


in
Tiiiiii iJ rfuI--

The Stemberg Centre for Judaism,
The Manor House,
80 East End Road,
London N3 2SY
Telephone: 01-346 2288

MANNA is the Journal of the Sternberg
Centre for Judaism at the Manor House
and of the Manor House Society.

MANNA is published quarterly.

Editor:  Rabbi Tony Bayfield
Deputy Editor: Rabbi William Wolff
Art Editor:  Charles Front
Editorial  Assistant:  Dot Swarc
Advertising:  Frances Isaacs
Subscriptions:  Pain Lewis

Editorial   Board:   Rabbi   Colin   Eimer,
Rabbi    Dr.    Albert    Friedlander,    Dr.
Wendy Greengross, Reverend Dr. Isaac
Levy,   Rabbi   Dr.   Jonathan   Magonet,
Rabbi  Dow  Marmur,  Rabbi  Dr.  John
Rayner,  Professor J.B.  Segal,  Isca Wit-
tenberg.

Views expressed in articles in MANNA
do not necessarily reflect the view of the
Editorial Board.

Subscription    rate:    £7.50    p.a.    (four
issues)  including  postage  anywhere  in
the U.K.
Abroad:   Europe  £10.50;  Israel,  Asia,
Americas,  Australasia £19.50.

The cover picture shows the Manor
House  Society's  Elijah's  Cup:  Pro-
duced in a limited edition of thirty,
hand  blown  by  Neil  Wilkins  and
hand engraved, signed and number-
ed by Peter Dreiser.

Contents
1     Editorial

2    Dow Marmur  Stop Fighting these Wrong Battles

4    Lionel  Blue   lnklings:  One  More Step

6    Stanislaw Krajewski
Nuns at Auschwitz: the Church  Moves?

8    Geoffrey Alderman
Militants with  £1  Million to Spend

12    Lynne Reid Banks  The Arab  Lesson

14    lsca Wittenberg  My Daddy is a Pabbi

18    Jonathan Romain  How Can a Jew Pemain a Jew?

20    Evelyn Rose  Jewish Food - Sifting  Love from Labour

24    Caesar Aronsfeld  Abraham the Pliant Husband

30    Alix Pirani  The Healing  Goddess

32    Letl:ers

33    William wolff  Last word

Theology Supplement:
Jonathan Magonet - Revelation  in the Hebrew Bible



EDITORIAL

PATRONISING
THE CHRISTIANS

THE ARCHBISHOP OF Can-
terbury  has  lately  denounced
what he  termed a  resurgence

of  religious  fundamentalism  in  the
modern  world.   One  may  question
whether his  use of the  term  `funda-
mentalism'    was    strictly    accurate.
We  take  fundamentalism  to  be  the
belief   in    the   inerrancy   of   one's
scriptures   or   credal   formulations.
Although  most  A4cz#"cz  readers  are
not  fundamentalists,  there  is  little
that is objectionable per sc in holding
such   views,   always   assuming   that
the   scriptures   are   not  themselves
pernicious  or  are  at  least  interpre-
ted     sympathetically.     What     the
Archbishop  doubtless  had  in  mind
was  the  widespread  recrudescence
of religious fanaticism,  characterised
by  an  unquestioning  and  absolute
certainty  of the  rightness  of  all  the
beliefs  espoused  by  the  fanatic,   a
negative    and    highly    judgmental
view  of  all  those  not  sharing  such
views  and  a  preparedness  to  foist
the  consequences  on  others  by  law
or  force   if  necessary.   The   Arch-
bishop identified such people within
Islam and Judaism as well as Christ-
ianity.   n4czH#cz  joins  him  in  finding
such  people frightening and  incom-
prehensible  in  equal  measure.

Such  egocentric conviction  in  the
absolute    rightness    of   one's   own
views,   such   confident   assuredness
that  one  has  a  monopoly  on  truth
and  the  knowledge  of  God  repre-
sent  a  position  which  liberals  of all
faiths reject.  Whatever the dangers
of excessive tolerance and uncritical
relativism, an awareness of the pro-
visional  nature of one's own position
and  of  the  multifaceted  nature  of
truth is a much  less dangerous road
to  follow.

It  should  have  consequences  for

Christians  which  many  are  indeed
beginning  to  adopt.   In  relation  to
Judaism,  for  instance,  it  means  re-
nouncing  the  old  view  which  saw
Judaism  as  the  product  of  a  cove-
nant   cancelled   by   God   and  Jews
themselves     as    superseded,     mis-
taken,    excluded    from    salvation.
The new view accepts the validity of
the  Jewish  path  and  Judaism  as  an
independent   source   of   salvation.
Liberal   Christians   seek   to   make
sense of what they term `the Jewish
no'  to  Jesus.  Such  a  view  not  only
facilitates    a    balanced    and   equal
relationship  but  leads  logically  to  a
renunciation   of   active   mission   to
the    Jewish    people.    Whilst   Jews
should be aware of the  `good  news'
of Christianity  and  are  welcome  to
explore it if they so choose, there is
no  need  to  convert  them  to  save
their  souls.

Naturally, Jews welcome such de-
velopments.    Those   who   espouse
such views are particularly precious
at a time when a number of factors
- the  Auschwitz convent,  Christian
support    for    the    Palestinians    -
threaten  to  undo   recent  improve-
ments in Jewish-Christian relations.
However,  we may not always be as
aware as we might be that a degree
of reciprocity is required. Jews have
a  tendency  to  harbour  deepseated
antipathies    towards     Christianity.
Whilst this is understandable,  given
the history of Jewish-Christian rela-
tions   and   the   persistence   of  anti-
Judaism  and  anti-Semitism  in  some
church circles -not just in Poland -
it   is   an   unacceptable   response   to
liberal  Christians  of good will,  who
are  prepared  to  take  considerable
political    and    theological    risks    in
acknowledging  the  mistakes  of  the
past   and   putting   them   to   right.

Furthermore,  Jews  tend  to adopt  a
rather  patronising  attitude  towards
Christianity.   We   readily   acknow-
ledge   the   magnificence   of  church
buildings and the reality of the faith
that  is  displayed  therein  but,  deep
down,   believe  that  it  is  all  based
upon   a   misunderstanding   of   the
nature  of the life  of Jesus  the Jew,
which   somehow   has   to   do   with
Greek   mystery   religion   and   the
spread of Christianity in  the gentile
world.

Such  a  facile  dismissal  of  one  of
the   greatest   and   most   powerful
phenomena  in  the  history  of  man-
kind  simply  will  not  do.  If  Christ-
ians seek to make theological space
for the continuing truth of Judaism,
Jews  and  Judaism  have  to  make  a
reciprocal  response.  It  is  relatively
easy  for  Judaism   to   acknowledge
that it does not have a monopoly on
truth  and to  recognise that it is not
`the  only  way'.  It  also  ought  to  be

within  the  bounds  of possibility  for
us  not  always  to  think  in  terms  of
`ours  is  the  best  team'  -  whatever

that   may   mean   when   applied   to
religion.    But   acknowledging   that
God  may  have  a  place  for  Christ-
ians   in   the   scheme  of  things   and
may  have  had  all  along,  dema,nds
more  than  a  little  thought  and  re-
flection.  It  is  not  enough  for  us  to
join  the  Archbishop  of Canterbury
in  expressing  distaste  at  fanaticism
and  intolerance.   We  have  to  find
ways  to  theologise  our  respect  for
our fellow  theists  in  the  same  mea-
sure that many of them are seeking
to  acknowledge  us  as  equals  who
should  be  engaged  in  mutually illu-
minating   dialogue,   rather  than   as
dry legalists and historical  curiosities
to be pitied  and  convertedl
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STOP FIGHTING THESE WRONG BATTLES
Dow Marmur

EXISTENTIALIST  PHILOSO-
phers distinguish between au-
thentic    and    inauthentic   ex-

istence.    Although    authentic   exist-
ence is difficult to define, its opposite
is more open to description.  It is an
existence   which   is   determined   by
others   so   that,   in   the   end,   I  see
myself  only  as  others  perceive  me.
A   measure   of  such   inauthenticity
may   be   inescapable   in   life   but,
when  the criteria  of others become
the  only,  or  the  principal,  tools  of
self-understanding,    the    individual
or the group  lose  their identify.

Since    the    Emancipation,    Jews
have   often   been   victims   of  inau-
thentic existence,  in  that they have
tended  to view themselves with the
eyes    of    the    non-Jewish    world.
Although Jewish self-hatred is older
than the Emancipation, it was in the
post-Emancipation   period   that   it
was    particularly    in    evidence.    In
their efforts to be accepted into the
non-Jewish     world,     many     Jews
looked  at  themselves  and  at  their
Judaism  with  non-Jewish  eyes  and
tried  desperately  to  live  up  to  the
expressed  expectations  of  the  maj-
ority   culture.   One   way   in   which
they set about achieving their objec-
tives  was  to  agree  with  the  hostile
critique  of  Jews  and  Judaism  and
then proceed to show that ffoey were
different.

That   was   probably   one   reason
why   German  Jews,   well   on   their
way  to  acculturation,  looked  down
on   the   Osf/.I(cZc#,   the   Jews   from
Eastern   Europe,   whose   language
and dress so  clearly identified them
as   Jewish.   It   was   for   the   same
reason  that  in  North  America  the
older  Jewish  settlers  looked  down
on  the  grcc#crs  (new  immigrants).
Later  on,  when  religion  ceased  to
be  the  dominant  force  in  the  sur-
rounding culture and Jews no longer
had  to  `Christianise'  their  Judaism
but  to  `secularise'  it,  they  founded
other  institutions  that  would  emu-
late the non-Jewish world. The Jew-
ish golf-and-country club is a typical
North American example.

The fact that these Jewish institu-
tions  -  be  it  the  club  or  the  com-
munity  centre  -  were  deeply  con-
scious  of anti-Semitism  adds  to  the

irony.  Jews  wanted  to  be  like  the
others but the  others would not let
them.  Therefore  they  had  to  emu-
late the others within a new kind of
ghetto by creating imitation  institu-
tions.  Those  whom  they  wished  to
emulate  forced  them  to  remain  in
their own Jewish corner. The yearn-
ing  to  assimilate  was  thwarted  by
the   role   models.    God   works   in
mysterious ways to keep the people
of Israel.

Anti-Semitism ,         which         has
flourished  since  the  Emancipation,
is      therefore      a      central      pre-
occupation   of   assimilationists.   As
hard   as   they   try   to   be   like   the
others,  the  others  make  sure  that
the Jews remain different. Observant
Jews    of    whatever    denomination
have   enough   positive   reasons   for
being Jewish to contain the hatred,
even  the persecution,  by non-Jews.
The   non-observant   do   not   have
such  causes  for  affirmation.   As  a
result,  every  anti-Semitic utterance
pains them  out of proportion.

Anti-Semitism  bestows  upon  the
assimilated Jew much  of his  or  her
Jewish  identity.   They  will   tell  the
rabbi  with  pride  that  they  are  not
observant    and   not   religious   but
`proud to be a Jew'.  And how does

this   pride   manifest   itself?   When
someone  made  an  anti-Semitic  re-
mark   they   punched   him   on   the
nose, or left the premises, or some-
thing equally heroic.  No  amount of
rabbinic   eloquence   will   persuade
this `proud' Jew that it is a pity that
our   enemies   have   to   define   our
identity   rather   than   our   tradition
and our God.

The  reality  of  anti-Semitism  can
only be contained by eager assimila-
tionists    on    the    assumption    that
these  are  isolated  incidents  result-
ing  from  poor  education  or  unfor-
tunate Jewish behaviour.  If only wc
-  the  `white  Jews'  -  could  present
owr Judaism,  everybody would love
us,   or   at   least   respect  us.   Better
`community relations'  is,  therefore,

their solution.
Much   of   the   traditional,   post-

Emancipation relationship between
Jews and gentiles was based on this
premise.  Hence the  enthusiasm  for
the  Anti-Defamation   League,   the

Council   of   Christians   and   Jews,
Community  Relations  Committees
and  a  host of similar  organisations.
There   are   many  members  of  the
congregation I serve who would not
pay attention even to my Kol Nidre
sermon but who will write me warm
letters   of   deep   affection   on   the
strength    of   an    unsolicited    testi-
monial    from     a    WASP     (White
Anglo-Saxon Protestant)  across the
road  who  ha`d  heard  me  preach  in
his Church. If the gentile liked what
I had to say,  I must be good.

That   is   why   Israel   was   such   a
source of #achcs for the assimilated.
It showed the world that Jews could
behave  like  gentiles,  only  more  so.
The   Six   Day   War  was   a   turning
point  in  Jewish  life.  It  enabled  the
Jew to remain far away from Jewish
living  and  yet  take pride  in  being  a
Jew.  The  Israeli  paratroopers expi-
ated   all   the   Os//.wcze#   and   all   the
grcc#crs.   Inauthentic  Judaism   be-
came  vicarious  Judaism.  We  could
make  progress  towards  integration
in  the  gentile  world  thanks  to  the
heroism  of Jews  whom  we  did  not
know  and  whom  we  had  no  inten-
tion  of joining.

The paradox of pride in Israel on
the  one  hand  and  refusal  to  live  in
Israel  on  the  other  deserves  a  mo-
ment    of   reflection.    Whilst    Jews
proclaim with gusto and enthusiasm
the  virtues  of  Jewish  sovereignty,
they  are  not  prepared  to  do  much
for  it.  Even  the  money  we  send  is
not  freely  given  but  extracted  by
peers  whose  success  in  canvassing
determines   their   status   as   Jewish
leaders.  It is interesting, incidental-
ly,  that  when   Israel  most  needed
the  money,  in  the  very  early  years
of  her  existence  and  before,  Jews
gave very little.  Only after the post-
1967  Israeli  prosperity  did  the  con-
tributions   from   the   Diaspora   in-
crease  dramatically.

It is to this that we can also trace
one  of the  causes  of the  persistent
failure   of  the   various   educational
attempts  among  fund-raisers.   The
organisers,   especially   if   they   are
Israelis,   believe   that   if   they   can
increase Jewish knowledge they will
heighten Jewish commitment. They
ignore the fact that for many of the
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would-be  participants,  involvement
with  Israel  is  a  substitute  for  com-
mitment to Judaism and, therefore,
they  will  react  against  study.   And
they will attend lectures and gather-
ings for the same reasons that those
who turn  a deaf ear to my sermons
in  sfeL£/  will  laud  my  greatness  be-
cause   their   non-Jewish   neighbour
heard   me.   When   the   study   gets
serious    rather    than    fashionable,
most people drop out.

Since  we  are  on   the  subject  of
irony,  let  us  also  reflect  for  a  mo-
ment on the Soviet Jewry campaign.
Our  vicarious  Judaism  compels  us,
of course,  to  urge  o/fecrs  to  go  and
live  in  Israel.  The  poor Jews  in  the
Soviet  Union  were considered  emi-
nently  suitable  for  this  enterprise.
But  they,   too,   are  largely  assimi-
lated.   One   reason   why   many   of
them  want to  leave  the  Soviet  Un-
ion  is  because  integration  has  been
denied  them  there.   Israel  was  the
means   of  their   liberation   but   not
their   Promised   Land.    For   there
they would have to be Jews, where-
as  in  the  West  they  can  assimilate
more freely. That is why they prefer
Toronto   to   Tel   Aviv.   Once   they
come  here,  they  keep  away  from
the  community  and  the  community
is  not  very  keen  on  their  presence
either.  After  all,  they  are grccHerJ.
We   are   only   prepared   to   accept
those among them who are suitable
for yellowing.

However,   the   situation   may  be
changing,  because  the  assimilation-
ist  enterprise  seeking  to  substitute
commitment   to   Judaism   with   the
fight against anti-Semitism and sup-
port  for  Israel   is  failing.   To  start
with,  Israel  is no longer a source of
unmitigated pride but, in  fact,  now
a cause for considerable embarrass-
ment.   We   are   no   longer   able   to
bask in the glory of Israel's defence
forces,  because  suppressing  the  /#-
fj.fczdcz   is   less   glamorous   than   res-
cuing the hostages in Entebbe.  Pre-
cisely   because,   in   our  inauthentic
existence,   we   find   out   what   we
think by reading the papers, we are
disturbed by the news items and the
editorials  about  Israel.  If  you  take
the New York Times as your Torah
then  you  are  pained  by  the  stric-
tures of the queen of the American
Press.  Hence  the  preoccupation  of
the  Jewish  community  with  media
misrepresentation of Israel.  We are
no  longer making the  desired  good
impression  on  the  gentiles  and  that
worries  us  enormously.
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The    only    explanation    we    can
bring  ourselves  to  articulate  is,  of
course,   that   it   is   all   due   to   anti-
Semitism.  Since  none of the valiant
efforts  by  the  Canada-Israel  Com-
mittee  in  this  country  and  corres-
ponding     organisations     in     other
countries, seem to shift public opin-
ion  -  our  WASP  neighbour  is  not
likely   to   congratulate   us   on   Mr.
Rabin's latest pronouncement or on
Mr.  Shamir's latest speech -we are
bound  to  revise  our  view  of  anti-
Semitism  altogether.  We  no  longer
see  it  as  episodic  but  as  endemic.
We see the style reflecting a perma-
nent  hostility  to  Jews - not  against
some     other     Jews     but     against
ourselves!     Like     the     assimilated
Theodor Herzl at the Dreyfus trial,
we  see  ourselves  in  the  dock  of the
court  of public  opinion  and  we  are
confused.

Once we recognise the confusion,
we  see  anti-Semitism   everywhere.
In fact, the surest way of attracting
Jewish   audiences   today   is   to   tell
them  that  anti-Semitism  is  on  the
increase  and  that we  are all  vulner-
able.  The  ethos  of Jewish  commu-
nal  life  today  rests  more  and  more
on   this   premise.    It   is   an   ethos,
however,  that  only  rarely  brings  us
back to our roots and to the sources
of Judaism.  It has not prompted us
to  find  those  positive  affirmations
of  Judaism,  the  absence  of  which
made   us   so   vulnerable    to    anti-
Semitism in  the first place.  Instead,
the   new   ethos   imbues   us   with   a
misguided    fighting    spirit    and    a
quixotic   determination   to   remove
all     the    obstacles    to     our    total
integration/assimilation.    Our   pre-
occupation   with   anti-Semitism   re-
mains  linked  to  our  determination
to  be  like  everybody  else.  We  feel
that  we  have  to  be  defiant  in  the
face of attacks.  It does not occur to
us,   however,   to   be   more   firmly
rooted in our tradition.  Thus Israeli
actions  have  to  be  defended  come
what  may,  not  necessarily  because
we believe in them but because the
accusers   must   not   be   vindicated,
even  if they  are  right.

Why  do  I  refuse  to  reckon  with
the  possibility  that  the  Jewish  des-
pair  over  anti-Semitism  is  not  self-
seeking and neurotic but motivated
by the Jews'  determination to build
throughout  the  Diaspora  a  healthy
society,  free  of  the  disease  of pre-
judice  and  therefore  anti-Semitism
has to be eradicated? Because I fail
to  see  much  Jewish  concern  when

other  minorities  are  the  victims  of
prejudice  and  persecution.   I  have
not  seen  many  Jewish  expressions
of solidarity  with,  for example,  the
Blacks who feel hounded and discri-
minated  against  by  those  entrusted
with  law  enforcement,  just  as  the
Jews once  were  in  the  ghetto.

There is indeed every reason why
we should fight anti-Semitism tooth
and  nail,   for  it  is   an  unmitigated
evil.   But  our  case   is   considerably
weakened  when  we  fight  o#/y  anti-
Semitism and turn a blind eye to the
other  injustices  in  our  society.

We   can    do   so   with    impunity
because  the  society  into  which  we
seek   integration   is   equally   preju-
diced   against   the   so-called   visible
minorities.   In   fact,   the   more   the
majority culture picks on  them,  the
more it leaves the Jews alone.  Com-
pared  to  Blacks  and  Orientals,  all
Jews   are   White   and   acceptable.
Think of South Africa. The fact that
Blacks   tend   to   sympathise   more
with  Israel's  enemies  enables  us  to
rationalise< our indifference.

A  further  change:   the  relation-
ship between Jews and gentiles is no
longer viewed primarily in terms of
Jews and Christians, as it once was.
Even  the  fact  that  there  are  other
faith   communities   in   this   country
does  not  count  for  much.  For  ours
has  become   a  secularised  society.
That  is  why  Councils  of  Christians
and  Jews  and  all   similar  activities
have     been     marginalised.     What
brings Jews and Christians together
today, albeit in rather low profile, is
the  fact  that  they  are  both  in  the
same    boat,    in    danger    of   being
swamped   by   a   culture   that   is   in-
different  to  religion.

That is one reason, I believe, why
the  religious  institution  has  ceased
to be the primary representative of
the   community.    It   has   been   re-
placed by ostensibly secular bodies.
They  are  the  new  protagonists  of
what has been described as the civil
religion  of Jewry.

I   do   not   intend   to   extrapolate
from the present to the future but I
would  like  to  suggest  what oz4gfef fo
happen.  My first observation is that
all  attempts  to  make  our  Judaism
suit gentile prejudices have not only
been  pathetic  but  also  futile.  Jews
trying   to   minimise   or   hide   their
Jewishness    have    not   earned    the
respect   of   the   non-Jewish   world,
whereas  Jews   who   have   affirmed
their origins and their faith  have.  It

Continued on next page



ONE MORE STEP

IT IS NEARLY FIFTY YEARS
ago  now.  I had just gone up to
Oxford and the time for College

balls   had   come.    I   purchased   an
austerity dinner jacket in a sale and
proudly  paraded  it  in  front  of  my
mirror.  It had great flap-like lapels,
which seemed right for The Ritz, or
The Dorch, though another student
said  `Dumbo'  was  more  like  it.  A
third  student  told  me  pre-tied  bow
ties  were  only  worn  by  cads,  so  I
spent  hours  of  essay  time  passing
slippery  bits   of  black   silk   around
each  other.  I  achieved  it but how I
do not know, because I could never
repeat   it.   But   sure   enough   there
was   a   limp   bow    dangling   three
quarters of an inch below my collar
stud.  I  had,  however,  feet  of clay,
because I wore boot-like shoes,  not
being possessed of pumps.

I had been invited to join a party
and  there  met  my  partner  for  the
first  time.   She. seemed  pleased  to
see  me  and,  though  I  kicked  her
shins  in  the  Charleston  and  ruined

her  best  and  only  ball  gown,   she
was a lady and never held it against
me.  Our friendship  lasted  till  three
years ago when she  died.

In  the  last  year  of her  life  - she
knew it was so -I suggested she put
together   an   anthology   of  English
spirituality,  for it was  she  above  all
who   had   introduced   me   to    the
religious  roots  of the  country.  This
she  did  and  I  am  pleased  it  will  be
published  soon  by  the  SCM.  Press,
both here and in America.

What's  in   it  for  English  Jewish
people?    It    is    of   course    mainly
Christian,   though   not   completely
so.   Yet  spirituality,  unlike  politics
or commercial  organisations,  crosses
the   faith   frontiers.   It   always   has,
whether  we  consider  the  origins  of
Job, the neo-platonism  in  the  Kcb-
bcz/czfe,  or  the  parallels  between  the
ch¢sz.czj.in,    the    Startsi    and    Jakob
Boehme  in  the  18th century.

Our modern Jewish organisations
have been profoundly influenced in
style   by   the   Anglican   and   Free
Church traditions, next to whom we
live  and  pray.

It is part of the hybrid inheritance
which    we    have    to    integrate    or
accommodate   to   avoid   a   ghetto
culture.   It  is  not  possible  to  read
Blake  as  poetry  without  being  illu-
minated  by  his  vision,  or recite  the
Metaphysicals,   concentrating   only
on  the  manner,  not  their message.

What   are   the   characteristics   of
English  spirituality?   Well  it  is  not

grandiose but modest and domestic
and  rooted  in  the  daily  life  of  its

readers.    Bunyan's   pilgrim   travels
on the real roads of Bedfordshire as
well as on highways to the heavenly
city.    Alfred    the    King    combines
practicality   and   piety  -  a   shining
example  that  power  need  not  cor-
rupt.

These are famous.  But my friend
introduced me to countless names I
had  never  known  and  also  to  the
spiritual  dimension  of English  poll-
ticians,  housewives,  merchants,  re-
formers   and   writers   I   had   never
noticed.  Have you ever considered,
say,   the  faith   and  beliefs  of  Jane
Austen,    as   you    read   Pri.cze   ¢#d
Prejudice?

This  unassuming  spirituality  left
its  mark  on  me  and  indeed  it  has
more  in  common  with  my  Jewish
roots   than   I   ever   expected.   For
there,  too,  spirituality  grew  out  of
daily  life  and  is  made  up  of  hun-
dreds and thousands of contributions
from laymen and rabbis, who did not
think of themselves  as remarkable.

Our   community   has   integrated
itself  well  into  this  country  organi~
sationally,  economically  and  cultu-
rally.  Quietly  and  in  its  own  time  it
has  to  relate  itself  to   the  English
religious   tradition,   for   it   has   be-
come    part   of   it,    consciously   or
unconsciously, to become a blessing
to alll

Ral)hi ljionel BIue, all//7o/. o/a rakgc o/books
from   Kitchen   BIues   /o   Blue   Heaven,   fecrj`
recently   retired   as   Convenor   of  the   RSGB
Beth   Din.    He   is   co-editor   with   Rabbi   Dr
Jonathan    Magone[    of    the    RSGB    prayer
books.
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follows,   therefore,   that   the   quest
for Jewish authenticity is a prerequi-
site  for  good  relations  between  Jew
and gentile.  I do  not have in  mind  a
strident   or   defiant   affirmatioii   of
Judaism - for that is invariably a sign
of insecurity and the very opposite to
what  it  seems  to  be  -  but  a  quiet
expression  of  standards  and  values
and convictions and practices.

This means, paradoxically, that if a
Jew wants to be accepted as an equal
member of this open society of ours,
he  or  she  has  to  sort  out  his  or her
own  Jewish  commitment  first.  This
means espousing the traditional Jew-
ish  principles  of  Tor¢fe,  holy  study,
avodah, worship aLnd gemilut chassa-
dz.in, acts of loving kindness.  To be a
knowledgeable  Jew  and  a  practising
Jew  makes  it  easier  to  be  an  inte-
grated person  and citizen.

However,  to  get  this  far,  at  least
one  other  obstacle  has  to  be  over-
come:   the   lure   of  modernity.   We
may  no  longer  have  to  imitate  the
WASPS    in    the    hope    of    being
accepted  by  society  but  we  still  be-
lieve   that   being   an    equal   means
accepting the culture that values rec-
reation  more  than  rehgion  and  con-
sumerism  more  than  contemplation.
To   recognise   the   futility   of   such
vulgar modemity is a necessary chal-
lenge for every sensitive woman and
man   in   our   society.   Jews   are   not
exempt  from  the  challenge.   Unless
they   are   willing   to   be   critical   of
modernity they will find it very diffi-
cult  to  affirm  their  tradition.  Being
critical   does   not   mean   having   to
reject   it   -   just   not   to   capitulate
before   it.   Jewish   authenticity   de-
mands  from  us  what  Eugene  Boro-
witz has called `creative social malad-
justment'.

Part of our critical apparatus has to
be  directed  towards  the  question  of
anti-Semitism.     We     have     to     ask
ourselves not only why we were once
so naive  as to believe that if we only
made a good impression  on gentiles,
anti-Semitism   would   go   away   but
also why we today have such a great
need     to     exaggerate     every     anti-
Semitic    manifestation.    Of   course,
there  is  anti-Semitism  in  our  society
and, of course, we have to take steps
to  expose it and to protect ourselves
against  it.  But  it  is  not  the  greatest
threat   to   Jewish    existence   today.
There   are   even   cynics   who   would
contend that it keeps us together,  at
least  in  the free world,  more  than  it
threatens  us.  Apathy  -  indifference
to  tradition   and  to   matters  of  the
spirit -is a much greater threat to our
present  and  our  future  as  Jews.  By
concentrating   on   anti-Semitism   we
are  evading  the  real  issues  and  thus
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damaging  ourselves  under  the  guise
of protecting ourselves. We would be
much     wiser     to     recognise     anti-
Semitism  for  what  it  is,   namely  a
gentile disease, rather than to see its
eradication  as  exclusively  our  prob-
lem.

In  order  to  cure  anti-Semitism,
we  must  seek  to  cure  the  society
that breeds it and that means fight-
ing   every   form   of   discrimination
and  championing  every  cause  that
promotes  equality   and   social  jus-
tice.  We  would  probably  diminish
anti-Semitism greatly if we devoted
at  least  some  of  the  energies  that
now  go  into  the  Jewish  organisa-
tions dedicated to its eradication, to
causes   that   work   for   an   overall
better  society.   Solidarity  with  the
disadvantaged    will    advance    our
cause  more  than  our  present  com-
munal  insularity.  Our  desire  to  be
accepted by society has - paradoxi-
cally   again   -   driven   us   into   an
isolationism  that  defeats  our  pur-
pose.  We have contrived to build a
ghetto  in  an  effort  to  break  down
the   ghetto.   No   wonder   that   our
endeavours     manifest    themselves
more in neuroses than in successes,
for we are fighting the wrong battles
with the wrong weapons.

What  has  been   said   about  our
attitude  to   anti-Semitism  can  also
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be said about our defence of Israel.
By stonewalling every expression of
criticism   of  Israel   and  identifying
every   critic   as   an   enemy   of   our
people,    we    are   presenting   our-
selves,  against our will, as uncaring
and   unfeeling   chauvinists.   In   our
endeavours  to  be  the  defenders  of
Judaism  by  holding  Israel  as  being
beyond reproach, we express views
that    negate    fundamental    Jewish
values. We are negating the Biblical
prophets  and siding with  their ene-
mies.   As   a   result,   we   are   losing
credibility.  We  would have  a much
greater  impact  on  our  non-Jewish
neighbours  if we  shared  with  them
our dilemmas and our agonies over
Israel,  if  we  explained  to  them  -
positively, not negatively as a hedge
against    anti-Semitism    -   why   the
return  to  the  land  is  crucial  to  our
faith  and  our  people  and  why,  to
retain  sovereignty  and  to  allow  for
democracy, Jews may at times have
to  compromise  with  righteousness
but  by  no  means  always.  We  must
explain  why  the  return  to  the  land
has   made   it   necessary   for   us   to
emulate Aaron.and not only to seek
to  be  like  Moses.  And  that  other
faiths    -    Christianity    and    Islam
among  them  -  and  other  peoples,
including  Britons  and   Americans,
have to face the same dilemmas and

to  experience  the  same  pain,  that
being critical of Israeli policies is no
more  a  sign  of  disloyalty  to  Jews
than being critical of British policies
is treason.

Such   an   approach   would   elicit
much   greater   understanding   and
support.  If we refuse to criticise the
government of Israel in the manner
that  any  other  government  should
be     criticised,     we     will     present
ourselves   either   as   stooges   or   as
zombies. In either case we would be
selling ourselves hopelessly short.

A radical  approach is,  therefore,
required   both   in   the   critique   of
what  has  been  done  so  far  and  of
what needs to be done in the future.
Jews  have  never  had  it  so  good  in
the Diaspora and this is largely due
to  the  existence  of Israel.  The new
situation  offers  us  almost  limitless
opportunities but it also puts before
us  enormous  challenges.  We  must
not   escape   that   challenge   by   de-
ploying  irrelevant  myths  and  out-
dated conceptsl
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THE  CHUF3CH  MOVES?
In 1984, Carmelite Sisters established a convent at Auschwitz. They renovated an original building,
which extends outwards from the perimeter wall and is thought to have been used as a store for
Zyklon 8 gas. They later erected a very large, wooden cross in the grounds of the convent, visible
from inside the camp. After considerable Jewish protest, an agreement was signed in Geneva in
February 1987, whereby a new religious centre and separate convent would be established fully

outside the perimeter wall. It was further agreed that the Sisters would vacate the present building by
February 1989. At the date of editing this article, the Sisters are still present but Archbishop Glemp,

the Polish primate, has written to Sir Sigmund Stemberg confimiing the intention to move.

A:on:Ec,TiMea;N&|:::sh::?tzriET::
SJ,  the  secretary  of the  Polish  Epis-
copate    Commission    for    Dialogue
with  Judaism,  was  published  in  the
official  bulletin  of the  Episcopate  of
Poland of 29th May -4th June 1989.
The  document  is  in  the  form  of  an
aLndiche  May  Carmelite  Sisters  pro,y  at
Awschw.Jz.7  and  should  be  regarded
as  representative  of  the  attitude  of
the  Commission  and thus,  by exten-
sion,  of the Polish  Church.  It should
be   understood,   however,   that   this
attitude - essentially a defence of the
entire   Geneva  -agreement   of  22nd
February  1987 - has met with  much
opposition  from  the  hierarchy  and,
even  more,  from   the  parishioners.
The  document is  aimed primarily  at
Polish  Catholics.   Looking  at  things
from my personal Polish-Jewish pers-
pective,  I  would  like  to  outline  the
points made by Rev.  Musial  and,  at
the  same   time,   try  to   explain   the
attitudes forming the background  to
the opposition.

I  need  to  illustrate  the  difference
between  Polish  and  western percep-
tions   of   the   situation.   For   us   in
Poland,   Auschwitz  is   a  symbol   of
Polish  martyrdom  under  the  Nazis.
Of   course,   for   me,   it   is   that   I.#
czczdjfz.o#   to   being   a   symbol   of  the
Sfeo¢fe, a unique tragedy.  Most Poles
do   not   recognise    the    exceptional
character of the project  to  wipe  out
the Jewish people  and  either poorly
understand  or  altogether  ignore  the
Jewish significance of Auschwitz.  At
the  same  time,  the  West  does  not
understand  Polish  suffering  and  its
connection with  Auschwitz.  The his-

Stanislaw Krajewski

torical  fact  is  that  the  Nazis  tried  to
crush   the   Polish   nation.   They   not
only   introduced   bloody   terror   but
began to murder the Polish elite and
destroy  Polish  culture.  The  Ausch-
witz  camp   was   also   used   for   this
purpose   and,   during   its   first   two
years  of  existence,  ffeis  was  its  main
function.

The awareness that the Poles were
second on the Nazi list of peoples to
be   destroyed   explains   the   second
difference  between  Polish  and west-
ern perceptions.  Poles perceive their
bond of common suffering with Jews
to   be   stronger   than   the   bond   of
common Christianity with  Germans.
World  War  11,  known  in  Poland  as
`The War', is part of our lives, part of

every family's memories, much more
real   and   concrete   than   in   France,
Belgium and Britain, let alone in the
United    States.    Furthermore,    the
awareness  of  the  destruction  of  the
Jews is universal.  Many, if not most,
Polish   children   visit   the   camp   at
Auschwitz  with  their  schools,  hence
the following difference between the
Polish   and  western  background   to
the  Auschwitz controversy.

It is unthinkable in Poland to find
`revisionist  historians'  who  deny  the

historical  fact  of  the  gas  chambers.
Not only Polish Catholics but also the
Polish   Church   suffered   under   the
Nazi   occupation.   There   were,   for
example,   priests   among  Auschwitz
inmates.   In   addition,   the   Church
suffered  after the  war,  facing  at  the
very least severe discrimination. This

leads us to the next difference in our
perceptions  of  the  situation.  In  Po-
land, the Catholic Church represents
not  only  religion  but  also  resistance
to Communist totalitarianism, which
tried to  eliminate  religion from  pub-
lic  life.

The   document   itself  begins   by
asking  why  a  controversy  emerged
concerning   the   quiet   presence   of
nuns  as  `voluntary  prisoners',  who
want  to  guard  the  memory  of  the
tragedy  by  praying  there.  I  believe
that this expresses the genuine sur-
prise universal in Poland:  why were
Jews offended? The document indi-
Gates that the Sfeoafe was a `novelty'
in  the  history   of  evil.   More  than
genocide,  it  meant  that  the  death
sentence   automatically   applied   to
every   Jew.    And   for   Jews,    Au-
schwitz  has  become  the  symbol  of
the Sfeoczfe. The factual basis for this
role   is   illustrated   by   the   figures
which     the     Rev.      Musial     cites.
Through  all  three  sections  of  the
camp, in Auschwitz I, Auschwitz Il-
Birkenau,   conceived  initially   as   a
camp   for   Soviet   POWs,   and   in
Auschwitz  Ill  subcamps,  1,600,000
people died,1,433,000 of them Jew-
ish  and  143,000 Polish  Catholics.

Incidentally,   it   is   very   confusing
that  the  total  number  of  victims  of
Auschwitz varies from  1.6 million to
4  million.  The  Rev.   Musial  quotes
the lowest estimate, while the memo-
rials   usually   cite   the   highest.   It   is
unfortunate,   not  so   much   because
the  proportions  cannot  be  fixed  but
because  the  diverging  figures  contri-
bute  to  a  lack  of  confidence  in  the
overall truth of the camp and can be
exploited by `revisionists' outside Po-
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land.
A  large  majority  of inmates  met

their death;  Jews  almost entirely  in
the gas chambers.  I believe that the
figures quoted in  the document will
be  a  revelation  for  almost  all  Poles
who simply do  not realise that over
90°/o   of  the   victims   of  Auschwitz
were    Jews.    The    document    also
mentions victims of 26 nations other
than Jews and Poles. This would be
confusing were  it  not for the  state-
ment  that  91°/o  of  all  victims  were
Jewish.   It  is  not  possible  to  learn
this  from  visiting  the  exhibition  at
Auschwitz,     although    recently    I
heard one of the guides there begin-
ning the tour with  this information.
And in  the  document  I  am  review-
ing,  the  Church  becomes  a  partner
in  teaching  this fact.

The document addresses the real-
ity   that,    roughly   speaking,   Jews
were   murdered   in   Birkenau   and
Poles  in  Auschwitz  I.  For  some  it
means that Jews cannot claim special
ties to the S/omm/czger Auschwitz I.
I think that Birkenau or Treblinka -
death  camps  with  no  general  con-
centration  camp  section,  where  at
least   800,000   Jews   were   killed   -
would better serve as the symbol of
the   Sfeoflfe.   Yet   Auschwitz   I.I   the
symbol and the Rev. Musial empha-
sises   that  this   is   perfectly  natural
and   that   nobody   can   change   it,
because    Auschwitz    acquired    its
position spontaneously,  and slowly,
not  immediately  after the war,  and
not by the decision of any authority.
He also stresses that Auschwitz was
one   huge   complex,   which   should
not     be     separated     into     parts.
Moreover,   the   document  reminds
readers, the theatre building at Au-
schwitz   I,   where   the   convent   is
presently  situated,  was  most  prob-
ably   used   as   the   storehouse   for
Zyklon   8   gas,   the   gas   used   in
Birkenau's  gas  chambers.

I     believe     that     an     important
reason  why  Auschwitz  became  the
symbol  of  the  Sfooczfo  is  that  many
thousands   survived   this   camp,   as
opposed to other death camps, and
some  of  these  were  gifted  writers.
Symbols are sacred, writes the Rev.
Musial.  If we want others to  appre-
ciate   Auschwitz   as   a   symbol   of
Polish   matryrdom,    he   continues,
then we have to  accept the way the
others  feel  about  this  place.   I  am
sure   that   the   argument   works   in
both directions and I do not see why
the  two  symbolisms  are  in  conflict.
Both  symbolisms  can  co-exist.   To

MANNA AUTUMN 1989

find  out how,  dialogue  is  needed.
According to the document, Jew-

ish organisations had  not been con-
sulted  before  the  convent  was  in-
stalled  because  there  had  been  no
tradition   of   consultation.    In   the
early   '80s,   foreign   contacts   were
restricted,   under  martial  law,   and
no reaction  came from Jewish insti-
tutions  inside  Poland.  Consequent-
ly -and this is the crux of the matter
-  the   Church  was  convinced  that
Jews  would  be  happy  and  grateful
for the new initiative to honour the
victims  of  Auschwitz.  I  should  add
that,  for  several  years,  the  Church
had tried to get permission from the
state  to  establish  the  convent.  Why
may various governments take part
in  commemorating  the  victims  and
the Church be excluded? Let us also
recall    that,    among    the    various
national  `pavilions'  -  there  is  one
established   by   East   Germany   -
Jews   are   hardly   ever   mentioned.
And   organisations   of   former   in-
mates   have    been    dominated    by
Communist political prisoners.

The   document   recalls   the   de-
velopment  of  Jewish  opposition  to
the  convent,  which  started  in  Bel-
glum   after   the   appearance   of   a
triumphant  leaflet  of  the  organisa-
tion   Kz.rcfoc   I.„   IVof   -   `Church   in
Danger' -with the words about `the
conversion    of    strayed    brothers'.
This   appeal,   however,   was   pub-
lished   without   consultation   either
with   the   Carmelite   Sisters   or  the
Polish  Church  in  general.  This  led
to   two   Geneva   meetings   in   July
1986    and     February     1987.     The
Church  saw  that  opposition  to  the
convent was nearly universal among
Jews.  The  document  gives  a  sum-
mary  of  Jewish  arguments  for  the
benefit   of   Polish   clergymen   and
laity.   According  to  this  summary:
first,  Jews  remember  their  martyr-
dom  in  silence,  with  few  symbolic
signs, while Catholics build chapels,
bring  crosses  and  flowers.  In  parti-
cular, Jews refuse to accept settling
in  a  place  where  blood,  especially
innocent   blood,    has    been    shed.
Second, Jews  are afraid that  a pro-
liferation   of  Catholic   signs   would
lead to the `Christianisation' of Au-
schwitz.  In  a  few  generations,  no-
body will  remember that Jews were
murdered there. For years, the Jew-
ish  part  of  the  Auschwitz  martyr-
dom   was   ignored.   That  is  why  it
should  not  be  surprising,  continues
the   document,   that   Jews   do   not
accept  the  stated  intentions  of  the

Sisters to perpetuate the memory of
Jews  suffering  there.   It  is  absurd,
however,   to   imagine   -   as   many
western  Jews  tend  to  do - a  Polish
Catholic conspiracy to eliminate the
memory  of  the  killing  of  Jews  on
Polish  soil.

Not  only  absurd,  I  would  like  to
add,  but  unjust  as  well.  Of  course
Polish clergymen  share with a large
majority of Poles a sad competition
for  the  title  of who  suffered  more.
Yet   the   fact   of   the   Sfeoczfe,    the
extermination  of  the  Jews,   is  evi-
dent to everybody in Poland.  And it
seems  that  the  people  who  try  to
introduce religious -which for them
means  Catholic - commemorations
at  Auschwitz  and  other  sites  con-
nected  with  the  Sfeoczfe  are  the  ones
who  are  the  mosr  sensitive  to  the
Jewish     nature     of    the    tragedy.
Although  they  may  misunderstand
Jewish   feelings,   they   want   to   co-
operate in the struggle to keep alive
the  eternal  memory  of  the  Sfeo¢fe.
After all, it is the secular authorities
who  for  decades  have  obliterated
the Jewish  side  of Auschwitz.

The  document  attempts  to  pre-
sent   the   religious   background   to
Jewish   attitudes.   The   attitude   to-
wards the cross is the principal root
of the problem.  It explains that, for
Jews,  the cross and institutions rep-
resenting   the   cross   call   to   mind
persecution.   The  tension  over  the
convent represents the most extreme
result     of    the     misunderstanding
caused  by  different  interpretations
of the symbol of the cross. Humility
and  `love  for  the  Cross  of  Christ'
suggest  that  the  convent  should  be
relocated.   The   Rev.   Musial   adds
that  the  presence  of  a  cross  at  the
theatre  building where  the  convent
is  located  is  beyond  discussion.   It
marks  the  place  where  Poles  were
shot in the first period of the camp's
existence  and  constitutes  `the  mini-
mum  symbolism'  for Poles.

The following differences in Jew-
ish        and        Christian        religious
approaches   are   presented   as   re-
levant.  First,  for  Jews  suffering  al-
ways   means   darkness,    while   for
Christians   it   contains   the   light   of
Resurrection. Consequently, volun-
tary  penance  through  self-affliction
made   by   the   Carmelite   Sisters   is
beyond       Jewish       understanding.
Although I think that there is some-
thing    to    this,    the    oversimplified
presentation  seems  to  be  based  on
an ignorance of the Jewish tradition

Continued on page 28
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IHESITATED    FOR    SOME
time   before   accepting  the  in-
vitation    to    write    about    the

Lubavitch phenomenon in the  UK.
Though I married into a family that
includes - at some distance - a few
cfecsz.cZz.in,    they    are    not    `Lubes'.
They  are  Satmar  and  I  am  privi-
leged  to  have  the  Satmar  Rov  in
London,  Rabbi  Meisels,  as  an  ally
in the fight in which Anglo-Jewry is
now engaged to preserve sfeecfez.f¢.  I
cannot  claim  to  have  ever  made  a
special    study    of    the    Lubavitch
movement.  I  have  some  Lubavitch
acquaintances   and   colleagues   but
my   closest   friends   in   the   cfeczsz.cZz.c
world   are   Gcrcr   cfeczsz.cZz.in,   whose
opinions   on   the   Lubatvitchers   I
have  never  dared  find  out.  These
Gcrcr cfeczsz.dz.;77, incidentally, accept
me  for  what  I   am,   an   Orthodox
Lz.ft;flk  and  have  never  shown  the
slightest  interest  in  converting  me
to  their  lifestyles.  We  live  in  diffe-
rent    but     obviously     overlapping
worlds and our mutual respect runs
very deep.

I   must   also   state   at   once   that
there are features of Lubavitch chcz-
sz.dz.in which attract my warm admir-
ation.  Their  attitude  to  the  role  of
women    is    refreshingly    modern.
Lubavitch    wives,    at    least    some
Lubavitch  wives,  manage  to  com-
bine  child-rearing with professional
careers  and  are  positively  encour-
aged  so  to  do.  Moreover,  virtually
alone  of the  cfeczsz.dz.c  groups  in  the
UK,  Lubavitch  has  not  turned  its
back on the universities but is to be
seen  very  visibly  on  the  campuses,
injecting,  with  the  customary  zeal
and   energy   for  which   it   is   justly
famous, a warmth and commitment
to  Jewish  life  that  can  often  trans-
form apathy into enthusiasm almost
overnight.

Nor, unlike other cfe¢sz.dz.c groups
- and,  for that  matter,  other bran-
ches  of the  `ultra-Orthodox'  tree  -
have  the   `Lubes'   distanced   them-
selves  from  the  established  organs

of  Anglo-Jewish   communal   exist-
ence.   Their   positive   attitude   to-
wards the re-established Jewish sta-
te  stands  in  stark  contrast  to  the
negativism with which the world of
Agwd¢s   Jsrac/   is   sadly   saturated.
The pleasing high profile which the
`Lubes'  adopt in  relation to  Ortho-

dox observance,  the mobile sztccof,
the  mztzva!fe  `tanks',  the  giant-sized
mc#orof  has  been  paralleled  by  a
deliberate   commitment   to   move
from the periphery to the centre of
the Anglo-Jewish world. The Luba-
vitch   movement   is   Anglo-Jewry's
Militant  Tendency  and,   like  Mili-
tant,  it practises,  unashamedly,  the
art of entryism. To carry this strata-
gem   through   it  has   had   to   com-
promise  -  or  rather,  to  czppcczr  to
compromise  -  on  the  issue  of  its
own independence.

There is no Lubavitch Bcz.s Dz.# in
this   country,    neither   is   there   a
separate  synagogal  network  nor  a
separate  kczsferLfs  organisation.  The
Lubavitch   synagogue   at   Stamford
Hill  is   affiliated  to   the   Union  of
Orthodox  Hebrew   Congregations,
the   `Adczss'  but  this  affiliation  has
no         confessional         significance.
Lubavitch-trained   rabbis,   such   as
Zvi Telsner at the Finchley Central
Federation  synagogue  and  Shlomo
Levin  at the South Hampstead Un-
ited,  appear  happy  to  work  within
what  might  be  termed  mainstream
Orthodoxy  and  must  therefore  be
prepared    to    accept    the    Aa/czcfez.c
rulings of the  respective ecclesiasti-
cal  authorities of these  bodies.

The same is  true  of Lubavitch  in
the  provinces.  Lubavitch  works  in
co-operation   with   existing   Ortho-
dox  kcfe!.//czs,   not  in   opposition   to
them.   Synagogue  politics  it  leaves
to   others,   while  concentrating  on
the  primary tasks  of education  and
of reclaiming  lost  souls.  The  major
activities  of the  Lubavitch Founda-
tion,  established  in  1959,  lie  in  the
fields  of teaching  from  the  nursery
school   to   the   ycsfez.vczfe,   providing

adult education, university counsel-
lors,  running  day  camps  and  sum-
mer    schools.    Lubavitch    publica-
tions,  which  include  its  own  news-
paper,   the   Lztbczvz.fch   Ivews,   and
propaganda are of a high standard,
as   one   would   expect   considering
that   its   annual   budget   easily   ex-
ceeds  a  million pounds.  Its  lending
library  of  over   10,000  volumes  is
supervised  by  a  professional  libra-
rian -Lubavitch,  of course!

Professionalism,   indeed,   is   the
movement's watchword. In project-
ing its own brand of Judaism, Luba-
vitch has not been afraid to employ
the  subtlest  as  well  as  the  brashest
techniques  culled  from  the  worlds
of  business  and  advertising  -  the
hard   and  persistent   sell,   the   free
offers,  above  all  the  projection  of
the    personality    and    pronounce-
ments   of   the   Rebbc,   Menachem
Mendel     Schneerson.     From     the
Brooklyn     headquarters     of     the
World   Lubavitch   Movement   and
using   the   refinements   of  modern
technology,  he  regularly  speaks  to
hundreds of thousands of followers
around  the  world,  including Israel,
with  its  very  significant  Lubavitch
presence.

Every   chasidic   sect  revolves  -
ultimately - around the charismatic
figure  of its Rcbbe.  He is  regarded
as   something   not   far   short   of   a
miracle   worker   and   a   saint,    to
whom all - and I really do mean all
- matters may be  referred for ulti-
mate  decision.   Only  once   have  I
been tempted to consider a cfe¢sz.dz.c
lifestyle and I realise now that what
attracted me at a particular point in
my   own   intellectual   development
was   this   comforting   alternative   it
offered  to  standing  on  one's  own
two   feet   and   taking   decisions   by
oneself -in other words, an alterna-
tive to independent maturity.

For me, one of the beauties of the
Orthodox  Judaism  I  practise  is  the
direct  relationship  I  have  with  the
Almighty.  This  is  a  precious  right
which  all  Jews  possess.   Cfeczsz.dz.sin
seems  to  me,  if  not  to  deny,  then
certainly  to  curtail  that  right.  It  is
one   thing  to   turn   to   a  friend   or
associate   for   advice.    I   have   on
innumerable  occasions  sought  the
advice  of  rabbis  on  professional  as
well as on personal matters. But it is
quite another to feel morally and in
conscience    bound    to   follow   the
opinions  as  well  as  the  rulings  of a
single  individual,  however  old  and

Continued on page  10
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Continued from page 8
however   able.   All   cfecz`9z.czi.c   groups
suffer   from   this   weakness.   Luba-
vitch   cfeosz.cZz.sin,   precisely   because
of the forceful and thrusting profes-
sionalism   with    which    it   plies   its
wares,  suffers  from  it  to  a frighten-
ing  excess.

To  accept  the  warm  embrace  of
the  World  Lubavitch  Movement  is
to  stunt  one's  own  development  as
an   individual   Jew   and   to   subside
into an addiction every bit as fright-
ening as that flowing from tobacco.
The  `Lubes'  would  of  course  deny
this.  They  might  indeed  argue  that
it  is  far  better  to  be  `hooked'  on
their   brand   of   Judaism   than   on
atheism,     agnosticism,     secularism
and  materialism  and  to  the  vices  in
which  these  traits  undoubtedly  re-
sult.    In    principle    this    argument
seems beyond contention. But to be
hooked   on   Lubavitch   cfeczs!.cZz.s777   is
to be part of a cult which verges on
idolatry.  I  accept  that  this  may  not
have   been   what   its   founders   in-
tended,  or  even  what  many  of  its
present-day      exponents      profess.
Nonetheless,      albeit      unwittingly,
that is what  they  have  created.

(To  accept  the  warm  embrace  of
Lubavitch is to stunt one's develop-
ment as a Jew )

Adherents     of     the     Lubavitch
movement seem  to me to pay more
attention  to  the sayings of the  Reb-
bc  than   they   do   to   the   study   of
Tor¢fe, for which,  indeed,  the  worfs
that  emanate  from  Brooklyn  have
become a veritable substitute.  Scar-
cely  less  worrying  is  the  romantic
appeal  of  the  movement  for  Jews
who are not themselves particularly
committed or observant.  Lubavitch
has   the   appearance   of   a   Jewish
Socialist  state  in  miniature.   It  ex-
tracts  from  the  lax  and  affluent  to
give to the deserving poor. But in so
doing  it  does  a  disservice  to  both.

It   is   freely   acknowledged   that
Lubavitch    raises    large    sums    of
money from  wealthy,  non-practising
Jews,  for  whom  the  act  of  giving
becomes  a  substitute  for  religious
observance.   Rather   than   put   on
fcpfez./I."    themselves,     rather    than
observe the Sfeczbbaf and the laws of
family purity,  these  individuals pay
Lubavitch, as it were to be /rz/in on
their behalf . The money they give is
`conscience   money'   and,   in  giving

it,  they  hope  that  on  the  Day  of
Judgment  the  Almighty  will  weigh
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this  charity  in  the  balance   against
their  non-observance  of  the  many
other mztzvof. I am not sure that the
Almighty will be very impressed by
this  form  of sub-contracting,  which
demoralises   both   donor   and   reci-
pient.   He   may  well   ask,   as  I   do,
whether the adherents of the Luba-
vitch  movement  are  really  serving
His  ends  by  encouraging  surrogate
Judaism  in   this  way.   For  I   doubt
that any Jew can buy his way to the
divine  Presence,  or  that  any  other
Jew will earn  much  gratitude in  the
next  world  for  having  encouraged
such  a  belief in  this.

I  make  these  judgments  all  the
more  urgently  because  -  make  no
mistake  about  it  -  Lubavitch  is  on
the  move.   When   Chaim   Bermant
published    Troztb/CCZ    Ecze#    twenty
years  ago,  he  paid  no  attention  to
the     movement.      Indeed,     ultra-
Orthodoxy  in  general  merited  only
one  chapter,  in  which  the  world  of
cfeczfz.cZz.s77t was located as an exotic if
eccentric  one,  living  on  the  margin
of Anglo-Jewish existence.  Stephen
Brook's   update,   The   Club:    The
Jews   of   Modern   Britain,   (Corlst-
able,  London,  1989  pp464 £15.95),
published  last  April,  devotes  three
chapters to ultra-Orthodoxy, one of
them  exclusively  to  Lubavitch.  The
opinions of Lubavitch rabbis are to
be  found  scattered  throughout  the

book,   holding  forth   on   such  sub-
jects  as  the  role  of women  and  the
interface  between  Jewry  and  poli-
tics.  Who,  twenty years ago, would
have   predicted   that   a   Lubavitch
rabbi   would   have   found   employ-
ment within the United Synagogue,
or   that   Lubavitchers   would   have
featured,  as they now clearly must,
among the  opinion-formers of Brit-
ish Jewry?

Meanwhile,  the Lubavitch move-
ment beavers away, producing rab-
bis, teachers and communal workers
of high calibre and at an astonishing
rate, whose services are offered cut-
price to a shrinking community that
is  nonetheless  hungry  for  religious
commitment.

I   acknowledge   the   great   good
that   the   Movement   has   achieved
and  is  achieving.  But  I  am  not  so
blinded thereby as to fail to perceive
the cult of personality that lies at its
root,   the   aura   of   religious   one-
upmanship that surrounds its adhe-
rents  and  the  effacement  of perso-
nal     responsibility     in     which     its
teachings  can  so  easily  result.

We all want Mosfez.arcfe now. What
he  will  make  of Lubavitch,  I  dread
to think!|

Geoffrey  A;ldermzm is  Professor of Politics  &
Contemporary  History  at  Royal Holloway  &
Bedford  New  College,_ University  of London
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THE
ARAB
LESSON
Lynne Reid  Banks

`T
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EACHER!     WHAT    DID
you   think   of  Arabs   before
you came to Taibe?'

It  is  the  end  of my  first  lesson.  I
have thrown the floor open to these
eighteen-year-old  Israeli  Arab  kids
and  the  questions  are  coming  thick
and  fast.

Why did you come here? Do you
receive pay?  How old  are you?  Do
you  believe  in  God?  And  now  this
one. Tricky, really.  I decide to bowl
a googly  and  see how  they  take  it.

`Well!   Of   course   I   thought   all

Arab   kids  wore   long   robes.   And
rode   camels.   And   lived   in   tents.
And ate whole sheep, especially the
eyes,.

It  is  Saturday,  day  of  sport,  and
most of my first class no doubt wish
themselves    elsewhere.    But    here
they  are  in  their  brand-new  secon-
dary   school   with   its   curious   pale
green  blackboards  and  a  total  abs-
ence  of  decoration,  confronted  by
possibly   their   first   native   English
speaker - a crazy woman who pulls
faces    and    bursts    into    song    and
forces them  to talk, shout  and sing.
I am  clearly not what they are used
to and they are not what I expected.

Not  that  I  knew  what  to  expect.
They  are  all  Muslims,  yet  the  boys
and  girls  learn  together.  The  girls
wear  baggy  jeans,  no  skirts,   their
hair  prettily  caught  up  at  the  back
with  the  fashionable  butterfly bow.
They  look  indistinguishable  from  a
class   of   Jewish   kids   from   North
Africa,  or  in  some  cases  Asfekc#¢~
zz.in.  And  they  react  much  like  the
kids I remember from my days as a
kz.bbwrz  high-school   teacher.   They
are   shy   at   first   but,    relentlessly
urged  on,  they  soon  show  a  lively,
willing    responsiveness    which    de-
lights me  and promises to make my
two   weeks   here    as    a   voluntary
teacher a pleasant adventure.

Now    I    demand    they    decide
whether  I  am   `serious'  or  `joking'

about   the   tents   and   the   camels.
Most of them realise which. We talk
about whether you can `like Arabs'.
Or  Jews.   Or  anybody.  I  explain  I
don't    even     `like    children',    only
some  children,   some  of  the   time.
The bell rings before I  am  ready to
break  up  this  interesting  discussion
on  generalisations.

At   break   I   hurry   to   the   big,
smoke-filled       staffroom       feeling
`high'.        My        nervousness        has

vanished  -  it's  going  to   be   okay.
Sharif,  my host and the headmaster
of the school, is waiting.  He doesn't
ask how it went.  He says I took two
and  a  half  lessons  instead  of  one,
and  leads  me  to  my  next.

This   is   a   lower   ability   stream,
much tougher going. They can scar-
cely understand me -I see it in their
eyes.  They  are  forced  to  learn  this
language  with  which  they  have  no
contact, forced to face somehow the
high  hurdle  of the  b¢gr#/.  There  is
no  time  for  fun,  games  and  songs,
to  help  them   to  enjoy  it.   I  teach
them   `The   Grand   old   Duke   of
York' and they love it,  relishing the
old   boy's   fruitless   march   up   and
down   the   hill,   and   I   think   they
master  `neither-nor' -`1  Am 7zez.ffec;.
an  Arab „or a Jew.

At   lunchtime   Sharif   and   I   are
driven   home.   Home   is   a   modern
flat   on   the   first   floor  of  a   three-
storey  block  indistinguishable  from
a  Jewish  one.   Alya,   Sharif's  wife,
has   prepared   the   first   of   many
delectable feasts I am to eat at their
table.   She,   surprisingly  in   view  of
Sharif who is totally  `of now',  is not
a modern wife. She has no Hebrew,
so   she   and   I   cannot   exchange   a
word.  She  doesn't  eat  with  us,  but
she  attends  us  and  also  speaks  her
mind   freely   about   her   husband's
table-manners.   This   irks   him.   He
slams  down  his  hand.

`1  hate  Arabs'!
`Oh  dear,  why'?

`Wfey  must  the  host  go  on  eating

until  the  last  guest  has  finished?  I
have eaten enough!  Now I am going
to  sleep!  You  object'?

`Go  right  ahead.   May  I   have  a

second  helping  of this  divine  chick-
en'?

`Please  eat  all  you  can.  Then  my

wife, who is the best cook in Taibe,
will not press me to keep old ridicu-
Ious  customs'.

I   like   him   so   much.   He   has   a
terrific  sense  of  humour,  is  a  most
liberal,  honest  and  straightforward
man   with   whom   I   can   exchange
views endlessly.  I think he likes me.
So  I  get  a  nasty  shock  on  the  third
day  as  we  are  leaving  school  when
he  points  to  a  house  close  by  and
says  casually,  `Today you  will  go  to
live  there'.

Me?   Move?   But  why  -  have   I
given  offence?  I  am  very  comfort-
able  where  I  am.  My  bedroom  is  a
converted  living room  and it is true
that I would swap four chairs and a
settee for one  row of hooks to hang
my clothes and seven  ashtrays for a
waste   paper   basket.    My   window
overlooks   an   open   square   which,
except    for    Emek    Refayim,    the
street   in   the   German   Colony   of
Jerusalem  where  I usually stay,  has
got to be the noisiest place on earth.
In   addition,   my   pillow   is   stuffed
with  iron  filings.  But,  oddly,  I  am
sleeping  like  a  baby,  sleeping  right
through  the  muezzin's  4am  twenty-
minute    chant   which   startled    me
considerably  on  my  first,  nervously
sleepless  night.  This  family  I  am  to

go to has/z.vc cfez./d;`c# and very little
English.   But   I  have  made  up  my
mind  to  do  Sharif's bidding.

We get home.  I go sadly to pack.
Suddenly  I  hear  raised  voices  from
the other room  and Sharif calls me.

I   go   through.   Alya   is   standing
over Sharif in a positively menacing
fashion,  hands on  hips.  Sharif -the
Terror   of   the   School,   self-styled
`tyrant'   and   `dictator'   at   work,   is

looking  almost  cowed.
He   indicates   the   settee   beside

him  and  I  sit,  obediently.
`My  wife  is  angry  with  me.   She

says  you  will  not  be  comfortable  in
the  other  house.  She  will  not  part
with  you.  I  must  be  at  school  at  6
o'clock.   She  orders  me  to  send  a
teacher  in  a  car  for  you  at  eight.
Please  decide  where  you  will  live'.

`Here!'  I  cry  in  joy  and  relief.

Sharif  gives   a   positively   Jewish
shrug.  Alya  and  I  embrace.

Sharif   is   very   busy   apart   from
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school.     Municipal     elections     are
coming  up.   Wisely  or  not,  he  has
allied himself with  Abdel  Latif,  the
incumbent  mayor.  Each  afternoon,
after a short  nap,  he is  up  and  off,
canvassing   for   this   smooth-faced
urbane   politician   whose   writ   has
run in Taibe -pop. 26,000 -for ten
years.

I   am   regaled   with   his   achieve-
ments.    Under    his    aegis,    certain
roads  have  been   paved,   over  the
protests  of  the  residents,  who  had
to  bear  part  of  the  cost,  but  they
were  glad  when  it  was  done.  The
new  school  has  been  built  and  he
has presided over the erection of an
old  people's  day  centre  and  a  chil-
dren's   clinic.   He   has   done   many
favours for petitioning citizens.

His  opponent  is  a  younger  man
who   is   sometimes   seen    on   TV.
Sharif  has  a  vested  interest  in  his
defeat  -  he  is  rumoured  to  have
offered  Sharif's  job  to  eight  other
men  in  return  for  their votes.  One
night,  Sharif addresses - from  `my'
balcony,   from   which   I  watch   the
Taibe   world   go   by  -  over   3,000
supporters who pack the square and
cheer  him   and  the  mayor  to  the
echo.   Sharif  is   increasingly   confi-
dent.  But a colleague at school tells
me privily that he is sorry to see the
headmaster espouse a losing cause.
Several  of the  five  regular  English
teachers, with whom I pal up in the
staffroom,  feel  the  whole system  is
rotten.

There is evidently nothing `natio-
nal' or ideological in the campaign -
it is all to do with clans and person-
alities.       Sharif's       canvassing       is
directed  to  heads  of  families.  Will
wives,    offspring    and   other   clan
members  all  vote  according  to  the
head    of   the    family?    They   will.
Sometimes     collaring     one     vote
brings in seventy.  Oh dear.  Is there
no women's  lib.  in  Taibe?

Yes,    there    is    but    it    appears
patchy.   Girls  wear  modern  dress,
go  to  college,  have careers,  choose
their husbands - with  some restric-
tions.   But  females   may   not  walk
about the  town  alone  and certainly
they   may   not   go   to   cafes.    Not
because it is dangerous but because
it   is   `not   done'.   This   affects   me.
When  I  begin  to  feel  shut-in - and
in  sore  need  of  exercise  -  all  this
wonderful   food   -   I   have   to   be
ruthless  in  my  insistence  on  a  walk
to  the  post.  Uproar  ensues.  Even-
tually  Sharif  recruits  young  nieces
and/or  nephews  to  be  my  escorts.
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The wicked caf6s are avoided, even
at   the   cost   of  detouring   through
noisome  back  alleys.

It is my first ground-level  look  at
the  town.   It  hurts  me  to  say  this
about  a  place  where  I  was  so  well-
received   and   happy   but   there   is
nothing beautiful in it.  The effect is
of   buildings   thrown   up   higgledy-
piggledy  over  a  century  or  more,
with  scant  regard  for planning  and
less  for  aesthetics.  Though  the  in-
teriors are lovingly embellished and
spotlessly  maintained,  the  outsides
can  only be  described  as  a mess.

The  few  old  stone  buildings  that
are  left  have  been  augmented  with
ugly   breezeblocks.   Fences   can   be
made  of  anything  from   a  line  of
rotting  shutters  held  together  with
rusty  uprights  and chicken  wire,  to
corrugated  iron.   Many  streets  are
unpaved  and  in  chronic  disrepair,
often   slippery   with   mud.    Litter,
rubble  and  graffiti  abound,  though
the portion of the street outside the
property  of  houseproud  citizens  is
swept  daily  by  its  owners.  All  too
much   of   the   town,   however,   is
clearly  regarded   as   no-man's-land
where,   literally,   anything   goes   -
and  stays.

I have seen  worse in  parts of the
Jewish  sector  inhabited  by  people
who   see   no   harm   in   burying   the
land  they love under old cars,  tins,
bottles   and   plastic   bags.   But   the
condition of Taibe distresses me.

I  try  and  fail  to  accept  the  dep-
rived  and  run-down  appearance  of
the place as `the way they like it' or
`the way  things  are'.  I perceive  the

town  as  in  many  ways  comparable
to  a  kind  of ghetto,  or  my  idea  of
one   from   my   reading   -   or   the
nearest physical equivalent that I've
personally seen, Catholic West Bel-
fast, where there is little civic pride
or    community    spirit    but    much
drawing-in  of  large  families  within
their  own  walls.  There,  too,  I  saw
the   contrast   between    the    dirty,
graffiti-smeared    streets    and    the
cherished   interiors.   Is   it   sympto-
matic? I keep gnawing at the prob-
lem  as the  days pass.

Another thing that worries me is
that  the  school,  though  new,  lacks
many   essentials   such   as   a   photo-
copier,    properly    equipped    labs,
heating, or anything connected with
the  arts,  including pictures  or post-
ers. It has, however, just acquired a
new  computer  costing  NIS  30,000,
around £10,000.  It seems  there was
a strong demand for a  state-of-the-

art    computer,    which    led    to    an
approach to the Union of Municipal
Heads,   whose   Director,   Michael
Almog,  approached the Minister of
Education.   In   the   end  the  school
raised one third, the Union a third,
and   the   Government  coughed   up
the rest.

Why   doesn't   this   happen   more
often  and  at  municipal  level?

Sharif   blames    his    people    and
their    history.    For    centuries    the
Arabs  of the  region  have  relied  on
one conquering administration after
another   to   `do   the   doings'.   They
have   not   yet   accepted   that   they
must  initiate  and  help  to  pay  for
improvements.    Mr    Almog    says,
`Charity  begins  at  home',  meaning

it is up  to  the citizens.  At the  same
time he did not deny that the Arab
sector  tends  to  get  about  one-fifth
the   funds   the   Jewish   equivalent
gets.

Something    wrong    somewhere,
surely?  Equal  rights  and  all  that?
But what if `they don't want it', `are
satisfied',1^ron't get together on it`,
are   `better   off   than   Arabs   else-
where'? What is the bottom line on
conditions  in  Taibe?

Could    the   truth    be    that   ¢#y
discriminated-against minority loses
the   self-confidence   to   make   de-
mands,   assert   themselves,   realise
even   the   possibility   of   self-help,
progress     and     demanding     their
rights?

Could it be that such a condition,
endlessly  prolonged  and  tacitly  en-
couraged by the dominant majority,
actually  comes  to  seem  more  com-
fortable to the minority group,  in a
way?  After all,  if you do not make
decisions  and  choices  and  take  re-
sponsibility  for  your  life,  you  can-
not be held responsible for mistakes
and failures.  The bad old ways and
conditions  can  be  blamed  on   `the
others'  and  a  sort  of poor-us  men-
tality pays  a  kind of dividend  .  .  .

Gnaw,   gnaw   .   .   .   I   sit   on   my
balcony  in  the  evenings,  watching,
thinking,  puzzling.

Election   Day.   No   school.   The
square outside ebbs  and flows  with
people all day. Vehicles of all kinds,
including just  once  a  border patrol
car, roar, rev-up, screech and `zoom
through  the  dust,  honking  madly.
The bc/I./cz seller arrives by bike and
cries  his  wares  at  full  pitch  on  one
corner,   vying   with   others   selling
`grills'  and  cakes.  As  the  sun  sets  I

am  charmed  by an  old  lady  leading
Continued on page 27
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ERE COME THE RABBI'S
children'. How well I remem-
ber the sound of these words

whispered   by   the   congregants,   as
we filed past them outside the syna-
gogue   at   my   father's   side.   Being
inspected from head to foot used to
fill  me  with  a  mixture  of pride  and
trepidation.   If  we   passed   muster,
this   added   to   the   admiration   in
which my father was held -if we did
not live up to people's expectations,
this   contributed   to   critical   tittle-
tattle about my parents.  We had to
be   well   but   not   too   fashionably
dressed,    friendly   and   well    man-
nered but not too subdued, for that
would show my parents up as being
too strict and dictatorial.  We had to
be   knowledgeable   and   observant
without  appearing  proud  or  prud-
ish,     sociable     without     becoming
over-involved with members of the
congregation.    Such   demands   put
upon    us    made    me    feel    special,
identified  with  my  beloved  and  re-

Isca Wittenberg
spected  father,  as  if his  mantle  and
his  kovccz  extended  and  embraced
me.  This  was  all  fine  much  of  the
time  for  I  adored  my  father  but,
when   I   felt   jealous   of   all   those
people  who  claimed  his  attention,
especially  those  who  were  waiting
in the hall of our home when I came
home from  school - and this  inclu-
ded   dirty   looking   beggars   -   and
when  I  was  resentful  at  how  much
stricter  he  was  at  home  than  else-
where,   I   longed   to   behave   out-
rageously  to  show  him  up  in  a  bad
light  in  front of others.

I remember the time I went up to
an  honoured  guest  staying  at  our
house  to  tell  him:  `My  parents  said
they  wish  you  hadn't  come  czgczz.#'!
and   to   one   of   his   many   women
admirers   I   confided:   `He   said   he
didn't  want  to  be  pestered  by  you
all  the   time'.   Even   now   I   find  it

difficult   to   know   whether   I   was
really     betraying     confidences     or
merely   being   spiteful   and   would
prefer to think it was only the latter,
for you see self-accusation is prefer-
able to not honouring your father's
name.

I  knew  my  father  to  be  the  best
preacher    in    the    world    and    was
moved  by  the  warmth,  the  pathos,
the  literary  style  of  his  sermons.  I
loved  the  tunes  of the  service  long
before I understood the meaning of
the  liturgy.   From   early   on   I   also
knew  he was  a marvellous  teacher,
so  at  the  age  of five  I was shocked
when  my infant school  teacher had
no  adequate  answer  to  give  to  my
question  `What  colour  hair  ribbon
did   Eve   wear   in   the   Garden   of
Eden?' I waited until the end of the
class but then  asked her with  indig-
nation:   `How  is  it  that   you   don't
know,  when  you've been  taught by
my father'?

All    these    childhood    memories
Continued on page 22
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MA'#NA
Theologvyswfi¢lunenl

Jonathan Magonet

THE   HEBREW   BIBLE   IS
rarely self-conscious.  It does
not explain why it came into

being,   its   purpose   or   its   signifi~
cance. It is not portentous as in the
way of other ancient literatures that

proclaim themselves as the authen-
tic, official revelation of a particular
god   to,   or   through,   his   earthly
regent. The Hebrew Bible takes for
granted its own worth by assuming
the worth of the one who reads it. It

exposes  itself,  with  its  naivet6  and
cunning  to  a  relationship  with  the
openness   and  concealmnent  of  a
lover   to   the   beloved.   `1   am   my
beloved's and my beloved is mine'.
-Song of Songs 6:3.



In another context Arthur Miller
has   expressed   the   same   view   in
terms  of the  artistic urge.  `A play,
even the angry and critical kind, is
always on the one hand a love letter
to  the  world,  from  which  a  loving
acknowledgement is  eagerly await-
ed'.  (Timebends..  A  Life  Methuen
1987 p.243)

Thus to talk of `revelation' I.7z the
Hebrew Bible is  on  a  certain  level
absurd. As the mystics have argued,
the  Bible  itself is  the  revelation  of
God.  Every letter,  let alone words
and sentences, is somehow an act of
divine   self-exposure,   of   intimacy
and vulnerability. The technicalities
of genre: narrative, poetry, prophe-
cy,   law,   wisdom,   history,   name-
1ists,     building     instructions,     are
merely  faces  that  reflect  and  thus
address the broadest human experi-
ence. That is why the Hebrew Bible
accepts no conflict between `revela-
tion' and `reason' (Ecclesiastes) nor
rejects  the  worlds  of emotion  and
sensuality (Song of Songs). They all
blend  together  as  one.   They  be-
come  in  their  totality,  to  borrow
Hermann Cohen's phrase about re-
ligious ritual,  `gestures of love'.

Thus  the  `God'  of  many  names
and  identities  who  appears  within
the pages is not  `revealed'  in  some
ultimate  sense  at  certain  specified
moments   and   places.   There   are
indeed  many   such   moments   and
places within the narratives, though
different traditions have put weight
on   some  more   than   others.   The
`God'   of  the   Hebrew   Bible   can

appear in a story, or speak through
a  prophet,   or  be  seen  indirectly
through  a  vision,  or  be  addressed
passionately    by    an     anonymous
poet.  But  this  `God'  is  still  only  a
character  like  all  the  others,  all  of
whom together are only aspects and
faces of the same truth.  The crude
text we have before us can only hint
at  realities  and  possibilities  to  be
met and experienced in the explor-
ation  of  a  relationship  that  trans-
cends  it+

Since   that   `crude   text'   is   our
starting   point,   however   it   came
down  to  us  in  present  form,  we
must  make  of it  what  we  can.  In
fact,   so   dangerous   is   it   that   no
tradition  has  actually  dared  let  it
alone but has clothed it or smother-
ed it in  finery.  The very  choice  of
the  sequence   of  individual  books
within the Bible reflects the process
both  of understanding  and  of con-
trol.

Within   Jewish   tradition   three
layers   of   text   are   identified,   of
varying   degrees   of  sanctity.   The
core is the Tor¢fe, the Five Books of
Moses,  which is  directly  `revealed'
.through  Moses,  without  his  perso-
nality impacting upon it. However,
the  Ivevz.I.in,  the  prophetic  books,
Joshua to Malachi,  are  `composed'
by  specific  authors  and  therefore
`mediated'  by  them.  The  rabbinic

view that `No two prophets proph-
esy  in   the   same   style'   (Scz7?feeczrz.72
89¢),  suggests  that  the  individual
perceptions,     experience,    human
qualities  and failings,  even  literary
style, of the prophet affect what he
sees or hears and records of God's
word.  Thus  these  books  form  an
outer   ring   to   rorczfo,   one   stage
removed from the centre. The Kerz4-
vz.in, the `writings', Psalms to Chro-
nicles,  which  form  the  outermost
ring   are   `inspired'   by   the   `Holy
Spirit'   -   the   balance   of   divine-
human  shifts  further  towards  the
human  end.  If  Tor¢fe  and  Ivevz.z.in
are  God's words to human beings,
the  Kefrovz.777  are  human  responses
or appeal, human self-revelation, to
God.

Even  rorczfe  is  subject  to  certain
limitations.  Rabbi Akiba,  the mys-
tic,  would find  additional  meaning
in every redundant word or letter of
the  text.  His  opponent,  in  debate
and  study,  Rabbi  Ishmael,  taught
that  `words  of  roro/z  use  human
speech'  (Berczcfeof 3Jb). For human
beings  to  understand  divine  com-
munication,  even  God must accept
the limitations Of Hebrew grammar.

`But   is   not   the   Bible   also,   at

times, boring, repetitive, offensive,
narrow,  disturbing,  blind  and,  the
greatest  of  all  contemporary  sins,
unhistorical'?

It may well be but it is the nature
of such books  of revelation  and to
some  extent  a  proof that  they  are
indeed  `revelation',  that  they  chal-
lenge  in  different  ways  successive
generations   of  readers,   both   be-
cause of and despite the discomfort
they  arouse.  They  remain  alive  to
the    critical,    aesthetic,    scientific,
philosophical    or   other   enquiries
that are laid before them with gen-
tle piety or hurled at them with all
the  violence   and  passion  we   can
muster.  There  are passages,  whole
books, that may be dead for centur-
ies,  or treated to  the  distancing  of
allegory   so   as   to   allow  them   to
retain    any   power   or   authority.
Others may offend a contemporary

morality - and not only that of the
late     twentieth     century.     Every
generation     has     similarly     been
forced to find strategies for defend-
ing or disarming or flatly contradict-
ing  the  sacred  word.  But  the  im-
perative to exercise such options is
a further reminder of the troubling
potency  of the  source.  And  some-
times  a text can  explode into  sym-
bolic  power  in  a  way  utterly  new
and unexpected. Who can read the
tale of Abimelekh in Judges 9 today
without  trembling  at  its  prophetic
perception  of the  rise  of a  Hitler?
How  has  the  image  of Noah's  ark
become   suddenly  alive   and  poig-
nant since we awoke to the ecologi-
cal  crises  facing  our  fragile  `space-
ship earth'?

Perhaps   as   impressive   as   the
work of the composers or compilers
of the original volumes of our Bible
is the revelatory intuition and cour-
age of those who selected and pre-
served  the  canon.  And  surely it  is
still  a  confirmation  of the  poteney
of a text that its apparent unhistor-
icity or amorality can produce in us
frustration or anger. For it points to
and evokes a human quest for truth,
integrity and purity. The scandal of
its apparent failure to live up to the
highest current qualities and values
of a particular generation  may be-
come the trigger for their own self-
transcendence.   Such   struggles   to
vindicate  the text  are  all  the  more
heroic  in  their  intensity  and  con-
sequences   because   they   have   to
contradict  what  was  previously  re-
garded as the highest of human and
religious values as enshrined in pre-
vious   interpretations.    The   Bible
continually subverts itself and sanc-
tions  self-criticism  through  its  own
overt content.  `Take away from Me
your songs .  .  . rather let justice roll
down like water' -Amos 5:23-24.

Surprisingly  the  Bible   has   sur-
vived  the   onslaught   of  even   the
most critical  scholarship  of the last
centuries.  It  is  not  challenge  that
harms   it   but   uncritical   piety   or
indifference.  True, the authenticity
or legitimacy of the whole could be
challenged   by   whittling   away   at
enough of the parts. A contempor-
ary Canon Revision Working Party
would   have   jettisoned:    Song   of
Songs - too  erotic;  Joshua,  Judges
and  much  of  Samuel  and  Kings  -
too  violent;  Leviticus  -  irrelevant
cult;   Ecclesiastes   -   too   cynical;
many   prophetic   passages   -   too
obscure; much of Exodus, Numbers



or Deuteronomy - too legalistic or
repetitive ; Esther -too particularis-
tic; Lamentations - too depressing;
Job   -   too    blasphemous,    many
Proverbs  -  too  materialistic.   We
might salvage Ruth, Psalm 23 and a
few stories in Genesis, suitably cen-
sored. If the text as we have it is the
given,   then   in   its   totality,.   as   a
record  of  the  human  struggle  to
understand  the  word  of  God,   it
stands exposed before us, inviting a
meeting.

God remains concealed. The text
itself  urges  caution  in  seeking  to
encounter God directly. `None may
see  My face  and live',  or,  perhaps
more  accurately,  `no  living person
may see My face'  - Exodus  33:20.
But  more  radically,  the  text  itself
contains a variety of literary devices
that  effectively  preserve  the  dist-
ance   between   human   perception
and divine reality.

There  is   a  narrative  technique
common  to   the   stories   of  Abra-
ham's meeting with the three men/
angels,   to   Moses   at  the  burning
bush   and  even  to   Sinai  itself.   It
allows  the  reader  to  know  simul-
taneously the facts of there being a
divine   manifestation   and,   at   the
same  time,  the  limited  subjective
experiences of the character or peo-
ple who actually witness it. We, the
readers,  recognise the  distance be-
tween  what  they  `see'  and  what  is
really going on. Moses `sees' a bush
burning   but   not   consumed;   the
reader knows  there is  an  `angel  of
the Lord' present within it, though
we  are  none  the wiser  about what
an      `angel',      `messenger'      really
means.  There  is  `revelation'  to  an
individual  but  what  is  `revealed'  is
so far less than the truth that even
from our privileged perspective we
can   only   be   impressed   and   dis-
turbed at the same time. The myst-
e;rious,  ehyeh  asher  ehyeh,  Cl  a.in
that I am' that God says to Moses at
the  bush  may  lead  to  many philo-
sophical   and   mystical   interpreta-
tions  but,  in  its  grammatical  ess-
ence, it means: `1 am only known to
Myself',   or,   more  bluntly,   `Mind
your own business!' We learn at the
same  moment  both  the  possibility
and impossibility of revelation.

According   to   George   Steiner,
Schoenberg in his opera A4oses zt#d
Aro# expressed the same paradox.
In  the  opera,  Moses  only  speaks,
while    Aaron,    his    spokesperson,
sings.   The   prophet  who   has   the
closest  experience   of  God  is  the

man  of `heavy tongue'  who  knows
he cannot express the truth of what
he  has  experienced  of  God.  But
Aaron can select from that experi-
ence   enough   to   give   it   popular
expression.  Moses  keeps  the  truth
but cannot speak; Aaron can speak
but the very act of speaking betrays
the  truth.   Moses  points  to   God;
Aaron leads to the Golden Calf.

Jewish  tradition  is  no  less  cau-
tious  on  this  matter,  though  diffe-
rent  strands  will  react  in  different
ways.  The  legitimacy  of the  cove-
nant  with  God is  affirmed in A4lz.d-
r¢sfe  by  the  fact  that  600,000  adult
males  witnessed  the  giving  of  the
Torczfe   at   Sinai.   But  the   Hebrew
terms  for  the  event  are  singularly
cautious.   There   is   no   traditional
Hebrew expression for the English
phrase   `revelation   at   Mt.   Sinai'.
Instead     we     have     the     phrase
ma'amad har sinai, the ¢staLnding at
Mt.  Sinai'.  At least we can  anchor
the human component of the event
in  some  sort  of reality - we  stood
there.  Similarly the festival of Sfe¢-
v#of, Pentecost, that celebrates the
event, is designated as zc777¢# 77?¢£cz7i
forc}fe#z4,  `the  time  of the  giving  of
our   ror¢fe'.   After  all,  we   define
ourself  as   a  people  through   our
possession  of,  and indeed the con-
tent of,  the  Tor¢fe.  But we  adhere
very  strongly  to  the   assertion  in
Deuteronomy,     `you    heard    the
sound of words, but saw no form' -
Deuteronomy   4:12.   We   acknow-
ledge  the  tangible  gift which takes
for granted a giver.

Like    the    passages    mentioned
above,   texts   after  Genesis  go   to
great  lengths  to  put  an  angel  or
other messenger between  the hero
and  God.  In the stories  of Gideon
in Judges 6 or the parents of Sam-
son in Judges 13, there is even a sort
of folk humour in the telling - they
`know' on some level they have met

an  angel,  but it requires  a miracu-
lous disappearance before they can
actually believe it. We laugh at their

discomfort: God is playful with such
simple people. But a further lesson
is also driven home: the moment we
become self-conscious or possessive
about  the  encounter  with  the  Di-
vine it vanishes and we must act in
trust that what we experienced was
true.  It happened, if we allow it to
have  consequences.  Like prophecy
itself, it can only be verified retro-
actively.

Most   dramatic,   considering  his
ability to conjure up miracles, is the
celebrated   experience   of   Elijah.
The  violent   God  he   calls   on   to
withold the rain,  or to bring down
fire   from   heaven   to   devour  the
sacrifice, is ultimately revealed in a
single,   simple  question  and  in  sil-
ence, after all the natural and super-
natural   phenomena   have   passed.
`But the Lord was not in the wind . . .

or the earthquake . . . or the fire' - I
Kings 19:11-22. Elijah can make no
new  response  to  that  silence  and
merely  repeats  in  identical  words
his previous self-justification -com-
pare I Kings 19:10 with 14.  So he is
passed  over  and  must  appoint  his
successor Elisha -I Kings 19:16. An
insistent voice that awaits an answer
is  the  Biblical  expression  of God's
presence,  not  revealed  to  the  eye
but heard by the inner ear (compare
Jonah   1:1-2   and   3:1-2).   Elijah's
`sound of thinly-sliced silence' - not

all  a  `still  small  voice'  -  is  a  final
comment on the meaning of all the
miracles in the Hebrew Bible. Some
may  be  necessary  to  get  the  `chil-
dren'  out  of  trouble,  crossing  the
Reed Sea, tbirsting in the desert but
they, too, are ultimately dangerous.
The  manifestation,  the  revelation,
must  not  be  confused  with  God.
The universe cannot be expected to
change   its   laws   for   human   con-
venience.   That  way  too   leads   to
idolatry.

The rabbis taught that the divid-
ing of the Reed Sea and the stand-
ing still of the sun for Joshua were
pre-ordained and built into the uni-
verse in advance by God - Genesis
Rabbah 5:5. Similarly, Jonah's mir-
aculous  fish  and  Balaam's  talking
donkey  were  specially  created  in
the twilight between the end of the
sixth day of Creation and the Sfoczb-
bczf.  Hillel  taught  that  the  process
whereby we get our dally bread is a
greater miracle than the crossing of
the   Reed   Sea,   (Pesikta   Rabbati
]52aD.

Either everything is revelation or
nothing.



A verse in the Book of Numbers
~ 7:89 - has been interpreted along
these  lines.  `When  Moses  used  to
enter the tent of meeting to speak
with God, he heard the voice 77ced-
d¢bber speaking to him'. The form
of  the  verb  `to  speak'  is  unusual.
One might expect a pz.c/ participle -
`speaking',    but   the   grammatical

form  suggests  instead  a  J"tp¢cJ  or
`reflexive'  form  of .the  verb.  That
would mean that God was `speaking
to Himself'.  Moses entered to find
God talking to Himself all the tine,
the word of God is always present,
waiting to  be heard.  It is just that
no-one is listening.

The   point   can   be   taken   even
further. There is no guarantee that
the  word  will  be  heard  correctly
even by the most 'qualified' of list-
eners.  The Hebrew Bible  abounds
with tales of true and false prophets
in   conflict   over   the   meaning   of
God's word. The ones we accept as
`true'  represent  a  minority.  Their
audience  would  have  been  utterly
bewildered by the conflicting views
of  seemingly  authentic  spokesper-
sons   of   God   and   usually   chose
against the ones the Bible ultimate-
1y recognised as being right.

We can also see the problem in a
simple    narrative    example.    The
prophet  Samuel  stands  at  a  major
transitional   point   in   the   Biblical
narrative, for he marks the change
from  leadership  by  judges  to  the
establishment  of  a  monarchy.  But
Samuel's   personal   judgment   be-
comes  crucial  in  his  later relation-
ship with the tragic figure  of Saul,
for it  is  hard to  know  how far his
rejection of the people's wish for a
king  colours  his  treatment  of  the
tall, young man he selects. But that
is to psychologise. The text is more
blunt. When choosing a son of Jesse
as  Saul's  successor,  Samuel  again
goes for the  tall,  firstborn  son - I
Samuel 16:13, to be reminded shar-
ply  by  God  that  God  sees  to  the
heart,  not  the  outer  appearance.
The prophet can get it wrong! That
scandalous    truth    is    enormously
threatening  to  us  who  have  inher-
ited the Hebrew Bible. If a prophet
can be wrong, then anything can be
wrong  and no word is  guaranteed.
Or rather,  responsibility is  thrown
back upon us at the point where we
had assumed the risk was removed.

Again,   Arthur  Miller  in   Tz.77?e-
bc#ds, p.259:  `Before the idol, men
remain  dependent children,  before
God they are burdened and at the

same time liberated to participate in
the decisions of endless creation' . If
prophets  can  make  mistakes,  the
decision  remains  with  us.  Revela-
tion is too important and too dan-
gerous to be left to the experts.

If  the  Hebrew  Bible  is  a  love
letter,  it  contains  such  passion  as
would devour the most ardent lov-
er. The recurrent image of God as
the betrayed lover jostles with that
of the loving parent bound to for-
give  its   errant   child.   We   feel   a
constant  tug  of  emotions,  of  love
given,   expected,   unrequited,   de-
nied or betrayed, love at once ten-
der  or  devoted  and  ferocious  and
devouring. It is not the revelation of
God that is to be looked for - it is
there  throughout  in  all  its  naked-
ness and hopelessness. But where is
the revelation  of man in  response,
where is that love returned?

It   is   there   but   in   individual
voices.  The  seeming  confidence  of
Abraham is astonishingly powerful.
Love and trust enough to set aside
all human ties and the assumptions
of human  love.  A  silent  Isaac  can
offer his life.  A Jacob can struggle
in the dark with his own nightmares
and guilts and failures - and find in
this his own way to God. Amos can
abandon  his  herbs  and  Elisha  his
family land. Countless prophets can
give their lives; Hannah can surren-
der  her   long-desired   child.   Jere-
miah can call  God to  account.  Job
can face  the whirlwind.  David  can
submit his  drive  and  ambition  and
lust before a God who demands his
sons,  one  by  one.   The  unknown
Psalmists  can  cry out their longing
`in   a  dry  and  weary  land  where
there  is  no  water'  or,  in  ultimate
trust,  take shelter under God`'s  all-
embracing   wings.   And   once   the
people  too,  as  a whole,  can  make
the intuitive leap of acceptance into
a commitment that they must spend
millennia   seeking   to   understand.
`We  will  do  what  we  have  heard'
they say at Sinai -Exodus 24:7. The
divine   self-love   is   mediated   and
somehow  fulfilled  through  its  own.
creation.    Creator    and   creatures
celebrate their union before settling
into   the   rigours   and   realities   of
marriage,   the   growing   apart   and
together, the loving and hating, the
learning to  listen,  to  yield,  to  yell,
to  feel  the  loneliness  of  rejection
and  separation  and  the  ecstasy  of
return and reunion. `When love was
strong'  said  the  rabbis,  `we  could
have  made  our  bed  on  a  sword's

blade;  now,  when  it  has  become
weak,  a  bed  of  sixty  cubits  is  not
large enough for us'.

The Zofear captures the mystery
of this relationship:  `It is like a girl,
beautiful  and  gracious  and  much
loved  and  she  is  kept  closely  con-
fined   in   her   palace.   She   has   a
special lover, unrecognised by any-
one and concealed.  This lover,  be-
cause of the love which he feels for
her,   passes   by   the   door   of  her
house, and looks on every side and
she  knows  that  her  lover  is  con-
stantly  walking  to  and  fro  by  the
door of her house.  What  does  she
do?  She  opens  a  tiny  door  in  the
secret  palace  where  she  lives  and
shows  her face  to  her lover.  Then
she withdraws at once and is gone.
None of those in her lover's vicinity
sees  or  understands  but  her  lover
alone knows and his heart and soul
and inner being yearn for her  and
he  knows  that it is  because  of the
love  that  she  bears  him  that  she
showed  herself  to  him  for  a  mo-
ment,  in  order  to  awaken  love  in
him.

`So   it   is   with   the   Tortzfe.   She

reveals  herself  only  to  her  lover.
The Torczfe knows that the wise man
walks  to  and  fro  evry  day  by  the
door of her house.  Ih/hat  does  she
do? She shows her face to him fl-om
the  palace  and  signals  to  him  and
she withdraws at once to her palace,
and  hides  herself.  None  of  those
who   are   there   knows   or  under-
stands but he  alone knows  and his
heart   and   soul   and   inner   being
yearn for her.  And so the  Tor¢fe is
revealed  and  then  is  hidden  and
treats her lover lovingly, in order to
awaken love in him'. -77ze Zofec!r,
Mz.sfrp¢£z.in   99a   Tr.   David   Gold-
stein.

Those bound together know  ab-
sence and reconciliation and a nil-
lion  moods. in  between,  moments
that reveal the  serf and the  other,
presence   and   absence   -   a   con-
tinuum  of  shared  experience.  `My
beloved is mine and I am his' - Song
of Songs  2:16.  Only  the  onlooker,
the   outsider,   asks   about   `revela-
tion'. For God and Israel, for those
in  love,  no place  exists  without it.
`For love is strong as death, passion
as unyielding as the grave; its flames
are flames  of fire,  a very flame  of
the Lord'.  (Song of Songs 8:6)I

Rabbi Dr. Jonathan Magonet, co-edz.for /wz.ffe
Rabbi   Lionel  Blue)   of  the  RSGB   prayer
books, is Principal of the Leo Baeck College,
London.
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THE JEWISH ATTITUDE TO
mixed-marriage -one involving
a  Jew   and   a   non-Jew  -  has

changed  to  such  an  extent  in  recent
years  that  some  are  now  announced
in  the  `Forthcoming  Marriages'  sec-
tion  Of   The   Jewish  Chronicle.   No
doubt every reader will know several
Jews  with  non-Jewish   spouses   and
perhaps  some  will  be  members  of
their own family.  (It should be noted
that the  term  `mixed-marriage'  does
not   refer   to   unions   in   which   one
person is a convert.)

It is amazing, therefore, that prac-
tically nothing is known  about those
who  marry  non-Jews.  There  are  no
accurate statistics on the number who
do so, or on whether it affects Jewish
males more than Jewish females. We
do not know what social  or religious
characteristics they share, how many
have synagogue membership, or how
they met their partners.

The Jewish community needs such
information  for  two  reasons.   First,
any  serious  attempt  to  stem  mixed-
marriage  must  take  account  of  the
factors   that   are   responsible   for  it.
Diagnosis must precede cure.

Secondly,    a    substantial    mixed-
marriage  rate  will  affect  the  future
size  and  character  of  Anglo-Jewry.
Synagogue   participation,   children's
education   or   fund-raising   potential
are   just   a   few   of  the   communal
activities  that  will  be  influenced  by
mixed-marriage.   There   can   be   no
planning for the needs and direction
of  the  community  without  taking  it
into  account.

A practical step towards consider-
ing     the     implications     of    mixed-
marriage  more  scientifically  took
place  last  December  at  the  Stern-
berg  Centre.  It  occurred  during  a
special  seminar  that  was  held  for
those  in  mixed-faith  relationships,
be they engaged or long-married.

The   seminar's   primary   purpose
was  to  give  formal  recognition  for
the first time by at least one part of
the  Jewish  community  to  the  fact
that mixed-marriage exists, appears
to be on the increase and has to be
faced directly.  The previous attitude
of pretending that  the problem  did
not  occur,  merely  according  it  the
benefit of spasmodic condemnation
from  the  pulpit,  is  inadequate  and
unrealistic.

Moreover the policy  of shunning
Jews     in      a     mixed-marriage     is
counter-productive.  Instead  of  en-
couraging   them   to   seek   ways   of
maintaining    their    links    with    the

HOW
CANA]EW

REMAIN
A JEW?

Jonathan Romain
Jewish  community,  it  pushes  them
further  away  and  often  guarantees
that   they   will   be   lost   to   Anglo-
Jewry.

It must be stressed that the semi-
nar   was   not   condoning,   still   less
advocating      mixed-marriage      but
rather attempting to deal with real-
ity   and   respond  constructively.   It
also recognised that Jews who mar-
ry out of the faith are not necessari-
ly   deliberately   rejecting   Judaism.
With   increased   opportunities   for
mixing  in  a  mainly  secular  society,
many  just   happen   to   fall   in   love
with  a  non-Jew.  Indeed,  the  enor-
mous  attendance indicated that the
Jewish  partners  still  attached  great
importance  to  their  religious  roots
and  usually wanted  to  pass  on  that
Jewish heritage  to  their children.

The  seminar provided  an  oppor-
tunity  for  couples  to  consider  the
religious options that faced them in
a  sympathetic  and  non-pressurising
way.   The   topics   put   forward   for
discussion  included  one's  personal
identity,  domestic  observances,  re-
lations  with  in-laws,  children's  up-
bringing and  rites  of passage,  rang-
ing from  birth  to burial.

At   the   end   of   the   seminar   a
questionnaire  was  given  to  the  250
participants,  which  they  were  asked
to complete on a voluntary basis.  A
total  of  122  people  responded  and
their  answers  constitute  a  valuable
initial  insight  into  the  phenomenon
of mixed-marriage* .

The  following  analysis  draws  on
the   answers   to   the   questionnaire
and  on  points  raised  in  the  discus-
sion  groups.   It  should  be  empha-
sised,   however,   that  no   sweeping
generalisations  should  be  made  as
the   findings   are  based   on   a   self-
selective  group  who  do  not  neces-
sarily  represent  the  mixed-married
at large.  Nevertheless, it was a start
and   has   prompted   the   Board   of
Deputies Community Research Unit

to take the opportunity to  examine
the   question   further   and   be   in-
volved  in  subsequent  ventures.

In  a  slight  majority  of  the  ques-
tionnaires    returned,    the    Jewish
partner  was  male  -54°/o,  as  com-
pared   to   46%   female.   This   may
confirm    the    general    sociological
pattern  that  it  is  easier  for  sons  to
break from family tradition in their
choice  of marriage  partners  than  it
is    for    daughters.     However,     in
fee/czcfe!.c terms it means that - quite
apart from the resolve of the coup-
les  themselves -a  majority  of chil-
dren from these unions are born  to
non-Jewish  mothers  and  are  there-
fore  consided  non-Jewish  by  most
of the community.

Fifty seven  per cent of the coup-
les  replying  were  already  married.
Far from being, as some might have
imagined,  young  couples  now  reg-
retting  the  folly  of  their  rebellious
impetuosity,     they     ranged     from
those married for one year to those
happily     in     their     fortieth     year
together. Those at the upper end in
length  of  marriage  reflect  the  oft-
forgotten  fact  that  mixed-marriage
is  not  a  new  phenomenon  but  has
occurred   continuously   in    Anglo-
Jewry  since  at  least  the  eighteenth
century  and  more  recently  became
prevalent  during  and  after  the  war
years.

The  difference  nowadays  is  that
the  issue  has  become  more  public.
It also provokes a less intense reac-
tion   in  Jewish   families.   Although
some  parents  still  cut  off  children
who  marry  non-Jews  and  sit  sfaz.t/cz
for  them,   this  is  increasingly  rare
and  has  been  replaced  by  an  atti-
tude of reluctant  acceptance.

The  average  length  of  marriage
was   10  years  and  thus  our  group
included  many  couples  with  young
children  who  were  now confronted
with  questions  about  the  religious
identity  and  education  of  the  chit-
dren. The fact that Jewish law has a
pre-determined position on the reli-
gious   status   of   children   did   not
necessarily  affect  how  the  parents
regarded   them.   Particularly  prob-
lematic were  the  oft-raised  cases  in
which      children      of     non-Jewish
mothers  were  being  brought  up  as
Jewish and the discrepancy between
the   children's   self-perception   and
their  official  status.

The vast majority of married cou-
ples   (94°/o)  had  wed  in   a  register
office,   being   una`ble   to   marry   in
synagogue  and  unwilling  to  have  a
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purely   Christian   ceremony.   Many
regretted  the  fact  that  a  religious
element  had  been  lacking  in  their
wedding   and   wished   that   a   joint
Jewish-Christian   service   had  been
available.

Whilst,   very  often,   they  under-
stood intellectually the reasons why
this  was  not  possible,   emotionally
they  were  often  very  resentful  and
angry  about  it.  They  felt  that  reli-
gion,   especially   Judaism,   had   let
them  down  just  at  the  point  when
they  wanted  it  most.  This  is  not  to
justify   their  complaint,   merely   to
note  a widely-held  perception.

The  strong  desire  for  a  spiritual
aspect   to   the   wedding   ceremony
was  responsible  for  the  remaining
6°/o marrying in church, the couples
concluding   that   a   white   wedding
was  sufficiently  important  to  over-
rule  the  imbalance in  religious  rep-
resentation .

Many  of  the  couples  (65°/o)   re-
ported  having  encountered  family
objections  to  their  relationship.  In
two-thirds   of  the   cases   these  had
stemmed  from  the  Jewish  families,
as would be expected from  a close-
knit minority group threatened with
the loss of its traditions and identity.

Despite    this    opposition,    only
40°/o   of  Jewish  families  sought  to
press   the   non-Jewish   partner   to
convert  to  Judaism.   This  perhaps
indicates  that,  for  the  others,  reli-
gious  considerations  were  not  the
main  priorities   so   much   as   socio-
cultural  and  tribal  ones.

When    the    non-Jewish    families
objected,   the   reasons   were   also
mixed.   In   some   cases   it   was   on
religious  grounds  but  mention  was
made  of  a  variety  of  other  objec-
tions,  ranging  from  racism  to  con-
cern   that   any   children   might   be
exposed  to  anti-Semitism.

As for the religious orientation of
the  parental  home,   in  75°/o   of  all
cases  the  Jewish   parents   had   be-
longed to a synagogue, compared to
61°/o  of the non-Jewish parents who
were  attached  to  a  religious  organ-
isation, mainly a church.  Whilst the
analysis  could  not  indicate  how  in-
tense a Jewish education the Jewish
partner   had   received,   it   can   be
assumed from the fact of synagogue
affiliation  that  it  involved  at  least
some  home  observance,  occasional
visits  to  services  and  probably  pas-
sing   through   the   religion   school
system.  In  some  cases,  though  this
is   not   quantified,   they   had   even
attended Jewish  day  schools.
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It is here that further information
is particularly crucial,  for it is often
asserted that a strong Jewish educa-
tion  is  the  surest protection  against
mixed-marriage. In turn this has led
to  the  current  policy  of  promoting
Jewish   day   schools   and   investing
considerable communal energy and
funds   in   education   of   this   kind.
However,  this  thesis  is  not  proven
and  it  is  possible  that  it  could  turn
out to be a mistaken  assumption.

This  is  not  to  deny  the  value  of
Jewish  education  or  to  call  for  any
lessening of it.  Yet it  might be  that
other  factors  are  important,   as  in
the  instances  of those  who  led  vib-
rant Jewish lives  until the  age of 18
but   then   still   find   that   they   are
attracted  to   non-Jews  with  whom
they   are   mixing   at   university   or
work.

If  this  were  to  be  shown,   then
strategies   in   addition   to   building
more day schools would have to be
investigated.    As   yet   there   is   no
evidence   either   way   and   the   ab-
sence   of   it   means   that   we   are
currently   operating   on   unverified
assumptions.

The  couples  concerned  shared  a
very   mixed   perception   of   rabbis.
Seventeen  per  cent  of  the  Jewish
partners  had  not  even  bothered  to
consult  their  ministers,  largely  be-
cause   they   imagined   they   would
receive    an    unsympathetic   if   not
hostile  reaction.

Those    couples    who    consulted
both   Jewish   and   Christian   clergy
often   reported   that 'the   Christian
minister was more helpful.  Certain-
ly  he  was  usually  willing  to  offer  a
joint  service  or  a  blessing  and  thus
seemed  much  more  amenable  than
the  rabbi,  who  refused  to  be  party
to any form of wedding or blessing.

This contrast highlights the prob-
lem  faced  by  rabbis  who,  even  if
they  are  sympathetic  to  the  couple
before  them,  find  it  religiously  im-
possible  to  participate  in  any  cere-
mony   yet,    as    a   result,    leave    a
vacuum that Christian mirlisters are
happy   to   fill.    This   was   another
cause  of  frequent  criticism   voiced
against  the  rabbinate  by  many  of
those  attending the seminar.

Despite  all  the  difficulties  facing
mixed-married  couples,  a  consider-
able number of the Jewish partners
-68%  -belonged  to  a  synagogue.
Not  surprisingly,  this  was  higher  in
cases where the female was Jewish -
77°/o  compared  to  59°/o  in  cases  of
males - reflecting  the  fact  that  the

children  of such  unions  had Jewish
status and would be accepted by the
community.

The  divide  amongst  the  type  of
synagogue to which they were affili-
ated was  270/o  Orthodox,  40°/o  Re-
form and 31% Liberal. The seminar
had   been   advertised   far   beyond
Progressive circles, being publicised
in  the  Jci4;I.sfo  Cfero#z.c/c  and  in  the

general   media   and   this   attracted
Orthodox members and unaffiliated
Jews'  too.

Of the non-Jewish partners,  only
44% belonged to a Church, indicat-
ing   a   lesser   degree    of   religious
commitment  than  the  Jews.  A  re-
markably  high  number - 56°/o  - of
these were Catholics,  a figure total-
ly unrepresentative of the Christian
population  of this country.  It raises
the  question  of  whether  there  is  a
natural  affinity  between  Jews  and
Catholics    that    leads    to    mutual
attraction    as    marriage    partners.
Could  it  be  the  common  emphasis
on    tradition,    rituals,    family-faith
and   permanent   group   identity   -
"once a Catholic/Jew, always  .  .  .  "?

It needs to be repeated that these
findings are in no way definitive and
reflect   the   experience   of   a   very
small  and  limited  range  of couples.
Nevertheless   they   do   offer   much
food    for    thought    and    certainly
prove the need for a real investment
of communal resources into gather-
ing more  precise  information.

Another  seminar is planned - to
be held on 21st January  1990 at the
Sternberg  Centre  -  and  will  be  a
chance    for   the    many   others    in
mixed-faith  relationships  to  discuss
their  experiences.  It  will  also  cater
for the needs of parents of children
who   marry   non-Jews,   as   well   as
those    of    the    adult    children    of
mixed-marriages.

Above all, it will echo the message
of the first seminar -that a Jew who
marries a non-Jew is still  a Jew and
should  be  helped  to  find  a  place  in
the   community   and   that   Anglo-
Jewry  must  face  constructively  the
mixed-marriages in its midst.
* Analysis  of the  questiormalre  used

at   the   seminar   was   provided   by
M arlena Schmool, Executive Director
of the Board of Deputies Conrmunity
Research   Unit,   to   whom   grateful
thanks  are  due.
Rabbi Jonathan Anidjar Romain !.I /fee mi.in.s-
ter of Maidenhead Synagogue.  A  graduate of
Leo Baeck College, he is currently completing
a  doctoral  thesis.  He  is  the  author  of  A\T\g}o-
Jewry  in  Evidence.

19



20

IN A FRENCH-JEWISH cook-
book   Gczsfro#omz.e   J#z.vc,   the
author Suzanne  Roukhomovsky

tells the story of Dovid the  Wzt#de7'-
k!.#d of Lvov and his parents' search
for a suitable bride. By the age of 15
the   leaning  of  our  Dovid   almost
equalled that of his teachers. No-one
could  read  more  fluently  from  the
rorflfe  or  match  the  subtlety  of  his
arguments in p!./pz//.  Now it was time
for him  to marry into a good family

so  that  he  could  finish  his  studies  in
subsidised peace. But where to find a
bride  whose   qualities   could  match
those of such a brilliant young man?

Many  young  girls  of  good  family
were considered by his parents.  All,
alas,   were   found   wanting   in   one
respect  or  another - this  one talked
too  loudly,  that  one  was  excessively
plain, yet another was lazy and could
not be trusted  to  keep the  milk  and
meat  dishes  of  the  household  sepa-

rate from  each  other  .  .  .  One  day,
walking in the street, Dovid's mother
saw  through  a window the  beautiful
Miriam - she of the rosy cheeks and
equally rosy arms and fingers - roll-
ing and cutting /odsfee# for the Sfoczb-
bczf meal that was as fine as her own
golden  hair.  `At  last!'  exclaimed  his
mother,   `We  have  found  the  kcz/czfe
for   our   son.    I   have   never   seen
another girl who could cut /oksfec# so
fine, .
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In  the  Jewish  marriage  stakes,  a
good   cook   has   always   equalled   a
good dowry.  If both  could be found
together,  that was  the  best sfez.ddwch
of all.  For  food  has  always  played  a
major   role   in   Jewish   life,   initially
because   so   much   emphasis   was
placed   on   its   correct   preparation
according to the dietary laws but in
addition,  after the dispersal, because
it   was   one   of   the   few   pleasures
available  to  Jews  crushed  into  the
ghettoes of Europe and the Middle
East.   A   good  b¢//czbosfcz   not  only
had    to    satisfy    the    demands    of
k¢sferzt/ and Sfeclbb¢f when  planning
her family's  meals.  She  also  had  to
find  dishes  to  adapt  from  the  local
non-Jewish  food  culture  that  con-
tained  ingredients  symbolic  of  the
different festivals -honey and apple
for Rosh Hashanah or cTeaLm cheese
for  Shavuot,  oT  o.\l  for  Chanucah,
not   to   mention   finding   either   a
substitute    for    costly    and    scarce
kosher  meat  or  ways  of  extending
such meat as the family could afford
by some  culinary sleight  of hand.

Why  `Jewish  food'  has  survived
as  an  identifiable  cuisine  is  due,  I
believe,  to  the  fact  that  the  Jewish
woman  has spent  more  time  in  the
kitchen, concentrated more thought
and  accumulated  more  folk  know-
ledge  than  any  other  group.  Most
importantly,   the   women   of  every
different   geographical   community
have  found  their  own  answers  to
these  very  specific  demands.   Con-
sider,  for example,  the barley bean
and potato  cfeo/e#j of Eastern  Eur-
ope and the rice and chickpea d/z."cz
of     Mediterranean     communities.
Both  are  ideal  dishes  to  be  cooked
overnight   for   Sfe¢bb¢f   lunch   but
each  uses the ingredients and cook-
ing  techniques  of  the  surrounding
community.  The  genius  of  a  hun-
dred  generations  of  Jewish  house-
wives  has metamorphosed foods  of
necessity - and  poverty - into  gas-
tronomic specialities.  What,  for ex-
ample,  can  be  more  delicious  on  a
clean       palate       than       elegantly-
seasoned  chopped  herring  on  fresh
black   bread?   Yet   herrings   were
once the cheap substitute for expen-
sive meat and, prepared on Friday,
they  made  an  ideal  food  for  Sfe¢b-
b¢/.   Then   there   is   chicken   soup,
which   only  Jewish   cooks  seem   to
know positively demands to be pre-
pared  in  advance  (for  yon  Tot;  or
Sfeobbczf meals) to achieve that won-
derful    transformation    from    pale
stock   into   the   gz./cZcHc   yoz.k   of   a
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thousand    Yiddish    tales.    As    for
those   dishes   that   were   originally
popular   as   meat   `extenders'    but
which  we  now  consider  as  speciali-
ties,  any  list  would  include  p!.rosfe-
kes,    kreplach,    knishes,    blintzes,
gevikelte  kraut zmd strudel from the
Eastern  European  tradition,  fro/.a/-
dres  from  Persia,  sambusak   B'ta-
wczfe     from     Iraq,     pczsfc/cs     from
Morocco,  pastilicos  de  carri,e  £Tom
Greece  a.nd  borekas  de  carne  from
Turkey   -   and   I   have   not   even
mentioned   stuffed   carrots,   auber-
gines, vine leaves and peppers, cfeo-
lent or  tsimmesl.

`Like  mamma  used  to  make'   is

the  greatest  accolade  one  can  bes-
tow  on  a  traditional  food.  And  in
the   mind's   eye   the   picture   takes
shape  of  mamma  in   snowy  white
apron,  chopping  the  fish,  kneading
the   dough,   grating   the   potatoes,
beating the kztcfec#, or s/cz.sc/I.#g the

poppy   seeds   in   the   family's   brass
mortar.   But  you  who   are   already
misty  eyed  at  even  the  thought  of
this  idyllic  scene  -  have  you  ever
considered the sum of all  this chop-
ping,    kneading,    grating,    beating
and   crushing   in   woman   hours   of
sheer   hard   labour?    My   mother,
born  in  the  last  years  of  the  nine-
teenth  century,   still  shuddered  50
years  later  at  the  memory  of  car-
rying home fourteen pounds of fish
Ercv Pcsczcfe and then, as behoved a
Jewish   daughter   in   those   Edwar-
dian  days,  helping  to  chop  it  with
nothing   more    innovative   than    a
hand-held  feczckmcsscr.  If you  have
one still in the drawer, hang on to it
-  or  donate  it  to  the  Museum  of
Jewish   Life.    I   saw   one   recently
offered   as   a   `kitchen   bygone'   for
£25!

Imagine   the   physical   effort   in-
volved in  kneading by hand enough
cfeo//ofe  dough  for  a  family  of eight
or   nine,    or   grating    on    a    small
rczbc!.sc"     sufficient    potatoes    for
three or four panfuls of /cz/kcs.  And
it  was  not  only  mamma  who  stood
there    labouring    in    the    kitchen,
daughters  were  a  vital  part  of  this
labour force  as well.

Now,  I  am   all  for  tradition.   In
fact  I  have  spent  my  working  life
trying   to   ensure   that   the   dishes
handed    down    to    and    by    our
mothers,         grandmothers         and
beyond, perfected over centuries in
kosher   kitchens,   are   not   brushed
aside as `irrelevant' to modern Jew-
ish life.  But one has to separate the
two  elements  that  give  these  foods

their importance to us - the  labour
from  the  love.   I   see  no  virtue  in
perpetuating  a  tradition  that  leaves
many  women  in  a  state  of exhaus-
tion  before  every  festival.  No  dish
of   fried   fish,   however   crisp   and
succulent,  is worth that price.  Yet I
see   as   worthy   of   a   price   above
rubies  the  woman  who  uses  mach-
ine  power  instead  of womanpower
to perpetuate the culinary traditions
of the past.  In  my view,  there is  no
loss   of   tradition   when   /czfkcs   are
grated  on  the  food  processor,  fried
fish  is  crisped  to  perfection  in  the
automatic deep fryer, gc/I/e//c fish is
poached in the microwave, a month
of chicken soup is frozen ahead and
stored  in   the  freezer.   Even  when
the  family   still   enjoys   cfeo/c#f  for
Sfeczbbczf  lunch,  it  is  prepared  in   a
slow cooker.  In the thirty-five years
I have been researching and writing
about Jewish  food,  I  have seen  the
feczck77tcsser superseded by the hand
mincer,  which  in  turn  gave  way  to
the electric mincer and finally to the
food  processor  so  that  in  half  an
hour I can prepare as much gc/I/c/jc
fish  mix  as  it would  have  taken  my
grandmother to prepare in a morn-
ing's hard  labour.  Although  like  all
our grandmothers she was a superb
traditional   cook,   I  know  that  she
would  have  seen  these  technologi-
cal  miracles  as  instruments  of  her
liberation,   as  well   as  her  allies  as
she sought to ensure that the family
traditions  would  be  in  safe  keeping
in   the   hands   of  succeeding  gene-
rations,   no   matter   how   different
their  life  style  might  be.

However,   none   of  these   mach-
ines  in  itself  can  be  the  sole  guar-
dian  of  our  traditional   foods.   We
must  still   see   to   the  ways  of  our
household,   albeit   using   the   tools
that  modern  science  has  provided
for us. This modern technology also
encourages a sharing of family tasks
that  was  impossible  in  years  gone
by.  Now  that  there  is  no  need  to
have   formal   cookery   training   for
many  aspects  of  food  preparation,
husbands  as well  as  their wives  can
be  involved  in  helping  to  preserve
their  family  tradition  -  a  touch  on
the  start  pad  of the  microwave  will
simmer  the  k#czz.d/czcfe  or  poach  the
gc/ztc//e  fish  without  anyone  stand-
ing over  a  hot  stove.

A  recent  poll  has  suggested  that
by the year 2,000 there will be little
or  no  cooking  done  at  home  -  at
least   in   the   general   community  -

Continued  on  page 27
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Continued from page  14

made   me   eager   to   find   out   how
today's  generation   of  rabbis'   chil-
dren  think  and  feel.  So  I  met  with
some sons and daughters of Reform
rabbis and asked them to tell me. It
struck  me that,  although  they were
equally exposed to the public gaze,
they  seemed   less   inhibited,   much
freer than we had been. Here is the
summary   of  some   of   their   state-
ments.

The    Little    Ones,    6-10    year-olds
There  are  obvious  advantages  to

being   a   rabbi's   child,   like:   being
allowed  by  the  caretaker  to  dress
the  rorczfe  being  chosen  to  read  at
the  service  from  the s!.czdztr;  feeling
important   in   class,   the   one   who
knows  most,   the  one  the   teacher
trusts; getting lots and lots of sweets
while mother and father are visiting
people.

False      expectations      may      be
aroused  like:  `1  want  to  be  a  rabbi
when  I  grow up because  I  know so
much already and so I won't have to
work  hard'  -  `1  want  to  be  a  rabbi
because  then  1'11  get  a  big  car'  -  `1
want  to  be  a  rabbi  because  every-
one will admire me and 1'11 have lots
of  friends  and  #o  enemies'.  There
also  would  seem  to  be  some  clear
disadvantages   in   being   a   rabbi's
child:  `Daddy  works  weekends  and
evenings,  just  when  I  want  him'!  -
`There are cz/wczys people  coming to

see  him,  you  have  to  tidy  up  and
help make tea and coffee cz#cZ smz./c'!
-`There are so many other children
at  Bczr  and  Bczf A4z.fzvczfes,  I  feel  left
out';   `the   telephone   goes   all   the
time, sometimes I answer it and say
daddy is not there because I want to
talk  to  him  too'!  -`Other  children
laugh at me when I say my mummy
is   a   rabbi,   they   don't   believe   it'.

The burden the children feel was
expressed  in  the  following  way:   `1
want  to  scream  in  shul  sometimes
instead of having to be quiet all the
time'   -   `People   say   to   you   dis-
approvingly   "Surely   you   are   not
going  outside  while  your  daddy  is
giving   a   sermon"   '?   -   `So   many
people know you; they stop you and
say   ``You   know  who   I   am,   don't
you?"  when  you  haven't  a clue and
all you want to do is to get away and
play with your friends' -and `Mum-
my  and  Daddy  tell  me  to  shoo  off
when  they  want  to  talk  about  the
congregation'.   Clearly   this   is   not
always  fool-  or  rather  ear-proof  as
one  of the  children  added:  `1  know
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some   secrets   but   I   mustn't   talk
about them  to  anyone'

The  children  were  well  aware  of
how   their   relationship   with   their
parent  is  very  different  from  how
the  rabbi  is  seen  by  other  people.
This poem  sums  it up:
`It isn't ever simple,

it isn't  even  odd,
that my daddy knows so many things,
about the ways of God.
`My  daddy is  a  rabbi,

and a real person too,
he doesn't have  claws,
he's just  like  me  and  you.'

I asked the children whether they
spoke  to  their  rabbi  parents  about
God  and  they  all  answered  in  the
negative,  as  one  of them  said:  `He
talks so much to other people about
Him' and a little six-year-old added:
`1  like  daddy  best  when  I  can  get

into  bed  with  him  in  the  morning
and have  a  cuddle'.

The older Group,  12-14 year-olds
I  was  impressed  by  how  verbal,

friendly,     outgoing     and     socially
adept  a  group  of  kids  they  were.
They   started   by   commenting   on
their  active  social  lives:  `You  know
a  lot  of  people  and  get  invited  to
almost all the parties that are going'
-  `You  meet  lots  of  other  children
and   so   have    a   busy    and   often
enjoyable social life'.  Yet there was
also  uncertainty:  `Often  one  is  not
sure whether people  really  like you
or  you  are  just  being  asked  as  the
rabbi's  daughter  or  son,  I'd  like  to
know whether they like mc but how
can  I  tell?'

As regards the community:  `1 feel
at   home   in   the   congregation,   it's
like  a big family' - `You belong,  so
you are never going to  be lonely' -`1  think  we  benefit  from  a  sort  of

reflected glory' -`1 wanted to do my
parents  proud  at  my  Bczr/Bczf  Mz.fz-
t/ofe,  I  felt  I  should  do  something
special'  -`1  got  loads  of  presents'.
Here   are   some   ideas   for   future
present-givers:   `Most  people  think
they have to give you Jewish books,
or,  anyway,  very serious ones,  as if
I   wasn't   expected   to   have   other
interests,  or  perhaps  they  felt  my
parents  would  not  approve'  -  `It  is
nicer,  more personal,  to  be  given  a
specific  book   rather  than   a  book
token ; the really considerate people
put  the  inscription  in  later  in  case
you have the book  already or want
to  exchange  it for something else'.

Services  are  a  mixed blessing but
not,   as   the   children   hastened   to

add, because of any parental press-
ure,  `We  don't  have  to  go  to  syna-
gogue if we don't feel like it' -`Dad
says  he  would  like  it  if  I  became  a
helper  but  I  should  not  do  it  if  I
don't   want'.   The   moral   pressure
comes from outside the family: `The
congregants  expect  you  to  be  well
behaved; if you don't they comment
that   the   rabbis'   children   are   not
being   brought   up   properly;    and
they    usually    blame    my    mother
rather  than  my  father - it  is  really
unfair' -`1 like to talk to my friends
during the service but people expect
you to be attentive just because you
are  the  rabbi's  child'.  Sermons  are
an  obvious  problem:  `It's  alright  if
it's  good  and  people  like  it,  then  I
feel proud but it is embarrassing if it
goes on too long and people look at
their   watches,   I   just   can't   stand
that.  I'd  rather  go  outside  while  he
speaks'.  The  children  were  agreed
that  twenty  minutes  was  the  m#;I;-
I.mwm  length  for  a sermon.

As   regards   school   I   heard   the
following:  `Teachers  look  surprised
and  disapproving  if  one   does   not
know   what   they   think   you   as   a
rabbi's   daughter   sfeow/cZ   know'   -
`Sometimes  teachers  feel  that  you

will tell on  them  at home, that they
will be criticised or lose their job' -
`Some of the other children in Heb-

rew classes laugh at you if you do#'f
know the answers and they hate you
if you do know more than they do' -
`If  you  are  put  into  a  higher  class

they say "You think you know every-
thing don't you"? -"You think you
are  special"  -  "You  are  teacher's
pet  just  because   of  your  father".
Other children seem to be a particu-
lar  source   of  irritation   and  know
how  to  make  the  rabbis'  children
excluded `Oh -so you are different,
I suppose you are a goody-goody' -
`You  think  yourself  perfect,   I  ex-

pect' - `You can't talk to fez.in about
sex!  -`He  must  be  a  square' -  `Be
careful what you say to her, she will
tell  her  father'.  I  had  not  realised
before   I   met   this   group   that  the
warfare of Orthodox Jewry extends
to   the   children.    These   children,
who all went to secular schools and
reported that they experienced real
harassment,  were  being  picked  on
by    Orthodox    kids    because    they
were   a   rabbi's   son   or   daughter.
They  were  teased  and  mocked  in
some  of  the  following  ways:   `You
are not a Jew' -`Your father is not a
proper rabbi at all' -`You shouldn't

Cohiinued on page 27
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ABRAHAM THE PLIANT HUSBAND

Caesar Aronsfeld

SARAH,  ONE OF THE mat-
riiirchs of the Jewish people, is
swathed   in   a   mythology   to

which  the  rational  mind  is  usually
denied    access.    Tradition    will   be
content with the story as it is told in
Genesis  and  no  comment  will  be
required  beyond  that  provided  by
the  established  authorities.   At  the
same    time,    critical   students   will
wish to  search further and examine
the  humanity  of  the  figure  which,
after all,  is  not  a saint.

It is a peculiar point that emerges
from  the  Bible  text,  one  that  is  all
too  human.   Perhaps  it  would  not
call  for  much  comment  were  it  not
for  the  fact  that  this  person,   the
wife  of  Abraham,  is  held  up  as  a
model.   She,  in  fact,  falls  short  of
the   claims   made   for   her   and   it
seems strange that the gap between
myth  and  reported  reality  is  rarely
marked.

Her   character   is   perhaps   most
clearly  revealed  in  the  crucial  epi-
sode of her story -the dealings with
Hagar,    her    Egyptian    handmaid.
Being  childless,   Sarah   asks  Abra-
ham    to    `build    her    up'    through
Hagar and have a child in that way.
Abraham  `hearkened to  her voice',
or  as  Rashi  puts  it,  he  `listened  to
the Holy Spirit within her'. That is a
generous    remark,    however,    un-
warranted   by   the   circumstances,
since  a  Holy  Spirit  had  not  been
much  in  evidence  and  also  because
a very different reaction might justi-
fiably  be  expected  from  Abraham.
In  fact  he  `evidenced  no  eagerness'
for  acting  on  the  proposal,  Rabbi
Freedman says in the Soncino  CfeL/-
masfe  and  `not until  Sarah  took and
brought Hagar to him did he accept
her' .

If   his   behaviour   here   can   be
regarded  as  characteristic,   he  was
apparently not prepared to disagree
with  his  wife.  Understandably,  the
commentators feel a need to defend
him.   According   to   Nachmanides,
he   `merely   wanted   to   carry   out
Sarah's   wish'    and   another   takes
care  to  observe  that he  `considered
Sarah's suggestion was right  .  .  .  not
that   he   wanted    to    consort    ,vith
another woman'.

Be   that   as   it   may.   one   might

wonder  why  he  did  not  voice  the
scruples  which  he  appears  to  have
felt.   He   could   be   argumentative.
On the issue of Sodom and Gomor-
rah   he   disagreed   with   God   and
indeed  waxed  quite  eloquent.  Why
did he  not  here?  Was he a  submis-
sive  husband - willing  to  make  any
sacrifice   for  the  sake   of  domestic
`peace',    in    the    manner    of    the

appeasers   who   are   credited   with
loving    peace    because    they    cry
`peace'   where   there   is   no   peace?

Clearly   Sarah   was   a   wife   deter-
mined   to   have   her   will   and   the
husband  was  not  going  to  stand  in
her way.

The  plan  succeeded.  Hagar  duly
became  pregnant.  But  it was  not  a
very wise course from Sarah's point
of   view.    She   now   found   herself
`despised   in   her  handmaid's   eyes'

who   understandably,   if   foolishly,
fancied  herself superior  to  her mis-
tress.  She may or may not have felt,
as Rashi says, that Sarah `cannot be
as righteous as she pretends, seeing
that God has not blessed her with a
child'.    But    some    such    situation
might have been foreseen by Sarah.
How would  she  have  behaved  in  a
comparable   situation?   Abraham's
scruples proved fully warranted and
his   failure   to   act   on   them   now
comes    home    to    roost.    He,    the
appeaser,  must  take  the  blame  for
the servant girl's impertinence:  `My
wrong be upon thee', Sarah says, or
as  Rashi  explains:   `1  hold  you  re-
sponsible for the wrong done to me,
because - an interpretation as base-
less  as  it  is  unworthy  -  when  you
prayed  for  a  child  you  prayed  only
for yourself'  and  no,  another rabbi
adds  `you  hear me insulted  and  are
silent' .

Poor  Abraham.   He  might  have
had  a few pertinent things to  say  in
reply  but  he  did  not.  If  Abraham
was  a  successful  trader,  he  was  not
good   at   trading  insults   and,   once
again,   he  shows  himself  a  readily
submissive husband:  `The maid is in
your  hand',  he  says,  `do  to  her  as
you think fit'.  We are not told what
he   really   thought   of   Sarah's   be-
haviour.  He  cannot  have  approved
ol`  it,   certainly  not   when   we   hear
that     `Sarah     dealt     harshly     with

Hagar',      causing      the      pregnant
woman  to  run  away  from  her posi-
tion.    Rabbi    W.G.    Plaut,    in    his
Modern      Commentary,      UA\HC,
New   Year   (1981),   says   she   was
made to  `leave  on  her own  accord'.
Actually,  in  the  circumstances,  she
would seem to have left as much `on
her   own   accord'   as   any   refugee
from  oppression.

Abraham, both as a human being
and a prospective father, must have
had compassion and a desire to stop
the flagrant injustice but he did not
act   upon   it.    However,    later   he
provided the newly homeless Hagar
with  some  bread  and water to  save
mother and child from an otherwise
almost   certain   death.   Faced   with
the   choice   between   appeasing   his
wife and discharging a stark human
duty,  did  he  make  the  right  deci-
sion?   Plaut  thinks   he   did   and   he
quotes in support the Israeli  author
Zvi Adar who sees here an `example
of compliance with God's command
in contradiction to a natural human
feeling'.   Abraham   is  said  to  have
been    `called    upon    to    send    out
Ishmael   into   the   desert,   as   he   is
afterwards  called  upon  to  sacrifice
Isaac'.  But the command to sacrifice
Isaac  was  divine  and  so  obeyed  by
Abraham without demur, while the
expulsion   of  Hagar   and   Ishmael,
was  the  demand  of  Sarah.  And  it
grieved him  as  a plain  wrong.

Adar offers a tortuous interpreta-
tion:    `Superior   to   the   "natural"
human   feeling',   he   says,   `there   is
the  force  of  the  divine  command
which  is  in  accordance  with  God's
will and the destiny of Israel.  Abra-
ham's  natural  feelings  are  here  in
contradiction   to   the   idea   of   the
destiny  and  the  choice  and  there-
fore they are rejected, while Sarah's
natural  feelings are in  keeping with
the  idea  of  the  destiny  and  there-
fore  they  are  approved'.   In  short:
`When  there  is  a  clash  between  the

human  principle  of fatherhood  and
the principle of the choice of Israel,
it  is  the  second  that is preferred'.

Plaut  also  distinguishes  between
action  on  the  `divine'  and  the  `hu-
man  plane':   `What  on   the  human
plane  appears  as  Sarah's  harsh  and
overprotective  behaviour is,  on  the
divine   level,   part   of   God's   plan.
Sarah's   desires   coincide   with   the
idea  of  destiny,  hence  her  actions
find   God's   approval   while   Abra-
ham's  do  not'.

Now  what is  this  `idea of destiny'
with    which    Sarah's    desires    are
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thought to coincide? As Nachmani-
des points out,  `God heard Hagar's
affliction  and  gave  her  a  son  who
became  the  ancestor of a ferocious
race  that was  destined  to  deal  har-
shly with  the descendants of Abra-
ham  and  Sarah'.  Sarah,  therefore,
in  causing  the  afflicton  heard  by  a
compassionate God, was sowing the
seeds of that Semitic brothers' quar-
rel which has survived to this day.

I  do  not  think  this  was,   or  is,
anything  to  do  with  the  destiny  of
Israel.   That   destiny   is   not   strife
brought  about  by the  lesser of our
human   failings.    It   is   rather   the
peace  that  will  lead  all  men  -  a
united  mankind  -  moving  towards
the mountain of the Lord.

If this is true, I cannot agree that
Sarah's  `actions  find  God's  appro-
val'.  As  Plaut  himself  says,  `there
can be no question over the writer's
sympathy for his  tribal  cousin'  and
`Abraham  and  Sarah  are  depicted

as   human   and   fallible'  -  all   too
human   and   all   too   fallible.   God
paid heed to Hagar's suffering and a
feeling of divine compassion makes
her   decide,   albeit   possibly   reluc-
tantly,  to go back to her mistress.

On the larger question broached
by Plaut and his Israeli authority, I
do  not  think  that   `the  destiny  of
Israel' must be at odds with `natural
human feeling'.  It was not so in the
vision    of    the    greatest    of    the
prophets.  Their roots were in Heb-
rew   soil   but   their   message   was
universal.   I   believe   the   challenge
we  face  is  essentially  between  the
worth   of  man   as   created   in   the
image of God and the role of man in
society.   Both  are  significant,  both
vital but, when they clash,  I do not
think the first claim can be made by
society.  If this were to be  admitted
it would,  by implication, justify the
totalitarian  state  that  blots  out  the
individual because `society',  as per-
sonified in any one authoritian lead-
er,    will    presume   to    be    `always
right'.  This  century  has  surely  fur-
nished sufficient  evidence  to  deter-
mine  man's  stake  in  society  against
society's  hold over man.

But to return to the specific judg-
ment     on     Sarah.      Nachmanides
thinks  both  she  and  Abraham  did
wrong:   `Sarah  acted  sinfully  in  ill-
treating Hagar and also Abraham in
permitting it'.  Quoting this opinion,
Chief    Rabbi    J.H.     Hertz    adds:
`Some       modern       commentators,

however,   admit   that   `few  women
would  have  borne  the  insolence  of
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Hagar'.   This  may  well  be  so  but
those women are not held up to us
as models worth emulating.

Nor is Sarah's cruelty confined to
this one occasion when,  at a pinch,
it might be understood,  though not
condoned.  She  is  just  as  cruel  and
vindictive  later,  at  the  great  feast
when  Isaac  is weaned.  She  noticed
that      Abraham's      other      child,
Ishmael, the son by Hagar, who was
`making   sport',    i.e.    having   fun,

rather than indulging in those vices,
crimes  and  `evil  ways'  which  some
commentators,     including     Rashi,
gratuitously impute to him. `Where-
fore   Sarah   said   unto   Abraham:
"Cast out this bondwoman and her

son, for the son of this bondwoman
shall not be heir with my son".

This   may   have   seemed   a   fair
demand   but   not   in   the   eyes   of
Abraham,  for  this  happened  to  be
his own son. He loved him, showed
the  most  moving  concern  for  him
and  God  promised  to  give  all  the
land  of  Canaan  to  Abraham  and
`his  seed'.

Naturally,  therefore,  once  again
Abraham   does   not   like   to   hear
Sarah  talk  as  harshly  as  she  does:
`The thing was very grievous in  his

sight',  even  though  God  reassured
him - through  a thought appeasing
the  call  of  conscience:   `In  all  that
Sarah says to you, hearken unto her
voice'.  It saved  unnecessary  aggra-
vation. He was, as a 77cz.d7'¢sfe puts it,
`ready to  do justice  to  Sarah'.  Yes,

but not in the way this mz'dr¢sfo has
in  mind.  He was,  willy nilly,  acqui-
escing to her demands and,  at best,
he  was  sorely  torn  in  a  conflict  of
loyalties.    He   was   by   no   means
convinced   that   `when   there   is   a
clash  between  the  human  principle
of fatherhood' - any stir of human
feeling  -  `and  the  principle  of  the
choice of Israel, it is the second that
must be preferred'.  But for once he
was, alas, not arguing with God and
the  resounding  question  `Shall  not
the judge of all mankind do justly?'
is  not repeated.

So  Sarah  had  her way  and  every
reason  to feel pleased with herself .
This  may  explain  why,  her  forbid-
ding character notwithstanding, she
is frequently noticed to be laughing.
When,  while  eavesdropping  on  the
angels' visit, she learned that, at 90,
she    was    to    have    a    child,    she
`laughed   within   herself',   thinking

the   visitors   must   be   joking.   The
chief   angel   must   have   sensed   a
ripple  of  the  laughter  and,   as  he

enquired  after  the  cause,  she  de-
cided to join  the gentlemen if only
to  deny just  as  boldly  having  been
amused  -  quite  a  gratuitous  eco-
nomy   with   the   truth   which   the
visitor immediately put right.

Her  laughter was  quite  different
from that of Abraham when he first
heard  the  news.  Rabbi  Freedman
says  his  was  the  laughter  of  `joy'
whereas  Sarah's  was  that  of  `deri-
sion'  caused  by  the  fact,  noted  by
Plaut,  that  childlessness  was  consi-
dered  `a mark of divine  disfavour'.
The derision was still present at the
time  when  Isaac was  born,  for  she
then  said:  `God  has  made  laughter
for  me.   Everyone  that  hears  will
laugh on account of me'.  This does
not    necessarily    mean,    as    Rashi
kindly supposes,  that everyone will
`rejoice with  me'.  She  knew  better

what `the neighbours' would say.
Much   the   same   may   apply   to

Samson    Raphael    Hirsch's    com-
ment,    quoted   by   Plaut.    Sarah's
laughter  suggests  to  him  that  `the
entire beginning of the Jewish peo-
ple  is  laughable   .   .   .   God  waited
with  the  foundation  of  this  people
until  its  forefather  had. reached  a
"ridiculous"  high  age'  and,  accord-

ing to Hirsch, `the derisive laughter
which has followed the Jew through
history  is  the  surest  proof  of  the
divine nature of its path'. Unfortun-
ately   the   Jew   has   been   followed
through  history  by  manifestations
rather  worse  than  `derisive  laugh-
ter'  and, if `the divine nature of his
path'  were  dependent  on  the  ridi-
cule  it  excited,  it  would  lose  much
of its mournful lustre.

The  `derisive  laughter'  resounds
in  the  story  of Sarah.  It  is  not  the
hearty   laughter  of  a   mind  freely
enjoying  the  pleasures  of  life.  It  is
the   bitter,   scornful,   sadly   aching
laughter  that  is  frequently  encoun-
tered in the Bible.  It is the laughter
of  a   deprived   woman   who   must
have  seen  many  of  her  sex  abun-
dantly blessed with  children  and,  if
she  ever reflected  on  the justice  of
God,    may   well    have    wondered
whether    he    had    forgotten    her.
When  at  long  last  she  was  granted
the   much   coveted   boon,    it   was
indeed   laughably   late   and   it   did
little to  reconcile her to  the  myste-
rious ways of God.
Cz\esz`r ALronsteld is a writer on contemporary
Jewish affairs , author of The Ghosts Of 1492,..
Jewish  Aspects  Of  The  Struggle  For  Reli-
gious  Freedom  in  Spain,  1848-1976 a"d  the
Text  of  the  Holocaust:  Nazi  Extermination
Propaganda  1919-1945.
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Continued from page 21

and  what  there   is,   will   not  be   a
necessity   but   simply   yet   another
leisure     pursuit,     like     gardening,
painting or D.I.Y.  Yet, side by side
with   the   growing   trend   towards
foods cooked in the factory kitchen
rather  than  in  the  home,   I  see  a
parallel hunger for the flavours and
the traditions of yesteryear.  `What',
my  non-Jewish  food  writer  friends
are  now  asking  me,  `is  the  essence
of   your   Jewish   traditional   food?
How   has   it   managed   to   hold   its
own,      particularly     today     when
fashions    in    food    are    constantly
changing?'

Well     that's     another    question
again.  But  of one  thing  I  am  sure:
the  essential  ingredient  is  love,  the
least important hard labour.

Tivelyn  Those   is   one   of  the   country's   most
distinguished writers on food. She was recent~
ly  awarded  an  MBE  for  her  servi,ces  as  the
Consumer  Commissioner  on  the  Meat  and
Livestock    Commission.    Her    latest    book
Evelyn  Rose  Goes Microwave  in  the Jewish
YC++cheri  (Robson  Books,  £]4.95)   was  pub-
lished  in June  1989.

Continued from page 22

come  to  our  Jewish  assembly,  we
don't   want   you   here,   you   don't
belong' - `All this happens in  front
of non-Jewish  children  and  we  are
left  to  explain  that  there  are  diffe-
rent groups of Jews just as there are
different   Christian   sects.    Usually
the kids understand but it is all very
embarrassing'.

I came  away feeling that being  a
rabbi's child might be a good prepa-
ratory  training  for  the   diplomatic
service,  for  these  children  have  to
be    diplomats,    whether    it    is    in
answering the telephone in a polite
way, whatever the hour, putting on
a  friendly  smile  whenever  people
come  to   the   house,   dealing   with
other children's hostility, or finding
some  appropriate   way   of  dealing
with strangers  who  approach  them
with the confident  assumption  that
they remember their name.

I had fun meeting these children,
who   had   much   in   common   but
thank  goodness  were   as  different
from each other as any other group
of  individuals:  there  were  the  shy
ones,  cuddly  ones,  confident  ones,
jokers,  proud  ones,  showmen,  ser-
ious,     ambitious     and    thoughtful

ones. I kicked myself afterwards for
not   having   asked   more   pertinent
questions  like:  `What,  as  a  rabbi's
child   is   the   naughtiest   thing   you
have ever done'? or `What has been
your or your family's most embarra-
ssing moment?'  but perhaps I have
learnt  to  become  more  diplomatic
too  and  could  not  dare  to  ask  or
hear   what    might    embarrass    the
kind,   co-operative,   friendly   rabbi
parents who were so willing for me
to interview their offspring!  On the
whole,  I thought one could be a lot
worse  off  than  being  born  into  a
rabbi's  family  but,  to  put  it  more
succinctly,    I'd   like   to    quote    an
eight-year-old's  reply  to  the  ques-
tion `what does being a rabbi's child
make  you feel?':

`Proud,  because  daddy  is  some-

one   special   for   so   many   people.
Naughty, because I don't like to be
quiet   during   the   services.   Happy
because daddy is such a nice,  lovely
man. Sad because he is so busy with
other people all the time'.

Isicz\  Wittewherg   is   an   analytically   trained
child  and  adult  psychotherapist  who  teaches
at the Tavistock Clinic.  She is the daughter of
the   late   Rabbi   Dr   Georg   Salzberger   and
mother  of Rabbi Jonathan Wittenberg  of the
New  North  London Synagogue.
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her cow sedately home through the
turmoil.  Cars screech to  a halt.  She
ignores   it   all   as   if   nothing   had
changed  since  her childhood.

Sharif and his fellow-campaigners
have  set  up  an  `office'  in  the  small
yard below me. People come and go
busily  all  day  while  he  checks  the
lists.    Much    coffee    and    Coke   is
drunk.   The  women  sit  placidly  in
the  big,   palm-shaded   yard   at  the
back,   shared   by   the   families   of
Sharif and  his  seven  brothers.  It  is
like  an  oasis  back  there.  At  lunch-
time  the  only  way  Alya  can   lure
Sharif up is to pretend he is wanted
on the phone.

He   takes   me   out   once,   to   a
nearby   polling   station.   Two   lines
have formed on a verandah,  appar-
ently  according  to  faction.  Hey-ho
for  the  secret  ballot  but  everyone
knows   who   supports   whom   any-
how. In the room at the end there is
but one booth and people stay in it
for  ages,  so  the  lines  move  slowly.
Everyone  seems  excited  but  it  all
feels    good-natured    -    Sharif    is
embraced  by  opponents  as  well  as
supporters.  My Jewish friends have
gloomily  warned   of  `trouble',   but
the  day  passes  with  no  worse  than-the climax  of election  fever.

It  comes  at  ten  to  one  the  next
morning. I've dropped asleep in my
dressing-gown.  The noise-level out-
side suddenly shoots up and I hurry
to  the  balcony.  The  crowd  below,
now  perhaps  five  hundred  strong,
are    roaring,     cheering,     hugging.
Boys  run  about  whirling  brands  to
throw off sparks.  Horns blare.

I   ask   Alya   in   sign   language   -
`Success'?        She        shrugs        non-

committally.  Nevertheless,  I  go  to
bed   with   an   easy   mind.   This   is
Abdel  Latif's  heartland.  Sharif has
worked  so  hard  -  I  hope  his  man
has triumphed.

Alas!  Next  morning  I  learn  that
the television personality has trium-
phed  instead.  I  am  dismayed.  Will
Sharif be  in  despair?  But  no.  He  is
philosophical.  `That  is  democracy'.
But  what  of  his  job?  Will  sixteen
years   of   devotion   to   his   student
flock  save  him  from  the  results  of
backing the wrong horse?  `We shall
see.,

At   the   beginning,   the   students
asked   me   questions.   On   my   last
day, I ask them.  What's it like to be
an  Arab in Israel? The answers are
harsh  to  the  ears  of  a  Zionist.  It's
like  being  in  prison.   You  are  not
free.  You  are  not  equal.  Straining

Continued on next page
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every   nerve   to   get  to   university,
they  know  that  what  awaits  them
there - and afterwards - is not just
higher  education  and  open  career
opportunities  but  trials  and  strug-
gles  for  which  no  teacher  can  pre-
pare them and for which they must
have great inner strength.

All   this   and   more   they   have
learnt to live with, as with noise and
deprivation  and  ugly  surroundings:
part  of the  landscape,  unavoidable
and  unchangeable.  But  now  some-
thing has changed.  Somewhere close
by, Arabs are taking their fate into
their   hands   at   great   risk.   These
others, citizens of Israel whose lives
I  briefly  touched,  are  looking,  be-
mused but intrigued, at the possibil-
ity  that  there  is  another  view  they
may  take  of  themselves  and  their
rights.

Sharif  has   always   taught   them
that they are lucky. Lucky to live in
a  modern  democratic  state,  to  be
still attached to their ancient roots.
While   not   denying  that  they   are
subject  to  discrimination,   he  tells
them they must fight it from within
the   law.    If   they   want   to    fight
another way,  they  must  leave,  and
forfeit their citizenship of Israel.

I  will venture  to  prophesy.  They
will  not join  the  revolt.  They  have
not  done  so  till  now  and  they  will
not do it. They are fixed and rooted
here  and  in  the  most  literal  sense,
they have helped to build this coun-
try.  They feel  their destiny is here.

Sharif  said:   `Till  1967  I  thought
the Jews the cleverest race on earth
and   my  own   people  possibly   the
stupidest.   In   recent   times   I   have
reversed my opinion.

`When I meet great, humanitarian,
liberal Jews, I feel myself honoured
to  live  here  with  them.  There  are
others,   another  sort,   narrow,  un-
seeing,   who   have   not   learnt   to
understand   anything  of  the  Arab
mentality.   To   live  with   them   de-
grades  me.  But  I  have  no  choice.
We must live together, all of us, and
we must find a way'.

He sits across from me during my
last meal in his home and suddenly
says gruffly, `It is not our custom to
praise a guest to her face.  But I am
forced  to  tell  you  that  I  am  proud
and satisfied with your visit'.

My feelings echo his.

.  Lynne  Reid  Banks  i.a  o#e  o/  Bri./¢!.H's  most
distinguished  novelists,  perhaps  best  known
for   The   L-Shaped   Room.    Sfec   I.s   cz/so   ¢

`ifety      .P[:::ieo[:ate  Commentator  on  the  statelstate  of
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of self-affliction seen,  for example,
on fast days. Secondly, according to
the  Rev.  Musial,  `many'  Jews  are
against   any   form   of   supplicatory
prayer,   while   Christians   pray   for
the  living  and  the  dead.   Again,  I
believe  that  the  argument  is  over-
simplified,  as  the  author  seems  to
be unaware of the Jewish  tradition
of  supplicatory  prayers  -  EJ  m¢/e
r¢cfeczmz.in  is   an   obvious   example.
Thirdly,   Jews   mourn   the   victims
but,  unlike  Christians,  never  pray
for  the  executioners.  Not  because
of   their   vengefulness,    adds    the
document,  but  because  Jews  leave
everything  to  God.  The  Rev.  Mu-
sial stresses  that Christians will  not
limit the extent of their prayers. But
he shows understanding of the Jew-
ish fear that doing penance for the
perpetrators of the Sfeoczfe may lead
to what he calls `the banalisation of
evil'.    Taking    into    consideration
Jewish   arguments  does  not  mean
that   prayer   is   discouraged,   con-
tinues   the   document.   Even   non-
religious Jews do not oppose prayer
at  Auschwitz.  In  recent  years,  we
have  witnessed  shared  pilgrimages
with  rabbis  and  bishops  praying  at
Auschwitz. It is the institutionalised
prayer   that   is   offensive   to   Jews.
And  only  this  is  forbidden  by  the
Geneva   agreements,   be   it   by   a
church,  a convent or a synagogue.

The   document   states   that   the
decision  to  move  the  convent,  de-
spite both Christian and Polish pat-
riotic  sentiments,  stemmed  from  a
dialogue  with  Jews.   Some  people
feel that it was not balanced - only
the    Catholics    made    concessions.
Yet this shows, Rev. Musia] stresses,
the  sincerity  of  the  Catholic  side.
For  example,   in   the   text   of  the
agreement,       Polish       martyrdom
occurs three times side by side with
the   Sfeoczfe    .    And   it   is   especially
relevant to the controversy over the
convent    that,    according    to    the
agreement,   the   Carmelite   Sisters
will  establish  their  new  building  as
an  inseparable  part  of  the  Centre
for   Information,   Education,   En-
counters   and   Prayer.   This   means
that   the   Centre   will   not   be   just
another exhibition  hall,  library  and
historical   institute   but   will   be   a
place of special significance for dia-
logue.

The  Geneva agreement required
the Centre to be built in two years.
It has not been done.  According to
the   document,   it  was   `unrealistic,
especially  under  Polish  conditions'.

I   am   sure   that   this   statement   is
correct.   Yet   I   am   not   sure   that
everything  was  done  to  meet  the
requirement.  It  seems  to  me  that
time  was  devoted  more  to  attemp-
ting  to  convince  the  Polish  Church
than  to  the actual building project.
Probably  recent  Jewish  reproaches .
that nothing has changed after two
years prompted the Commission for
the  Dialogue  with  Judaism  to  pre-
pare the document. It reaffirms that
the    convent    will    be    moved.    It
emphasises  that  this  can  be  done
only when  the  Centre  is  ready.  To
agree to remove  a legally function-
ing Catholic institute because of the
feelings  of Jews  is  an  fei.sforz.c  deci-
sion, with no precedent in the history
of  the  Church  in  Poland  or  else-
where.  This fact seems not to  have
been   fully   grasped,   remarks   the
Rev.  Musial,  by  the  Jewish  circles
who  are  trying  to  force  temporary
relocation of the convent.

The document says that in Gene-
va  the  convent  was  linked  to  the
Centre.  It  is only  right to  maintain
this   link.   The   timing   is   of  lesser
importance.   It   suggests   that   the
only   way   people   in   Poland   can
accept   the  agreement  is  to  make
them   aware   that   `the   Carme   lite
Sisters  are  and  will  remain  in  Au-
schwitz' .

I think it is very fortunate that, in
Geneva,  Jewish  opposition  to  the
convent   changed   from   `rejection-
ism' to something more positive. It is
very  unfortunate   that  building  of
the   new   Centre   will   take   much
longer than was stated in the agree-
ment.    I   think,   however,   that   it
would be  wrong to  return  to initial
attitudes   and   reject   any   Church
involvement.   Co-operation   by   all
well-meaning    people    is    needed.
There are other aspects of the situa-
tion   that   should   provoke   Jewish
concern.  For  example,  the  monu-
ment  at  Birkenau  is  without  any
Jewish  element.  That  is  totally  un-
acceptable.  The  Jewish  elements  of ,
the  exhibitions  at  Auschwitz  I  and
of the  guidebooks  sold  there,  even
if  present,   are   much  too   brief.   I
think that, on these issues, the Rev.
Musial and others behind the docu-
ment can be our allies.

Dr. Stanislaw Krajewski,  I.a a rcsccrcfe maffec-
matician  at  Warsaw  University.  The  son  of
Communist Jewish  parents  who  survived  the
war,   Dr.    Krajewski   is   a   committed   Jew,
married with a young child, who is determined
to   testify   to   the   possibility   of   continuing
Jewish life  in Poland  despite  all the  odds.
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THH HHALING GODDESS

Alix Pirani

IREAD   THE   THEOLOGY
Supplement of Mcz##cz 23 (The
Concept of a Suffering God in

the   Jewish   Tradition)   with   much
interest,  taking  time  off  from  the
task  of  compiling  a  book  entitled
Reclaiming the Jewish Goddess. M:y
concerns,  language,  ideas  are  very
close to Rabbi Friedlander's -but I
am  not  a theologian.  And  I  do  not
think God is one either. Perhaps He
suffers  because  He  has  become  a
Theology Supplement in  our lives.

I have wanted to experience God
in  my life and my world with mind,
body  and  imagination,  hoping  also
for moments of direct experience of
transcendent  divinity.   Some   there
have been.  As a woman who turned
her   back   on   Judaism   for   many
years,  I  have  felt  as  alienated  and
exiled as the Sfeecfe!.#czfe and only by
relating  to  a  feminine  deity  have  I
been   able   to   begin   the   return.   I
study  the  lore,  the  psychology,  his-
tory and theology of the Goddess. I
imagine what she is for me, I watch
her create herself, I allow her to be
manifest in my body experiences,  I
devote  myself to  her  intelligence -
and this  is  the prelude  to whatever
higher spiritual wisdom and deeper
human  love I might thereby  attain.
Gradually  I  am  aware of the possi-
ble   transcendence   -   beyond.  the
metaphors  and  forms  in  which  she
takes   shape,   beyond   the   carnate
existence   in   which   my   soul   finds
form and shape, towards an experi-
ence  of  God  as  both  feminine  and
masculine.

In    Rabbi    Friedlander's    article
and  in  his  reported  dialogue  with
Dorothee Soelle,  it is clear that the
Sfeecfe!.#czfo,  the  exiled presence,  the
lost  feminine,  is  a  key  to  the  solu-
tion   of   the   problems   and   crises
facing  the  alienated  suffering  God
and  His  peoples.   I  want  to   urge
here that we must allow the Sfeccfez.-
#czfe   to   take   shape   and   form   as
Goddess  -  otherwise  how  can  she
be present? How else can we enable
her to manifest? We must listen and
give  attention  to  what  she  tells  us.
She has been speaking for centuries
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through  the  oral  tradition,  the  col-
lective   legendary   imagination.    In
Kczbbcz/!.sfz.c   writing   she   was   richly
envisioned  by  the  male  rabbis.  She
has     many     manifestations     now:
psychic,   theoretical,   somatic,   vis-
ionary,  social.   She  is  here  now  in
the   women's   movement   and,   un-
doubtedly,   in   the   ecology   move-
ment.   These  are  the  areas  where
the  spiritual  passion  of  our  time  is
expressing  itself .

The    Goddess   was   and   is   not
theological but ecological.  Original-
ly  the  Great  Earth  Mother,  she  is
one  with  the  cosmic cycles  of crea-
tion  and  destruction  of  which  hu-
man beings are but a small part. We
lost  our  humility,  denied  the  inevi-
tability   of  disease   and   death   and
invented    an    all-powerful    perfect
male  God.  That distorted image of
the  divine,  that  patriarch,  increas-
ingl)'  dominated  and  appropriated
the  human  image,  until  we  reach
the  point where  it  finally  has  to  be
admitted  in  our  Theology  Supple-
ments        that         God-as-we-have-
imagined-Him   must   have   caused
the  CfeL!rbcz#  and  the  Holocaust.

That  is  the   act  of  a  despairing
God. The need to restore the hope-
ful  Sfeccfoz.#czfe  to  her  rightful  place
means   she   must   be   accepted   for
what  she  is  and  was.  And  the  first
thing   to   recognise   is   her   multi-
faceted nature,  dark and light.  The
Jewish   Goddess  is  composite,   she
has   many   aspects.   The   benignity
and  light  of  the  Sfeccfez.73czfe  is  com-

plemented   by   the   malignity   and
darkness of Lilith, by the grounded,
stable   wisdom   of   Cfeocfemczfe   and
AcZczmafe,   mother   earth.   Her   rich

potential takes even clearer form in
the  multi-faceted   Mcz/ro#!.f:   virgin/
mother/whore/warrior,      she      has
something    of   the    status   of   the
Christian   Mary   but   is   far   more
powerful, responding fully to men's
and     women's     complex     psychic
needs  and  ready  at  all  times  to  be
united  with  the  King.

Let us never cease  to be passion-
ately  in  love  with,  or  at  war  with,
our deities.  There will  be,  over and

over,   betrayal,   alienation   and   re-
conciliation.     Let     us,     guilt-free,
accept   that   as   spiritual    ecology.
Because  there  is  no  `answer'  to  the
`question'     of     human     suffering.

There  can  at best  only  be  comfort-
ing  and  healing  for  it:  healing  may
come  through  accepting  that  there
is  no  `cure'.  `Human  imperfection'
Rabbi  Friedlander  calls  it:  it  is  the
imperfecton  not  of  human   beings
who  ought  to  be  perfect  but  of  an
undeveloped,  uncomfortable  species
which  has  a  small  place  in  a  vast
evolving  universe.  Is  God  not  suf-
fering  with  them  now  at  the  pros-
pect  that  life  on  earth  may  shortly
come  to  an  end  in  a  meaningless
depersonalised  holocaust  that  even
those     who     invented     Auschwitz
could  not  have  thought  up?  Well,
disfigured Earth,  raped and bereft,
will    remain    to    start    her    great
mothering   again.    God   again   will
have  to  mate,  as  Philo  suggested,
with  Cfeocfemczfe,  feminine  wisdom,
to create a new world.

The   need,   expressed  by  Rabbi
Friedlander, for God to accompany
us  in  our  suffering,  seems  to  imply
that    we    are    passive    victims    of
others'  sins.   Are  the  perpetrators
always   `them'?   Surely  our  uneasy
guilt-feelings,   our   alienation   from
the  God  who  turns  away  His  face,
come  from  the  knowledge  of  how
easily  we  can  turn  away  our  faces:
how    we    can    become    torturers,
power-maniacs,      destroyers      and
accomplices   in   the   devastation   of
this    `our'    earth.     The    Sfeccfez.#czfe
hides her face,  shrinks always from
the  horror of our  Cfe#rbcz#,  reflect-
ing  our  own  reluctance  to  see  the
impending  disaster.  Her dark  sister
Lilith,   however,   does   not   shrink
from our destructiveness but shares
in  it,  knows  it  intimately,  know  its
meaning.  She  is  the  demonic,  life-
vital goddess of blood - and moon-
consciousness. She has the power to
heal  the  suffering  God - if He  will
re-own her.  Lilith can be where the
Light  of  the  Sfrccfez.#czfe  cannot  be:
her essence, her medium, is raw life
-  if  need   be,   the   negativity   and
deathliness  we  are  loth  to  own  in
ourselves  and  in  our  conception  of
divinity.

Lilith  is  not  mentioned  in  polite
theological   circles   but   there   is   a
wealth   of  czggedz.c  lore  about  her.
Poets,  novelists,  artists  have  been
depicting    her    since    the    Middle
Ages,  fascinated  by  her  seductive-
ness.      Recently     she     has     been
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adopted    as    a    symbol    by    many
American  feminists.  Disgraced  and
discarded,    in    banishment    rather
than   exile,   Lilith   represents   now
everything  in  us  that  rebels  against
rigid cognitive  authority and is pas-
sionately   committed    to    the    life-
force in all its joys and agonies.  She
is   urgently   needed   to   achieve   a
homeopathic healing of the wounds
God  and  humans  have  inflicted  on
each  other.

She was wounded and wounding,
is   outraged   and   outrageous.   De-
scendant  of the  serpent  goddesses,
she  carries  their principle  of trans-
formation:   birth,   sex,   death,   re-
birth.  In  her  is  the  poison  that  can
both kill and heal and the powerful
sexuality that can  be so richly crea-
tive and so treacherous.  Consort of
God,   of   the   demon   Samael,   of
Adam,  she  knows  both  good  and
evil.  She  is  unashamedly  embodied
and we  are  acutely aware of her in
our body experiences and fantasies.
She `knew the secret name of God'
and  mated  with   man.   Rebellious,
she refused to adopt the missionary
role  in  sex  with  Adam  and  fled  to
the   desert.   She   returned   as   the
serpent,   to   tempt   Eve   with   her
knowledge of good and evil and was
cursed    by    the   patriarchal    deity,
maligned,  discredited.  But  Lilith  is
irrepressible.

This   banishment   of   the   arche-
typal        serpent        goddess        was
monotheism's   most   grievous   mis-
take.  The  fate  of  Eve  makes  this
clear.   Childbirth,   the   creation   of
humans,  was  to  be  a  punishment.
Pain  z.a  to  be  considered  a  punish-
ment for our sins.  Lilith knows that
it   is   not.    Pain   is   pain.   It   has   a
meaning.  If we grasp  that meaning
we can be healed. When we cast out
Lilith   and   refuse   to   acknowledge
fully   our   destructive   shadow   and
our sexuality, then that shadow and
the  perverted  suppressed  sexuality
Hill manifest collectively in  evil,  as
ii did in Nazism.  And Lilith will be
presEIIt.  as  she  was  in  Auschwitz,
ErieHdng with humans the hor-
Ius or` -cheir inhumanity,  knowing
ininEbr abe  comiption  which  is
part orJ die _ghastly process by which
e`il   Es   pr!Iped   and   humans   are
forced io lEarn how to  purify  and
make €Iirmrseh-es `+`hole again.

As I "rie Of her. I know some
readers rim Ham io banish the very
idea of a ne=ati`'e deity, aware that
it must desHtT- an}- optimistic ideal-
isation   of  Gee  that   they   might
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cherish.  This is Lilith -she is ready
to  destroy  in  order  to  create.  She
must be  let in,  if the Sfeccfez.#czfe  is to
be let in. The more you banish and
deny  her,  the  more  destructive  she
will   be   to   achieve   the   inevitable
transformation   -  of  western   reli-
gions,   which  have  been   wounded
almost to death.  Rabbi Friedlander
quotes Franz Rosenzweig as saying
that `the purpose of the mz.fzvoJ is to
unify God and his Sfeccfez.#czfe'.  Lilith
is the goddess of those who  do  not
keep   the   772z.fzt;oJ,   who   challenge
them,   who   relate   to   God   in   an
alternative  way.   Cfeocfem¢fe  knows
that  God  must  accept  Lilith's   re-
volutionary creativity,  lest the mz.fz-

t;of rigidify into dead fixities and the
Sfecchz.#czfe   be   reduced   to   a   docile
housekeeper.

The   pain   of   childbirth,   of   the
creation of humans, is not a punish-
ment.   Very  few  theologians   have
experienced giving birth.  Originally
felt  as reflected image of the Earth
Goddess      proudly,      wonderfully
labouring to give birth the world,  it
was   re-imaged   by   the   lesser   sex.
And  Lilith  was  condemned  as  the
killer   of   babies   and   mothers   in
childbirth. Yet every woman knows
that  she   is   capable   of  killing   her
baby  and of being  killed  herself,  in
childbirth.     Every    birth    destroys
something   in    the   mother,   every
mother   at   some   time   hates   her
child.     To     idealise     the     Jewish
Mother,  or  the  gentle  loving  qual-
ities of the  Sfecchz.#czfe,  is  to  conceal
this    truth.    That    increases    guilt-
feelings  and  self-hatred.  Post-natal
depression   is   where   Lilith   is   met
and denied.  She knows that hatred,
murderousness, death are as real in
us  as  love,  generosity,  life.   When
we  fully  know  that,  we  can  choose
life,  choose  love.  Her  vital  role  of
transformation     is     to     bring     us
through amorality to morality.

If we can allow these truths about
creativity,  about  the  intimate  con-
nection between body-life and spir-
ituality,   then   the   implications   for
Judaism and Christianity are radical
ones.  Both  religions  discarded  the
Goddess   and   officially   adopted   a
sanctimonious  self-righteous mono-
theism.  We  have  paid  the  price  in
slaughtered       women        `witches',
slaughtered  Jews,   slaughtered   `in-
fidels',   genocide   in   the   name   of
`God'.   We   are   still   suffering   the

post-natal depression of the birth of
Jesus.   The   mutual   death-wish   of
mother and child is met and disown-
ed   repeatedly,   the   hostility   acted
out because each  religion  denies its
shadow,  its  Lilith,  and  represses  its
feminine  creativity.

What of Miriam/Mary then, whose
childbearing was to create a religion
and a culture of extraordinary pow-
er?  She  is  the  nearest  image  of  a
goddess    in    our    civilisation:     the
mother of the visibly suffering God,
the  Jewish  mother  of  Christianity.
What   is   her   experience   and   her
suffering?   Idolised   by   Christians,
rejected by Jews, where is her dark
knowledge    of    negative    mother-
hood,  exploitation,  suppressed  sex-
uality   and   of  the   hatred   she   has

Continued on next page
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bred  that  has  afflicted her  own  sex
and   her   own   religion   of   origin?
Does  she  not  suffer,  knowing  that
insofar as  she represents  God's be-
nign  femininity,  His  Sfeccfez.#czfe,  the
Jews  ignore  her?  Does  that  make
her vengeful?

The   complexity   of  Mary   needs
bringing to consciousness -because
the God who has lost touch with the
multi-faceted Goddess who mother-
ed Him is the wounded  God.

There are in existence 450 statues
of   the   Black   Madonna,   most   of
them in Europe. They are studious-
ly ignored by orthodox Christianity.
The black -Jewish -Mary and her
black  baby carry  everything  `black-
ness'  can  mean  to  us.  They  have  a
striking   numinous   quality   and   a
powerful  heterodox cult and  mysti-
cal   awareness   is   associated   with
them.  They are unmistakable man-
ifestations of feminine deity, of the
dark    goddess    of   transformation,
clad  in  the  bright  robes  of  estab-
lished religion. Let us give them our
attention,  for  in  them  lie  the  deep
secrets of Jewish-Christian relation-
ship  and  the  mysteries  of feminine
spirituality.

Lilith,   meanwhile,    appears   re-
peatedly  in  dreams,  the  archetypal
transformatory      serpent,      curled
round,  arising  from,  some  existent
structure  -  a  building,  a  well  and,

most frequently,  the root of a tree.
The  tree  of  life,  or  the  tree  of the
knowledge  of good  and  evil?  Lilith
knows  that  they  are  one  and  the
same.  And  Cfoocfemczfe is the tree of
life.    Her   roots    are    in   Ad¢mczfo.
These  are  all  the  presence  of  the
Shechinah on eaLrth.

It   has   become   our   task,   says
Rabbi   Friedlander,   to   stroke   the
lines   of   suffering   on   the   Divine
countenance `.  .  .  so that the face of
God  after  Auschwitz  may  become
soft     and     smooth     once     more,
perhaps    with    some    laugh    lines
where  there  is  now   a  grimace  of
pain'.  The  Goddess  may  be  called
on  to  heal  God's  whole  being,  not
just  the  face  but  the  whole  body,
which   we   humans   demeaned   and
disempowered  by  denying  its  femi-
ninity  and  its  sexuality.  What  kind
of preposterous pride deprived God
of  that  creative  fullness  of  being?
Of womb and genitals  and bowels?

As   for   the   laugh   lines   -   yes,
humour  heals  and  Lilith,  the  little
devil, is notorious for her shameless
mischievousness.     `A     facial     isn't
enough',   I   hear   her   say.    `What
about all  the  private parts  of God?
Aren't  they  in  need  of  attention?
Isn't  that  the  right  thing  for  A4cz#-
#¢'s Blue  Pages?

Solemnity,    remorse,    staleness,
egotism. These lead men, male rab-

bis   and   priests,    to   cling   to    the
waning power they have held for so
long.   I   like  to   think,   must  think,
that  the  male  God  in  His  suffering
and  impotence  is  more  intelligent
than they are and will welcome the
power    of   the    feminine,    of   the
Sfeccfe!.#ofe,    in    all    her    forms,    to
restore   the   balance   and   heal   the
wounds    which    are    so    tragically
afflicting     humankind.      We      all,
women  and  men,  need  to  re-vision
our   concept   of   God   and   forgive
ourselves for what we have done to
Him - and to Her.

[Readers  wishing  to  pursue  this  sub-
ject  further might wish  to  consult:
Eian Begs, The Cult of the Black Virgin
(Arkana,  London  1986)
Barbara   Black   Koltuv,   7lfec   Book   o/
L!./!.ffe  (Nicholas-Hays,  Maine,  1986)
Raphael  PaLtal,   The   Hebrew   Goddess
(Ktav,  New York,  1967)
Edward Whitmont,  The  Return  of the
Goczdess  (Arkana,  London,  1987)
Alix Pirani's talk,  Cczz.# cz#d Abc/.. A  cczsc

tor Family Therapy? g:\ven atLeo BELeck
College,    May    1988,    is    available    on
cassette from the College]  I

Ahiix   P.irarii   is    a    practising   and    teaching
I)sychotherapist.  She  conducts  workshops  in
creative  mythology  and  feminine  spirituality
c!"d   I.s   ffee   crz///tor   o/  The   Absent   Father:
Crisis  and  CTeativity, published  this  aiiturnn
by  Penguin in their Arkana paperback series,
price £6.99.  AIix P.irz\wi is well known both as
a  writer  and  psychotherapist.   She   has  foLir
children and lives  in  Bath.

JUSTICE FOR ALL
Sir,

THE ARTICLE ON JUSTICE
by   Henry   Mayer   in   (A4cz#„fl
No. 23) and the four replies to

it,  call for further comment on  this
difficult subject.

The  replies  put  me  in   mind  of
how      court      officials      doubtless
answered the prophets' criticisms of
the  Kings of Israel  and Judah.  The
prophets  had  not taken  into  consid-
eration the difficulties their majesties
faced  in  maintaining  the  State  of
Israel/Judah.    Ahab    married    and
consulted Jezebel of Sidon as an act
of recz/po/z.fz.k and Jehoram of Judah
marriedr.>Ahab's   daughter   for   the
same  real,son.   `Do  not  judge  your
ruler   until   you   have   been   in   his
position'.

Obviously BIPAC's duty is to put
the   Israeli   point   of  view   and   its
voice  is  sadly  needed  in  opposing
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Arab   propaganda.   But   its   Direc-
tor's   reply   made    an   unfair   and
incorrect attack on Mr.  Mayer. I am
sure that Hillel's dictum did not rule
out self defence, nor did Mr. Mayer
claim  that  it  did.  As  for  the  fourth
Geneva  convention  on  maintaining
law  and  order  in  the  administered
territories, that is a dangerous argu-
ment as  I  suspect  the  convention  is
very   strict   on   land   expropriation
and   settlement   by   the   occupying
Power.

When  Mr.   Mayer  refers  to  `the
long  term  seeds  of  the  destruction
of the Israel we love',  I suspect that
he   means   the   Israel   of  1948,   the
little  state  of  cfe¢i/cr!.in  beating  the
big battalions,  which  was  bound to
coarsen  and  harden  in  the  face  of
forty years of Arab hostility. What I
fear  far  more  is  the  type  of  inter-
necine   war   of  the   Zealots  which
divided  Jerusalem  and  aided  Titus
in  its  destruction  and  where  today
the  religious  ultra-Zionists  are  tak-
ing the  law into  their own  hands to
attack  both  Arabs  and  the  Army.
That is a real threat to the state and

all  its  citizens  recognised  even  by
Mr.  Shamir,  let  alone  by  President
Herzog.  If anti-Semites  also  see  it,
too  bad.  I  can  not  help  sharing the
truth with  my  enemies.

We  in  the  Diaspora  can  perhaps
see the overall picture more  clearly
than  Israel  and,  like  Mr.  Mayer,  I
feel  that  Israel  risks  little  by  nego-
tiating  from  strength.  As  he  says,
neither   the   current   borders,   nor
those  of  1967,  can  keep  missiles  at
bay.  Whether Arafat  can  be  trusted
no-one can say but one can only try
to  make  peace with  one's  enemies,
not   one's   friends,   one   step   at   a
time.   To   refuse   the   first   step   of
negotiation  is  no solution  at all  and
to support such an attitude is simply
to    support    one    Israeli    attitude
against the other of Peace Now.

Bringing nearer the sloughing-off
of  the  bulk  of  the  territories  and
their large Arab minority is the best
way  of  approaching  justice  for  all.
Mr.   Mayer  is  to  be  congratulated
for at least pricking our consciences.
Alan Tyler
Surbiton,  Surrey
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next   chief  rabbi   is   concentration
camp survivor Israel Meir Lau.

He  is  currently  Chief  Rabbi  of
Tel Aviv and he was flown in for the
ostensible reason  of supporting the
United     Synagogue     Kol     Nidre
appeal.

The sadness of the parade lies not
merely  in   the   selectors'   agony  -
their plight is as wretched as that of
Mr.  Ted  Dexter  in  search  of  one
more test captain.

The tragedy lies in the unspoken
comment  they  are  making  on  the
present  state  of  the  Anglo-Jewish
rabbinate -Orthodox version.

By scouring the world  for a  suc-
cessor to Lord Jakobovits, they are
saying that they do not consider any
of  the  dozens  of  rabbis  operating
under  their  auspices  within  these
shores to be of adequate calibre.

Union  rules,  as  well  as  the  res-
traint for which this column is a by-
word,   preclude  the  expression   of
any opinion as to the justice of their
view.

But  if  they  should  ever  wonder
why  Anglo-Jewry  has  come  to  this
pitiful  pass,  then  they will  find  the
answer   simply  by   looking   in   the
mirror.

For the quality of the rabbinate is
ultimately  the  responsibility  of the
lay  leadership.   Indeed,  the  entire
future  of  Anglo-Jewry  is  their  re-
sponsibility even more than  that of
the rabbis.

For it is they who find the money,
who sign the cheques and who hire
and, perhaps too rarely, fire.

That   is   a   truth   which   applies
across the spectrum, to us as well as
to  them.  And  if there  really  is  not
one rabbi within Anglo-Jewry fit to
hold the office of Chief Rabbi from
February  1991,  then  that  is  a  sear-
ing  indictment  of  those  who  have
appointed  them  these  past  twenty
and more years.

And who still squat in its leading
Posts.

I
explicit.

E   INVITATION   FROM
e  young lady  to  spend  the
ght  was  commanding  and

Not only was I to stay but to sleep
in her bedroom.

I had to decline for two reasons.
Not only was her father insisting on
driving   me   back   to   New   York
straight after dinner.

But one glance at my little niece's
bedroom  left me with  the impress-
ion  that  even  without  me,  it  was
already overcrowded.

Her  two   sisters   were   certainly
already bedding there.  So was  her
mother. And I could not see where
else her brother was going to sleep
in this one bedroom cabin.

All were spending the summer in
one of the string of cabin  encamp-
ments with which New York's ultra-
Orthodoxy   populates   the   farther
plateaux of the Catskill mountains.
Besides   the   cabins   and   chalets,
these  are crowded with swings  and
mud   pools,   swimming   pools   and
play  pits.  And  three  miles  away  a
kosher Chinese restaurant is run by
a Polish Jew from Berlin.

REtw#%F±Nl-CHOW---M`ErN

sBA#§§AREE
The  mothers  and  children  mig-

rate  there  c#  77ccrsfe  through  July
and   August   because   with   most
families ranging from six to a dozen
children,  package  tours  to  Miami
are beyond them.

And  because  the  entertainment
of  the  children  through  day  after
day   of   their   21/2   months   school
holidays  is  best  farmed  out  to  the
camp counsellors.

As my big niece explained to me:
`If  we   stayed   in   Brooklyn,   they

would have to play in the street'.
That  is  how  their  children  have

become  one  more  section   of  the
ghetto   wall   that   seals   off   ultra-
Orthodoxy from  the rest of Amer-
ican  society.

`A.
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from our services?

They have them in Europe,  they
most   certainly   train   and   employ

them  in  American  Reform  as  well
as Conservative synagogues.

Our  liturgy  is   not   at  its   most
moving in either choral speaking or
singing  -  I  make  an  exception  of
some inspired moments under Sid-
ney   Fixman's   direction   at   West
London.

So  for  what  bad  reason  did  we
silence this rich heritage?

`*.

Th,:ku:dl3e;s:Tf:tRiEf:¥n:::::::
chairman,  from  all  his  communal
posts will not be the loss of funds to
Jews'  College  and  the  schools  he
has so generously fed with money.

Even   though   he   says   he   will
continue to  sign  the  cheques,  such
loss  there  will  be.  For  the  simple
reason that when you are chairman
there is  a greater incentive  to  give
and many more opportunities, than
when  you  are  a  distant  and  dis-
approving spectator.

That puts not only the long term
future  of Jews'  College  once  again
in doubt.

Far  worse,  his  dramatic  depar-
ture marks  the  end  of the  struggle
to   bring  back  to   Anglo-Jewry   a
sane,    middle-of-the-road    Ortho-
doxy.

Rabbi  Dr.  Jonathan  Sacks,   the
principal of Jews' College, supplied
the  brains  for  that  battle.  Stanley
Kalms  provided  both  the  guts  and
the cash.

And  without  either,   no  battle,
military or theological, can be won.

*
M VERY LAST WORD IS

efaced by a family health
ming.   Anxious  parents

may  wish  to  snip  this  out  before
passing it on to their teenage daugh-
ters.

So here is my news. I was present
in   an   American   Jewish   doctor's
home when the telephone engineers
arrived.

They  came  to  instal  a  separate
phone in the bedroom of the eldest
daughter.

As the top-of-the-bill present for
her fe73Zfe birthday.

Rabbi William Wolff z.5' m!.7!z.sfcr o/ ffee  IVcw-
castle.Reform   Sy_yagogue.    He    previously
served  as  one  of  Rabbi  Hugo  Gryn's  assi-s-
tan±f at the West London Synagogue, and was
a_Flee_t S_tr€et journalist bef ore training at Leo
Baeck College.
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THE MANOR HOUSE SOCIETY

ELI]AH'S  CUP

A limited edition of 30

`Separate  ol.der I ;()I.in enclo`sed
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The Man()r H()use S()ciety I,imitecl Editit)n
item  of ]udaica f()r  1989  is an Elijah's  Clip.  It
is designed and hand engraved by I'eter

Dreiser, t)ne of the f()rein()st glass engravers in the
c()untry wh()se w()rk can be f()un(i in public
c()1lections  all  ()ver the world.

The aim of the Manor House Society, ()nce
again, is t() make a beautiful example of cereln()nial
art available t() the public and t() set standards ()f
design and w()rkmanship f()r craft`spe()pie and
patrons alike.

The Cup  is  hand blown  Studi() Gl'ass  in 24%
lead cry`stal and is prt>duced exclusively for the
M'anor House Society by master glassblower, Neil
Wilkins. The size and `shape of the glass
(approximately 170mm high by 100mm in
diameter) reflect the cerem()nial n`ature ()f this item
as a central feature on the Seder table. The stem
contains a balu`ster f()r strength and dec()ration and
the base is wide for stability. The `shape as a whole
reflects eighteenth century glass traditi()n and
succeeds in being both impo`sing and graceful. It is
aesthetically pleasing to look at and to handle.

The technique ()f copper wheel engraving u`sed
for the Cup can be traced back to Babylonian
antiquity. The rim is engraved with the w(>rds
`Behold I will send y()u Elijah the prophet'  in

Hebrew and an ab`stract design reflecting rays of
light and flames surr()unds the gla`ss.  Each glass  is
signed by Peter Drei`ser and numbered. The Man()r
House emblem, engraved on the foot, marks the
gla`ss as a unique piece commissi()ned by the Manor
House S()ciety.  Because the  editi()n  is  hand  bl()wn
and hand engraved each glass must differ slightly
()ne fr()in another b()th in size and dec()rati()n.

P ETER DREISER was born in  1936 in C()logne.
He trained at the State School for Art Glass in
Bonn. In 1955 he came to England and j()ined

Thomas G()od & Company as their gla`ss engraver.
In 1977 he became a freelance glass engraver with
his own w()rkshop.  He won the Crafts C()uncil
Bursary Award in  1977 'and was the Glass Sellers
Award winner in  1982.

Peter Dreiser is Vice-President of the R()yal
Miniature Society and Fell()w of the Guild ()f Glass
Engravers and of the S()ciety of Designer
Craftsmen. He is a member ()f the Glass Circle and
()f the  S()ciety ()f B()tanical Artists.

His numer()us exhibitions have included: The
Vict()ria and Albert Museum, The Crafts  Exhibiti()n
at St Albans Cathedral t() celebrate its 900 years, the
Ashm()lean Museum, Craft Centres and galleries  in
I.()nd()n,  Nottingham`shire and The Netherlands.

C()mmi`ssi()ns  include Prince ()f Wales
presentation vases, Martell  Cups, Bank of England
presentati()n g()blets, c()mmissi()ns f()r the Church
C()mmissit)ners, the Ap(]thecary Society and a Royal
C()llege ()f Physicians pre`sentati()n paperweight f()r
HM the Queen.

His w()rks can be f()und in permanent
c()llecti()ns  in the United States and in Britain
including the V and A `and the Fitzwilliam Museum.
He is Gla`ss Engraving Tut()r at Morley C()llege and
vi`siting Tut()r t() West  Dean  C()1lege,  Sus`sex.
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