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EDITORIAL

"D

UNITY - WE CAN GRASP IT
URING THE LAST WAR,

avowedly not a member - who are pre-

Jews in this country served
together on land, sea and in the
air. Whether Orthodox or Reform,
whether born here or refugees from Nazi
Europe, they were joined in the cause of
freedom and alike exposed to danger and
death. Together they sought fellowship
and found courage and together they

pared to put their version of doctrinal
correctness before everything else will
continue to hold sway and exert authority far beyond their numbers.
The first involves Jewish Continuity.
Continuity was established as an organisation to reach out to the margins of
Anglo-Jewry and stem the tide of assimilation. But so powerful was the concept
and so significant is the level of funding

prayed, turning to God for hope and
strength.
"During this time, Jews throughout
Nazi Europe suffered and were killed.
Whether they lived in Germany or Poland, in Holland or Greece, they were
taken away and murdered alike. Their
persecutors did not ask if they were Liberal or Hasidim, attenders at synagogue
or unbelievers. One. fate pursued them
and one fate united them all.
"If together we sanctify God's name
in death, how much more so must we
sanctify together God's name in life. Far
more than our differences can divide us,
our common history, our common faith
and our common responsibilities unite
us."

These words have been written by a
leading Masorti rabbi for a joint Reform,
Liberal and Masorti commemoration of
VE Day. MANNA firmly believes that
these moving sentiments would be endorsed
by
ninety
per
cent
of
Anglo-Jewry. We know very few `ordinary' Jews, whatever their affiliation,
who would not say `amen'.
It could just be that the recent painful
episode precipitated by the Chief Rabbi's article in the Jcwz.sfe rrj.bzj#e will

prove to be a turning point. It has made
abundantly clear that the overwhelming
majority of the community does not wish
to see the fabric of Anglo-Jewry destroyed by doctrinal quarrels and would
much prefer to highlight the considerable areas of common ground.
Rabbi Simon Harris said as much in
his recent splendid article in the /ewz.sfe
Cfe;.o#!.c/a, calling for dialogue and
cJerccfe crefz, respect, between the various sections of the community. But as
the rabbi of a study centre, Yakar, in
North West London, he has no obvious
constituency and it is far from clear that
the ninety per cent will make its voice
heard and demand that the leaders of the
community turn fine sentiments into reality.

There are three litmus tests which will
determine whether or not real progress
can be made or whether the small minority - of whom the Chief Rabbi is
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provided by the JIA that Continuity has
become not just a major institution but
an institution which needs to work with
all of the key `building blocks' of AngloJewry. Assimilation is not just an issue
at the margins, it is an issue and a concem of the highest priority for the United
Synagogue and the Progressive movements alike. The acid test is, therefore,
whether Continuity can become truly not

just for the community but of the whole
community and by the whole community; whether Continuity can be seen to
be working both in partnership with the
Progressive movements and also in partnership with the United Synagogue in
furtherance of shared objectives and values.

The second test is provided by the
issue which sparked off the Chief Rabbi's contretemps with the Masorti -the
issue of marriages. Since the issue is so
important, let us repeat the factual position as stated by Rabbi John Rayner in a
recent letter to the/ew.sfe Cfero„j.c/c. "...a
marriage is valid in Jewish law on the
following conditions: that both parties
are Jewish, that they are eligible to marry
one another, that the bridegroom gives
the bride a ring while saying to her `You
are betrothed to me by this ring according to the law of Moses and Israel' -or
any other words to the same effect - and
that the act is witnessed by two competent witnesses. There are no other

the subject are so small that, if there were
a real will, it would be possible for an
acceptable formula to be reached which
is true to a reasonable reading of
A¢/czkfeczfe and preserves the self- respect

of the non-Orthodox. Progress in this
and allied status matters would be a seeond indicator that change for the better is
taking place.
The third issue is a matter of extreme
delicacy. The Chief Rabbi is clearly the
most prominent and, in many ways, the
most articulate and authoritative spokesperson within Anglo-Jewry. He takes
great pains, when speaking to the world
at large, to avoid statements which all
the religious groupings within AngloJewry could not share. But there is,
almost inevitably, a widespread perception in Britain at large that he is notjust
an outstanding spokesperson but the sole
religious leader of a monolithic community. This is immensely frustrating for
those outside the United Synagogue,
damaging to their self-respect and obscuring of the reality of a vital,
argumentative, religiously diverse community. If we can begin to tackle this
issue - avoiding an undignified and destructive battle, avoiding unwanted

damage to a man of great substance
and dignity yet allowing for both the
self-respect and diversity of
a nonmonolithic community - we will have
taken a giant stride towards a better future.

is in ha]akhic literature a wide range of
views. On the most stringent of these it
would indeed be possible to question the
validity of many marriages - not only
non-Orthodox - but it would be contrary

But can we move forward? Can we
create institutions which are fully accountable and
inclusivist/pluralist in
their operation? Can we begin to tackle
those key status issues where disharmony causes so much personal distress?
And can we allow the `Methodists' and
the `Catholics' their public place without denigrating `the Archbishop of
Canterbury'?
MANNA believes we can or, rather,
believes that ninety per cent of the community would like to see that happen. It
can happen but only if that ninety per
cent, particularly the rank and file members and the moderate lay leadership,
demand that it happens. Rabbi Simon

to the spirit of the fecz/czkfeczfe to do so and

Harris needs to know that, as far as the

in any case there is enough support in
the literature for the commonsense view
that any ethically responsible Jewish
adult may be a witness."
Disputing the validity of marriages
causes deep pain, impugns the status of
rabbis and inflicts lasting damage on
Am y!.srczc/. The objective differences on

platform advanced in his article is concerned, he has a real constituency. If

conditions."
``On the competence of witnesses there

people agree with him, they must take
the trouble to write to him and say so. It
is time for the ninety per cent to stand up
publicly and be counted, to demand and

refuse to take `no' for an answerl

T.Era:I:r::C:::::Rne:f::S%Sa;uo::Fe:h:
very peak of its strategic predominance
and the transformation of its diplomatic
prospects.
Today there is not a single Arab
military force that is able to deny Israel
its own self-defence, with a formidable

power of self-preservation and if necessary of reprisal. Now this has not
been adequately grasped by all those
who concentrate their attention only
on the tragic ordeals which continue to
accompany the transition which Israel
is undergoing.
Amidst the grief and the mourning
which periodically afflict Israeli society, let us not lose sight of the fact that
these are not innovations. The truth
about the Six Day war has to be discussed in terms of differentiation. The
war itself was a salvation for Israel.
But it was won at a heavy cost in lives.
As righteous as the defence of Britain against Hitler's hordes, as legitimate
as the vigorous defence of Stalingrad
against attack, so was Israel's resistance on those unforgettable days. This,
however, does not mean that the period in which Israel continued to
maintain its rule in the absence of a
settlement, over the area extending
from the Golan Heights to the Suez
Canal, was itself a successful period.
Never was Israel more insecure and
more vulnerable than when its territory
and jurisdiction extended all that dis-

Abba Eban
tance. There was something inherently
explosive in that over-extension, both
of our territorial domain and of our
security capacity. Israeli life was never
less easily defended than in those days.
To defend our conquests brought us
a toll of sacrifice that in the long run,
Israel's leaders found to be unacceptable. Two thousand, five hundred
Israeli soldiers killed in defence of our
possessions in Sinai. Seven hundred in

the war of attrition which lasted from
1968 until the cease-fire of 1970.
Seven hundred and fifty dead in the illstarred and ill-conceived entry into
Beirut. Add to this, the toll of loss arising from the Arab rebellion. The
Intifada laid upon our people a burden
of grief, mourning and sacrifice that
staggers memory. Let's take Sinai
alone: the Yon Kippur war and the
war of attrition were equivalent to the
loss of 50,000 Britons, in defence of a
territory which had never been a part
of the Israeli patrimony and which in
the end, had to be relinquished.
Now we must not forget that Israel
was the victim of that familiar phenomenon in military history, over-extension.
Other countries have felt the ills of
over-extension. Egypt over-extended
itself by its forays in trying to reach
Gaza and beyond. The Soviet Union
collapsed through over-extension because it was not able to maintain

jurisdiction over the vast territorial
space that it commanded. Happily for
mankind, the German armies twice
made the error of over-extension, trying to bite off far more than they had
any right to own or any possibility to
digest. Therefore the status quo from
which Israel emerged was not a tolerable situation. There is no possibility
of going back to it. No Israeli army
will ever march back into Gaza, to
maintain a society in which there
would be no capacity to offer the inhabitants either equal sovereignty in
Israel or the right to separate into their
own jurisdiction.
There is no going back and the great
and dramatic decisions which were
taken in the early 1990s are irreversible. It is vital to Israeli interest to
ensure that the peace process should
not fail. It must not be allowed to fail,
and I believe that it is the iron resolve
of our present leaders to see that it does
not fail. This means that negotiations
are an inexorable and permanent duty.
Here is an illustrative precedent. In
May 1974, terrorists entered the Galilee from the north, probably under
Syrian inspiration. They seized a
school at the village of Ma'a]ot. In the
effort to liberate Ma'alot from the intervention of terrorism,19 youngsters,
mostly schoolchildren, were killed.
Henry Kissinger, the U.S. Secretary of
State, was then mediating the disen-

gagement agreement between Israel
and Syria. He has said that when he
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came to Jerusalem to meet me and my
colleagues, he was convinced that we
would decide to halt the negotiations,
in vehement and justified protest
against the outrage to which we had
been subjected. But our decision was
to suspend negotiations for 24 hours to
bury our dead and then to get back to
the peace table, because we believed
that terrorism was the disease, negotiation the remedy. One must never
subordinate the remedy to the disease.
So we went back to talk about the disengagement agreement which we
eventually concluded with Syria. For
more than 20 years that agreement has
been meticulously observed and not a
single casualty has been exacted from
Israel since that day.
In doing this we were following the
movement and impulse of the present
age. This is the age of the "odd couples". Notice how nations and leaders
now negotiate with those whom they
would have spumed and excluded from
any contact, even a few years ago. You
see the two microphones and you see
the strange couples arranging themselves before them. De Klerk and
Mandela inaugurated a totally new era
in Southern Africa. And then you get
Rabin and Arafat - joined together in
implacable conflict for most of the
years of Israel's existence and now using the opportunity of the PLO's
decline in order to meet the challenge
of a new age. And then the Prime Ministers of the United Kingdom and of
Ireland, meeting under the Downing
Street declaration in order to celebrate,
if that is the proper word, the legitimisation of the IRA. And then the
Vatican, which after all was the architect of the medieval expulsions and of
the Inquisition and of the ghetto system and of the theological libels,
sending its emissary to Jerusalem, the
country of the Jews, to inaugurate a
new era of reconciliation. And all of
these taking us back to the memory of
that other odd couple - Gorbachev and
Bush -putting an end to the ideologies
and strategies of the Cold War. And
before that we had Menachem Begin
and Anwar Sadat.
The modem age no longer forgives
those who refuse a discourse with their
enemies. In a strange paradox, it is
chiefly the adversarial aspects of di-

plomacy which are important. It is the
effort to transcend ancient rivalries and
explore new, peaceful horizons which
characterise this age of the odd couple.
It is the liberating function of the
present time. And it is this process in
which Israel has integrated itself, by its

audacious decisions to explore the avenues of peace, no longer able to
sustain the burdens of its over-extension, the fearful blood-letting. Those
who preferred the old system in Sinai
to the new peace treaty, would end up

preferring war and death to peace and
life. Israel has opted for peace and life
and will not return to the old vulnerabilities.

The only impossibility in the modern age is to exercise a coercive

jurisdiction over a foreign nation without its consent. It is not possible. It was
not possible for the British in India, for
the French in Algeria, for the Dutch in
Indonesia, the Belgians in Rwanda and
in the Congo, the Soviet Union in
Afghanistan, the United States in Viet~
nam. The impossibility of governing a
foreign nation is the only impossibility
in the modem age. And the question
for Israel was whether to integrate itself into the dominant international
movement, or whether to stand apart.
V\/hat have been some of the fruits of
the decision? A peace treaty is not a
blueprint. It describes a situation which
the signatories hope to achieve. It is in
fact a future prospect and it is never a
living reality. Therefore, nothing
seemed more ridiculous to me than to
see on the Jordanian television, one

protester saying, "Three months have
passed and we haven't yet seen all the
fruits of the peaceful relationship." It
is not possible overnight to rely on a
few months to bring the full fruition of
a revolutionary transformation into existence and this King Hussein himself
has wisely reaffirmed. The fruits are as
follows: first of all, let us understand
the factors which had to converge in
order to bring the peace process into
reality. First, the Gulf War and the defeat of Iraq, thus removing Israel's
most implacable enemy. Then, the
most dramatic development of all - the
collapse of Soviet Communism. All at
once and almost overnight, the vast
bulk and weight of the Soviet Union
was transferred from the negative scale
to the positive scale of Israel's strategic balance. No longer the Soviet
Union, saboteur of peace. No longer
the Soviet Union, organiser of terrorism against Israel. No longer the Soviet
Union, instigator of the massive cam-

paign of defamation and calimony. No
longer the Soviet Union closing Israel's access to recourse to international
bodies.

The Soviet Union as the partner of
the United States in the sponsorship of
the peace process and this dramatic
transformation occurred almost with-

out notice, amidst all the clamour and
tumult that attended the downfall of
the communist empire. And then the
chain effects of this on the Middle East
itself. Syria has never conceived the
possibility of attacking Israel except
on three conditions. The first condition
was that Egypt should attack from the
south whilst Syria attacked us from the
north. How comforting it must be for
those attacking from the north to know
that an even stronger Arab power is
converging with that attack from the
south. The second condition - that the
Soviet Union should supply a safety
net which would rescue Syria if it got
into trouble on the battlefield with Israel, which it very often did. The third
condition was that Syria should feel a
fraternal and powerful Iraq at its side.
None of these conditions now exists.
Egypt is not going to defend Syria from
the consequences of its initiatives if
these are taken. There is no Soviet Union to offer a safety net. There is no
fraternal and friendly Iraq at Syria's
side. Therefore, for Israel it was a moment of opportunity and not of danger
to see if there was a possibility of
crowning lsrael's other diplomatic
achievements with a Syrian treaty. The
question is not chiefly or only what we
should do about the Golan Heights, but
is a peace treaty with Syria, or is it not,
a vital and crucial historic interest for
Israel? Would it not be the crowning

glory of Zionism if it were to eliminate
from the cycle of violence, that country which more than any other, has
translated into action the primordial
hostility to Israel, the anti-Zionist and
anti-Jewish element in Arab nationalism?
It was in 1968 that I was empowered

by the Israeli government to open a
dialogue with King Hussein. In the
somewhat mysterious and conspiratory
climate of London in those days, we
had eight or nine meetings, spread out
over six or seven years. This did not
culminate in a peace treaty. But it was
not wasted effort because it linked the
two countries in an understanding of
the inherent mutuality of their interests. It was not mysterious to me or to
anyone else in our government why it
was not possible to bring about an
agreement, a signed treaty.
The question on King Hussein's part
was not chiefly the territorial issue. The
question in his mind was whether Jordan could possibly be the initiator and
the architect of a new direction of Arab
national history. He asked himself constantly, "Who am I?" in this little
village of Aman, as it then was. What

continued on next page
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about the great cities of the Arab
world? What about Baghdad and Damascus and Cairo and the Holy Cities
of the peninsula? It was obvious to him
that the initiative would have to be
taken elsewhere. And yet we were ereating a mutual concept of the immense,
manifold nature of the interests which
bound us together. And when I returned to Akabba to be his guest at
dinner a few months later, he said how
much of a relief it was that we could
now speak without the spectre of the
media intruding at every stage. I do not
deny that the media are not always a
helpful element in a negotiation. The
late President Johnson once advised
me in his patemal way: "Always keep
your ear glued permanently to the
ground." So I went home and I tried it
and I went back and reported that if
you keep your ear permanently glued
to the ground, you will lack two attributes: elegance of posture and
flexibility of movement. Do not always
listen to the media and do not let them
create the background or the basis of
your rationality.
There is also change in the United
States. They no longer simply offer us
meeting rooms and yellow pads, but an
active role in the crucial, uncharted
spaces of the Israeli/Syrian negotiation.
If anybody has leverage with which to
bring Syria out of the present deadlock
it is the United States, more than Israel.
It was therefore very important for me

to hear that American Secretary of
State Warren Christopher, who had
been active in this mediatory effort,
has said that he believes that sometime
in the current year, hard decisions will
be taken both by the Israeli and the
Syrian governments, leading towards
an agreement between those two nations.

So here we are. We are at peace with
Egypt. We are at peace with Jordan.
We are in a contractual relationship
with a mainstream Palestinian organisation, because it is there that the
change has been most fundamental.
Men and nations do sometimes behave
wisely, once they have exhausted all
the other alternatives. And all the alternatives for the Palestinian movement
have been exhausted. They have tried
everything. They have tried boycott,
they have tried revolt, they have tried
the organisation of massive world
opinion. Nothing has succeeded for
them. And it was precisely because of
their vulnerability and their sense of
frustration that it was statesman-like to
explore the possibilities of a discourse,
culminating in the historic signature in
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Oslo and later on the White House lawn
in Washington, and supplementary
agreements in Cairo.
Whatever the anguish and torment,
precisely because of the long background of mutual grievances and
animosity, it is far better to be in contractual discourse at last, with the
mainstream Palestinian organisation,
than to have no contact and no dia1ogue with them at all.

There is no basis for the contention
that Israel is in any violation of the
agreements concerted between the Palestinian organisations and Israel. What
were Israel's undertakings in the Oslo
and Washington treaty? First, to free
settlements, that is to say not to build
new settlements. Second, to deny financial support for building and
settlements. Third, to avoid confiscation of lands for new settlements. Now
these together are a massiv`e change in
the Israeli position. They mean that the
Israeli government regards it as likely
that the territories now under the selfgovernment regime will not be a
permanent part of the Israeli jurisdiction and therefore we ought not to
preempt the negotiation in advance. I
therefore believe it is somewhat finicky on their part, to demand in
addition that existing settlements be
frozen. They are organic, human entities and it is ridiculous to state that if
children are born and young adults
make their homes, you have to count
them up and if there are 472 people,
there must continue to be 472 people.
Israel is in total integrity preserving
and respecting the agreements already
undertaken. It is true that they are not
successful in preventing suicide bombers. But the Israeli government and the
Israeli armed forces, which in my view
are more efficient than the self-governing Palestinian authorities and the
Palestinian police, have not been able
either to prevent such outrages as at
Afula, and Tel Aviv or in Hebron and
Ramala. Ivhat we are entitled to demand is not success, we are entitled to
demand more effort, more extraditions,
more information and less of a tendency to become intimidated by the
hate and fury of Hamas and the Arab
Jehad activity. But certainly, this is a

partnership, the like of which was inconceivable even a year or two ago.
Now these are the changes. Israel's
flag flies in Cairo and in Jericho and in
Gaza. The Palestinian flag flies in
many other countries, in Morocco, in
Tunis. Concrete negotiations have also
begun with some of the states of the
Gulf. As a result of the peace process,

Israel `no longer has diplomatic relations with a mere 50 states. There are
148 states now in diplomatic relations
with Israel.
They include the giants of the third
world, India and China and very
shortly Indonesia. Instead of being the
most isolated state in the international
community, Israel is now the least
isolated state in the international community. And the vision of an Israel
integrated into a total and universal
world order is no longer a mere fantasy. Nor is the prospect of concrete
cooperative efforts of development any
longer a mere ideal. A conference at
which Israel and the great corporations
of the American, the Japanese and the
European economies were represented,
made it feasible to think of Israel as the
scene and focus of economic dynamism the like of which our small
country could never have conceived.
Why should there be ports at Eilat and
Akabba, five kilometres apart? Why
not a joint port authority, enabling both
countries to exploit their commerce
with East Africa and with the dominant economies of the Pacific rim?
Why should the Dead Sea be dead,
with Israel preventing Jordan from using its half and they preventing us from
using our half? Why not a joint Dead
Sea authority, over what is still one of
the greatest concentrations of pharmaceutical raw materials in the world?
Why not a tourist compact? What if

people were able to move freely from
the Holy City of Jerusalem, across the
border into Petra, with the memories
of that great civilisation, thence southward into Egypt to contemplate the
glories of the Pharaonic regime? What
a massive concourse of man and ideas
and women and children across these
great spaces. The fantasies of the past
will then become the realities of the
Present.

These prospects should be brought
to early fruition by intensive negotiation. Since the policy of the Israeli
government is sustained by 1 3 votes of
confidence in the Knesset and oriented
on these prospects of a regional order,
it ought to be pursued with much

greater dynamism than in the past.
We now have a unique chance to
bring Israel into a new order of re-

gional and international relationshipsl
ABBA EBAN `t;czs born i.# Capt7 row and
educa[ed al Canbridge. His career as a diplomat and polilician culminated in spells as
lsrael's Foreign Minister and Deputy Prime
Minister. Renowned as an orator and aulhor,
he is one of the foremost figures of the firs[ 50
years of lsrael' s exislence.
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IS DR. SACKS BEYOND BELIEF?
concern after the Holocaust
THE wasPRIMARY
survival. The establishment
JEWISH
of the State of Israel, three years after
the destruction of the Nazi empire,
brought hope to the Jewish people.
Despite the constant danger of being
thrown into the sea by its enemies, the
sovereign State of Israel promised
existence and revival for individual
Jews as well as for the Jewish people
collectively.

When, less than twenty years later,
in those fateful days of June 1967 that
culminated in the Six Day War, Jewish
existence was once again in jeopardy,
most Jews were stirred into a new consciousness of their roots and a renewed
commitment to their tradition. Many
of them did not know they were capable of either.
Much of what they felt at the time
was expressed in the statement of the

Dow Marmur
W ILL VV E H Ay E J EW I SH
GRANDCHILDREN? JEWISH
CONTINUITY AND HOW TO
ACHIEVE IT

Jonathan Sacks,
Vallentine Mitchell, London,1994,
132 pp, £9.95 pb

traditional observance. It was vicarious Judaism at its most blatant.
Gradually things began to fall apart
for at least three reasons:
First, while diaspora Jewry was not

economy of Israel has, of late, been
improving beyond expectation. The
combined effect of the latest recession
in the West and the alarming decrease
in the Jewish population, due to intermarriage and indifference, meant that
existing Jewish institutions in the diaspora found it increasingly difficult to
maintain themselves, let alone send
money to Israel on the same scale as
before.
While funds were badly needed here
to meet the challenge of growing
assimilation by providing better educational and social facilities, funds
transmitted to Israel did not seem to
make much difference to its growing
Gross National Product. The accusations of corruption and mismanagement
around the "resignation" of Simchah
Dinitz, the Chairman of the Jewish
Agency - and his defence that what he
did was, in fact, done by many of his
colleagues, past and present - further
eroded the confidence of donors in the
organisation entrusted with the task of
distributing most of the funds raised in
the diaspora.
Second, major donors who had been
the movers and shakers in their communities because they held the purse
strings were becoming less significant.
Yossi Beilin, the Deputy Foreign Minister of Israel, told them so bluntly and
urged them to look after their own
communities instead of treating Israel
as a charity.
He and his colleagues illustrated the
diminished status of diaspora leaders
by excluding them from the peace

getting as rich as anticipated, the

process. Israel no longer needs Jewish

philosopher Emil Fackenheim. He formulated a new commandment that
arose out of Auschwitz - survive as
Jews in order not to give Hitler a posthumous victory. Because Hitler wanted
to destroy not only those who perished
but also Judaism as such. it behoves us,
the survivors, to make sure that Judaism lives on. That is only possible if

there are Jews.
Fackenheim's commandment has
been a definition of Jewish purpose in
recent decades. Through the eyes of
the philosopher the Jewish state was
regarded as the primary vehicle of Jewish survival. But rather than emulating
Fackenheim's action - he moved to
Israel from Canada over a decade ago
- most of those who quoted his words
tended to confine themselves to financial and moral support while staying

put in the diaspora. They felt good
about being Jewish by attending charity dinners and visiting Israel on
"missions", often as a substitute for

lobbyists to intercede on its behalf in
Washington or London, or to act as gobetweens in Israel's dealings with the
Arabs. And in the light of Israel's
booming economy, its government unlike individual educational and welfare institutions, did not need to pay
much attention to diaspora money.
Third and most important: once the
economic and political reality began to
dawn on diaspora fund-raisers, they
also saw what had been obvious for more
than a decade - that the survivalism
that motivated them meant very little
to their children. If the young were at
all interested in Judaism, it was primarily in its religious, not philanthropic,
manifestations. But because they had
been Jewishly ill-equipped to satisfy
their needs, they were at a loss and

often tuned to non-Jewish cults associated with New Age spirituality or
drug abuse.
I tried to argue this last point and to
warn against vicarious Judaism, in my
1982 book,

Beyo7td Sztrvz.vcz/. But it

took until 1994 and another book, this
time by Rabbi Jonathan Sacks, Wz.// w.c
Have Jewish Grandchildren? Jewish
Continuity and How to Achieve it, be-

fore the matter became the subject of
public debate in Britain. Apart from
the intrinsic superiority of the latter
work - that's probably why mine, together with other books by Reform
authors, is not included in Rabbi Sacks'
extensive bibliography -it also has the
financial backing of what has become
Jewish Continuity. In fact, the last section of Rabbi Sacks' book is a kind of
"mission statement" for the organisation.

It is now a year since the publication
oF Will We Have Jewish Grandchilczre#? and it may be helpful to examine
its impact and some of its implications
for contemporary Jewish life.
The religious leader of mainstream
orthodoxy in Britain has ably articulated the shift that has taken place in
recent years from the stress on Jewish
survival to the quest for Jewish continuity. He has embraced the latter with
enthusiasm, even passion - expressed,
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for example, in a plethora of italics.
The difference between the two is this:
whereas the preoccupation with
survival was primarily rcczc/z.vc, re-

sponding to the threats from without,
the concern for continuity is proczc/!.vc,

seeking to deal with the threats from
within the Jewish community.
The vague fear of the early 1980s
has become an incontrovertible fact in
the mid-1990s -assimilation, epitomised
by the growing rate of intermarriage,
constitutes the major threat to Jewish
life today. As long as we stressed the
danger of external enemies -the Arabs
to Israel and anti-Semitism to the diaspora - we could afford to ignore the
truth about our own potential disintegration. As the external threats diminished,
the internal dangers came to stare us in
the face.
Rabbi Sacks articulates them with
compelling clarity. Within his customary erudition and lucidity he makes a
strong case for changing the priorities
of Anglo-Jewry from the financial to
the educational. Though the chairman
of Jewish Continuity, Dr Michael Sinclair, grossly exaggerates when he
wr.ltes (The J ewish Chronicle , December 16, 1994) that Rabbi Sacks has
transformed the agenda of the entire
Jewish world, there is little doubt that
the book is an important contribution
to analysis and debate.
But are his solutions adequate? Yes,
Jewish education, so strongly advocated in the book, is of primary
importance for Jewish continuity. The
statistics that show the link between
affirmation of Jewish identity and day
school enrolment are persuasive. But
most families who now send their children to Jewish day schools already
have an cz prz.orz. commitment to Judaism. Undoubtedly, the school strengthens
and articulates it, but would it really be

able to compensate for lack of commitment at home?
It is questionable whether - in the

the impression that the interest of many
Jews in parochial schools is often motivatedbyelitisteducationalconsiderations,
not a passion for rorczfe. Can the
schools on their own generate the religious passion and yet meet the parents '
secularist aspirations?
Similarly, supporting Jewish pro-

gramming, advocated by Rabbi Sacks,
is excellent. But, again, it is by no

means clear if such support does much
for Jewish continuity, or if it merely
offers existing and new organisations
more money for their activities.
It certainly creates more bureaucracy. Rabbi Sacks' initiative has led to
the establishment of yet another organisation, Jewish Continuity. The

charisma - a term greatly favoured in
North America - of its director Clive
Lawton has made him a sought-after
specter on both sides of the Atlantic
and beyond. The advertisements that
have appeared under its banner have
been lavish. But will they reach those
for whom they are intended?
Can Commitment be generated by
public relations, however sophisticated? How will Jewish Continuity

penetrate the Jewish home? Neither
Rabbi Sacks' ten-point programme at
the end of his book, nor Dr Sinclair's
four-point programme in the quoted
article, offers persuasive answers.
As the stress on continuity is so
closely linked to a new vision of Israeldiaspora relations, the sections dealing
with this subject in Wz.// Wc feczvc /cw-

ish Grandchildren? a.re of special
import. Because Israel no longer seems
to need our philanthropy, has it become of secondary importance to
Jewish life in the diaspora?
Rabbi Sacks advocates a new reciprocal, perhaps even symmetrical,
relationship: "The diaspora will no
longer use its funds to support Israel.
Nor will it use them to support itself
alone. It will use them to rcso#rcc /s-

rael to strengthen the diaspora, s:Inee

individualistic pcfz.f bowrgcoz.I world in

this is in their joint best interest."

which most Jews live - even the most
admirable institution could shape the
attitudes of children without wholehearted parental backing. There is the
fear that, in the same way as Christian

(p.99). After listing some of the intended projects, he concludes that "the
immediate question is less whether

private schools have not turned Jewish
pupils into Christians - if the parents
sent them there for general education,
not religious instruction -so will Jewish schools, should they become
financially more accessible, have little
effect on their pupils unless parents are
religiously motivated.
Though myself a staunch champion
of Jewish day schools, I cannot avoid
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Jews are at home in London or Jerusalem than whether they are "af feomc I.#
rfecz.r Jcwj.sfe„css" (p.100). For those of

us who believe that most Jews cannot
be at home in London unless they are
at home in Jerusalem, the formula may
be too ambiguous.
In its practical application, it may
even be dangerous. Geoffrey Paul, re-

pondmg in The Jewish Chronicle on
November 25,1994, on the last General Assembly of the Council of Jewish

Federations - the co-ordinating body
of fund-raising in North America that
has embraced the new creed of Continuity with verve and gusto -wrote that
plans put before that body "contained
only a passing reference to Israel." He
added: "The preliminary document,
written largely in sociological jargon,
in effect pointed towards the need for
an increase in bureaucracy."
Perhaps it is the prospect of more
committees and organisations that has
won over so many fund-raisers to the
new creed. Having so often voiced
their contempt for existing Jewish organisations not under their control,
they may now see an opportunity to
direct diaspora communities according
to their own specification. For all we
know, they may indeed do a better job
than others have done in the past.
On the other hand, they may not. If
their motivation is the rejection they
have experienced in the light of the
changes in and around Israel, their new
enthusiasm may be a covert way of
"punishing" Israel in the name of Juda-

ism. But if the change of heart is the
result of genuine conviction, it should
be shown in the way they lead their
lives as Jews, where they send their
children and grandchildren to school.
Vicarious Judaism may have been possible when the focus was on Israel. It
cannot make sense now when the emphasis is on study, prayer and observance .
One of the most striking statements in
Will W e H awe J ewish Grcundchildren? is
this: "The new organisation, then, will
be aimed at a// Jews in the unshakable
belief that every Jew is precious."
(p.105). As proponents of pluralism in
Jewish life, we have every reason to
rejoice at this assertion. That is why it
was intended that the American edition
of the book would include an introduction
by the heads of the three major
Rabbinical organisations - Reform,
Conservative and Orthodox. However,
as these words are being written, the
news is that, despite the existing
contract, the author has had second
thoughts about such inclusiveness.
As long as there is a gap between
words of inclusion and practices of exclusion, there will also be a credibility

gap between the message of the book
as a whole and its applicationl
DOW MARMUR ttJczs bc>m I." Po/a#d, cdi/ca[ed in Sweden, s[udied fior [he Rabbiun[e in
[he United Kingdom where he served congre-

gations in llford and Golders Green and now
serves lhe Holy Blossom Tem|)le in Toron[o,
Canada. One Of the forernos{ Reform Rabbis in
[he post-war period, he is the author of a
nllmber of imf)orlanl books inclliding T1.e Star

Of Return.

TAKE THE PLUNGE
Marcia Plumb
grew up in a Reform household in
I AM
A PROGRESSIVE
JEW.
the United
States and I am the
rabbiI
of a Liberal congregation in Britain. I
am a feminist. And I go to the mz.kvcfe.

I don't mean monthly, but I go every

year before Rosh Hashanah arid Pesczcfe and I went before my wedding. It
is one of the most powerfully spiritual
rituals I do. I encourage the proselytes

in my congregation to go and I have
helped people to use it to mark important life changes, like divorce, or the

beginning of a new career.
Someone recently said to me, "You
are the last person I would have
thought would go to the mz.kvcfe. You

are such a feminist."
Her surprise was justified. Why
would a modern person who believes
in equality and the inherent goodness
and power of the human body and its
functions, regardless of sex, partake of
a ritual which is laden with anti-female
stereotypes?
There is no denying the case against

the mz.kvcfe. Traditionally, going to the
mz.kvcfe wipes away the "impurity"
caused by bodily functions and emissions, which has come to mean
menstruation. I reject this notion entirely. Our bodies, with all their leaks

and life-giving flows, were created by
God and thus are holy in and of themselves, needing no purification. Any
attempt to tell women that their bodily
functions are somehow not holy is unjust and dangerous. I will never forget
the young girl, too young to menstru-
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ate, at a B'nai B'rith summer camp
telling me, the Rabbi-in-Residence,
that she could not carry the rorczfe because she was unclean - a complete
myth, by the way. She had picked up
the notion that her `girlness' made her
inherently unclean. The social fecz/czfrfeczfe and myths surrounding the
mz.kvcfe and ancient fears about men-

struation had strongly affected her
self-image. Such misogynist messages
have not only kept women from closeness with rorczfe scrolls, but also from
loving their bodies and their blood.
So, back to the question - why do I
now embrace the mz.kvcfe even with all
its history of oppression?
Because I reject those ideas. They
are not relevant to me or my life as a
woman. My body does not need
cleansing. But my soul does.

I admit, it took a long time for me to

that we leave Egypt by going through
`narrow places', by passing through a
spiritual and physical birth canal. Symbolically, ritually, I have relived the

parting of the Red Sea and the birth
waters of freedom and new life.
Pesczcfe is not only our time for freedon from the chains of bad habits and
sin, but it also marks the six months
after yo#t Kz.ppwr. It is our time to
check on our resolutions, and recomnit ourselves to them. Going to the

mikveh reminds me of my prior Tashlikh
and my High Holy Day commitments.
I use the #zz.*vcfe at the Stemberg

Centre in Finchley, north-west London, which is available to the public. It
is small, clean and private. No more
than two could fit in it and normally
only one person uses it at a time. One
walks into the mz.4vefe area and finds a
toilet, shower, sink, hair dryer and a

consider the mz.kvcfe as a meaningful
ritual, partly because I did not grow up

place to hang one's clothes. To the

with it and partly because of my feminism. I changed my mind because of a
spur of the moment decision on a beach
oneevening.IustbeforeRoshHashanah
eleven years ago, I went to visit a friend
who lived near the Pacific Ocean in
Los Angeles. She was not home so I
went to sit on the beach. I decided to
do rasfe/z.kfe, the ceremony of emptying your pockets and tossing your sins
in the water in the fomi of stones or
breadcrumbs. I had no pockets, or

raised pool with warm water that
comes roughly up to the chest. To get
into it, one walks up four steps, then
down four steps into the water. The
traditional blessings for immersion are
attached to the sliding glass door which
serves as the partition between the #iz.kvefe itself and the changing area. When
desired, in the case of a conversion

stones, so I decided to do rasfe/I.kfe with

my whole body. I went into the water
and spiritually emptied my body and
soul of its sins. I felt part of God's
creation, part of the waters of the
womb, part of the eternity of the ocean,
at one with heaven and earth. I experienced such joy I could not stop
laughing. I had never done anything
like that. I felt cleansed and blessed
like I never had before. Only later did I
rea]ise that I had "gone to the rmz.kvefe".

From then on, every year I have
gone to the mz.kvcfe, the standard one,

not the oceanic one, before the High
Holy Days and before Pesczcfe. Going
before Pcsczcfe helps me feel as if I
have cleaned out the `cfecz#!cfz' of my
soul as well as my house. The mz.4vcA

comes at the end of my personal preparation for Pcsczcfe. During the previous

weeks, I focus on what I need to be
freed from, what I need to do to be less
chained by bad habits, or fears, or injustices I have done. I go to the mz.kvcfe

after I have thought and prayed, sometimes even on the eve of the festival.
After I come out, I feel as if I am ready
to celebrate my own personal release.
A midrash on C mitzrayim' (Egypt) says
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right, is the #zz.kvcfe. It is a small, tiled,

perhaps, another person could easily
stand in the changing area while the
one in the water is immersed privately.
It is a simple, private ritual requiring
no prior knowledge.
Slowly, more and more Progressive
women and a few men, are asking to
learn about the mz.kvcfe and try it for
their own purposes. I escorted one
woman after her divorce. She wanted
to cleanse herself of bad memories,
and see herself in a new and freer way.

of Bratslav suggests that we should use
the m!.4vcfe when we feel consumed by
anger. The waters of the mz.kvcfe help
soothe our souls and we can leave at
least some of the anger behind.
Immersing in the mz.kvcfe before a
wedding is common. It helps us move
from one way of seeing ourselves to

another - in the case of a marriage,
from single to coupled. That is why I
encourage converts to make mz.kvcfe a

part of their conversion process. Converts are not unclean; rather, in some
ways, they leave their old ideas about
the world behind as they join the Jewish people and the Covenant. The
mz.4vcfe is a powerful physical symbol
of their rebirth as Jews.
Basically, we can use the mz.kvcfe for

whatever we want, in whatever way
we want. We can use it to mark times
of transitions, when we need to change,
when we need to leave something behind, when we need healing, cleansing,
or forgiveness, or when we want to
look ahead. We can bring music, readings, candles, a friend, or simply our
own souls' needs with us to the mz.kvcfe
area.
The mz.kvcfe is not only for women.
That is a myth. Traditionally, men are
required to go as well. It can also be an
important ritual for them. A few of my
male friends go before the High Holy
Days. A male Liberal rabbi goes every

year.

Some ask me why a Progressive Jew
chooses to use an Orthodox ritual. This
question continually frustrates me. We
are not, or should not be, Progressive
for negative reasons. That is, we positively choose Progressive understandings
of Judaism because of our belief in
informed choice and meaningful acts
of holiness, not because we simply re-

I showed her around the mz.Avefe at the

ject traditional practice out of hand. To

Sternberg Centre and then escorted her
in. I guided her through three immersions, including the saying of the
blessings that are on the door. I then
left her to soak in the waters for as long
as she liked. She eventually emerged
•rebom', a stronger and more invigor-

reject the use of mz.*vcfe simply be-

ated person.

Another young woman wanted to
mark the transition from leaving home
to going to study, on her own, in another country. She saw the

#!!.4vcfe

ritual as a way to help her see herself as
an independent woman with clear visions and hope in her own future. The
mz.kvcfe was her right of passage. She
brought candles and re`adings with her.
I once participated in a mz.Avcfe ritual

with a woman who used it to change
her name. The Chasidic sage Nachman

cause the Orthodox do it, or because
they think it has certain meanings with
which we do not agree, is a shame and
a waste of a powerfully spiritual rite
from which we could benefit. Informed
choice means that we lean what tradition has to offer, we try it if possible or
ethical and we then find meaning in it,
or not, depending on the case. As Progressive Jews it is our task, our
privilege and our joy, to rework ancient symbols, to infuse them with new
meanings and use them to grow closer

to God, to creation, and to well-being.
RABBI MARCIA PLUMB i.f /fee rabbi. o/.
North London Progressive Synagogue and [hc
Co-ordinalor of The Half-Emp[y Bookcase, a
rrafional organisafion for lhe sllldy Of \vomen
in J udaism .
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Sam Cohen

WHAT
I GET OUT
OF LIFE,
Advances in medicine help to prolong lore. But in some
circumstances many people are led to question the benefiits
of the advances, si,nee the quality of the lore prolonged
seems so low. So we asked several people of advanced years

"What gives life qudity and meaning for you and at wl.at

point ndghi that qudity and meaning be impaired or even
cease to exist?". We are delighted to publish tluree brief
responses, together with a dif:ferent perspective provided by
the Assistant Chief Executive of Jewish Care.

Marjorie Proops
be forgiven for it, to say that what

IT ISgives
A CLICHE
AND and
I HOPE
TO
my life quality
meaning
is my job. There are other vital
elements, like family, friends and
relationships, which provide the basic
foundation of that life. But my work is
my motivation. Which might seem odd
to those -and there are many of them who chortle at the claim I make, that it
is a deeply serious and vital job.
To describe oneself as an Agony
Aunt must be risible. I forgive those
who fall about laughing at this ridiculous title. They cannot possibly be
expected to know that behind the
sometimes provocative headlines in the
Agony Columns I write for the Dczj./y
and Sz4#dczy A4z.rror, there is desperately serious intent.

Approximately 25,OcO men, women,
teenagers and children write to me each

year. The letters tell of heartache, fear,
anxiety, self-disgust, jealousy, discrimination - both sexual and racial and guilt, to name but some of the

problems which prompt people to write
to a stranger.
They depress and exhilarate me, sadden, excite and frighten me. I lie awake
at night tortured by doubts. Was the
advice I gave to a forty-eight year-old
wife to leave her violent, drunken husband wise counsel? Should I have been
less than honest and suggested to her
that he might perhaps change for the
better, to become sober and tender and
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loving? I picture the woman holding
my reply in her hand, picking up the
telephone and calling her solicitor. In
my mind, I see her a year later, alone
and despairing.
I recall, as I've done so many times,
the words of a woman who ended her
marriage on my advice and who, writing again said, "Dear Marje, I know
you were right really, but I am so
lonely now and sometimes I wonder if
it's better to have a bad marriage than
no marriage at all ..." This is but one
example of the sort of dilemma my
job brings.

But when I hear about the happy
endings some of my readers achieve,
the spirit lifts, hope surges. Every
working day brings its vast variety of
choices and decisions.

The value to society of an Agony
Aunt might be questioned by the
chattering classes, many of whom, incidentally, use my services - requesting
strict confidentiality. But during my
stint in this job, I estimate I have dealt
with more than a million letters from
troubled citizens.

If I have helped just a fraction to
resolve their problems, enrich their
lives, come to terms with their grief
and loss and despair, I feel I can reasonably claim the job gives my life
both meaning and quality. The point at
which both will cease to exist is when I do.
MARJORIE PROOPS, OBE, I.s cz co/JlmHi.J/,
agony aunt and Assis[an[ Edi[or of [he Daily
M.irror since 1954. She does not wish [o disclose her age bul has continued working well

beyond the normal age Of relirement.

existence requires a certain

T0

BE degree
MEANINGFUL,
quality,
of excellence,
and meaning.
The quality of my life was assured
by my labour to provide a home and
support a family and also by my philosophy and code for living.
We do not come to life for an exclusive, personal purpose, but rather to
perpetuate life through progeny. This,
of course, is the family, which is conceived in love and brings joy.

The meaning of my life as a Jew
was to ensure that my children's lives
ran a smoother course than mine and
I hoped that under my parenthood
they would absorb my codes of ethics, morality and philosophy. In
addition, the Jewish people's history
of oppression has made us sensitive
to the needs of others.

I am a humanitarian and there can be
no quality or meaning to my life unless
I try to improve the quality and meaning of life for others. From my early
years it became apparent that many
people lack the experience or knowledge to promote their causes and where
they possess these skills they may not
be sufficiently articulate to argue their
case. Such people are invariably the
oppressed in society and I offered my
services as advocate to them. To be
effective in this role I believed it was
necessary to act from a position of influence and social standing. I therefore
went into local politics and by progressing through civic offices, developed an
ability to satisfy many of their needs.
The Symposium question also asks
at what point the quality and meaning of life might be impaired or cease
to exist.

Following my recent stroke I can
say without hesitation that the loss of
certain faculties would directly influence the quality and meaning of my
life. Fortunately my stroke was not severe and at 90 years of age I am still
active in the community. The ravages
of time will inevitably lead to a progressive decline, but my life will be

perpetuated in all who have benefited
from my efforts on their behalf.
The quality and meaning of my life
end with death, but until such an event
I will continue to work for a world in
which justice and peace are available
to all.

continued on next page

SA:M COHEN served lwice as Mayor Of Hackney. He `vas also an execulive commillee
member of the Na[ional Zionisl Federalion. He

is a founder member, chairman and life president of the Hackney Associa[ion for rhe
Disabled and Chairman of lhe Sam and Annie
Cohen Day Centre since ils inception in 1984.

Through the admiration and the influence of those whose lives inspire us,
hope springs eternal.
ROSE HACKER wc]s,/or /Ai.rry ycczrs, a marriage guidance counsellor and also a Greater
London Councillor. She has se}.ved on many
commi[[ees concerned with heal[h, social services and education. She and her husband were

Rose Hacker

f;ounder members of the Nor[h Western Reform
Synagogue, Aly[h Gardens.

)f 88, one has learned to live
FIRST
Ivith
OFloss,
ALL,
the AT
loss THE
of cherished
AGE
ones, at the time seemingly unendurable.
Then the relinquishing of the activities
which seemed to give life puxpose and
direction. Seeing and coping with the
increasing infirmities of old age, there
are many conditions in which life
would be intolerable to me. I am

that would be the time when the quality
of my life would dramatically reduce.
However, recent performances have

therefore a member of the Voluntary
Euthanasia Society and my family and

proved the opposite.
For each and every individual the

my doctor have copies of the `living
will' which expresses my wishes.
Unfortunately the law does not permit
anyone to end, or assist you to end, a
life, but, "Thou shalt not kill but needest
not strive officiously to keep alive".
Among the many things that give

quality of life has a different meaning.
What is often essential is the ability to
carry out what we wish to do. A great

quality and meaning to life I would list
music, art, books and a green environment giving contact with nature and
seasons.
But I imagine this symposium is not

just about physical aspects, however
important they may be.
For me life has meaning through
loving relationships. Wordsworth's affirmation that, "We live by admiration,
hope and love", magnificently summarises my convictions.
Through such relationships we are
enabled to formulate and freely express
the ideas which inspire our actions and
give point and purpose to our lives.
Quality and meaning would cease to
exist for me if I were unable to question, to explore, to read and discuss.
To live in fear under a dictatorship
or within some fundamentalist religion
or ideology which condemns those
without the faith as inferior, sub-human, or fit for extinction would render
life meaningless.
To have lived through periods of
history where such conditions have
obtained or are still current in many

parts of the world, has shattered the
idealism of my youth when life's
meaning seemed to be the evolution of
men and women towards an increasing
self-awareness and rationality. But, as
Harold Zindler writes, "The optimism
of the action is better than the pessimism of the thought".
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Jeff Shear
was no longer able to watch West

IUSED
HamTO
United
THINK
playTHAT
at Upton
WHEN
ParkI

personal friend of mine was absolutely
devastated when she contracted multiple sclerosis and was no longer able to
play the violin. In our well-meaning
way I and other friends regularly took
her to concerts and virtuoso violin performances. What we did not realise
until she was brave enough to tell us
was that this only added to her misery.
To sit passively through something
where she had recently been an active
player was, indeed, tortuous and served
as a reminder of the life she was forced
to leave behind.
\Vhen Jewish Care was born at the
beginning of 1990 its slogan was "dignity - independence - choice". Those
three words have been the yardstick by
which all services are measured. But
for this to be successful services need
to be thought through and fully integrated. It is no good providing the most
wonderful day centres, full of life and
vitality, if there is not an adequate
transport system to enable people to

get there. The ability to get around independently and freely is something
that many people to whom I have spoken miss the most. No longer able to
drive a car, get on a bus or a train, they
are suddenly reliant on others. Timing
is in someone else's control and not
theirs. Everyday tasks become more
difficult and take longer when joints
become crippled by arthritis and rheumatism sets in. An elderly lady who
lives locally to me is terrified she will
not be ready to be picked up by the bus
which comes daily at 10.00 am to take
her to the day centre. Every day she

gets up at 4.30 am to begin the laborious task of washing, dressing and
making a cup of tea. But one thing she
continues to say is that the quality of
her hours spent in the day centre makes
it all worthwhile.

I was extremely moved when a
friend's mother wrote a note after she
had been diagnosed as suffering from
Alzheimer's disease. She stated how
much she loved her family. she apolo-

gised in advance for the times that she
would not recognise them and for the
times when she would repeat the same

question over and over again and for
the times when she would wander off
down the road to revisit places of yesteryear. She said that it will not be long
before the quality of her life became
meaningless and she urged her family
to place her in residential care and get
on with their lives.
It is impossible to mark a moment in
time when somebody's life no longer
has meaning. But services like Jewish
Care have to guarantee that an individual's dignity will be respected and
their independence continued for as
long as possible. Even a matter of
choice can be very simple. How many
times have we seen somebody assume
on behalf of an elderly person, "she will

have a cup of tea and a biscuit now", thus
taking away even the simple decision as
to whether tea or coffee or, indeed, a
large Scotch would be preferable.
\Vhat often worries me most when I
visit Jewish Care's residential and
nursing homes is when people do not
stop me to complain. Just like the
Woody AIlen joke when one woman
complains that the food in the Home is
truly diabolical and her friend agrees
and bemoans the fact that there is not
enough of it. Awareness of one's surroundings and the ability to change
them, or, at the very least, vociferously
comment on them is essential.
I am firmly of the belief that there
must always be hope and that as quality of life diminishes we have an
essential role to play in ensuring that
an individual lives in dignified circumstances preserving what has been

important to them throughout their lives.
No doubt as a punishment for my
past sins, towards .the end of my days,
my grandchildren will take me to Upton
Park to watch West Ham United, a
struggling team in the Third Division.
JEFF SHEA.R is currently Assistant Chiof Executive of Jewish Care responsible for
fund-raising, marke[ing and PR. Prior to raising
the money he lrad responsibility fior si)ending if
as Assis[anf Director of Social Services for
Jewish Care. He is an Essex man aird is married wi[h lhree cl.ildren.
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GO AND PLAY
Theresa Turk
bitter-sweet
pleasure
of
acquaintance
VERYrenewing
RECENTLY
I HADwith
THEa
first cousin, whom I had not seen for
more than twenty years. We did not
fall emotionally into each others' arms,
but greeted each other with casual ease.
The foundations laid in early childhood
are very deep. We recalled, compared
and understood for the first time much
that was once incomprehensible about
our mutual relatives, friends and social
customs and of course, ourselves.
Even as a child, I had been aware of
Lena's eagerness to be accepted by
other children and her gratitude for any
sign of friendship, regardless of how
much she would be exploited in the

process. She showed me the old photograph of our parents when they were

young - her mother was my father's
stepsister. One of the first things she

14

remembered being told, she said, was
that she was a "mistake" and that she
had soon leamed that people preferred
to forget about "mistakes". Her sister
was fourteen years old and her brother
sixteen when she was born. They never
quite got over the disturbance to the
status quo their little sister brought with
her.
I looked at the photograph. In a central position was Malka, my father's
elder sister, bursting with the conviction of her own intelligence and beauty.
Beside her, was her husband Bennie,
the kosher butcher. Bennie wore a big

grin and a big gold Albert chain over
his waistcoat. But the stories of
Malka's men friends circulated with

glee around the East End. Next to
Bennie, I made out my uncle Issy, who
was invariably `broygcz' with one or
other of his immediate relations and

amongst the medley of faces in the
back row were the incredibly youthful
ones of my father and my uncle Leo.
The family, it is true, had great
chasms of internecine rivalry. Despite
this, family members took enormous
pleasure in each other's company and
met regularly. Hardly a weekend
passed without visiting or being vis~
ited. The gatherings were loud and

exuberant and were accompanied by
the foods they all knew and loved herring, in one or more of a dozen
succulent variations, with rye bread
and chopped spring onions with hardboiled egg. Malka would bake a butter
cake or almond biscuits, to which only
a Shakespeare sonnet could do justice.
But there was another pleasure that was
invariably involved - playing cards.
There is no doubt that addiction to
games of chance is characteristically
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Jewish - addiction to alcohol seems
not to be. Our parents shone with the
thrill of their innocent little sin as they
gambled for pennies. By the time they
had seated themselves and the men had
lit up their cigarettes, the children had
become bored and querulous. They
would be instructed to go and play. In
Malka's house I would be told to go
and play the piano, one of Malka's
status symbols, although they knew
that I could not play the instrument. I
would tinkle dejectedly until someone
would come into the parlour and ask
me to go and play outside, as I was
disturbing their concentration. Lena
and her sister, somewhat more frequent
visitors to Malka than I was, due to my
father's sporadic objections to the
subservience Malka required of her
menfolk, spent considerably more time
playing outside, while Malka entertained the current favourite.
Leo's children were less docile. The

younger boy Barry.was,like Toad in
Wz.#d I.# ffec Wz.//owl, a wilful and ob-

stinate creature. Lena began to laugh
as she recalled the occasion when
Barry decided that the four of us would
jolly well go and play in Uncle Max's
car. My father enjoyed a brief spell of

personal glory, as the first car-owner
in the family and the Austin 7, parked
unlocked outside the house, was a challenge to the youthful non-conformist.
Barry got into the driver's seat and
disported himself in the lordly style
adopted by his uncle at the wheel. Finally, in his ecstasy, he released the
hand brake. The square little car careered gently across the road and came
to rest on the opposite kerb. Fortunately, not much traffic came down
quiet roads in Mile End in those days.
This was the only time that I saw the

the only creature that loved Issy unconditionally and had dealt with Lena' s

protests by asserting that I was a known
spoilsport, who would have refused to

play and would, on top of that, have
told my mother what was going on.
Sexual attitudes between the two
world wars are imagined to have been
rigid and censorious and my uncles
and aunts in the photograph would certainly have considered what is now
termed "explicit" sex, as displayed on
TV screens or on W.H. Smith magazine racks, quite extraordinary and not
within the range of "normal" adult behaviour. My father, in his later years,
remarked that he had no idea where all
the homosexuals and men dressed up
as women came from. They certainly
had not been around when he was a
boy! They did enjoy sex though, in a
rumbustious sort of way and loved the
glorious indignity of it and had learned
the necessity of putting away personal
conceits and egocentricity, if two
diverse entities were to become harmoniously one. They were solicitous
about unrequited or unconsummated
love, but did not mind jokes about
them. Somehow they instinctively understood that humour did not preclude
sympathy.
Nevertheless, the men were usually
allowed to take the physical and moral
responsibility for sexual matters. Lena
and I had not advanced as far as Barry
in our sex education, when at the usual
stage in a family party, this time at my
own home, we were dispatched to go
and play upstairs. We retired to my

parents' bedroom, which I thought was
delightful when the pink curtains were
drawn and the room suffused in a rosy

card game break up half way through a
hand. Barry defiantly received his customary corporal punishment, along
with sequestration of several weeks'

glow. They had a bedside table and
this had a secret drawer. From the outside, one would never know. There was
no knob or handle, but if one opened
the small lower cupboard door, one
could feel a little button and this, if

pocket money. But he never stopped
trying. Forty-five years after the event,
I was to learn, that on one of those
Sunday aftemoons he cajoled Lena,
who would do anything to be one of
the crowd, to take part, with his easily
influenced brother, Mickie, in a game
of strip poker. Lena was not clear what
strip poker was about and certainly did
not know the rules. She had got down
to her vest and knickers before she
took fright and escaped from her intended fate. I asked Lena how it was
that the boys had not asked me to join
in. She told me that Barry had shown
obvious relief when I had been sent
down the road to walk Issy's spaniel,

pressed, would make the drawer slide
open. My father kept a few items in it,
like his gold cuff-links and also a small
chromium dress revolver - I think that
is what they called them - to frighten
off burglars ever since a house in our
street had been broken into. It fired
small brass pellets, which were squat
and blunt and could injure no one, but
made a loud bang. It could also fire
caps. He was unaware that I had, by
chance, from behind the door, seen him
operate the secret drawer. Lena fell in
with my plan to have a dolls' tea party
in the bedroom and I took the opportunity to show off my inside information
about the bedside table. In the drawer
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this time, was a pretty pink tin box and
inside the box was a funny rubber cupshaped object, that exactly fitted the
head of my favourite doll. The party
was well under way, when my mother,
having been eliminated from her game
of Fish, came upstairs to ascertain that
our quietness was due to natural
causes. She found me presiding over
the tea party and over Lena. I was busy

pouring brown water, drawn from the
glass in which she suffused her senna
pods, out of the doll 's teapot and at my
right hand sat my beloved Ba-Ba, on
whose silky ringlets, at a jaunty angle,
rested my mother's contraceptive
diaphragm. To our amazement, she
tottered down the stairs, laughing helplessly and we soon heard more guffaws
from the sitting room below. She and
one of her sisters-in-law had really
been very brave. Together they had
gone to the Marie Stopes Contraceptive Clinic and been kitted out with the
new device. My mother confided to
me, long after, that my father and my
uncle had of course not liked the idea
of their wives putting things inside
themselves, but had got used to it surprisingly quickly. My mother and my
aunt could not have known that they
had taken their first faltering steps towards controlling their own destiny.
Yes, Lena said, she had taken care to
avoid making it so obvious, when she
had children of her own, that they were
in the way - even at times when the
most devoted of mothers might admit
they were! I myself suddenly remembered how I would stop myself uttering
those three famous words, until the
day, on a package holiday, from which
there is no escape, in the desperation of
continuous rain and continuous appeals
forjuvenile entertainment, I said to our
elder son, "There are some children
over there. Go and play with them." He
was seven and he replied, tersely, "I
see there are some grown-ups too. Why
don't you go and play with them?"
That was many years ago. But while
speaking with Lena it dawned on me,
that this elder son of ours had inherited
most of my parents' furniture. He
would not know about the secret
drawer. I would enjoy telling him. I
wonder what he will find inside. I must
also send him a copy of the photograph. He might just guess then what
else he has inheritedl

DR THERESA TURK Aczs bee" I.# gc#cra/
practice f;or over [wen[y-five years. Married,
with two soris and one granddaughter, she lives

on Manna Wood Farm in Suffolk and is a regular con[ribu[or lo MANNA.
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JUDAISM AND THE
QUANTUM SOCIETY
N::u:ns::|g:f:g:ed:s:o.Fq:ue:flu:#:
following
story
about
the
incomprehensibility of his new
science. A young Talmudic student
went to three lectures by a very famous
rabbi. Afterwards, he described them
to his friends. The first lecture, said the
student, was very good - he had
understood everything. The second
lecture, though, was much better - the
student did not understand it, but the
rabbi understood everything. The third
lecture, however, was the best of all,
very subtle and very deep - it was so
good that even the rabbi did not
understand it.
Bohr, like the rabbi of his story,
never understood the science he had
helped to create. Even today, some seventy years after it was fully fomulated,
many scientists have trouble coming to
terms with the central images of quantum physics - its indeterminacy and
acausality, its wave/particle duality, its
cats that are alive and dead at the same
time, as in Schrodinger's famous
1920' s paradox.

Perhaps that is why most laymen
remain unaware of the profoundly new
thinking that has defined the science of
the twentieth century and why they fail
to appreciate how powerfully this new
scientific thinking can serve as a model
to transform. our thinking about our
wider social, political and religious
lives. Yet science is often at the van-

guard of intellectual breakthrough,
drawing its own inspiration from the
vague and tentative movements of cultural change and transmuting these into
rigorous and well-honed language, images and metaphors.
A radically new way of thinking runs
through all the creative scientific work
of this century. New concepts, new categories, a wholly new vision of
physical and biological reality mark a
sharp break with nearly everything that
science held dear or certain in earlier
centuries. The transition to this new
thinking has been so abrupt and so profound that it constitutes a Second
Scientific Revolution.
The old science, derived from the
mechanistic or Newtonian physics of
the sixteenth and seventeenth centu-

ries, was deteminist, reductionist and
atomistic. Things happened because
they had to happen, iron laws assured
certainty and predictability. Any whole
was best understood by reducing it to
its constituent parts and looking at
those parts in isolation. Reality consisted of discrete, impenetrable

particles, each isolated in its own place
in absolute space and absolute time.
This science was non-evolutionary,. or
without direction and stressed the crucial importance of the subjecvobject
split. The Newtonian observer stood
outside, apart from what he observed.
Hence the stress on "scientific objectivity" and the divorce between
objectivity and subjectivity, between

reason and experience, fact and value.
This split reinforced the tendency to
dualism in the West and gave us our
two cultures: science and the arts. In
religion, this dualism had always emphasised a distance between man and
God and between experience and authority.
The new science includes relativity
theory, quantum mechanics and chaos
and complexity theory. All are different, but they share a common
paradigm. The new science stresses the
creative importance of the uncertainty
constantly giving rise to surprise and
new self-organising forms. It is holistic - the whole is greater than the sum
of its parts and new patterns of dynamic relationship replace the old
tension between isolation and collision.
Quantum physics and complexity
stress the multiplicity of possibility and
the necessity for "both/and" thinking.
Light is both a wave and a particle,
things can be both here and there, now
and then. Evolution is reintroduced
with the knowledge that the universe is
evolving in a definite direction - ever
greater complexity. And the subject/
object split is replaced by "observer
participancy" - the quantum observer
stands inside what he observes, his
own goals, consciousness and intentions help to "make" the reality he
observes. This replaces the old objectivity with a new kind of "truth within
a situation", or engaged truth. The dis~
tinction between fact and value

becomes less clear, the two cultures
find themselves more in dialogue.
In Judaism, the new science might
inspire a greater appreciation for the
mystical tradition's emphasis on a
closer partnership between God and
man and on man's creative role in teasing out God's unlimited potential. We
become not so much the passive followers of a tradition as its active
co-authors.
Science never exists in isolation. The
scientific revolution of the sixteenth
and seventeenth centuries was part of a
wider intellectual and spiritual revolution that included the earlier
Renaissance, Rationalism (Descartes,
Leibnitz and Spinoza) and the Protes-

tant Refomation in Christianity. The
latter two emphasised reason as the
dominant access to truth or salvation
and the individual as the primary agent
of social and religious action. The stage
was set for Newton's preoccupation
with the material world by Descartes'
emphasis on a mind/body split. Faith
in scientific objectivity and certainty
was fostered by the Rationalists' passion for one truth, itself a reflection of
the West's dedication to monotheism
ever since Moses.
It was the genius of the scientific
revolution that it focused and articulated in a clear and appealing set of
metaphors all these wider cultural currents and its practical success in turn
reinforced them. Newton' s concepts of
mass and force, his three powerfully
simple laws of motion and the new
empirical method became the dominant symbols of the new world view.
Nearly all the great social, political and
economic thinkers of the seventeenth,
eighteenth and nineteenth centuries
turned to them for inspiration. Freud's
"scientific psychology" and Marx's

determinist laws of history spring from
these roots. Many of the traits we associate with traditional thinking - a love
of continuity, certainty, hierarchy and
the single point of view (social and
religious homogeneity) - are traits embedded within the thinking and value
systems of this mechanistic physics.
The new physics of the twentieth
century, too, is largely a child of its
age. Thirty years before the first thinking leading to the formulation of
relativity and quantum theories, Nietzscbe
had
inaugurated
the
post~modem era with his assault on
reason, tradition, singular truth and the

god's-eye view that can give us an absolute perspective on anything. His
voice was later reinforced by the multiperspectivism of cubism, the traumatic

eruption of the first world war and the
thinking of the early existentialists. At
the same time, Newtonian scientific
achievements had worked their way
through to the popular consciousness
and undemined much traditional religious thinking. It was in this
intellectual climate that Einstein outlined his theory of the relative
reference frame and quantum theory
enshrined in determinism, abrupt
change and the observer's context in
its equations. Hierarchy, absolute certainty and the single point of view were
out. A new democracy of perspective,
the positive value of ambiguity, of
rapid and unpredictable change and of
pluralism were in.
Just as the old Newtonian science
fired the imaginations of a whole host
of thinkers from other fields, this new
science offers us a rich repository Of
language, metaphor and `allusion, a
whole set of images that can apply to
today' s experience.
For the average person, perhaps the
most powerful impact of Newtonian
physics and its associated world view
was in our commonsense notions of
identity, relationship and the self.
Without fully realising it, our whole
notion of what it is to be human has
been coloured by Newton's mechanistic vision. So, too, have our notions of
how we relate to others, to nature and
to the physical world at large.

taken tip by psychology, we are set in
opposition to each other.
Though mechanistic physics is silent on the subject of consciousness
and the self, Newton's bleak vision became the central model for almost the
whole of Western psychology. Freud
greatly admired Newton's work and
hoped to discover the laws. of the psyche that would mirror those of physics
and chemistry. His hydraulic model of
the self as a product of the push and
pull of instinctive forces reflects this.
So, too, does his belief that our adult
behaviour is fully determined by experience in the early years of childhood.
By Freud's own admission, the result
is a psychology that leaves little room
for free choice and responsibility and
almost none for intimacy, love or relationship.
Freud's "psychology of object relations", which describes how human
beings supposedly relate to one another, is derived from Newton's
atomism. Just as the isolated atoms
bounce about in the void, relating to
each other only through forces of attraction and repulsion, we humans too
are isolated from each other in our own
region of psychic space and time. We
are "objects" to each other. I am an
object to you and you are an object to
me. When we meet we never get inside
each other. We just form pictures, or
"projections" of what each thinks the

Our present ecological crisis is, more
deeply, a spiritual crisis. It has its ori-

other is like and we relate to those
projections. Freud said that the commandment to love your neighbour as

gins in a distinctive Western mind-set
that originates with Platonic philoso-

phy and its distinction between the
world of thought and the world of experience. In more modem times, this
distinction is reinforced by Descartes'
split between mind and body and Newton's consequent depiction of matter
as devoid of all vital, pulposive or even
directional properties. Newton' s physics portrays matter as lifeless,
puxposeless, inert and circumscribed
by deterministic laws. Mind, on the
other hand, is free, spontaneous, filled
with purpose and God-given. The destructive hubris of modem technology
is rooted in this distinction. So, too, is
the spiritual aridity of modern culture.
If our minds, or conscious selves,
are wholly different from our material
selves, as Descartes argued, and if consciousness has no part to play in the
physical universe, as Newtonian physics implies, what relationship can we
have to Nature and to matter? We are
aliens in an alien world, set apart from
and in opposition to our material environment. Worse still, when this view is

yourself was the most impossible commandment ever written. How can I love
an object as I love myself?
Behavioural psychology,
too,
adopted the mechanistic model. Human beings were viewed as so many
Pavlovian dogs, conditioned to respond in predictable ways to given
stimuli. The Behaviourists brushed
consciousness itself aside as irrelevant.
In more recent times, cognitive scientists, expert in artificial intelligence,
compare us with our desktop computers. We are "mind machines". We
switch on and we switch off. We blow
our fuses. We are programmed for success or failure. Artificial intelligence
can model how we,think, but it cannot
account for consciousness. It cannot
account for how we feel, how we create, nor for how we respond to others.
None of these mechanistic models
of the self really works. They are not
true to our experience or our intuitions.
Newtonian physics is deteminist, reductionist, atomistic and without
purpose. We experience ourselves as

free, spontaneous, imaginative, whole
and puaposive. Newtonian Man is at
once adrift in a world of alien matter
and alienated from his own higher instincts and values. We long to feel at
home in the universe and to recover
what we believe to be our human potential.
Because we are physical creatures
and our conscious brains are part of the
physical universe and its laws, psychologists were quite right to look to
physics for their model of human behaviour, but Newtonian physics was
the wrong model. The new physics,
particularly quantum physics, provides
a radically different model. The indeteminism of quantum reality leaves
open the possibility of free will in a
quantum-based consciousness. Quantum reality is acausal, spontaneous and
creative. It is a world of surprise.
Where Newton's world was isolated
and atomistic, the ultimate "bits" of
quantum reality are defined through
overall relationship. Quantum reality
is holistic, each part intimately interwoven with every other. Quantum
"things" cannot be independent of relationship. It is relationship that creates
reality itself.
More than forty years ago the physicist David Bohm first suggested that
the many similarities between characteristics of quantum processes and
those of human thought processes suggested some quantum basis for
consciousness. More recently others
have discovered that the right sort of
quantum phenomena exist in biological
tissue.
The
very
latest
developments in neurobiology suggest
a quantum explanation for what neuroscientists call "the binding problem" how conscious mind unifies experience. New experimental evidence
seems to verify a quantum element in
conscious task performance.
There is, then, good reason for proposing a new physics of the self,
derived from a link between quantum
reality and consciousness. This "quantum self" tells us that our minds and
bodies are two sides of the same coin.
The same physical processes that give
rise to biological coherence also give
rise to conscious processes. As these
processes are found in all living tissue,
it tells us that in some very important
way we are at one with the whole living world.
Indeed, more fundamental still,
these same quantum processes that underlie human consciousness are at
work in the evolution of physical reality itself. The physical nature of human

consciousness has important features
in common with the four fundamental
forces (strong and weak nuclear, gravitational and electromagnetic) that bind
the universe together. Through a quantum model of the self we can trace our
own conscious origins back to the most
creative processes in the physical universe. We are at home in the universe.
We are active agents in its unfolding
creativity.
This quantum vision of the oneness
shared by human being and wider cosmic reality is very like the description
by many Jewish mystics of man's nature and his active role in the universe.
IthinkparticularlyofAdinsteinsaltz's
saying that there are worlds upon
worlds dependent upon human action.
Everything man does, says Steinsaltz,
"constitutes an act of creation ... Every

single particle of his body and every
nuance of his thought and feeling are
connected with forces of all kinds in
the cosmos, forces without number
T:The TJirteen Petal,led Rose, p.ISS|.
Steinsaltz concludes that the more
aware we become of the nature of our
consciousness and of its creative role,
the more effectively we function as
Jewish persons. This same thought occurs in Buddhism and is also central to
the quantum vision. Our first and foremost moral duty may be to gain that
awareness and to realise fully its inplications for our personal responsibility.
One of the most profound insights
of Judaism, however, is that we cannot
separate personal responsibility from
communal responsibility. The individual Jew is always a member of a
wider Jewish society. A quantum
model of the self, too, gives us a new
vision of how we relate to others. It
provides
with the wider model of a
"quantumus
society".
The need for new models of social
and political relationship is at the forefront of our attention today. This is as
true for the Jewish community as it is
for the wider global community. Our
familiar patterns of family, community, business and even nation are
breaking down. Old political and economic systems are straining to
breaking point. The old models, presented in the old way, no longer answer
our deepest needs and questions and
they no longer inspire us with a vision
or motivate us to action. As we have
already mentioned, our relationship to
nature has reached a point of global
urgency. The whole mechanistic paradigm of society can no longer cope
with contemporary reality. In Judaism,
we need to find some new and contem-

porary way to relate to tradition.
We have seen that there is a creative
dialogue between developments in science and shifts in the wider culture.
Mechanistic society mirrored the concepts and categories of mechanistic
physics. By looking at the central features which distinguish this century's
now physics, we can gain a bold outline of those characteristics that might
define a quantum society. If we want
to specifically consider the features we
might look for in a Jewz.sfe quantum
society, we can see how salient concepts from the new physics relate to
problems with which Judaism is struggling today.
The emerging social reality witl be
`feo/z.sfz.c'. Our traditional Western

model for how two or more distinct
things relate is atomistic. Taken from
the atomism of the ancient Greeks and
from that of the old physics, this model
sees individuals in society and individual nations within the world as
essentially separate and isolated entities, each isolated in its own place in
space and time. Within Judaism, we
are too prone to concentrate on our
fragmentation into movements and
sects. The old joke of the two Jews on
their desert island with their three synagogues reveals a tendency to
emphasise boundaries and the clash
between boundaries. We must regain
our sense of being "one people", but
we must do so in a way that preserves
and develops the identities and sensitivities of individual groups while
drawing them into membership of the
larger whole.
We need to get beyond the individuallcollectivedichotoney.Tnth:eOfd,

atomistic physics, the emphasis is upon
individual particles and the clashes between them. Liberal western social
models have concentrated on the individual and his rights, often at the high
cost of selfishness, alienation and social
fragmentation.
Opposing
collectivist models like those of
Rousseau or Marx have emphasised
the more "wave-like" properties of the

group. These argue the group is one,
higher entity within which individuals
must be subsumed.
Within Judaism, we see this same
struggle between the individual and the
group, or between particles and waves.
The assimilation of Jews into wider
society, combined with modernity's
concern with individual rights and
freedom of expression, has led to a
whole host of Jewish communities,
each with its own individual identity.
At the same time, a fear of the resulting

fragmentation has led some Jewish
leaders to emphasise the "one people"
integrity of the group. Differences are
suspect, or "not Jewish".
Quantum entities are both particle1ike (individual) and wave-like
(collective) czf ffee sczmc fz.roe. Each has

its unique properties and unique identity while at the same time having other
properties through which it is part of
the larger whole. If we were to conceive of Judaism as a gigantic quantum
system with particle aspects (different
groups) and wave aspects (one-people), we would have a new model for
integrating our differences in a way
that celebrates our unity. A Jew can be
a Lubavitch Chassid or a member of a
Reform congregation, with all that entails, cz7id cherish his identity as a Jew.

The Jewish people can be "one people" cz#d a rich array of different
movements. Surely this is the implication of Jonathan Sacks', "community
of communities"?
The new social reality rrmst be plurczJ. If we are to build a genuine
community of communities, we need a
new model for how to view diversity.
The old western passion for one truth,
one path, "one God", must give way to
an appreciation that there are many
ways to get from A to 8, all necessary
and all valid. The mystical tradition's
teaching that God has ten faces can
help us here. Each face of God expresses some one aspect of His infinite
potential. We can never look directly
at that infinity itself, but the more of its
faces we know the closer we will be to
experiencing it. Each of the wiorld's
great religions is a face of God; each
sect or movement within Judaism is
yet another face. In quantum physics,
systems evolve by throwing out an infinite array of "feelers into the future"
(virtualtransitions).Ea;chisnecessary.
If Judaism is to evolve as a living religion, rather than being content to be a
fossilised relic of the past, it 73ecds its
"trial runs", its experiments in diversity.

Any living pluralism or celebration
of diversity brings with it the need for
a new attitude towards commitment. It
is easy to be, committed to my way if it
is the only way, or the best way. Commitment in the face of open possibility
is more difficult. How, as a Jew, do I
recognise the powerful vision of Christianity or of Buddhism, without
undermining my own tradition? How,
as a Chief Rabbi, do I acknowledge the
worth of all Judaism's many attempts
to articulate its vision without feeling
that I am failing to guard the tradition?

To answer these questions we need a
more mature sense of commitment, a
commitment that can remain steady
while recognising and even fferz.vz.7!g o#

the knowledge that there are other
ways that complement my own. This,
in turn, requires a commitment to truth
as open-ended.
The new social reality must be "botfow-#p" , or cmcrge7?f . .. Our traditional

western attitude to truth and our traditional wester.n religion have been
"top-down". These have imposed from
outside, on the basis of revelation or
traditional authority, a unified and absolute schema of truth upon the
diversities and uncertalnties of experience. This imposed truth has been
singular, or "monotheistic", and it is a
closed system. Our morality is based
on an imposed system of Thou Shalts
and Thou Shalt Nots.
In Judaism, we have always had a
tendency to be led by tradition and to
be guided by its authority. But if tradition is based upon a system of closed
truth, it can be inflexible and unresponsive. If Judaism is to evolve, we
must discover some new basis for a
creative dialogue between tradition and
experience. In this, we could learn a
valuable lesson from science.
Scientific thinking is largely "bottom-up", pluralistic and open-ended.
Like religion, science hopes to give us
a coherent picture of the world (a
theory), but it does so through observation and experiment. It begins with a
vast array of data from which it selects
a piece here and a piece there, eventually to build up its unified vision. Its
source is the manifold complexity and
diversity of available data. And its unified vision, its theories, are always
open to refutation, or to further growth.
There is always the sense of something
beyond any given theory.
Our great Jewish mystics have always shared this open-ended vision of
truth and been willing to confront the
uncertainty that that entails. The kabbalists tell us that the full truth within
the rorczfe is infinite and that we can
only tease it out bit by bit. Much of our
Talmudic tradition of on-going discussion and argument is about this. There
is always more to discover. A Jew is
someone who wrestles with God. The
more modern mystic, Abraham
Heschel, said that we are closer to God
when we are asking questions than
when we think we have answers. Albert Einstein, too, said towards the end
of his life that he did not have many
answers but, thank God, he still had a
few interesting questions.

The new society rust have a spir-

itual dimension. Our social vision "st
acquire a new dimension of higher
meaning. We must be able to answer
questions like, what is societyjTor, what
is its purpose and direction, in what
dimensions of underlying reality do we
find its roots, its systems of value, its
moral foundations? These are, ultimately, spiritual questions. We must
leam to ask them in a contemporary
Way.

Mainstream Judaism has always
risked neglecting its spiritual dimension. Though we are a covenant people,
defined essentially as a people through
our relation to God, there has always
been a tendency to degenerate into an
ethnic club whose only rules of membership include archaic things like
tying our shoe laces in a certain way.
We must recover our essential spirituality through the constant questioning
of our meaning and purpose as Jews.
We must ask wky we light Sabbath
candles and a sufficient answer is not
that it is the law. The mere observance
of rules is sterile. Here again, the mainstream could leam a great deal through
dialogue with the spirit and writings of
its own mystical tradition.
Our new spiritudity must be in di.a/ogz4e wz.ffe scz.e#ce. The old science

and the traditional, organised religions
often find themselves offering radically different accounts of the history
and nature of the universe and of human beings. If we are to rediscover the
moral and spiritual roots of our society, we must do so in a way that
mirrors, extends and develops the
knowledge that science is giving us
about our own nature and that of the
cosmos in which we live. Judaism must
not stake its moral vision on a too rigid
interpretation of events described in
the rorczfe. Nor must that moral vision
be circumscribed only by the wisdom
of the past. God did inspire us with
laws, but He also gave us the power to
ask questions and to respond creatively
to our experience. In the quantum laboratory, the scientist plays an active role
in evoking and shaping what he observes. As quantum persons, we play
a co-creative role in the shaping of
our moral world. A spirituality conso~
nant with science recognises that

responsibilityl
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REEHE
when at age eighteen, I met Dow
I:OULD
Marmur.
NOT Having
BELIEVE
survived
MY LUCK
the

ghetto of Lodz and the Ravensbrueck
concentration camp, my mother and I
came to Sweden in the last days of the
war, among those rescued by the
Swedish Red Cross. My father survived
in another concentration camp and we
were later reunited.
I knew I was very lucky to have
survived the Holocaust and that I
should be extremely grateful to Sweden, but I felt bewildered and sad by it
all. And not deserving of my good fortune. I could not speak to anybody
about it, not even to my parents, who
were trying to rebuild their own, shattered lives. The friends I made in my
new country were too removed from it
all and could not possibly understand
how I felt.
So I pretended to live a normal life
among normal youngsters in Stockholm. Once I was even chosen by my
school to be Sancta Lucia, "the Queen
of Light", celebrated with great gusto
on December 13th every year, as a kind
of Swedish-Christian-pagan version of
Hanukkah. I could not refuse such an
honour, especially as I knew that it was
my teachers' wish to make the stranger
feel at home that prompted them to
choose me. I vividly remember how
totally alienated I felt as the candles,
with which the crown of the Queen of
Light was adorned, flickered over my
dark hair, so unsuitable for the event,
as it was normally the most blonde girl
in the school who was selected.

When, one day, my teacher in the
religion school, run by the Jewish community in Stockholm, asked the class
which Jewish festival we liked best,
the consensus was Hanukkah. When
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for my survival that I had been seeking
all along. For me, religion had always
been an expression of trust and of
shared responsibility.
So it was that, in 1957, a year after

he asked why, I said that it was because the Jews had won and had been
made free in their own country. He
looked at me, winked and said, "Don't
tell me that that's why you like
Hanukkah," implying that it must have
been the fun and the presents. I was
devastated and felt lost again. Nobody,
not even my teacher of Judaism, could
understand how I felt about the Jewish
people.
I tried to sfeczdcfecjt a friend with a

boy from another city with whom I
corresponded. Not knowing how to ask
him to write to her, I suggested a kind
of correspondence club, as there were
so few young Jewish people in Sweden. I gave him my friend's address
and he gave mine to Dow, whom he
had met at a conference a few months
earlier.

Dow wrote me a long letter about
himself and his background, so similar
to mine. I wrote a reply, spilled coffee
on it and so never posted it. Soon afterwards, in the summer of 1954, I did
meet him, at a camp run by the Scandinavian Jewish Youth Federation. By
the time the camp was over ten days
later, we had decided to marry. It
seemed the most natural thing in the
world.
Invigorated by the support we found
in each other, we began to make plans
for the future. Dow thought of becoming a rabbi. I wanted a large family and
many friends and the rabbinate would
provide a family on a large scale. It
would also offer the kind of validation

our marriage, we came to London for
Dow to enrol at the Leo Baeck College. We were ill-equipped for the
English weather, with warm winter
coats and thin indoor clothes. Never
before or since have we been as cold as
that first winter in England, especially
indoors. We found accommodation in
a lovely house that lacked adequate
heating. Being anxious not to miss
classes, Dow once got up in the middle
of the night thinking it was already
moming. I was able to put him right
because my feet were still ice-cold and

I knew that they only got warm by the
morning.
After the shock of the smallness of
Leo Baeck College in those days, we
tried to adjust and got to know the
teachers and the students. Our good
fortune was to have Rabbi Ignaz and
Mrs Maybaum as our role models.
They adopted us and we benefited
greatly from their care and guidance.
Bent Melchior, for the last three decades Chief Rabbi of Denmark, was a
student at Jews' College at the same
time. We became close friends with
the Melchior family. At the time Bent' s
father was the Chief Rabbi of Copenhagen. Thanks to the Maybaums and
the Melchiors, I saw Rabbinic homes
close up, and I liked what I saw.
Between pregnancies, I even took
courses at the College, with Dr Ellen
Littmann, the lecturer in Bible, as one
of my teachers.
After many stillbirths and miscarriages, we had our lovely Viveca, now
a palliative care specialist in London,
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and Michael, now a rabbi in Haifa.
A few months before Dow graduated he became the minister of the
South-West Essex Reform Synagogue,
then still in Ilford. There I was gently
eased into the rcbbcfzz.#'s role. It is a
wonderful congregation. Its members
took us in with open arms. Now, for
the first time, the children had uncles
and aunts they so badly wanted, and
even a "grandpa" and "grandma", as
they called the late Harry and Rosa
Isaacs.

We were part of the real community.
I will never forget the enthusiasm of
decorating the first fe#ppczfe in the con-

gregation's very modest premises, a
converted Victorian house. The rug
and the vases were brought from our
homes in an effort to add warmth and
colour to the ceremony.
Our home was open to the congre-

gation. We had study groups and
meetings and dinner parties and Dow
saw people in his study at home. Once
Michael opened the door to a woman
in a hat and said, "Dad, there's a witch
to see you." I hope his children are
more tactful when members of his congregation come to see him.
In those days, my problem was to
keep at least one room tidy and a cake
ready to be served. But Viveca complained, supported by her brother:
"Strangers you let into the lounge and
give them nice cakes, but your own
children are not allowed to play there
and are not offered cake." She was
right. After that, I took the risk of visitors sitting on toys and sometimes only
having biscuits with their tea.
South-West Essex was then a new
and still small congregation. That
meant the rabbi and his wife were expected to go to all functions. We did. It
was often hard to leave crying babies
in order to be on time for a wedding
reception or a Bczr A4z.fzvczfe party. Chil-

dren always know when you are in a
huITy, so they play up.

In our seven years in IIford, we had
our share of sadness. When my father
was dying in Sweden and I went with
Viveca to be with him, I left Dow and
Michael for several months in the care
of kind congregants. Then I had a spell
in hospital, before the birth of our
"baby" Elizabeth, now an actress in
Toronto.
The only hostility I encountered at
South-West Essex was when it became
known that we were moving to the
North-Western Reform Synagogue,
A]yth Gardens in London's Golders
Green. People would say: "You won't
want to come to ourBczr A4z./zvczfes now,

MANNA SPBING 1995

for you will be going to the posh ones
in Golders Green."
The children were upset at having to
leave their cosy world in Ilford. Alyth
Gardens was a larger, more formal,
congregation. It took me longer to find
my bearings there. But our home remained open - for Sfeczbbc[/ afternoon

shiurim as well as tor Talmud classes,
rorczfe study groups, meetings and receptions during the week, in addition
to numerous social occasions to which
members would be invited.
Without much help at home, I had
my hands full . My role has always been
a supporting one. I do not belittle it, for
otherwise I do not think Dow would
have been able to do his work adequately. My greatest contributions to
the congregations he has served has
been to enable him to give unstintingly
of his time.
I created support groups around me.
Only recently did the wife of a much

younger rabbi remind me that I taught
her to take one afternoon a week off
for herself. Apparently, I did not tell
her that my "afternoon off. started with
delivering Meals on Wheels in the East
End of London.
When I think back on those years, it
is the rushing from one event to another that I remember most. I still have
my black rcbbc/zz.#'s suit with multicoloured dots that would take me from
a stone setting to a wedding to a funeral to a Bar A4j.fzvczfe party in one

day. I did not have time to change inbetween. We often started evenings
with a Sfej.vczfe service before going on

to a dinner party.
A new chapter in our lives began
when we came to Canada. Moving is
always easier for a rabbi, for s/he has a
set agenda to work with. As for me, it
took a while before I could find my
own way in the new environment. Yes,
life is more comfortable here -but the
view from the window is not as nice as
it was in London.
I found that it is more prestigious to
be a rabbi's wife in Canada, especially
the wife of the Senior Rabbi at Holy
Blossom Temple. That has its drawbacks. After chatting happily to
somebody for a while, the person to
whom I am speaking discovers who I
am -and then shakes my hand enthusiastically again, as if the previous chat
didn't count.

It does not take much to be viewed
as eccentric in Canada. My eccentricities include the fact that I do not drive a
car, that I wear hats and that I do not
refer to Dow as "The Rabbi". But I

have made many new friends and feel

at home in Toronto now. People are
very nice to me. They stop to offer me
rides and invite me to lunch. I appreciate their kindness.

The members of Holy Blossom are
devoted to their Temple, but do not
come much to services, except at High
Holy Days. And it does not occur to
them to feel guilty about it, which it
often did to their British counterparts.
They even think me odd, because I
always attend Sfeczbbczf moming services.

My role is made easier because Dow
is respected in the community. The
worst "hostility" to which I have been
subjected came from a neighbour who
said, "I've heard that your husband is
quite religious and talks a lot about
God." I can cope with that.
When I look back on the 32 years as
a "rabbinic spouse", the "in" term here,
I am still amazed at the tightrope I
walk every day between responsibility
and privilege. The privilege is to get to
know people on a deeper level and
share in their lives. The responsibility
is to keep their secrets safe and to know
when to be there to help.
It is so difficult to know what matters to people and what is being
ignored. Sometimes, a simple telephone call to congratulate someone
on a birthday, or enquire about their
health, is appreciated out of proportion
to the effort. At other times, I have
travelled across the city to visit someone in hospital to be greeted with, "Oh,
it's you -I thought the rabbi would be
coming."
I still worry about getting telephone
messages right and about expressing
condolences and wishing A4czzcz/fov to

the appropriate congregant. Dow
shields me from more serious unpleasantness in the congregation, for he
I(nows that I brood on it. It is uncanny
how the same types in one congregation can be found in another.
I still find it hard to be a "public

property", always expected to be "on
parade" and to "perform". I still spend
long, boring evenings with people, but
there are no short-cuts to relationships.
But my wish to be part of an ex~
tended family did come true. By now,
its members are all over the world,
including grandchildren, our own and
those of our friends. We try to keep in
touch. As in all families, you have

power to hurt and to be hurt and nobody can quite avoid either. You can
always do better and do more for others and may feel bad for not having
done enough.
Yet, I still cannot believe my luck.
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T IS A JOY TO ENCOUNTER
a scholar whose research methods

sitting in a cafe with a photocopy

of a Hebrew text in front of me
and sort of `doodling' with it ...

There are sufficient distractions
to grab my attention from time to
time - and to encourage me to
concentrate enough for them to
be blotted out. It is also nice to
munch on the chocolate cake and
slowly sip a cappucino' - A
Rabbi Reads the Psa.Irrrs , pp 7 -8 .

Bad for the arteries, but good for the
mind. Like Jonathan Magonet's previous books, A Rabbi' s Bible aLrrd Bible
Lives, A Rabbi Reads the Psalms
proves the wisdom of interpreting texts
by the cake-and-cappucino method. It
encourages fresh thought, uncluttered
by the excessive knowledge of what
every other scholar has ever said about
the text that makes so much biblical
research so boring and so laborious.
Instead, we start with the text itself and
look at it as if for the first time. And
what we get from it is insight, or wisdom, rather than merely knowledge.
At least, that is what Magonet gets
from it. In less able hands the decision
to look away from the findings of critical scholarship could produce nat.ve
interpretations, where ignorance of

what has been said before just guarantees a fuzzy, ill-informed, banal
reading of the biblical text - intellectual death-by-chocolate. Magonet
avoids this because he really knows
the tradition of Psalm interpretation
very thoroughly indeed. In offering his
own reading of some Psalms he is constant]y in dialogue with those who have
read them before, from the second
Temple period when some of them
were written down to the huge literature of our own day. He is also aware
that Christians also have made extensive use of the Psalms, in public
worship and for private devotion. A
major strength of the book is that the
author is fully in command of both
rabbinic commentary and of modern
`critical' university-based approaches
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are as exalted as your own:
`There is nothing nicer than
A RABBI READS THE PSALMS

Jonathan Magonet
SCM Press, London,1994,
200 pp £12.95 pb
to the Psalms, as practised in Christian
theology faculties and secular departments of religion and literature. Not
many people are interested in both
styles of interpretation. Magonet's
ability to draw on both is a rare gift.
So despite the welcome absence of
long footnotes, this is a learned book
and an intellectually demanding one. It
would be an excellent way into reading
the Psalms for anyone who knows
them through liturgical use, but has
never really thought about them in their
own right. There are useful opening
chapters on the importance of the
Psalms in Judaism down the ages and
on the way biblical Hebrew poetry
`works' . The body of the book consists

tended to be either `devotiona]' in a
very personal and individualistic sense,
or historical, dealing with the origins
and use of the Psalter in ancient Israel.

Scholars differ about the actual date of
composition of the Psalms and in fact
they probably span several centuries.
Some of them, at least, were used in
the worship of the Temple. Exciting
research was done between the wars
and down to the 1960s on the likely
settings for the Psalms. German and
especially Scandinavian scholars tried
to show what must have been going on
in the Temple service for this or that
Psalm to have been appropriate.
Psalms which begin as laments or pleas
for God's help but end as thanksgiving, like Psalm 20, might suggest a
liturgy in which the congregation's
prayers met with a divine response,
perhaps a blessing from a priest and
were thus tuned into shouts of joy.
Magonet knows all about these theories and finds them, as most biblical
scholars do, appealing though not com-

pletely convincing. But this type of
research still dominates academic
study of the Psalms. On the other hand,
of detailed studies of thirteen Psalms many Jews and Christians recognise
19, 22, 23, 25, 73, 90, 92,115,121,
the profound spirituality of these texts
124,134, 145 and ]46. These are
and read books that will help in using
printed out in full, in Hebrew, in an
them for private prayer. But there has
appendix. A good deal of the commennever been much connection between
tary depends on features of the Hebrew
the two styles of reading.
text that cannot be seen in an English
The
original
contribution
of
translation - word plays, rhythm,
Jonathan Magonet's book is that it tries
rhyme, word order. All this is conto establish a third way. To do this he
veyed to the non-Hebraist by extensive
draws on modern literary criticism,
transliterations and careful explanamuch as he did in Bz.b/e Lz.veg. This is
tions. While the reader who knows
one of the current growth areas in bibnothing at all about Hebrew could get
lical studies generally, but few critics
a bit lost at times, anyone prepared to
have so far applied it to the Psalms.
make the effort of paying close attenModern literary study of the Bible is
tion to the argument ought not to be
`synchronic' , which means that it reads
badly misled. And, as many writers
the text in its finished form, just as it
have pointed out, many of the most
stands before us. Some biblical books
characteristic features of biblical powere probably written all in one piece,
etry, such as parallelism, lose almost
as a poem might be written now. Most
nothing in translation anyway. As Wilare the result of years or even centuries
liam Tyndale, the great English biblical
of drafting, redrafting, cutting and
translator born five hundred years ago
this year, wrote: `The properties of the
pasting, retouching, and improving.
These texts were public property. No
Hebrew tongue agreeth a thousand
one complained if a scribe rehashed
times more with the English than with
the text, or joined it to the end of, or
the Latin.,
interwove it with a book by someone
Other books on the Psalms have
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else. That is why the Hebrew Bible is
not a very straightforward book to
read. It is also the reason so much of
biblical scholars' energy has been
spent on historical analysis. But recently biblical scholars have moved
away from these historical concerns in
the direction of `final form' analysis.
Granted that the text came about
through a long process, bits of which
we can reconstruct, the finished work
still deserves consideration as a whole
and in its own right. There is nothing
wrong with chopping a Psalm up and
identifying how the different bits were
first written, then put together, then
`improved'. But why not also read the

Psalm as it now is? The finished product may be more than just a collection
of bits and pieces. In literature, the
whole is sometimes much more than
the sum of its parts.
Such literary analysis usually begins
by examining the sfrc/cfwrc of the work
and Magonet's studies are no exception. There are two features to which
he returns again and again. One is
I."c/wsz.o, where the last words of tile
Psalm echo the first and thus `frame' it
in a satisfying way. The other is
cfez.czsmz4s, where words or phrases

show the arrangement

ers may find it bland. But fixed structure need not be the enemy of fine

poetry: just think of Shakespeare's sonnets. The concentric structure turns out
to be a vehicle for profound religious
feelings of a challenging kind:

`It may be that the formality
of the structure, alphabetic and
concentric, and of the covenant
language, actually conceals a
deep emotional and religious crisis. To affirm that prosperity will
accompany the righteous person
who fears God and keeps to the
covenant is one thing - but human experience challenges that
every day, and indeed this is a
classic source of tension within
much of biblical writing. But
what of the person consumed
with a sense of guilt, whether on
objective grounds because of
past behaviour or because of
their own psychological state?
The pivotal verse in the concentric structure is 11 : `for the sake

of Your name, 0 Eternal, forgive
my wrongdoing because it is
great.' (pp 82-3)

A formal literary approach succeeds,
paradoxically, in uncovering more profound meaning in the text than most of
us would find if we tried to read it in a
`devotional' way. And literary analy-

AB
BA

sis does, in fact, also bear on historical
like the Greek letter cfez., written X.

Sometimes both are found together,
producing what Magonet calls a `concentric structure'. Take Psalm 25 `On

you, Oh Eternal, my life depends'.
Verses 1-3 are mirrored in verses 1921. Verses 4-7 are echoed in 15-18,
and 8-10 in 12-14. Verse 11 stands as

the pivot between the two halves and
verse 22 falls outside the structure.
Thus we have the following structure:

the creator - `The heavens declare the
glory of God'. Verses 8-15 are a poem
in praise of the rorczfe - `The teaching
of the Eternal is perfect' . Usually these
are thought to be two separate Psalms
that were stitched together, whether
accidentally or deliberately. But
Magonet's reading starts with the
Psalm as it is and shows that important
religious truth is expressed precisely

1-3A

4-78
8-10 C

llD
12-14 C,
15-18 8,
19-21 A,

22
The idea that there might be a fixed
structure is probable in any case with
this Psalm, since it is an acrostic. Each
verse begins with a successive letter of
the Hebrew alphabet - or almost. Few
biblical acrostic poems, of which there
are many, succeed in using all the letters just once and in the right order. It
is a very formal poem and some read-
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questions, even though it is not designed for that purpose. In Psalm 19,
for example, all commentators recognise two quite disparate sections.
Verses 1 -7 are a hymn in praise of God

in the juxtaposition of the two poems.
The one and only God is the source
both of the created universe and of the
rorczfe, which is Israel's special possession. This is true whether or not the
two poems were originally separate true as a description of the Psalm 19
that we actually have, rather than of
the two `Psalms 9'/2' that we don't. But
if so, then our confidence that the text
was not a unity from the beginning is
undermined. If the finished foml is so
coherent, why can it not have been
written like that in the first place?
Where's the problem?

One of the great advantages of reading the `final form' is that it means
reading the same text that Jewish com-

mentators down the ages have read,
rather than a fomi reconstructed by
modern scholars. Magonet continually
allows rabbinic commentary to play
like light over the text, revealing facets
not obvious to a modern `critical'
reader. But rabbinic comment is not
allowed to overrule modern questions.
Magonet is at all times a modern
reader. He does not stifle his own questions or those of other biblical scholars,
Jewish or Christian, by saying, `the
tradition knows best'. Rabbinic opinion is used to illuminate, not to
adjudicate.
The result of this continual inteiplay
between modern reader and ancient
rabbi is a rich and very untidy fabric.
`Untidy' is not meant as a term of

abuse. Jewish theological thinking has
usually been more untidy than Christian theology and in the past Christians
did use that as an accusation - why
couldn't Jewish thinkers get their logical act together? There is indeed much
value in the Christian tradition of `systematic theology', in which undoubted
truths are derived from unquestionable
axioms. It is a fine witness to the human desire and ability, to think
rigorously about ultimate questions.
But can we imagine that genuine
knowledge of God is ever going to be
other than untidy? Theology is a human activity, and at its best it achieves
not a system, but a collection of insights and bright ideas - ideas which
God in His mercy allows us to grasp,
not ideas we are clever enough to discover. Rabbinic meditation on texts
can be infuriating to the systemising
mind, but it can also be profound because it knows how much it does no.t
know. That is why it is so often quizzical and humorous - whereas 7lfec Bcsf

J okes of the Church Fathers wcluld be
one of the shortest books ever written.
There are many insights here, inspired
by meditation on the Psalms, which I
shall try to integrate, but not too systematically, into my own, Christian,
mind-set.

This is an illuminating, approachable, inspiring book. It will introduce
readers to the Psalms and also to rabbinic commentary and help them to see
why both matter. It is genuinely original, while at the same time having
enormous respect for tradition. Above

all it is simply a very good read.
JOHN BALRTON is Oriel & Laing PI-ofessor
of lhe ln[eri)re[a[ion of Holy Scrii)lure al lhe
University of Oxford.

21

WHEN SECRETS
MUST NOT BE KEPT
But Maimonides goes on to say that

O:;:he:£T::#::T;f#f:mv:::::;n:+!§
shall not go up and down as a talebearer
among your people", re-emphasised
in the book of Proverbs: `A talebearer
reveals secrets, but one of trustworthy
Spirit keeps a confidence'2.
From the word rczcfez./ for ` talebearer'

Rabbinic Hebrew derived the abstract
noun rccfez./z{f for `gossip', and from

the word sod for `secret' modem Hebrew has coined the abstract noun
fodz.yy#/ for `secrecy' or `confidentiality'.

Like `gossip' in English, so rccfez./w/

in Hebrew has a negative connotation.
It implies that what is disclosed is detrimental to the person to whom it
refers, that it is what we might call
`sensitive information'. It is therefore
closely related to /czsfeo" fecz-ro, liter-

ally `evil speech', forbidden by the
same Leviticus verse.
There are few sins which Judaism
condemns more strongly, not because
it is the most serious but because it is
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the most easily committed. In the
`Great Confession' of the Day of

Atonement liturgy, there is repeated
emphasis on the sins of speech.
But how detrimental to its subject
must the disclosure be to fall under this
prohibition? What constitutes sensitive
information?
The extreme case is any disclosure
which may lead to/czfcz/ consequences.
Maimonides points out that the Leviticus verse continues, `You shall not
stand by your neighbour's blood', and
comments: `Talebearing is a grave sin,
which is the cause of many deaths in
Israel. That is why the prohibition
against it is followed immediately by
the waming, "You shall not stand by

your neighbour's blood"3. In other
words, the second half of the verse
reinforces the first.

the sin of Jczsfeo# fecz~r¢ is committed,

not only when life is endangered, but
whenever any damage is done to the
individual concerned, personally or financially, and even by way of causing
him distress or fear4.
One opinion in the Talmud goes still
further. According to this, whenever
something is told by one person to another, the recipient of the information
is forbidden to divulge it to a third

party unless the informant gives him or
her permission to do so, saying, `Go
and te||'5.

Is the obligation of confidentiality
strengthened when an actual undertaking has been given to observe it? What,
in other words, is the status of promises in Jewish Law?
The key verse says that `it is better
that you should not vow than that you
should vow and not pay'6. But that can
be taken in two ways. It can be taken as
a warning against making any vows at
all, lest we should find ourselves unable to keep them. According to this
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view, `even those who make a vow
cz#d /w/fi/ I./ are nevertheless called
wicked'7. Or the Kohelet verse can be
understood as merely emphasising the
sanctity of vows, so that we should
indeed be careful not to make a vow if
we have any doubt whether we shall be
able to keep it, but it is nevertheless
nobler still to make vows and to keep

phrase, `Keep faith with those who
trust you, do not disclose their secrets,
and do not go talebearing".
Clearly some of these formulations
are too categorical, especially the International Code of Medical Ethics,
which rules: `A physician shall observe
absolute confidentiality on all he
knows about his patient even after the

them8.

Patient has died' 17.

It is therefore highly questionable
whether explicit promises of unconditional confidentiality should be given
at all. But once given, they should certainly be treated extremely seriously.
`The One who punished the generation

In any case, these oaths merely reinforce an ethical obligation which exists
independently of them.
There is a general belief that doctors
are under a solemn obligation to treat
any sensitive information about their

of the Flood and the generation of the
Tower of Babel will punish those who
do not keep their word'9.
Which brings us to the Hippocratic
Oath. The key phrase reads: `Whatsoever things I see or hear concerning the
life of men, in my attendance on the
sick or even apart therefrom, which
ought not to be noised abroad, I will
keep silence thereon, counting such
things to be sacred secrets''°. It is
therefore clear that the promise of con-

patients in the strictest confidence. It is
clearly important that that perception
should be maintained. As the BMA's
Medical Ethics Today puts ±t, `There is
... a strong public interest in enforcing
the medical duty of confidentiality. In
the absence of guarantees that their secrets will be protected, patients may
withhold information important to their
health care and possibly to the wellbeing of others, including health

and the second, `You shall not stand by
your neighbour's blood.' Earlier I
quoted an interpretation which sees the
second clause as rcz.jt/orcz.#g the first.
But it can also be understood as, on the
contrary, g#cz/zftyz.#g it. Then the whole
verse would mean: `You shall not tell

tales. Nevertheless you shall not stand
by in silence when your neighbour's
blood is in danger of being shed.'
That interpretation is already found
in the earliest Rabbinic sources. For
instance: `How do we know that if you
are able to testify you may not be silent? Because it says, "You shall not
Stand by your neighbour's blood"22.
More generally, Maimonides says:
`Whoever is able to save a human life,

and fails to do so, transgresses the commandment, "You shall not stand by
your neighbour's blood"23.
Since that is the case, an unconditional oath of confidentiality is an oath
to go czgc".#sf the law which, therefore,
cannot claim validity I.# the law. As the
Mishnah states, `If a person swears to
violate a commandment, that is a vain

professionals".
But now we must ask whether, ac-

oath'24.

#of ##co7td[.fz.o„czZ: it

applies only to those things `which
ought not to be noised abroad' . In other

cording to Judaism, it is ever permissible
- or even obligatory - to disclose sen-

(1829-1908) spells it out clearly: `If a

words, it applies only to scJtsz.fz.ve in-

sitive information, and so to breach
whatever promise, explicit or implicit,
has been given to the contrary.
The short answer is yes, if only because there are no absolute prohibitions
in Judaism except the three forbidding

fidentiality is

formation.
Since the obligation is not unconditional, there is no strong reason why a
Jew should not take the Hippocratic
Oath, or why those who have taken it
should feel obliged to seek release
from it. That is the view of even so
conservative an authority as Rabbi J.
David BIeich of Yeshivah University' I.
though he does quote the more stringent view of Eliezer Waldenberg,

idolatry, incest and murder`9. In all

circumstances the oath sfeoz£Jd be an-

other cases, moral duties, if they come
into mutual conflict, need to be weighed
against each other in the light of circumstances.
There is, however, one obligation
which overrides all others except the
three absolute prohibitions just men-

nulledl2.

tioned, and that is pz.kkwczcfe #c/csfe, the

Chief Rabbi of Haifa, that in certain

Rabbi Yechiel Michael Epstein
witness says, "It is true that I have
information relevant to the present
case, but I have undertaken not to disclose it", that amounts to nothing, and
the court must rule that he shall testify,
for it is a case of one who has sworn to
Violate a commandment'25.

Of course a witness cannot in the
last resort be compe//cd to testify. That
emerges also from a passage in the
Shulchan Aruch which, besides, widens the scope of the obligation to
include cases where something less
than the saving of life is at stake. The
passage reads: `If anybody is in a posi-

tiontotestifyonbehalfofhisneighbour,
and it is right that he should do so, and

The Hippocratic Oath is not the only

saving of life. For instance, it is a prin-

one of its kind. The BMA's d4cdz.cczJ
Effez.cL5 rocJay refers to analogous ones
in Hindu and Muslim sourcesB3. In Jew-

ciple of the Hci/czcfecfe that the saving

if his testimony would be

of life overrides the Sabbath2°.

gcoz4§ to his neighbour, then he is
obligated to testify if his neighbour
asks him to do so ... And if he sup-

ish tradition we know of a physician
called Asaf ha-Rote who lived, probably in Babylonia, in the 6th century.
He adjured his pupils, `Do not disclose
any secret which a patient has entrusted
to you ' ]4. A similar phrase is attributed
to Amatus Lusitanus, a Jew born of
Marrano parents in Portugal in 1511,
who studied medicine at Salamanca,
taught it at Ferrara, and practised it at
Ragusa (Dubrovnik), Ancona and
Salonica, where he died of the plague
in

156815.

According to Dr Abraliam Steinberg,
graduates of the Jerusalem Medical
School take an oath which includes the
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Furthermore, where the saving of
life is concerned, Rabbinic Law does
not require certainty or even a balance
of probability -a significant chance is

czcJvcz#fcz-

presses the evidence, though he cannot
be prosecuted under human law, he is

enough21.

liable to divine punishment'26.

It follows that when we have a
chance of saving somebody's life by
disclosing a secret, we are not only

It is therefore permissible, and even
obligatory, to disclose sensitive infermation whenever there are good

permitted but obligated to disclose it.
notwithstanding any implicit or ex-

grounds fur believing that such disclosure would avert a serious danger of
death or other harm. But t4/feosc death
or harm are we talking about? There
are three possibilities.
First, the beneficiary of the disclosure may be the patient. If, for instance,
the patient suffers from a serious illness
which can only be treated effectively
continued on next page

plicit promise to the contrary which we
may have given.
And here we may return to our key
verse from Leviticus 19, which, to repeat, consists of two clauses, the first
being, `You shall not go up and down
as a talebearer among your people',

23

with the co-operation of others, then
those others must be informed -if possible, with the patient's consent, if
necessary, without. Similarly, if the
doctor becomes aware that the patient
intends to commit suicide, it may be
necessary to inform those best placed
to prevent it.
Secondly, the beneficiaries may be
other designated individuals. For instance, if it becomes known to the
doctor that the patient intends to assault a third party, there is a clear duty
to thwart that intention even at the cost
of betraying a confidence. As Sissela
Bok, a Swedish-born Harvard professor, writes, `Just as no one is granted
autonomy when it comes to doz.#g violence to others, so there is no reason to
concede such autonomy ... forpJcz#s to

aged patient who suffers from a genetic kidney disease and who, with the
agreement of his wife, decides to keep
the information from his teenage children. Should they be told? It might
depend, she says, on the degree of the
severity of the illness and of the likeli-

do so, once divulged'27. Therefore, `patients who voice serious threats against
innocent persons' cannot `invoke confidentiality on the basis of their
relationship with therapists or anyone
else without asking them to be partially
complicitous'28. Indeed, `professionals

information'34.

should not then be free to promise confidentiality, nor should a client expect
to be able to entrust them with such
projects, any more than with stolen
goods or lethal weapons'2`'.
Similar problems are discussed at

length by Rabbi Israel Meir ha-Cohen
(1838-1933), better known from the
title of his principal work as the
Chafetz Chayyim. Regarding the disclosure of sensitive information, he
lays down five provisos: (1) that it is
done only after due deliberation; (2)
that the danger which it is intended to

prevent is not exaggerated; (3) that the
sole motive is the benefit of the person
to whom the disclosure is made; (4)
that this result cannot be achieved by
any other means; and (5) that no real
haml is done to the infomant3t'.
One of the illustrations he gives concerns a young man who intends to
marry but suffers from a serious physical defect. If asked, should the doctor
who knows this tell the bride, even
though the engagement might then be
broken off? Yes, says the Chafetz
Chayyim3l.

Similarly, Sissela Bok informs us,
Catholic theologians have often discussed the question: `What should a
doctor do if he has a patient who suffers from an incurable and highly
contagious venereal disease and who

plans to marry without disclosing this
fact to his flan.c6e?' According to
many, she says, `the doctor's obligation of secrecy would then cease'32.
She also cites the case of a middle-
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hood of its transmission33.
An unusual case is discussed by

Rabbi Walter Jacob, Chairman of the
Responsa Committee of the Central
Conference crf American Rabbis. A
woman, who is engaged to be married,
confides to her rabbi that she suffers
from a rare, potentially fatal disorder,
but threatens to commit suicide if he
tells her fianc6. Rabbi Jacob concludes
that if, in the judgement of the rabbi,
the suicide threat is to be taken seriously, he should

#of divulge the

may from time to time set up to regulate particularly difficult areas of
medical practice. An example is the
Human Fertilisation and Embryology
Authority.
Thirdly, there is a need for professional codes of conduct. The guidelines
of the General Medical Council and
the BMA's Medical Ethics Committee
serve that purpose.
Fourthly, there is a need for local,
hospital-based ethics committees to
which doubtful cases can be referred
for decision.
But the final safeguard is the educated conscience of the individual
doctor or other health professional.
As Kohelet says, there is `a time to
be silent and a time to speak'37. But to

differentiate between them is not al-

ways easyl

Thirdly, the beneficiary of the proposed disclosure may be society at
large. A commonly discussed example
is that of a patient who applies for a
driving licence but conceals the fact
that he is an epileptic. Then the patient's doctor is duty-bound to inform
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THE MAN WHO PUT
GOD IN MY HEART
Bracha Newman
JUDAISM AND JUNGIAN
PSYCHOLOGY

J. Marvin Spiegelman
University Press of
America, Maryland,1993,
pp 150, £32.50 h.b.

G:hr:,ACT:::C::t!y:F2a:g,:nEc:a:btl:E:;
psychology, Carl Gustav Jung. Was
he anti-Semitic? Did he co-operate
with the Nazis? Why did he write
about racial psychology in the
1930s? And did he feed the Nazi

I find this controversy very painful.
I was much helped by Marvin
Spiegelman in his new book `Jwdaz.sin

propaganda machine?

practising Jew, immediately addresses
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and Jungian P sychology' . Spiegctman,
who is both a Jungian analyst and a

these issues in his introduction. Starting his book with a dream Jung had

aged seventy - a Jewish mystical
dream -Spiegelman says that the Jung
of the 1944 dream was more conscious
than the Jung of the 1930s -a time
when the world did not realise the enormous threat to the Jewish people.
Spiegelman adopts the position that
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most Europeans in the '30s, including
Jung, were likely to be prejudiced towards Jews by the very fact that they
were brought up in a Christian culture
and influenced by Christian myths,
which included many negative references to Jews, coupled with the belief
that Christian chosenness had superseded that of the Jews. Spiegelman

goes on to point out how these Christian myths affected even Jews by
quoting his own analyst, a believing
Jew who, nevertheless, when subjected
to the Nazi furore, had become antiSemitic himself.
Spiegelman is an older Jungian ana]yst. Some of the younger generation
of Jewish Jungians are not so generous. Their research findings indicate
anti-Semitism and co-operation. After
the exclusion of the Jewish analysts
from the Psychoanalytic Association
in Germany by the Nazis, Jung stayed
on as President. This involved direct
contact with Nazis in high places. Letters are now being unearthed. And the

question is asked - why have we been
protecting Jung all these years? And, if
he failed as a man, then what about his
psychology and his model of the psyche? Is this now part of the debate?
Any discussion of analytical psychology and Judaism has to address
this but should not stop there.
What is it about Jung and his discovCries and writings that has captured the

heart and imagination of so many Jews
- in America and Europe, in England,
and in Israel?

And more personally. what was it
that attracted me -a `nice' Jewish Canadian girl. then 21 -to this man?
Carl Gustav Jung was born in 1875
in a small hamlet on the shore of Lake
Constance in Switzerland. He came on
his father's side from a long line of
S wiss Protestant pastors, including his
father, as wen as doctors, while his
mother's father was a well-known but
eccentric theologian, who devoted his
life to studying Hebrew in the belief
that it was the language spoken in
heaven. This grandfather was an outspoken advocate of Zionism and also
had an active interest in the occult.
Jung had difficulty in choosing a
field of study as he was interested in all
forms of knowledge. Both archaeology and the natural sciences, like
zoology and biology, drew his interest.
He finally decided on medicine. When
it came to specialisation he liked
the idea of becoming a surgeon but
finances precluded this expensive option. By chance he came upon the
manual of psychiatry by Kraft-Ebing
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and was inspired and moved - "Here
was the empirical field common to
biological and spiritual facts, which I

had everywhere sought and nowhere
found," Jung wrote.
His teachers were disappointed. Psychiatry was then medicine's poor
relation and it seemed incomprehensible that a brilliant young scholar would
wish to dedicate himself to this.
But Jung said -"It was fate." It was
in psychiatry that he felt truly at home.
It brought the two sides of his personality together. Firstly his everyday

personality, the child of his parents
who went to school and coped with life
as well as he could. And secondly, a
side which was much older and remote
from the world of human society but
close to nature and animals, to dreams
and to God. Jung had known about and
named these two sides of his personality at an early age.

It was on a kibbutz in Northern Israel on the Sea of Galilee, that I was
`caught' and moved by Jung.

A product of the '60s, the Vietnam
war and flower-power, I had arrived in
Israel in September '69 after travelling
through Europe the summer after completing my university degree. I was 21 ,
agitated, open and searching.
All the volunteers on the kibbutz pooled
their bocks and Frieda Fordham ' s An /#troduction to Jung' s Psychology ca:rue
into my possession. I was riveted by

what she wrote:
"Jung's psychology is based
firstly on his own experience with
human beings - normal, neurotic,
and psychotic. It is not a kind of
psychopathology ... but his theories
are suggestions and attempts at the
formulation of a scientific psychology based in the first place upon
immediate experience with human
beings. And ... there is no simple
formula to which this experience can
be reduced."

I felt that here was a person who
spoke my language, took me seriously.
It felt to me as if what I thought and
what I felt was important and valued
rather than that Jung was providing a
formula and prescription of what and
how I ought to be and think. Reading
his autobiography gripped me further:
"My life is a story of the selfrealisation of the unconscious.
Everything in the unconscious seeks
outward manifestation, and the personality, too, desires to evolve out
of its unconscious conditions and to
experience itself as a whole."

There was an urge deep in the person for what Jung called Individuation,
to become the person you are meant to

become.
This concept has so many echoes in
Jewish wisdom. For example, there is
the well-known teaching of Zusya of
Hanipol: In the coming world they will
not ask me `Why were you not Moses?' but `Why were you not Zusya?'
And then there is the explanation of
why God is referred to as `the God of

Abraham, the God of Isaac, the God of
Jacob' rather than more simply as `the
God of Abraham, Isaac and Jacob'.
The answer given is that each person
has to find his own way to God.
This is no simple conservative cult
of the individual but an ethical stance.

I.n Judaism and Jungian P sychology
Spiegelman beautifully introduces
Jung to his readers as:
"A life filled with the religious

quest along with psychological dis~
cipline unique in his century and a

pathblazer for many since then."

And it is this combination of reli-

gion and psychology that has always
fascinated me and continues to keep
my interest in Jung alive.
Jung was the first psychologist to
say that the religious function lies in
the unconscious. That is to say that it
exists and has a place in that part of the
psyche which is pre-existent.

We are born with the need for religion. It is a need or function like any
other instinct -eating, sleeping or sex.
Jung understood the function of religion as reuniting the person with the
centre and source of his/her total being
with the Self, the place where the Godimage lives and is given birth to, over
and over again. He saw religion as an
attitude of attending to `psychic
numinous processes'. For me this has
echoes of Judaism's attitude to holiness - that special possibility of
sensing holiness in everyday life.
Jung talked about the importance of
living the symbolic life and he noted
the importance of rituals and symbols
which connect us to that richness, to
mystery and to holiness.
Jung's assertion that religion affects
the whole person and that the essential
processes of religious life tal{e place

from within the psyche was popular
neither with psychologists nor theologians. For Freudian psychoanalysts,
religion was either irrelevant or seen
negatively as an infantile need for de-

pendency. And God was a grand
projection of the need for Father.
For Christian theologians religion
was connected with the mind and the
spirit and accessible to the will. Many
thought that Jung was reducing mat-

ters of faith which transcend the human
continued on next page
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mind and the senses to the human
sphere - to psychic processes and to
archetypal collective experiences.
Rebutting this argument Jung said "I did not create the psyche. If we

speak of God as an archetype we say
nothing of His real nature ..."
Jung's perspective here is very Jewish. Firstly, in Judaism religion is not
separate from one's total being. It is
not simply a question of belief and
faith. Secondly, the idea of God as immanent and transcendent at the same
time, is a paradox at the heart of Judaism. Thirdly, that we can have a very
personal relationship directly to God
and that as we change, God changes.
Jung understands this psychologically
- the image we have of God changes

but God, that is, God behind God does
not change -the ultimate paradox.
Spiegelman's outstanding essay, entitled Jewish Psychoecumenism, on the
richness of the diversity within Judaism and modem Jewish thought, is a
wonderful example of how psychology and `Jungian' thinking can help us
understand our experience as Jews.
Spiegelman describes six different
viewpoints - Orthodox, Reform, Conservative, Ultra-Orthodox, Marxist and
Psychoanalytic -among modem Jews.
He then images them as the six points
of the Star of David which come to-

gether to make a whole. Multiplicity
and oneness are part of an ongoing
dialogue and engagement. Taking this
further, he sees the different view-

points as not only the "many comers of
Jewish attitude", but also as aspects of
each one of us:
"Are we not all, to some degree,
partners to the Covenant, searchers
for freedom, honouring of tradition,
waiting for the Messiah, asserting
the repair of the world, seeing the
roots of our being in psyche and
world? And are we not, on the
shadow side also rigid and fundamentalist,
wishy-washy
and
assimilative, fanatic and rootless,

prejudiced and arrogant? The Jew-

When Jung met Leo Baeck in Zurich
in 1946, he admitted to him that he had
`slipped up'. Leo Baeck was convinced
and in turn influenced Gershom
Scholem to accept a collegial relationship to Jung and to attend the Eranos
Conference on Jewish Mysticism and
several others as well.
Jung wrote only from his own experience. He was very aware of the power
of the collective over the individual
and finally did speak up loudly against
Hitler and Nazism in 1938 and 1939.

One of Jung's central formulations is
on the shadow - those aspects of our

personalities that we do not like and do
not recognise in ourselves but see in

ish psyche is also our individual
Jewish psyches, I think, and it would
be helpful if each of us recognised
the divergent views as aspects of
one's self as well."

projection and the shadow archetype which is that of the evil stranger, the

The experience of the '30s, the
Holocaust and the creation of the state
of Israel have had an enormous impact
on my generation of Jews, the
`younger' Jungians. The influence of

Questions about Jung's attitude and
behaviour in the '30s do remain. But,
along with the controversies, there
ought also to be the rediscovery of his
outstanding creativity and humanity
and the fact that he has something of

the earthing of the vision of our homeland in the psyche of our people cannot
be underestimated. The idea of the
Land - Ere/z y!.s.rczc/ - grips us in a
mystical way, as if the earth itself is
vital in forming the ground of our psyches.

predator, the enemy - when combined
with xenophobia can then have deadly
consequences.

value to offer to Jewsl
BRACHA NEWMAN was born j.n c! Dj.sp/czccd
Persons Camp in Aus[ria after the 1939-45 war
and grew u|) in Montreal. She is trained as a
counsellor and psychotherapist and is in private I)raclice in Finchley.

A
SCHOOL
LEAVER
LOOKS
BACK
Jo Wagerman
bye to forty years of teaching. JFS,

IN JULY
OF 1993
I SAID GOODthe Jewish
Comprehensive
School
in North London, was my fifth
secondary school. Teaching is leaming
and at each of my schools I learned a
lot. I was not always aware that I was
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learning. But everything turned out to
have significance.
I began in Battersea, in a school that
was called comprehensive and was not.
Built on violence, among pupils, between pupils and teachers, beating was
the answer to all problems. No one
seemed to notice that it did not work.

Students were often beaten for the incompetence of their teachers. I leaned
two things there: that love and concern
for students must underpin everything
a school does and that teachers have to
be helped in the skills of classroom
management. They do not come automatically.

From there, I went to Singapore. Peter and I were the only orthodox Jews
in the Far East Air Force. There were
problems about our religious observance, but, to my surprise, it earned us
considerable respect. I learned that
standing up to be counted in a nonJewish world was a positive and
rewarding experience. However, it did
cause some unanticipated problems. As
the Senior Mistress in the Grammar
School, I was responsible for 180 teemage girls on a Royal Air Force station
with 10,000 National Servicemen. Sex
education was an urgent necessity.
Early discussions with the girls revealed chasms of ignorance. I got to
work. All good teachers need visual
aids. My husband came home one af-

ternoon to find me with paper spread
all over the floor, drawing large pictures of male genitalia. He laughed in
the irritating way that husbands have. I
defended my artistic skills until he said,
"Darling, you're a chaste Jewish wife,
but as you're talking to the daughters
of the Royal Air Force, you should
know that not all men are born circumcised." He drew the pictures.
After my children were born, I went
to Parliament Hill School. There I

leaned many of the skil]s of good management from a team of dedicated

wenene many Of whom are still my
friends.IalsobecamethestanltoryJew

in a Eon-Jeilish en`ironment. It may
sulprise }-ou 1o keoH- thee eight }'ears
beforie I got to JFS I u~as recei`-ing
complaintsafroutthebehai`iourof-their
pupils on the train.
I took Jewish Assembly- e`-ez}. de}T
andbroughtinaJ#J4L7andcz7iogforthe
girls to bcuscfe at Szffr*of. They caHsed

much interest in the staff-room. but an
inexplicable annoyance in the riead of
RE. "You don't do that any Inore," she
told me. "You haven't done that since
the destruction of the Temple."
One of my unexpected delights three
years ago, was to meet a new parent
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who told me she had been one of those

girls whom I took home for tea in the
Sr£4kczfe and how this was a memory

which had determined her to send her
daughter to JFS. The rewards of teachers may be a long time in coming but
they are so satisfying when they do.
With other teachers I had absorbing
discussions on the doctrine of the Messiah, on the nature of heaven and hell,
debates with some of the best Christians it has been my good fortune to
meet. I went scuttling back to my
books. I leant how necessary it was
for Jewish education to have answers
to what the world outside was asking.
During one of those interminable Israeli political crises, friends demanded
to know why Golda Meir had not yet
been made Prime Minister. God help
me, there I was explaining the Israeli

sympathetic natures, their social conscience, their commitment to work,
their good manners, their sense of humour, and dare I say it, their stunning

physical beauty, surrounded me for
twenty years and made me feel that
everything was worth the effort. Inspectors were overwhelmed by our
Sixth Foml and called them our best
ambassadors. Distinguished guests
were shown round on official occasions by the members of the School
Council and wanted to take them home
to keep. Let me hasten to assure you
these were not students carefully selected by me, but elected by their peers
to represent them.
When I became Head I had three
aims:-

I.

political system. I was there during the
Six Day War, when Israel was still the

good guy. I knew about the crazy right
but for the first time came up against
the hard left, demanding my personal

guarantees that the money raised would
never be spent on military purposes.
My reply owed much to Jabotinsky
and something to a childhood spent in
the East End in Moseley's heyday.
Next, elderly colleagues about to retire demanded explanations as to what
was happening to their Marks and
Spencer shares! From the heights to
the depths I leaned that all Jews are
responsible for all other Jews.
I moved to be a Head of Department
in Da]ston, a white grammar school
amalgamating with a black secondary
modern to form a new comprehensive
with a Head who was very strong on
educational theory, but tended to be
invisible otherwise.
The violence in the school was terrifying, teacher absence astronomical.

Whenever a dangerous situation arose,
the Head's and Deputy Heads' doors
were firmly closed and the `engaged'
button alight. I learned from that the
absolute necessity of an effective and
unequivocal support system for teachers and the principle of the open door.
I Ieanied there perhaps the most im-

porEant lesson of all, the concept of the
schoio] as a just and law-abiding sociedy. That has been my guiding light
ever since.
And thus began twenty years of life
with JFS, whose students became my
jay, my terror, my pride, my despair,
my obsession from that day to when?
I'm not at all sure that retirement
means I've got over them.
Their warmth, their brightness, their
intelligence, their charm, their caring,

To improve the reputation of the
school by improving its discipline,
its exam results, its intake and its
self-image and by communicating
that achievement to the community.

2.

To do something about ourJewish
Studies - to see created a curricuIum which was relevant, exciting,
meaningful and to attract the kind
of teachers and the size of resources which would make it
possible.

3.

To do something about the building: to begin by giving every
department a resource base and
then to move on to major improvements, such as the science wing
and the Bcf Hcz#2cdrczsfe and the
introduction of Information Technology.
Of course there always was and always will be the Northern Line and
that is one problem I did not solve,
although I did get many nice letters
about the way our students helped the
handicapped, the elderly, mothers with
babies and parcels, how they handed in
lost bags and lost money, filled charity

boxes, bought the newspaper for the
homeless and all this on the Northern
Line, too.
In 1992 I had a particularly critical
letter which contrasted our loutish children with the perfect behaviour of
Japanese children on public transport.
You may imagine my glee, therefore,
when travelling in Japan on the famous
Shinkansen, the Bullet Train, we drew
into a station to be greeted by a crowd
of Japanese teenagers, yelling comments at the passengers. My command
of Japanese was not sufficient for a
direct translation, but the hand gestures, the facial expressions and the
noise level conveyed a message that
was internationally understood. My
continued on next page
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husband suggested I write to their head
teacher straight away.
I was very lucky as a head teacher
and much, if not all of my achievement, was due to the efforts and skills
Of others. I had the best of everything.
To my deputies I owe more than I can
say. I find it very difficult in my two
new jobs to work without them. The
staff at JFS and I did not always agree,
but overwhelmingly what we were
fighting about was what was best for
the children, what would give them the
best education. Teachers are overworked and underpaid, stressed and
undervalued, JFS had many of the best.
Even today people comment to me
how pleased I must be not to have to
deal with "those Jewish Parents".
They're so pushy, so demanding. Why
do we, as a community, denigrate some
of our most valuable traits, because
they do not fit in with a certain kind of
English snobbery? Jewish parents are
involved, supportive, grateful and very
critical. So they should be, because a
child's whole future is at stake. I've
worked with both kinds and give me
Jewish parents every time. The Governors gave time, energy and devotion to
the school and were an unfailing sup-

port for me. There were times when I
was a distinct trial to them, but their
courtesy and steadfastness never wavered.
I^/hen I left JFS I was ill for several
months and could not think of anything I wanted except peace and quiet
and to be pain-free. If someone had

asked me as that faded, what I thought
I could do with the rest of my life, I
would never have predicted the two
things I work at now.
To my astonishment, the Board of
Deputies elected me as a Vice-President and I have been very closely
involved with Eldred Tabachnik, the
President and my colleagues, a Board
with many more women and younger
Deputies than hitherto, in addressing
the issues which face us as a community. In many ways JFS was a
preparation for that wider task.
Secondly, I was asked to take on an
astonishing project in Hackney for an
organisation called ``Team Solo" run
for Lennox Lewis, the boxer, by his
financial advisors.

Many young men at a crucial stage
in adolescence, between the ages of 16
and 18, have been deprived by poverty, family breakdown or other
circumstances of the opportunity to

grow into working, independent and
socially well-functioning adults. Many

are known to be "at risk", and others,
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in a variety of ways, are heavily disadvantaged.

They face a future where they have
no marketable skills, no knowledge of
the way to enter the market-place, no
skills to function effectively in a whole
range of social situations and may be
illiterate and innumerate. For a variety
of reasons many have rejected conventional approaches to improve their
situation.

Many will be members of ethnic minorities, with whom we are closely
involved in the development of the
project, its policies and practices.
Team Solo aims to intervene at this
stage in their lives, or possibly earlier,
with the setting up of Lennox Lewis
College, in Mount Pleasant Lane in
Hackney, to provide the necessary
skills and training to assist them towards living lives of self-respect and
fulfilment in employment, family life
and citizenship. Mr Lewis and his advisors are putting about a million

pounds into this enterprise and I have
the task of setting it up. This has meant
a programme of research, dealing with
statutory authorities at all levels, designing a curriculum, recruiting staff
and equipping a building. We plan to
start in May.
I have heard all the jokes about JFS
being a good training ground. It was in the way that the makers of snide
remarks could never understand. Respect
for
young
people,
a
determination to lead them towards
self-respect, a desire to satisfy their
specific needs, the creation for students
and staff of a warm and caring atmos-

phere, the most rigorous standards for
teachers, the best possible environment
and equipment, an education based on
real moral principles, however alienated from them students appear to be,
should be the right of every young person. I feel very privileged to have been
given a second chance to try and put
my profound educational beliefs into
practice with some of the most desperately needy people in our society. It is
also important to me as a Jew, that one
ethnic minority does all it can to help
the children of another ethnic minority
towards education and training. The
black community often does not have a
good image in this country. I should
like to do all I can to help a black man
who is doing what generations of Jewish philanthropists did, get his due

Diana Lipton
find classical rabbinic com-

mentary alien to their
own
MANY PROGRESSIVE
JEWS
approach to the Bible and are unable to
justify the effort required to read it.
Yet to give up the rabbis is to suffer a
great loss and not only of our heritage.
Their belief that every letter of rorczfe
is sacred, combined with their interest
in filling psychological gaps in the text
- what was Isaac thinking as he
climbed Mount Moriah to be
sacrificed? - made them superb closereaders. Furthermore, while rabbinic
commentaries

and

mz.drczsfej.in,

imaginative interpretations of biblical

passages, often address the concerns of
their own age, making them a mine of
information about times past, this by
no means precluded the uncovering of
major issues present in the biblical
narrative itself.
I.n Sacred Fragments, Recovering
Theology for the Modern Jew (Iow±sh
Publication Society,1990, p.89), Neil
Gillman finds mz.drczsfez.in in the Bible
itself. Most familiar mz.drczsfez.in, how-

ever, were written down and edited
between 400 and 1200 C.E., although
many were based on earlier sermons
and oral commentaries. The Ge#csz.s
Rczbbczfe collection contains an extraordinary fflz.drczsfe on God's reproach to

Cain - `The voice of your brother's
blood cries out to me from the ground'
(Genesis 4: 10):

recognitionl

R. Simeon b. Yohai said: It is
difficult to say this thing, and the
mouth cannot utter it plainly. Think
of two athletes wrestling before the
king. Had the king wished, he could
have separated them. But he did not
so desire, and one overcame the
other and killed him, he (the victim)
crying out (before he died), `Let my
cause be pleaded before the king!

JOSEPHINE WAGERMAN wcI5 Z)om I.„ Lo#-

Soncino Press,1938, XXII.9).

(The Midrash Rabbah, Genesis I,
don and enjoyed a most dis[inguished career in
education. She is Vice-President Of lhe Board
Of De|)llties Of British Jews.

Simeon bar Yohai (mid 2nd
Cent.C.E.), a student of Rabbi Akiba' s,
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experienced at first hand the cruel persecution of the Hadrianic period and
his representation of God as a Roman
king being entertained by human blood
sport certainly dispels any notion that
rabbinic texts are more pietistic than
critical.

The audacious parable asks two related but distinct questions: why did

God not act to end the suffering of the
Jews under Roman rule and why was
God. who has just created the entire
universe, unwilling to prevent the
world's third human inhabitant from
killing its fourth? R.b. Yohai's fears
for his own generation fuse with an
important and ultimately unanswered,
theological question generated by the
biblical narrative. It is unnecessary to
spell out the continuing relevance of

this issue in our own time - Rabbi
Harold Kushner was working within
an ancient tradition when he asked why
bad things happen to good people.
Simeon b. Yohai's parable exemplifies
the capacity of mz.drczsfe to combine
concerns contemporary to the writer
with an awareness of issues arising
from the biblical text in a way that
illuminates difficult passages for modern readers.
Susan A. Handelman, in 7lfec SJczycr
of Moses, The Emergence Of Rchbinic

ln!erpretation in Modern Literary
7lfecory (State University of New York
Press, 1982, p. 147), notes a similarity

between rabbinic explication of texts
and methods of dream interpretation.
She compares a commentary by Rashi
(R. Solomon Yitzhaki, France, 1040~
1105) with Joseph's treatment of
Pharaoh's dreams.
Rabbinic interpretations typically

commence with a few words of the
relevant verse, which we, from
memory or, more probably, because
we have a Bible at hand, complete. A
significant word is then repeated and
its interpretation offered. The following example from Rashi's commentary
on Genesis illustrates this well. It is

worth noting that, although his point
may seem obvious, the significance of
the definite article, `ffee p]ace', in the
introduction to Jacob's momentous
dream is often overlooked by Bible
scholars committed to the notion that
Jacob came to Bethel by chance. Rashi
opens his comment on Genesis 28:11

with the first few words of the verse,
`and he alighted on the place' , and proceeds to home in on the word that
interests him:
Scripture does not mention
which place, but by writing `on /Ac
p/czc.e', it refers to the place already

mentioned in another passage, viz.,
Mount Moriah, of which it is stated

(22:4) `and he saw /fee p/ace afar
o££' (Chumash with Rashl's Comme"/any, Feldheim Publishers,
1934, ad /oc.).

Where Rashi recalls a text, Pharaoh
reports his dream (Genesis 41 : 17-24).

Joseph, the interpreter, then isolates
and explains its separate components:
The seven healthy cows are
seven years, and the seven healthy
ears are seven years; it is the same
dream. The seven lean and ugly
cows that followed are seven years,
as are also the seven empty ears
scorched by the east wind; they are
seven years of famine (Genesis
41 :26-27).

The methodological parallels between the interpretation of dreams and
the interpretation of texts and the extent to which both deal with hidden
meanings which must be uncovered,
make biblical dreams an interesting
subject for rabbinic interpretation.

The first straightforward dream report in Genesis - Abraham has a
dream-like experience in Genesis 15: 1 21, but it is called a `vision' -concerns
Abime]ech of Gerar in 20: 1 -18. Under

the impression that Sarah is Abraham ' s
sister, the king takes the matriarch into
his household. God speaks to him in a
dream, threatening death should he fail
to return Sarah to Abraham post-haste.
What most concerns the rabbis here is
God's appearance in a dream to a nonIsraelite and they are quick to find
elements of the report which may suggest a distinction between divine
dreams received by Israelites and those
received by non-Israelites. Rabbi
Obadiah ben Jacob Sforno, (Italy,
c.1475-1550) attempts to show that the
dream's formal introduction indicates
an inferior fomi of revelation:
And God came [o Abimelech.The
expression, ccz"c is also used by
Laban and Bilaam. The expression

he ai)peared to him, tnt visions of
God, are not mentioned, nor is
spcczk!.#g, as we do find with the

patriarchs and other prophets, as it
says, I make myself known to him in
a v.ision; I speak to him in a dream
(Numbers 12:6). God did not

ap-

pear to them (Abimelech, Laban and
Bilaam) at all. Only a voice came to

them (Siforno, Commentary on i he
roraA, Artscroll Mesorah, 1987,
ad [oc.).

It may appear that Sforno's comments were motivated by concerns
about the exclusivity of God's relationship with Israel which were not an
issue for the biblical narrator. Yet the
occurrence of the expression `God

came' in three separate reports of divine revelation to non-Israelites - see
also Genesis 31 :24 and Numbers 22:9
- is unlikely to be mere coincidence.

Moreover, the issue of foreignness,
both Abraham's as a vulnerable
`sojoumer' in Gerar and Abimelech's
as a non-Israelite who learns fear of
God through a revelation, is at the very
heart of this story. Sforno's distinction
is far from being the whim of a medieval rabbi.
Having returned the still childless

Sarah to her husband, Abimelech fo1lows God's advice and asks Abraham
to intercede for him so that God will
remove the curse of sterility and barrenness with which He has afflicted
the royal household. Rashi draws a
moral conclusion from Abraham's intercession on Abimelech's behalf:
And the Lord visited Sarah
(21 : I ). It (scripture) places this see-

tion after the preceding one to teach

you that whoever prays for mercy
on behalf of another when he himself is also in need of that very thing
for which he prays on the other's
behalf, will himself first receive a
favourable response from God (C'Aw-

mash with Rashi' s Commentary, ad
/oc).

Rashi is surely right to link these
two episodes and, once the connection
has been made, it is easy to see what
has been achieved by the juxtaposition
of a text in which it is categorically
denied that Abimelech, unlike Pharaoh
in the earlier version of the same story
in Genesis 12:10-20, touched Sarah,
with a narrative in which the conception of Isaac is announced with
enormous emphasis on Abraham's paternity and God's will. We are told six
times that Abraham is Isaac's father,
and six times that God ordained it. Although Rashi's interests may have been

primarily homi]etic, his comment
draws our attention to a fascinating element in the process by which the
Bible confirms once and for all that
Isaac is Abraham's rightful heir.
According to psychoanalysts, our
dreams are, in part, a means of facing
fears and anxieties which we suppress
in our waking lives. Evidence from the
ancient Near East indicates that little
has changed over the past few thousand years and dreams are often
reported in connection with the lack of
an heir, for instance, or the difficulty
of finding a wife. In his dream-like
vision in Genesis 15, Abraham's fears
for his own posterity are voiced explicitly: `0 Lord God', laments Tevye's

prototype in response to God's promise of a great reward, `what can you
continued on next page

MANNA SPPING 1995
31

give me seeing that I shall die childless?' Elsewhere, we must read
between the lines to uncover this as-

pect of the
patriarchal
dream
experience, but the rabbis can be relied
upon to point the way.
Gc#cs!.s
Rabbah' s midrashim on Genesis 28..10
emphasise Jacob's urgent need for reassurance as, expelled from his father's
house, he sets out to find a wife, and, in
case we are unaware of the pitfalls of
finding a suitable spouse, the rabbis
provide a telling tale:

interpretation - of this verse, it underlines an element of the narrative which
might well escape our notice: the
dream at Bethel represents God's
promise of lasting protection to Jacob,
pczrfz.cw/czr/y during his imminent exile

in Laban's house.
Contrary to popular opinion, the rabbis were extremely flexible in their
approach to the sacred texts. For them,
the Bible was timeless, and they were

A Roman matron asked R. Jose:
`In how many days did the Holy

quite open to the possibility of a narrative sequence other than the one

One, Blessed be He create the
world?' `In six days,' he answered.
`Then what has He been doing since

presented. Nachmanides (Moses ben
Nachman, abbr. Ramban, Spain 1194-

then?' `He sits and makes matches,'
he answered, `assigning this man to
that woman, and this woman to that
man.' `If that is difficult,' she gibed,
`1 can do the same.' She went and

revelations the dream in which God
assures Jacob that He has been safe-

matched her slaves, giving this man
to that woman, this woman to that
man, and so on. Some time after,
those who were thus united went
and beat one another, this woman
saying, `1 do not want this man,'
while this man protested, `1 do not
want that woman.' Straightaway she
summoned R. Jose b. Halafta and
admitted to him: `There is no god
like your God: it is true, your 7orczA

is indeed beautiful and praisewor-

thy, and you spoke the truth!' ("e
Midrash Rabbah, Genesis 11, ad
loc).

When Jacob finally manages to
wrest Rachel from her devious father,
we can be sure that theirs was a marriage made in heaven.
The search for a wife was not
Jacob's only preoccupation as he lay
down for the night near Luz. The fact
that his dubious acquisition of birthright and blessing was followed by
exile from his father's house left Jacob
uncertain about the validity of either,
in addition to which, he cannot be certain that God will go with him when he
leaves the land. Surely with this in
mind, Rashi introduced the theme of
exile in his explanation of why the an-

gels who appear in Jacob's dream at
Bethel go up before they go down:
`Ascending and descending.' It

states first ascending and afterwards
descending. Those angels who accompanied him in the land of Israel
were not permitted to leave the
Land: they ascended into heaven and
angels which were to minister outside
the
Land
descended
to
accompa.r\y him (Chumash wi[h
Rashi, ad loc.).

While this explanation is unlikely to
constitute what Rashi would have de-
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scribed as the pesfeczf -literal meaning,
as opposed to czcrczffe - imaginative

1270)

divides

into

two

distinct

mended so ardently here can be obscure and unyielding, while existing
English translations are sometimes
stilted and uninviting. As any economist will confirm, however, demand
creates supply and I hope that the time
is fast approaching when the reinstatement
of Rashi
in
Progressive
synagogues will initiate a rush of
congregants to their rabbis requesting
advanced Hebrew lessons and of scholars to their publishers with scintillating
new editions of these treasures of our

heritagel
DlhNA LIprl`ON is in her lhird year Of a Ph.D
on `Dreams in the Book of Genesis' ln lhe
Theology Department, Cainbridge University.
She is an active member of Be[h Shalom Ref;orm Syrragogue.

guarding his interests and urges him to
return to his native land (Genesis
31 : 10-13). He claims that the first rev-

elation - a description of rams
mounting the flocks - occurred during
the mating season shortly after Jacob's
arrival in Laban's house, while the second - a speech from God reminding
Jacob of his dream of Bethel - came
immediately prior to his departure.
This backdating of the dream explains
how God could take credit (31 : 12) for

what appeared at the time to be Jacob's
own strategies for increasing his flock
(30:37-42); Jacob's selective breeding
techniques were, in fact, divinely inspired. The division of the dream into
two separate revelations solves the

problem of why Jacob took so long to
follow God's command to leave
Laban's house, since this part of the
dream was not received during the first
mating season, but only much later
when the dream is actually reported. It
is not difficult to see that Ramban's
ingenious solution is surprisingly close
to the literary-critical approach fa-

voured by many modern scholars.
As Progressive Jews, we tend to engage in two distinct activities when we
read the Bible. On the one hand, we
study the sacred text both as a desirable end and as a means of preserving
our collective historical memory. On
the other, we attempt to lean its values

for the purpose of applying them to our
own lives and transmitting them to our
children. Alien as their language and
methodology may sometimes seem, the
rabbis were engaged in a remarkably
similar procedure and their insights,
whether homiletical, grammatical, or

psychological, can be used with great
effect to deepen our own. I cannot conceal the fact that, in their original
Hebrew form, the texts I have recom-

OTHER BELIEFS
Sir'

C

ONGRATULATIONS

TO

Rabbi Rayner on his thought-

provoking essay in your Winter
1995 issue. Everyone will agree with
his outline of the "permanent elements
and
abiding
characteristics
of

Judaism", if some of them are read as
poetry or metaphor. But some readers
may take them literally, decide that
they do not agree and call themselves
agnostics or sceptics. They may not
realise that there are other views of
God besides the one they were taught
as children and that it is not essential to
think of God in the personal way Rabbi
Rayner has described on the first page
of his article. Rabbi Harold Kushner,
for example, describes God as "the
name we attach to the fact that we find
certain things possible and meaningful
in the world and in our lives and the
fact that we find ourselves stirred to
move in the direction of realising these
possibilities ..." (Wfec# Cfez./drc# Ask
czboz/f GocJ, 2nd edition, Schocken
Books,1988).

A "permanent element and abiding
characteristic" of Judaism is, I suggest,
a belief that there is a set of absolute,
demanding and unchanging moral values, independent of and distinct from
the customs and practices of different
times and accessible to all, though in
practice only "selected individuals"
may listen to the message and pass it

onl
Trevor AL T€le+z, Cheadle, Cheshire
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chairman of the city's Jewish repre-

ll#4o€J''
William Wolff

T#"E,;;:I;a;:E:SthT-eo:nERe;;:|S.;.uth:
get a white loaf or a brown loaf. And
that was it. No rolls, no baguettes, no
choice.

Having thrown off the clamp of communism, Russians, in many areas of
their lives have not yet found a way of
giving themselves new choices.
Except for the Jews. They now have
the precious option of reclaiming their
identity - or saying goodbye to it for
ever. Increasing numbers do opt for
Jewishness.
But having chosen Jewishness, their
choice of Judaism is limited severely.
They can have orthodoxy, mainstream or Lubavich. And plenty of
either.

In the five years since communism
was blown away like the psalmist's
flower in the field, orthodoxy has installed scores of rabbis, sent them to
language schools to make them fluent
in Russian and found them stipends.
Pinchas Goldschmidt, the new chief
Rabbi of Moscow, is in his mid thirties,
comes from Switzerland and has made
a particular hit, both inside and outside
the Jewish community.
So far progressive Judaism has decided not to compete on that level. In
spite of devoted work by individual
rabbis, mainly from Israel and Britain,
and on-the-spot laymen like Moscow's
Zinovy Kogan, we have not one per-

manent rabbi or one permanent
building anywhere east of Berlin.
And will not have for some years.
"We need rabbis now," Kogan said
to me.
At the time of the liberation of East-

em Europe Rabbi Hugo Gryn wrote in
these pages that the world progressive
movement had a dazzling chance to
make Jewish history in Eastern Europe.
We could grasp it at once, or lose it.
His analysis was well founded. And
his fears have become reality.
::t`.
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Manchester's orthodoxy is owed to the
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sentative council.
Disgraceful.

A visiting orthodox rabbi from Israel, quaintly labelled an "heretic", is
bounded around the city. So are the
children of parents who dared to go to
his meeting.
All of which has come as a surprise
only to those who do not know the
Manchester orthodox world. And that
means the bulk of Anglo-Jewry.
For the despotic ways of Manchester's ultra-orthodox rabbis - and that
means most - are as carefully hushed
up in public as they are wept over in
private by countless victims.
I have in my possession two gz.#z.#,
bills of divorce, granted by the ManchesterBc*7!Dz.#totwodifferentparties.
On them the senior dcry¢7i, judge, has
scribbled in Hebrew script that the man
and the woman to whom these divorces
from other partners were granted, must
never many each other.
No reason was stated, they were not
informed in English. And they did not
find out till they went to arrange an
orthodox synagogue wedding. Then
they were devastated.
This is one of the milder abuses perpetrated by the Manchester Bcffe Dz.73.

As this couple, and so many others, did
not wish their names published, the one
weapon that could end the tyranny publicity ~ remains sheathed.
And Manchester, a once proud centre of Anglo-Jewish cultuie, becomes
the most riven, tortured and impenetrable fortress in Britain of latter-day
ultra-orthodoxy.
•*.

prove it. So does a receipt still in my
wallet.
And I am now left with the headacheof explaining to the lady whose voice
was on the answexphone first, and who
is a magistrate as well as a friend, that
the birthday present I gave her earlier
this year was stolen.

In between wonying about the way
to salvage that precious friendship, I
am haunted by two other questions.
What or Who was it that stopped my
throwing out the receipt when I had a
ruthless clear-out a week or two before? And was it mere coincidence that
Geraldine called together with the detective searching for her present? Or a
case of God popping up everywhere,
even on my answeaphone?
?-1(.
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tions for schoolchildren.
Shortly before publication a request
is received to take his name off the

front cover for fear of offending possible orthodox readers.
A pacifying gesture, certainly.
And after much soul searching it is

rejected - on the proper grounds that
we have neither wish nor need to deny
our identity.
A special halleluyah for that. We
can improve on that response in only
One Way.

Cut out the soul searching. Say NO
before they have even come to the end
of their impudent request.
Hiding is not a posture that befits our
stature.
•*..

O#a£]r8#w)Saf#no¥:n:o¥Sf:?:8n¥
wanting to know whether I was back
from Moscow. The other was from a
detective in Newhaven. "Please contact me," he demanded. And totally
failed to reassure me with the words
"But meanwhile don't worry."
The following moming I rang my
friend first. She was already out. The
detective told me that he was looking
into a burglary at the home of a dip]omat's widow in Lewes, Sussex.
Before I could tell him that speeding
is my crime, burglary is not, he went on
that some of the stolen jewellery had
turned up in a shop in The Lanes,
Brighton. And according to credit card
records, I had bought one of the pendants.
Not only do the credit card records

letter pealed with authority. It

THE stood
RESPECTED.
RABBI'S
out, boxed and
in bold
print, in 7lfee Jcwz'sfe rrz.Z7z£7.c, the ultra

right-wing soap box so recently
mounted by Chief Rabbi Sacks.
In a series of brief thunderclaps it
berated lesser mortals for misleading
parents into thinking that a good secu1ar as well as religious education would
better equip their children for life in
the 21 st century.
"Success in life comes not through
secular studies, cfeczs veLf72oJom," he in-

sisted, "but purely from the Holy One
Blessed Be He, the source of all blessing and success."
I looked for the one syllable surname

of the author. And there it was.
Schach, the 95-year old leader of the
powerful non-chassidic right in Israel.

33

en

_viiiibbml

t7-|n-

The Manor House
Society

Th_e .Mapqr Horse Society is an ambitious cultural venture. Its aim is to bring a wide range
of J.?wish 9ultural anq intellectual events of a high level within easy reach of a larige
audience. Regular activities include concerts, debates, exhibitions, drama, seminars a-nd
lectures.
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 MIAMA. Membership can be
on either an individual or family basis.

Subscriptions are modest. The rates for 1995 are:
Single membership

£20.50

Family membership

£32.50

Senior citizen/student single

£16.75

Senior citizen-family

£23.75

Existing subscribers to MArvM 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
26th April -21st May 1995

Chaim Stephenson - f?ecenf Sou/pfures
Sunday 30th April 1995 -8.00 pin
An Evening with Berthold Goldschmidt, Anglo-Jewry's greatest living composer,

performed by the Schidlof Quartet in commemoration of fifty years of peace

Sunday 21st May 1995 -8.00 pin
Introductory meeting of the Manor House Society's new Drama Group -everyone welcome

Monday 29th May 1995
Together with the North Western Be form Synagogue, Annual Awayday to Willesden's Jewish Cemetery,
Sir David Salomons' House and the Chagall stained glass windows at Tudeley in Kent with David Jacobs

Sunday llth June 1995 -8.00 pin
An Evening with members of The Besht Tellers

Sunday 6th July 1995 -8.00 pin
An Evening of Literature and Music -members of the MHS read from their new books
with a musical accompaniment by the Bumt'ng Bush

July and August
Summer Exhibition
LUNCHTIME RECITALS
Thursdays, 1.15 pin
Summer 1995 Series: 11 and 25 May, 1 and 22 June and 6 July

ART COURSES
Ten week daytime courses from the 2nd May -4th July 1995
Tuesdays 10.00 am -12.30 pin and 1.30 pin -4.00 pin
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