyred  for refusing baptism,  a  story
that underlies its haunting melodies and
chants  and  the  reverence  in  which  it
is held.  He explains how it was in fact
written  centuries  earlier  in  the  Holy
Land  by  the  Byzantine  poet  Yannai,
and became popular in Germany during
Crusader  persecutions.  It  would  have
been helpful to include more sources for
this  fascinating  discussion,  besides  the
article  in  ffcz'cr7ie/z  from  6  September
2002, rather than the date given on page
240  of the  book.  Many  users  of this
series  would  like  to  read  background
material,  and  there  are  a  number  of
academic surveys that might have been
cited.   Several  of  the  writers  include
endnotes citing sources, including texts
available in Hebrew only, and one hopes
that  future  volumes  will  include  still
more information of this kind.

A number of the writers who defend
the  poem's  theology  suggest  that  the

list  of  fates  beginning  `who  by  fire,
who by water' represents  not personal
punishments,  but  the  unpredictable
circumstances  that  await  us  over  the
coming  year,  pre-determined  perhaps
by our genes or by the `butterfly effect' .
These  affect  not  only  Jews,  as  Marc
Saperstein  points  out,  but  challenge
each  of us  to  mitigate  the  effects  of
disaster  and  misfortune.   Since  it  is
we  who  `write'  in  the  heavenly  book,
and  apparently  God  who   `reads'  it,
we  presumably  shape  our  destinies  in
partnership with God, as Asher Lopatin
argues.  How  wonderful  also  to  hear
from  Brent  Chaim  Spodek  and  Ruth
Messanger  about  Rabbi  Levi-Yitzhak
of  Berdichev's  reading  of the  poetic
statement  that  `God  is  your  shadow',
from Psalm  121 : just as a shadow does
as  we  do,  so  God  `is  the  shadow  of
human  action...  The  divinity  we  hope
to worship  is  a shadow of ourselves. . .
If you want to see God feed the hungry;
you feed the hungry'. Our final posture
must nonetheless be one of acceptance,
as   suggested  by  the  Kec7cAsfeczfe  which
follows the poem.

Some  contributors  argue  powerfully
for  closer  readings  of liturgical  texts.
Elie  Kaufner  highlights  the   seven
occurrences  of the verb cri/czr,  meaning
`pass'or`cross',andthetenappearances

of the term sfee777,  `name', plotting how
each  repetition  develops  the  argulnent
of the prayer. Daniel Landes looks at the
links of the root facrc7os¢ with `holiness',
`martyrdom' and with the name of the

next liturgical sequence ®p.  196-200).
Some  criticisms  with  which  to  end.

I  would have  liked to  see  more  about
how God's role in determining the `evil
of  the  decree'  reflects  the  interaction
between his attributes of judgement and
mercy. As several writers acknowledge,
shepherds not only care for sheep, but
slaughter  them.  Lastly,  there  is  much
to  say  about  the  Hebrew  roots  of the
words `repentance, prayer and charity'.
The first of these has associations with
`retum'  and  `answer',  the  second with
`judge'  and  `wonder',  and  the  third

with  `righteousness'  and  `victory'.  It
is perhaps  impossible to pack all these
meanings   into   a  single  translation,
but  one  might  start  by  suggesting
`interrogating the past, judging  oneself

and behaving righteously' .
This is just the beginning of a longer

debate I
DR  JEREMY  SCHONFIELD'S  Ccrmb7.z.dge
dissertation  on  Jewish  liturgy  was  published
as  `Undercurrents  in  Jewish  Prayer'  (Littman
Librc[ry  Of Jewish  Civilization),  and  became  a
finalistinthe`ModernJewishThought'categoryof
the  National  Jewish  Book  Awards,  2007.  He
is  c:urreutly working  on  studies  Of the  morning
service and Of the annual festival cycle.
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WENT TO
SHUL TWICE  ON

SHABBAT

BARRY  HYMAN  TALKS TO
RABBI  DANNY RICH Ip BA

CHIEF  EXECUTIVE  OF  LIBERAL JUDAISM

Q..Can you tell us  about your family
background  -  where  do  your
grandpc[rents and parehis hail from
and where were your  early years
spent?

A: My matemal  grandparents  arrived
here  as  young children  in the  first
decade  of the  20th  century.  Like
many, they were fleeing oppression.
My grandmother's brother told me
that he recalls the sound of the horses
as mounted soldiers rode up onto the
first floor  and threw  the  furniture
out.  The  family  was  a  banking
family with a large house and staff
in Warsaw.  My grandmother,  aged
eight,  had  to  do  the  cooking  in
England  because  her  mother  had

never cooked but my grandmother
had  watched  their  cook  back  in
Warsaw.  They  arrived in the  East
End and were met by someone who
claimed to work for an organisation
to help poor Jews. He picked up their
luggage  and  disappeared  into  the
crowd.

On my father's side his grandfather
arrived from Lodz, Poland in 1840 as
afourteenyearoldboyaccompanied
by his older brother who apparently
left to seek his fortune in America.
I guess my great-grandfather never
saw his parents  and the rest of his
family again.

My  father's  mother's  family,
however,  can trace their arrival  in
England from Amsterdam in  1760,
and1amtheproudownerofacopyof
the Book of Numbers and a copy of
the Book of Esther, both in Hebrew
andEnglish,whichwerepublishedin
England in the  1790s and belonged
to  an ancestor who was  a medical
doctor in the Tower Hill area.

Q.. Tell us about your Education.
A: I was educated at state primary and

grammar,  latterly  comprehensive,
schools in South West London before
reading Politics & Modern History
at Manchester University where  I
majored  in  Middle  East  politics.
I  was  twice  elected  Chair  of the
Manchester  University  Students'
Union and served as the sabbatical
Welfare Officer.

Q=Was there a religious aspect to your
f amily and your own childhood? Did
it interest you at the tine?

A:I  was  brought  up  in  a  classical,
committed Liberal Jewish family in
which Liberal Judaism was normative
and first rate by choice. I went to sfezj/
usually twice  on each Shabbat and
we  would  bave  a  short  frczbz7cz/czf
Shabbat service  at home.  We kept
all the festivals,  except Purim,  and
all the  family were knowledgeable
in Jewish studies and knew enough
Hebrew  to  more  than  follow  the
service.  It  was  a  home  of Jewish
study and debate and genuine social
action but faczsferztf and Zionism, for
example, were completely absent. It
was  so  Liberal that I first attended
a  Jewish  burial  when  I  officiated
at  one  as  a Student Rabbi,  all my
relatives being cremated, and the first
family Bar Mitzvah,  as opposed to
`Confirmation', was my own son's.

I did not attend an orthodox service
until  I  was  an  undergraduate  at
Manchester and arrived in the ghetto
in Venice.

Q..Was  a  religious  career  an  early
decision?
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A: I had taught in Religion Schools from
just after my own Confirmation, and,
encouraged by  the  late  Rabbi  Dr
Sidney Brichto, was taking services
and acting as lay minister to Leicester
Progressive  Jewish  Congregation
whilst at Manchester. There was no
great moment but  somehow  I just
knew that I would combine Judaism
withteachingandcaringandgetpaid
for it.

Q;When  did  you  enter  Leo  Baeck
College?

A: I  was  admitted  to  the  Leo  Baeck
College  straight  from  Manchester
but deferred to work for the Student
Union.  Our large  class  saw five  of
us, Francis Beny, David Hulbert, Elli
Tikvah  Sarah  and Sheila  Shulman,
graduate  in  the  summer  of  1989.
I  was  neither  a  good nor  an  easy
student but got on well  with most
people.

Q;What sl"ls  did you serve  in as  a
rabbinic student?

A: As an undergraduate in Manchester I
had worked teaching and preaching
at Manchester Reform  Synagogue
which was nothing like any Liberal
sfea!/  I  had  ever  been  to.  I  was
a  third  generation  Liberal  Jew,
already  serving  in  Leicester,  and
in  my  third  year  at  LBC  went
to  minister  at  Kingston  Liberal
Synagogue.  It was recognised that
I was  `tribally' Liberal  and  so my
Reform secondment saw me doing
one weekend per month in Hull and
one in South Hampshire. I enjoyed
them both,  and was  thrilled  some
years  later to  be  invited  to  open,
with  Rabbi  Rodney  Mariner,  the
Hull  Reform  Synagogue  building.
I returned full time to Kingston in
1988 and was there for two decades.

Q..You  are  also  a  Prison  Chaplain.
VIThy?

A: I have always considered the measure
of a  good  society  to  be  how  it
treats  those  who  offend against it.
Thus I serve as Jewish Chaplain to
Her  Majesty's  Prisons  Latchmere
House  and  Coldingley.  I  try  to  be
sympatheticbut,remember,that1also
sit as a magistrate on the Kingston
bench, that crime has victims above
and beyond the prisoner and histher
family.

Q.. What do you do in your non-working
hours?

A: In truth I have always loved my work
and am a poor example of a proper
work/life balance. I like playing table
tennis  but I  really  enjoy watching
birds and other wildlife.

Q: So what about your personal life -
marriage and family?
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A: I have four children, two boys and
two  girls.  They  are  all  proud  to
be  Jewish,  having  graduated  from
Kadimah  Summer Camp  and LJY
Netzer.  They  are  certainly  not  as
Jewishly  active  as  I  was  at  their
ages -18,  20,  22  and 25.  Two  are
just starting at university; one works
in a nursery;  and one  is  a personal
trainer. They are without doubt the
most  important thing  I  have  done
with my life.

Q..You teach at LBC, what are today's
students like?

A: I think the  quality  of students  and
the  College   experience  seems
to  be  improving  all  the  time.  I
am  occasionally  asked  to  teach
something  practical  which  I  am
pleased  to  do,  particularly  since  I
think it is here where students find
the transition to the rabbinate most
difficult.  Students  are  well  enough
prepared in Hebrew, taking services,
utilisingJewishtexts,andmanyareas
of practical rabbinics.  The  area in
which they most struggle is what I
will  call  `political'  in the  sense  of
managing their own expectations and
the expectations of their congregants
and  how  to  get  the  best  out  of
fractious  and  difficult  groups  of
people.

Q..WhendidyoubecomechiofExecutive
of Liberal Judaism?  What  does  it
iirvolve  in the  UK,  Israel  and  the
Jewish community elsewhere?

A:I  was  appointed  Chief Executive
of Liberal  Judaism  in  July  2005
after a competitive  and transparent
process.  I an the spokesperson for
Liberal  Judaism which consists  of
some  10,000  persons  in thirty-five
communities,  mainly  in  England,
plus Dublin and Edinburgh. I manage
a budget  of some  £1.3  million  and
fifteen  staff who  deliver  youth,
young  adult  and  student  services,
cemeteries, education, in partnership
with  LBC,  public  relations  and
publications,  including  a  new
haggadah,  and  enable  our  rabbis
to name babies,  convert applicants
to  Judaism,  and  marry  and  bury
Jews.  I  am  also  responsible  for
relations  with  government,  non
Jewish  communities,  the  United
Synagogue  and  Masorti,  and  for
furthering our partnership with the
Movement for Reform Judaism.

Q; Do you miss the pulpit?
A: I  do  miss the  intimacy of working

closely  with  families  which  is  the
great privilege of the congregational
rabbinate. I am away two weekends
per  month usually  in  one  of our
smaller  communities  so  get  my

opportunity to preach and teach.
Q:I:omanypeoplethereseemstobelittle

which divides the two Movements -
egalitarianism,  gender  sensitivity
corrrmon to both. Would they not be
a greater strength in the UK Jewish
community  if they  merged,  while
retaining a separate identity under
one  umbrella?  The  LibDems  and
I:ories are trying it. Can you errvisage
it happening any time soon/at all?

A:I  could  not  be  more  committed
to   strengthening  and  building
the  partnership  with  the  Reform
Movement which  is  good for both
movements  and  the  wider Jewish
community.  LBC  is  one  of many
examples where we  spend a lot of
time  and money  in a co-operative
manner,  and  my  recent  decision
to  second a member of the Liberal
Judaism  staff to  MRJ's  Jeneration
project is a practical demonstration of
my commitment. Nevertheless, there
are times when our history,  culture
and interests  differ and we  should
acknowledge  that  openly.  MRJ  is
a  broader,  larger  `church'  with  a
pragmatic mission to fill the  centre
ground  of British  Jewry.  Liberal
Judaism  is  more  ideologically
compact and driven, seeing itself as
a constructive irritant to mainstream
Judaism,  daring  to  think  and  act
in  areas  long  before  it  becomes
fashionable to do so. The promotion
of equality for women and gays, the
welcoming of non-Jewish partners,
inter faith dialogue, creative liturgy
arejust some examples where Liberal
Jewishpolicyandpracticeeventually
become normative. On the question
of merger  I  say  this:  the  Reform
Movement does not currently want it
and the Liberals are not that interested
in  it.  We  are  both  committed  to
deepening  our partnership,  and  if
merger  organically  emerges  from
such a process then so be it.

Q..Where do you see British Jewry in
the mid-2lst century?

A:IthinkBritishJewryinthe21s`century
will  become  increasingly polarised
between a c¢czrec7z. movement which
grows by breeding, and a progressive
movement,  by  which  I  certainly
mean Liberal and Reform and maybe
others  too,  which  will  grow  if we
become more creative about how we
capture the hearts and minds of Jews
who  want to  embrace  21St  century
society I

BARRY  HTYMAN,  o77ce  o/ A4c7rds  &  Spe#cer
is   a  former   PR  Consultant   to   RSGB   and
contirmally  advocates  for  Radlett  &  Bushey
Reform Synagogrle where he ls Vice President.
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NOVELTY AND  SURPRISE

Larry Hoffman
Rabbi Dr Larry  Hoffroan reviews the
new Liberal Haggadah.

HAGGADAII B'CHOL DOR VADOR
-  A   HAGGADAH   FOR  ALL
GENERATIONS,  edited  by  Rabbi
Dr Andrew  Goldstein and Rabbi Pete
Tobias,  The  Union  of Liberal  and
Progressive Synagogues, London, 2010
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H#:#:;4¢-:o£„:#£;;%ofrffo:re:oef:
liturgy of the Liberal Jewish Movement
in  Britain,  the  last  one  coming  in
1981,  modemized with gender-neutral
language  in  1990.  This  one  follows
the  1990  text but  with transliteration
for  the  first  time  and  an  altogether
novel design. It is really two Haggadot
in  one  -  a  regular  set  of Haggadah
readings that opens from right to left,
and  a  streamlined  version  for  very
young  children  that  reads  the  otber
way around - clumsily numbered, with
Arabic numerals  appended to Hebrew
letters  that the  youngest  children will
have  trouble  following.  Throughout,
the  impact  of this  fine  new  work  is
enhanced  by  the judicious  selection
of illustrations. The  children's version
comes with the delightful  stick-figure
drawings  of Otto  Geismar,  whose
Haggadah  appeared first  in  1927,  and
then  again  in  1928,  while  the  main
text selects judiciously from Haggadah
art  past  and  present,  including  Ben
Shahn's  simple but moving "Weeping
Man" and a hysterical accompaniment
to the fJcz//e/, Michael Kichka's cartoon
version of "King David and the Levite
Band."Theoverallappearance-smartly
designed cover, glossy pages, and neatly
bordered text - is positively stunning,
especially compared to the washed-out
newsprint impact made by the version
it replaces.

The  main  text  promises  what,  at
first  glance,  seems  impossible:  extra
readings  on  one  hand,  but  a  shorter
sec7er on the other. This is accomplisbed
by  a  layout  that  provides  a  liberal
version  of the  standard text  on right-
hand  pages  (numbered  la,  2a,  etc.),
balanced  by  thematically  appropriate
options  on the  left  (1b,  2b,  etc.).  This
design  feature  has  been  successfully
pioneered elsewhere - as in the North
American Reform Movement's current
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siddur,  Mishkan  Tefilla  (2f)O]),  tor
example. Leaders of the liturgy have to
prepare well  in  advance,  making  sure
not to read simplistically from just one
or the other of these two facing pages, or
worse, trying to read them both, top to
bottom.  Given the proper preparation,
the  impossible  is  attainable:   a  sec7er
that mixes the traditional text from the
right  with  modem  alternatives  from
the left. Perhaps the biggest fault with
Haggadah 8 ' chol Dor Vador is dratthe
idea is applied only to the sec7er service
before dinner, after which a single text
runs linearly straight through.

The  reason  this  matters  is  that  the
sec7cr  leader's   advance  attention  is
necessarily  drawn  only  to  the  pre-
dirmer portions, where choices have to
be made. The editors may have intended
just  the   opposite.   By   eliminating
facing-page  alternatives,  they  may
have  assulned  the  leader  would  read
the  entire  after-dinner  section  from
beginning  to   end.   But  that  rarely
happens. Without choices, the sec7er is
likely  to  bog  down  by  cz/3fo777cz7z  time,
include a token opening of the door for
Elijah,  and  move  on  to  a  concluding
song or two. Historically speaking, that
is an error, since over the centuries, the
proper focus has become precisely the
after-dinner prayers, which, if anything,
deserve more attention.

The  Haggadah  began  in  the  first
and second century as an oral exercise
whereby the meal came first and then
random questions prompted by the food
elicited a freely composed response as
to Passover's meaning. By the second
century, the meal had been postponed
to the end of the evening, set questions
about  food  introduced the  ritual,  and
the  answer  crystallized  slowly  into
a  set  of texts,  some  of which  remain
compelling.   Such  is  the  narrative  of
"the  four  sons,"  and  the  explanation

of the sec7er 5 symbols. But the bulk of
contiioued on next page
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what was now a pre-dinner ritual came
to  be  an  extended  midrash  that  soon
lost all relevance to the average sec7er
participant.  Much  of an  editor's  skill
is taken up in deciding how to provide
alternatives to this lengthy and by now
opaque midrash, before aITiving at the
final  psalms  called fJci//e/  and  dinner.
Through  the  format  of  a  two-page
spread, the editors here have discharged
that task admirably.

After  the  Crusades,   after-dinner
material multiplied: welcoming Elijah,
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"next  year  in  Jerusalem",  even  an

alternative  fifth  cup  that  anticipates
the  messianic  future  and  later  still,
concluding  songs.  As   liturgies  go,
nothing is as engaging and as relevant
as all of this.

The problem is that people nowadays
tire  by  then  and  skip  over  this  after-
dirmer stratum. They should not do so
and I  would  therefore  have  liked this
Haggadah to feature the second half as
much as it did the first -provide it with
the  same kind of double-page  options

that the first half offers.
That failure aside, this is a Haggadah

worthy  of  the  Liberal  Movement's
venerable   history.   Regularly,   we
find  tribute  to  John  Rayner's  lasting
contribution,  most  particularly  in  his
introductory prayer which  every non-
Orthodox Haggadah  ought to  borrow.
Already  on  page   la,  we  read,  "Let
all  God's  children  sit  at  the  table  of
the  Etemal  One,  drink  the  wine  of
deliverance  [and]   eat  the  bread  of
freedom." Amen to that!
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All the rest is commentary.
Appropriate to a Haggadali "for all

generations," music plays an important
role  in  drawing  participants  together.
Some   entries   (Doc7z.   /i.,   from   Song
of  Songs,   p.5b)   come  with  single
musical notes in the margin - a graphic
indication that they are to be sung. But
no actual musical notation is provided,
so that unless celebrants already know
the songs, they are left musically to fend
for themselves. I would have preferred
at least some renditions that celebrants
might  draw  upon  without  having  to
trust to memory - more and more, we
find  people  with  no  prior  experience
trying  out  the  Seder,  and  they  need
music as much as text. Fortunately, the
Haggadah  suggests  that  preparation
include a visit to the Movement website
-where music is readily available.

A  fabulous  opening  illustration  by
Michael  Kichka  ®.Ib)  sets  the  tone.
It  pictures   every  conceivable   Jew
on  the  planet  crowded  together  as  at
a,  +ur+ch  counter  -  kol  dichfin  yeitei
v ');ez.cfec6/,  as  the  Haggadali  says:  "Let
all  who  are  hungry  come  and  eat"
(p.6a).  This  Haggadah's  wonderful
range  of  material  speaks  to  pretty
much  everyone  at  the  lunch  counter.
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I applaud this
Haggadch for its

inclusivity, but
even more, for the

judicious and poetic
manri,er by which it
avoids the smarrny
preachiness Of so

many other liturgies
that expand the

traditional accent on
men but not women,

white Ashkenazim but
not other Jews; and

Jews alone but not the
world at large.

The  modem-day Ethiopian  Exodus  is
recalled explicitly to.lob); Yiddish and
Ladino versions of the Four Questions
appear side by  side  ®.7b).  The  songs
include not just the usual standbys, but
also Debbie Friedman's wildly popular
"Miriam's  Song"  a.15b);  the by-now

Holocaust-minded  "Donna  Donna"
(p.16b);   Gustav   Gottheil's   classical
Reform  hymn  "God  of  Might"  (p.
19b);  the  African-American  spiritual
"Go  Down  Moses"  to.8b);  Ecfeczd A4lz.

yoc7e 'cz to the  folk song  "Green  Grow
the   Rushes-O"   (pp.44-45)   and  the
childish ditty called "The ballad of the
Four Children" sung to "0 My Darling
Clementine"   (p.9b).   Elijah  gets  his
rightful share, but so, too, does Miriam,
not just in an add-on, but side by side
with  Elijah.  Even  in  the  shortened
children's version, we get one side of
the  page  for  E/I.);crfez4  fJcr#czi;I.  and  the
other  for A4lz.rj.);cr"  f7cz+7 'vz. 'czfe:  "Elij ah
will bring good tidings" and "Mirialn
will dance with us" to.10 aleph/bet]

This Haggadah "for all generations"
is   appropriately   child-conscious
while  avoiding the paediatric  error of
being  child-centred.  Children  can  be
entertained with songs to "Clementine"

continued on next page
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and  "Green  Grow  the  Rushes",  but
adults  get a deeper Passover message
from such pieces  of poetic perfection
as  Marge  Piercy's  call  to  "Honour
those  who  let  go  of everything/  but
freedom, who ran, who revolted, who
fought,/ who became other by saving
themselves"   (p.20b).  And  there   is
Primo Levi's call to "Gentile or Jew...
You  too  stranger./  This  year  in  fear
and  shame,/  Next  year  in  virtue  and
justice"  (p.49).   Most  non-Orthodox
Haggadot  exclude  the  post-Crusade
addition urging God to "pour out your
wrath  on  the  nations  that  [sic]  know
You not" but this one tackles the issue
head-on  including  it  as  an  historical
recollection,  but  balancing  it  with  a
parallel  invocation  to  "pour  out Your
love  on  the  nations  who   [sic]  have
known You" -a nice touch indeed, in an
era when some nations hack each other
to pieces while others sue for peace.

Equally, I appreciate this Haggadah's
additions  to  Dcz)a/e72zf .  The  traditional
text  runs  through  a  picture  album
of  biblical   history   and  then  rests
content  with  thanking  God  finally
for the Temple "which atoned for our
sins."  Non-Orthodox  Haggadot  have
a  century-old  tradition  of  updating
the  album  with  new  verses,  and  this
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one  does  itself proud  in  that  regard:
it   appends   the   classical   Reform
celebration  of  the  prophets  and  of
Israel's  selection  as  a  light  unto  the
nations.  Then,  maintaining  tradition
with its predecessor Haggadah, it adds
"our return to the land of our ancestors"

and our mission ``to perfect the world"
®.16a).

I  applaud  this  Haggadah  for  its
inclusivity,  but  even  more,  for  the
judicious and poetic manner by which
it  avoids  the  smarmy  preachiness  of
so  many  other  liturgies  that  expand
the  traditional  accent  on  men but  not
women, white Ashkenazim but not other
Jews; and Jews alone but not the world
at  large.  The  Yiddish/Ladino  versions
of the Four Questions and the parallel
placement of Elij all and Miriam are two
examples.  Ladino  appears  elsewhere
too,  as  in  the  particularly  beautiful
ending  to  the  Birkat  Hamazon,  "We
have  eaten  and  drunk ....  May  things
always get better, never worse" a. 24).

The   reaffirmation   of   Jewish
particularism  in  a  Movement  that
proudly   introduced   universalism,
sometimes    to    a    fault,    is    also
accomplished with balanced finesse -
Jewish uniqueness is readily apparent,
but  not  at  the  expense  of  sacrificing

the  British  Liberal  tradition's  historic
accent on the world as  our stage  and
all  humankind  as  our  allies  upon  it.
After  "Next  Year  in  Jerusalem,"  this
Haggadah  pleads,  as  its  predecessor
did,  Lashanah  haba'ah  kol  cha'i
7zz.gtz/,  "Next  Year  in  a  world  where
all  are  free."  The  children's  version
too  recollects  "our ancestors  who  left
Egypt," so that `twe can now go to sleep
in warmth and in safety," but does not
forget to "pray for the Passover of the
future,  when all humanity will live in
harmony and in peace" ®.11 aleph).

So  Haggadah  B'chol  Dor  Vador
is  a  well  conceived  and  beautifully
designedHaggadahthatprovidesample
choice  without  becoming  unwieldy.
Even its illustrations come with a point.
It is for children, but for adults too.  It
draws aptly upon prior imovations but
provides more than its own fair share of
novelty and surprise. It deserves a place
at sec7er tables everywhere I

LAVVRENCE A HOFFIVIAN is ftie Bcrrdczrcz cr#c7
Stephen Friedman Prof;essor Of Linngy, Worship
and  Ritual  at the  Hebrew  Union  College,  New
Yorlc School. Among his many books and articles
is  My  People's  Passover  Haggadah,  co-edited
with Dr David Arnow (Jewish Lights Publishing,
2008), a two-volume compendium Of commentary
to  and the history  Of the Haggadah throughout
the ages.
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QUEEN ANNE'S BOUNTY
is no more, for this fund established by Queen Anne in 1704

for the relief of the poorer clergy of the Church of
England was merged with the Ecclesiastical

Commission in 1948 to fomi the
Church Commissioners.

But the street which proudly bears her name lives on,
vigorously. There are accountants, architects,

solicitors, and surveyors all practising their professions,
all anxious to serve their clients and to maintain the

high standards which have come to be associated with
this well-preserved, dignified part of Georgian London.

We have practised here since  1951, offering clients
business management, investment guidance and
specialised tax advice, in addition to the more
conventional accounting and auditing services.

As the years go by the scope of our work widens,
and the calls for our professional help increase, reflecting

the fiscal and commercial complexities of the times:
but the results remain mutually rewarding.

LHWIS GOLDHN & C0
CHARTERED ACCOINTANTS AND REGISTERED AUDITORS

40 Queen Anne Street, London WI G 9EL
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In  lshmael's  House
A History of Jews
in  Muslim  Lands

Martin  Gilbert

In this absorbing and eloquent work,
Martin Gilbert challenges the one-
dimensional media portrayal of the
relationship between Jews and
Muslims, presenting instead a
fascinating and nuanced account of
two peoples with a long, entwined            Paper, £16.50
history for over  1,400 years.

"detailed and valunl]le . . . Gilbert fluently recounts the ups and clowns

of Jewish-Arab rdatious over the centuries."
-AIham TIBor, Litenry Rouieui
"Examining the positive, even hopeful, theme of tolerance, Gilbert

explores the relationship between Jews and Muslims from the 7th
century to the present day. A valuable, balanced contribution."
-The Times
"Our leading historian of the Holocaust . . . compelling facts from

a breathtakingly wide collection of archives."
-Dominic Lawson,  714c Sz£7zcky rz.772cf

30 b/w illus. £25.00
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Radical Judaism
Rethinking  God  and Tradition

Arthur Green
"A credible spirituality for our tumultuous

times. Green draws richly from the Jewish
mystical tradition, but also writes from
the heart of his own experience. This
lucidly written book will reach fir beyod
the Jewish community." -Harvey Cox,
a:ndro[ of The Futwf e of Faith

Not The Enemy
lsrael's Jews from Arab  Lands

Rachel  Shabi
"tugs the cultural map of Israel back

towards a more accurate version of
history, paying homage to the musical,
literary, theatrical and academic
traditions of Arab Jews."
-Marina Benjamin,  Ez/c72z.7¢g Sfz7zcZ¢#J

10 b/w iHus. Paper, £10.99



THE
/TAKE/

ON  THE
NEW

SIDDUR
In 2008, the Roform Movement introduced

the 8th Editi.on Of Volume I of Forms of
Prayer, its daily and Sabbath Siddur.

MA:NNAL thought that it would be
interesting to elicit some feedback.

THE FOUR
CONGREGANTS

Jonathan Bergwerk

TIH HAGGADAII SPEAKS OF
four children: one who is wise, one
wicked, one simple and one who

does not know how to ask. Ivhen these
children grew up they all decided to join
the local Refom synagogue.

The wise congregant loyally goes to
synagogue most weeks. Her Siddur is an
old and familiar friend. Frankly, the new
prayerbookwasanunwelcomestranger.
Changes  simply  were  not  needed  as
there was nothing that wrong with the
old  book.  Two  years  later,  the  wise
congregant has settled into a comfortable
relationship with the new  Siddur,  now
not  even  noticing  the  transliteration.
She may not talk about it openly, but she
would not like to go back to the old book
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even though when leading services she
forever has to announce page numbers.
Her verdict? "I've got used to it."

The  simple  congregant  comes  to
synagogue o ccasionally for B armitzvahs
and  family  occasions.   She  cannot
remember  the  old  prayer  book  much.
But  at  the  time  she  felt  it  was  old
fashioned and complex. The masculine
descriptions   of  God  irritated.   Her
Hebrew  is  not  that  good,  so  the  new
transliterations are helpful. Her verdict?
"It is an inprovement. I like it."

The  wicked  congregant  could  not
relate to the  services  in the old Siddur
and the new one makes no  difference.
They  are  still  long,  meaningless  and
irrelevant.  Any  changes  in  the  liturgy
have passed bin by - actually he has
not opened the new book, but that's not
his  point.  It  is  still  mumbling prayers
he does not believe in. To attract him to
sfe2j/ would require a much more radical
change - maybe something that would
not  require  a  prayer  book  at  all.  His
verdict? "The new is as bad as the old."

Thetypicalcongregantdoesnotknow
where to start when he comes to services
so  he  goes  to  the  football  instead.
The  prayer  book  is  intimidating  and
confusing.  He  needs  a patient teacher
who can inspire his Judaism, but frankly
he has not got the tine or interest for all
this, particularly now his kids have had
their Barmitzvahs. His verdict? "It does
not really matter to me."

The  latest  liturgical  refom  matters
mostly  to  people  who  were  fiustrated
with the  outdated  language.  It  got  rid
of  some  irritations,  without  creating
positive  reasons  to  come  to  services.
Radlett has adapted to the new Siddur
and  life  has  gone  on  pretty  much  as
nomial. We have stuck with our fainiliar
prayers  and  largely  ignored  the  other
material. Ninety per cent of people still
do not show up on a Shal]bat moming.
The current services are designed for the
committed few. Where the Rabbis have
created  a  new  liturgy to  meet  specific
needs,  like  our  Friday  night  family
sing-along, attendance has dramatically
improved.  So we need a very different
liturgy that attracts new people, run by
inspiring leaders. It is notjust what you
say that is important, but also the way
that you lead it.

Creativity  rather  than  conservatism
should  be  the  mom.  The  new  prayer
book only dips a tentative toe into these
changes.  I  would like to  see  far more
radical liturgical change. I do not know
if this will work for the silent majority.
But  we  have  little to  lose. And  if not
now, when? I
JONATHAN BERGVI/ERK is cr wo7ik cousz///a#/
andmemberofRadlett&BusheyReformsynagogue
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TRADITIONAL?

Barbara Borts

DONOTUSETHAT!"URGEDmy
well-meaningfanwhen1brought
out the introductory format of the

new Siddur at my `demo'. "We are very
traditional here", she continued, worried
thatthiswouldmitigatemychancesofthe
job. "Ah, good" said I, ``for this is a much
moretraditionalliturgy."Iexplainedtothe
assembled congregation in what ways it
was more traditional, whilst slipping in a
few of the innovative aspects, and off we
went. What they meant by traditional and
what1meantbytraditionalweredifferent,
but calling the new  Siddur  `traditional'
was somehow comforting for people.

Six months later, I began my work at
Newcastle  Refom  Synagogue  and  the
new Siddur began with me. I am pleased
with  it.  For  one  thing,  whilst  rabbi  at
Radlett  &  Bushey  Reform  Synagogue,
wepioneeredthefirstnon-genderspecific
prayer book  in the  Movement  and,  by
2008, I was used to using language that
reflected  my  feminist  Jewish  leanings
virtually  everywhere  else.  Now,  finally,
we  have  a  British  Reform  liturgy  that
goes  a good way towards the kinds  of
changes I wrote to Rabbis Magonet and
Blue about in 1978 -I still have a copy
of that letter. The addition of the z.7#cz¢oZ,
the matriarchs, and the avoidance of the
use  of the  male  appellations  for  God
means we can offer people varied images
of God. The fact that this is the printed,
`official'  version  gives  these  changes

authority as well as acceptability.
During  some  of my years  in North

America, I prayed in Conservative sfe„/s
with  a  very  traditional  liturgy  I  also
used an American Refomi Siddur whose
Option  1  was a `traditional' alternative.
I  was  used  to  a  liturgy  that  followed
I:he  rihor.res  Of  matbeah  hatefilah.  1
am  delighted that our new  Siddur has
reassembled  the  disparate  pieces  of
prayer  dotted  about  our  last  prayer
book,  to  allow  the  liturgy to  resemble
the Siddurim of all other praying Jews
throughout  the  world.   It  is  helpful
pedagogically  in  explaining what goes
where and why.

As   I   am  studying  to  become  a
chczzzcr72,  I have been  able to  introduce
to  my  congregation  some  72z{sczc¢,  and
something  of the  best  of the  style  of
traditional  liturgy,  with  space  for  the
prayers to flow  one  after the  other,  as
well  as  opportunities  for  the  singing
of some  classical  prayers  in  a variety
of  lovely  melodies.  The  insertion  of
phrases such as `cr/ ko/ ¢cz-a/cr77z ' satisfies
my  theology  of  universalism.  The
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innovativeandtheconventional-agood
combination in a Siddur.

Alastnote-onesfeczbbos,acongregant
came into services, tears streaming down
her eyes. Her beloved cat had just died.
I flipped open to the many creative life
cycle prayers in the new book, and we
read together the one  for the  death  of
a pet,  and  it comforted her.  This,  too,
is good.

I have only one quibble - in my top
ten Jewish melodic moments is the song
before the ark bez. cz#cr. I hope to see that
make an appearance in the next edition .

RABBI   BARBARA  B0RTS   z.a   rc7bbz.   a/
Newcastle Reform Synagogue.

SYMBOL

|acqueline Fisher

HOW CAN TIIE NEW SIDDUR
be like my radio? It is obvious:
both  are  portable,  personal

and  private  wherever  I  take  them.
Simultaneously they communicate to
a wider audience a veritable  sense  of
community, belonging, and identity.

Having  just  finished  a  uniquely
privileged  stint  as  Warden  in the  sfe"/
into which I was born, the last couple
of years  have  been  spent  with  eyes
glued not solely on the Rabbis, Sfecz/I.czfe
Tzibbur, bnei mitzvah or even tine choir>
but  indulging  also  in  the  warden's
occupation: people and page watching.
How  fascinating  it  has  been  and  how
different the  experiences  of using  this
Siddur  compared  with  the  one  which
sports  a  label  inside  the  cover  with
`his' and  `bar' crossed out replaced by
`her' and `bat' to commemorate my Bcz/

A4z./zi/czfe  many  moons  ago.  But  as  the
editors  acknowledge:   all  generations
"struggle  to  find the  holy  in  a  highly

secular  world"  and  the  Patriarchs  -
presumably  matriarchs  also  -  "had  to
discover  God  in  his  [her]  own  way."
And, there is plenty to discover here.

Just  what  is  so  special?  Clearly the
educative emphasis changes the concept
of whatever a "form" of prayers should
be. Whereas previous editions presented
the prayers, study passages, and psalms
with little or no explanation, this Siddur
provides   a  wealth   of  information
regarding various parts of the services,
the  reasons  for  readings  at  specific
times  and  differences  between  the
Ashkenazi and Sephardic traditions. We
should  not  need this  information  only
on the  assuniption that all  who  attend
services know all there is to know - a
disingenuous  and  fallacious  notion.
Whilst many at services are steeped in

heritage and knowledge there are a good
many more who are not - whether Jew
or non Jew. If Refomi Judaism stands for
inclusivity, this Siddur acts as a symbol
ofeducatorandfriend-howheartening.

Some might baulk at the  omissions,
the  inclusions,  the  transliteration,  the
size, the thimess of the paper, and those
first and last pages -to misquote the line
- creeping  and  crumpling without  fail
unwillingly  in s¢2{/.  Yes  it  is  awkward
to  hold  unless  one  has  Rachmaninov
sized bands, and the paper is thin.  But
one's  prejudices  were  allayed  when
listening to Marc Michaels two years ago
explaining the painstaking deliberation
of  the  tiniest  detail  regarding  font
type  and  size,  layout,  blue  sections,
and  the  use  of  the  symbols  of  the
)/czc7  and  chevrons  throughout.  Prayer
cannot always give one the answer but
the  boxed  information  sections  and
footnotes help to provide the questions.

Size  and  presentation  matter  in  this
Siddur - key prayers such as the Shema,
Amidah,AleinuandKnddisharepresented
centrally  on  the  page  often  with  subtle
enlargement  of font  size  at  significant
sections.Whilstatfirstseemingsomething
of a maze with three Torah services and
much  manoeuvring  to  understand  the
order,  it  has  become  a  welcoming  and
invaluable  companion.  Indeed,  burning
the midnight oil to write this before frying
out on holiday in the morning, the radio
reluctantly will have to stay at home but
myhandbagsizedsiddur-alreadypacked
- travels with me I

JACQUELINE FISHER j.s cz se#z.or feczcher cz72c7

former warden Of Alyth Gardens, London.

FAMILIAR

Tony Hammond

THE NEW  SIDDUR BEGAN
making its  appearance  at about
the time I  did as the new rabbi

at Bromley. It was the `old' Siddur that
had not so  much  accompanied me  as
had brought me to where I found myself
then. For me as for many at Bromley, it
soon became apparent, the 1977 `Forms
of Prayer' held something important of
my personal Jewish identity, while also
holding our shared identity as  Reform
Jews. In all the discussions about gender-
inclusive  language,  transliteration,  the
presenceoftheMatriarchsintheAmidah,
the  change  from Lord to  Eternal,  the
argumentsmayhavecarriedormayhave
been obj ected to on rational, intellectual
and  theological  grounds.  But  all  the
discussions we held, and we held many

contirmed on next page
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times more informal ones than formal,
were  part of a  deeper,  less  articulate
process of coming to terms with a sense
that  something  loved  and  precious
was  going to  be  lost.  The process  felt
inevitable:  for  those  who  argued  its
necessity,  the  case was cz prio7-z..  Those
who did not feel the pressing need for
change  sensed that  the  advocates  of
change were in the ascendancy anyway,
and would prevail. It was as though the
faults in someone you love are pointed
out to you, and you might concede that
they are shortcomings, but not so bad as
all that, and not so bad as to make you
not want to see them again.

I  was  not going  to  stake  my whole
reputation as the new rabbi on being the
committed advocate of the new Siddur,
nor was  I  going to  lead  some  kind of
conservative enclave from the south east
comer of south London. I suppose for a
while I was thought to be opposed to the
change, or at least deeply resistant to it.
In fact I was working through, as most
of us were one way or another, the need
to be open to the sense of loss and the
need to respond to calls for change that
were  more  compelling  for  others  than
for ourselves. There was also a sense of
responsibility towards the tradition, the
Movement and those who did not share
the same attachment to the old Siddur.

In  doing  so,  the  educative  process
for us all was a valuable one, and as the
drafts  came  along  and  criticisms  were
responded  to  by  the  editorial  team,  a
determination arose, I came to feel, that
people wanted to do what they could to
make the new Siddur as good as it could
be made, transliterations and all.

In  the  event  Bromley  was  among
the  very  first  to  adopt  it.  My  offer
of  a  postponement  to  allow  service
leaders  longer to get to know  it before
we  introduced  it  for  good  was  pretty
promptly tuned dour.

And  the  experience  of using  it  has
been in large part shaped by the process
we  went  through.  The  new  Siddur  in
the  end  did  not  seem  to  have  usuxped
the  old.  When  it  arrived  it was  indeed
already in some ways a familiar book,
and what people felt were its faults were
a surprise to  no-one,  and by  and  large
less intrusive than had been feared. They
are  the  page-turning,  the  presence  on
the page every Shabbat of text read only
occasionally,  and  additional  texts  that
have sometimes seemed to be reversions
to less progressive traditions.

If anything  our services  at Bromley
seem  less  varied  than  before,  so  as  to
create a familiar path through the book,
and  to  prevent  the  service  growing
always a little longer.

And  still  there  are  those  who  hate
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the transliteration, while others feel it is
the best part of the change. Fortunately
both camps  are still sitting together on
Shabbat.  I  think  familiarity  is  tuning
respect into love, but it is early days .

TONY  HAMMOND   j.a  rabbz.  o/ Brom/e}J
Rofbrm  Synagogue  and  currently  Chairman  Of
the  Assembly  of Rofbrm  Rabbis  UK  Ordained
in  2004,  he  had  pi.eviously  taught  English
Literature here c[nd in France, and was director Of
Education at the LJCC 0iormerly Spiro Institute)
before joining the rabbinate.

NARRATIVE

Zoe Jacobs

ISTILL VIVIDLY  REMEMBER
opening a package from my parents
while  I  was  living  in  New  York.

Inside the brown padded envelope was
a copy of the new  Reform Movement
Siddur.  I  had  seen  and  used  various
drafts, so I had an idea of what to expect.
But I felt compelled to settle down on my
couch and leaf through all the various
sections.  I  discovered  liturgy that had
found  its  way  back  into  the  Reform
canon and beautiful new readings which
examined prayer in a whole new light. I
couldnotwaittogetbacktoEnglandand
take it out for a spin.

I also had questions: Would I be able
to use this new Siddur to help facilitate
a smooth prayer experience? Would all
this  choice  present  a  challenge  to  my
community? Would I ever find the Torah
a '7~czcho/  if  they  no  longer  started  on
page 156? And as a Cantor, I wondered
what  our  communities  would  sound
like  when  we  c7im/e7?;7ec7 from  this  new
Siddur. I wondered whether there was a
possibility of incorporating some #z4sczcfe
fecr/#//czfe  -  traditional  prayer  modes
- into  our service.  Out of all the new
songs  that  were  included,  I  wondered
how  much  music  I  would  really  be
`allowed'  to  use  in  any  one  service

before the community started to  shake
their watches.

Can   anyone   generalise   how   a
community  as  a  whole  responds  to  a
prayerbook? Certainly I do not imagine
we  would  come  to  a  consensus.  And
yet,  while  nostalgia  remains  a  strong
factor  in  the  way  a  community  feels
about  anything,  I  believe  the  increased
choice and helpful explanations can only
have helped our community to connect
with greater ease to our service. Despite
having  heard  mixed  reviews  about the
transliteration,  there  is  no  question that
our  conversion  students  who  do  not
yet read Hebrew find  our service  more
accessible than they might have done in

thepast,asdosomeofourweeklyguests.
I find the  Siddur to be both flexible

and exciting with the biggest gift lying
in  the  study  anthology  and  additional
readings.  I  must  confess  to  having  a
favourite text, at least thus far, written by
Rabbi Jonathan Magonet and found on
page  15,  entitled  `Liturgy and Prayer'.
I  love  encountering  readings  by  my
colleagues and teachers - a true luxury
of having  been  in  Cantorial  school  in
New York during the time in which the
Siddur was compiled.

The anthology acknowledges contem-
porary challenges  in life - particularly
the section entitled `Life's Jouney' -in
a way that I believe our previous  Sid-
dur did not.  It maintains the teachings
of our past that will always be relevant;
"Teach  your  tongue  to  say:  `1  do  not

know'." from the Talmud, B'rachot 4a,
for example. It allows for and acknowl-
edges the challenge inherent in prayer,
and even provides suggestions of how
to  move  past  these  challenges.  Read
Rabbi  Elaina Rothman's paragraph  on
"Silence"  a.597)  as  another beautiful

text. If we, as a Reform Movement, are
keen  to  ensure  our  congregations  are
welcoming  and  accessible,  certainly  I
believe the Siddur has done all it can to
aid that process.

Our new Siddur acts as a meaningful
narrative  of  our  people:  our  living,
evolving  tradition  allowed  the  editors
to  reform  our  liturgy  Now  it  is  our
responsibility  to  ensure  we  have  the
knowledge to make appropriate choices
as  we  explore  the  possibilities  found
within its pages .

CANTOR  ZOE  JAC0BS  is  cz  grcrcJzicz/e  a/
Hebrew Union College clnd Cc[utor Of Finchley
Ref ;orm Synagogue.

BELONGING

Rabbi Steven Katz

HAS THE NEW SIDDUR OF
the  Movement  for  Reform
Judaism increased the numbers

ofoursfez6/3Shabbat7„z.72j/cz72,soprompt-
ing us to purchase more Siddurim than
anticipated? Sadly, the response must be
an unequivocal no.

Has the new siddur been well received
enhancing both personal  spiritual  gain
and   congregational   participation?
Happily,theresponsemustbeanequally
unequivocal yes.

Before  the  fomal  introduction  of
the  Siddur,  The  Assembly  of Rabbis
was determined to ensure that the new
Siddur would not only be for but of the
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Movement for Refomi Judaism. It was
hoped  that  there  would  be  a  personal
and  collective  sense  of  belonging  -
the  Siddur  would  embrace  theology,
`Weltanschauung' ,  narrative,  language,

emotion that are truly ours.
Members  of the Assembly's  Siddur

editorial committee travelled the length
of the country addressing congregations
from Glasgow to Boumemouth to listen,
learn,  teach,  reassure  and  encourage.
Meetingswereheldatoursfe2j/,following
the  introduction  of the  draft  Siddur  in
which  concerns  were  raised  about  the
Siddur's  two  major  innovations  -  the
full  transliteration  of the  Hebrew  text
of  Shabbat  services  and  the  gender
inclusive  translation  incorporating  the
inclusion  of the  matriarchs  in  the  first
blessing  of the Amidah.  Consequently
when  the  new  Siddur  was  introduced
to our Shabbat "z.72}/cz72 for the first time
in May 2008, there was no sense of the
Siddur  being  imposed,  rather  it  was
readily embraced as `our own Siddur'.

Our  sfez!/'s   Shabbat   services   are
conducted  very  largely  in  Hebrew.
Most  certainly  the  transliteration  has
encouraged increased participation while
at the same time congregants continue to
attend our Begimer's Hebrew Courses.
One personal  caveat,  dare  I  say,  are/cfe

-  I  feel  that  the justifiable  move  to  a

gender  inclusive  translation  has  led  to
some awkward translations. But all of us
who have a grouse should recognize that
we belong to a Movement of forty-two
synagogues  providing  a  spiritual  home
to 25,000 adult Jews, and it is inevitable
thatwecouldnotembraceeachandevery
individual 's understanding of what ought
to be the Siddur's final fomi and content.

Part  of  the  spiritual  fulfilment  of
participation in a sfe"/3 Shabbat service is a
feeling of being vertically and horizontally
connected  to  Jews  and  Judaism  through
tine and across continents. An expanded
study  anthology  including  the  insights
of many  contemporary  British  Reforin
rabbis alongside those of Talmudic rabbis,
Jewish  poets  of  Spain's  Golden  Age,
Jewish philosophers  of the  Middle Ages
and  Hasidic  rebbes  reminds  us  of the
length  and  depth  of four  millermia  of
Jewish  tradition.  Our  largely  Ashkenazi
congregation's  singing  of the  Ladino
fronslation  of Ez.#  Kez./ofeez.77z4  reveals  our
tradition'sgeographicalspreadandbreadth.

The  new  Siddur,  however,  is  more
than  a  rewondng  of the  structure  of
the  Shabbat  Morning  Service  of the
old  Siddur.  We  have  used  some  of its
new prayers; prayers for the release of
captives, world peace, and for times of

slowe
propertyse#+::esd!ift±e*

1        ,    |-J     --

Would you Like us to manage
youir commercial property?
With over 5o years experience in commercial

property management, we offer services
covering every area of the sector; from
investment to valuation, rent collection
to landlord and tenant matters.

Call Martin Slowe direct on o2o 7284 9402
or email mslowe@martinslowe.com
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natural disaster - a reminder that prayer
can be both timely and timeless.  More
coITgregants are  `bensching  Gomel '  on
receiving an czdycz¢ to the Torah.  In the
past  only  a  few  were  familiar with  its
tradition  of thanking  God  for  having
survived a life threatening situation.

The  inclusion  of Bz.rhez fJczGo777e/  is
as humbling and life affiming for our
777z.#);cz# as it is for the individual.

In  Hendon  the  transition  from  the
old to the new Siddur has been without
dispute  or  dissent.  Moreover,  the  new
Siddur has reinforced the understanding
that the  essence  of Refomi  Judaism  is
both  tradition  and  innovation,  that  the
essence  of a Siddur is both prayer and
education, that Jewish tradition reaches
from  Torah  to  Reform  Judaism  and
embraces both Sephardi and Ashkenazi.

An  American   rabbi   of  the   last
generation, Morris Adler z'l advised us
that "our prayers are answered not when
we are given what we ask, but when we
are challenged to be what we can be".

Whether  we  use  our  new  Siddur
privately  or  publicly,  for  study  or  for
prayer, may God support and sustain us
as we strive at home, at work, at play, in
sfezf/, to meet the challenge .

RABBI  STEVEN  KATZ  I.a  se#J.or  rc7bbJ.  o/
Hendon Roform Synagogue.
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HANNAH
DESERVES

BETTER
Jeffrey Newman

Daniel Maier-Katkin
STRANGER FROM ABROAD:
HANNAH ARENDT, MARTIN

HEIDEGGER, FRIENDSHIP AND
FORGIVENESS

(W W Norton, New York & London,
2010, ISBN 978-0393068337,

hb, £18.99)

THE LOVE AFFAIR BETWEEN
HannahArendt,aJewishpolitical
theorist,  and  Martin  Heidegger,

now  recognised  as  one  of the  most
important  philosophers  of the  20th
century,  was  first  revealed  in  1984.
The affair started in 1924 when Arendt
was just  eighteen  and  Heidegger,  her
University teacher, was a married man
of thirty-five and the father of two young
boys.  It  lasted  as  active  and  intimate
passion for less than a year, though with
the occasional night together in a hotel.
At this point, Arendt decided to  study
instead with Karl Jaspers, philosopher,
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psychologist and friend ofHeidegger 's,
in Heidelberg.

Why should we be interested? Hannah
Arendt is a largely forgotten figure in the
Jewish world - not, perhaps,  as  much
forgotten  as  obliterated,   excoriated,
dismissed:  a  self-serving,  self-hating
Jew,  a  Jewish  anti-Semite.  This  cloud
of  loathing  first  threatened  to  break
when  she  sided  with  Judah  Magnus
and Martin Buber, rather than Vladimir
Jabotinsky  and  the   `revisionists',  in
campaigning for a Jewish homeland in
Palestine rather than a state. The cloud
darkened when she signed a letter to the
`New York Times' in 1948 together with

Albert Einstein,  amongst many others,
opposing  the  visit to  the  States  of the
terrorist Irgun leader, Menachem Begin.

But her real `crime' was the report she
submittedtothe`NewYorker'magazine,
subsequently published as `Eichmann in
Jerusalem: A Report on the Banality of
Evil' in  1963. Nothing made her more
famous;  nothing  damaged  her  more.
Some  thought  she was  dismissing  the
holocaust as banal. Others in the Jewish
world were quite unable to believe that
Eichmann  was  not  a  monster.  Arendt
wrote  that  he  was  quite  normal,  not
stupid  and  did  not  even  hate  Jews.
Psychiatric  reports  confimed  that  he
was not perverted, sadistic or obsessed
with insane urges to kill. Arendt noted
that  he  spoke  in  clich6s  and  appeared
totallyunableorunwillingtothinkabout
what he was doing. This was anathema
to  the  Jewish world;  it made  no  sense
and  appeared  to  excuse  Eichmann.
Instead the problem was the sense it did
make:  ordinary  people  are  capable  of
carrying out evil acts.

There was one further charge against
Arendt.  She  criticised  the  failings  of
the  Jewish  leadership  in  sometimes
co-operating  with  the  Nazis  in  the
choice of victims. She even condemned
Leo  Baeck  for  making  the  decision
to  keep  to  himself the  knowledge  he
had  of the  fate that awaited the  Jews
in the camps. Although this was not an
entirely  new  topic,  the  juxtaposition
of a  critique  of Jews  with  what  was
read  as  an  exoneration  of Eichmann
was  too  much  for  the  Jewish  world.
It  exploded.   The  Anti-Defamation
League in the USA published a widely
circulated  pamphlet  entitled  `Arendt
Nonsense'.   She  was  denounced  and
vilified  virtually  everywhere.  We  can
be proud that Rabbi Albert Friedlander
z"1 was  one of the  few Jewish figures
to give her a platform. When, as Jewish
Chaplain,  he  invited her to  Columbia
University  the  hall  was  swamped  by
more than 400 enthusiastic students.

WhataboutMartinHeidegger?When
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Arendt, as a precocious young student,
first met him his reputation was already
widely  established  though  it  was  two
years  before  the  publication  of  his
major work, `Being and Time'. He was
celebrated by students as bringing fresh
air to the stale halls of academia. He had
a  revolutionary  approach  to  teaching
Greek philosophy,  being concerned to
cleanse philosophy of what he saw as its
false, post-Socratic concerns and return
it to its true fundamental search for the
meaning of Being. Given that Judaism
is founded on God who is I AM THAT I
AM, there is a clear overlap. Heidegger
was  resolute  in  not  wanting  to  teach
about  philosophers  and  thinkers  but
determined  that  his  students  should
think for themselves.

The  emphasis   on   `thinking'  is   a
link  between  Arendt  and  Heidegger.
But  here  lies  the  central  question.  If
thinking  is  so  important, how  could it
be  at  the  time  of Germany's  descent
into barbarism, that Heidegger was no
different from so many others? In 1933,
at Hitler's accession to power,  he was
prepared,  even eager,  to be  appointed
as   Rector  of  Freiburg  University
and  instigated  the   `cleansing'  of  the
University  by  dismissing  the  Jewish
faculty  members,  including  his  own
teacher, Husserl. Not only this: he even
hoped,totallyunrealistically,tobecome
the  philosopher  of  the  Nazi  Party.
Though he resigned within the year, the
damage, not only to his reputation, was
irreparable. He remained a member of
the Party till the end of the war.

This   new  book   is  a  first-rate
contribution  to  unravelling  these
complex knots. Although not written
for the scholar, it is scholarly. Far from
beingyetanotheroftherepetitiveseries
of sensationalist and second rate works
on  the  love  affair  between  the  Nazi
and the Jew, it does use the inevitable
fascination  of the  topic  to  illuminate
the more important sunounding issues
of the collapse of Germany. It provides
a  close  and  honest  scrutiny  of the
relationship  and  also  a  sound  if brief
analysis of key texts and the intellectual
tradition in which both Heidegger and
Arendt found themselves.

The  denigration  of Arendt reminds
us of what happens today when a Jew
in  the  Diaspora  publicly  criticises
Israel and is immediately castigated as
self-hating.  In  fact, Arendt was  at  all
times a proud and outspoken Jew, who
courageously worked for the Zionists,
secretly  researching  in  the  Prussian
State  Library  the  extent  of  German
anti-Semitism  until  she  was  arrested,
intenogated by the Gestapo and fled to
France  in the  autumn  of 1933.  There
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shestartedworkingforYouthAliyah.In
1940 she eventually managed to escape
to the USA. With her new, lifelong and
beloved partner, she continued her work
with Youth Aliyah,  as  well  as  writing
and  editing  essays  almost  entirely  on
Jewish issues, constantly deepening her
understanding  of what had  happened,
leading  to  the  publication  of  `The
Origins of Totalitarianism' (1950). She
first returned to Germany in December
1949,  as  Director  of Jewish  Cultural
Reconstruction  Inc.,  to   survey  the
remains  of Jewish  life  and  begin  the
task of collecting Jewish books, Torah
scrolls and artefacts - none of this the
work of a self-hating Jew.

Now  the  importance  of Arendt's
own  work,  particularly  `The  Human
Condition'   (1958)  and   `The  Life  of
the  Mind'  (1977)  is  being  recognised.
Most  intriguing  is  the  extent  to  which
she  positions  herself over  and  against
Heidegger,  both  as  a woman  and Jew.
Her writing  emerges  out  of passionate
commitment and she, too, challenges all
the traditional philosophical categories.
Though   she   was   explicitly   not   a
`feminist', the startling freshness of her

emphasis on  `natality' - that each new
birth,  regeneration,  action  is  a  new
begirming -  is  a wonderful  `woman's'
contribution  and  directly  opposes  the
almost  morbid  preoccupation  with
death and mortality which so influenced
the  contemplative,  solitary,  western
Christian tradition. This teaching, which
she  derived,  astonishingly,  from  St
Augustine,thesubjectofherdissertation,
turns  the  tradition  of  Western  and
Heideggerian philosophy on its head.

Arendt  combined  this  insight  with
another which  is  essentially  `Jewish',
even though  she  did not recognise  its
origins, in her teaching that the world is
(note the gender) made for men and not
for man. Her concerns were with how
people live together, which she saw as
an  entirely  neglected  area  in  western
philosophy.

Arendt's life search was to understand
the inter-connections between thought,
judgment,  will  and  action.  How  does
what  we  think  and  believe  link  with
what  we  say  and  do?  What  place  is
played  by  emotion?  Her  work  was
never  purely  theoretical.   She   had
watched,   lived  through,   and  been
deeply   shaken   by  the   collapse   of
Germany  and  German  civilization.
What  had  happened  and  how?  What
were  the  lessons?  The  single,  solitary
thinker trying alone to understand was
never  her  ideal  and  she  was  deeply
critical  of  the  western  tradition  of
ivory-tower philosophy which she saw

continued on riext page
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Arendt remained
a loyal friend to
Heidegger, even

though she Janew he
was a foawed, vain,
s elf :indrlgent liar

as dominated by the ancient dichotomy,
lauding   the   1;z./cz   co#fe"p/c!/z.vcr,   the
contemplative   life,   above   the   vz./cz
czcJz.vcr,   the   active   life,   to   such   an
extent  that  concern  with  politics  was
regarded as  less  valuable  and without
true meaning and purpose. Such a lack
of involvement and understanding she
saw  as  factors  leading to  Heidegger's
critical mistake. Her own life included
active   political   engagement   and
analysis. She was often prophetic, in the
sense of seeing the ethical issues in the
present situation. Her essays are deeply
rewarding  as  we,  too,  strive  to  make
sense of our place as Jews in the world.

She  was  an  extraordinary;  truthful,
obstinate,sometimesnaiveandoutspoken
person  and  her  apparent  arrogance
covered deep sensitivities. Most ofall she
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valuedfriendshipandshecouldbefilends
even  with  those  who  were  long  dead.
She  saw  friendship  as  the  foundation
of humanity.  But  she  also  recognised
its  limitations - she never got over the
shock  that  some  whom  she  counted
as  friends  could  not  be  relied  upon  as
Gemany  tuned Nazi.  Later,  too,  she
was deeply hurt, following the Eichmann
controversy,  that  people  like  Gershom
Scholem,  the  scholar  who  first  awoke
academic  interest  in  Jewish  mysticism
and the kabbalah, whom she had known
for so many years, could fundamentally
misunderstand what she was saying and
conderm her so scathingly.

Arendt  remained  a  loyal  friend  to
Heidegger,  even though  she  knew  he
was a flawed, vain,  self-indulgent liar.
In  February   1951,  after  discussing  it
both with her husband and with Jaspers,
who  had  refused  to  grant  Heidegger
c7e#cizz/3ccz/J.o7?  so  that  he  could  teach,
Arendt went to  meet him,  first alone,
the next day also with his wife. After
their initial meetings and a voluminous
correspondence, much of it poems and
love letters, Arendt took on the task of
supervising  the  translation  of  `Being
and Time',  and  its  publication  in  the
States, just as she had done with Walter
Benjamin's papers, which she rescued
as she fled from France.

Heidegger  never  spoke  publicly
about  the  Nazis,  the  camps  or  his
own  responsibilities:   Meier-Katkin
points  out  that  his  open  allegiance  to
the  Party  undoubtedly  contributed  to
its  developing  respectability.   There
is  one  notorious  short  reference  that
Heidegger made  in  a  1949  lecture  on
the  dangers  of mechanization - what
we  would  now  call  `factory  farming'
-  which  he  says  has  transformed
agriculture into:

a motorized food industry, in essence
the same as the manufacture of corpses
in  gas  chambers  and  extermination
camps,  the  same  as the blockade  and
starvation of countries, the same as the
manufacture of atomic bombs.

Meier-Katkinisjustifiablyequivocal
here  but  suggests,   amongst  more
critical  comments,  that  Heidegger's
`tum away from man's will to dominate

the world through science resonates as
an early recognition of the increasingly
apparent  dangers  of technology  in  an
epoch  of environmental  degradation'.
The  world  has  been  more  generous
until now to Heidegger than to Arendt.
How unjust I
JTITFRE;X TTE;:`millAII is Rabbi Emeritus Of FRS
and Director of Earth Charter in the UK. Having
begun to establish the Earth Charter in the wider
society,  he  is now  eager to  connect  it  with  the
Jewish world.

WATCH OUT

bAVID  GOLDBERG  (JIZ4IVIV4
/08) delivers a very witty and
entertaining  demolition  of

Anthony Julius' ponderous tome ` Trials
of the Diaspora.' He may well be right
and I agree that we should avoid seeing
anti-Semites around every comer.

That  said,  and  in  the  spirit  of the
phrase   `Just  because  I'm  paranoid
doesn't mean they're not out to get me',
we do need to take on board the fact that
more  anti-Semitic  incidents  and  anti-
Israel actions are reported recently than
in  years  gone by.  Calls  for boycott of
Israeli goods and companies, including
the Methodists ' scandalous motion, the
plan to ban s%ecfez.Zcz¢ in New Zealand,
and assaults on Jews wearing a fu.z7pofe,
all mean that it behoves us  to remain
conscious of the problem and not to let
offences  pass  uncritically.  This  is  not
pre-war  Germany;  we  need  to  make
sure it does not get anywhere close to
replicating its behaviour.

Barry Hyman
Hertfordshire
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William Wolff

DOUBLY PAINFUL WAS THE
spectacle of the two Miliband
brothers slogging it out for one

of the top jobs in our public life. First
it was pitiful to watch the  destruction
of brotherly bonds. The battle inflicted
deep  wounds  on both  men  and their
families, in spite of their airy dismissals,
and  their  mother's  plight  was  heart
breaking.  Whether those wounds  can
ever fully heal remains an open question
which will not receive an answer within
months, maybe not within years.

Sad  also  remains  their  Jewish
background.TheirrefugeefatherRalph
was a sociology teacher at the London
School of Economics -also, some may
remember, dubbed the London Shul of
Economics -when I was a student there
in another department. He made the bad
swap of Judaism for Marxism and fully
embraced the wanton Marxist distortion
of religion  and  its  meaning.  That
stripped his  sons  of their heritage and
saddled them for life with a fractured
identity. Whether Ed ever makes it to 1 0
Downing Street - I would put a temer
on it but not more - he will pay the cost
of the journey for the rest of his life.

*

THERE THEY WERE, HILARY
Clinton,  the  United  States
SecretaryofState-plain foreign

minister to you and me - and Shimon
Peres,  the  ageing  but  indestructible
Israeli  President  looking  every day  of
his ..... years, holding hands. I wonder
whether the agency photographer knew
what he was doing when he clicked the
button.  An  Israeli  president  holding
hands  with  a woman  to  whom  he  is
not married, and never will be. It was
enough to turn off every ultra orthodox
flipper-through the paper - they mal{e
great play of the fact that they do not
buy it - from ever sneaking another
view  at it.  For them  all,  it was  back
to the ultra-orthodox Jewish Tribune,
available in every respectable Golders
Green shop, Jewish and non-Jewish. I

always pick it up when I need cheering
up.  With its  endless  front page  stories
about the  shiurim by rabbis  of whom
no one bas ever heard before and will
never  encounter again,  it  is  good  for
more than  one  deep-belly guffaw. As
for Shimon and Hilary, may they often
hold hands in this coming year. It is not
merely good for the morale of lookers
on  like  me,  it  is  vital  for the  security
of every Jew in every nook, cranny or
comer of this earth.

i`t

by which to  assess  the  progress  of a
community.  It  is  quite  simple,  starts
at  zero  and  knows  no  upper  limits.
How many complaints do you receive?
I  cherish  a  new  one.  It  came  to  me
immediately  after the Neilah  service,
before  I  could  even  take  my  first  sip
of water. Why did we not have a choir
for the  last  and  most  moving  of the
Yom Kippur services, with its repeated
reminder that the gates of heaven were
closing? Why indeed. Because they go
home early in the afternoon to rest and
possibly do other tbings of which I wish
to know nothing. And they do not come
back. I will not leave it there. I can now

go and nag my lay leadership backed by
more than my personal preference. And
if our first rate choir mistress cannot be

persuaded to come back for the evening,
I can start the search for a substitute. I
have plenty of time and am determined
not to  waste  it. As  for the  continued

progress of my community, I am sure I
shall get other complaints to boost my
confidence.

h`

M;:::::ieAi:nslg:oF::;::ssFs:::
latest bout hit me on Yon Kippur as I
began the Yiskor memorial service and
a number of people  took that to  be  a
starting  gun  and  scuITied  out.  What's
going  on  here,  I  wondered.  Then  I
remembered  the  Yiskor  exodus  at
Raleigh  Close,  the  United  Synagogue
in which I grew up in Hendon. A score
and more  of adults with both parents
still  alive hurried out of the  sanctuary.

They were fleeing the „evil eye" which
atthatpointwasthoughttohavearrived
invisibly  to  swoop  on  those  whose
parents were happily still with us. Can
superstition get more absurd?

#

ICLAIM TODAY A RECORD IN
which  I  take  no  pride.  My  Rosh
Hashanah  congregation  crept  up

to the grand total of 40, out of a total
membership of 1700. For the memorial
service  on  Yom  Kippur  I  doubled
that  to  nearly  80.  My  Russian  and
Ukrainian congregants  know nothing
of the tradition of going to Shul on the
High Holy Days even if you avoid the
place for the rest of the year. The Soviet
destruction of their Jewish culture was
ruthless.  It left them with no  embers
into which anyone could blow new life.

F*
ORGET  GOLDERS  GREEN
OR  Stamford  Hill  and  do  not
even  think  of Mea  Shearim  if

you want to  meet unbending,  28-carat
Frummkeit.  Go  instead in  search  of a
bunch  of atheists.  Those who take that
faith seriously admit of no compromise.
Invited to  a shool  or  church wedding?
Forget  it.  They'11  come  for  the  drinks
afterwards.  Go  to  a funeral taken by a
priest or rabbi? They will, only to stand
a decent distance away from the back of
the crowd. One of the paid officials of my
congregation, the one who looks after the
money and accounts for the last cent with
total rigour, is on hand for every service to
help with the crowd control, the kiddush
catering and any other practical problem
that may pop up.  He is willing to hand
out the  odd  siddur,  though  he prefers
people  to  help  themselves.  He  stands
by the sanctuary door till the last person
has gone. He is halachically Jewish but
will not cross the threshold, certainly not
while I am leading the service. Igor is an
atheist and will have nothing to do with
God. At least not until he arrives in the
world to come. I

RABBI  WILLIAM  WOLFF  I.s'  ffae  regz.o77cI/
rabbi in North East Germany. He has previously
served  congregations  in  Wimbledon,  Brighton,
Reading,   Milton  Keynes  and  Newcastle  upon
Tyne.  He  trained  at  Leo  Baeck  College,  and
started  in  the  rabbinate  as  an  assistc[nl  to  the
late  Rabbi  Hugo  Gryn  at  the  West  London
Synagogue.



THE STERNBEF}G CENTRE FOR JUDAISM
AN OPEN DOOR TO JEWISH LIFE

The Sternberg Centre for Judaism, situated at 80 East End Road,  Finchley, at the heart of London's
Jewish community, is the largest Jewish religious, educational and cultural centre in Europe.

It is the home of The Movement for Reform Judaism,  Leo Baeck College, Akiva School and
New North London Masorti Synagogue. The Centre provides many programmes and

amenities, including a library, bookshop, Strudel Caf6 and extensive grounds.

The Stemberg Centre is an open door to Jewish life and extends to you the warmest of welcomes.

MOVEMENT Ivlixed Faith Seminar
" l'M JEWISH MY PARTNER ISN'T"

Sunday 16th January 2011  from 2.30pm
Couples in Mixed Faith Relationships
This seminar offers the opportunity for couples to talk about
their situation. Discuss the issues that arise and explore the
various options open to them.
For further information Tel:  01628 673012
Email:  rabbi@maidenheadsynagogue.org.uk

LEO BAECK COLLEGE
SHIURIM -AUTUMN SEIVIESTER 2010
Themes from the Book of Deuteronomy
Tuesdays at 11.15am -12.45pm
The session  on  14th  December will  open  with  a tribute to
the late Mr. Marcus Sefton-Green in whose name this Shiur
series is dedicated.
The  tribute  will  be  led  by  Mr  Jerome  Karet  and  will  take
approximately ten minutes.
Tel: 020 8349 5600 Fax: 020 8349 5619
Email:  info@lbc.ac.uk Web: www.Ibc.ac.uk

JENERATION
Provides   students   with    progressive   and    pluralist
opportunities.   Off  campus   Jeneration   focus   on   tefillah:
prayer,  spirituality and Jewish learning.
Find out more at www.jeneration.org

NEW NORTH LONDON SYNAGOGUE
Spotlight on Controversy with Dinah Rose QC
in conversation with Daniel Finkelstein
Sunday 17th October 2010 at 8pm
Dinah   Rose   QC,   leading   public  law   and   human   rights
barrister,  interviewed by Daniel  Finkelstein,
Executive Editor of The Times and JC columnist.
Dinah Rose QC represented the family of the excluded child
in  the  JFS  case,  and  represented  Binyamin  Mohamed  in
the legal proceedings which exposed the question of M15's
complicity  in  torture.  Her cases  have  included  the  case  of
Debbie  Purdy,  the  multiple  sclerosis  sufferer  seeking  to
clarify assisted suicide; and the judicial review of the SFO's
decision to drop its investigation into alleged bribes of Saudi
officials by BAE Systems, because of threats from members
of the Saudi Government. Tickets: £10 Tel: 020 8346 8560

THE STERNBERG CENTRE ART CLASSES
Classes  held   Monday  mornings  and  evenings.  Tuesday
mornings and afternoons and Wednesday mornings.
Come  and   paint/draw   in   a  warm,  friendly  and   relaxed
atmosphere with  brilliant art teachers  and  lovely students.
Expert tuition for all  levels of experience.
For further information
Tel: June Lewis, 020 8349 5724
Email: june.Iewis@manorhousetrust.org.uk

LEO BAECK COLLEGE DIARY/FILOFAX 5771
By  popular request - the  original  Leo  Baeck College  diary
you knew and loved is back.
To request a diary order form, please Tel: ldit Ginsberg, 020
8349 5604 Email: diary@lbc.ac.uk

BECOME A FRIEND OF LEO BAECK COLLEGE
Leo  Baeck college is unique, training  Rabbis and teachers
for Progressive Jewish communities across the UK, Europe
and  Worldwide,  for  the  21st  century.  Help  us  fund  for the
future.
Become a Friend from just £8.33 per month.
YOU  can  help  us  by  becoming  a  Friend  and  providing  a
minimum annual donation of just £100pa
For further information Tel: Arlene Rose, 020 8346 5608
Email:  arlene.rose@lbc.ac.uk

MANOR HOUSE BOOKS
We   have  operated   a   bookshop   on  the   Manor  House
Finchley site for over 25 years. A wide range of Jewish titles
are  stocked,  including  Liberal,  Reform,  Conservative  and
Orthodox  publications,  as  well  as  secular  and  academic
titles. Also stocked is a full  range of ritual Judaica, including
tallisim,  kippot,  menorahs,  mezuzahs,  crafts and gifts from
Israel,  US  and  the  UK.  We  mail-order,  mostly  next day,  in
the  UK  and  export  anywhere  in  the  world.  John  is  also  a
specialist  in  rare  and  out  of  print  Judaica  and  Hebraica.
Tel:020 8349 9484
Email : johntrotterbooks@googlemail.com
Web: www.manorhousebooks.co.uk

NNLS  ISRAELI  FILIVI  CLUB
JELLYFISH 2007 (78 mins) Tickets: £5 per person
Sunday 7th November 2010 at 7.30pm
Award   winning  film   which   tells  the  story  of  three  very
different  Israeli  women  living  in  Tel Aviv whose  interesting
stories  weave  an   unlikely  portrait  of  modern   Israeli   life.
Batya a catering waitress, takes in a young child apparently
abandoned  at  a  local  beach.  Batya  is  one  of the servers
at  the  wedding   reception  of  a  young   bride  Keren,  who
breaks her leg  in trying to escape from a locked toilet stall,
which  ruins  her  chance  of  a  romantic  honeymoon  in  the
Caribbean.  One  of  the  guests  is  Joy,  a  Philippine  chore
woman  attending  the  event  with  her  employer,  and  who
doesn't  speak  any  Hebrew  (she  communicates  mainly  in
English),  and who  is guilt-ridden after having left her young
son  behind  in the  Philippines.
Tel: 020 8349 8560

GRAND PIANO FOR SALE
The Movement for Reform Judaism has a full sized concert
grand piano for sale.
Tel:  David Cavendish, 020 8349 5705
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