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EDITORIAL

STILL TOUGH FOR JEWS

Gh:.:srsh:v:e.s:s¥::t::ff?:Tn:5
not    to    mention    questions.    This
year, Passover falls in the middle of
an unusual convergence of elections
-by chance,  four.  Not all have,  as
their   central   focus,   Jewish   issues
but each poses a clutch of questions
to the Jewish community.

***

The first election is already over.
The   French   regional   polls   illust-
rated  a  marked  lack  of enthusiasm
for  the  traditional  political  parties.
They  also  saw  more than one  vote
in eight cast for the French National
Front. In Provence - holiday dream-
land  of  us  British  -  the  vote  was
considerably higher. Most commen-
tators were relieved that M. Le Pen
did  not  score  an  even  greater  suc-
cess   but   that   is   hardly   of   much
comfort to the Jewish community.

It  is  true  that  Arab  immigrants
were  the  prime  target  of Le  Pen's
xenophobia (in itself a highly objec-
tionable   feature   of   a   supposedly
advanced    society)    but    his    anti-
Semitism is a matter of record.  His
wife once boasted that he `eats Jews
for breakfast'.

We  are  forced  to  ask  whether,
despite  the  Sfeoczfo,  French  society
has   actually   changed   its   view   of
Jews since the time of Dreyfus. Nor
is  French  society  alone  in  attitudes
impervious to history - the advance
of nco-Nazis in the east of Germany
is  also  a  matter  of record.  Even  in
countries  like  Poland,  where  there
is no significant Jewish community,
old prejudices die hard.

Owes/I.orz;   Was   Herzl   right?   Is
European society incurably infected
with  the  bacillus  of anti-Semitism?
Can   Jews   ever   hope   to   live   in
security  and  respect  in  European
society?

***

By the time you come to read this

editorial,  the  result  of  the  second
election will also be known. We will
not  try  to  guess  which  of  Messrs.
Ashdown,  Kinnock  and  Major will
be the happier.  But what is clear is
that  the  1992  British  general  elect-
ion will have been dominated by the
recession  and issues  of taxation.

Seldom has Anglo-Jewry been so
hard-hit   by   the   consequences   of
economic policy.  For this  recession
has  decimated  the  South  East  and
the    professional    middle    classes.
What in turn has been highlighted is
the   untenable   character   of  much
Jewish    communal    policy-making
founded   upon   unco-ordinated   in-
itiatives,   often   involving   a   single
wealthy businessman.  Anglo-Jewry
should  look  back  on  the  recession
and  election   of  1992  as   the  time
when  it  realised  the  limitations  on
its  resources.

gz/cs/z.o#..  Can  Anglo-Jewry  set-
tle      its      communal      differences,
mutual  suspicions  and  habit  of  re-
inventing  the  wheel?  Can  it  find  a
structure  by  which  to  plan  for  the
future and direct its resources in the
most  cost-effective  manner?  Can  it
learn  from  its  vulnerability  to  the
vagaries  of economics  and plan  for
the collective needs of a dwindling,
ageing   community  in   the   twenty-
first century?

***

And  so  to  Israel  and  June.  Ev-
ery    Israeli    general    election    is
heralded  as  vital  but  the  election
of 1992 could be utterly decisive in
the   history   of  the   Jewish   State.
What  every  fairminded  individual
-  whether  to  the  left,  centre  or
right  of  the  political  spectrum  -
must hope is that the Israeli elect-
orate will  give  a  decisive  mandate
to   a   government   to   go   forward
with  the  peace  process.  For  it  is
clear  that  Israel's  parlous  econo-
mic  state,  the  unparalleled  prob-
lems  posed  by  the  latest  wave  of
immigration,  not  to  mention  the

spiritual and cultural development
of  Israeli  society,   are  challenges
which  can  only  be  fully  met  when
Israel    can    focus    resources    and
national     attention     away     from
security  and  national  defence.

gztcs/I.o#..   Can   Israel   find   the
right  leaders  with  the  right  man-
date  to  break  the  impasse  of fear
and hatred that strangles the Mid-
dle East?

***

And finally to the United States.
It  now  seems  clear  that  President
Bush  will  run  again,  though  it  is
less than clear who his Democratic
challenger will  be.

The Bush administration appears
to   have   introduced   a   substantial
change  to  American  foreign  policy
with   regard   to   Israel.   Bush   has
shown   that   the   so-called   Jewish
lobby is by no means invincible.  He
is   withholding   from   Israel   unless
Israel   adopts   policies   that   Bush
approves.   He   clearly   signals   that
Israel  is  far  from  being  the  fifty-
second  stal.e  of  the  Union  that  it
once  appeared.  Moreover,  his  Re-
publican     challenger,     Buchanan,
proved   a   significant   vote-winner,
with  policies  still  less  congenial  to
Israel.

It  is  possible  that  changing  at`ti-
tudes within the American  admin-
istration   in   part   reflect  changing
attitudes within the American Jew-
ish community.

g#csfz.o#.. If the interests of Israel
and  the  United  States  government
continue  to  diverge,  will  the  same
happen   to   Israel   and   the   largest
Diaspora Jewish Community?

***

Four diverse questions to ponder
this  Passover.   But  all  raise  major
issues  about  our future.  Liberation
and redemption must be  earned  in
each   generation.   The   going  is   as
tough as ever.
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lsRAEL AND  PALESTINE
A SoquTIOIN

No Trunapets, No Drums:
A Two-State Settl,emeut Of the

I sraeli-Pale stinivn C onf lict
by

Mark A. Heller and Sari Nusseibeh
I.8.  Tauris, London,183pp.,

£12.95

FOR  US,   AS   CHILDREN,
the term `Palestinian' did not
exist.   We  only  knew  about

`Arabs'.  My Kz.bbztfz,  Kfar Blum -

Na'ameh    was    the    first    Kz.bbz{fz
founded  by  British  pioneers.  They
came  to  what  was  then  Palestine
from    1936    onwards.    They    held
Palestinian   passports   and   consid-
ered  themselves  Palestinian  Jews,
while  the  Arabs  were  considered
Palestinian Arabs. Our Kj.bbzJfz was
situated  in  the  middle  of the  Hula
Valley,   a  malaria-infested   swamp
approximately three  miles  wide  by
ten miles long.

There  were   some   Arab   neigh-
bouring villages.  Part of our name,
Na'ameh, was taken from the name
of  the  adjacent  Arab  village.   As
children,   we  would  exchange  ob-
scenities  in  Arabic  across  the  Jor-
dan  river  with  the  children  of  our
neighbouring Arab village , Boozieh.
The obscenities were intensified by
the loss of one of our members who
had just arrived from Canada,  like
Mark  Heller,  and  was  killed  as  he
was changing the bulb on one of the
lamp posts surrounding the kz.bbwfz.
He left a wife and a three-year-old
girl.

One day the Arabs were no long-
er there. They just got up and left.
We would play between the ruins of
their villages until big tractors level-
led and ploughed  them into  fields.
We,  as children, would look under
our  beds  for  hidden  Arabs  before
we went to sleep in our communal
children's  house.   We  knew  there

Dov Margalit

were `good' Arabs and `bad' Arabs.
The `good' Arabs stayed with us in
Israel and were willing to comprom-
ise.  The `bad' Arabs were over the
border and wanted to drive us into
the   sea.   We   learned   about   the
Holocaust    through    our   parents'
teaLrs on Yom Hashoah. `We sa:w the
photographs  and  read  the  stories.
For us it was `never again!'

We were sad about our member
who was killed but we were proud
about the way he died.  We were  a
free people again.  `We' had made it
happen.  We were our own masters
after two millennia of exile. For us,
there was Massada and the Macca-
bees,   the   myth   of  Tel   Hai   and
Hashomer.  We  talked  in  terms  of
`the  ingathering  of the  exiles',  `the

gun  and  the  plough',   `Jewish  de-
fence'  and  `the purity of weapons'.
We  knew  that  there  were  Arab-
Palestinian  refugees  but  we  could
not feel their pain. We expected the
Arab  countries,  with  their  vast  oil
resources,  to  assimilate  them.  To
see that they were their brothers in
the  same  way  that  we  saw  as  our
own  brethren  refugees  from  their
countries.

As we matured we became pain-
fully aware of the complexity of the
problem, including a growing sense
of   guilt   and   helplessness   toward
those   who   suffered   through   our
suffering.   `Why',  we  kept  asking,
`did they not  accept the  UN parti-
tion  plan  on  November  29,  1947?'
The   simple   answer   is   that   they
thought  they  could  win  in  a  war.
They  wanted  Palestine  for  them-
selves and had little regard for the
Palestinian  Arabs  as  people.  The
Arabs were led by a non-democratic,

feudal,  tribal  aristocracy  who  saw
the      poor      Palestinian      Fcz/czchz.7?
(labourers)  as potential serfs. They
probably   haven't   really   changed
their basic attitude since, in spite of
what they are now saying. There is
a  complicated  answer,  too,  one  of
mythological     dimensions.      Arab
ethnocentricity    and   Islamic    self-
perception   could   not   swallow   a`white',    `European',    `Imperialist'

and,   least   of   all,    `Jewish'   entry
wedged   into   Arab   land.   We,   as
infidels,   are  Dfez.mmz.  (non-Islamic
minority   groups   living   under   the
rule of Islam) . By our declaration of
independence we have transformed
Palestine/Israel    into    an    Ard    cJ
Cfe¢j`b,  `Land of the sword'.

Round   after  round   of  military
confrontation   has   brought   some
Arabs to  the conclusion  that those
`crazy'  Jews are not going to let go

and,   if  pushed  to  the  brink,  w.ill
bring down `everyone' with them. It
was  Sadat  who,  realizing  the  truth
of the  above,  broke  the  deadlock,
thus  defying  a millennium  of Mus-
lim teaching concerning the inferior
status of infidels and their rights.

This   is   why   a   book   like   IVo
Trumpets, No Drun'is c.anbe written
at all.

In   1990,   the  Washington-based
foundation  for  Middle  East  peace
asked  the  Israeli  strategic  analyst
Mark   Heller  and   the   Palestinian
Professor  of  Philosophy  Sari  Nus-
seibeh to present a joint agenda for
Israeli-Palestinian peace. The book
was  published  in  1991,  just  before
the Madrid peace conference. Now
that there is a spirit of reconciliation
abroad,  the  impact  of  the  book's
publication    is    even    more    pro-
nounced.  The fact that it was writ-
ten by an Israeli and a Palestinian,
both  rooted  and  accepted  within
their respective communities,  is  an
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achievement in itself .
One more milestone on the road

to  Peace.
Both  authors  share  three  funda-

mental premises:
First, that it is possible to overcome
the  ethnic,  demonic  and  mythical
attitudes of both peoples by rational
and  pragmatic  discourse.   Second,
that  the  crux  of  the  Arab-Israeli
conflict  lies  in  the  Palestine-Israeli
conflict.     It    is,     therefore,     only
through the resolution of the latter
that  the  former  will  be  resolved.
Third,   that  the  resolution  of  the
Palestinian-Israeli  conflict  can  only
be   achieved   through   a   two-state
solution  and  the  inauguration  of a
separate Palestinian state.

The   structure   of   the   book   is
appealing and interesting.  It begins
with  personal  statements  by  both
authors.  They  express  the  reserv-
ations  and  mutual  suspicions  they
held and how they convinced them-
selves   of   the   need   to   overcome
them.  They then go on to  advance
some   basic  beliefs  that   represent
the views now held by many Palest-
inans and many Israelis.  There is a
sense of genuine self-exposure that
is to be greatly admired.

Mark   Heller   raises   the   funda-
mental  question   `Do  the  possible
benefits justify the risk?'  and  `Why
take any risk at all?' Sari Nusseibeh
deals with the fundamental issue of
the  asymmetry  of the two  authors'
positions where:  `...  in  the  balance
of justice...  I c-ouldn't help  observ-
ing   that   I,   whose   own   family   is
rooted   in   Jerusalem   for   at   least
twelve hundred years, was compel-
led  to  be  making  a  deal  with  a
Canadian (again) immigrant'.

Another  asymmetric  feature  of
the  dialogue  is,  of course,  the  im-
balance  of  power  between   Israel
and Palestinians. It is evident that a
political status which recognizes the
basic human  rights of the Palestin-
ians as a people is Sari Nusseibeh's
fundamental quest. The main argu-
ment  is  presented  in  a  clear  and
concise  way,  dealing  with  each  of
the main items likely to  appear on
any agenda of a Palestinian-Israeli,
or,   for   that   matter   Arab-Israeli
peace  dialogue.  They  are  security
arrangements, the demarcation and
meaning   of  borders,   the   refugee
problem,  settlements,  water,  Jeru-
salem, regionalisation and internat-
ionalism and implementation of an
agreement.  The  book  ends  with  a
statement by Sari Nusseibeh  about
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the dc /czcfo existence of a Palestin-
ian infrastructure in the West Bank
and Gaza which is just itching to be
launched into statehood.

The main object of the book is to
recruit  partisans  for  the  two-state
solution  -  Israel  and  a  Palestinian
state distanced from Jordan.

The book is weak on two counts.
First, in its rigid adherence to this

one solution, to the exclusion of any
concentration    on    at   least   three
other familiar possibilities advanced
by  Palestinians  cz#d  Israelis.  These
are an end to occupation regardless
of  the   form   it  takes,   also   called
Autonomy.   There  is  also  reunifi-
cation   with   Jordan   -   `Jordan   is
Palestine'    -    and    a    Jordanian-
Palestinian federation.

It  is  not  for  me  to  speak  in  the
name   of   the   Palestinians   but   I
would  be  surprised  if ,  when  con-
fronted   with   the   choice   of   con-
tinuing    occupation    or    of   being
reunited  with  Jordan,  they  would
actually   choose   to   continue   the
Occupation.

The second weakness is the insist-
ence that `only by the resolution of
the  Palestinian-Israeli  conflict  will
the   Arab-Israeli   conflict   be   res-
olved'.  This  seems  to  me  to  be  in
the nature of wishful thinking.  One
should  be  careful  of  exaggerating
the importance and influence of the
Palestinians    in   the   Arab   world
given Black September, Peace with
Egypt,   Kuwait's  expulsion  of  the
Palestinians without much ado and
Syria's    stranglehold    on    various
Palestinian groups. What is there to
prevent peace being made over the
heads of the Palestinian people? As
it  is,  they  are  the  ones  holding  an
unenviable record of missed oppor-
tunities,  at least for now.

My  own  point  of view,  drawing
deeply   on   both   moral   categories
and  a  particularist  Jewish-Zionist-
Israeli-Hebrew  ethos,  is  very  simi-
lar to the one I held as  a juvenile.
On the one hand, I am prepared to
discuss a two-state solution and the
creation of a Palestinian state, with
all  the  necessary  caveats,  most  of
which are made in the book. On the
other   hand,   I   still   keep   looking
under my bed for those hidden, bad
Arabs.   I   am   prepared   to   make
sacrifices because I fear that a con-
tinuing  deadlock  could  eventually
turn   the   entire   strategic   balance
against us.  We know that Syria has
a greater arsenal of long-range Scud
missiles than Iraq had and that they

are  chemically armed,  not to men-
tion  the  fact  that  Saddam  himself
still   has   quite   a   lot   of   his   own
chemical  weapons  stashed  away.  I
am  even  more  concerned  by  what
the  long-term  effect  of  ruling  1.2
million    Palestinians    will    be    on
Israeli society.

Peace,  for me,  means a continu-
ation  of the  conflict  in  non-violent
terms. I have no illusions about our
love for each other or of the ability
and  desire  of  the  Arab  world  to
absorb  us.  Any  arrangement  that
achieves   `peace'   in   those   limited
terms  will  win  my  support,  includ-
ing    the    sharing    of    Jerusalem.
However,  I  represent  a  minority,
accused   by   some   of   my   fellow
Israelis of treason. We, the Israelis,
have  to  live  together  in  this  tiny
country of ours.

There is a red line that I dare not
cross.  During  the  Lebanon  war  it
became clear to me that I was living
with   a  perpetual  moral  dilemma.
My moral convictions and my loyal-
ty to  my people became incompat-
ible.  A conflict emerged with tragic
elements   that   threatened   to   split
Israeli  society.  I  came  to  the  con-
clusion that I could never conceive
of an  existence,  divorced  from  my
people - Israeli-Hebrew-Jews - and
my land, as moral in any way. Some
American    Jews    divorced    them-
selves from responsibility over Viet-
nam  by  embracing  a  universalist-
ethical   form   of   Judaism.    These
kinds of attitudes, for me, verge on
moral castration.

We   Israelis   are   condemned  by
the conflict to live a torn life, for we
are committed to our people in the
full  sovereign,  political  sense.  We
must therefore work on  two .fronts
without   the   one  jeopardising   the
other. We must work for the streng-
thening   of   our   moral   fibre   and
national cultural ethos from within.
And at the same time we must work
towards   reconciliation   and   peace
with    our   Palestinian    and    Arab
reich:toouls.    No     Trumpets,     No
Drwms is definitely one way to go.
As  it  is,  I  am  hanging  my  flimsy
hopes  on  the  process  begun  at the
Madrid peace conference.

Dov   (Dubi)   Margalit,   48  years'   a/d,   is   a
member of Klbhurfe Kfar Blum, where he has
lived since 1946 when his parents moved from
England.   He   studied   general   and   Jewish
philosophy   at  the   Hebrew   University   and
teaches  Bible and Philosophy at the regional
school.    He   is   presently   the   RSGB/RSY-
Ivefzcr Shaliach.
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Jeffrey Newman
Modernity   and   the   Holocaust  by
Zygmunt   Bauman,    Polity   Press,
1991,  238pp.  £12.95  (pb).
The Altruistic Personality by S. ilnd
P.   0liner,  The  Free  Press,   1988,
419pp.  £9.95  (Hb).
In the Shadow of Death by Cordon
Horwitz,   18   Tauris   1991,   236pp.
£6.95  (Hb).

IAM    PROUD    OF   THE
`homelessness'      lunch      which

takes  place  at  our  Synagogue,
Finchley Reform.  But I find myself
keeping away.  Somehow, I seem to
forget,  week  after  week,  that  it  is
held  every  Thursday  and  so  I  am
doing other things.  Recently I pop-
ped   in   after   a   break   of   several
months.  For  quite  a  while,  I  was
unable  to  look  fully  into  people's
eyes.    These   wretched,    battered,
sometimes   misshapen,   needy   hu-
man beings shamed me.

`And there are those who, faced by

the  crimes  of others  or  their  own,
turn  their  back  so  as  not  to  see  it
and  not feel  touched by  it.  This  is
what the majority of Germans did
during  the  twelve  Hitlerian  years,
deluding themselves that not seeing
was a way of not knowing and that
not knowing relieved them of their
shame of complicity or connivance'.

4

(Primo   Levi   quoted   by   Horwitz,
p.210).

What more has the Holocaust to
teach  us?  Library  shelves  overflow
with   studies,   especially   historical
and   theological.   Gordon   Horwitz
has contributed another, an horrific
account of Mauthausen but focusing
on  the  question  of  `the  bystander',
those  who  lived  `In  the  Shadow  of
Death' but never knew or wanted to
know what was happening. Horwitz
convincingly      demonstrates      the
absurdity of the claim of `not know-
ing'  but  appears  stunned  to  silence
himself by  the  awesome  burden  of
the   question  it  raises.   He   quotes
Wiesel:

`This was the thing I had wanted to

understand   ever   since   the   war.
Nothing  else.   How  can  a  human
being  remain  indifferent?  The  ex-
ecutioners  I  understood,  also  the
victims,  though with more difficul-
ty...  those  who  were  permanently
and merely  spectators  were  closed
to me -incomprehensible'.

Rabbi   Harold  Schulweis   in   his
Foreword to an essential book by S.
zLnd P.  01iner,  The  Altruistic  Pers-
o#cz/I.ty,    which    looks    at    rescuers
rather     than     bystanders,     writes
rather differently :

`Paradoxically,   confronting   good-

ness  may  be  more  painfully  chal-
1enging  than  confronting  evil.  It  is
one  thing  to  study  and  condemn
the  sadistic  behaviour  of  a  Klaus
Barbie  but  quite  another  to  study
and   acknowledge   the   rescue   be-
haviour of a Herman Graebe.  The
latter presents  us with  a  hard  mir-
ror.   Would   I   rescue   a   pregnant
woman,   a   hungry   and   homeless
child,  an  aged frightened couple...
knowing that doing so  might bring
disaster  upon  my  family  and  my-
self? The rescuers' goodness shakes
the   foundations   of  my   claims   to
virtue'  (pxi).
The real challenge for most of us

is not provided by the behaviour of
the  bystanders  - that  we  recognise
only too well - but of those courag-
eous rescuers. The stories, collected
from  500  or  so  interviews,  demon-
strate  the  goodness  and strength in
ordinary  human  beings  which  can
withstand  the  most  dehumanizing
situations.  Perhaps  the  following  is
more   challenging   to   those   of   us
bringing up children than we might
wish   to   think.   Its   simplicity   and
apparent predictability is deceptive:

`We  can  provide  a  composite  por-

trait from the significant differences
that distinguish rescuers from  non-
rescuers. . .  It begins in close family
relationships in which parents model
caring behaviour and  communicate
caring   values.   Parental   discipline
tends   towards   leniency,   children
frequently  experience  it  as  almost
imperceptible.  It  includes  a  heavy
dose  of reasoning...  simultaneous-
ly,  parents  set  high  standards  they
expect their children to meet, parti-
cularly  with   regard  to   caring  for
others. .. Parents themselves model
such   behaviours...   dependability,
responsibility  and  self-reliance  are
valued  because  they  facilitate  tak-
ing care of oneself as well as others.
Failures  are  regarded  as  learning
experiences,  rather  than  inherent
deficiencies  of  character,  intellect
or skill'  (p.  249).

The truth, convincingly shown, is
that the rescuers were not  extraor-
dinary  people  but  would  we  have
been     amongst     them?     Another
essenti.al  bock,  Modernity  and  the
Ho/occzus£, written by the Professor
of  Sociology  at  Leeds  University.
Zygmunt Bauman, forces us to face
the question of the bystander more
deeply   -   and   it   does   not   make
comfortable reading:

`The  unspoken  terror  permeating

our collective memory of the Holo-
caust  and  more  than  contingently
related to the overwhelming desire
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not to look the memory in its face,
is  the  gnawing  suspicion  that  the
Holocaust  could  be  more  than  an
aberration,  more  than  a  deviation
from an otherwise healthy body of
the civilized society, that,  in short,
the Holocaust was not an antithesis
of  modern  civilization  and  every-
thing -or so, we like to think -it
stands  for...'  (p.  7).
Bystanders,  we  know  too  well,

are not the exception -but the rule.
Still   more   shocking,   most   of   us
could well be perpetrators. Bauman
quotes  evidence  provided  in  a  ter-
rifying series of recent experiments
in  the  States  by  Stanley  Milgram,
published  under   the  title   `Obedi-
ence  to  Authority'.  Most  subjects
were  prepared  to  inflict  incre'asing
pain,  almost  without  question,  on`victims'  whom they believed to  be

failing  in  their  learning  of  simple
instructions.    The    students    were
given   a   dial   which   registered   an
electric charge, calibrated from low
(mild)  to  high  (danger).  Sixty-two
and  a half per cent  of the  subjects
were   prepared   to   carry   out   the
experiment `to the end', even when
they     could     hear     the     victims'
anguished screams behind the wall.

A further experiment by Zimbar-
do is still more stark.  Subjects were
arbitrarily  divided  into   `prisoners'
and  `guards'  and given  appropriate
costumes,  trappings  and  petty  reg-
ulations and then allowed `to get on
with    it'.    The    degradations    and
humiliations absolutely justified the
frightening   picture   of  the   break-
down  of society when there  are no
norms,  as  imaginatively  portrayed
in  The  Lord  of  the  Flies  a,nd-the
experiment   which   was   originally
planned   to   last   a   fortnight   was
hurriedly  abandoned  af`ter  a  week
when  the  results  began  to  be  too
horrifying to contemplate.

`The Holocaust was born and exec-

uted in our modem rational society,
at  the  high  stage  of our civilization
and  at  the  peak  of human  cultural
achievement and for this reason it is
a problem of that society,  civilizat-
ion and culture'  (Bauman).

Its    far-reaching    implications
have, however, been ignored partly
because  it  has  been  less  painful  to
dismiss it as `the last gasp of barbar-
ism',    or   a   specifically   `German'
problem  and  partly  because  it  has
been  kept  in   a  special   corner  of
`Jewish  studies'.

We   Jews   are   faced   here   by   a
dilemma which Bauman  rightly ex-
poses.  We  have  allowed,  even  en-
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couraged the Holocaust to  be seen
as  especially a  `Jewish'  concern.  In
making   it   Jewish   and   sometimes
misusing it, for example, to explain
or  even  excuse  Israeli  excesses,  its
importance as a major question for
world    history    is    by-passed    and
others have been only too happy to
collude with us in avoiding a look at
its wider implications.

How were ordinary Germans who
were  not  especially  anti-Semitic  -
Bauman  draws  on  convincing  evi-
dence here - transformed into per-
petrators   of   mass   crime?   Moral
inhibitions against violent atrocities
tend to be eroded, he demonstrates,
once  three  conditions  are  met:  the
violence   is   czzfffeorz.zed   by   official
orders coming from legally entitled
quarters,    actions    are    rot/fz.#z.zed,
that  is,  people  feel  they  are  only
small cogs carrying out bureaucratic
orders   of  little   immediate   conse-
quence  and  the  victims  of violence
are dcfeztm¢#z.zed. It helps too when
the victims are persuaded to be co-
operative.  Much modern warfare -
think, for example, of the Gulf War
-  meets  those  conditions.   Dwight
Macdonald's  conclusion  in  1945,  in
the   immediate   aftermath   of   the
Holocaust,  was  that  we  must  now
fear the person  who  obeys the  law
more than the one who breaks it.

Perhaps  Bauman's  most  shatter-
ing lesson is that the choice of phys-
ical  extermination  was  the  product
of routine  bureaucratic  procedures
-  a  rational  solution  to  successive
`problems',   well-illustrated   in   the

successful  overcoming  of  the  diffi-
culties  of  deporting  the  Jews  half-
way across Europe in the middle of
war or designing efficient extermin-
ation  lorries.   The   Holocaust  was
not       determined       by       modern
bureaucracy but by the methods of
rational   `social-engineering'   which
see  society  and  nature  as  a  collec-
tion   of  so   many  problems   to   be
solved,   controlled,   mastered,   im-
proved  or  re-made.   Such   a  view
creates  a  society in  which  God  has
been   dethroned   and  man   is  now
master of the Universe.  This is the
essentially   modern   atmosphere   in
which   the   idea   of  the   Holocaust
could  be  conceived  and  brought to
its conclusion.

`The Holocaust was not an irration-

al    outflow    of   the    not-yet-fully-
eradicated  residues  of pre-modern
barbarity.  It  was  a  legitimate  resi-
dent  in   the   house  of  modernity.
Indeed,  one  who  would  not  be  at

home in any other house'  (p.  17).
Bauman's response is deeply reli-

gious,  in  its  widest  sense.   It  is  to
emphasise  the  necessity  for  us  to
see the demands of the Other in our
fellow   human   beings.   He   quotes
Dostoyevsky `We are all responsible
for  all,  and  for  all  men  before  all,
and I more than all the others'.

And   yet,   we   are   by-standers.
Bauman reminds us of Primo Levi:

`1 am not sure how I would react to

a  stranger  knocking  on  my  door
and  asking  me  to  sacrifice  myself
and  my  family  to  save  his  life.   I
have  been  spared  such  a  choice.  I
am  sure,  however,  that  had  I  ref-
used  shelter,  I would  be  fully able
to  justify  to  others  and  to  myself
that,  counting the  number of lives
saved and lost, turning the stranger
away was an entirely rational decis-
ion. I am also sure that I would feel
that unreasonable, illogical, yet all-
too-human  shame.  And`  yet  I  am
sure,  as  well,  that  were  it  not  for
this  feeling  of shame,  my  decision
to turn away the stranger would go
on corrupting me till the end of my
days'  (p.  205).
There are some, like those in my

synagogue who started the homeless
lunches or the leaders of Jewish Aid
Agencies    such    as    Tscdek,    who
would argue that we have not been
spared  `the knock on the door'  but
rather,  that  we  do  not  choose  to
hear.  Perhaps the television picture
in our sitting room may be an even
closer intrusion and though the eyes
of  those  who  stare  are  blank,  we
may  nevertheless  feel  the  touch  of
shame    as    we    turn    off.    Those
visionaries who have taught me that
we can do something, however little,
about  the  gigantic  and  apparently
intractable  problems  of  the  home-
less  in  London,   are  now  nagging
that we could actually begin to stem
the      apparently      insurmountable
death  toll  of  children  throughout
the  world,  40,000  per  day,  15  mil-
lion   per   year.   Synagogues   could
make  a  tiny  inroad,  which  would
demonstrate  that  change  is  possi-
ble.    A    continuing    holocaust    of
death  and  destruction,  of pain  and
suffering   could   be   abated...   We
may not save all the children but we
could save a few human souls. . . We
do not have to be bystanders.

]Ofrrey NeNIman has been Rabbi of Finchley
Reform Synagogue for I 8 years. He chairs the
Rabbinic  In-Service Training  Programme  of
the  Leo  Baeck  College  and  is  co-chairman,
with Ahmed Khalldi, of the UK Section of the
lsrael~Palestine  Cer[tre  for  Research  and  ln-
f ormation (IPCRI).
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Caesar Aronsfeld

I:E,s:E:Cop:eL::plea?:Nu|5s?:Fn;:T:
other  countries,  from  England 200
years earlier,  was essentially an  act
of intolerance.  Spain  was  beset  by
the   urge   for   a   totalitarian   unity
which was then draped as `religious'
-`Catholic Unity', `Unity of Faith'.
This was the reason why she felt she
had to purge herself of all noncom-
formists, notably Jews and Muslims.
Anything   like   tolerance   of   non-
Catholics  was  then  and  long  after-
wards   considered   a   disaster   for
Spain.  To  allow  freedom  of  cons-
cience,  it was  said,  would  mean  to
give  to  error  the  same  rights  as  to
truth.

The  main  agent  of this  totalitar-
ian  drive  was  the  Holy  Inquisition
which   regarded   the   presence   of
`infidels',  particularly  of Jews,  as  a

constant  threat  to  the  survival  of
Christianity.  Not  only  would  they
so  regard  the  Jews  but  also  those
who  had  converted  to  the  Church,
the  co#vcrsos.   They  in  particular
were  held  suspect  of  merely  pre-
tending to be Christians, of secretly
practising   Judaism,   of   `Judaizing'
among   the   faithful.   It   is   against
these   strange   phantoms   that   the
Inquisition   waged   its    holy   war,
much  in  the  manner  in  which  the
martial   instincts   of  Don   Quixote
were aroused against the windmills.
Not only in that good Spanish tradi-
tion  but  also  as  a  precedent  and
premonition    of   that    truly    anti-
Christian modern  German practice
which judged men not by their faith
but  by  their  `race'.  The  co#t;ersas
had  to  prove  the  `purity'  of  their
`blood' - /z.mpz.ezcz dc scz#gre - much

as  the  human  chattels  of  Nazism
had  to  prove  their  `Aryan  grand-
mother'.  To  such  blatant  and  blas-
phemous  absurdities  was  Christian
intolerance reduced.

Even those historians who have a
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good  word  to  say  for  the  `honest,
pious  and  honourable'   Grand  In-
quisitors,  find  them  blemished  by
the   fact   that   `unfortunately   they
imagined   themselves  to   be  some-
thing more - ministers of Heaven's
will on earth',  and  `it was this fatal
certainty   of   the   righteousness   of
their cause that turned the inquisit-
ors    into    monsters',    writes    G.F.
Abbott,   the   British   historian   in
Israel  i.n   Europe,  T9Or   a.nd  L9]2,,
adding dryly:  `Man would less often
become a fiend if he never mistook
himself for an angel'.

When, in the nineteenth century,
Spain   emerged   into   the   modern
world,   Spania.rds  themselves  real-
ised   that   their   country   `owes   its
decay  to  the  religious  intolerance'
which  created  havoc  in  economic
life  and  disgraced  cultural  life  by
persecuting  many  famous  spirits  in
science,    literature   and   art.    This
intolerance,    truly    the    blight    of
Spain,  was  not  expunged  until  this
century, when in 1967, a special law
at last recognised religious freedom
as `a fundamental right of the digni-
ty of the human person'. Even now,
this  freedom  in  /czw will  need  time
to grow into freedom in /¢c£. There
is much warranty for the decision to
make  Intolerance  the  subject  of  a
special conference within the 500th
anniversary commemoration of the
expulsion from Spain.

But  while  Jews,  the  classic  non-
conformists,  have suffered from an
intolerance   that   embittered   their
lives,  robbed  them  of  their  homes
and  set  them  cruelly  adrift,   they
themselves  have  been  no  less  in-
tolerant   of  their   own   nonconfor-
mists.    It    is    an    old    story.    The
prophet Amos was left undisturbed
so long as he fulminated against the
`Arabs'.  That went down well,  and

since we rarely love our neighbours,
it was comforting to see them treat-
ed  in  a  way  normally  reserved  for

the scapegoat.
But when Amos turned his sear-

ing  criticism  on  his  and  our  own
people, that was a different matter.
Who  wants  to  hear  that  kind  of
criticism? Praise, yes, plenty, in fact
we   cannot   get   enough,   but   not
criticism,  not  if you  can  help  it.  In
Soviet  Russia,  critics  of  the  ruling
system  used  to  be  shut  up  in  an
asylum.   Elsewhere  they  would  be
charged  with  `Communist  subvers-
ion'  and  only  the  Catholic  Church
seems to have relented in the prac-
tice     of     excommunicating     non-
conformists.

Among Jews today, while gentile
critics  must  expect  to  be  dismissed
as  `anti-Semites',  unwelcome  Jew-
ish  critics  will  be  damned  as  `self-
haters' and no doubt had psychiatry
been   sufficiently   advanced   then,
Amos   too   would   have   been   so
certified.  He was lucky to be let off
lightly.  Amaziah,  the  priest  of  the
establishment,  merely  told  him,  as
many a `foreigner' has been told, to
go  back  where  he  came  from  and`prophesy  there',  in  Judah  because

they  did  not  want  the  uncomfort-
able  message  of one  who  was  sent
to     `prophesy    unto    my    people
Israel' .

Similarly, tolerance of the Jewish
dissident, of dissent which does not
accept  the  writ  of the  majority,  is
not  considered  a  virtue  and  we  by
no means keep clear of the spirit of
persecution   from   which   we   have
suffered   so   much.   In   his   ror¢fe
commentary,   Chief   Rabbi   J.   H.
Hertz may, up to a point, be right to
speak   of   `the   amazing   tolerance
shown  by  Judaism  of  all`  ages  to-
wards  the followers  of other cults'.
How far such tolerance was ,in fact
enforced   by   impotence,   or   sug-
gested  by  expediency  rather  than
conviction,  must  be  a  moot  point.
We Jews do not,  after all,  differ in
our behaviour as much from others
as we often fancy.

`God be thanked', writes Sholom

Asch,   `that  the   nations  have  not
given my people the opportunity to
commit  against  others  the  crimes
which have been committed against
it,    had    that    opportunity    been
given'.   Asch  continues,   `who  can
doubt that it would have conducted
itself against  strangers in the  same
manner as the other peoples?' This
point had already occurred to Juda
Halevi  in  his  book  Ka!z¢r!..   Cer-
tainly,   wherever   it   might   have
been   shown,   in   the   relationship

Corwhued on next page
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towards   and  among  the  different
Jewish     sections,     tolerance     was
amazing,  chiefly by its absence.

Asch, who himself suffered not a
little  at  the  hands  of an  unenlight-
ened establishment, points out `the
undeniable fact that within the nar-
row limits of their power,  the Jew-
ish rabbis did not fail to make use of
repressive   measures.   They   issued
excommunications ,  they condemned
sinners against the faith to the lash,
or to lie in chains at the entrance of
the synagogue. They persecuted un-
believers and burnt `unclean' books
found  among  Jews'.  Among  these
rabbis  was  more  than  one  Grand
Inquisitor burning with zeal for the
`true'  religion.  As  he  discusses  the

ravings  of the Holy Inquisition,  G.
F. Abbott remarks with much truth:
`Strong    convictions    do    not,    of

cours'e,   excuse   unscrupulous   and
unrelenting  brutality  but  they  ex-
plain  it.   Given  such  a  conviction,
persecution   becomes   a   duty   and
toleration  a sin'.

Jewish   history   is   littered   with
proof  of  this  experience.  An  out-
standing   example   is   Maimonides,
whose  `heretical  writings'  were  de-
nounced    by   fellow-Jews    to    the
Dominicans   who   promptly   burnt
them.  Later,  Spinoza was solemnly
excommunicated  for  his  `execrable
blasphemies'   and   the   authorities
were prevailed upon to banish him
from Amsterdam.  Countless others
were similarly treated in the ghettos
and  I,  personally,   am  inclined  to
regard  the  story  of Rabbi  Jesus  in
much the same.light.  A nonconfor-
mist, he offended the establishment
whose intolerance made short shrift
of him.

Nor can examples of this intoler-
ance   be   found   only  in   the   past.
Today the most blatant illustration
is the attitude adopted towards the
non-Orthodox branches of Judaism
-Conservative, Reform or Liberal.
Such  `heresies'  are  regarded  as  `an
insidious cancer'  admitting of `only
one  remedy  -  complete  eradicat-
ion'. To tolerate them is considered
tantamount  to  aiding  and  abetting
Nazism,   indeed   it   is   seen   as   `a
danger  greater  than  Nazism'   and
the  mere  thought  of  them  being
`recoghised'  by the  Government of

Israel conjures up all the horrors of
the Holocaust.

Owing  to   the   influence  of  the
Agudas  Israel faction,  the  K77csscf,
by  a  narrow  vote,  defeated  a  bill
designed to grant Conservative and

Reform    movements    in    Judaism
equal  rights  with  those  of  Ortho-
doxy  -  giving  to  dissent  the  same
rights as to the majority. There was
point in the promoter's remark that
all religious denominations in Israel
enjoy  freedom  of  worship,  except
Judaism.   In  a  bitter  comment  on
`the   Orthodox   monopoly   in   the

Jewish   State',   an   Israeli   Reform
rabbi said:  `If Israel recognises only
one branch of Judaism it will not be
the spiritual home of all Jews'.

Nor is the intolerance confined to
matters of religion. Jews who critic-
ised  the  bombing  of Beirut  during
the   Lebanon   war   were   liable   to
receive   messages   such   as   `hoping
you end up in a gas chamber' and it
is  not unusual for  Israelis  annoyed
by    fellow-Jews    to    wish    `Hitler
should  have  finished  you  off,  too'.
Those who  do  not  approve uncon-
ditionally of the unrestricted settle-
ments in the West Bank are abused
as   `collaborators   with   murderers'
and   `partners   to   the  shedding  of
Jewish blood'.

When some years ago Henry Kis-
singer,  then US Secretary of State,
visited  Jerusalem,  members  of the
Gusfe Emz4#i.77t told the `Jew-boy' to
`go    back    to    y.our    sfez.cds¢,    you

sfecz.gefs'.  Raymond  Aron,  the  dis-
tinguished  French  scholar,  was  be-
rated  as  a  `traitor'  because  he  had
married a gentile. While book burn-
ings   have   always   been   practised
among Jews - the  earliest  instance
is recorded in Jeremiah 36:23 -the
desecration   of   graves,   combined
with  the  scattering  of  the  human
remains, has been added more rec-
ently to the arsenal of Jewish intol-
erance.

Jews  are  sometimes  remarkably
adept  at  taking  on  the  customs  of
the   gentiles.   We   are   a   peculiar
people in some ways and, in others,
much  too  much  like  the  rest.  The
Well-known  British  Jewish  author,
Arnold   Wesker,   found   us   to   be
`among the most tolerant peoples of

the world'.  His. expectations cannot
be very exacting or he merely Show-
ed how deeply one can be involved
in   literature   and   remain,   at   the
same  time,  ignorant  of .history  and
removed from the essential facts of
lifel

Ci\es2`r A`ronstctd is a writer on contemporary
Jewish affairs, author of T:he Ghos;ts Of 1492..
Jewish Aspects Of The Struggle For Religious
Freedom  in  Spain,  1848-1976  ¢"d The  Text
of the Holocaust: Nazi Extermination Propa-
ganda  1919-1945.

Rosalind Preston

MOST OF US CAN RECALL
a   formative   event   in   our
lives. Mine was in 1980 when

I   was   a   member   of   the   World
WIZO delegation at a UN women's
conference in Copenhagen.

During one of the debates, a fiery
argument     broke     out     between
ourselves  and the PLO  delegation.
When  the  session  ended,  I  walked
over to one of the Palestinians and
suggested that we continue the dis-
cussion  over  a  coffee.  I  will `never
forget her reply:  `1 will only talk to
you with a gun in my hand'.

I learned the colourful way; nev-
er take your cause for granted.

My   present   cause   is   one   with
notable  achievements  to  its  name
over the past year.

It persuaded the Home Secretary
to  ban American Holocaust  denier
Fred Leuchter from coming to .Brit-
ain to peddle his sordid wares.

It   helped   stop   the   closure   of
Israel Radio's foreign news service.

It resisted an assault on Sfeecfez.fafo
and   influenced   new   Government
regulations   on   animal   welfare   to
keep them in line with the needs of
thLe Jewish community.

It led the fight to protect Jewish
and Muslim women, from the perni-
cious  effect  of  `1imping  marriages',
successfully argued for neo-Nazis to
be prosecuted, challenged the Arab
trade boycott and enlisted the help
of  Eastern  and  Central  European
Ambassadors  to  protect  the  rights
of .their Jewish communities.
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If we  do  not take the  metaphor-
ical   quality   of   Biblical   language
about God and our relation to God
very  seriously  indeed,  then  we  are
in  danger  of  making  two  big  mis-
takes.  On the one  hand,  by collap-
sing the terms of any metaphor into
literalness     or     absoluteness,     by
saying,  for  example,  God  is  re¢//y
King,  we  are  in  danger  of idolatry
by  losing  the  `is  not'  quality  of the
metaphor  and  so  doing violence  to
the truth that God is more than we
can  ever  say  about  God.   On  the
other  hand,  if we  say  that  Biblical
metaphors are only tropes or orna-
ments,   we   are   in   equally   grave
danger of irrelevance,  as in  `1 can't
believe stories like that'.  `What has
that got to do with me, now?'
money.    Worse    still,    many    just
ignore the request.

To  many  in  our  community  the
Board is an antiquated irrelevance.
It is certainly not seen  as playing  a
leadership   role,   because   only  the
initiated few know what it does.

So:  what does it do?
The    Board    defends    Sfeccfez.fczfe,

monitors  the  press,  is  a  collective
voice   for  Jewish   concerns   of  the
day,    promotes   Jewish   education
and produces surveys of our chang-
ing community.  It plays  a vital role
in combating anti-Semitism at home
and  abroad,  in  securing  the  com-
munity  against  attack  and it works
with   members   of  other  faiths  to
promote harmonious relations.

When    Government    Ministers,
Church leaders or foreign dignitar-
ies want to  talk  to  our community,
they talk to the Board.

The Board forges links with other
minority   communities   in   Britain
and,  in  some cases,  has  advised on
blueprints to help them set up their
own representative organisations.

With  all  this,  can  you  blame  my
fellow  Board  officers  and  me  for
wanting to shout about it? Obvious-
ly  it's  not  enough  just  to  act  on
behalf of the  community,  we  must
talk  with  the  community  as  well.
We  must  inform,  explain,  reassure
and,  above all, listen.

And we must also make changes
and improvements.

To  begin  with,  we  want  to  give
each  and  every  Deputy  a  sense  of
individual  worth  to  the  Board  and
value  to  the  Community.  We  have
politicians,    journalists,   . teachers,
lawyers,  accountants  and  business
people, Deputies all. They are only
required to  attend  a monthly plen-
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ary meeting, except for a third or so
of  them   who   are   elected  to   the
committees.    What   a   waste!    We
must   learn   to   use   the   skills   and
experience    of   cz//   the    Deputies.
With  such  a  group  of people,  who
willingly  volunteer  their  time  and
effort  to  the  community,  the  least
we can do is use them properly.

Then  we  must  look  beyond  the
confines of the Board.  Some of the
most    valuable    human    resources
within the Community, artists,  aca-
demics,  professionals  and  the  like,
have  withheld  themselves  from  in-
volvement in the Board's activities.
My colleague,  Colin Schindler, edi-
tor  Of  The  Jewish   Quarterly   aLnd,
some would say, communal maver-
ick, is a Deputy. But he's an excep-
tion -`an oddity with a foot in both
camps',  as  Colin  describes  himself.
We must go outside the Board, tap
this   reservoir   of  talent,   expertise
and  imagination   and   invite   those
individuals to help us in our work.

And how do we get the best out
of   our   communal   organisations?
We would like to convene a `Coun-
cil  of  Heads'  of  the  major  Jewish
organisations  to  reduce  waste  and
duplication,   pool   expertise,   share
knowledge     and     develop     ideas
together.

Abba  Eban  tells  the  story  of his
visit to the Conference of Presidents
of  Major  Jewish  Organisations  in
New York. At one point, he turned
with his customary irony to.his host:
`Maybe   next   year   I   could   meet

some  mz.#or  Jewish  organisations'.
`But  Mr.  Eban',  came  the  pained

and   solemn   reply,   `there   are   no
minor Jewish organisations'.

The setting up of such a Council
will  not  be  easy.   That  is  why  we
need it. It will be a place to meet, to
solve     common     problems     with
vigour  but  without  rancour  and  to
build      lines      of     communication
through all sections of the commun-
ity.

Since my election,  the first ques-
tion I get asked at meetings is about
the position of women.  `Are attitu-
des  changing  at  the  Board?'  Well,
I'm  proud  to  be  the  first  woman
honorary officer but I didn't exactly
start 'from   scratch.   Women   have
represented     their     constituencies
with distinction for many years and
have served  on  all  committees,  in-
cluding the Executive.  In fact,  dur-
ing  the  last  triennial,  three  of  the
key  Board  committees  -  Foreign
Affairs, Law and Parliamentary and

Sfeccfez.fczfe     -     were      chaired      by
women.  Women  Deputies  may  be
few  in  number  but  they  have  no
trouble    in    making    their    voices
heard.

Personally,  I  would  like  to  see
many  more  come  forward.   After
all,  there  are  more  women  in  the
community than men. It's no simple
matter,   of   course.   Women   who
wish to involve themselves in public
life  often  have  to  make  consider-
able   sacrifices.   The   Board   must
take  steps  to  encourage  women  to
get involved and to make them feel
welcome  and wanted.  Even  a  little
thought  as  to  the  timing  of a  com-
mittee  meeting  would  be  a  great
help.   This,  I  believe,   could  yield
surprisingly positive  results.

We now have a marvellous team
in   place   at   the   Board;   all   from
different backgrounds and bringing
different  skills.   Israel  Finestein  as
President,  a  former  judge  and  for
many  years  a  senior  figure  in  the
Jewish    educational    and    welfare
world,  Aubrey  Rose,  my  co-Vice-
President,    a   lawyer   and    newly-
appointed Commissioner for Racial
Equality, .Ron  Shelley,  a  chartered
accountant  and  a  highly  respected
Vice-President    of    Ajex,    Neville
Nagler,   our  new  Chief  Executive
and,  until recently,  a senior official
at the Home  Office ....  and myself .
We     have     only     been     working
together    for    a    few    weeks    but
already   the   atmosphere   of  ideas,
enthusiasm  and  determination  has
become infectious.

Now,  I  didn't  finish  the  Copen-
hagen   story.   At   the   end   of  two
weeks  of  abuse,  vitriol  and  hatred
ranged against the Jewish delegates
- all reported in the local and nation-
al  Danish  press - an  extraord'inary
thing    happened.    Hundreds    and
hundreds  of people  from  the  local
non-Jewish community marched to
the  conference  centre.  They  each
wore  a yellow  Star of David.  They
had  heard  about  the  attacks  made
on  us  and  they wanted to  show us
that we were not alone.

That  experience  taught  me  that
there  is  a  huge  amount of support
and  goodwill,  both  inside  and  out-
side  the  community,  there  for  the
asking.   Of  the   great  many   tasks
ahead of us, our first is to askl

F\oszhi\nd Preston  heads  an  enquiry  into  the
role of women in Orthodoxy, set up by Chief
Rabbi Sacks.  She has served as a Deputy for
the   last   nine  years,   representing   Stanmore
United Synagogue.
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THE FIRST CHRISTIAN
John D.  Rayner

Paul and Hel:1enism
Hyam Maccoby
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of   Christianity'.   Modern   scholar-
ship,  by demonstrating the Jewish-
ness of Jesus, has made that title, to
say the least, questionable and Paul
a more likely  candidate for it.  But
was  not  Paul  also  Jewish?  So,  in-
deed,   he   claims,   though   with   a
vehemence  that  might  lead  one  to
suspect  that  the  apostle  protesteth
too much.

Christians   tend   to    accept   the
claim at face value, not only because
it  is  made  in  their  holy  scriptures
but also because the perception of a
continuous   tradition,   running   all
the  way  from  the  Old  Testament
through  Jesus  and  Paul  to  subse-
quent Christianity, affords intellect-
ual  comfort,  blunts  the  charge  of
Christian   anti-Semitism   and   may
help  to  persuade  potential  Jewish
converts   that   the   passage   from
Judaism to Christianity is a natural
progression rather than a betrayal.

Unfortunately   for   that   percep-
tion,  Paul's  convoluted  theological
arguments,    unlike    Jesus'    home-
spun   parables,   persistently   strike
the  Jewish  reader,  or  the  reader
with a knowledge of and feeling for
Judaism,  as  remarkably  un-Jewish
and even anti-Jewish.

In order to resolve the contradict-
ion,  one  must  either  challenge,  or
else try to substantiate, Paul's Jew-
ish   credentials.   Not   surprisingly,
Jewish scholars have tended to opt
for the first course, Christian schol-
ars for the second.

The  pioneer  on  the  Jewish  side
was  Claude  Goldsmid  Montefiore,
who  tackled  the  problem  as  long
ago  as  1914.  In  his JLfdczc.sin ¢#d Sf.
P¢zt/ he argued that Paul's pessimis-
tic view of the  world  as  under the
dominion of Satan and the wrath of
God, together with his ambivalence
towards  the  Law  and  his  apparent
ignorance of Pharisaic teachings ab-
out  repentence  and  atonement,  all
demonstrate  that  the  Judaism  he
knew  in  Tarsus  must  have  been  a
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Hellenistic,  Diaspora Judaism very
different  indeed  from  the  Judaism
one encounters in Rabbinic Litera-
ture and that, additionally, he must
have  been  influenced,  if  only  un-
consciously,  by the  theology of the
`mysteries'.

Montefiore,   in   turn,   seems   to
have subliminally influenced Hyam
Maccoby,  Librarian  of  Leo  Baeck
College, who took up the theme in
his  The  Mythrnaker:  Paul  and  the
Invention  of  Cluristiavity  (We;idea-
feld  and  Nicolson,   1986)  and  car-
ried it two stages further.  First,  he
conjectured   that  Paul  was  not   a
born  Jew  but  a  gentile  convert  to
Judaism who failed to find satisfac-
tion   in   his   adopted   religion   and
secondly,  he  argued  that the in flu-
ences  upon  him  came mainly from
outside  Judaism   and,   specifically,
from Gnosticism and the Mysteries.

Predictably,    the    book    caused
consternation      among      Christian
scholars,  a  consequence  which  the
author  anticipated  by  promising  a
supplementary volume  spelling  out
more  fully  the  scholarly  data  and
considerations that had had led him
to formulate his thesis.  In P¢zt/ cz#d
Hc#e#z.s77? he has fulfilled the prom-
ise with aplomb.

Prudently,   since   the   point   can
hardly  be  proved  one  way  or  the
other,  he mentions only c# pa!ssa#f
his former conjecture that Paul was
a  gentile  proselyte.   But  with  for-
midable erudition and cold, clinical
efficiency,  he  demolishes,  one  by
one,  recent  attempts  by  Christian
scholars   to   vindicate   Paul's   self-
description  as  a  one-time  zealous
Hebrew and learned Pharisee.

He begins with an analysis, based
o_n the Nag Hammadi texts of pre-
Christian, pagan Gnosticism and its
`pathologically      intense'      animus

against  Judaism,  which  was  never-
theless   more   contemptuous   than
vicious,   then   discovers   numerous
traces   of   its   influence   in   Paul's
Epistles,  inchiding  its  acosmism  -
rejection   of  the  world  -  and  its
disparagement of the  rorflfe.

He then turns his attention to the
mystery   cults,   which,   with   their
recurring   theme    of   `the   violent
death   of   a   saviour   deity',   alone
provide a `satisfactory analogue' for
Paul's interpretation of the divinity,
death   and   resurrection   of   Jesus.
These notions,  he shows again and
again, have no antecedents in Juda-
ism but, on the contrary, constitute
a  reversion  to  pre-Jewish  types  of
religion  which   the   Hebrew   Bible
emphatically rej ects.

Similar   remarks   apply   to   the
Eucharist , which , with its bread-wine
rather   than   wine-bread   sequence
and its body-and-blood interpretat-
ion  is  a  creation  of  Paul  that  was
never  accepted  by  the  Jerusalem
Church,   though  it  influenced  the
Gospel account of the Last Supper.

Next, our author refutes the com-
mom  assertion  that,   if  not  Paul's
theology,  at least his style confirms
his `Pharisee of Pharisees' claim, by
pointing out that there is an absence
of parables in his writings and that
all his biblical quotations are taken
from  the  Septuagint  and  in  some
instances  `garbled'  and  `monumen-
tally  inappropriate'.   `Thus  stylistic
study  confirms  that  the  traditional
teaching of the church about Jesus
and Paul should be reversed: it was
Jesus  who  was   the   Pharisee   and
Paul the non-Pharisee'.

In short, Paul's theology is essen-
tially   Hellenistic,    deriving   partly
from  Gnosticism  and  partly  from
mystery  religion.  This  combination
produced a tragic consequence. For
to Gnosticism's contempt for Juda-
ism  it  added  the  perception  of the
Jewish people as the `sacr.ed execu-
tioner' of the divine saviour and so
prepared   the   way   for   the, later,
much   more   virulent,   distinctively
Christian anti-Semitism.

Thus Hyam Maccoby's book will
undoubtedly   renew   not   only   the
academic debate  about the Jewish-
ness   of  Paul   but   also   the   more
popular  and  painful  debate  about
the  causes  of  anti-Semitism.  More
generally still, the effect of its thesis
is to widen the  gulf between Juda-
ism and Christianity.  For it follows
from it that the self-presentation of
Christianity  as  a  continuation  and
logical    development    of    Biblical
Hebraism,   let   alone   of  Pharisaic
Judaism, cannot be sustained.

That need not be bad for Jewish-
Christian   dialogue.   On   the   con-
trary,      much      misunderstanding

Corttinued on next page
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might  be  avoided  if  it  were  more
clearly recognised and more candid-
ly    admitted,    that    Judaism    and
Christianity  are  two  cZz#crc#f  reli-
gions,     proceeding     by     different
routes from different premises.

However,   the   gains   that   have
been   achieved  in  recent  times  in
Jewish-Christian   relations   will   be
maintained  and  advanced  only  on
two  further  conditions.  First,  that
the  common  ground  which  never-
theless  exists  between  the  two  reli-
gions   is,   though   not   overstated,
gladly  recognised  and  emphasised.
Secondly, that those engaged in the
dialogue   bring   to   it   the   greatest
possible     mutual     sensitivity     and
generosity.

Claude Montefiore , in his JwcZczis77?
cz#d Sf.  Pczz4/,  wrote as appreciatively
as a Jew could while remaining true
to   his   Jewish   convictions.   So   did
Samuel  Sandmel,  as the  title  of his
bock The  Genius  of Paul (Schock-
en,  1970)  indicates.  The  same  can-
not   be   said   of   Hyam   Maccoby,
whose  extensive  bibliography  inc-
ludes neither of the two works just
mentioned   and  whose  own  treat-
ment of Paul is manifestly unsymp-
athetic.

That  is  a  pity,  since  it  will  not
help to gain for the book as positive
a  reception  among  Christian  read-
ers  as it  deserves.  There  are  also  a
few minor errors and misprints. For
example,   on   p.   7,   I   Chron.   17:3
should read 11  Sam.  7:14,  on p.  95,
bisu'a  pat  should  Tea.d  betzi'at  pat
and   on   p.   T24,   kos   shel   birkat
hamazon should Tea.d kos  shel ber-
akhah.

But the more important question
is   whether   the   essential   thesis   is
correct. About that, those who, like
the present  reviewer, were  already
largely persuaded by 7lfoc M}Jffom¢ker
are   no   longer  likely  to   entertain
much doubt, while those who were
inclined to be sceptical or dismissive
must    surely    now    concede    that
Hyam   Maccoby   not   only   writes
stylishly and argues cogently but is a
scholar who knows better than most
the primary and secondary sources.
His  views  need  to  be  given  very
serious consideration in future New
Testament scholarshipl

Rabbi .ohm D. Rayner  is  Emeritus  Rabbi of
the   Liberal   Jewish   Synagogue,   St.   Joha's
Wood.    Born   in   Berlin,   his   distinguished
career has ranged from congregational work
through prayer book editing to scholarly publi-
cations  and teaching at  Leo  Baeck College.
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hLanff*tFO+b¢iTfidey#
Albert Friedlander

In  the   last   issue   of  MaLnnaL  we
included  four  articles  on  rabbinic
hobbies    under    the    general    title
`What Rabbis  do on Monday'.

Rabbi Dr.  Albert Friedlander, of
Westminster Synagogue, is extreme-
ly busy writing books on a Monday.
He   has   published   the   definitive
work   on   Leo    Baeck,    a   much-
acclaimed  ahihology  of  Holocaust
literature, ` Out of the Whirlwind' , a
study on the theme of reconcidalon,
`A Thaead of Gold'  and is currently

spending his Mondays completing a
book    on    contemporary    Jewish
thought.  But on Saturday...

`0 UR RABBI IS A GREAT
intellectual  -  he   loves   to
play  chess!'  `Our rabbi  is  a

great social being - he loves to play
bridge!' `Our rabbi is like God -we
never know where he is!'

Two   of   those   ascriptions   may
apply to  me but not the third  one.
Most of the time, the congregation
knows where I am.  After all, I live
on top of .the shop. And on Saturday
aftemoons,  well  after  the  services,
they at least have a suspicion where
I   might   be   found,   particularly   if
Queen's Park Rangers is playing at
home.
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Many  Jews  have  an  unrequited
love of football.  Of course, there is
a lot of snobbery in all of this. Many
of    my    congregants    go    for    the
fashionable  teams:  Chelsea,  Spurs,
Arsenal.   They  cannot  understand
why  ffecz.r rabbi,  an  intelligent  man
according     to     some     definitions,
should be a QPR supporter. Those
who  only  want  to  support  winners
proclaim  themselves  Liverpool  or
Manchester  United  fans,  generally
in  mid-season  when  the  favourites
have   established   themselves.   But
who,  by any standards, would be a
QPR supporter?

I would  and I  have  tried to  raise
my  children  properly,  so  that  they
will   follow   in   their  father's   foot-
steps.  But how did it all begin?

When I first came to  Great Brit-
ain in  1966, I settled down within a
Wembley  congregation.  My  chair-
man  was  Geoffrey  Davis,  who,  in
time  became  the  `Liberals  United'
Chairman.  He  undertook  my  edu-
cation  in  British  culture.  He  knew
that  cricket  would  be  beyond  me
but   football   was   another   matter.
And so, on Saturday afternoons, we
made  our way to  Shepherd's  Bush
and  I  succumbed.   Rodney  Marsh
was  the  gifted  striker  at  that  time
and  Geoffrey  did  not  tell  me  that
QPR were playing in the 3rd divis-
ion.  What did it matter?  QPR won
the  divisional  championship.  They
went to Wembley for the Cup that
year (1966-67) and won it. And they
marched  through  the  second  divis-
ion  the  next  year  and  established
themselves in the first division - and
all because I had become their fan.
Talk about divine intervention.

There  is  something  very  special
about   QPR   fans;   they   take   the
rough with the smooth.  Others may
exalt  in  cups,  trophies,  playing  in
Europe,  a  large  stadium filled with
ecstatic fans.  How  can  they under-
stand  the  thrill  felt  by  this  rabbi
when QPR defeats the bottom team
in  their league?  They cannot see it
the way I do, as one more step away
from  relegation  -  a  small  step  for
other teams,  a giant step for QPR.
Over  the  years,   I  came  to   know
many  season  ticket  holders  around
me   in   the   South   Africa   Stand.
Perhaps   I   exaggerate,    since   the
stands  were  seldom  overcrowded.
The  classic  stories  might  well  have
been told about us:

`When    does   the   game   start?'
`How soon can you get here?'

`At the Bush, they don't announce
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the team lists - they name the fans
present!'

Still,   there   is   something   warm
and friendly in a club which is very
much a family club, where there are
no  rowdies,  where  the  police  are
bored   rather   than   nervous  -   all
right,  there  are  fewer  goals  -  and
where we can and do appreciate the
football skills of a Rodney Marsh or
Stan Bowles - and of Phil Parkes or
David  Seaman  in  goal.  I  know  we
always  sell  our  best  players - Paul
Parker  has  just  left  us  after  selec-
tion   for   the   national   team.   But,
somehow, we survive as long as we
do   not   sell   our   fans.   And   that
includes the rabbi.

The fact that I raised my children
to  be  QPR  supporters  may  strike
some  as  being  excessive.  But  I  felt
that  my  children  had  to  learn  how
to  live in  a world where they were
outsiders, Jews and QPR fans. I did
not take our oldest daughter, Ariel,
t.o  a match until she could read the
programme  and  identify  the  play-
ers.   We   lost   some   of   the   most
impressionable  years  that way but,
when  she  was  five,  she  became  a
regular fan. First, she sat on my lap,
then,  on her own seat.  And then I
gave   her   a   camera.   After  a  few
years,  she  was  down  on  the  touch-
line taking pictures and everyone at
QPR  was   most   supportive.   They
started   publishing   the   pictures   in
the  match  programme   and,   after
university,   Ariel   Friedlander   be-
came   a   sports   photographer   and
club  photographer of Queens Park
Rangers.  Could a proud father ask
for  more?  My  daughter  was  being
paid for going to football matches -
if only J had her talents.

Time passed. There came a mom-
ent when  Ariel  stood in front  of a
group  of  rabbis  and  scholars  who
asked her whether she had commit-
ted  any  action  of  which  she  was
ashamed.  `Yes!'  said  my  daughter.
One  Rosh  Hashanah,  alter pa.rtict-
pating  in  the  services  and  joining
her parents for lunch,  Ariel had to
go  to  work.  QPR  were  playing  at
Spurs. What could she do? The club
depended   on   her.   Then,   at   the
game  -  Ariel  was  well  known  by
then  -  the  stand  behind  her  rose
and serenaded her:  `Does your rab-
bi  know  you're  here?'   they  sang.
And Ariel,  tears in her eyes, faced
them   and   shouted:   `Yes,   yes,   he
knows!'

The rabbis were amazed -finally,
a truly original sin.  On the strength

of  it,  they  gave  her  a  place  and  a
grant  to  study  for the  rabbinate  at
the Hebrew Union College and she
is  now  in  Jerusalem,  finishing  her
first year. It does not mean that her
love affair with football is over.  On
occasion,  the  switchboard  at  HUC
in  Jerusalem  receives  a  call  from
Israel   footballers   Avi   Cohen   or
David   Pisanti:   `Ariel   took   some
pictures of me at QPR.  Could I get
some  extra  copies?'  As it happens,
Ariel remembers Pisanti mainly for
the  one  English  sentence  he  had
perfected  in  London  `Pass  ball  to
me!'  and  for  the  fact  that  he  still
owes  her  money.  But  it  is  nice  to
maintain    a    football    connection.
And  if  my  Machiavellian  trick  of
bringing my  daughter into  the rab-
binate   through   football   worked,
why   should   others   take   umbrage
that  I  wear  a  blue  and  white  fcz//I.f-
like scarf on Saturdays?  May I also
point out that our youngest daugh-
ter,  Noam,  now  takes  pictures  at
QPR and has them published in the
match programme?

On  the  last  day  of  the   1975-76
season,   somewhere   in   Tunisia,   a
friend  and  I  were  hunched  over  a
small   radio   listening   to   the   final
match of the season:  QPR vs. Man-
chester   United.   If   we   won,   we
would be League champions and we
were  leading 2-0,  with  ten  minutes
to  go.  Needless  to  say,  we  lost  3-2
and Liverpool were champions. My
prayers had been useless.  But then,
my  companion,  a  United  fan,  was
Jesus  of  Nazareth.   Robert  Powell
and I  had taken time out from the
filming of the Zefirelli film in which
he   played   the   lead.   But   we   are
accustomed  to  wait  and  hope  for
the Messiah in our tradition.  Wait-
ing for QPR to  be  League  cha.mp-
ions   is   good   preparation   for   the
wildest dream. And, whether or not
we stay up or go down, 1'11 be there
next   season   and   will   watch   my
daughter  taking  pictures.  It's  good
to  be  a rabbi,  trained to  hope  and
believe.    `Come   on,   you   Rrrrs...
(rabbis?)...'|
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LET US READ TOGETHER...
Michael Leigh

WHEN ORTHODOX JEWS
visit Reform synagogues on
Sfeczbb¢f,     some     of     their

reactions are:
`1  can't  get  used  to  your  Service

but I like your choir, it's beautiful'.
`The  decorum  is  very  good,  you

can hear a pin drop!'
`The Service itself is very stiff and

churchy'.
`You leave a lot out'.

AIl   these   reactions   concentrate
on the  externals of the Service but
point  to  the  perceived  formalised
nature  of  the  Reform  Service  and
perhaps a lack of spontaneity.

When  Reform  Jews  visit  Ortho-
dox  synagogues  they  are  similarly
critical. If there is a cfeczzcz# (cantor)
the visitor comments that he either
sings sweetly or he trills or drones.
He  may  usually  complain  of  un-
seemly chattering,  especially in the
women's  gallery.  Indeed,  the  fact
that men and women are separated
altogether is unacceptable. Further-
more  he  complains  that  there  is  a

`gabbling'  of  the  prayers.  Actually

cZczvc;c#z.7!g fast  does  not  necessarily
mean insincerity. Indeed, inattention
and  gazing  into  space  is  as  bad  as
gossiping. Still, for many, a seeming
air of incomprehensibility and over-
informality pervades in most Ortho-
dox synagogues.

Both    these    sets    of   reactions,
however,      concentrate      on     the
mechanics of the Service, the drama
and  not  the  devotion  or  KfltJi;fl#¢fe
(mental attention) of the congrega-
tion, the quality of the praying itself
-or indeed the prayers themselves.
In our time it is not just wfe¢£ is said
-   the   excellence   of   new   prayer
books,  both  Forms  of  Prayer  and
the  Singer's  notwithstanding -  but
flow it is said, to which more atten-
tion might be paid.  Both Orthodox
and  Reform  visitors  betray  an  un-
healthy   self-righteous   mood   and
tend  to  ignore  the  fact  that  both
groups  draw from the same Jewish
tradition   and   teaching   and   both
congregations  are  trying to  achieve

the  same  thing,  namely,  to  make
some  sort  of communion  with  the
Almighty.

There  are several  strands  to  this
task:  the sincerity and mood of the
individual worshipper - this is Kot;-
v¢77¢fo,  a  prerequisite  of  prayer,  a
sincere desire to come near to God,
the ability to pray itself and achieve
some sort of communion -prayer is
an art and a technique which has to
be   prepared   and   worked   at,    a
knowledge of the order or the mczf-
beyczch  of  the  Jewish  liturgy  -  our
sz.ddz/r is not a collection of prayers
thrown  together  higgledy-piggledy
but carefully ordered - and finally a
knowledge  of  Hebrew  to  translate
the prayers rather than rely on the
English translation.

One can at least try and have an
idea of the meaning of the prayers.
It will  not  do  to  say  dismissively  `1
do not understand Hebrew'.  If one
can  learn  Italian,  French  or  Span-
ish, as many do, one can also lean
Hebrew,  at least enough to  under-
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stand a service and home ceremon-
ial.   In  fact  most   synagogues   run
classes  in  basic  Hebrew.  In  short,
prayer,  whether  Orthodox  or  Re-
form,  is  a serious  and intense busi-
ness.  It requires,  rabbinically speak-
ing,  preparation  and  concentration
leading  to  intensity.  This  can  only
be    acquired    inwardly    and    one
should   not   rely   on   `readings'   or
classy musical renditions.

The service at a `praying congre-
gation'  in  the  synagogue  to  which
our   Reform   or   Orthodox   visitor
goes can be the place which stimu-
lates   this   sort   of   prayer.   Many
believe  that  a  participating  `noisy'
congregation is the ideal because it
can  betoken  an  intensity,  a  letting
go of the spirit.  The Service where
you `cannot hear a pin drop' can be
awful  because  it  is  usually  a  per-
formance. To say the prayers aloud
yourself , where your ears hear what
your  mouth  says,  means  that  you
need   to   put   yourself  into   them.
Maimonides  makes  the  point  that
the  reader  acts  on  behalf  of  the
congregation who recites Amc# af-
ter each blessing. But, he adds, this
only  applies  to  one  who  does  not
know how to worship. But one who
does know how to worship does not
fulfil his  duty unless he recites the
prayers hirmse+1 (Yad,  Hi.Ichot Tef tl-
lal. 8..9) .

The late L.G. Montefiore, a won-
derful   Jew   and   true   gentleman,
once  said to  me in the late Fifties,
when the then Senior Minister, Dr.
Van  Der  Zyl  and  I  were  trying  to
get   people   at   the   West   London
Synagogue  to join  in  prayers,  that
he   did   not   like   what   he   called
`6ommunal  mumbling'.  But  I  sub-

mit that when a Reform congregat-
ion joins  in  reading  or  chanting in
the Hebrew and English and,  even
more, joins in lustily with the sung
items,  there can be  a real sense of
community  which   encourages  the
worshipper.  The  same  can  be  said
at an Orthodox Service when every-
one  dczvi;cur  together,   a  sense  of
vibrant prayer can be felt through-
out the synagogue.

There are those who like to pray
or  d¢t;t;e#  privately  but  within  the
synagogue congregation. They want
personal  communication with  their
Maker  but  they  also  need  a  com-
munity around them because apart
from the communal feeling of being
part  of  a  Jewish  community  they
need  a  ;7!z.ny¢#  (quorum)  to  recite
the   Kedushah,   Kaddish  End  bleaLr
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the   rorczfe.   Such  people,   in   their
desire  for  uninterrupted  commun-
ion,  resent choirs,  stage  directions,
explanations,  study passages,  all  of
which  interrupt  their  devotion  and
create  rapid  changes  of mood.  In-
deed  it  is  true  that  prayer  is  one
activity and study is another and it
can  be  argued  that one should  not
join the two at the same time.  It is
obvious that such people will gravi-
tate  to  the  smaller,  maybe  sfefz.ebe/
type of Orthodox synagogue where
there is not the demand for variety
and where familiarity with the Ser-
vice does not breed a contempt for
the words or boredom. One can say
the same things every week oneself ,
or   with   the   congregation   -   and
there is a lot to say! - and not rely
on  the  `Minister'  or  prayer  leader.
Indeed, if you have to do the work
of   praying   yourself ,   as   in   other
areas   of  self-help,   you   are   more
likely to  put  more  of yourself into
the prayer. Such a person who likes
intense personal prayer will be ob-
livious of the noise going on around
or  of  the   Cfe¢z¢#.   I   have   heard
some  say  that  they  even  resent  a
`participating' Reform congregation

because it can sound over-regiment-
ed.   Nevertheless,   the   search   for
maximum satisfaction in prayer ser-
vices    continues.    All    agree    that
prayer is  not only mouthing words
or   formulae   but   entering   into   a
deep relationship.

People want some sort of `experi-
ence'  in the synagogue.  They want
to  `get something out of it',  but of
course    cannot    unless    they    `put
something  into  it'.  Many  are  pre-
pared  to  do  this  but  for  some  the
collective incantation of the congre-
gation,   where   it   occurs,   or   the
monopolising  voice   of  the  rabbi,
often  prevents  this  or  is  just  not
intense   enough.   Long  periods   of
silence  are  also  unsatisfactory  be-
cause,  after  a  while,  you  are  not
sure  what  to  think  about.   Choirs
who encourage participation can be
helpful and beautiful but those who
dominate the service, together with
an organ,  can  do  the opposite,  for
me  at  any  rate,  because  I  am  not
sure  what  their  prayerful  purpose
is.  I  feel  too  much  reliance  is  still
placed  on  nineteenth  century  Re-
form   techniques,    with    Anglican
overtones.   We   must   look   for   a
blend  of spontaneity  and  spiritual-
ity,  combined with a reverence for
the traditional modes and a sense of
Jewish community.

I should like to suggest a number
of experiments which could be tried
within  Reform  congregations.  The
first  is  to  use  a  cantor.  This  is  not
`Orthodox'.  Britain,  in  fact,  is  the

only place where Reform  does not
have   cantors.   On   Saturdays   and
Festivals a cantor does not have to
`vocalise' but can chant a lot of the

Service  to  relatively  simple  chants
which  usually,  though  not  always,
help the congregation to join in. He
does not have to be operatic but can
encourage,  through melody,  rather
than  just  the  plain  spoken  word.

Again,  one  does  not  have  to  read
aloud  all  the  prayers  but  one  can
allow   the    congregation   to    read
quietly. People can pray themselves
and  do  not  need  someone  praying
for  them  or  at  them  all  the  time.
Thirdly, many Orthodox synagogues
now have an `alternative' 77?!.nya# on
Sfeczbb&£.  A Reform synagogue  can

Condnued on page 32
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MA'ELNA
Theologvyswfi¢lenenl

JUDAISM AND BUDDHISM
IN THE MARKET PLACE OF RELIGIONS

T¥t::¥Bh!ggE:r:fs:9etL::§
Rabbi  Fred  Morgan

are a marketable commodity, that all
of us  in  Western capitalist  societies
have  a  series  Of options  concerning
our  religious  preferences].  We  are
free to remain attached to our ances-
tral relition, to affiliate to some other
religious  group,  to  incorporate  ele-
ments from other rehgious traditions
into  our own,  or indeed to  give up
rehigion entirely.

I doubt that Berger is right in all he
says about our conscious freedom to
opt  for  our preferences  in  religion.
But his sensitivity to religious plural-
ism  and  its  potential  challenge  for
theology  does  raise   central  issues,
which   affect  Judaism   as  much   as
other religious traditions. Most start-
ling,   for   me,   is   the   question   of
Judaism's   distinctiveness.   What   is
unique about Judaism in comparison
with the  other  relictons  adhered to
today? What is  specially on offer in
Judaism,   for  us?   What  moves   us
rehgiously  today?  This  is  Berger's
question and I shall tackle it directly
by bringing Judaism into  conversat-
ion with a competitor in the religivus
market-place.

That   competitor   is   an   unusual
choice, not Christianity or Islam but
Buddhism. I am willing to do this, in
part,  because  this  conversation  has
already been going on inside myself
for several  years,  years  which  have
seen  me  journeying,  geographically
and metaphoricany, to both Benares
and  Jerusalem  in  order  to  gain  an
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tempted to do this because there has
been  little  theological  consideration
of   Buddhism   among   Jews.    Our
mutual lack of attention in the past is
due largely to an absence of physical
contact  between  the  two  religions.
But   one   of  the   preconditions   of
Berger's  challenge  is  that  there  are
no  strangers  in  the  modem  world.
The  inevitability  Of  close  religious
encounters  in  our  age  makes  it im-
perative for each tradition to cousid-
er the world as seen through the eyes
of the other, not in the manner of a
competition,  but  in  order  to  reflect
on  possibilities  in  the  relialous  life
that would not otherwise be seriously
considered.

Whatever  conclusions  I  reach,  I
must be ready to  assert that this is,
for  me,  a  theological  exercise  in  a
Jewish  mould,  reflecting my Jewish
values and rebounding on my life as a
Jew. Indeed, part of the process here
is  to  be  sensitive  to  those  areas  of
Buddhist  teaching  which,  for  some
reason,   rub  uncomfortably  against
my  presuppositions   about   religion
and about the world. It is those very
points   of  friction  that  may  reveal
what is special for me in my Judaism.

In a way, this is the approach that
Leo  Baeck  took  in  his  remarks  on
Buddhism,  in  his  classic  study  7lfee
ESJe7cce o/JZJddsm, first published in
1922. Considedng the views Of Juda-
ism and Buddhism on the nature of
the world and man's relationship to
it,   Baeck   portrays   them   as   two
`forms'  occupying the opposite ends

Of a continuum of religions:

If the essential factor of religion lies
in man's attitude toward the world. . .
then there are but two fundamental
and  determining  forms  of religion,
that  of Israel  and that  of Buddha.
The fomer declares the world to be
the field of life's  tasks  and offers  a
moral  affirmation  of  the  value  of
man's  relationship  to  the  world  by
deed  and  will;   the  latter  declares
that man's task is to devote himself
to self-meditation without the exer-
cise  of his  volition.  The  one  is  the
expression of the command to work
and create, the other of the need to
rest.  Judaism leads to the  desire to
work  for  the  kingdom  of  God  in
which   all   men   may   unite,   while
Buddhism leads to the desire to sink
into   the   One,   into   nothingness,
there  to  find  deliverance  and  sal-
vation for the ego. Judaism calls for
ascent,     development,     the    long
march toward the future, while Bud-
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ism seeks to reconcile the world with
God while Buddhism tries to escape
from  the  world.  Judaism  demands
creation, new men and a new world;
Buddhism seeks `extinction' , depar-
ture  from  humanity  and  from  the
world. Thus Judaism is a reliSon of
altruism,  since it declares that man
to be striving toward perfection who
has found his way to God by seeking
his brethren and who serves God by
loving and being just to them. Bud-
dhism,  on  the  other  hand,  is  the
religion  of  egotism,  since  it  attrib-
utes   perfection   to   the   man   who
retreats  from  mankind  in  order  to
discover the  only true  approach  to
hiruselp.

Baeck  goes  on  to  claim  that  these
characteristics   mark   the   two   `reli-
dous  polarities'  between  which  all



living  religious   traditions   must  be
drawn for their `traits', their content.

Buddhists themselves would find
some of Baeck's terminology bewil-
dering,  not  to  say  erroneous.  His
allegations   of   Buddhist   escapism
and  egotism would make  no  sense
to   a  practising  Buddhist.   In  fact
they  have  often  been  attacked  by
Buddhist  scholars  writing  after the
Second World War. But it is impor-
tant   to   note   that   Baeck   is   not
writing about Buddhism as a living
tradition,   that   is,   as   a   practical
response to real dilemmas about the
world. From his knowledge of Bud-
dhist doctrine, he is constructing an
`ideal',   or   imagined,   portrait   of
Judaism's  opposite  number  among
religions   and   then   labelling   that
portrait   `Buddhism'.   In   fact,   his
description  of  Judaism  is  also  an
`ideal type'. Judaism and Buddhism

are presented by Baeck as opposing
systems of ideas. The examination I
am initiating here will, I hope, show
that Buddhism as  a living tradition
is  a  way  of  life  aimed  towards  a
specific   goal   and   in   response   to
Berger's  challenge,  I  shall  suggest
that Judaism might be  seen in the
same way.

Gautama the Buddha4 is an out-
standing  religious  personality  and
the   founder   of   a   new   religious
movement.  More importantly, with-
in   Buddhism   his   biography   is   a
paradigm  for  the  patterns  which
living beings follow as they become
more or less conscious of the nature
of  `suffering'  in  existence.  `Suffer-
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translations  are  pain,  ill,  dis-ease.
None of these captures the resonan-
ces of cZz/#kJzcz in Buddhist discourse.
The legends  about the Buddha,  in
his earlier and final life-times,  give
us  an  animated picture of the true
nature  of  existence  in  the  world.
This  picture  fits  exactly  the  Bud-
dha's  teachings,  his  dfo¢r77tcz,  which
convey his  insight  into  reality.  He
is, in this sense, `Everyman' as well
as `Enlightened one' - bz!ddfecz.

Crucially  important to  the  d%czr-
77?cz  is  the  assumption,  which  Bud-
dhism  holds  in  common  with  all
other   Indian-born   religions,   that
existence  is  an  awesome  series  of
births,  deaths and rebirths.  Within
this   chain   of  lives,   it   is   further
assumed that `becoming'  can occur
at   a  number  of  different  levels,
from the simplest of insects through
humans   and   terrestrial   spirits   to

heavenly spirits and divine beings -
`gods',  though  the  word  is  clearly
not intended in the  same  sense  as
`God'.  All  of these  types  of being
have in common the fact that they
are bound up in the cycle of death
and rebirth, sc777'isor¢, which we call
(life'.

The  whole  panoply  of Buddhist
belief is acted out against this back-
drop of birth-death-rebirth. It is the
deep   anxiety,   boredom   or   fear
which the thought of sczJ77s¢rcz instils
in its beholder that Gautama him-
self set  out  to  overcome.  His  first
teaching  after  his  `enlightenment' ,
delivered in the Deer Park on the
outskirts  of Benares,  demonstrates
this.   He  teaches  a  `Middle  Way'
between two extremes - both com-
mom and, in Buddhist terms, escapist
responses  to  Scz77'rsorcz.  one  extreme
is  hedonism,  actively  seeking  pleas-
ure in flight from the ultimate despair
of s'¢77'Lrczrcz.  The  second  extreme  is
the approach of the ascetic, to deny
the senses in an attempt to  `starve'
scrmsara.

The legends of the Buddha's life
suggest that he himself experienced
both  these  extreme  ways  of  living
and  so  was well-qualified to  speak
about  them.   He  experienced  the
hedonistic  way  while   living   as   a
prince    in    his    father's    palace,
shielded from the realities of birth,
decay  and  death.  After he  experi-
enced  these  realities  and  left  the
palace on his quest for release from
suffering,  Gautama  undertook  the
second way, the way of asceticism.
But  as he later claimed,  he would
have  died  and  so  continued  to  be
trapped  in  JczJ72Jcrrcz,  before  ascetic
practices would have given him the
answer  for  which  he  was  looking.
Both  of  these  `paths'  are  born  of
ignorance about the true nature of
existence.  They  are  both  attempts
to  deceive  oneself  about  the  true
character of s¢77?sczr¢.

What, then is the cycle of rebirths
really about? Or, to put the matter
differently,  what  kind  of response
to  s¢77'ascz7'¢  is  born  of  true  under-
standing  and not  of anxiety,  bore-
don or fear? What kind of activity,
or  response,  is  effective  against  a
backdrop  of s'cz77?s¢7i¢,  where  noth-
ing   creative   is   effective,   because
creative     action,     kcz7.mcz,     simply
binds one more closely to the cycle
of rebirth?

The  answer  to  these  questions
was also given by the Buddha in his
Deer Park teaching. Its rendition is

formulaic and is known as the Four
Noble  Truths6.  Briefly,  they  state
that  everything  is  `suffering,  dzffe-
kfecz,   that   `suffering'   arises   from
craving,   or  thirst,   that  `suffering'
can cease, even as craving can cease
and that the way to end craving and
so  `suffering',  is  by  means  of  the
`Eightfold Path' of right views, right
intentions,  right speech,  right con-
duct,  right  livelihood,  right  effort,
right   mindfulness,   right   concen-
tration.   The  Eightfold  Path  both
includes meditative elements and is
itself an object of meditation within
Buddhist practice.

Given the supreme status  of the
Four  Noble  Truths  within  Buddh-
ism, our understanding of the Bud-
dha's teaching hinges on the mean-
ing of `suffering' and the relation of
suffering to the idea of the serf . The
rest of this essay will deal with these
topics,  also  bringing  them  to  bear
on Judaism.

We can enter the topic of `suffer-
ing' by first noting that `suffering' is
for the Buddhist an objective not a
subjective category. When the Bud-
dha says `all is suffering',  the word
`suffering'   is   not   being   used   to

describe  an  attribute  or  accidental
condition   of  being,   like   `hot'   or
`blue'.   Rather,   it   re-defines   the
world  and  things  of  the  world  at
each moment in their existence.  So
it is possible for a Buddhist to say,
`this table is (a) suffering', `my feel-

ing  is  (a) suffering'  and  so  forth,
substituting  virtually  anything  for
the  first  term  in  the  sentence.  In-
deed,  perhaps  the  broadest  state-
ment  would  be  `s¢77'LsczJ'cz  is  (a)  suf-
fering'.

Is there  anything,  then, which is
not   `suffering'?   The   third   Noble
Truth says yes, there is cessationa of
suffering.  That  is  termed 7?z.rvcz7?cz -
`extinguished',  explained  as  being
`blown   out'   in  the  manner  of  a
flame,    though    other   identifying
words are used as well, the uncon-
ditioned,  `suchness'  and  especially
emptiness , s#nyczfcz. Everything that
we can possibly conceive of is part
and parcel of so772s¢rcz,  all the lang-
uage  that we use,  all the thoughts
and  experiences  we  have.  IVz.rvcz77cz
is not a heaven or paradise, nor is it
a messianic age or a world reborn.
It is  absolutely  `empty'  of  all  such
designations. But it is also empty of
`suffering'. So if the goal is to cause.

suffering  to  cease,  then  #z.7.v¢"a  is
the  goal.  But  7tz.7.v¢7ccz  only  makes
sense as a goal to those who realise



the Noble Truth of suffering and to
those   who   recognise   this   Truth,
#z.rt;¢77cz is  the only goal worth pur-
suing.

What   happens   after   death   to
those  like  the  Buddha who  realise
this  truth?  What  state  are  they in
when they enter 73z.ri;¢7ccz? The Bud-
dha called this question, along with
other metaphysical issues about in-
finity,   creation,   etc.,   `unedifying
questions',  that  is,  questions  that
are bound up with suffering and do
not aid extinguishment.  Such ques-
tions   motivate   the   formation   of
`views'  which  condition  our  rela-

tionship  to  the  world.  These  are
exactly  the  sorts  of  `views'  which
other religions tend to find interest-
ing  and  worth  talking  about.  For
the   Buddhist,    discussions    about
creation,  free-will,  the  meaning  of
history,  the  problem  of  the  exist-
ence of evil and the like, are embed-
ded  in  the  problem.  They  cannot
possibly  lead  to  a  cure,  the  cessa-
tion of suffering.

From a Jewish point of view, this
reduction  of  all  such  issues  to  the
level of a single problem, the prob-
lem   of   release   from   scz77ts¢r¢,   is
itself  problematic7.   It  means  that
there is no way to judge the weight
of   different   political,   social   and
historical controversies. There is no
ground  upon  which  to  determine
paradigmatic  events  in  the  life  of
our  people,  whether  positive  like
the Exodus from Egypt or negative
like the destruction Of the Temple.
More shockingly, it becomes impos-
sible  to  say  that  the  Holocaust  is
uniquely  important  in  world  his-
tory.   Or,  if  that  is  too  extreme,
even   to   say   that   the   Holocaust
presents a special challenge to reli-
gious   faith   today.   The   Buddhist
can, from within his own tradition,
express  deep  compassion  towards
those    who    have    suffered    the
Holocaust8.   But   ultimately   there
can be no distinctions among suffer-
ings.   They   are   all   subspecies   of
So77?fczrcz   and   all   teach   the   same
lesson.

Suffering  as  an  objective  defini-
tion, not a subjective state, is classi-
fied   by   Buddhism   according   to
three  types.  The  first  type  is  the
suffering which comes into being - I
am deliberately using  an  objectify-
ing  idiom  here;   the   fact  that  it
sounds awkward reveals the subjec-
tivising tendency of our language in
these contexts - through normal life
events, anything from the suffering

which  comes  into  being  on  giving
birth or having an operation, to the
suffering  which  comes  into  being
when I stub my toe, feel crotchety
with  flu,  or  am  upset  by  a  poor
examination result. From a Buddh-
ist point of view, these  are  `trivial'
sufferings,  in  that  all  people  ack-
nowledge   them,   though,   as   the
scholar Edward  Conze  points  out,

£¥an±#]e   endow   them   with
The  second  type  has  to  do  with

frustrations  which  arise  as  a result
of changes affecting our lives all the
time.  Our pleasures  are never per-
manent.  We  are  constantly  losing
what  we  have  and  failing  to  get
what we want. Unlike the first type,
this   is   a   more   overtly   `religious'
category  of  suffering,   in  that  all
religions  seem to  respond to  ques-
tions  about  the  all-too-evident  im-
permanence of `happiness'. Aware-
ness  of this  type  of suffering often
leads  a  person  to  experience  reli-
gious crisis or religious insight but it
is still not sufficient to enable him to
pursue  73z.7.vcz#o  as  the  goal  of  the
religious life.

It is  the  third type  of suffering,
original  to  the  Buddha's  thinking,
which relates specifically to the ex-
tinguishment     of    S¢777s'¢#cz.     This,
claims the Buddha, is the suffering
which  comes  into  being  when  the
constituents of a human being come

:ogseet|!,?5.toTFei:nast`i:::snot:a:itey'feoal
but  the  self which  craves  satisfac-
tions is a `figment of the metaphysi-
cal    imagination'.    Selthood,    the
sense  that  `1  am',  subjectivity,  the
assumption  that  there  are  `actors'
who  possess  the  fruit  of their  act-
ions  and  who  are  reborn  through
S¢77ts¢7'¢,    indeed   the    assumption
that Sa!msorcz is the natural state  of
the  `soul'  - all  these  are  suffering.
The very `nature' of `personhood' is
suffering.

Our   commonsense   may   revolt
against the paradox implicit in the
Buddhist claim.  The Buddhist says
there is  no  self which is  suffering.
Yet, without a self, what i.s it that is
experiencing suffering? By claiming
that,  in reality,  there is no subject
to  experience  suffering,   only  the
suffering as pure experience which
comes   into   being   dependent   on
certain  constituents  aggregating  to
form  a   `person',   Buddhism  chal-
lenges  our  commonsense  view  of
life.

If there are no subjects but only

`suffering as pure experience', then
`all is suffering'.  So777sczr¢ itself,  the

backdrop  against which Buddhism
is cast, is seen through the meditat-
ive techniques of the Eightfold Path
to carry on and on only because, in
our ignorance of reality, we enable it
to,  through  our  craving  for  more
and more experience for ourselves -
`selves' which, in reality, are empty
Of being.

It is not surprising that Buddhism
has sometimes been described as a
programme of therapy, rather than
a   religious   system.   At   its   root,
Buddhism aims to empty all systeni-
atic thought, including theology, of
its  claims  to  be  certain  about  any-
thing in the world - the intellectual
equivalent of selfhood.  It does this
by   analysing   propositions    about
reality  to  such  a  degree  that  they
lose all `essential' meaning. Finally,
as  there  is  always  a  danger  that
notions  of  self  and  §elfhood  will
creep back into our thinking about
the  world -e.g.,  `1  am  aiming  to
achieve J?I.rv¢73cz',  `1 have reached  a
high  state in my meditation',  `The
Buddha  is  my  teacher',   `1   am  a
Buddhist'  - the religious  life must
be a Continual process of `emptying'
- what one Japanese Buddhist schol-

:£ny¢C£#]S].    `dynamic      emptiness,
This  process  of  emptying  is  in

effect a programme of detaching all
thoughts , feelings and actions which
occur  within  a  person's  psychoso-
matic make-up from any notion of
self.  Such  detachment  is  achieved,
not  by  stopping  all  action  nor  by
`leaving the .world' but through var-
ious  forms  of meditation.  Detach-
ment   as   a   meditative   goal   is   a
Middle  Way  which  runs  between
`hedonism' , passionate involvement

with   the   world   and   `asceticism',
passionate rejection of the world. It
is a Middle Way of dispassion.

This riddle Way of dispassion, a
detachment   from   both   pain   and
pleasure,   is   also   problematic  for
Judaism. In Judaism, which aims to
see God's glory in creation, attach-
ment rather than detachment, pass-
ionate  commitment  of  serf  rather
than dispassionate emptying of self,
is  the  truly  appropriate  religious
response. The relationship between
serf and self or between self and the
created  world  replicates  the  relat-
ionship between a person and God.
Relationship  is   the  Jewish  para-
digm, not individual biography.

In order to enter into such relat-



ionships,  our sense of self must be
strong and confident, not weak and
inhibited. At the same time, it must
be open and vulnerable enough to
allow the other serf in. This portrait
of the self is developed gradually in
the  Jewish  sources.  For  example,
the   Mz.ffe7i¢fot2,   in   discussing   the
value  of  each  individual,  explains
how  the  fact  that  God  created  all
humanity   from    one    `mould'    -
Adam,  the  first  man  -  yet  each.
person is unique,  obliges us to say,`For my  sake was  the world creat-
ed'. Yet evidently there was a fear
of  self-centredness,   of  too   much
pride  in  the  A4isfe7tczfe  account,   so
the    Gem¢rcz£3    adds    a   bumbling
thought:  Adam was created last of
all  beings   on   e7.ei;-Sfo¢bbczf,   so  he
may  be  reminded  that  even  the
gnats preceded him in the order of
creation.

It is the Chasidic master, Simchah
Bunem of Przysucha, who, deliber-
ately    drawing    on    the    A4is%7eczfe
account,  brings  the  two  thoughts
together:  `Everyone must have two
pockets,  so  that he  can  reach  into
the one  or the other,  according to
his needs. In his right pocket are to
be the words: `For my sake was the
world created' and in his left: `1 am
earth and ashes"t4. It is remarkable
that Reb Bunem does not reconcile
the two potential extremes of hubris
and humility, arrogance and abject-
ness.  Nor  does  he  seek  a  `Middle
Way'   between   them.   He   allows
both   to   stand   and   be   balanced
against  one  another  as  experience
requires.  Sometimes we rcach into
the right pocket, sometimes into the
left.  But we  desist from  aiming to
empty the pockets.

Both options - that the world is
mine,  that  I  am  destined  for  the
earth - reflect  the  same  passional
sense  of serf.  This  sense proclaims
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ment to God's creation be aroused.
The Jewish remembrance of history
and drive to justice both rest on this
commitment of self to  creative re-
newal and reconciliation within the
world.

The    Buddhist    programme    of
therapeutic   detachment  from  the
fruits   of  action   is   based   on   the
practice of two main types of medi-
tation, leading to `one-pointedness'
of mind and to insight into reality.
Meditation    is    regarded    as    the
source of key Buddhist values such
as  equanimity  and  the  skilful  ex-

position of Buddhist teachings. But`meditation'  is  also  the  cover-term
for sets  of techniques  for  concent-
ration, which may be incorporated
into   any  religious   culture.   Tech-
niques of meditation are also found
in  Jewish  tradition,   though  until

;eocpe:itar:}maedsvetrht:syedh[8ye  not  been
The Jewish aim in meditation is,

however, different from the Buddh-
ist aim.  It is to infuse the self with
passion  for  God.  The  distinctive-
ness of the Jewish approach may be
summed
Shema,th# by  reflection  on  the

ewish analogue to Bud-
dhism's   Four   Noble   Truths.   The
Sfec77?a  expresses  the  uniqueness  of
God   but   it   also   declares   God's
selfhood and God's relation to each
person as a unique self.  The world
through  which  the  committed Jew
moves   -   `when   you   sit   in   your
house, when you walk by the way;
when you lie down, when you rise
up' - is a place of moral chaos into
which the Jew strives to bring order
and purpose, even as God brought
physical  order  out  of  the  chaotic
deep of primordial emptiness.

The life-style of a Jew is a comp-
osite  of  God-directed  activities  -
prayer, study, debate -which buoy
up the serf in its  striving for moral
order.  In  a pluralistic world where
the metaphor of the religious mar-
ketplace  is  potent  and  pervasive,
the Jew's  absolute  commitment to
moral  purpose  in  effect  leads  the
self beyond itself, to Godl

FOOTNOTES

1. Berger  pointed  towards  these  ideas  as
early as 1963 in an article written with T.
Luckmann,   `Sociology  of  Religion  and
Sociology of Knowledge' , reprinted in R.
Ftobextson,   ed,   Sociology   of  Religion,
Penguin  1969.  He  has  developed  them
subsequently in several books, including
4  Rz/z7?owr  of A#ge/S,  where  he  writes
(pp.100f) , `Theologizing today must take
place in an ecumenical consciousness.  In
our  present,   pluralistic  situation,   it  is
becoming more and more difficult to stay
religiously  e#tre  #oz4s...  It is  healthy for
nuns to have to deal with rabbis and vice
versa  and  it won't  hurt  either group  to
come up against a few Hindu holymen. In
any  case  it  is  very  difficult  to   ignore
ecumenical   consciousness,   even   if  one
desires to'.

2.`Journeys'   was   the   title   of  an   RSGB
Southern  Region  keynote  talk  I  gave

some years ago. In that talk I contrasted
`journeys'  to  India  and  to  Israel  as  two

types of religious response.
3.Treo  BiLeck,   The   Essence   of  Judaism,

Schocken Books,  1948, pp.60f.
4. Gautama was  the personal  name  of the

man who, following his meditative insight
into reality, was known by the sobriquet
Bz/ddfecr,  among other titles.

5. Sanskrit is one Of the principal languages
in which Buddhist documents have been
written. The Buddha expressly refused to
limit transmission of his teachings to any
one language.

6.W.  I.ah:ula,  What  the  Buddha  Taught,
Grove   Press   1959,   is   an   outstanding
introduction 1:o the Four Noble Truths.

7. My discussion in this paragraph draws on
ideas from E. Borowitz, `Dynamic Sunyata
and   the   God   Whose   Glory   Fills   the
Universe',  pp.  79-90  in  John  Cobb,  Jr.
and  Christopher Ives,  ed,  77!c E77.ptyz.7?g
God,  Orbis Books 1990. This article is a
response to Masao  Abe's  lead-al.ticle  in
the volume,  `Kenotic God and Dynamic
Sunyata'.   Abe   is   a   leading   Buddhist
scholar and one of the first I'm aware of•  to discuss the Holocaust, thanks to Boro-

witz's prompting. I am grateful to Rabbi
Tony Bayfield for bringing my attention
to this book and also for encouraging me
to write this essay as a kind of response to
it.

8. I have considered the Buddhist notion of
compassion in relation to Jewish ideas, in
my  contribution  to  Frank  Whaling,  ed.
Compassion    Through    Understanding,
Samye Symposia No.  1,  1988.

9.8.  Conze,  Buddhism..   Its   Essence  and
DeveJapme#f,  Harper Torchbooks  1959,
p.44: `To dwell on suffering runs normal-
ly counter to our inchnations... we cover
up suffering with  all kinds  of `emotional
curtains".

10. Buddhism  analyses  the  person  into  five
aggregates,  one  physical  (the  body,  or
`form'),  the  other  four  `psychological'.

The  `self'  is  conspicuous  by its  absence;
nor is the whole considered to be greater
than  the  sum  of its  (identifiable)  parts!
An  ancient Buddhist heresy,  called Per-
sonalism,  arose because some Buddhists
clearly   couldn't  cope  with   the  radical
doctrine of `no-self'.

11. Masao  Abe,  in  the  essay  mentioned  in
note 8.

[2. Mishnah Sanhedrin 4..S .
I3 . Talmud Babli Sanhedrin 38a,.
14.Ma,I&n Bhoel, Tales of the Hasidim: the

Jcrfer  Mcrs'fcrs,   Schocken   1948,   pp.249f.
The second quotation is Genesis 18:27.

15. The reference is to Deuteronomy 30: 19-
20 - `1  call heaven  and  earth  to witness
against  you   this   day,   that  I  have  set
before  you  life  and  death,  blessing  and
curse.  Therefore,  choose  life,  that  you
and  your  descendants  may  live,  to  love
the  Lord  your  God,  to  respond  to  His
voice  and  to  cleave  to  Him;  for  that  is
yourlife...'

16. See, for example, Aryeh Kaplan, Jcwz.sfe
Meditation:  a Practical  Guide , Schocken
Books  1985,  who  draws  extensively  on
Kczbba/cz7. for his materialsl
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MY BUDDHIST CHILDREN
Continuing the writer' s story

`A li:ttl,e Western Philosophy for your trip to the East'

Inscription in a copy of Bertrand Russell's History Of Western Philosopky,
a farewell givft from my cousin, the late Professor David Stern,

on the eve of my departure for Sri Lanka in June 1952.

Anne Rannasinghe

|Eeaal:S:¥=:c::i;f?nTh:r|#:ea::
then known as Ceylon. I am asham-
ed  to  admit  that,  apart  from  the
barest   geographical   facts,   I   was
totally   unencumbered   by   know-
ledge   of  any   kind   regarding   the
society into which I had married.  I
arrived  by  ship.  In  those  days  one
did not travel by aeroplane with the
ease  and  nonchalance  we  do  now
and  I  brought  my  four-month-old
son with me.

As the ship was manoeuvering to
drop  anchor,  I  went  out  on  deck.
Below me stretched the sea, a mag-
nificent  shade  of  turquoise.  Boats
of all sizes and colours were riding
on the glittering water. In the early
morning brilliance, the shoreline of
Colombo,  about  half a  mile  away,
looked like the backdrop to a play,
the buildings standing tall and white
against  the  flawless  sky.   My  hus-
band came to meet us.  He had not

yet seen the baby,  having returned
earlier  from Europe  to  go  back  to
work in his hospital and to prepare
a home for all of us. Our family was
already  substantial  -  he  had  three
children  by  his  first  marriage  who
were then nine, eleven and thirteen
years old.

So  at  last  the  journey  was  over.
Yet in a sense it has continued ever
since  and  still  is  an  endless  voyage
of exploration and discovery.  I  am
learning all the time. And the more
I learn the more I realize that there
will  always  be  certain  facets  of life
here  th.at  I  can  perceive  but  not
comprehend,   that   I   am   accepted
and tolerated up to a point but that
there  are  limits  and  that  it  is  not
possible for an outsider to  become
an  integral  part  of Sinhalese  socie-
ty. This realisation took many years
to ripen into awareness. And it has
saved me from complacency.

When we left the ship to drive to
our new home, the town had not yet

fully woken up. I was struck by the
sudden  silence,  the  absence  of the
constant   throbbing   of   the   ship's
engine and the almost physical im-
pact  of  vivid  colour.   I  had  come

:rh°aEfnE#:::,athce°r:ntreyre°io8ehnati`f:
tones,  instead  a  cloudless  blue  sky
and  rich  golden  sun,   the  riotous
luxu-riance    of   flowers,    especially
bougainvillea,  the  clothing  people
were wearing and the people them-
selves with their warm-tinted skins
and thick shining black hair, spark-
ling   eyes   and   white   teeth,   extra
white against the dark faces.

I was in my early twenties and had
survived   two   major   catastrophes.
When I was thirteen I escaped from
Hitler's   persecution   in   Germany
and   no   sooner   had   I   settled   in
England   than   the   Second  World
War broke out. At the height of the
bombing I was nursing in London.
Perhaps this explains the casualness
with which I embarked on what was
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another major upheaval in my life. I
had  been  faced  with  the  very  real
problem  of  survival  for  so  long,  a
mere  journey  to  the  East  was  not
going   to    upset   my   equilibrium.
Looking  back  now,  with  the  wis-
don  of hindsight,  the  main  reason
was  much  simpler.  It was  my  truly
remarkable ignorance.

Of course, at that time very little
was  widely  known  about  Ceylon,
beyond that it produces tea, rubber
and  coconuts.  The  world  was  just
beginning    to    recover    from    the
effects  of  the  massive  destruction
the war had wrought, television was
in  its  infancy  and  people  were  re-
turning to life after teetering on the
brink of extinction. I am not making
this  an  excuse  for  my  unprepared-
ness.   I   am  just   sketching   in   the
background.  But  quite  apart  from
this,  I  have  been  amazed  over the
years   at   the   self-assurance   with
which some foreign visitors analyse
Sri Lanka's most pressing and com-
plicated     problems,     often     after
spending just a few days here. And,
of   course,    there    are    problems.
There is the ethnic problem and the
population  problem.  The  language
problem.   The   problem   of  school
and  university  education.  The  eco-
nomic   problem,   the   problem   of
environmental   pollution   and   des-
truction,  the  problem  of  poverty,
and linked with that, the problem of
health   and   nutrition.   The   unem-
ployment problem,  the problem of
old age and the problems created by
excessive use of drugs  and  alcohol.
You name it,  we  have  it.  And  the
Island has only limited resources. It
is   small,   measuring   270   miles   in
length  and  140  miles  across  at  its
widest   point.   When   I   arrived   in
1951,  the  total population  amount-
ed  to  about  eight  million  people.
Since  then  it has  more  than  doub-
led.

I  settled  in  gradually  and  began
to  feel  a  growing  affection  for this
country.  True,  there  were  aspects
of culture which I missed, as well as
the excitement of the changing sea-
sons.  But the  variations  of climate
and  scenery  from  the  coastal  low-
lands to the central hilly core of Sri
Lanka   compensated   to   some   ex-
tent. We made good use of holidays
by travelling all over the island with
our   children   and   this   helped   to
strengthen  my  attachment  as  I put
down  tentative  roots.  The  natural
beauty elicited an early response in
my writing:
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Sunset comes quickly
With a final flaming
Of petals,  a cooling
Of grass.  Crows
Swoop silently, high
Between rooftops and trees
While the light goes
From window and sky.
Across the still garden
Fall blue shadows - darkness
Slips down tree trunks and
Day's heat dissolves
In mist,  curling
Round palm tree and mango.
The mango tree is
Both fragrant with blossoms
And clustered
With small hard fruit.

Putting   down   roots   was   slow,
almost   unnoticed   and   hardly   re-
flected  upon  until  now.  The  times
have  changed  so  drastically,  those
holiday  trips  seem  to  belong  to  a
different age.  Then one could ven-
ture  anywhere  on  the  Island  with-
out fear or difficulty -North, East,
South  -  wherever.   My   husband,
who had started his medical career
serving  in  a number  of places  out-
side Colombo,  had a great sense of
pride when we found signs of prog-
ress,   new  irrigation   schemes   that
had  begun  to  turn  arid  land  into
wonderfully     green     paddy-fields,
archaeological    excavations    which
shed   a   completely   new   light   on
certain    aspects    of   history,    new
roads  that  were  penetrating  prev-
iously inaccessible jungle areas and
the  restoration  of  ancient  temples
and statues. This was not long after
Sri  Lanka  achieved  independence
in   1948   and   there   was   a   heady
atmosphere     of    excitement     and
adventure.

By the time I joined my husband
he   had   stopped   moving   around
from hospital to hospital.  He was a
lecturer in  the  Department  of Ob-
stetrics   and   Gynaecology   in   the
University    of   Colombo    Medical
School.  He  had  obtained  his  post-
graduate  qualifications  in  England
and when the Professor's Chair fell
vacant  he  applied  for  it  and  was
successful.    This    meant    that    he
worked  as  Consultant  at  the  Col-
ombo General Hospital and Mater-
nity Home as well as teaching at the
Medical     School.     The     practical
teaching was done in the wards and
theatres  of the  hospitals.  It was  an
excellent   system,   superbly   organ-
ized and the Medical School was the
pride and joy of its staff and stud-
ents.   It  produced  some  first-class

doctors,   physicians   and   surgeons
and,   of  course,   obstetricians   and
gynaecologists. There was a marvel-
Ious  academic  atmosphere.  Discip-
line,   beginnings   of  tradition,   en-
couragement of excellence. All this
was shattered by the recent attempt
to  create  a private  medical  school.
But that is another story and a very
tragic one.

When  I  first came  to Sri  Lanka,
its people lived in harmony, Sinha-
lese  and  Burghers  (descendants  of
the Dutch and Portuguese invaders),
Ceylon  Tamils  and  Indian  Tamils,
Muslims of various origins, Malays,
Chinese,   Parsees  and  Europeans.
They  observed  their  own  customs
and   their   own   religious   practices
and  were,  up  to  a  point,  turning
inwards  to  their own  communities.
But they lived in peace. There was a
warm,  friendly  atmosphere,  hospi-
tality  was  boundless.  One  had  the
impression  of  an  incipient  nation
that had both dignity and humour,
carried  forward  by  the  knowledge
of   a   great   ancient   tradition   and
culture. It seemed that with reason-
able luck and awareness, with time
forging  new  links  from  a  common
background  and  common national-
ity, Sri Lanka could offer its citizens
a  future  of  hope,  prosperity  and
progress.

My husband was a Buddhist and
so  were  the  three  children  by  his
previous marriage. We decided ear-
1y on that it would not be desirable
to  divide  the  family  and  I  agreed
that   our   children   should   also   be
instructed  in  Buddhism.   But  with
the  proviso  that  if  they  so  wished
they could make changes later on in
their lives. This arrangement work-
ed well.  It also seemed very impor-
tant  to  me  to  give  my  children  at
least a grounding in Judaism.  I had
to fall back on the fairly intensive,
yet  nevertheless  basic,  teaching  I
had received in the first 13 years of
my  life  and  there  was  no  context
here  to  make  it  meaningful.  This
changed when  the  Israeli Legation
opened its first office in 1961.

Strangely,  there  appears to have
been  no  Jewish  presence  here,  no
functioning community, throughout
history - as there was in India, for
instance,  in  Cochin  and  Bombay.
Nevertheless, Sri Lanka was known
to the Biblical world and Sir Emer-
son Tennent, the historian, thought
that  the  town  of  Tarshish  ment-
ioned in the Bible referred to what

Continued on page 21
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Continued from page 19
is  present  day  Galle  on  the  South
coast.  In the time of King Solomon
there  seems  to  have  been  trade  in
precious  stones,  elephants  and  spi-
ces  but  that  may  be  pure  conjec-
ture.  H.G.  Reissner  says  that  Ibn
Kordadhbeh, provincial postmaster
and  later  director  of  police  in  the
Eastern    Caliphanate    during    the
second   half   of   the   9th   century,
writes  about  `routes  of  the  Jewish
merchants' in his Book o/ffec RoczcZs
and    the     Kingdoms.     ALppaLle;rrty
some  Jewish  traders  arrived  in  Sri
Lanka  from  the  Malabar  Coast  of
India  but  there  is  uncertainty  as  to
their number.  Abu Zeid  al Hassan
of  Siraf ,  who  also  lived  in  the  9th
century, says that there were `many'
and that the king permitted the free
exercise  of every  religion.  In  1154,
Edsiri  mentioned  that  the  king  of
that  time  had  sixteen  viziers  and
that  four  of  them  were  Jews.  But
Reissner  thinks  that  it  is  unlikely
that   the   medieval   community   of
Jews  in  Sri  Lanka  ever  exceeded  a
few hundred at the most.

What  happened  to  them?  Their
fate was clearly tied up with declin-
ing  trade.  The  Crusades  from  the
late llth to the 13th century and the
sacking of Baghdad by the Mongols
in 1258 ruined the established trade
routes. Then the final victory of the
Ming   over   the   Mongol   dynasty
closed  China  to  foreign  trade  for
nearly   300   years   and   all   Jewish
trading   settlements   disintegrated.
When the Portuguese landed in Sri
Lanka at the beginning of the  16th
century,  the  first  of three  invaders
who  occupied  the  Island  for  over
400  years,  they found no  Jews  and
apparently  none  came  during  the
time of their occupation. In the 19th
and 20th centuries  after the British
colonized Sri Lanka, a few European
Jews  ventured  here.  For  instance,
the  Worms  brothers  established  a
coffee  estate  in  1841,  more  than  a
thousand  acres,  in  Pusselawe,  just
above Kandy. They called it `Roths-
child' and the name survives todayl

To be continued

Anne Rannasinghe is cz poe/ wfeose a"ffoo/ogy
Against   Eternity   and   Darkness   was  pztb-
lished  ln  1985   and  Nc>t  Even  Sha.dows  in
I_991. At What Dark Point has just appeared.
Born  in  Germany,  educated  in  Britain,  she
has lived for nearly forty years in Sri Lanka.
She is a stalwart of Amnesty  International,  a
nurse   b_y _t_raining,   a   journalist,   mother   of
seven children and the widow of a Sinhalese
Professor of Medicine.
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Ta:iv.T5::;g:y:.:gnTkoo;:#I:
indeed  he  does  not  even  know  to
whom  to  express  thanks,  then  the
task of fofeorczfe is surely the greatest
mitzvah.

rofeorczfe,   ritual   purification,   is
the   act   of   preparing   a   deceased
person  for  burial.   Traditionally  it
was  performed  by  members  of  a
Chevrah Kaddishah, a. Holy Soctlety
which was central to a community's
life.  To  be  invited  to  be  part  of it
was considered a great honour.

Translated by the Encyclopaedia
Judaica  as  `Holy  Brotherhood',   a
Chevrah Kaddishah was a term ori-
ginally applied to  a  mutual  benefit
society   whose   services   were   res-
tricted to  its  members,  irrespective
of the social, religious or charitable
purpose   for   which   it   was   estab-
lished. In the course of time and not
before   the   sixteenth   century,    it
came  to  apply  to  a  society formed
for one purpose  only,  the reveren-
tial  disposal  of the  dead  in  accord-
ance with Jewish law and tradition.
The    first    known    Cfect/7-czfe    Kczd-
dz.sfe¢fe was established in Prague in

1564  and  it  regulated  such  matters
as the fees to be paid, the allocation
of   graves   and   the   rules   for   the
erection   of  tombstones.   Its   most
important duty was the preparation
of the deceased for burial, although
the Chevrah Kaddishah a.Iso under-
took the tending of the sick, provid-
ing   garments   for   the   poor   and
arranging  the  rites  in  the  house  of
mourning.

This  institution  was   and  stili  is
unique to the Jewish community.  It
derives from the fact that according
to  Jewish  law  no  material  benefit
may  accrue  from  the  dead.  As  a
result,   no   private   or   commercial
firm was permitted to engage in the
disposal  of the  dead  for  gain.  The
duty  was  the  function  of the  com-
munity  as  a  whole.  Modern  Jewry
has moved away from this concept.
Just   as   we   have   professionals   to
undertake the many complex activi-
ties in our busy lives, so, too, do we
leave  attending' to  the  dead  to  the
professionals.

In the normal cycle of life we are
born,  we marry,  we procreate and
we  die.  But the  last  of these  `nor-

Continued on next page
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mal'  activities  is  treated  with  fear,
apprehension,  speed  and  anonym-
ity. In the 1990'b we seem not to die
of  natural   causes,   rather  we   die
because  the  doctors  are  unable  to
keep  us  alive.  Dying  becomes  an
invisible activity, on the table of an
operating   theatre,   in   a   hospital,
overseas   on   holiday,   just   some-
where else. Just because there is no
cure does not make death less real.
The hospice movement has attemp-
ted   to   redress   this   condition   of
`death once removed'. The pain and

discomfort     often     accompanying
death   are   controlled   so   that   the
dying can end their days with digni-
ty and comprehension. Families can
again share the experience.

All    cultures    have    developed
rituals  associated  with  the  cycle  of
life   and  death.   We  Jews   are  no
exception.     Noted    anthropologist
Barbara Myerhoff, states that

`Rituals    performed    at    life-cycle

events have the power to convince
us  that  our  lives  are  in  order  and
that   we   are   in   control.   This   is
particularly   true   of  a   death-bed
ritual.  When seen in an anthropo-
logical    context,    it    becomes    a
pageant laden with dramatic over-
tones which, together with the writ-
ten   word,   creates   a   specifically
orchestrated   behavioural   pattern
initiated   to   effect   a   promise   of
immortality. While the sequence of
actions  does  not  predict  the  out-
come, it can provide the setting for
the concretization of a belief. From
the   psychological   point   of  view,
this   ritual   serves   to   ameliorate
anxiety and pain.  Some psycholog-
ists  have  even suggested that such
religious  rites  are  a means  to  con-
trol the otherwise uncontrollable'.
Shelley    Buxbaum,    writing    in

Women's League Outlook (ALurfumn ,
1991),  exhorts  us  to  recognise  the
communal  obligation  of  caring  for
the ill, the dying and the dead. She
feels that death is surrounded by a
`conspiracy of silence' , where in the

face  of  impending  death,  the  pat-
ient   becomes   alienated   from   the
outside  world  and  his  existence  is
equated  with  that  of  a  non-being.
`New models are needed' she says,
`to satisfy the need to  examine the
function and impact of Jewish death-
bed rituals'.

Death is a natural function which
happens to us all -eventually. Even
the  `unnatural',  an  accident  which
robs  us  unexpectedly  of  someone
we love,  or the  `unacceptable',  the
death of children or youngsters de-
nied   their   allocated   `three   score

years and ten' can be gentled by the
creation  in  the  community  of  the
support,   caring   and   tradition   of
gemilut  chasadim,  acts  Of conce;rn,
acts of love surpassing charity.

Synagogue  communities  are  im-
portant  structures  in  our  lives  and
many communities do strive to create
a  family  and  community  environ-
ment in which old and young, mar-
ried  and  single,  male  and  female
can  contribute  and feel  themselves
to   be   integral   units.   Befriending
and caring are important to us, not
only because it is important for the
recipients  of  that  befriending  and
caring  but  also  because  it  enriches
our  own  lives.  Creating  a  Cfecvr¢fe
Kczdd!.sfe¢fe  is  simply  extending  that
befriending and caring beyond life.

My  initiation   into   the   Cfecvr¢fe
K¢ddz.sfeczfe was by a group of people
who   had   been   performing   their
duties  with  discretion  and  love  for
over    a    decade.     My    particular
teacher talked of the comfort found
in the  knowledge that upon death,
they would be lovingly and correct-
ly prepared for burial.  Traditional-
ly,   one  family  member  does  not
perform fofeor¢fe for another family
member  and  for  the  purposes  of
modesty,   women   care    only   for
women and men for men. The ritual
is constant and simple. The body is
washed, dried and dressed in tradi-
tional  white  garments  (fczcfer!.chz.#).
At no  time  is the  body left uncov-
ered  and  care  is  taken  to  treat  it
with absolute respect.  Various pray-
ers accompany the various stages of
fofeor¢fe and with two, three or four
people involved, it does not usually
take longer than half an hour.

Naturally,   I   was   apprehensive
when  invited  to  join  the  Cfeevrczfe
K¢ddz.sfe¢fe. I had never seen a dead
body  before  and  I  did  not  know
what to expect. Would the body be
stiff,  does  it  change  colour,  would
there be  an unpleasant odour?  My
first session was purely as an obser-
ver  and  this  was  very  frustrating
because  I  felt  I  wanted  to  do,  not
watch.   I  quickly  saw  that  a  dead
body  wias  not  unpleasant.   Yes,  it
does  have  a  different  hue,  some-
what reminiscent of a model in the
waxworks museum, the right colour
and all.  It just lacked the colour of
life.   No,   there   is   no   distinctive
odour.  Jewish  funerals  take  place
very  quickly  after  a  death  and  the
body is kept in a cool place until the
rites can be performed.

Having  performed  fofooraA  both

on people I have known and people
I have not,  my approach is  exactly
the  same.   For  me,   the  deceased
ceases to have a particular identity.
The body becomes a helpless, large
baby,   needing   gentle   and   loving
care to be washed and dressed.  All
my parenting instincts are aroused -
I am needed and I have a practical
and useful  role.  The  task becomes
even more fulfilling because having
performed  this  intimate  and  pers-
onal service, the recipient is unable
to embarrass me by acknowledging
my  presence  with   a   `thank  you'.
The members of the  Cfeci;r¢fe  Kczd-
disfeafe    are   known   only   to    one
another and are so discreet that the
family of the deceased cannot ack-
nowledge  services  rendered  direct
to  me personally.  More  often than
not,   the   deceased  is  immediately
p.laced in the coffin following fofeor-
czfe   and  sometimes   the  immediate
family comes to view the body before
the coffin is sealed.  I know that the
deceased   looks   lovely,   peaceful,
clean  and  dignified  and I  am won-
drously proud that I was instrumen-
tal in achieving that result.

A truly altruistic act,  the highest
77t!.fzv¢fe?  In  truth,  the  rewards  are
enormous.  Barbara Myerhoff gives
the sociological and anthropological
responses to this act of lovingkind-
ness.  I  am  sure  she  is  right  but  I
address the more immediate,  emo-
tional response.  Death ceases to be
a mystery when  you  touch it.  You
cannot  be  angry with  someone  for
dying when  you  have  to wash  and
dry  them.  Dying  is  no  longer  `un-
fair' when the deceased is dressed in
white  and  appears  to  be  sleeping
peacefully.

If someone has died of a long and
difficult illness, it is often a blessing
to all concerned.I, too, have watch-
ed someone I love deteriorate from
a   vigorous,   healthy   person   to   a
gaunt   shadow.    rofeorczfe   restores
them to beauty and dignity so they
depart  from  us  with  presence  and
tranquillity.

rofeor¢fe  can  conclude  our  time
on earth, in Jewish terms, in a right
and proper manner. We all deserve
such  a  leave-taking.  Notionally  at
least,  we can meet our maker pre-
pared   and  dressed,   dignified  and
serene.  Dare one say - dressed for
the occasionl

By   tradition,    the   mitAvaLh   of   tohorah   is
performed  in  anonymity.   Our   author   has
asked us to respect this tradition.
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GOD IN WORDS

W=hr:e¥::;u±?:t:h;:kne:r;:S::?ii
made  an  important  distinction:  he
rejected   `the   God   of  the   philos-
phers' and cried out for `the God of
Abraham,   Isaac  and  Jacob'.   The
God of the philosophers is, in diffe-
rent  undestandings,  a  principle,  a
force,  an  idea,  or  any  number  of
other equally abstract entities but in
any case not  a phenomenon  about
which the language of the senses or
the  emotions  or  even  the  imagin-
ation   can   say   anything   useful   or
accurate.  Insofar as the God of the
philosophers can be apprehended at
all,  it  is  through  the  disembodied
intellect.    What    or    Who    Pascal
named  as  `the  God  of  Abraham,
Isaac  and  Jacob'  is  another  matter
altogether.   Whatever  else  can  be
said or not said, that God is under-
stood  to  be  in  a particular  relation
to  `His'  Creation,  to  Israel  and  to
individuals within Israel.

As Buber pointed out, we cannot
be  in  a  relation  to   a  force  or  a
phenomenon  but  only to  a person.
The language of the Bible bears this
out.  God does indeed appear to be,
somehow,  `Person'.  God's relation-
ship to Israel and Israel's to God, is
intense, passionate, complex, full of
fidelities, betrayals,  reconciliations.
We   are,   clearly,   witnessing  some
kind,  if not many kinds,  of love.

For many of us,  this is all deeply
embarrassing.   We   do   not   know
what to do with it.  Yet the `God of
Abraham,   God  of  Isaac,   God  of
Jacob' is at the heart of our liturgy.
We  talk  to,   or  about,   that   God
every time we pray.  We talk about
loving God and trusting God.  Over
and  over  again  we  read,  or  hear,
stories  of our  ancestors  in  relation
to  God,  God  in  relation  to  them.
The  stories  are  charged  with  pers-
onal  intensity.  One  of  the  clearest
examples  is  Exodus,   Chapter  32,
verses   7-14,   when   Moses   pleads
with  God  over  the  incident  of the
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Golden   Calf.   `Your  people',   says
God  to  Moses.  `No,  Your people',
says Moses to  God.

What we do with this language of
passionate    relation    depends    on
where  that  language  stands  in  re-
lation to `truth', or `reality'. I would
like to suggest that it is metaphoric-
al language.

A  metaphor  is  a  way  of  seeing
something  in  terms   of  something
else,  so  that:
a) similarities   and   differences   be-

tween  the  two  are  held  in  ten-
sion,  or  interaction.  There  is. a
perpetual   tension   between   `is'
and `is  not'

b) our perception of both subjects is
influenced  or  changed  by  their
being  brought  into  relationship
with each other

c)  metaphor    is    concerned    with
meaning and is in the form of an
assertion  or  a  judgment  -  `the
rorczfe  is  a  tree  of  life  to  those
that grasp it'

d) a   metaphor   redescribes   reality
but the reality to which it refers is
the  ordinary world  to which  any
interpretation refers.
In  the  Bible,  the  most  common

metaphors   for   the   Divine/human
relation   are:   king/subject,   judge/
1itigant,   husband/wife,  father/child
and  master/servant.  Let  us  put  to
one  side  for  the  moment  the  fact
that  they  are  all  hierarchical  and
patriarchal.  The important thing is
that they are metaphors of persons
in relation and quite varied in emot-
ional tone.

God is both more and other than
anything   we   can   ever   say   about
God.   Insofar   as   they   are   `about'
God,       those       statements       are
metaphors  because  they  are  both
incommensurate  and true.  That  is,
they  enable  us  to  envisage  some-
thing about our relation to God and

to each other but at the same time -
to  a  very  large  degree  because  of
the   presence   of   other,   different,
non-personal,   non-relational   meta-
phors in the text - we are  aware of
the inevitably partial nature of that
something.

All the language of relation in the
Bible   is   metaphorical,   as   is   the
language of God as `Person'.  Every
image carries within it both `is'  and
`is not'. As one theologian explained:

`One  of  the  distinctive  marks  of

metaphorical  thinking  is  its  refusal
of identity.  (We know, I hope, that
God is not /I.ftz7~cz//y a king, nor is our
relation to God exhausted by saying
we are subjects).  If all our knowing
is   seeing   one   thing   in   terms   of
something   else,   those   terms   can
never  be  collapsed.   Whatever  we
know, we know only by indirection;
distance  is  forever between  us  and
what we know.  If we know God by
the  indirection  of  the  Bible,  then
the Bible ``is and is not" the word of
God. The Bible is a metaphor of the
word    or   ways    of   God    but    as
metaphor   it   is   relative,    tensive,
open-ended...'     (Sallie    MCFague,
Metaphorical  Theology:  Models  of
God  in  Religious  Language,  SC:M
Press.  [1  am  indebted  to  the  same
book for subsequent remarks oh the
nature of metaphor]).

There    al.e    two    Biblical    texts
which outline the parameters of the
situation.  In  Hosea  12:10  we  find:
V'dibarti  al  ha'n'vi'iml  -v'anokhi
lchazon  hirbeyti/u'v'yad  ha'n'vi'in
¢dcz;7cefe.  `1 spoke to the prophets, it
was I who gave vision after vision; I
spoke    through    the    prophets    in
metaphors'.  On the  other hand,  in
Isaiah 46:5  we  find:  L'mz. f'd¢m'zt#z.
v'tashvu/  -v'tam' shiluni v' nid'meh.
`To whom  can you  compare  Me/ -
or declare Me similar/ to whom can
you   liken`  Me/   so   that   we   seem
comparable?'

If we do not take the metaphor-
ical   quality   of   Biblical   language
about God and our relation to God
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very  seriously indeed,  then we  are
in  danger  of  making  two  big  mis-
takes.  On the  one hand,  by collap-
sing the terms of any metaphor into
literalness     or     absoluteness,     by
saying,  for  example,  God  is  really
King,  we  are  in  danger  of idolatry
by losing the  `is  not'  quality  of the
metaphor and so  doing violence to
the truth that God is more than we
can  ever  say  about  God.   On  the
other  hand,  if we  say  that  Biblical
metaphors are only tropes or orna-
ments,   we   are   in   equally   grave
danger of irrelevance,  as in  `1 can't
believe stories like that'.  `What has
that got to do with me, now?'

I believe that the rabbis responsi-
ble  for  the  czgged¢fe   (that  part  of
classical    Rabbinic    writing    which
does   not   deal  with   law  but  with
ethical,  spiritual  or  other  matters)
were  fully  aware  of the  metaphor-
ical   nature   of  language   and   esp-
ecially   of  religious.  or   theological
language,  that they were  conscious
of its  power  and  that  they  used  it
themselves with force  and sophisti-
cation.   They  certainly  understood
that it was not about the nature of
God   as   an   entity   but   about   th.e
relation  between  God  and  Israel.
To  illustrate   this,   let's   look   at   a
small ¢ggedz.c text that sorts out, so
to   speak,   the   bare   bones   of  the
relationship     betwe`en     God     and
Israel.

`And    does    the    Holy    One,

blessed be He, sing the praises of
Israel?   Yes,   for   it   is   written:
`You   have   avouched  the  Lord

this   day...    and   the   Lord   has
avouched  you  this  day'.   (Deut.
26:17).  The  Holy  One,  blessed
be He,  said to Israel:  `You have
made  Me  a unique  entity in the
world',   as   it   is   said:   `Hear   0
Israel,   the  Lord.our  God,   the
Lord is One'.  (Deut. 6:4).  `And I
shall make you a unique entity in
the  world',  as  it  is  said:  `Who  is
like Your people Israel, a nation
one  in  the  earth'.   (Babylonian
Talmud, Tralctate  Berachot 6aL) .
The    4zgg¢dczfe    does    not    really

address the question, because what
follows  is  not  so  much  praise  as  a
reciprocal  acknowledgement,  a  re-
ciprocal  choice,  even  a  reciprocal
declaration of love. The word trans-
lated  as   `avouch',  or  `affirm'   is  a
hapax  (unique  occurrence)  in  that
form, the %z.pfez./ of ¢77"r, `to speak' .
In   his   comment   on   the   Deuter-
onomy verse, 'Rashi  does not  quite
know what to make of it but thinks
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it  has  something  to  do  with  separ-
ation or selection.  That seems con-
sonant  with  the  verb  used  in  the
rczrg#m   (Aramaic   translation)   of
which  the  nominal  form  is  used  in
the  77?I.drasfe  and  translated  as  `un-
ique  entity'.  The  verb  is  cfocz£¢v,  to
`select,  to  betroth  oneself  to'.  The

noun    is    cfeczfz.vczfe,    `the    object    of
love',   or   `declaring   love'.   So   the
text  reads  rather  more  like:  `You
have  maLde  Me  chativah  achat  ba-
o/czm  and  I  will  make  you  cfe¢fz.1/¢fe
czch¢f bcz-o/czm.  `You have made Me
a beloved unique in the world and I
will  make  you  a beloved unique  in
the   world'.    In   verse    18   of   the
Targum,   am   segulah   (a  treilsNIle
people)  becomes  czm  cfo¢t;z.v  (a  be-
loved people).

All   the   emphasis   in   this   small
¢ggedch is on the respective unique-
ness  of  God  and  Israel,  which  is
pointed  to  by  the  recurrent  czcfe¢f
(unique)  in  the  proof-texts  as  well
as  in  the   comment.   One  way  to
understand  this  czcfe¢f  is  as  a  way
into    the    rabbinic    consciousness
which, while richly speculative, was
not given either to systematic theo-
logy or to philosophical abstraction.
The  concrete,. specific  image,   the
irreducibly  personal  utterance,  the
language   of   intimate,   immediate
experience:  these ways  of speaking
are  all  at  least  as  sophisticated,  as
cognitively  illuminating   and   often
more   transforming   than   the   dis-
course of formal theology or philo-
sophy and demand at least as much
intellectual rigour.

The  particularity  of  the  czch¢£  in
this czggedczfo,  the  loving perception
of  uniqueness,  the  bareness  of the
statement,   all  suggest  a  conscious
decision for a mode of understand-
ing   and   a   language   that   refuses
abstraction  an.d  is  addressed to  the
full particula.rs of experience. It is a
language   that   is   the   opposite   of
clich6,   the   opposite   of  generalis-
ation.  It  is  the  language  of  desire
and longing, with all the conscious-
ness   of   potential   absence   in   the
sense of presence, the language that
can     only    speak     of    reality     in
metaphors  because  it  understands
reality czs relation. It is the language
that  operates  all  through  mz.drczsfe
and czgg¢dczfe and makes it so fertile,
so  endlessly  engaging,  so  close  to
the grain of lived experience.

The other emphasis in this ¢gg¢-
dczfe is on the element of decision, of
choice, of making, as if the beloved
uniqueness  were   contingent  upon

recognition,   perception,   decision.
`You    have    m¢cze   Me...'    `1    shall

make  you...'  The   two  statements
are     startlingly    equivalent,     they
appear  to  have   exactly  the   same
weight.   The  force  of  this  equiva-
lence is to  locate  the generation  of
value,  even  of meaning,  not  exclu-
sively with God or with Israel but in
the space between,  in the mutually
acknowledged  bond.   It  sets  up  a
love   relationship   that   is   neither
necessary  nor  inevitable  nor  fami-
lial  but  chosen.   It  establishes  the
irreducible   `this-ness'   of  the   rela-
tionship   between   God   and   Israel
and points to the kind of language,
emerging from their understanding
of that  relationship,  that  the  Bible
and the rabbis use  in talking  about
it.

This   czgged¢fo   leads   directly   to
what is perhaps the most difficult of
all the relational metaphors for the
relation  between  God  and  Israel.
Rabbi  Akiva  said  that  Sfe!.r feosfez.r-
I.in (Song of Songs)  was the  holiest
text  of  all,  that  the  whole  world
together was not worth the  day on
which  the  Song  was  given   to  us.
(Yet  3..S).   Shir   hashirim  c,aLn  be
looked  at  as  a  passionately  erotic
but not only erotic, embodiment of
the   relationship   described   in   our
czgg¢dczfe..   `1   shall   make   you   a  be-
loved unique in the world'. Suppose
I we;re to say that Shir hashirim was
one metaphor for the intent, single-
minded,      single-hearted,      whole-
being concentration called for in the
Shema: v'ahavta et adonai elohekha
b'chol l'vav'lcha,  u'v'khol nofsh:lcha,
u'v'khol m'odekha. ScaLndaloust  Or
a  metaphor  that  shocks  us  so  that
we  say  `yes'  and  `no'  at  the  same
time?   We   see   freshly   and   avoid
absolutism.  I  believe  this  is  some-
thing like what Rabbi Akiva meant:
that Shir hashirim is the most pow-
erful, that is, holy, metaphor for the
relation   of   God   and   Israel.   We
usually hear that the rabbis describe
it as an allegory - a literary figure in
which something `lower' `stands for'
something `higher'.  I think that it is
an  easy  way  out,  an  intellectually
and  theologically  slack  version  of
Rabbi Akiva's perception. I believe
Rabbi  Akiva  saw  a  metaphor,  full
of  tension  and  illumination,  both
powerfully  true  and  powerfully in-
commensurate   with   any   possible
totality.

On the whole, Biblical and rabbi-
nic  theology  is  metaphorical  theo-

Condrued on next page

25



logy     and     metaphor,     we     have
learned,  is  a judgment of similarity
-  and   difference  -  between  two
thoughts.  God `is and is not' father,
king,   judge,   lover.   Metaphorical
statements are never identity state-
ments. With that understanding, we
can  never claim  to  have  said it  all,
or said it definitively - either about
God,  or  about  the  Divine/human
relation.   If  we   bear   in   mind   its
metaphorical  nature,  then  we  can
say that our tradition speaks truth-
fully but not literally, truthfully but
necessarily  partially.  We  are  both
committed   to   our   story   and   live
inside it but it remains  cz story,  oz#
story but not ffee story.  We claim it
is   true   and   it   is,   metaphorically
speaking  but  it  is  not  the  `whole
truth'.  God  being  God,  we  cannot
know the `whole truth'.

All  of this  leads  me  to  two  con-
clusions.   One  is  that  it  is   in  the
nature of human consciousness that
we  cannot  have  unmediated,   un-
interpreted access to `reality',  or to
God.   That   implies   that   we   can
honour  and  even  learn  from  the
interpretations,  the  metaphors  and
the  models,  of others who  are  not
us.  We have only to consider East-
ern sources, where both the imman-
ence of the Divine and the relation-
ship   with   the   natural   world   are
emphasised in a way they are not in
the West.

My second conclusion is that the
metaphors    which    have    become
dominant  in  our  tradition  are  not
only   hierarchical   and   patriarchal
and hence oppressive in their don-
inance;  they  are  also  in  danger  of
becoming reified, a secular word for
idolatrous, if we do not look to our
tradition    again    and    find    other
metaphors  that  have  been,  shall  I
say, slighted in order to recreate in
our contemporary religious life the
profusion and richness of metaphor
the tradition mandates and which so
much  more  adequately reflects  the
complexity  of  our  relation  to  the
Divine.  Even a glance at the list of

`old   rabbinic   names   for   God   -
friend,  abode,  name,  peace  of the
worlds;  etc,  etc,  should  show  you
how   impoverished   not   only   our
liturgy  but  our  theology  have  be-
come.

So I'd like to end with a `triought
experiment'.  Let's look for a mom-
ent   at   the   metaphor   of   God   as
friend.  As I say, it does exist in the
tradition.  Here is what a contemp-
orary Protestant theolgian  says ab-
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out such a model. She is distinguish-
ing  here  between  parental  models
and a friendship model `. . .  parental
images  stress  the  characteristics  of
compassion  and  acceptance  as well
as guidance  and  discipline but they
cannot express mutuality, maturity,
cooperation,  responsibility,  or reci-
procity...  The  metaphor  of  friend-
ship   is   ideally   suited   to   express
certain dimensions of a mature rel-
ationship    with    God...     Genuine
friendship  does  not  negate  differ-
ences   but   can   thrive   on   them...
Even beyond the personal level, the
ideal  of friendship  to  the  stranger,
the  alien  both  as  individual  and  as
nation  or  culture,  suggests  a  mod-
el. . .  one for the future on our small
and  increasingly  beleaguered  plan-
et,   where   if  we   do   not   become
friends we will not survive. . . ' But of
course there are difficult questions.
What  is  the  authority  of  God  as
friend? Can such a God protect and
save   individuals   and   the   world?
How do we worship  a  God who  is
our friend?

These questions can to some deg-
ree be answered, though of course I
mean only to begin a discussion, not
to   foreclose    one.    For   example,
some people have  authority simply
by  virtue  of their  spiritual  stature.
Transcendence  can  be  understood
as `God alongside' rather than `God
above'.   This   supposes   a   kind   of
dependence    upon    power    which
does   not   constrain   our   freedom.
God's   saving   activity?   The  meta-
phor  of  a  partnership  with  God  is
already    deep    in    our    tradition.
Perhaps we need to look at it more
closely   and   extrapolate   from   it.
Worshipping God as friend? As my
theologian points out, nearness and
distance  are  both  inherent  in  any
serious relationship. The closer one
becomes  to  a  friend  the  more  one
realises  the  mystery  of the  other...
`to  be  friends  with  God  is  to  be

friends with ultimate mystery - the
paradox  remains'.   The  limitations
of this  metaphor  are  obvious.  We
still   need   language   for   God   as
Creator, for the experiences of awe,
ecstasy,  fear and silence in relating
to  God.  But  in  our  tradition  that
language  is  there  for  us,  especially
in Job or  rcfez.%m (Psalms).

Rabbi  Sheila  Shulman,   a  grc}dwafc  o/  Leo
Baeck College, is building her own distinctive
Reform   community   in   North   Kensington,
London,  and  she  teaches  at  the  Leo  Baeck
College.

Sheila  King  Lassman

N?::ev:Li:aa:g|;onu?b?::o::?:i:
One,  an  attractive  acquaintance  of
mine,   was   addressed   by   another
thus:   `1  wouldn't  be  able  to  tell  if
you  were  35  or  45'.  My  acquaint-
ance,   nearing  retirement,  blushed
prettily  and  thanked  her  compan-
ion.  Would  she,  I  wondered,  have
coloured   and   modestly   demurred
had she been complimented on her
well-known      intellectual      attain-
ments? Such is our conditioning:  at
that moment, the `compliment' was
all.

She is, as we all are, a product of
an   ageist   society.   We   are   ngade
aware  of age from  cradle to  grave.
He's tall or small -for his age. She's
very advanced  or slow - for  a five
year-old.   Who   would   guess   you
were only 12? At 18, we are enfran-
chised,  at  21,  given  the  key  to  the
door.   Twenty-nine   is   the   age   at
which   women   are   said   to   stop
counting.  At 40,  life begins.  At 50,
are  we  over  the  hill?  At  60  or  65
we    are    OAP's,    senior    citizens,
elderly, or just plain old. As people
are  defined  by  colour  and  gender,
so  are  they  defined  by  age.  Gene-
rally   speaking,   a   person   over  75
who   strings   together   a   coherent
sentence  is  `wonderful for his  age'.
And if he forgets a telephone num-
ber, `it's only to be expected - at his
age!'
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As we choke on the rubbish of a
throwaway  society,  it  becomes  ob-
vious   that   replacement   has   con-
quered renewal in our culture.  We
see   obsolescence   at   work   in   our
daily environment -whether it's the
mechanic  telling  us   that  he   can't
replace a part, only the whole unit,
or  when  we  look  at  the  relatively
new  buildings  in  our  cities  already
obsolete   in   design   and   function.
They,  too,  are  torn  down  and  re-
placed.  It  isn't  surprising  that  the
pervasive philosophy of obsolescence
infects   the  way  people   feel   about
themselves. Thus many older people
have  come  to  perceive  themselves
as  men   and  women  of  the   past,
replaceable,   often  distanced  from
the   mainstream   of   contemporary
life.

What distinguishes ageism in this
country from its companions racism
and  sexism  is  that  there  is  still  no
legislation  outlawing  it.  The  Race
Relations    Act    and    the    Equal
Opportunities  legislation  have  not
created an equal society simply be-
cause they are on the statute book.
Daily we  observe  sexual  and  racial
inequality. But those who break the
law  do  it  by  stealth.  People  don't
shout  from  the  rooftops  that  they
will employ only whites or that they
pr.omote  only men - even  if that is
exactly  what  they  do.  Yet  recruit-
ment   agencies   are   often   told   by
clients  not  to  put  forward  women
over  25   for  secretarial  jobs   even
though   there   are   powerful   argu-
ments  for  older  women  as  a  more
secure  investment.  Perhaps  young-
er women are recruited to feed the
sexual fantasies in the office.  If so,
ageism   is,   yet   again,   allied   with
sexism.

And how many thousands of men
and   women   managers   who   have
been  made  redundant  at  the  very
time  when  they  offer  past  experi-
ence and future commitment, can't
get   as   far   as    an   interview   for
another  job  because  they  are  over
45?    The    so-called    `demographic
time-bomb'  may  be  a  blessing  for
them.  If  not,  what  are  they  to  do
with the rest of their lives? Over 20
years  ago  the  United States passed
federal laws on equal opportunities.
They   included   a   prohibition   on
asking   for   date   of   birth,   in   this
country  a  sz.#c  gz4cz  #o#  for  almost
everything we apply for - from the
HP on a video recorder to a top job
in industry. Recently I was asked for
my date of birth when I applied for a
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weekend  study  course,  information
of no  consequence  to  anyone  con-
cerned.  Indeed,  I  sometimes  won-
der whether there is any time in life
when  age  is  irrelevant.   As  young
people,  we  were  courted  only  for
our  spending  power  yet  not  taken
seriously, considered immature, not
having  lived  long  enough  or  seen
enough  of  life.  Yet  we  are  often
dismissed  as  `past it'  when we  may
have 30 or more years of life to live.

Age, in brackets, follows name in
newspaper articles about anyone in
any situation, allowing the reader to
respond  from  his  or  her  precon-
ceived  notion  of what  a  person  of
that  age  is  like.  The  demand  for
immediate   gratification   of   need,
which  is  a  hallmark  of  our  times,
gives force to the convenient short-
hand  of  using  someone's  age  as  a
descriptive   tool  -  it  obviates   the
need  for  words  to  describe  a  per-
son.    `Geriatric'    is    the    umbrella
term,  an  adjective  used  freely  as  a
noun  -  `they're  a  bunch  of  geriat-
rics' -and  used  pejoratively.  A  50
year-old  who   `feels  21'   is  hopeful
and  energetic,   a  30  year-old  who
`feels 90'  is the opposite.  Yet there

are  many  young  people  who   are
neither  hopeful  nor  energetic  and
many old people who are both. It is
dangerous,  from  the  middle  years,
to   invest   youth   with   a   kind   of
golden nostalgia.  Young becomes a
codeword  for  joy,  old  a  synonym
for despair.  This kind of shorthand
makes   for   unhealthy   stereotypes,
packaging people, appropriate only
for   a   mass-produced   society   and
therefore,  sadly,  acceptable  in  our
Own.

It  must  be  conceded  that  special
interest   groups   in   any   community
have a tendency to be circumscribed
within roughly the same age range.
The synagogue is no exception with
its parents' groups, youth clubs, the
young unmarrieds, the clubs for the
older members. In an active congre-
gation  the  list  is  endless.  Members
of each  group  relate  to  each  other
from  shared  experience  and  aspir-
ations.  Indeed, it would be surpris-
ing  if  the  mores  of  the  synagogue
were not a microcosm of the world
outside.  The  family  is  perhaps  the
best example. We see around us the
small,   enclosed  family  unit  which
seems  to   a   large   extent   to   have
replaced  the  unwieldy  but  rich  ex-
tended family,  offering as it does a
unique  opportunity  for  people  to
begin   to  understand  the  opinions

and  experiences  of  those  who  are
not contemporaries.

But  for  the  synagogue  to  break
away  from  the  ageism  endemic  in
the  wider  society,  it  must  concen-
trate on activities that cross the age
divide and create an environment in
which  the  strengths  of each  gener-
ation   can   be   used   to   enrich   the
others. Such activities could well be
inspired   by   non-parochial   issues,
such  as  fz.kkz4#  o/am  `the  repair  of
the  world',  which  emphasises  con-
cern for ecology,  or work with and
for   the   homeless   in   which   every
individual,  regardless  of age,  has  a
part to play.

Is it possible that Jews, who have
been in the vanguard of movements
for social change, who have worked
and are still working to change both
law  and  attitudes  towards  women
and   ethnic   minorities,   could   join
with    the    whole    community    to
labour  on  many  fronts  to  change
society's  approach  to  age?  Groups
are   already  beginning  to  emerge,
harnessing  the  political  strength  of
the    over-50's,    working    towards
legislative  change.   By  the  end  of
this  decade,  it  will  be  the  retired
who, owning unencumbered houses
of their own and inheriting those of
their parents, will be a prime target
of  the  marketing  world.  They  will
be the big spenders.  But when shall
we see a programme of re-education
in   the   use   of  language,   acknow-
ledged   as   one   of   the   significant
factors in  the  changing  attitudes  to
women,  when `geriatric' will  evoke
as   much   emotional   response   as
`pediatric', when `old' will not be an

albatross of a word but carry with it
a sense of wisdom and experience?
Above  all,  when  will  we  begin, to
look  honestly  at  what  it  will  really
be  like  to  live  20  years  from  now
when  the  middle-aged  and  the  old
will outnumber the young? Provid-
ing more residential and home care,
building  designer  ghettoes  for  the
retired, is touching but a fraction of
the issue. What we need is a vision-
ary social policy that will have as its
foundation  the  image  of  life  as  a
continuing thread,  of different col-
ours,   widths   and   textures,   which
breaks only at death,  rather than a
mountain from whose peak there is
only a long plunge to tha grave.

Sheila King Lassman j.s a pro/cssz.o#a/ cozt7!-
sellor  and  trainer.   A  former  chairn'ran  of
Finchley   Progressive   Synagogue,   she   is   a
founder-member  of  the  Manor  House  Out-
reach Team.

27



hydo    eI
ln

1hesea   a`JJ  ?
F.B.A.     APcUcEh[fiDffiLFEA°RF1985•.--.L', .` 1986WINNER

•.'f?,?

1989WINNER 1990         :;':.WINNER..S

S ON¥       DEALER AWARDSHI+FI1990ELF&vyiffi§NATI0NALDEALEROFTHEYEAR

i:ii`    I:sth:i-:iorslE:,p,s``Oneofthe5
.,ae[th!; `g,^B%          High  Fidelitymag.  May  1990

be

i      -,                .-``             .         RE?.,        (-`                        .                           .                 -..

Because they  are  voted  by the  public!           finest  hi-fi  facilities  in  Europe  (most
Satisfied  customers  are  so  imp.ressed            people  are  amazed  when  they visit  us
by the  service,  advice  and  ultimate                 for the first time),  lots  of  FREE  park-
quality  of the  hi-fi  we  supply,  that  not          ing,  helpful,  trained  staff,  60 years
On y do they recommend their friends           trading,  systems from  £400  upwards.
but also take the trouble to  nominate           f?/.ng fo/ a  char,  an appo/.nfmenf
Grahams  for ,these  honours.  Five  air-                                                      ant/ a  map./
conditioned  dem  rooms,  probably the

Come and        why!
ffi                            canonbury yard

IH:I:I:I:ll|L|:|I]|   London Ni 7Bs                 i,LL+;ii
l^TJO,_I,II,u

28 MANNA SPRING  1992



PUTTING JEWISH SPIRITUALITY
ON THE MAP

W;ua:n:y¥`e:a:o:nEccr.%tTetFea:
in its long history. The present crisis
is  spiritual.  It  concerns  the  attract-
ion  of  other  cults  for  those  Jews
who feel that their search for spirit-
ual meaning is not answered within
the Synagogue.

It  is  not  enough  to  damn  such
cults with sweeping and often unfair
generalisations and offer pious plat-
itudes.   A   serious   analysis   of  the
causes of this `Search' is needed and
how it may be met by a rediscovery
of what alternatives Judaism has to
offer.

Rabbi   Abraham  J.   Heschel,   in
God in Search of Man writes..

`Hcz/czkfeo  rationalises   living;   it

defines,  specifies,  sets measure
and  limit,  placing  life  into  an
exact  system  -  Agged¢fe  deals
with   man's   ineffable   relations
to  God,  to  other  men,  and  to
the  world. . .
Hlcz/czkfecz   deals  with  the   law  -
Aggedofo with the meaning and
spirit  of the  law...
Halakha  without   Aggadah  is
dead      -      Aggczcz¢fo      without
Halalcha is w.\ld: .
Judaism  has  always  been  subject-

ed to the creative tensions between
opposing   polarities.   Progress   has
resulted from the continuing synth-
estrs    o£    Halakha    aLnd    Aggadah,
Reason  and  Intuition,  Intellectual-
ism  and  Mysticism,  Tradition  and
Experience,   Learning  and  Medit-
ation.  Where  one pole  has become
excessively  dominant,  as  has  hap-
pened  with  the  rationalism  of  the
past  two  centuries,  the  other pole,
in  this  case  the  intuitive,  has  to  be
rediscovered  and  made relevant to
the modern age and needs in order
to  effect  a  balance.  If  we  want  a
visual symbol for progress, it might
be that of a spiral staircase, where,
at every half turn, we not only rise
to new heights but also stand for a
moment  over  the  historical  experi-
ence of the other pole of being.

The history and direction of Jew-
ish   thought   has   been   profoundly
influenced by the political  and  cul-
tural  climate  of  its  host  centuries.
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Bill Heilbronn

From  the  9th  to  the  12th  century
and  particularly  in  Spain,  the Jew-
ish community was  an integral part
of Western civilisation and not only
drew ideas from it but also made an
effective contribution to it.

The  Crusades  and  other  events
that  culminated  in  the  exile  from
Spain  at  the  end  of  the  15th  cen-
tury,  put  an  end to  this integration
and  ushered  in   the  isolation  into
which  the  Jewish  community  was
physically   and   culturally   trapped
during  the  period  of  the  `Renaiss-
ance' and the development of scien-
tific thought in mainstream Western
European history.

The  French  revolution   and  the
subsequent emergence of Napoleon
had  an  effect upon  European hist-
ory that was as much philosophical
as political. For the Jews, it was the
beginning of the `Emancipation'.

Hczskcz/czfe,   a   strongly   rationalist
and  liberal  movement,  was  the  in-
evitable   consequence   of   political
emancipation  and  was  essential  at
the  time  in  order  that  the  Jewish
community could rejoin and contri-
bute  to  the  intellectual  climate  of
Europe.

In  its wake,  however,  the  medit-
• ative  and mystical tradition of over

2000 years of Jewish study, together
with  much  of  the  spirituality  that
had evolved in Eastern Europe, was
rejected  as being no more than the
embarrassing  residue   of   a   super-
stitious past.  This judgment,  which
for  over  a  century  influenced  not
only  Progressive  but  also  much  of
Orthodox  Judaism,  has  now  been
recognised  not  only  as  erroneous
and  unjust  but  also  as  having  sep-
arated us from an essential element
of  our  spiritual   heritage   and   the
very soul of Judaism.

This present age presents its parti-
cular  challenges  with  its  opportun-
ities   for   interfaith   dialogue   and
cross-fertilisation  of  ideas  between
traditions,   including  those   of  the
East  and its  concern for the future
of the  human  race  and  indeed  the

world.  One consequence is a grow-
ing  need  for  a  revival  of  spiritual
disciplines,     such     as    meditation,
within Judaism.

Tragically,   many   of  those   who
feel this urge, are unaware that they
can find it within Judaism and look
outside to ideas being revived with-
in other traditions, both secular and
religious,  with  particular  reference
to Oriental thought.

If  Jews  find  it  necessary  to  ex-
plore  other faiths  and cults,  then  it
must  be  because  they  are  seeking
something spiritual that they feel is
lacking in Judaism.

There are two ways, by no means
mutually  exclusive,   of  recognising
this need and meeting it by explor-
ing what developments are possible
within     the     Progressive     Jewish
Movement:

Firstly,  one  might  borrow  from
disciplines  such  as  Yoga  and Tran-
scendental   Meditation,   those   uni-
versal   aspects  that   are   essentially
sciences and technologies of mental
and   spiritual   development.   These
would  include  techniques   of  con-
centration  to  control  the  activities
of    the    mind,    direction    of    the
breath's  energies  and  relaxation  of
the body.

Secondly   one   might   reconsider
those   techniques   that   have   been
used  in  the  past  by  the  masters  of
Jewish  mysticism.  From  these  can
be  selected  those  suitable  for  re-
vival   and   development   to   in.ake
them relevant for today's needs.

Organisations     such     as    Rz{czch
Chavu_lah,   the   Chavurah   project
co-ordinated      by      Rabbi      Larry
Tabick and Yakar, are showing that
there is a way to rediscover our own
spiritual tradition. Their work is the
positive  way  of  responding  to  this
challenge.

"It is a `Tree of Life'  to all who

grasp it and those who hold fast
to   it   are   happy.   Its   wa,ys   are
ways  of pleasantness  and all i:ts
paths are peace" .

Siddur -£Iom
the Book of Proverbs.

Authentic    spirituality    is    con-
cerned  with  real  goodness.  This  is

Continued on next page
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achieved   by   changing   the   focal
point of our awareness from that of
the `Ego' to the higher level of the
`Self'    that   is   our   essence.    One

beautiful Yiddish expression for the
person  who  is  centred  there  is  the
Mc#tsfo - the  truly humane  human
being whose M!.fzvof stem from the
heart.

Human  consciousness  is  a phen-
omenon  that  material  science  can
neither understand nor explore but
the    spiritual    sciences,    including
those associated with Judaism, start
from    premises    utterly    different
from  those  assumed  by  Darwinian
evolutionary  scientists.  They  offer
keys   to  understanding   it  through
direct experience by using the tech-
niques of Meditation.

When  one  walks  in   unfamiliar
territory in the mountains, a map is
essential   in   order   that   one   may
know where one  is  and  so  walk in
safety  on  its  heights.  By  the  same
token,  when  one  explores  the  un-
known  regions  of  one's  own  con-
sciousness,  using Meditation  as the
tool  and  practising  its  disciplines,
one   can   be   helped   by   using   an
effective `Map' that has been drawn
by experienced cartographers. Such
a `Map' is part of our heritage.

That  part  of  Agged¢fe  in  which
the      Mystical      and      Meditative
teachings of Judaism are found and
which  provides  the  `Map'  that  we
need,  is  known  as  Kflbb¢/¢fe.  The
aspect of it which concerns us here
lies   in   the   doctrine   that   human
consciousness  is  the  ultimate prod-
uct of thought patterns that origin-

ate  in  the  Supreme,   Infinite  and
Eternal  Consciousness  of the  Holy
and  that  a  continuous  `Chain'  of
consciousness links them.

Furthermore,  it teaches  that the
`Links' of this `Chain' are a number

of discreet  `Worlds  of Being'.  The
spiritual  energies  within  each  suc-
ceeding  `World'  are  a  reflection  of
those  manifested  in  the  preceding
one  but  they  are  increasingly  dif-
fused  as  they  become  involved  in
the world of matter and of physical
action.

K¢bb¢/czfe illustrates this teaching
by a `Map of Consciousness' in the
form of the Jacob's LadderITree of
Life.  The  `Ladder',  as  illustrated,
contains and portrays four `Worlds'
or  `Trees',  each  of  which  is  com-
posed  of  ten  elements  known  as
Sephirot..

Transcending  all  of them  is Az.#,
the  absolute   `Nothingness'   of  the
Pure Being of the Holy.
*  The   first   `Tree'   is   that   of   the

manifestation  of the  Holy in  the
Universe   and  the  revelation  of
the names of God.  At its foot is
the   Sfeckfe!.#¢fe,   the   Divine   ln-
dwelling.

*  The  second  `Tree'  is  that  of the

Spiritual Archetypes that an ear-
lier generation called Angels.  At
its foot is the Mnggr.d or Personal
Guardian.

*  The  third  `Tree'  is  that  of  the
Human  Psyche.  This  is  the  one
that is of particular interest in the
present  context  and  is  described
in greater detail below.

*  The  fourth  `Tree'  is  that  of  the
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Physical   World,   with   particular
reference to the Human body and
its energies and activities.
As  Arthur  A.   Cohen  writes  in

The Natural and Supernatural Jew:
`The Jewish nature is two-fold:  It

is  natural,  participating  in  all  the
forms   and   events   of  history   and
culture  -  and   it   is   supernatural,
transforming     those     forms     and
events   into   bearers    of   ultimate
meaning.

God does what can be done,  for
God cannot compel history to fulfil-
ment -

God can but enrich the  moment
with those possibilities that become
the bearers of meaning'.

Each `Tree' has an `Upper' and a
`Lower' face and as will be seen, the

Lower face of each  `Tree'  overlaps
the Upper face of the next one.

In   the   `Tree'   of   the   Human
Psyche, the lower face is that of the
`Natural  Jew'  - the  Mind  and  the
upper face is that of the `Supernat-
ural  Jew'  -  the  Spirit.  The  `Self'
stands where they meet and unites
them.  The e.vents in the `Tree'  that
are of particular importance  are as
follows:
*  the  crown  of  the  upper  face  -

coincides with the foot of the first
`Tree' and thus becomes the `Per-
fected Human Being' standing in
the  `Presence  of  the  Divine  In-
dwelling'. It is the highest peak of
human   attainment,   which   only
the true Prophet can reach in his
moment of enlightenment.

*  the  centre  -  where  upper  and
lower  face  meet,  coincides  with
the foot of the second `Tree' and
thus  becomes  the  `Self'  open  to
the guidance of the M¢gg!.d.  It is
this condition that one's conscious-
ness can enter during Meditation.

*  the  centre  of the  lower face - is
the   `Ego'   which  is   our   normal
conscious  self ,  with  all  its  comp-
lexes, problems and limitations.
The `Map' has been sketched out.

Now,  we have to  look  at the  `Ter-
rain'.  In  the  concluding  article  in
this  series,  the  tradition  and  tech-
niques   of  Jewish  Meditation   and
their relevance to today's needs will
be studiedl

Bill Heilbronn fear rece#f/y rc/!.red /tom work
as an engineer but is continuing to teach Yoga
as a therapy  and to present its  potential as a
strategy  for  coping  with  stress  in  Industrial
Management courses.  He has  participated in
Transpersonal Psychology workshops and is
particularly  interested in exploring the thera-
peutic  potential  of  the  Jewish  mystical  trad-
ition.
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THE LONDON MuSEUM 0F

JEWISH  LIFE
A major centre for Jewish social history, which is
now moving to ground floor premises.  It offers:

* A Permanent Exhibition tracing the history of
Jewish  London, with  reconstructions of a
tailoring workshop and an immigrant home

* Education Programmes

* Special  Exhibitions  and  Travelling  Displays

* Family History Workshops and Research
Seminars

* Guided Tours of Jewish  London, for groups

* A Museum  Friends organisation with a regular
Newsletter and a lively programme of events

For further information, please contact:
THE LONDON MUSEUM 0F JEWISI] LIFE

'I'he Stemberg Centre for Judaism
80 East End Road, Iiondon MB ZSY

Tel: 081-846 ZZ88

Gordon  Smith

and his  Partners

uiish  MANNA  continued success

REzi
CITROEN WELLS

Chartered Accountants

Devonshire House
1  Devonshire  Street
London WIN 2DR

Tel:  071-637 2841
Fax:  (G3)  071-637  1206     Telex:  25495

TEK MANAGEMENT CONSULTANTS
We are experienced  in giving  practical  advice at competitive  rates to companies
On:

Quality Assurance Systems (BS 5750 and TOM)
Marketing Strategy
Business Planning
Financial and Management Information Systems
Manufacturing and Services

P/ease oonfacf.. Ron Hicken
TEK Consultants

Trippet Lane, Sheffield S1  2FY
Phone:  0742 761699 .  Fax:  0742 727981

We are listed by the DTl for work under the Enterprise Initiative Consultancy lnitiatives.
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Continued from page 15

do  the  same.   Such  a  Service  can
either   run   concurrently   with   the
main   Saturday   Service   or   begin
earlier.  There  is  the  possibility  of
experimentation here with more in-
volvement of laymen and a smaller,
more  informal  atmosphere.  There
is  no  question  of  creating  a  `divis-
ion' or an `elite' in the congregation
but merely of enabling greater flexi-
bility and creating a greater sense of
participation.  In my congregation I
have   had   both   a   cantor   and   an
additional   alternative   Service   for
many years  now.  The  latter is  held
monthly and is chanted almost com-
pletely in Hebrew,  although it does
not have to be, and is taken entirely
by the members themselves, includ-
ing the D'vczr ro7'czfe (explanation of
the rorc!fe portion, sermon) and the
/c})#z.#g (chanting of the  rorczfe por-
tion).

These suggestions are made in the
spirit   of  creativity   and   liberalism
which are incumbent upon a Reform
movement.  Actually, alternative or
`creative' services have hitherto con-

jured up `meaningful' English read-
ings,  guitars  and  long  silences.  But
one  can   also   have   a  meaningful,
creative  service  with  more  dczwc#-
I.#g,   more,   not  less,  Hebrew  and
singing or chanting, without accom-
paniment    and    chanting    of    the
rorczfe.  In  any event,  the time  may
have   come   to   break   out   of   the
mould  of the  classical  Reform  Ser-
vice and move towards a new fresh-
ness leading to a greater intensity.

We   have   hitherto  been   talking
exclusively about the Sfe¢bbczf Serv-
ice, a weekly occasion, but Judaism
is not a `weekly' faith, an occasional
nod  in  the  direction  of  God.  We
pander  to  the  `bell-hop'  theory  of
God, Who is summoned with a snap
of the fingers to  our aid only when
we  need Him  or His  comfort.  It is
because we are frail and forgetful of
God  and  His  calling  that  our  faith
has  devised  a  system of reminders.
There are, for example, mz.fzt;of like
food  regulations  which  remind  us
three times a day of who we are and
what we should be. There is also the
mz.£zvczfo  of  regular  study  -  and  of
course,  prayer.  This  is  an  activity
which Judaism enjoins thrice daily.
Many  would  settle  for  once  a  day
but  realistically  even  this  is  rarely
attained.   If   daily   prayer   can   be
achieved,    a   regular   `contact',    a
`reaching   out'   to   our   Father   in

Heaven  by  means  of  a  `service  of

the heart' is made - and who would
deny   that   our   prayers   would   be
more intense,  more  profound  than
through   attendance   at   a   once-a-
week service - how much less inten-
se, then, if we merely go to services
once   a   year!    Occasional   contact
with  God  at  any conventional,  for-
mal level must be very fleeting and
superficial. One must bear all this in
mind when debating the niceties of
the Sfeczbbczf Morning Service and its
techniques, as we have been doing.
The  Sfoczbbczf services  must  be  seen
in   the   context   of  a   regular,   not
occasional,  pattern  of prayer.  This
is what the Psalmist meant when he
wrote Shiviti Adonal l'negdi tamid -
I  have  set  the  Lord  always  before
me  (Psalm  16:8).

Can modern man pray altogether?
Are   worshippers   aware   of   the

implications  of the  God  to  Whom
they  pray  -  that  just  believing  in
Him  in Jewish  thought is  not  suffi-
cient?

Is   the   formality   of  the   Prayer
Service acceptable?

These are all questions which the
techniques  of prayer beg.  But they
are not questions that can be resolv-
ed  overnight.  For  they  are  funda-
mental  to  one's  whole  relationship
to  Judaism.   Whilst  attendance   at
synagogue is not the whole of Juda-
ism,  it  is  a  crucial  part  and  in  fact
most  Jews  only  come  to  the  syna-
gogue  for  the  purpose  of  prayer,
however infrequently.  Furthermore ,
prayers    accompanied    by   observ-
ances are also used at home like the
Friday    night    ritual.     Meaningful
prayer does  not  come  easily to  the
lips of modern man. But with utter-
ances  from   the   heart,   with   deep
sincerity out of love,  prayer can be
the easiest and most instant form of
communion with the Almighty. We
need to  explore  how  best  to  recre-
ate  in  our  time  the  sheer  sense  of
wonder it evokesl

Rabbi Michael Leigh, a Londoner and gradu-
ate    of   Leo    Baeck    College,    has    served
Edgware   and   District   Reform   Synagogue
since  1963.
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my   article   `Why   Do   We   Keep
Quiet?'  in the preceding issue.

Although  it  was  reassuring  that
he  could  find  nothing  to  disagree
with in what I feczd said and though
the  initiation  of  the  Middle  East
Peace  Conference  has  significantly
altered the situation since that time,
nevertheless     I     ought     to     have
answered  his  questions  and  do  so,
belatedly,  now.

Why didn't I blame the Arabs for
the then I.mpczsse? Because the con-
text  of  a  rabbis'  meeting  made  it
unnecessary,   because   the   Jewish
media  had  harped  on  that  theme
more   than   enough,   because   the
instinct   to   blame   others   is   not   a
religious   instinct,   because   I  rated
my   chances   of   influencing   Arab
opinion even lower than of influenc-
ing  Jewish  opinion  and  because  in
the   then   most   recent  past  Israeli
intransigence had,  in my judgment,
been an even greater obstacle to the
peace  process  than  Arab  intrans-
igence.

Why didn't I condemn the violence
of    the    z.#fz.fczczcz?    Perhaps    I    may

postpone  answering  that  one  until
Mr. Elliott informs us whether he is
prepared,   in   retrospect,   to   con-
demn the violence of the Haganah,
the Irgun and the Stern Gang.

Am  I prepared to  divide Jerusa-
lem?  No,  I  have  always  supported
the  Kollek  Plan.  But  why  did  Mr.
Elliott   write   as   if   he   had   never
heard of it?

Am  I  prepared  to  give  up  the
Golan Heights? I think they should
be  included  in  the  negotiations,  as
provided    in    Shmuel    Toledano's`Peace     In    Stages'     Plan    which,

already   long   before   the   present
Conference,  had  the  support  of  a
large proportion of the Israeli pub-
lic,   including   numerous   generals,
brigadiers, ambassadors, professors
and  politicians.   But  why  did  Mr.
Elliott   write   as   if   he   had   never
heard of that?

As   for   his   rhetorical   question,
whether I  accept  the  principle  that
some   areas   should   be   /.Liczc#rez.#,
your  readers will  have  drawn  their
own  conclusions  about  the  weak-
ness of a case whose exponents find
it necessary to resort to such offen-
sivenessl
(Rabbi) John D. Rayner
Woodside Park,  London, N12

*
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William Wolff

THE    BIGGEST    DIVIDE
tearing  Jewish  life  apart  to-
day is between those who feel

fully part  of the  society  around us
and those who do not.

It  underlies  every  religious  and
secular argument in the community.

The  sense  of  belonging  to  the
society  around  us,  or  not,   deter-
mines the strictness with which any-
one  applies  the  kosferz4£ laws  in  or
outside the home.  And those who
will not carry keys or tissues on the
Sfe¢bb¢£  will  rarely,  if  ever,  have
received  a  non-Jew  in  their  home
for a meal or a party.

It   also   shapes   the   reaction   of
individuals  to   the   actions   of  the
Israeli  government,  be that scepti-
cal or critical, or a `Shamir right or
wrong' stand.

I recently found myself in a study
whose   walls   were   covered   with
documents,     all    signed    by    the
Queen,      marking      its      owner's
appointments through a long public
career.   He  was  not  a  passionate
Zionist.

At the other end of the line, the
ultra-Orthodoxy  of  Stamford  Hill
and  pockets  of  Golders  Green  is
clamped  to  a  `keep  away from me
and I will avoid you' zeal.

But  you  will   equally  find   the
divide  in  the  ostensibly  open  sect-
ions of the Jewish community, and
even in those synagogues set up for
`British Jews' , like Upper Berkeley
Street and St. John's Wood Road.

The unspoken and often uncons-
cious test which each group applies
to  issues  in Jewish life,  feczJc!k7zz.c  or
Zionist,  is  whether  they  raise  or
lower  the  barriers  to  the  outside
world.

Once we recognise that basic fact
we  may  be  able  to  cool  many  an
overheated sector of Jewish life.

*

EVERY TIME I GO INTO
an  hospital ward  and mum-
ble that I am the local rabbi

come to see one of his flock, I envy
my Christian colleagues and Anglo-
Jewish predecessors their dog collars.

They   save   both   suspicion   and
explanation.

So  I  wear  my  black  k}.ppczfe  for
every  visit  to  a  school,  church  or
Rotary Club lunch.

Not  to  show  them  how /rz{773m  I
am.

Merely to  give me wordless rec-
ognition.  It  is  almost  as  good  as  a
dog collar.

*
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from London's Sinai, also known as
Woburn House.

The latest is the appointment by
Chief Rabbi Sacks of Mrs. Rosalind
Preston,    the   first   woman   vice-
president of the Board of Deputies,
to chair an enquiry into the role of
women in the United Synagogue.

But the 77?czro7., the bitter herb, at
the  centre of this one is the simul-
taneous    appointment    of.   Dayan
Chanoch  Ehrentreu,  head  of  the
London  Beth  Din,  as  Mrs.  Prest-
on's religious adviser.

That  makes  the  outcome  more
certainly predictable than a satellite
preview of tomorrow's weather.

While  Dayan Ehrentreu has  the
least say in the matter, women will
not be allowed to cross the 77tecfoz.f-
zczfe,  the  barrier,  that  keeps  them
from    mixed    groups,    either   for
prayer or study.

On  which  side  will  Chief Rabbi
Sacks finally come down?

Given that he declares himself to
be  distracted  by  the  presence  of
women  at  prayer,  I  can  offer  no
prizes for an answer to that quest-
ion either.

For  United   Synagogue  women
who wish to be released from their
purdah,  only  our two  movements,
with their women rabbis  and their
lay  and  professional  women  lead-
ers, offer a welcome.

How are we putting that message
across to them?

*
FOR A SVIFT SHOT AGAINST

the messianic virus now being
spread by the Lubavitch sect,

I  turn  to  Tractate  Sojcfaeczrz.7?  (97b)
in   the   TaJ77?#d:    `Blasted   be   the
bones  of  those  who  calculate  the
end,  for when  the  calculated  time
comes  and  the  Messiah  does  not
appear,  people  despair  of his  ever
coming,.

That  is  decisive  enough.   So  is

Maimonides (y¢d,  M¢Jczcfez.ro 12/2):
`All  these  matters  concerning  the
coming of the  Messiah will  not  be
known  to  anyone  until  they  hap-
pen...'

Thus speaks mainstream Judaism
- to  which  the  Lubavitch  sect  has
never belonged.

*
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32  Jews  among  the  400  gilt-edged
`names  listed.  These  start  with  the

Queen and come down all the way
through  Lord  Rothschild  to  Mck
.Jagger and Alan Sugar.

The name of Robert Maxwell is
not the  only Jewish  one  that  now
has to come off a list that was drawn
up three years ago.

I conclude that `If I Were A Rich
Man',   the   milkman's   song   from
Fiddler  on the  Roof , wi:Il for most
Jews   ever   remain   a   bitter/sweet
dream.

The reality in this recession, for a
community with a disproportionate
involvement in property and shop-
keeping, is a nightmare.

*

0N THE SECOND NIGITT
of the festival I was saying
evening    prayers    with    a

j7?i.riycz#  in  the  garden  room  of  a
mansion backing on to Hampstead
Heath.

On  the way back  from  Britain's
most exclusive sfefz.ebeJ to dinner  at
the home of my patriarchal friend, I
collided  with  the  newest  religious
hazard of the high-tech age.       a

As  we  passed  the  home  of  an
honorary   officer   of   one   of   our
movements,     the     security     light
flashed on.

`You  have  sinned'  my  bearded
friend cried with glee.

And   he   told  me   that  he   had
beaten the same perilous path with
a   yeLrfez.va!fe   student   one   previous
Fnday night. After he had unwitting-
ly set off the second light, the student
fled to the middle of the road.

I  decided  that  suicide  was  the
bigger  sin  and  strode  on  to  risk
damnation by floodlight.

Rabbi  William  Wolff is  Mz.#isfcr  o/ M!.Jfo7t
Keynes  Synagogue.  He  previously  served in
Newcastle on Tyne and as one Of Rabbi Hugo
Gryn's assistants at Upper Berkeley Street and
was a Fleet Street journalist before he became
a rabbi.
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The Manor House
Society

Th.e .Marlqr Ho.yse Society is gn ambitious cultural venture. Its aim is to bring a wide range
of J.Swish  c_ultural  anq  i_n_tellpct_ua_I  events  of a  high  level  within  easy re-ach  of a  larige
eudience. Regular activities include concerts, debates, exhibitions, d;ama, seminars drndlectures.

Membership of the Society gives easy access to the many amenities of the Sternberg Centre
for Judaism, the largest Jewish centre in  Europe. These facilities include a bookshop,  library,
cafeteria,  extensive grounds and tennis courts.  Membership also brings advance information
about  events,  priority  booking  and  ticket  discounts  and  automatic  subscription  to  Mama.
Membership can  be on  either an  individual  or family basis.

Subscriptions are modest:

Single membership
Family membership
Senior citizen/student single
Senior citizen-family

£18.50
£29.5o
fl5.00
£21.00

Existing subscribers to Manna may deduct the unexpired portion of their subscription from the
Manor House Society subscription.

Details and application forms from Pain Lewis at the Sternberg Centre

FORTHCOMING  EVENTS

Sunday 26th April - 8.00pm
A talk by HOWAFID JACOBSON who will  introduce his new book,  ``The Very Model of a Man"

18th May -25th June 1992
NATALIA SCHNEIDER -paintings and works on paper

Thursday 21st May -8.00pm
EF]lc SILVEF3 will talk about his work and  read extracts

from  his new book "THE BOOK OF THE JUST"

Sunday 31st May 1992 -8.00pm"THE SET UP" ~ a public reading by KERF?Y SHALE of his new solo show

Sunday 14th June 1992``AVAY DAY TO  LILLE  IN  FRANCE" ~ with  DAVID JACOBS

'    Sunday 28th June 1992 -8.00pm
"THE  MUSIC OFi THE WOE?DS?"

A forum of composers and poets address the question of selecting and setting text to music
in association with the B'nai  B'rith Jewish  Music Festival

Wednes.day 8th July 1992 -8.00pm
TF]ADE AND TF]EPIDALTION AT THE ANCIENT PORT OF DOR,  ISF3AEL

an illustrated  lecture b_y SEAN  KINGSLEY,  co-d.Irector of the Dor Maritime Archaeology project,  Israel
in association with the Anglo-Israel Archaeological Society

ART COURSES
New ten-week courses from  7th April  1992 -16th June  1992
Tuesdays  10.00am-12,30pm and Tuesdays 2.00pm4.30pm

LUNCHTIME PECITALS -Thursdays  1.15-2.00pm
Summer Series:  14th and 28th May,llth and 25th June,

9th July  1992

Printed by FBEEDMAN  BBOS.  (PBINTEPS)  LTD.,  St. Albans  Lane,  London  NW117QB     081-458 3220
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