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EDITORIAL

ANEWVISION
and the relationship between Israel
and the Diaspora must reflect this
change - becoming a relationship of

it comes to organisations in which we
have made a personal investment.
Perhaps it is because we live at a time
of
bewildering
social
and
technological change that trusted and
familiar institutions become safe
havens in an increasingly unfamiliar
landscape.
One institution which has embarked, despite the difficulties, on
radical change is the JIA. We applaud
the courage and vision that has accomplished a task which was not only
difficult but necessary and timely.
The JIA has been, seemingly since
time immemorial, one of the great
institutions of British Jewry and the
dominant expression of our financial
support for Israel. Its achievements,
in raising funds for the development
of the Land and the settlement of
Jews there, have been a remarkable
testimony to commitment and determination. But times change.
Israel was once poor and fragile, in
need of every pound and dollar that
the Diaspora could send. One has only
to look at pictures of Israel fifty years
ago and pictures of Israel now to be
reminded that nriracle is not, in this
case, a hyperbole. It is, of course, true
that Israel still faces challenges that
are unimaginable to us living in the
safetyofBritain.One.doesnotneedto
elaborate on the continuing threat

from the Arab world, the security
problems and the on-going needs of
providing welfare and educational facilities for a burgeoning population in
a tiny land, far from rich in natural
resources. But circumstances have
changed irrevocably.
Israel is an innovative modem state
with a flourishing economy. It has
withstood the armed threat of its numerous enemies for half a century. It
is no longer the weak and fragile child
of a powerful Diaspora but rather the
centre of Jewish life and the key to its
future. It will not be long before the
maj ority of world Jewry lives in Israel
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partners in the Jewish future and of
mutual support. Jews will still wish
`to give money to Israel' and that
money will still be well used. But the

gift will now be at least as much a
reflection of the Diaspora's need for a
sense of `ownership' and involvement, as it is about the building up of
a state.

The balance has shifted. The JIA
has recognised this and is responding
accordingly. It is even changing its
name - to the United Jewish Israel
Appeal -but that is the least profound
aspect of the response. Henceforth the
UJIA will be about two things. It will
be about the rescue of Jews in physical danger throughout the Diaspora
but particularly in the former Soviet
Union - about their rescue, resettlement and absorption in Israel. Israel
may be an extremely successful
modem state but there is no other
state in the world that has had to meet
the challenge thrown down by the

Law of Return and absorb so many
people as of right. Rescue as giving
substance to Jewish identity, as lifesaving and as absoxption is a key
continuing task for the new Zionist

partnership.
UJIA will also be about renewal.
The renewal of our dimension to the

partnership, the renewal of Jewish life
in Britain. It will focus upon the educational needs of the young - on
training, on youth work, on ensuring
that Israel will have a powerful and
vigorous partner here in Britain in
twenty years time. And on ensuring
that Israel and the Israel experience is
both the focus of the education and its
instrunentality.
Furthermore, JIA has reaffirmed
that is it for all Jews and for the entire
community. It will work with and
through all sections of the community, fairly and creatively, forging
local partnerships which will further
its work both of rescue and renewal. It
was highly signiflcant that at a recent

launch of the new UJIA to activists,
the new proposals were endorsed by
five representative figures -the Prime
Minister of Israel, the Head of the
Jewish Agency, the Israel Ambassador, the Chief Rabbi of the United
Hebrew Congregations and the Chief
Executive of the RSGB.
The Progressive Movements have
not always been the firm supporters of
JIA that they might have been. Although a number of synagogues have
given considerable commitment and
many donors have been drawn from
the Reform and Liberal Movements, a
suspicion has also existed. JIA was
seen as a rich man's club and a paternalistic institution. Particularly
outside London it was regarded as favouring the orthodox. Above all,
Progressive sensibilities about fund
raising and how it should be accom--

plished, sat uneasily with the JIA and
its supposed ethos.

The three-year-old JIA/Progressive Movements partnership was the
first expression of real change and
the Hugo Gryn Conference Level at
Bet Shmuel in Jerusalem has been a
major beneficiary. That partnership
must become the forerunner of still

greater change. A UJIA with rescue
and renewal as its objectives and
Israel at its heart deserves our complete and unqualified support. In
truth, we have already had to reexamine our sensibilities about fund
raising and rediscover the traditional
Jewish value of giving. UJIA blends
altruism with self-interest in a way
that makes it particularly easy for us
to discover the art and pleasure of

giving. In partnership with UJIA, we
can help to build the new and creative relationship between Israel and
the Diaspora that is needed for the
21 st Century.

Let us applaud profound and
visionary institutional change. Let us
lend our support, in genuine collaboration, to the work of UJIA, of rescue

and renewal, of redefining Zionism
and strengthening the partnership
between Israel and the Diaspora I

BEWARE FRIENDS CAN BE
ENEMIES
Mark Levene

anniversary in

1987,

when

BalfourLAST
Declaration
was a
FORtheITS
MAJOR
mere
seventy
years
old,
the
Israel, Britain and Commonwealth
Association brought out a glossy,
commemorative brochure. It was
thoroughly celebratory, full of warm
messages of support from the great and

good. It gave a wonderfully upbeat
account of how British Foreign
Secretary Lord Balfour came to send
his letter to Lord Rothschild in
November 1917, promising British
support for the establishment in
Palestine of a national home for the
Jewish people. At the centre of this

narrative was the person of the prime
mover, Chain Weizmann. The
brochuredidnotforge€tomentionhow
importantwashisworkasanindustrial
chemist in sustaining Britain's first
world war effort. But there were also
other Jewish hel.cres - Sinon Marks,
Israel Sieff, Harry Sacher. Alongside
them British GeE±iles - Lord
Shaftesbury, the scieBtist Laurence
Oliphant, George Efiot the creator of
Dcz7?I.eJ

DeroJzdfl

and

Benjamin

Disraeli, all or- whom, -drough their
prescience and sense ©fjustice, paved
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the way for this moment when British
and Jewish history gloriously met.
It was stirring stuff and bad history.
However you package it, the Declaration sits uneasily with Anglo-Jewish
memories of another British Foreign
Secretary, Ernest Bevin, the man with
responsibility for the Declaration's
demise thirty years later. My grandmother used to refer to him as a British
Hitler. By the time the British had finished in Palestine, there was very little
they could salvage in the way of Jewish
enthusiasm for their policy. So something is clearly amiss here. Either the
Declaration was a blip or what

followed was. Or, altematively, we are
looking at the whole issue through the
wrong end of the telescope. Ten years
on from our glossy brochure, it is high
time for a more sober and critical
assessment of the Declaration's origins
andsignificance.Itismoreurgentnow.
The reality of Palestine and Palestinians is finally being acknowledged.
The Declaration affected them as much
as it did Jews. Yet they hardly receive
a mention in the brochure. If genuine
peace between Jews and Arabs is really
to break out in the Middle East, it
would help to understand what went so
wrong in that relationship at the outset.
The first thing to remember is that
the Declaration was the product of a
wartime crisis. It is doubtful that
anything but such a crisis could have
producedit.TheWorldZionistOrganisation, thanks to the clarity of vision of

Zionism did have a track record.
Herzl, at his last organisational Con-

gress before his premature death in
1904, bowled it a blinder. The offer to
him of an African territory - erroneously referred to as Uganda - from the
British Colonial Secretary Joe Chainberlain, certainly set it agog, not least
because Zionists like Weizmann were
aghast that Herzl could even contemplate, let alone accept, a Jewish home
anywhere but Palestine. The story of
the Congress tearing itself apart before
the Colonial Offlce retracted its offer,
is well-known. So, too, is an epistolary
version of events in which Anglo-Jewish stalwarts like Israel Zangwill and
Louis Greenberg figure prominently as
supporters of the scheme.
If `Uganda', then, was a neardisastrous cul-de-sac for the Zionist
movement, some hardly considered but
wonying aspects of it do provide pointers both to the eventual success, as
well as the flawed nature, of the
Balfour Declaration. The `Uganda' of-

fer came at a time when Jews and the
so-called `Jewish question' were attracting considerable, almost entirely
negative, press in western and central
Europe. Britain was certainly not immune from this climate. A lot of British
attention in the early l900s was focused on the arrival of Russian and
Rumanian Jewish immigrants, euphemistically referred to as `aliens', on
British shores. Clearing out the social
underclasses to the colonies had been a

`The Jewish question' , however, was not just about

an indigent underclass. It enbraced Jews Of all
descriptions , the rich, f ;amous arid assinilated as
rrmch as the poor and orthodox.
its founder Tbeodor Herzl, had been
attempting to get its statist agenda before the eyes of powerful goverrments
and international fora since its inception in 1897. Retrospectively, a period
of only twenty years from the gestation of the idea to international
recognition looks remarkably like a
well-oiled and streamlined engine with
a predetemined timetabl`e for arrival
at its destination. Yet in 1914, Chaim

Weizmann, one of Herzl's disciples as
well as an erstwhile opponent, was admitting to colleagues that the
Organisation was not only "up against
a wall" but that any chances of future
success were looking increasingly remote.
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persistent theme in British official
thinking for more than two centuries
and Herzl's programme in some peculiar way, not least because of the
opportunities it presented for the carving out of a Jewish territory in the ebb
of global imperial advance, seemed to
offer the seeds of the similar kind of
solution to the `alien question'.

Neither Herzl nor Chamberlain,
however, seemed to have been in the
least concerned by the fact that
`Uganda' was already peopled. The

conventional - imperial - wisdom of
the time categorised `natives' as racially and culturally subordinate,
requiring them, except when needed
for work or to display their quaint

savage exoticism, to be invisible. Un-

fortunately, Herzlian Zionism was
equally in thrall to these conventions.
Jewish migrants, underclass or otherwise, whether the territory in question
was Uganda or Palestine, would henceforth be colonisers acquiring legitimate
title deed to virgin soil: `a people with-

out a land' taking `on a land without a
people'.

If a conveniently myopic imperialism set the frame in which eventual
Jewish colonisation of palestine could
be seriously entertained, this does not
in itself explain why, in 1917, British
official concern with the `Jewish

question' translated itself into the
Declaration. `The Jewish question',
however, was not just about an indigent underclass. It embraced Jews of
all descriptions, the rich, famous and
assimilated as much as the poor and
orthodox. Nor was it a question of sim-

ply not liking Jews. At the heart of the
`question' was a very insidious charge

- one that tells us almost nothing about
the Jews themselves but speaks volumes about the social and cultural
anxieties of early twentieth century
Europe. The charge was simple: Jews,
at heart, always put their interests as
Jews before all else. This provided
them with a collective and singleminded support system which, because
it was deemed so potent, had the capability to dominate Europe.
Readers will recognise here a familiar but pernicious idea: that of the
`international Jewish conspiracy',
which so dominated European and specifically German politics in the
interwar era. The `conspiratorial' aspects of the charge were still in the
gestation stage before the Great War
though we tend not to think of them as
having much hold on the British,
whose anti-semitism is often portrayed
as considerably milder than that infecting contemporary continental
Europe. That is why I was surprised
when, in the Public Record office,
some twenty years ago, I first came
across the confidential minutes and
memoranda of senior Foreign Office
advisers, diplomats and cabinet ministers of this period and realised how
prevalent the virus was in this country's elite circles.

What was different about the British
mling class compared with some of its
continental equivalents is not that it
did not hold these views but that it was
far too polite to air them publicly. This
elite discourse remained a largely private affair, though the pre-Great War
pages of 7lfee rz."es do give plenty of
Continued on next page
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clues to the `intemational' nature of
the accusation. A mixture of Jewish
financiers, revolutionaries and joumalists were puaported to have attempted
to scupper the Anglo-Russian entente
of 1907, to have been behind the failed
Russian revolution of two years earlier
and the successful `Young Turk' revolution one year later. Jews were also
accused of being behind moves to improve relations with the Kaiser's
Germany. This was where the charge
became particularly intriguing and
alarming, especially after the outbreak
of war in August 1914. The Jewish
collective interest was aligned to Germany.
Here is Sir Mark Sykes, the chief
architect of the Balfour Declaration,
writing confidentially, from St Petersburg, to the head of the Foreign
Office, Sir Arthur Nicolson, in London, in March 1916: "With `great'

Jewry against us there is no chance of
getting the thing [the war] through - it
means optimism in Berlin, dumps in
London, unease in Paris... if the Zionists think the proposals [to grant them
a Jewish National Home] is good
enough they will want us to win, they
will do their best which means a) calm
their activities in Russia, b) pessimism
in Germany, c) stimulate in France,
England and Italy, d) enthuse in the
USA. This will be subconscious, unwritten and wholly atmospheric."
There is so much that is extraordinary in this short extract that a full
cultural, as well as political, analysis
of it would take much more than the
length of this article allows. Note first
that this is from the man charged by
His Majesty's government with representing British interests in the most
important imperial carve-up of the
war, the top-secret Sykes-PicotSazonov arrangement to share out the
Ottoman Empire between the Allies at
the war's termination. Yet here is this
same Mark Sykes taking time out to
write to his London boss about a
dispersed and disparate people who
did not even figure on the St
Petersburg agenda. The talks had decided, in view of the sensitivity of
Jerusalem, that Ottoman Palestine

would be intemationalised and Sykes
had been party to this agreement. Yet
here he is, behind the back of these
same talks, proposing that the agreement be scrapped and Palestine given
to the Jews. Why? Because, according
to Sykes, if the Allies want to win the
war, they must have the Jews on their
side. More than that, they are the key.
With them you can win. Against and
you'11 lose.

Never mind the fact that some Jews
might not have been enamoured by
this offer and did not want it from the
British, or might even have found the
whole idea utterly offensive and
obnoxious. It does not seem to have
entered Sykes' head at all that Jews in
Germany or Austro-Hungary were
loyal to these states for the simple
reason that they identified with them,
or that the same might equally apply
to at least some British, Frencb, or
even Russian Jews, even though there
was little to be patriotic for, or about,
in the Tsar's empire. Certainly, to
have suggested to Sykes that Jews
might be differentiated in terms of
geographical location, class, religiosity, political viewpoint or even
temperament, would have been a complete non-starter. For Sykes, Jews
were first and foremost Jews, whether
their name was Bronstein (`Trotsky')
or Rothschild. And the difference
between these Jews and Zionists was
of no consequence at all, just a series
of masks hiding the intrinsic Jewish
self.

So Sykes' argument turns on a single idea. Give the Jews what they
supposedly all want -Zion. Give them
that and their power, currently working in the German interest, would flood
back in the direction of the Allies. So if
the origins of the Balfour Declaration
lie in a profoundly misconceived cultural premise held not only by Sykes
but its other maj or British protagonists,
this renders the Declaration's avowed
philo-semitism of very dubious coinage indeed. But should that surprise
us? We are, after all, now coming to
the end of a century in which the persistent idea of malevolent Jewish
power culminated in an attempt be-

For Sykes, Je;ws were first and foremost Jews,
whether their name was Bronstein (`Trotsky ') or
Rothschild. And the dif ference between these Je:ws
and Zj,onists was Of no consequence at all, just a
series Of masks hiding the intrinsic Jewish self:

tween 1941 and 19i5 re =L]E=ii£;]£te

all Jews. It may sound bE±caREs to

suggest that the H®Ioc± aE the
foundation stone of tEa SEE of Israel
have a common root fozH ha is exaedy

what I do contend. The E±on
scenario was different, inasmBrfe as its

results - from a Jewish naficnal iiewpoint - can be regarded as higinly
beneficial. The paradox Hes in the fact
that the wellspring of both He in the
murky waters of European anfi semitism.

It is worth remembering also that
the British government in 1915 was
prepared to condone the mass expulsion of hundreds of thousands of Jews
from Poland and Lithuania by its
Tsarist ally, on the grounds that
Russian Jewry collectively were accused of being German agents and
spies. Nor is there any evidence to
suggest that the British government or
its advisers changed their minds on
this matter.
All that did change were the circumstances of the war itself. As the struggle
became more and more total and as
resources, both in manpower and financial terms, dwindled away, so the
contenders became more and more
frantic in their search for solutions. The
British, like everybody else, began entertaining desperate remedies. Get the
Italians into the war, with promises of
territory. Then do the same for the Ru-

manians - except offer them much
more. Give support for entirely new
states, of Poles, Czechs, South Slavs,
carved out of the German and AustroHungarian empire. Do the same for the
Arabs in the Ottoman empire, even
though this contradicted the intentions
which were to lead Sykes-Picot. The
more desperate, the more ill-conceived
and rash the promises.
The MCMahon-Husein correspondence held out the possibility of a huge
Arab state, under the aegis of the Emir
Husein's Hashemite dynasty, in return
for his turncoat support against the Ottomans. The controversy over whether
this included Palestine or not, has never
entirely abated. But note that this agreement was not with all Arabs, or even
with ones that were representative of
Palestine, or other areas. It was a highly
secret, not to say idiosyncratic, understanding with a significant family in
far away Mecca, who had no particular
connection or interest in Palestine. Yet
the fate of the country became bound
up with this 1915 agreement as it was,
two years later, by the public Balfour
Declaration which was to complicate,
confuse and arguably supersede it.

These two arrangements were to make

4
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Zionists and Hasemites -today's living embodiment being Emir Husein's

great-grandson, King Husein of Jordan
- strange but long-term bed fellows,
sharing a bed untidily prepared by the
British. As for the people of Palestine,
those whose ancestral and actual home
was the land itself, they were neither
consulted about the shape or size of the
mattress nor managed to lie on it.
The simple reason was that in the
first world war scheme of things, they
did not count. The Zionists by contrast
did. They counted not because of any
qualities they actually possessed but
simply - and fearfully - for ones erroneously ascribed to them by British
Gentiles. By putting so much store on
an alleged Jewish collective antipathy
to their struggle, it gave to the Zionists
a tremendous, perhaps once in a lifetime, opportunity. Ironically, almost
nobody in the Zionist camp seemed
capable of reading the tea-leaves.

`genuine' Zionist, Chaim Weizmann.

A lot of nonsense has been written
about Weizmann. But he did play the
seminal Jewish role in the inception of
the Declaration. Weizmann mostly had
luck on his side and the ability to use it
well. Contrary to most hagiographic
opinion, Weizmann had almost no political standing with the British
government before his February 1917
meeting with Sykes. Nor was he, until
then, that important a figure in the Zionist Organisation. But the climate was
changing in the spring of 1917.
America was about to come into the
war, making largely irrelevant Allied
fears about her Jews, while Russia,
through her first revolution, posed the
danger of coming out of it.
The timing from Weizmarm's view-

point could not have been more
fortuitous. If Russia did come out of
the war, the Germans could transfer
their military might to the western front

It is worth remembering also that the British
goverrunent in 191 5 was prepared to condone the
mass expulsion Of hiundreds Of thousands Of Jews

from Poland and Lithuania by its Tsarist ally, on the
grounds that Russian Jewry collectwely were
accused Of being German agents and spies.
Someone who did was not even a
Zionist. He was Lucien Wolf, the veteran head of the official Anglo-Jewish
foreign affairs pressure group, the Conjoint Committee. In early 1916 this
committee proposed to the British
government that it might consider a
declaration of support for Jewish
colonisation in Palestine as a way of
propagandising American Jewry. The
United States was the one country
which could tip the wartime balance
in the Allies' favour. Wolf cannily
chose to play on their fears that the
American Jews were preventing this
from happening. How incredibly
ironic that the anti-Zionist but fervently patriotic Wolf, whom the
government suspected of being proGerman, actually gave Sykes the idea
that Palestine was the key, when all
that Wolf really wanted was to use it
to get the British interested in something he deemed much bigger and
more important - Russian Jewish
emancipation. This was something the
British did not have in their power to
give. Palestine, theoretically at least,
was. While Wolf got himself tied up
in knots, Sykes went and found a

MANNA AUTUMN 1997

and smash the British and French
before the Americans could make a
difference. Everything in 1917 hinged
on what would happen in Russia. And
what was the information coming out
of Russia, in the British diplomatic
bag? That the anti-war camp, intent
on ending the war and making separate peace with Germany, was
entirely led and dominated by Jewish
revolutionaries. In a word, Trotsky.
How then did you stop the Trotskys?
Weizmann, himself Russian born, had
the answer. Or rather, he told Sykes
and the other British officials exactly
what they wanted to hear. Yes, it was
absolutely true, the Russian Jews were
very revolutionary. The only way you
could possibly make them see sense
and prevent them taking Russia over
the edge was by declaring for Zionism.

If this sounds ludicrous, one has to
remember how crisis-ridden, even
apocalyptic, the situation was for the
Allies in November 1917. But this

doesn't mean the British weren't genuinely haunted by the nightmare visions
they had first conjured up for themselves and then had corroborated by

Weizmarm. We ought to remember that
this was the very moment, with the
Russian revolution, when the `international Jewish conspiracy' idea really
took off and with it the notion that
behind the Bolsheviks were the Jews.
Even a supposedly philosemitic politician like Churchill was convinced,
arguing in 1920 for supporting `constructive'
Jewish
types,
like
Weizmann, compared with `destructive' Bolshevik ones.
The ultimate irony was that the Declaration was aimed at attempting to get
the `Jewish' Bolsheviks to stop making peace with Germany. It was
literally clutching at straws and it ab-

jectly failed. Trotsky and Jaffe took
themselves, in February 1918, to Brest-

Litovsk and signed Russia out of the
war, while, at the same time, condemning the `annexations' of the British
imperialists. But having made a public
and intentionally propagandist Declaration, the British government was
about to be saddled with a policy which
her military men and advisers on the
ground, in newly `1iberated' Palestine,
were already telling it was unworkable.

This was the other side of the story.
It was all very well to make promises
to help create `a Jewish national
home' in the heat of war. Actually to
implement it in peacetime, in the face
of an overwhelmingly non-Jewish
population in Palestine, was a different matter entirely. The Declaration
was drafted in such a way that it could
be interpreted to mean almost anything. There was a proviso in it
designed to protect `the civil and
religious rights of non-Jewish communities' as well as the `rights and
political status of Jews in other countries'. Here there is a further irony.
These clauses were inserted at the insistence of well-placed Anglo-Jewish
opponents of the Declaration, most
notably
Edwin
Montagu,
the
Secretary of State for India.
Zionist historiography has spent the
best part of the last eighty years
lambasting Montagu and other AngloJewish grandees as antediluvian
dinosaurs looking after their own
`assimilationist' interests and being,

in effect, traitors to the Jewish national cause. There may be some
justice in the accusation. Montagu and
Co. were certainly stung by the potential threat to the `Britishness' posed
by Zionism. What tends to be overlooked is the cogency of their
anti-Declaration critique. On the one
hand, the great mass of Jews in the
Continued on next page

Arab peasants who had tilled the soil Of Palestine
since `time i,mmemorial ' had nothing to lookfiorward
to but the replacenent Of one imperial rule by a
more burdensome and culturally alien other.
new East European states were threatened with losing their citizenship
rights because those states might now
claim them to be `nationals' of `Jewish' Palestine. Palestinian Arabs, on the
other hand, seemed to be being denied
the very national self-determination
which the Allies, under the influence
of President Wilson's fourteen points,
were claiming to be one of their cardinal war aims.
The contradiction was glaring. Despite Montagu's best efforts, the
proviso about `the civil and religious
rights of the non-Jewish communities'
in the Declaration did nothing to
assuage it. Immigrant socialist Zionist

pioneers, like Ben-Gurion, could look
forward to the `normalisation' of the
Jewish condition through what they

presumed to be the green-light for an
eventual internationally recognised
Jewish state. Arab peasants who had
tilled the soil of palestine since `time

immemorial' had nothing to look
forward to but the replacement of one
imperial rule by a more burdensome
and culturally alien other, as a
precursor to their large-scale dislocation, expropriation and dispersal
at the hands of the Zionists. If this
sounds like overstating the case, let it
not be forgotten that in 1937, when
the British were at the end of their
tether in Palestine and appointed the
Peel Commission to come up with answers, its recommendations for the

partition of Palestine into separate
Jewish and Arab states, included the

proposal that the substantial Arab
population in the Jewish state be
compulsorily `transferred' to the Arab
side, or beyond.
Like so much in modem life, the
retrospective view of the Balfour Declaration seems to be a reflection of
one's `national' perspective. And that
is truly tragic. Let me, therefore, conclude with three points.
Firstly, in an age of nationalism, the
Declaration was clearly the crowning

glory for the Jewish national idea. It
trounced the internal Jewish opposition in Britain and elsewhere and gave
the Zionist leadership, now centred for
the first time round Weizmann, much

of the legitimacy - and kudos - it had

been seeking in the wider Jewish
world. Henceforth, it tended to speak
on behalf of `world Jewry' as if it
genuinely was representative of it.
International recognition, moreover,
meant that the idea could and probably would, be translated into
practice. In 1922, the newly created
League of Nations confirmed the
terms of the Balfour Declaration,
when it formally handed mandatory
powers for Palestine to Britain.
Though the next twenty six years of
British-Zionist relationship, which
had begun in 1917 with a shotgun
marriage, were to be largely miserable, culminating in 1948 with a
messy, recriminatory and irrevocable
divorce, it is quite inconceivable that
the j;z.sfe#v, the growing Jewish population in Palestine, could have made
its massive strides towards statehood
without British support and a protective military umbrella. And,
because this British Declaration had
been accepted as internationally
binding by the League, when the
United Nations, its successor body,
made its own recommendations for
the Jewish national home to be tramslated into a Jewish state a mere forty
years after the Declaration, it conveyed the force of international
sanction without which Israel could
not have been born.
Secondly, these celebratory aspects
for Zionism have to be set against the
realities of power relations which
made the Declaration possible. The
idea that it materialised out of some
humanitarian concern or even Christian guilt has to be firmly laid to rest.
The Declaration happened only because Weizmann saw the main chance
and convinced the British policy
makers that their obsessions about
Jews were correct. Its realisation converted myth into reality. Or seemed
to. True believers, of course, did not
need it to pronounce that the world
was in thrall to the Jews. When Hitler

amity -in European ses!rty. -==r`-a provided, in this last secular- eenHHy:3 for
the two most catacl}-sHiic raptHFes in
post-Biblical Jewish e_risl=Bee: the
Declaration leading to the state of
Israel and the Holocaust. IEa± comection must surely give us pallse.
In the light of the latter, one might
be inclined to thank God for the obsession. If it took that to make the
Declaration - and thereby Israel - so
be it, because without it what would
have happened to the Jewish survivors of the camps or perhaps even to
our own position in the diaspora
hardly bears thinking about. Yet we
are forgetting something here. My
third and final point is that whatever
we may think of the Declaration for
ourselves as Jews, for the Arabs of
Palestine it was an act of social and
political injustice. One might answer
that this was hardly unique, that

people have been dislocated and
dispossessed all over the world by the
march of colonisation, even the march
of `progress'. Except, of course, Judaism, in its universal aspect, seems to

be preaching a different message -`a
light unto the nations', a promise of a
path, not of domination and coercion
but of harmony and healing and peace.
It is difficult to see that trajectory in
anything which came from the Declaration. Injustice to the Arabs led to
injustice to Jews in Middle Eastern
countries, to a great movement of expropriation and expulsion, to war,
resistance, intransigence, chauvinism
and hatred. But the cycle can still be
broken. Israelis and Palestinians, Jews
and Arabs have opportunities now as
never before to transcend the dynamic
of violence. To do that, on our Jewish
side, we have to face some very
problematic and possibly painful aspects of our history. The Declaration
was flawed not just because of the
way it implicitly denied Palestinian
Arabs their dignity as human beings,
it was also flawed because it was
founded on a sickness in the nonJewish European mind. In a strange
way, the Jewish injustice to the Arabs
is thus founded on a European injustice to its Jews. Of one thing,
however, we can be certain. If we
went to heal these wounds, we would
be better not to start with declarations

of nationalism .

publicly did this, in January 1939, it

carried with it the threat that if they
started another war, they would be
annihilated. Obsession with a diabolical Jewish power, whose roots are
deeply embedded - thanks to Christi-

MARK LEVENE I.s cz /ecfi//-cr I.# E./7.opecz7I

and Jewish history at the University Of Warwick. He is author Of war, Jews and the T`ew
ENIope (Littman Library, 1992) and is currently engaged in researching a history of
genocide in the modern woi-ld.
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Hear the difference.
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See why!

Satisfied customers are so impressed by the friendly service, professional
advice and ultimate quality of our hi-fi that they recommend their friends
and nominate Grahams for awards. Four air-conditioned dem rooms, probably
the finest hi-fi facilities in Europe (most people are amazed when they visit us for
the first time), lots of FF3EE parking, helpful, trained staff, 60 years trading,

eystems from £500 upwards. Ring for a chat, an appointment and a map!
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best Hi-Fi shops
in the world."

Canonbury Yard, 190A New North Road,
London N1 7BS.
Tel: 0171226 5500 Fax: 0171359 7620
http://www.grahams.co.uk
E-Mail: enq@grahams.co.uk
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"S

URELY YOU MUST BE
suffering bad withdrawal symptoms after nearly a quarter of a
century in the House of Commons?"
"Not really," I answer truthfully,
"there is life outside Parlialnent."

ACTION-

MANTODAY AND
YESTERDAY
Ivan Lawrence

A number Of Jewish members Of
Parliament lost their seats at the
General election last May.
Amongst them was Sir Ivan
Lawrence QC who had served as
Member for Burton for 2 3 years.
MANNA asked Sir ivan to reflect
on his period in Parliament, his
loss Of seat and the future. The
f;ollowing characteristic piece
suggests that the loss Of his seat
has done nothing to rob Sir Ivan Of

the views that made hin a regular
contributor to Today and The
World at One. Neither has his

commitment to the welfare of the
Jewish people been diminished.

There is my practice at the Criminal
Bar, with murder and extradition trials
already completed, sittings as a Recorder, to say nothing of helping to
expand the Chambers I have been
invited to head. There is the reconstruction of my constituency to which I
retain a very close attachment,
including a home, writing articles,
speaking at seminars and broadcasting. I am sorting throuch eighty boxes
of parliamentary papers, preparing lectures on advocacy, attending to my
accounts, rebuilding my finances and
much else. Then I might put together a
book of my cases, peppered with po1itical anecdotes. Hopefully I never
will feel withdrawal symptoms.
It is not sour grapes but my fiiends
still at the House of Commons tell me
that I would not like the new arrangements one little bit. Not the new
Conservative Party, you understand
but the institute of Parliament itself
which is changing fast. The Prime Minister has decreed that Labour MPs,
making up so huge a majority, are not
so welcome at the Palace of westminster, whence they might get up to
mischief and would be better off elsewhere. Tories are now, sadly, a small
minority on every all-party committee.
It is expected that, before long, creches
will be springing up all over Westminster, breastfeeding will be taking place
in the lobbies andjoyously outed gays,
now in receipt of spouse travel warrants, may soon be observed holding
hands in public. No, I do not think I
would like it very much.
Beyond that, for as long as this
Govemlnent sticks with the Conservative policies which have given the
national economy its brightest face
since the war and with our policies on
law and order, health, pensions and
education, it must be difficult for Conservative Members to find much to
challenge - and sleaze is not much fun.
I have not yet reached my dotage
but I have arrived at my anecdotage. I
can now look back over a third of a
lifetime of being where the action was
- on the fringe, as it were. I may not
have been the Home Secretary or the
Foreign Secretary but I was close
enough to them to see and be involved

in their problems. And as a Jew there
have been tremendous changes and excitements over the years.
There were the campaigns for the
release of Soviet Jewry which helped
to speed the break-up of the Soviet
Union and to light the beacon of
freedom, with all its attendant traumas,
for the countries of Eastern Europe.
I was in Belgrade with Greville
Janner at the preliminary meeting to
the follow-up to the Helsinki Accords.
We went from ambassador to ambassador beseeching them to call the
Soviet bluff which threatened to abort
the Helsinki process if the West did not
agree to leave human rights out of the
discussion. They called the bluff and
Russia backed down.
I was there when Gorbachev was
struggling to persuade the West that he
could be trusted to sign disarmament
treaties, despite the fact that his corntry had broken its pledges on human
rights by keeping 400,000 Jews prisoner in the Soviet Union.
I was there in the Kremlin when
Gorbachev's successor as head of the
Foreign Affairs Commission, Boris
Ponamariov, asked us to tell Mrs
Thatcher on our return that she must
persuade President Reagan to stop
developing Star Wars because the
Soviets could no longer match the cost.
They began the strategic arms reduction talks which commenced the
unravelling of the Soviet empire.
I was there in Moscow again with
Professor, now lntemational Court
Judge Rosalind Higgins helping the
Gorbachev government to re-write
their exit law to allow Jews to leave the
Soviet Union. And I was at the Helsinki follow-up meeting in Amsterdam
which took the process further.
I was then in Tiberias to see the
`Jews ofHope' -Slepak, Kosharovsky,
Essas, the Brailovskys, the Taratutas

and others - at a party given by the
world' s Jewish Parliamentarians to celebrate their freedom. This was one of
the great moments of my life.
I was with Shlomo Argov, the
former Israeli Ambassador to Britain,
trying successfully with others to
persuade the Israelis not to allow arms
to reach Argentina before the end of

the Falklands War - in the week before
he was tragically shot and horribly
disabled by a gunman in Park Lane.
I recall the moment, too - though I
was not actually present - when the
Conservative Friends of Israel, of
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It is expected that, before long, creches will be
springing up all over Westminster, breasifeeding will
be taking place in the lobbies and jcryously outed
gays, now in receipt Of spouse travel warrants, may
soon be observed holding hands
in public.
which I was an officer and later Chairman, led by the late Michael Fidler MP
and the late Victor Lucas, went to see
Mrs Thatcher. They begged her not to
meet a delegation of leading Palestinian academics, who were trying to
publicise British approval of their
cause, unless they declared in writing
the PLO's intention to renounce the
pledge in their covenant to destroy the
state of Israel. The representations succeeded and the meeting did not take
place. From this tougher line on the
PLO there developed, despite atrocities and killings, the establishment of
Palestinian autonomy and a greater
mood of optimism for Israel ' s security.
But these are memories of the past.

There is a present of kaleidoscopic
change in the world and in Anglo
Jewry.
We see the growth in importance
and activity of the Stemberg Centre,
the development of Jewish Continuity,
the move to modemise and reconstruct
the Board of Deputies. Sadly we see
also the loss to Parliament and the Jewish community of such MPs of stature
as Malcolm Rifkind, Greville Janner,
David Sumberg, Toby Jessel, Michael
Portillo, John Marshall, Hugh Dykes
and many other supporters, overwhelmingly non-Jewish.

And for the future there are great
challenges for us all. The need to
strengthen the Jewish community

through its organisations - the Board,
Continuity, the Institute for Jewish
Policy Research, the Anglo-Jewish Association and much else. The need to
heal the absurdly self-destructive
schism developing between orthodox
and progressive Judaism. The need for
greater inter-faith dialogue which can
help to reduce racial conflict at home
and to construct a safer future for the
State of Israel.
I do not know what part, if any, I can
usefully play in any of these great challenges. But just thinking about them
will probably ensure that any Parliamentary withdrawal symptoms will
take time, a long time, to show themselves I

SIR IVAN LAWRENCE QC was' bor# I.#
Brighton and educated at Oxford. In addition
to chairing the House Of Corrrmons Home Af
fairs Select Committee, he has also been Vice
Chairman Of Conservative Friends of Israel;
Secretary, All-Party Parliamentary Committee

for the Release of Soviet Jewry; Vice Chairman , European Inter-P arlianenta:ry Committee
for Soviet Jewry and Treasurer of the Parliamentary Committee for Eastern European
Jewry. He has represented N.W. Surrey Synagogue at the Board Of Deputies for many years
but was recently defeated in elections for a vice
presidency.

CALDWELL AND BRAHAM
Chartered Accountahis
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Telephone: 01718313481
Fax: 01718313485

Auditing, Accountancy and Management services,`
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It was the Errgivshaess Of the place that I f;ound
appealing. There was a reassuring feel Of oJ,d money
about the congregation.

a gambling man. This is due less
IAMtoNEITHER
the admonitions
A BETTING
of religion
NOR
and
morality than a lifetime's bad luck.

Experience has taught me that
whenever I call `heads' it is invariably

`tails', that the £200 I collect for

passing `Go' on the Monopoly board is
immediately clawed back by landing
on the `Income Tax' square and that an
English degree is of little help at
Scrabble when one accumulates Q, X
and Z consonants but no supporting
vowels.

WHY

I LOVI NI
JOB

In my rabbinic career, though, I have
been exceptionally lucky. That is to
say, I have spent most of it in the one
pulpit, with the one congregation,
where I have always wanted to be. To
be in the right place, at the right time,
when other, more talented people are
too young, too old, or elsewhere, is
how Napoleon might have defined the
Luck that he always looked for in his
generals. Just once, sixteen years ago,
when told `Gee, how they loved my
English accent', I was briefly tempted
by the prospect of a luxurious San
Francisco Temple, amply endowed by
the family whose jeans built America.
But Califomia is too flakey for my
taste and too far from Europe, so the
thought passed as swiftly as it came
and I have remained contentedly loyal
to The Liberal Jewish Synagogue.

So totally do I identify with and feel
at home in Liberal Judaism, that it surprises me to be reminded that I grew
up in the Reform movement. In those
days the Liberals, I seem to recall, were
regarded as little better than Unitarians
and in my first term at Leo Baeck College I remember the lecturer in Bible,
Ellen Littman of blessed memory, taking me aside and asking, in pained
confldentiality, what had caused a nice
Reform boy like me to go astray.
The answer was simple. I had discovered Liberal Jewish thought as a
breath of fresh air. It was scholarly,
radical, intellectually vigorous, not
sentimental about Jewish history and
tradition, unfussed about folk customs
and with the courage of its convictions
rather than indulging in a vague metooism or wondering how it might go
down in Edgware. If this sounds like
an implied criticism of Reform theology then - or now - no doubt I will be
taken to task and put right by those
who know better.
Also, I came under the influence of
two or three outstanding mentors who
happened to be in the Liberal movement, so that when John Rayner
offered me the opportunity of joining
him and David Goldstein as student
rabbi at the LJS, I accepted immediately, even though there were other
pulpit possibilities that might have car`.`,

.

.

David Goldberg

The Liberal Jewish Synagogue, St John's Wood, London
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ried more immediate attention and certainly better pay.
That is where I have been, apart
from a brief interlude at another Liberal synagogue, ever since, gratefully
returning to my first love in 1975 when
David Goldstein took up a post at the
British Library.
After nearly thirty years, it is hard to
remember what first attracted me about
the LJS. The building itself was vast
and coldly austere, impressive when
filled to its I,200 seat capacity on the
High Holydays. Otherwise, if had
about as much atmosphere as Lord's
opposite when 200 spectators are
watching the cricket. At a typical service, the magnificent organ would
reverberate hollowly over rows of
empty pews, while disembodied voices
floated and fell to ground from the
choir loft above the Ark.
It was, I think - and this will not go
down well with my Progressive colleagues who regard wearing a kjzzpczfe
all the time as a cJe rz.gee/r sign of Jewish identity - it was the E7tg/isfe#ess of

the place that I found appealing. There
was a reassuring feel of old money
about the congregation, no #oz4i/e¢#
rz.cfees insecurity about flaunting it. So
nobody dressed up to come to syna-

gogue, they dressed down, with never
a fur coat in sight. In my mind's eye,
the men all had florid farmers' complexions and elbow patches on their
Harris Tweedjackets, while the women
wore the sensible frocks and shoes of a
spinster schoolma'am. There were
hymns in English, always sung more
lustily than j4c7o# O/cz" and E);7e

Ketobeynu, ra,rely aL hippah or tallit to
be seen and a Quaker-like atmosphere

those who came after them were overawed by their aura and did not stay
long. Others of us found it an example
and inspiration, which is why there have
only been four Senior Rabbis since the
synagogue was founded in 1910.
I was aware, even as a starry-eyed
junior, that ethical probity could sometimes spill over into sanctimoniousness
and that the LJS was no more immune
than any other community of Jews from
gossip, backbiting and parish politics
but it was done with more style. Without the softening gauze of nostalgia but
accurately, I can remember some outstandingly upright individuals from
those days, people like Nina and Edgar
Nathan, Peggy Lang, Sidney Levene, or
Phyllis Abrahams, daughter of Israel,
all of whom led lives that, without
prissinessorpomposity,exemplifiedthe
religious virtues. Lord Cohen of
Walmer, the country's senior law lord,
who sat in the same seat every Shabbat,
was quite simply the finest, most modest
gentleman I have ever met. Occasionally I would give him a lift home after
service in my beat-up oldjalopy. Without fail, a handwritten letter of thanks
would arrive on Monday moming. Once
my brother, then a second year law student, wondered if he might meet the

great man to discuss a famous case in
whichhehadgiventhedefinitivejudgement. Lord Cohen readily agreed,
invited us round for sherry and conducted an hour-long tutorial that was a
masterpiece of elucidation and tactful
encouragement for an aspiring lawyer.
The synagogue's second president,
Sir Louis Gluckstein, was a formidable
autocrat and Tory grandee, who had
once famously threatened to defen-

A less pleasing characteristic that the IIS Of
those days shared with the Church Of England was to
regard poverty in its ryin:isters as a virtue to be
cultivated.
of devotional piety. It seemed to me to
be a deeply spiritual community that
took its religion and itself, seriously
and for whatever psychological reason
or reaction against my own upbringing, I responded to it wholeheartedly.
The past exerted a strong hold at the
LJS.. Because its founders - Claude
Montefiore, Israel Mattuck, Lily Montagu and Israel Abrahams - were all
significant thinkers who had expressed
themselves in copious writings, their influence lasted much longer than that of
mere `personality' leaders. Some of
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estrate an American rabbi but usually
got his way with courtly charm, condescending to petitioners from his great
height. Just as it was in the gift of country squires to bestow livings on suitable
clergy, he regarded the LJS as his benefice. It helped to have an Oxbridge
degree and be keen on cricket. I qualified on both counts, with the added
bonus of being a graduate of his old
college, so we got on famously and he
left me a pair of gold cuff-links in his
will.

A less pleasing characteristic that the

LJS of those days shared with the
Church of England was to regard
poverty in its ministers as a virfue to be
cultivated. To ask for more was z.7e;¢itz

dz.g. Apparently the first rabbi, Israel
Mattuck, had private means and it was
assumed thereafter that his successors
were from the same fortunate stable,
much as it was taken for granted that an
officer joining the Indian Army would
have a string of polo ponies. But as the
composition of the membership has

changed over the years - fewer High
Court judges, stockbrokers and offspring of the Cousinhood, more
professional people, self-made businessmen and media types - so, too, a
more realistic assessment has prevailed
of what constitutes remuneration in the
movement' s foremost synagogue.
The transition began under the
chairmanship of Sir Peter Lazarus. He
was a staunch ffiend and supporter of
his rabbis, provided they came up to his
exacting standards of intellect and or-

ganisation. He looked the archetypal
Whitehall mandarin, whose idea of
casual attire was to remove his pinstripe
waistcoat and who took his responsibilities to the wider Jewish community
with great seriousness. He could be
moved to tears by the music of Mahler
and the poetry of A.E. Houseman and
had one of those wide-ranging, detailencompassing minds that still make the
senior ranks of our Civil Service the
envy of the world. We worked closely
together on the ambitious re-building of
the LJS that produced, by common
consent, the most beautiful modem
sanctuary in the country. I think of him
often, loved him dearly and miss him
oreatly.
Personally, I so dislike being tied
down by routine that I start shaving on a

different part of my face each moming,
for variety. Therefore, it never ceases to
amaze me that I have gone to work,
usually happily, in the same place for
nearly thirty years. I am wary enough
about life to know that it is tempting
fate to pen such an affectionate paean to
one's congregation, with nearly a decade still to go until retirement. Too
many rabbinical colleagues have come
unstuck by growing complacent, taking
things for granted, or forgetting that on
synagogue councils a new pharaoh can
always arise who knew not Joseph. But,
God willing and my luck still holding, I
hope to end my career as I began it, at
The Liberal Jewish Synagogue I
RABBI DAVID J. GOLDBERG, Se#z.or
Rabbi Of the Liberal Jewish Synagogue in London since 1987, is the author Of The Promised
Land: a History of Zionist Thought /Pe#grt!.#/.
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A MONTH IN THAT
COUNTRY
Sending sixteen-year-olds to Israel for four summer weeks
is now a major part Of Amglo-Jewry's education campaign.
It costs well over i I ,000 per teenager. Is it worth it?

PROFOUND

Justin Wise
an influential member of the

IONCE
British
HEARD
JewishITcommunity
ARGUED that
BY
summer trips to Israel were an
un forgivable waste of limited
resources and that a couple of intensive
weeks in Golders Green could provide
the same sort of motivation. I disagree
emphatically.
I was sixteen when I stepped into the
sunshine at Ben Gurion aiaport on the
first day of a summer tour with RSYNetzer, the Reform Synagogue Youth.
I brought with me a background of a
close-knit and Jewishly active family.
Like many other young people, my
personal involvement had declined
since I became Bczr A4lz./zvczfe. I was shy

British volunteers with Yemeni.te and Ethiopian children at an Absorption Centre
in Ashkelon.
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and unsure of myself, knowing few
others in the group and apprehensive
about what the next month would
bring. In fact, the trip had a profound
educational and personal effect. I can
still feel the ripples eleven years on
and I know the experience was vital
for my continued Jewish and personal
development.
We had four challenging, stretching
and immensely enjoyable weeks.
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Certain elements remain very clearly
in my memory: sleeping under the stars
in the Negev, arguing about Reform
Judaism with a group of settlers from
Shechem (Nablus), shopping in Machanei Yehuda, the Jewish market in
Jerusalem, as the city prepared itself
for Shabbat, studying antisemitism at
an institute in Herzliya, discussing our
responses to Yad Vashem. We visited
six different synagogues on a single
Shabbat moming, drank sweet, syrupy
tea with the Mayor of an Arab village
in his front room and stayed on a remote mosfeav in the hills of the Galil.
Away from our families, grappling
with the questions and contradictions
posed by a Jewish state, the trip
brought us face to face with ideas and
experiences that challenged and broadened our Jewish understanding and our
personal ideas and values. We faced
both wonderful and difficult times with
others in the group. We grew up a lot
and we had a lot of fun. I returned with
increased confidence, a group of close
friends and with the seed planted that
led me to increasing involvement in
RSY-Netzer, my community, the Reform Movement and wider Jewish life.
It remains clear to me that my ongoing
passion for Judaism and Israel was
heavily influenced by that single
summer experience. Some of my
closest and most enriching friendships
found their beginnings there and many
of those same friends understand their
Israel Tour experience to be a fundamental influence on their Jewish
lives.

There are many philosophical and
ideological arguments which point to

IDENTITY

Hasia Israeli
TERM "ISRAEL EXPERI;e" has become a catch
ase in the battle for Jewish
Continuity.
During the tours, these young people are powerfully exposed to the
question of their "belonging" to the
Jewish people, to peoplehood in the
broadest and .often most emotional
sense of the word. They discover the
meaning of "being the majority". The
land of Israel acts as the lungs of Jewish history, pumping oxygen into
visual images and stories, thus bringing them to life. But is this the solution
to the quest for Jewish continuity? Is
there no other?
The Israel experience is not an all
encompassing answer. The young

T=

person' s encounter with ritual and content, meaning and understanding, is a
long-term educational process. It is one
that must begin as early as possible and
continue throughout the period of identity formation as the young person

grapples with his or her commitment
to being a Jew. It is clear - and all the
research bears witness - that a visit to
Israel at the crucial stage of identity
formation helps answer the questions
almost universally asked: What does it
mean when "my grandmother says I
am a Jew"? What do I do with it? What
moral responsibility does it demand of
me? All such answers contribute to
Jewish continuity.

It is relatively easy f;or a young Jewish person to
identify with the contemporary Je:wish-Israeli culture
she or he finds in Israel. It is now, it is happening and Often in their f rarme Of ref ;erence.
the value of the Israel experience and a
number of.persuasive research projects
which have produced strong supporting evidence. My own personal
experience upholds their findings and I
believe that we should endeavour to
provide an Israel experience for every
young person in our community. It is a
powerful tool in the development of
committed, energetic, confident and
enthusiastic young people taking their
first steps into an adult life of which
Judaism and Israel are key com-

ponents I
JUSTIN WISE cz me"ber o/ Sozfffegrfe cz#d
District Reform Synagogue, is a fiormer Mazior
(National Secretc[ry) of RSY-Netzer.
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The fact that the journey is made
with friends of the same age creates a
situation in which young people use all
the media of youth culture like music
and fashion to answer questions which
help in creating the climate needed to
aid healthy identity formation.
Jews belong to more than a faith
group. They are a nation, a family,
they have historic connections, a
homeland, an independent state.
It is the exploration of this "belonging" in its most visceral setting that the
Israel experience offers I
HASIA ISRAELI I.a cz /ormer Dj.rccfor o/ f%e
Youth and Hecualutz Department Of the World
Zionist Organisation in Britain.

PEOPLEHOOD

Michael Sinclair

I::tvl:S¥g:tchEep¥::?bh:e::CsE-:lsi
assimilation. Nor is it a universal

panacea for our communal ills. But it
remains an extremely effective tool
when used to connect young Jews and
not so young Jews, to their people,
their land, their faith and their culture.
The Israel experience is as an integral part of our community's existing
educational provision. In particular,
programme goals need to be carefully
thought through and should shape the
individual schemes. There has to be indepth understanding of the background
and needs of participants. Who are
they? Where are they coming from?
The needs of participants vary at different stages of life and experience and
so varying schemes need to be offered
at these different stages in a comple-

mentary mamer.

It is relatively easy for a young
Jewish person to identify with the contemporary Jewish-Israeli culture she or
he finds in Israel. It is now, it is hap-

Whilst the content of Israel trips
needs careful attention, preparation
and follow-up are equally important.
Without adequate preparation and
follow-up, the experience itself can

pening - and often in their frame of
reference. The fact that Jews have an
independent State and it is theirs, also
provides the opportunity to calculate,
to observe and to clarify the meaning
of moral responsibility in action and
not only as the words of the prophets.
The fact that during the trip they
meet, see, breathe and experience

prove to be a pleasant but educationally meaningless event.
The British community has an enviable record for making available Israel
experiences to over 50% of our teenagers. This compares, according to the
Jewish Agency, to 2% from North
America. Before we are too self-con-

places, myths, Hebrew, holy sites, enables them to feel, to deliberate, to
wonder about the meaning of their
identity as a Jew.

gratulatory we should remember that
nearly 50% .of our teenagers do not
benefit from the experience. The main
reason is one of cost. Whilst much has
Continued on next page
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cisioninmypastwhichbascompletely
changed my life. My decision to come
to Israel with RSY-Netzer thirteen
summers ago was one such decision.
Prior to the tour, my Jewish social life
was confined to running the sole youth
groupthatthenexistedatWestLondon
Synagogue and which met every other
week for 9-12 year-olds. Today, I am

living and working in Israel with my
husband and baby daughter. I would
not try to claim that the decision to
make my life in Israel was a direct
result of that summer 6f 1984. But
there is no doubt in my mind that the
tour was a catalyst for the chain of
events which finally led me here.
At the time, such thoughts never
crossed my mind and that summer was
filled with the usual carefree fun, the
opportunities and the discoveries
which are characteristic of Israel tours.
If I try to establish what had such a
lasting impact on my life, I would

been done over the last four years to
subsidise trips, more needs to be done
with community saving schemes and
bursaries. It is clearly unacceptable that
the less materially advantaged members of our community miss out in such
a significant way.
The other major constraint on
growth of participation from the UK is
the shortage of group leaders for Israel
trips. The recruitment, training and
retention of uK and Israeli rmczdrz.cfez.77c

and teachers require major attention.
Over the last four years I have been
involved in the implementation of
Jewish dontinuity' s community-wide
educational strategy. Within this
strategy, bringing Jewish education to
children in non-Jewish schools and
marketing Israel experiences to them
played key roles. When Jewish Continuity was founded, we predicted that
one measure of the success of this
approach, linked with outreach to the
parents of those children, would be a
significant increase in demand for the
establishment of Jewish day schools.
We have indeed seen a dramatic increase in participation in Israel trips
from just those children from nonJewish schools. It is particularly
interesting to note that one of the
largest groups of participants in Continuity's hugely successful Hebrew
Reading Crash Course has been the
mothers of those children.
Moreover, just as was predicted in
1992, we now witness an unprecedented demand for the establishment
of Jewish day schools in areas undreamed of a few years ago. The
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promotion of the Israel experience has
not been the sole factor in this shift of
attitudes. But it has played and continue to play, an important part of the
intensification of Jewish life in our
community. In addition, by bringing
Israeli and Diaspora Jews into closer
contact, it will help to nurture that
sense of peoplehood which we need in
these fractious times I
DR MICHAEL SINCLAIR, Crfecrz.;.m¢# o/ cr
healthcare investment company, was the first
Chairman Of Jewish Continuity and is a member Of the JIA Board.

LASTING

Caroline Walsh
ON'T SEND your clHLDREN
on an Israel tour," dictated the
conventional wisdom of my
day, "They are bound to return as
socialists, Zionists and vegetarians."
It hasn't tuned out that way. Out of
the group of twelve energetic and
excitable sixteen-year-olds who travelled to Israel in the summer of 1984,
probably three would define themselves as socialists today and only two
abide by some form of vegetarianism.
The most surprising statistic, though,
is that one third of the group are now
living in Israel -and that includes me.
It is not often that I can pinpoint to
the minute a seemingly innocuous de-

D

probably point to the friendships which
I formed. Those same friendships are
still central to my life today. They
propelled me into further involvement
with the youth movement and, eventually, into spending a year in Israel
after completing school. In addition,
being on an RSY-Netzer tour in Israel
made Judaism and being Jewish enjoyable. That same fun and excitement
I then continued to experience through
my involvement in the youth movement back home and I wished to
convey them to those who came after.
If being young and Jewish is not also
exhilarating and challenging, then how
can it hope to compete with the myriad
of attractions available to us today?
To return to the figures. Although I
have not kept in contact with everyone
who came to Israel with me that
summer, I know that well over half are
still actively practising their Judaism. I
know of no other educational tool
which has such a profound impact on
the lives of the participants, which is
so enjoyable to take part in and which
is so easy to provide. Unfortunately,
the costs involved in sending children
on summer tours are ever more prohibitive. Since my own daughter is not
currently seeking funding for a trip to
Israel -though she probably wouldn't
say no to Fiji -1'11 be content if I have

managed to convey just a part of the
special affection that I feel when I look
back on my "RSY-Netzer Tour" and
that summer thirteen years ago I
CAROLINE WALSH, cr /ormer mazkira o/
RSY-Netzer. is living in Israel with her h:us-

band and a 6-month-old daughter and is a
practising lawyer.
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I

N PROGRESSIVE SYNAGOGUES
"spiritual" and "spirituality" have

become the buzz words. They
replace the word ``religious" perhaps
because, in common parlance, "being
religious" is often degraded to mean
"being frum or ritually meticulous". In

any event, we have seen a range of new
synagogue
activities
emerging
concerned with spirituality.
Far beyond the synagogue we
detect a similar trend. In a fiercely
secular society, there is a proliferation
of personal development and personal
growth activities and groups which we
could classify as religious in the broadest, perhaps deepest sense of the word.
These include counselling, psychoanalysis, men's and women's groups,
communication skills, holistic medicine, workshops of all kinds and many
others.
On the Jewish scene, we are seeing
`Faith and Spirituality' groups - my

own synagogue has two. They meet
monthly and have a waiting list. The
Reform Synagogues of Great Britain is
organising retreats regularly. We also
find cfeczv#roz (`fellowship groups')

meeting weekly or monthly in synagogues
or,
more
often,
in

£300 TO LEARN TORAH?
Neville Sassienie

private homes. These activities have
many common features. They include
sharing experiences, study of Jewish
texts, periods of silence and infomal
worship. In addition there is the HalfEmpty Bookcase to explore women's
spirituality. Finally we find services
and workshops of all kinds.
All this new spiritual activity so far
involves a relatively small number of

people. But contrast their enthusiasm
and fulfilment with the alienation of
80% of our membership from regular
involvement in synagogue life. My
own synagogue, which is considered
lively, would expect only 2% of its
membership to be involved in an adult
education series, 10% to come regularly to Shabbat services and 10% to
attend the synagogue's annual general
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meeting. The picture varies from one
congregation to another. One Reform
synagogue estimates that 60/700/o of its
members are involved in their
various activity groups yet they still
expect only thirty to forty people to
attend their Shabbat moming services
if there was no Barreat Mitzvah, some
5°/o of the membership. The search for
the spiritual, at least in the places
where it is traditionally found, is a minority pursuit.
Now look at the Refomi Movement
of North America with nearly 900
congregations. In the Spring 1997 edition of the magazine of the Union of
American Hebrew Congregations,
"Reform Judaism", there was an
article called "Worship that Works".
This spotlighted four congregations
and concluded "all of these successful
worship services have several important elements in common:
• they use space creatively and pay

attention to the physical setting of
worship
• they devote significant time to
interactive study and discussion

• they foster a sense of warmth and
community
• they meet regularly and do not break
for the summer or for holidays
• worshippers are active participants
rather than passive spectators.
• congregational singing is cultivated

and cherished
• the service leaders see themselves as

facilitators and teachers rather than
performers."

We may not need, or want, to copy
all of these guidelines. Indeed, the next
Summer edition of "Reform Judaism"

had
three
letters
from
congregations stating how successful
they were without replicating any of
the elements advocated in the article.
One correspondent wrote: "I've
attended 24 Reform congregations
from Virginia to the Canadian Prairie
and found that the least meaningful
services, in my view, are the types described in the article." lvho would like
to run a Movement of 900
congregations?
In the leading article of that issue,
Rabbi Eric Joffe, the President of the
North American Refomi Movement,
spread his net even wider. He referred
to the development of suburban
churches that attract from 8,000 to
10,000 worshippers every weekend.
He wrote: "The megachurch move-
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ment was founded several years ago by
a pastor who realised that conventional
churches did not respond to their members' actual concerns. So he spent
months asking hundreds of people a
simple question: `Why don't you attend church?' They answered: church
services are boring, lifeless and utterly
predictable. Sermons are often irrelevant and uninteresting. And churches
are always asking for money but nothing significant ever happens with that
money.
So he based his church on five basic
principles:

•

Know your members and potential
members and what they are thinking.

•

Bring in the "seeker" population younger adults, especially men,
who have drifted away from church
but are exploring religious ques-

tions - and offer them worship
experiences in a non-threatening
setting.
• Use contemporary and accessible

music as part of a sustained celebration in song.
• Develop an elaborate structure of
lay-led activities for small groups
of no more than ten people organised in study, self help, support,
social action and affinity associations; and be sure to include Bible
study and God talk.
• Give volunteer leadership roles with
the understanding that people come
to church because they are eager to

up. Each day lasted from 10 in the
moming to 1 1 at night with one long
meal break and comfort/refreshment
breaks every three hours.
The rabbi taught Torah and, every
so often, asked anyone who wanted to
come to the microphone and share their
experience on the subject about which
he had been speaking. Sometimes the
rabbi coached the person at the micro-

phone, drawing lessons from what they
had been saying or dealing with the
difficulties which they had expressed.
No one found it easy to come to the
microphone but, over the four days,
more than half those present did come
up and all were applauded for sharing
their ideas and their feelings. At other
times, participants were asked to share
their experiences with the person sitting next to them.
The rabbi also set homework or tasks
to complete before the next moming.
That was a difficult time scale. But he
asked for a commitment to try and not
necessarily to succeed. He also offered,
at no extra charge, ten weekly followup evenings at which he went over the
ground he had covered and set more
homework tasks for the days in between. A trained team of volunteers
looked after the administrative chores
of the course. They also telephoned
anyone who missed a session to see if
there was any problem and to fill them
in with the main themes of the session
which they had missed so that they
should not lose touch.

And that was about it. So what hap-

pened? The large majority of the

Rabbi Joffe conchades, "Tire need to demonstrate an
opemess to irmovation that is no less daring than
that shown by some Of our Christian neighbours.
take responsibility and make a difference.
Rabbi Joffe concludes, "We need to
demonstrate an opemess to innovation
that is no less daring than that shown
by some of our Christian neighbours...
we need to accelerate the process by
rethinking the synagogue, by leaming
from those around us, and by closing
the distance between ancient wisdom
and modem experience."
Finally the story of a large congregation whose rabbi invited the
members to come to an adult education
course. It lasted four days, with a further evening a couple of days later. He
charged £300 as the course fee. Two
hundred and thirty two people turned
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people on the course said that it had
touched their lives deeply. One said his
marriage had been saved. Another that
she had been reconciled to her mother
after an estrangement going back many
years. Breakthroughs in relationships
with partners, parents, children and siblings were reported time and again.
People spoke of deciding to change
their work but more often of a new
satisfaction with their existing work "my whole staff seems to have

changed". Stress, health and death worries had eased. The effect of the course
was little short of miraculous.
It will not have escaped synagogue
treasurers that 232 times £300 makes
£69,600. The course, with practically
no expenses involved, was one of the

best fund raising events ever. On the
last evening everyone was invited to
bring along family and friends. Six
hundred people turned up and they
were invited to enrol on the next
course. There were two follow-up
courses for the existing participants.
The course was not run by a
synagogue. It was called "The Forum"
and run by an American company on a
commercial basis. Rabbi, yes, in the
meaning of teacher. Torah, yes, in so
far as, at the deepest level, spiritual
teaching, is universal. But Jewish, no.
It is difficult to convey the content
of the course. Partly, it is because it
used a new, secular language for
expressing deep truths - integrity instead of holiness, racket instead of sin,
commitment instead of commandment.
I was on the course. I did not have the
dramatic breakthrough reported by others.

I

am

a

sceptical

person.

Nevertheless, the concept of sharing is
now important to me - probably the
reason for writing this article. I do not
put off doing things as much as I did
before. I am more conscious of the
miracle of being alive, of living in possibilities, of being informed by my past
but not limited by it. This and much
more is all part of "The Forum" teaching.

It taught me that the combination of
Torah and individual experience teaching and sharing, in a concentrated
form, is powerfully transforming.
Secondly, I sense the need for a new
spiritual language. Those who are
rabbinic, professional or voluntary
leaders are privileged to spend a great
deal of time in a Jewish environment
and grouping. We can therefore more
easily make the connection between
the traditional language of Judaism and
our own lives. Eighty per cent of our
members make this connection only at
rare intervals but they have the same
central concerns in their lives as we or
anyone else.

I see this new language and the many
new methods available as tools leading
into the eternal spirituality and teachings of Judaism. I suggest that one day
we will see them as essential for our
synagogue work on spirituality as the
computer is now essential for our work

on administration .
NEVILLE SASSIENIE'S s'eczrcfe fecrs fczkc>#

him to the West London Synagogue's Junior
Membership, YASGB, Finchley Ref;orm Syna-

gogue, Killin (a Findhorn type experience),
Subud (an international spiritual fellowship) ,
Neuro Linguistic Programming, The Forum an unusual route to become Chairman Of such
a traditional movement as RSGB. He sc[ys, ``1

wrestle with tradition and rejoice in modernity. „
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RENEWINGTEWISHCELEBRATION
Sylvia Rothschild
Barucha ata adonai, eloheynu
melech ha' alom, borei ct hacol
Blessed are you, our God who
rules over the world, the Creator of
everything.
Ba:ruck ata adonal, aloheym melech
ha'olam, asher Jed'sha]i:u b'rhitzvctav,
v'tzivarml'hiyyotb'tzelemelohim

Blessed are you, our God who
rules over the world, who sanctifies
us through the commandments and
commands us to be in God's image.
Va'ani tefilati lecha adonal eyt
rcz}zo7! And as for me, I am a prayer

to you at the acceptable time.

WEles¥#¥t:an!E=:?

havetolooktoourJudaismofyesterday
anddecidejustwhatitisthatwewantto

transmit in our current and future
articulation of our Jewish existence.

Franz Rosenzweig talks of "the
naked Jew" - the Jew as individual,
stripped of the various layers accunu1ated and accreted through our history
so that the human being who lives a
current political and cultural life
becomes visible, rather than the historical being who has embedded and
fossilized the changes imposed upon
them by the circumstances of the outside world. However, I am not sure
that it is possible, or even advisable, to
strip away the layers which to many
now define Judaism. While it is true
that much of the colour of our tradition
and practice has nothing to do with

`naked Judaism', the world would
seem to be a poorer place without it.
It is a clich6 of the history of our
progressive movement that wie warit to
`get back to basics', reclaim the spirit

of `prophetic Judaism', return to the
biblical texts and uncover the meeting
of Jews and God so as to expound
upon it for our own time. We view
tradition as a series of arguing voices
and opposing points of view, all of
which have legitimacy and validity. It
is certainly no accident that, for us, the
Talmud, the record of debates over
generations, is more important than the
Codes which generally list merely the
end results, the decisions of the time.
As Progressive Jews we carmot sinplyacceptthatwhatwasagoodwayof
expressing the Covenant with God for
one generation is necessarily the best
or even only way for another, later
generation. We will not just passively
exist as Jews, transmitting rituals and
liturgies mutely to the next generation,
forgetting the whole purpose of the
creation and commentary of that ceremonial.
Progressive Judaism began with the
challenge of articulating meaning to
our sometimes mute existence as Jews,
forcing us to stand at Sinai in each and
every generation and find a way to
bring Jewish meaning into our life as
Jews in the contemporary world. To
continue that challenge we must be
prepared to be iconoclastic, to shatter
some of the behaviours or the stories

that hide the theophany at Sinai. We
must be prepared to at least lift the
layers and see what they protect or
express.

Everyone who sits around a seder
table is enjoined to remember that they
must act out of the understanding that
they were there at the Exodus. The
stories they tell must have themselves
as the central characters. It was our
experience because we are Jews. We
participate and locate ourselves in the
particular history of our people. In the
same way we need to be telling new
stories about ourselves, create new
rituals and liturgies to address situa-

All of Jewish self-understanding can
be seen to be predicated on two events,
one universal and the other particular.
The two pillars which underpin us are
Creation and Exodus. Once you start
to analyse any of our ceremonial, be it
life-cycle event or festival, 77cz.}zvcz72 or

prayer, you can always find the threads
of these two experiences. `Creation'
contains within it the existence of God,
who is prepared to create heavens and

the new six branched 77?erzoroz appear-

irL8, the megillat ha-Shoah, the show

and painful whting of prayer and protest. See how religion lives as it works
to contain and express real life. Look
and you will see the state of creative
flux from which emerges shared meaning, a community able to relate to God.
But look around at other experiences
the community share and see how little
we are coping with together as a religiously focused people. Isn't it about
time we took up the challenge to use
today' s language and experience in our
dialogue with God?
How can we celebrate our Judaism
in a modem age? The traditional way
is to build on what is there whenever
possible, to take ordinary life and to
`Judaize' it. So, for example, Shavuot,

that agricultural festival whose date
may or riay not be fixed, has become
ze77?cz7c J77czZcz7z forczfez.7?w - the celebra-

tion of the anniversary of the giving of
Torah on Sinai. We have elided and
reintelpreted a whole series of customs
and traditions so that, with dairy foods,
a night of studying and a synagogue
full of greenery, a new persona is given
to the festival. We take what exists and
we shape it to express a need, to clothe
an idea. The important thing is not
whether to develop our ritual but how
to do it so it remains a Jewish statement not only a human one.

days.

earth, order and meaning from swirling chaos, life in all its forms and, most
importantly for us, the human creature
who is to be a reflection of God -

What do we do with a calender full
of `special' dates? Should we discard
some so as to be able to add others, or
simply define them differently, rein-

Z7 '/zeJe" eJo%z.77? - and who is to relate

vesting them with more relevant
meaning? Over-crowding the calendar
may have the effect that we end up
with more events with ever diminishing meaning - in the words of W.S.
Gilbert, "If everyone is somebody,
then no-one's anybody". On the other
hand, we might provide a `smorgas-

Eryeryone who sits around a seder table is enjoined
to renember that they rrmst act out Of the
understanding that they were there at the Exodus .
tions and experiences in our life which
our tradition does not yet satisfactorily
consider, find ways to constantly tie
ourselves back into peoplehood. Look
at how we are building a Holocaust
theology, settling on a date of memorial, creating a communal liturgy. See

have Holocaust Memorial day as well
asTishab'Av,Israellndependenceday
as well as Jerusalem day. The Jewish
Year Book, in its abridged calendar,
gives 41 festival dates in the year almost enough for one a week, particularly as it doesn't include all eight
nights of Hanukkah, or the intermediate days of Pesach or Sukkot, or even
all of the rabbinically ordained fast

to its environment as a reflection of
how God relates to us. `Exodus' embodies the threads of liberation alid
chosenness, obligation and covenant,
the particular relationship which the
Jews have with the Creator. It points to
revelation and to redemption.
Whenever we create ritual or ceremonial to bring Jewish meaning to
our life experiences, we must be aware
of the two traditional themes which
give a peculiarly Jewish structure to
that meaning, which define and shape
our self-understanding and our particu1ar Jewish identity. Whether the act is
to do with bringing a new human being
into the covenant (exodus) or intentionally buying extra food for a needy
person (creation), to make our articu1ation Jewish it must contain within it
those threads, become part of the ceremonial tapestry, which links us to the
experiences of our ancestors. Our
modem Judaism is rooted in the experienced Judaism of the past and grows
naturally from those meaningful encounters recorded in the ceremonial
that has come down to us today. But
grow and develop it has to do, to record
our own encounters in our own ceremoflial. And this is one of the most
important issues that face us as Progressive Jews.

Looking around, there are so many
opportunities waiting to be shaped, so
many `hooks' in our calendar which
call out to us to use them, so many
experiences which have no religious
framework or expression. Our calendar is burdened with fasts which may
or may not have historical validity and

new festivals are being added - we

bord' of choice, fitting existing dates
to particular areas of the life cycle or
using them to address different individual and collective experience.

Let us take, for example, Rosh
Chodesh, the first day of the Hebrew
month which accounts for twelve of
the 41 special days in the calendar accQrdingtotheJewishYearBook.Rosh
Chodesh is clearly a special day, part

of a regular cycle in our lunar timekeeping. It has prayers to be said the
week before the date, on the date and
even on the day after. Traditionally, it
was also seen as a women's festival
and today women are claiming it once
more. Women are forming groups and
studying, eating, talking and celebrating together on the first day of each
month, gaining a sense of identity and
belonging as they acquire a day to refresh their Jewish souls. Different

g:eo¥:fnhi;c:i:Rt::hect:oie.sh;if¥eor:i:
things, some writing music, another
developing a liturgy for the loss of children before thirty days. There is so
much that could be done with that regu1ar `women's time' which we haven't
yet begun to consider. It could be used
as a time to celebrate menarche with
our daughters as they enter womanhood, or mark menopause and the end
of fertility. It could become a time to
celebrate the unwhtten history of the
women who stood at Sinai, collecting
the 77ez.drc}s%z.772 scattered in the lit-

erature and creating new stories to
complete the partial text we have. But
it is not only particular as `women's
time' . It is a regular day that could also
be used as a base for other events. Imagine a monthly special day, different

from Shabbat yet intimately entwined
with it, falling on a different day of the
week as it rolls through the year. As a
time for women it resonates with body
rhythms. Maybe men could discover
their own rhythms in it too. For our
synagogues, each Rosh Chodesh
could become a fixed and regular introductory time for the community to
lean about, explore and plan for the
festivals that will occur in that month,
with Marcheshvan - the only month
without a festival of its own - being
the time to celebrate and explore
Shabbat. Rosh Chodesh could become
a useful space to reinforce awareness
of our religious calendar, which is, after all, a major definer of our
peoplehood, a reminder of our history
and past experience and a tool with
which we shape our time and so shape
our identity. By becoming aware of the
lunar cycle which dominates the texts
and sets our festivals, we put ourselves
back in touch with the experiences of
our people in desert times. It does seem
odd that we celebrate our sovereignty
over time with Shabbat and in doing so
declare our freedom from slavery, yet
we leave Rosh Chodesh to itself, with
just a nod in the liturgy to its existence
and the occasional women's group to
claim it.
Then there are the fast days, too numerous to list, which could have
different religious values added to their
historical meaning. One way would be
to take the money we would have used
for food on that day and give it to those
who need it more, as part not of some
westemcivil1ibertarianphilosophybut
as a demonstration of the Zesfaz/vcz% (re-

pentance) of the day. We could use
such days as days when we open our
hearts and minds to our historical enemies, specially to find out more about
oursharedhunanityandtheoftenhuge
differences in our perception of our
shared history, or we could use such
days to confront our generic enemies:
poverty, lack of opportunity, disease,
loneliness, fear... Biblical fast days
such as 17th Tammuz or the tenth of
Tevet, which commemorate the sieges
and breaches of Jerusalem, might be
good days for intra-religious dialogue,

wherewemightconsciouslytrytohea1
the community of Israel and find ways
of valuing each other and celebrating
our diversity instead of the constant
tearing down of those who call themselves Orthodox and those who choose
the description Progressive.
The list of extant dates we could
shape to meet our curent religious
need is long, possibly too long. The
difficulty for us is not the finding of
dates on which to hang our more modem meaning, more to clarify those
current religious needs, refine them in
the crucible of experience and create a
structure and a ceremonial that will
give them voice.
Sing to the Lord a new song...
Our lives are full of experiences that
are different from those of our ancestors and which need the support of
Jewish articulation and structure. Our
contexttodayhasexpectationsandperceptions that are radically. changed
from even the recent generations before us. For example, we expect to live
a long time in good physical condition.
We expect all pregnancies to end in
healthy babies, we expect to use our
skills to increase our value in the
workylace, we expect our work to give
us identity and value... We have no
liturgy for coming to terms with divorce, with redundancy, with loss of
children, with loss of ability, with entry into a home for the aged, with
long-term decline... We have barely
any liturgy to celebrate impressive
length of marriage, entry into the community of the proselyte, going on
a/I.);ofe, undertaking higher education,
setting up a home outside of the
traditional pattern of c%z4j7pcz% and
fo.czd#s%z.77. Jews want Judaism to re-

flect what is going on, to make it
coherent and take the threads of real
life into the tapestry of Jewish expression. Isn't it time we built a liturgy to
do this?
As I write I am aware of attempts
to create ceremonies for particular
events, often individually crafted by
community rabbis for individual
circumstances, most frequently emerging from the growing need of women
to see their life events given Jewish

We have barely any hiurgy to celebrate inpressive
length Of marriage, entry into the community Of the

proselyte,goingonakyah;h,undertahinghigher
edecchon, setting up a home outside Of the
frczc7z.Zz.o73cz/pcz#e777 o/chuppah cz72d kiddushin.

structure and validation. The most obvious example of this is the memorial
service for lost babies, which grew
from a Rosh Chodesh group's activity
and which is hosted by Movement
synagogues. I know of private ceremonial to mark miscarried children, to
celebrate menarche and menopause, to
enter a daughter into the covenant, to
grieve for unacknowledged parents
and children. One of the biggest creative tensions for the progressive wing
of any religion is the issue of creating
religion where the people are. Many
clerics and theologians find that once
they allow themselves to start from the
fczcfe/is (concrete details) of real life,

the texts are either not relevant or are
too painfully partial. The skill is to
create religious answers without falling
outside the boundary of the expression
of the particularity of the religion.
Quite where that boundary is, is often
only found when you have tramsgressed it. Quite how you define the
particularity of Jewish expression is
hazy - something clearly isn't Jewish
just because Jews do it but neither are
the hermeneutical principles a good indicator. So how do we create a new
ritual or liturgy? My experience of creatingameaningfulnewliturgyisthatit
is best done out of` the reality of a
particular situation, sifted through a
process of looking at resonating traditional practice and texts with other
people over a period of time, an element of inspiration, a willingness to
explore `off the wall' ideas, to discard
time-honoured practice and to try it
out and polish it over time.
There is beginning to be some activity in creating new structures and
rituals for modem situations and while
it seems that much of it emanates from
the work of women rabbis or Rosh
Chodeshgroups,itisvitalthattieProgressive Movement view this activity
not as women redressing the balance
but as an imperative to be considered
across the board of our membership.
We all go through transitional events
in our lives, cease to be one thing and
become another instead. We need to
go through such events in appropriate
privacy some times and with the community at other times. We need to mark
them appropriately each time, finish
with the past and move on to the future
- so where are all the ceremonies,
where is the spiritual and emotional
healing we can achieve through appropriate rituals? How do we interface
with the world as we change our state,
how does our Judaism enable us and
enrich the world with our experience?

We tell the story by the way we live, by what we do
and don't do with our rituals cnd, our prayer books
and our behaviourr. It is hirinsic in ourr lives.
English Jews are active in the
secular, public world but our religious
tradition often remains private and
apparently uncormected. We make a
small attempt to address this with our
RSGB/ULPS social action department
but it is, in truth, pathetically tiny and,
in my view, it is not properly tied into
our ritual existence. Why not a berczkfeczfe for feeding the hungry or housing
the homeless or complaining to the local hff? Who'11 write such a blessing
if not the Jews who do this from their
ethical tradition of social justice?
Surely it is time, too, to create a new
series of birhot ha-shacher, rmorri:ing
blessings which take the world around
us and sanctify it:
"Blessed are you our eternal God,
Sovereign of the Universe, who sanctifies us with mitzvot and commands us
to drive with concern for other road
users."

"Blessed are you, our eternal God,

Sovereign of the Universe, who sanctifies us with mitzvot and commands us
to remember the humanity of the people of the internet/traffic wardens/shop
assistants/..."

"Blessed are you Lord our God, Sov-

ereign of the Uriverse, who gave us
today, as precious time to be with our
families and friends."
There is room for us to take the experience of our people and tell the story
again and again, differently constructed to take into account the
different encounters. While using the
traditional threads of Creation and
Exodus, of experience and revelation,
we can certainly enrich our Judalsm
and the wider Jewish tradition, so that
we transforln our lives Jewishly, tie
ourselves into our peoplehood, take
seriously our partnership with God in
creating and completing the world.
The Judaism that we are whting today is the only one we can, the
encounters of the ordinary people who
are living now. While it is the responsibility of all Jews, we Progressive
Jews are uniquely qualified to address
it. Since we consider revelation to be
about encounter rather than proposition, we understand that while the
content may change the encounter will
continue and that modem understanding is needed for modem expression.
Progressive Jews have a different
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creative tension to work with,
although, arguably, it is the same tension which shaped talmudic law and
was lost only when the great codes
overwhelmed the dynamics of legal interpretation. When faced with a
situation, we look not only at the texts
of our people, we look at the lives of
our people. Suddenly what was simple
becomes complex. It is easy to con-

demn the behaviour of others when
working from a text, less easy when
you see real human beings trying to
live their lives within the framework of
their reality. It is easy to say "a child
who dies before thirty days is as one
who has not yet come into the world",
less easy to put aside feelings for a
child you bore, who did not survive
long enough for others to realise that
this was a real person, that a relationship had been established with the
parents if with no-one else. It is easy to
abhor same-sex relationships by
quoting Leviticus, less easy to be a
congregational rabbi who sees two
committed Jews in a loving and stable
relationship, who also share a gender
identity. Studying religious texts alone,
one can have a definite and unshakable
view of the world, a certainty that you
are thinking God's thoughts. Caring
for people alone, you can be left feeling that absolutely anything could
emerge as a challenge from God, to be
addressed within a spiritual world
view. Only by studying texts and actively being with people do we begin
to get a glimpse of God, as we eurich
our understanding of each one with
our understanding of the other. The
RSGB Assembly of Rabbis is in the
beginning phase of a project to use our
amassed knowledge of texts and our
accumulated experience of people in
real life situations, so as to develop an
anthology of new religious practice
and ritual. The same issues are emerging - what is defined as `Jewish' ? What
is an appropriate area to mark with
religious language and action? Do we
begin with compassion for individuals
or a more abstract identification of
transitional moments? Do we allow
ourselve; to be embroiled in political
debate or avoid areas ofpotential communal embarrassment? Does everyone
have to agree that something is important or even relevant? Can we transfer

individually crafted ceremonial to a
more generic ritual - indeed should we
be doing this?
Our project is in its infancy but to my
mind it is core to our existence. It is the
responsibilfty of all Progressive Jews
but it is the absolute .obligation of our
rabbis, who continually move between
the Torali of words and the Torah of
people's lives, privileged to expound
meanings, privileged to see behind the
privacy, privileged to unpick the layers
of reality in the texts of current lives.
Modern progressive rabbis are
covenanted to find the most relevant
way, the most appropriate symbolism
to capture and express the relationship
between those Torahs, linking this
world with the world-that-is.
All Jews tell the same story but over
the generations we tell it differently,
accenting different aspects of the story,
dwelling on those that are most relevant at the time. Our story is about
Creation and Exodus, about the existence of the unique and universal God
outside of all mles of space and time,
who yet makes a relationship of mutual
obligation with Jews as part of the
completion process of creation. It covers ethics and relationships, action and
inclination, 773z7zi;czfe and feisfeG!vcz7!, Is-

rael and the nations, Torah and ffes'ed
and 41;oc7cr%. We tell the story by the

way we live, by what we do and don't
do 'with our rituals and our prayer
books and our behaviour. It is intrinsic
in our lives. As Jews, it is our single
duty to keep telling the story. As
Progressive Jews, it is a self-inposed
challenge to tell the story the most
relevant way that we can for our generation and for the generations who
will come after us. If that means whting more liturgy, accepting more or
different obligations, sanctifying some
events that our ancestors didn't know
about, discarding some dates from our
traditional calendar, or stripping some
of the schmaltz from the yiddishkeit to
expose the more profound meaning,
that is our task. We always said that
Progressive Judaism isn't the easy
option.

"Baruch ata adonai, eloheynu

melech ha'olam, noteyn ha Torah"
Blessed are you, Our Sovereign God
who rules over the world, who is
continually giving us Torah" I

SYLVIA ROTHSCHILD %asr Z)ee7t "z.#z.s'fer CZZ

Bromley and District Reform Synagogue for
ten years. During this time she has created a
variety Of rituals and liturgies, pioneering the
area Of prayers for lost chiidren but also developing cerenovial for all occasions.
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WOULD NOT SEE

practices of Judaism to be impossible".
West London, whilst it did consider
a German candidate for its first rabbi,
employed the British-trained David
Woolf Marks. His Judaism was not
Reform in a European sense and may,
on one analysis, be said to have moved
more to the Karaites in the demotion of
the importance of the Oral law. While
Zechariah Frankel and his "Conservative" seminary in Breslau were
responding to Reform Judaism, West
London was more than anything else a
muted response to the Sephardic traditionalism of Bevis Marks and even this
can be seen as a social rather than a
religious response.

was not a radical response.
BRITISH
REFORM
The West
LondonJUDAISM
Synagogue,
formed in 1842, concentrated on
improving the deconm during services
and shortening their length. Its founders did give up the second day of
festivals and insisted on a semion in
English. But the liturgy remained
traditional and they saw themselves as
`British Jews'. Men and women did

American Jewry followed the same
pattern as German Jewry. In the nineteenth century America most Jews
were Reform. In 1875, Isaac Mayer
Wise established the Hebrew Union
College just two years after the formation of the Union of American
Hebrew Congregations (UAHC).
Originally the College was to be a nondenominational seminary. However, in

not sit together and they did not ever
consider Sunday SLabbat service. Nor
did they make significant theological
changes. Theirs was neither a rabbinic,
nor an intellectual, nor a "people's"
response but the response of wealthy
lay leaders. These lay leaders came
from the six families that, until the First
World War, controlled all the
institutions of British Jewry. The interrelationships between these families known as the `cousinhood' -created a
consensus that allowed the fomation
ofwestLondon,stoppedWestLondon
becoming a "German Reform-style"
congregation whether this was wanted
or not and stopped the development of
a series of communal reforms. Muck
later, they did not stop the formation of
the Jewish Religious Union in 1902, as
cousinhood members were involved.
Three years after the formation of
West London, Zechariah Frackel, the
Chief Rabbi of Dresden, rejected
German Reform Judaism. He walked
out of the second Reform rabbinic
conference over the need to maintain
prayer in the Hebrew tongue. For

1883 a banquet was held to celebrate
the first ordinations. The menu included clams, crabs, shrimps, pigeon,
frogs' legs and finished with ice creani
and cheese. Not surprisingly, the
traditionalists walked out and, following the publication of the radical
Pittsburg Platform, founded the Jewish
Theological Seminary. It was modelled
on Frankel's Breslau Seminary and led
by a Breslau graduate, Alexander
Kohut and a former moderate within
the Refomi Coalition, Sabato Morais.
In 1885 Kohut had written, "The
sphere of reform must be limited and
nothing must be admitted whose results and conclusions cannot be
foreseen."
West London's lack of response to
the radical agenda of Germany and
America finally led to the formation of
the Jewish Religious Union. Claude
Montefiore, the great-nephew of Sir

Frankel, the issue was not a feczJcrfrfez.c -

legal - matter but a belief that such a
trend away from Hebrew was symptomatic of the approach of the
Reformers. Frankel felt they were being too radical in "breaking with the
wishes of the wider community, both
past and present". But Frankel also
distanced himself from Frankfurt's
Samson Raphael Hirsch, the father of
Modern Orthodoxy, who believed
"change in the central beliefs and
MANNA AUTUMN 1997

1920s, linking the German Reforin
movement and the American Refomi
movement, which provide.d Britain
with both Rabbi Harold Reinhart, who
served West London and shaped the
Refomi Siddur of the 1930s and Israel
Mattuck, who served the British Liberal movement. Our Refoml Judaism
is built on the theological foundations
laid by them as well as by Rabbis Ignaz
Maybaum, Leo Baeck and Wemer van
der Zyl, all graduates of the Hochschule fuer die Wissenschaft des
Judentums, the seminary of the Reform movement in Berlin.
British Refomi Judaism is both the
product of a somewhat ``conservative"
lay leadership and the creation of more
radical American and German-trained
Reform rabbis. Within the British
Reform movement, however, a significant "conservative" consensus has
existed. Whilst at no time did this lead
to sustained links with German or
American Conservative Judaism, there
were moments of contact.
In 1880 Claude Montefiore, wishing
to become a "Reform" rabbi, went to
study at the Hochschule in Berlin. He
found a young Rumanian firebrand
teaching there - Solomon Schechter.
Schechter, then 35, was born in
Rumania to Polish parents who were
members of a Hassidic sect. After
studying in );csfez.VOJ he found his way

to Vienna, where he encountered the
Haskalah -Enlightenment -and rej ected Hassidism. He became interested
in widening his understanding of
Judaism and ended up teaching at the
Hochschule. Captivated by Schechter,
Montefiore persuaded him to come to
England as his own private tutor. In
Britain, Schechter became a lecturer at
Jews College, reader in Rabbinics at
Cambridge and Professor of Hebrew at
London University.
Whilst Montefiore was Schechter's
patron and they maintained a correspondence for the rest of Schechter's

He wrote f ;our " epistles " to the lowLsh C;hrondche.
These letters attacked British Jewry f;or wishing to see
themseives as "Englishmen Of the Jewish persuasion.
Moses Montefiore and Lily Montagu,
a member of the family at the centre of
the Federation of Synagogues, were its
founders. The JRU eventually became
the Liberal Jewish Synagogue in St
John's Wood and, in time, the Union
of Liberal and Progressive Synagogues
of today. Lily Montagu was a driving
force in the creation of the World Union of Progressive Judaism in the
21

life, Schechter moved into other
circles. In London, he became part of a
Kilbum-based group of intellectuals,
who met in people's houses, arguing
over the issues of the day. Schechter
was at the centre of this group and a
similar group in Cambridge but his
scholarly contribution to the understanding of the Genizah documents
Continued on next page

In 1912 , in his final cortribution to British Jewry,
Schechter played a key role in helping a gradeate Of
the JTS, Joseph Hertz, to become the Chiof Rabbi Of
the United Synagogue.

is developing the use of inclusive
language and it struggles with such
issues as sexuality, medical ethics and
Israel. Perhaps the only major difference lies in its attitude to
"authority".

Conservative Judaism attempts to

give authority to the rabbi. The rabbi is

found in Cairo and transported to
Cambridge at his behest, the most important discovery of Jewish religious
material until the Dead Sea Scrolls,
overshadowed his other work.
British Jewry was always seen as
culturally backward compared to
German Jewry and has often been
criticised for its lack of contribution to
Jewish scholarship. British Jewry also
tended to the pompous and formal and
West London was one of its many
classical institutions. Schechter on the
other hand, whilst espousing a more
traditional Judaism, was also more
dynamic. As an immigrant who, when
he arrived did not have perfect English, he was in no position to challenge
the institutions of British Jewry. Instead, he taught the academics and the

was a proponent of "positive-historical" Judaism and coined the term
"Catholic Israel" to cover the concern
for and authority of A/cz/ yz.srcze/ Jewry as a whole.
Schechter's twenty years in Britain

are mainly forgotten and, were it not
for the presence in Cambridge of the
Cairo Genizah treasures, his presence
here would have become invisible.
Perhaps, as Claude Montefiore's
Hassidic rebbe, he was marginalised to
intellectual and academic circles. Perhaps British Jewry was not ready for
his message. In America his presence
was timely. He arrived in New York as
an Eastern European yeshivah-trained
Jew, having spent the last twenty years
in Britain's leading academic institutions.

intellectuals. In 1901, shortly before

In 1901, the JTS was in a precarious

he left Britain, he wrote four "epistles"

state, with no money and little
direction. A group of proininent and
wealthy Reform Jews wanted to
"Americanise" the large influx of

to the Jewz.sfe Cfero7ez.c/e. These letters

attacked British Jewry for wishing to
see themselves as "Englishmen of the
Jewish persuasion, rather than Jews of
the Jewish persuasion". In his final
epistle he made a plea for "the revival
of Jewish leaming".
Schechter spent his last fourteen
years in America where he became the
second President of the Jewish Theological Seminary (JTS) and the founder
of the Conservative Congregational
Movement. He had strong views on
the style of Judaism that American
Jews should practice. Like the founders of West London, he wanted to see
order and decorum in the synagogue
and an English sermon. But, more than
that, he wanted to educate rabbis and
teachers in institutions where scientific
techniques were fully utilised. He gave
priority to the use of the latest methods
in religion school instruction. He

promoted religious education for
women and sought their adequate
participation in the work of the congregation. He wished to encourage the
use of Hebrew in the school and the
synagogue and to create a holistic
religious education programme. He
wanted to see the retention of worship
as the primary feature of the syna-

gogue, the rejuvenation of the Jewish
home through the re-introduction of
observances and ceremonies and the
conservation of the dietary laws. He
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Eastern European Jewish immigrants.
They felt it was unlikely that these
newcomers would fit into "their"
Reform Judaism and they banded
together to support a seminary that
would train educators and rabbis to
Americanise the immigrants. Schechter matched their needs and they
brought him over from England. But
Schechter saw his role as "Judaising"
the whole population, which he recognised was assimilating.
In 1912, in his final contribution to

British Jewry, Schechter played a key
role in helping a graduate of the JTS,
Joseph Hertz, to become the Chief
Rabbi of the United Synagogue. The
West London Synagogue and British
Reform Judaism never discovered
Schechter, the JTS or the American
Conservative Movement. Today, howl
ever, his message is one that we can
relate to - a dialogue with modemity
which is rooted in tradition; a commitment to leaming, to Hebrew, to day
schools, a re-evaluation of our attitude
to the Oral law and a deep sense of the
need not to be more radical than the
community will allow.
The Conservative Movement in
America has moved far beyond
Schechter and today is struggling with
modemity. It ordains women rabbis, it

the master - or mistress - of %cz/czfafeczfe
and feczsfegcz#czfe, authority, in the
synagogue, within a sfee'e/cz% and

Zesfe#vczfe - question and answer - process. In Conservative Judaism, lay

leaders are only the arbitrators of
policy matters. Schechter brought
together at JTS an extremely strong
faculty, including Mordecai Kaplan,
later to found the Reconstructionist
Movement. He was prepared to accept
a breadth of practice in Judaism, at one

end of the spectmm of which was his
own practice, which differed finely but
distinctively, from Modern Orthodoxy.
He argued that, in applications of the
fecr/cz4feczfe, one should always choose

the more lenient approach. He also
believed himself not to be bound by
the fro/czfa7zcz%, where there are clear

scribal errors or clear borrowings from
other cultures. Contemporary American Conservative Rabbi Elliot Dorff
summarises Schechter's "historical"
approach as seeking "... to distinguish
between the divine and human elements in our texts."
Dorff himself is an exponent of a
more liberal form of Conservative
Judaism, which sees "The Torah as the
human record of the encounter between God and the people Israel at
Sinai. Since it was written by human
beings, it contains some laws and ideas
which we find repugnant today. There
is a covenant between God and the
Jewish people of the past, present and
future. In terms of man's ability to
change the laws and ideas of the Bible,
we continue to have encounters with
God and the law must be changed to
reflect the new understanding of God' s
will that results from those encounters.
It is the rabbis, representing the community and not every individual on his
own, who must determine the content
of Jewish law in our day."
The West London Synagogue and
Solomon Schechter never impacted on
one another. Those who care about the
future of non-fundamentalist Judaism
should ensure that the positive forces
in our time find places to meet I

ANDREW GILBERT I.a a yz.ce-Cfea!.r"cz# o/

RSGB, Chdrperson of Liirmid, Chairman of
the Education Committee Of the Board Of Deputies and a member Of the Executive of Jewish
Continuity.
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Inter-generational program,me f ;or Finchley Roform, 1997 .

FIRSTTEACHTHEPARENTS
rer 65 part-time congregational
I GREAT
hools in
BRITAIN
the RefomiWE
andHAVE
Liberal
Movements, teaching 5000 children.
There are some 550 teachers to educate
them. There are now 16 congregational
educators employed for 20 hours or
more a week in the London area. There
are two University of London graduate
degrees available to Jewish educators
through the Centre for Jewish
Education - CJE. Over £30,000 is
spent each year by synagogues on
textbooks and materials through the
Centre for Jewish Education's
textbook ordering service. It is a
growing system. But what are we
achieving? And by what results do we
measure success?
Research and anecdotal evidence is
increasingly demonstrating the scope
for achievement of education for
children in a part-time system is limited. The watershed of Bar and Bat
Mitzvah continues to allow an average
drop-out rate of over 60% despite the
aidNerit of Kabbalat Torah or Ben/Bat
rorczfe. There is a perception that
achievement in Jewish leaming was

greater in previous generations. Affirming a positive Jewish identity and
affiliating to a congregation is dimin-
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Michael Shire
ishing more rapidly now that at any
other time.
The idea that we can prepare people
for adult Jewish life by giving them
less than 750 hours of Jewish schooling
in childhood is less than satisfactory. If
we are to make Jewish education as
Abraham Joshua Heschel describes it `... the greatest adventure, a source of

joyforthepurposeofdiscoveringlife's
meaning' - then it cannot be merely
for the young. The number of Jews
who are candidates for Jewish education must be identical with the total
number of Jews. Jewish literacy is for
life-long leaming. If we assume education is only for children, we ignore the
vast maj ority of Jewish learners. Rabbi
Mordechai Kaplan once remarked that
teaching children without involving
parents is like heating a room while
leaving the windows open.
To transfomi Jewish education, we
need to transform the congregation.
We need to create a congregation of
leamers in which we move beyond
schooling in order to educate and
enculturate. This can be compared to

taking a trip to a foreign country. Here
the visitor absorbs the culture of the
country,1eaming some of its language,
customs and values. This leaning
takes place merely by being there. If
our congregations are to reflect our
culture and values, then they must explicitly demonstrate the importance of
Jewish study as a value for all.
The value of enculturation is already
making its presence felt in the informal
activities that are thought to be the
most powerful environments for
Jewish education. Summer schemes,
holiday weeks and field trips abroad
have an impact greater than the hours
allocated to them. For education to be
most effective, there must be a living
Jewish community in which what is
being taught and learned is already visible and valued. It is through the
activities of Jewish living that we
inculcate the values, feelings and
understandings of Jewish education.
\Vhat would it look like if education
was seen as the concern of the entire
congregation rather than being relegated to its school?

Who would be the leamers? lvho
would be the teachers? Wrhere would
people learn other than in a classroom
and what would that leaming entail in

MANNA AUTUMN 1997

There are those who rema;in outside the
congregational setting f;or a part Of their lives and

yet are serious thinkers about Jewish affairs.
Uriversity students and young adults are seekers Of
all Jinds Of truth yet often a Jewish one ehades them.
order to be significant in their everyday lives?
Dr Ron Wolfson, Director of the
Californian Whizin Institute for Jewish Family Learning, poignantly points
out that in an aeroplane emergency,
parents are told to put on their oxygen
masks before putting them on their
children. In this age of lack of Jewish
oxygen, our priority must be the
parents of our school children. The
family is, after all, the primary client of
the religion school. Parents with young
children are often the most keen to
become new leamers. An active Early
Childhood programme for parents and
children initiates young families into
the congregation. Parenting programmes, Jewish festival workshops
and family services provide long-last-

ing Jewish finily memories for the
child and give the parents much needed
knowledge about raising a Jewish child
and the way to become a Jewish family.
Those families who become involved
in synagogue Early Childhood programmes create friendships that grow
into a core of active congregational
members. But the family is no longer

as it was. Many of the children in our
congregational schools today have parents who are intermarried, single, gay
or who live in different households. In
order to reach out to these families, the
ideas and techniques which can be
enjoyed are many and varied. They
include the use of cassette tapes for
leaming in the car, video tapes for
learning at home, family learning
packs for the `pczrczsfe¢f feczsfeczvwcz ', the

weekly Torah reading, sending char//cz%

and candles home each week, family
education retreats, family Israel
seminars, an adult b'nai mitzvah
programme, library books for reading
together, CD Rom and computer software packages for studying Torah,
Hebrew and Jewish history at home.
One of the most powerful Jewish educational opportunities is to work with a
whole family in celebrating its rite of
passage in raising a child into the Jewish community. CJE started the work
of Jewish family education in Great
Britain. Several congregations are now
taking it further. They are seriously
reconsidering the part-time schooling
of their children and working towards

CJE Family Education Retreat with Wimbledon Roform Synagogue, 1996
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a more comprehensive community
education system. Change will come
slowly and experiments in congregational education will come and go but
Rabbi Tarphon's words remain apt as
always: `You may not be able to complete the task but it is incumbent upon
you to try ...,

There are those who remain outside
the congregational setting for a part of
their lives and yet are serious thinkers
about Jewish affairs. University students and young adults are seekers of
all kinds of truth yet often a Jewish one
eludes them. They appreciate a critical
approach. Our educators and rabbis
may have to seek them out with
outreach classes and text studies on
campuses and in offices. They are part
of our community of learners even if
we do not see them on a regular basis.
How many of our comlnittee members eagerly work for the fabric of the
building or the raising of funds but do
not themselves experience the primary
activities of Jewish life? We sometimes
lose ourselves in these secondary
activities. Synagogue work is Jewish
leaming, the rest only exists to help us
do it better. V\that would it be like if
committees studied together to gain a
better understanding of their work for
the synagogue? Imagine the ritual committee studying the concept of `fez.czdwr
777z./zvcz% ' -enhancement of ritual. And

think of the social committee studying
Jewish aspects of hospitality, or the
finance committee grappling with understanding the priorities of the last
financial accounts of the Warsaw
Ghetto. What would be the implications for the leadership of our
synagogues? The rabbi and educators
of the synagogue would have to take
on the key role of teaching the leaders
of the synagogue. There would be
study days for the council. Each committee chair would be responsible for
the Jewish leaming of his or her own
committee members. Those aspiring to
leadership would be taught and prepared for Jewish leadership.
If we believe that a Jewish religious
identity is a means of finding meaning
and purpose in our fragmented modem
society, then we have an obligation in
our congregations to foster Jewish
competency and confidence for all, so
that we transform our communities into
a true congregation of learners I

RABBI DR MICHAEL J. SHIRE I.a ffee Dz.rector of the Centre for Jewish Education.
Previously the Director Of Education Of a Reform Synagogue in Los Angeles, his recent
doctorate was in the field of spirituality and
Jewish education.
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DIRECT ACTION
Two short stories

Theresa Turk

thed*fr
THE GYNAECOLOGIST

A:ue:r:nsret:eH;on:fo:n::pT:cs:i:
my Anglo-Saxon senior partner called
"charming continentals". Dr Benno

Bianka was probably the most charming. He was also one of the few who
still knocked before entering the
consulting room. On one particular
moming I heard his discreet double
tap. "Good morning, dear Madame,"
said Benno, entering with a bow. He
took off his jacket, rolled up his right
shirt sleeve and fitted himself into the
chair opposite me, drawing it up unnecessarily close. "How delightful it is

to have such a charming lady for one' s
medical adviser." I wrapped the sphygmomanometer cuff round his smooth
biceps. Benno could add an erotic flavour even to the recording of a blood
pressure. "Always you restore the good
humour and today my humour is black.
In 71fee rz."es I am reading about this
sub fertility criminal in New J.ersey,
New Orleans, New York - I forget
which...". He paused for breath and I
pumped up the mercury. Benno, almost the last of the continental medics
to escape Hitler's Europe, reached
England late in August 1939 - the
youngest, handsomest and most fashionable gynaecologist in pre-war
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Prague. "Savages, savages, these
Americans - profit is all they understand - he does this A.I.D., this
artificial insemination from the donor

- will not pay for the stuff from the
sperm bank but uses his own. My God,
now what to do with the dozens of
little American boys and girls who look
just like brothers and sisters, which is
what they are?"
There was no stopping him. "We
speak of the getting pregnant - there
was Pavel, my cousin - so serious, so
exact. His parents got the baptism, became Lutheran, became missionary took him to India when he was a month
old. Such guilt - said that all bad things
come from white man - Pavel wore
long hair, no shoes and hand-woven
cotton dhotis, never touched wine or
meat, although he knew how to touch
the ladies - had to have a black wife my God, she was a beauty but they
could not make a baby. So, Pavel decided on the exact shade of skin a child
of theirs would have - ascertained that
a remote Himalayan tribe had this very
pigmentation. Now, these people had a
taboo -they did not breast feed. In bad
seasons, which were many, the yak

milk failed and the infants would have
wasted away and died, had the authorities not collected them up. You could
choose from hundreds. Pavel did a hiking up the mountains and brought back
a girl - very skimy. That wife of his
fed her and fed her and in the heat of
matemal satisfaction she got pregnant.
How often one sees this. Ivhen their
own daughter was born, Pavel wrote
me that, as usual, he had got it absolutely right. Both girls were exactly the
same delightful colour."
"Listen, Benno," I said, "you don't
need treating, you're as fit as ever
you've been." He smiled. "Dear Madam," he replied, "you do not know
how very fit I was in the Marienbad
days. I regularly took rooms for the
season - those dear, sweet ladies with
the poor tired husbands left in Prague

for the summer - how happy I was to
help with their little problem. No need
absolutely for the fertilisation by the
remote control, for the third-party-invitro business. I can assure you, I gave
complete satisfaction - entirely with
my own resources. Au revoir, most
respected doctor." He gave my hand a
squeeze, blew a kiss to the receptionist and saluting a favoured few in the
waiting room, swept out of the
Surgery.
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THE INNOCENT
twenty-five years and now she is
IHAD
dead.
KNOIVN
For her, death
SARAH
was easy.
OVER
The
psycho-geriatrician had listened -well,
at the begirming at least for the allotted
time -to her inventory of symptoms. If
only just one of all those tests had been
positive, said Sarah, with a proper, a
pkysz.ccz/ diagnosis for the headaches,

takes an overdose? I am too old for one
thing - too old for anything, come to
that. You read poetry, don't you? You
know the way the world ends -not with
a bang but a whimper. 1'11 just fade
away from this bloody world one day,
without anyone noticing." A week later
Sarah's home help found her lying on
the sofa, covered neatly with a sheet

the giddy feelings and the misery. Then
she would have had something to take
back home with her, to think over and
come to terms with, about which she
could speak to other people. What was
the use of the anti-depressants and the
tranquillisers and the sleeping tablets
and the unspeakable Day Centre, full
of lonely, unwanted, doddering old
women? It made her feel sick just to
look at them, slobbering over the felt
toys and the lampshades with the
Occupational Therapist. Nobody could
spend more than five minutes there
without getting more depressed than
they were to begin with. So there would
be yet another prescription and Sarah
would collect yet another little brown
bottle from the hospital pharmacy,
along with the warnings on side effects
and reminders about returning unused
tablets. She never took more than two

and a waterproof under her - Sarah
would have been careful about not
leaving the place in a mess. She had
been dead for at least two days. On the
coffee table was a tumbler and eight
little brown bottles, all empty.
I had known Evie for seventeen
years. Evie is dead and for her death
came hard. She was the late and only
child of a pair of upwardly mobile solicitors. By her mid-teens Evie and they
no longer spoke the same language and
had no common ground from which
compromise on belief and practice
might be reached. She was sixteen
when she came to tell me that she was

or three of each batch of new tablets they never helped any way and she

day with her mother, who informed me
that neither set of parents thought two
young lives should be blighted by an
unwanted child. Arrangements had
been made for Evie to be delivered in a
hostel on the other side of London. The

never took any back.
I broached the question of suicide.
Sarah smiled and said, "What's the
matter with you, am I the type that

pregnant - by a boy in her year at
school. I was not surprised that she had
left it too late for termination and that
contraception had at no time entered
the proceedings. Her driving force was
emotion, not logic. She returned next

baby would be adopted and Evie would
carry on with her A levels. I asked Evie
what she wanted to do. She said that
she didn't give a damn what happened.
The next time I saw her was two
weeks after the baby had been born
and left at the Home awaiting the
adoptive parents. The delivery had not
been good. Evie hardly replied to my
enquiries and brushed aside any suggestion of sympathy. All she wanted,
she said, was something to stop any
more flaming milk coming in her
breasts. The evening after, I got a call.
Her father asked, very agitated, would
I come at once, he couldn't bring
himself to say, on the telephone, what
was going on. I soon knew. They had
come home from the office to find that
Evie had looped one end of a long
strap round the first floor newel post,
tied the other end round her neck and
jumped down the stairs. I cut her down
and made a show of mouth to mouth
respiration, although it was obvious to
me that she was dead. We went up to
her room to see if she had left a
message of any sort but on her desk we
found only her French revision and the
adoption papers - unsigned.
Kevin, the new psychiatric social
worker with the pony tail called in to
talk to me about Sarah and Evie.
"These cries for help," he said,
"whatever I do, it never seems to make
much sense or much difference. I
always think afterwards that I haven't
done enough, that I haven't listened
properly. I always feel terrible." I
recognised the feeling. ``1 used to think
that way too once," I replied. "Now I
know that some of the cries are cries of
despair, at the stupidity of the way God
or who ever it is has organised life.
Cries of defiance or cries to be left
alone to get on with it. Don't feel so
bad about it. That's the shape of the
world whether you like it or not. The
ones who don't really mean to finish it
off for good, they'll go on living."
Kevin finished his coffee, picked up
his gear and walked out. He thinks that
I am a cynical old pro. Well, I am I've got to that stage in life when I can
admit that I have no control over most
of what goes on around me. I think too
that he's one hell of a good PSW. It
hurts even to say it to myself -he'll be
better still when he's lost his in-

nocence I
DPE'is`hEmEmR,ErsaftsTwuhT#e,;;e;hien3:#ahntde..rsohl
became a doctor, first in full~time general practice and then in psychotherapy. She contributes

regularly to MA;ETA and also writes poems, a
number of which were recently published in the
Dybbuk of Delight.
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THE
PARTY
IS

OVER
Ludwik Finkelstein

Royter-Pinkas -peed Record).
A collection on the Jewish Workers' Movement and Jewish Socialism.
Published by Kultur Lige, Warsaw 1921.
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IS YEAR SEES A SECOND
signiflcant centenary in Jewish
history in addition to Theodor
Herzl's first Zionist Congress in Basle.
In a secret meeting held in Vilna over
October 7-9,1897, a group of thirteen
activists established the Algemeyner
YidisherArbeyterBundinLite,Poylen
un Rusland - General Jewish League
of Workers in Lithuania, Poland and
Russia - commonly known as the
Bund. Over the next half-century, the
socialists and Jewish nationalist
ideology of the organisation captured
the hearts and minds of a significant
proportion of the Jews of its homeland
and made a major impact on their lives.
Th.ough history has, to a large extent,
destroyed the relevance of its ideas, it
has helped to shape modem Jewish
culture and thought.
The very name of the Bund points to
the soil on which it grew. It was established in the North-West comer of the
Pale of Settlement of the Russian Empire. However, its name recalls the
Commonwealth of Poland and Lithuania in which Jews made their home
from the late Middle Ages on and in
which they experienced a Golden Age
in the sixteenth and early seventeenth
centuries. The Jewish community of
that Commonwealth became the largest in the world. It had a separate,
distinctive and rich national life based
on Jewish tradition, with its own lan-
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guages: Yiddish and Hebrew, its own
dress and a proud tradition of autonomy,

based

on

the

frefez./czfe

(community) and national councils.
Cossack wars and massacres of the
mid-seventeenth century ushered in a
decline of the Commonwealth and with
it, of its Jewish community. In the partitions of poland-Lithuania from 1772
to 1795, the state disappeared. Following these partitions and the settlement
ending the Napoleonic Wars in 1815,
the bulk of the ethnically Polish lands,
together with Lithuania and the other
Baltic lands, the Ukraine and White
Ruthenia, became part of the Russian
Empire, though Poland retained a
measure of autonomy and a distinctive
cultural life through much of the nineteenth century.
The Russian Empire exerted a
relentless pressure on the Jewish community, which it viewed as an
unfortunate encumbrance of the lands
it seized in its imperial expansion. It
was hostile to Jewish distinctiveness
and communal institutions. It attempted to `Russify' the Jews, without
giving them the freedom to enter into
the life of the country.
At the latter end of the nineteenth
century, the industrialisation of the
Western lands of the Russian Empire,

which had been progressing from the
mid-nineteenth century, began exerting a major social and political impact
on the Empire and its Jewish community.
The traditional communal organisation of the community had
disintegrated under oppressive Russian
measures. So did the traditional Jewish
trades and occupations, which suffered
partly from oppressive restrictions but
partly collapsed under the onslaught of
new means of production. There was a
small, wealthy elite of Jewish entrepreneurs, who developed banks,
railways and textile industries. The
small Jewish craftsmen and tradesmen
were gradually replaced by a class of
hired workmen. Their working conditions were miserable and oppressive.
They were ill-trained and no longer
had a guild organisation. Although,
unlike the bulk of their nonJewishcounterparts,
they
often
themselves strove to join the ranks of
entrepreneurs, they began to acquire a
group consciousness.
In parallel with development of a
class of Jewish workers, there developed a Jewish intelligentsia. They were

men and some women, who acquired a
secular education but for whose abilities the Russian Empire had only

restricted outlets. They added to the
femient of discontent and took a lead
in seeking radical solutions to the
problems of their day. They were
supplemented by a half-intelligentsia,
a class of those who had no formal
secular education but had a strong Jewish education and cultural allegiance.
The authoritarian regime of the Tsarist Empire offered no encouragement
to ideas of gradual and moderate reform. Those who sought the relief of
poverty and misery were driven to take
a revolutionary path.
The Russian Empire was a conglomeratioh of communities differing in
language, religion and historical
consciousness and tradition. Contrary
to common Jewish perceptions, Tsarist
oppression did not concentrate entirely
on the Jews. The Tsarist programme
was summed up in the slogan: Nationality, Orthodoxy, Autocracy. The
Empire strove for Russification and the
supremacy of Russian Orthodoxy. The

power of the state was directed not
only against Judaism but against
Roman Catholicism, Greek Catholicism and Islam. It targeted not only
Jews but against Poles, Lithuanians,
Ukrainians, Byelorussians, the people
of the Caucasus and Central Asia.
The subject peoples were also in
continuous conflict with each other.
Thus, for example, in Vilna, there
was a political and cultural struggle
between Poles, Lithuanians and Byelorussians, as well as resistance to the
Russian ascendancy, Jews were involved in these conflicts.
The ideology of the Bund was
Marxist Socialism, centred on the class
consciousness of the workers and class
struggle against the economic and
social oppressors and the ruling state
power. The struggle, as was natural in
an autocracy, was essentially conceived as revolutionary in nature.
The movement took a hostile view
of religion, which was viewed as backward superstition, an instrument of
oppression and an obstacle to revolutionary class consciousness. It was
atheistic.
However, though it rej ected Judaism
as the cement holding Jews together

A Bund May Day parade in Warsaw, May 1,1936. The banner on the right reads.
"Down with Militarism and Wars I Long live International Workers ' Solidarity! "
The banner on the left reads: "The Strike Is Our Weapon! " .
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and espoused the brotherhood of humanity, it recognised the reality of
Jewish ethnic distinctiveness and of
Jewish culture. It was based on secular
Jewishness.
The principal cultural vehicle of the
Bund was Yiddish. It rejected Hebrew
as an elitist and religious language. It
rejected the promotion of Russian and
Polish, the culture-carrying languages
Conti,ntled on next page
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of the lands of the Bund. It adopted the
language of the Jewisb masses, not
only because it was an effective instrument of communication with the
Jewish proletariat but also as an
ideological aim. Using Yiddish as the
medium, the Bund worked to develop
a genuine secular Jewish culture.
The movement adopted the approach of "doyigkeit", "hereness".
This was the acceptance that Jews were
not temporary sojourners in the lands
in which they dwelled but permanent
and legitimate inhabitants, entitled to
full rights. The solutions to the economic, social and political miseries
from which Jews suffered were to be

nationalist-minded Social democracy
of the Kingdom of Poland and Lithuania. Other Jews took an active part in
the Polish Socialist Party, which
combined socialism with Polish patriotism. Above all the Zionist socialist
movement, the Poale Zion, strove with
the Bund for the allegiance of the Jewish masses.
The autocratic and repressive regime
of the Tsarist Empire dictated the early
life of the Bond. It was partly clandestine and conspiratorial. It worked
through organising workers and by
strikes, demonstrations and propaganda. It had a short-lived involvement
in violent action. The Bund took an

Bundist emigrants made a great contribution to the
American labour movement and to the development
Of liberal American Jewish political attitudes . They
helped to shape American-Jewish culture.
found by changes in the lands which
were their home. The movement thus
struggled against Zionism, which they
viewed as a bourgeois ideology diverting the efforts of the masses from the
real struggle.
The political approach to many of
the
Jewish
problems
was
"autonoimism". Recognising the
unwillingness and inability of Jews to
seek emancipation by assimilation, the
way forward was the establishment of
a self-governing community in a multiethnic state. In this respect the Bund
built on the consciousness of a past in
which Jewish communities governed
themselves in the Old PolishLithuanian Commonwealth.
The Bund developed, following its
formation, a vigorous political, industrial and cultural activity. It
constructed it on the basis of worker
organisation, agitation and propaganda
and cultural and educational work,
which preceded its birth.
The Bund was not isolated but interacted with the socialist groupings of
other nationalities of the Tsarist
Empire, as well as other Jewish
socialist movements. It entered the
Russian Social Democratic Party as an
autonomous body. In the territories of
Poland and Lithuania it was confronted, in particular, by Polish
nationalism. Not all Jewish socialists
worked in the Bund. Some considered
Jewish particularism as wrong and
worked directly in the Russian Social
Democratic Party and in the Inter-
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active part in the abortive revolutionary movement of 1905.
Following those events and the
consequent repressions the Bund
concentrated on Yiddishist cultural
activity but did not abandon political
work. It took part in the 1912 elections
to the Duma, in particular in Warsaw,
where it joined the Polish Socialist
Party in electing a Polish socialist
deputy. When the Russian Social
Democratic Party split into Mensheviks and Bolsheviks, the Bund sided
with the Mensheviks.
Originally the Bund rejected the
view of the Jewish people as a dispersed nation, confined its attention to
the communities of the Tsarist Empire
and did not even work with Jews in
neighbouring and cognate lands. Ultimately it came to accept world Jewish
relief and like work. Throughout,
however, it opposed Zionist ideas and
activities.

The Bond took part in the revolution of 1917 on the Menshevik side.

As the events of the revolutionary and
civil wars developed, antisemitic
atrocities, particularly in the Ukraine,
pushed the Bund towards the Bolsheviks. After a series of factional
manoeuvres, the bulk of the Bund was
absorbed within the Communist Party.
Persecution ultimately liquidated the
Bund cadres, both those that joined
the Communists and those that resisted them.
In the independent Poland that was
one of the successor states of the Tsar-

ist Empire, the Bond was a leading
actor in the vigorous Jewish life which
developed in that country. It promoted
a flourishing Jewish secular culture
and was a potent political force.
Bundist emigrants made a great
contribution to the American labour
movement and to the development of
liberal American Jewish political
attitudes. They helped to shape American-Jewish culture.
A special mention is needed of the
contribution of the Bond to Jewish selfdefence. Bundist activists were, in the
Tsarist Empire, leaders of a significant
effort of Jewish communities to defend themselves against pogroms.
Bundists were also prominent among
the ghetto fighters of the Holocaust.
The Holocaust destroyed those
centres of Bundism which Stalinist
repressions did not eliminate. The
population and culture in which
Bundism flourished is no more. Its
language is loved and respected but
no longer living. Zionism has triumphed as an idea. Religion and a
religious culture remain the heart of
the Jewish people. Yet, secular nonZionist Jewish socialism remains a
small but still perceptible, strand of
Jewish thought.
Viewing the Bund from our perspective, we must be ambivalent.
On the one hand, our judgements
are tempered by the respect we must
have for the victims of the Holocaust.
We must admire the Bund for its
contribution to a vigorous Yiddish culture. We must recognise the fight of
the Bund for the Jewish ideas of social
justice. We honour the defenders
against pogromchiks and the fighters
of the ghettos.
As against this, we must recognise
that their Marxist economic and
political ideas were proved to be misconceived. Viewing Communism' from
our knowledge of Stalinist murders,
their association with Communism
leads to suspicion of their ideas. From
our present understanding, anti-Zionism and atheism are not valid Jewish
standpoints.
Our predominant attitude should be
to stand in respect before its heroism,
to look with critical objectivity at its
history and ideology and to recognise
and value the way in which the Bund
has influenced the Jewish people and
Jewish ideas .
LUDVIK FINKELSTEIN is c[ Resecrj.cfa Fe/low in Jewish History and Thought at Leo
Baeclc College, Of which he is a graduate. Born
in hoov, he was Prof;essor of Measurenehi and
Instrumentation at City University and Pro~
Vice Chancellor.
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DID SOLOMON BUILD
A TOURIST TRAP?
John Barton
Ionfrfkarl Mfigouct:. THE SUBVERSIVE BIBLE
SCM Press, London,1997:pp.151, pb £12.50

AG:n::#:FaTT:i,Eb:oe::se#e:u,:
The Bible is not there to confirm what
we believed anyway, to fulfil our dreams
and comfort our illusions. It exists to
challenge us, to cut through our certainties and disturb our self-satisfaction. Just
when we think we have recognised a
friend in the Bible, it reveals itself as our
enemy. Its role is to deprive us of what
we think we know in order to tell us
what we need to hear.
How does the Bible do this? According to Jonathan Magonet, in the
most recent of his superb short books
on biblical themes, it does it through
si/bve7isz.o73. The Bible is subversive in

two ways, which he calls extrinsic and
intrinsic. Extrinsic -we might also say,
explicit - subversion can be found
where biblical texts criticise the society of their day. The great prophets
attacked the kings and rulers who governed the state with injustice and
violence, thus `subverting' the very society within which they were publicly
accredited spokesmen for God. The religion of the God of Israel was a
religion which would have no truck
with exploitation of the poor, or with
an oppressive and unjust foreign
policy, whether carried out by one of
the great powers - Egypt, Assyria,
Babylon - or by the Israelite state itself. The Bible is on the side, not of the
powerful but of the weak, a lesson that
has been learned in much modem biblical interpretation, not least that
associated with Liberation Theology.
But there is also `intrinsic' subversion. It is here that Magonet has
something original to contribute. His
argument is that the biblical texts
subvert each other or even themselves

does, as Christians have often emphasised, have a `universalistic' flavour
because it confirms God's concern and
compassion for gentiles as well as for
Jews. But the vehicle for conveying
this message is not some gentile with a

grudge against Jews but a Jew himself
and one whose own most deeply
grounded conviction is that God ought
to hate the Ninevites, not send him to
preach to them and bring about their
repentance. Thus, `the universalism of
the author parodies the particularism
of his hero' (p.19). The book of Jonah
only `works' because its central character is so deeply committed to the

attributes of God - ` I knew that you are
a gracious God and merciful, slow to
anger and abounding in steadfast love
and repenting of evil', Jon.4:2 -that he
can actually reprocc¢ God with them.
They are too good for Ninevites, he
thinks. Then the author can subvert
Jonah's narrow understanding by
showing that God really is all these
things. That is why he pities the
Ninevites `who do not know their right
hand from their left' (4: 11 ).

This theme of intrinsic subversion
is traced in detail in chapters 1-5,
which are the heart of the book.
Chapter 1 introduces the startling idea
that the Bible subverts the very idea of
God. Later theology stresses God's
omni-potence, all-knowingness and
changelessness. The Bible has quite
different ideas. When God is contem-

they deconstruct themselves. The
greatest of the biblical books are exercises in self-criticism. Thus Jonah, for

plating the suffering of this people in
Egypt in Exodus 3:7,
God too has to learn to understand what suf f:I ;ering on this scale
means to these hiiman creatures.
God's words are not merely
meant to reassure Moses and the
Israelites - they refoect a discovery by God Of the pain that heiman
beings inflict upon each other...
God has seen, God has heard,
now God understands and irmst

example -Magonet's favourite book -

intervene. It is as if an area of

- in current jargon we might say that

Jews read the Bible one way, Christians read it
another and we should all respect each other 's
readings.
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God's experience has been owakened by identifying with these
creatures made in the divine image; the relationship Of Creator
and creature is two-way. Now
God has once again to set aside
the divine detachment and enter
the arena. ®. I 1)

Similarly, in a penetrating chapter
on Abraham (ch.2), Magonet stresses
that human beings are seen as having
rights in relation to God: `Precisely because God is bound by the norms of
justice and love, man is no longer his
slave' -a quotation from Erich Fromm.
This subversive idea is traced into rabbinic teaching -as in Magonet's other
books there is a wealth of illustration
from rabbinic tradition, always illumimating and often amusing.
Chapter 3 is concerned with `Exodus
and Liberation', chapter 4 with `The
``Chosen People" and the Peoples'.

Subversion is found in the exaltation
of the powerless Israelites in the story
of the exodus. It is also found in some
of the little cameos, especially those
that deal with the part played by the
women in the story: the Hebrew midwives, Moses' mother, the daughter of
Pharaoh, people of whom traditional
story-telling might take little account.
The idea of the `chosen people' is
analysed very carefully and shown to
be infinitely complex. It is therefore
also an example of subversion, subversion of both Jewish and non-(or anti-)
Jewish assumptions about the meaning
of being `chosen'. As an example of
the difficulty to know just what the
Bible means by calling Israel God's

people, Magonet reminds us of the extraordinary passage in Solomon's
prayer at the dedication of the First
Temple (1 Kings 8), where he envisages foreigners coming from a distant
country to worship and pray in the
Temple because they have heard of the
renown of the God of Israel. `Is this,'
Magonet asks, `the expression of a pious visionary who sees a humanity
united under one God? Or of the ruler
of a small empire proudly showing off
to the world his latest exercise in monumental building? Or is he even a kind
of royal entrepreneur trying to encourage the tourist trade with the promise
that prayers in Jerusalem are guaranteed an answer?' (p.75). He is sure,
however, that the Bible expresses a

`deep commitment to the unity of God

and the ultimate unity of humanity'
to.75).

Chapter 5 completes the theme of
subversion with further thoughts on
Jonah. After this the book becomes
Continued on next page
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more miscellaneous, with a paper on
`The Biblical Roots of Jewish identity'

and then a series of sermons delivered
in the context of the Bendorf JewishChristian-Muslim student conferences
and Jewish-Christian Bible weeks
which Magonet has organised for so
many years now and through which he
has contributed so profoundly to mutual understanding among the three
monotheistic faiths. The sermons are
all fine examples of the preacher's art,
though only by a stretch of the imagination can they be said to continue the
theme of subversion. They do, however, introduce a new theme.
`We make the Bible in our own image', Magonet insists. If this is true, is
it regrettably true or happily true?
Magonet often writes as though his

purpose in expounding the Bible from
rabbinic tradition is to illustrate a
distinctively t/ewz.sfe understanding of
the biblical texts. There is no proselytising intention in this. He is saying:

This is where J stand, not, This is where
);ocf, Christian, Muslim or secular
reader ought to stand. But his very persuasiveness often undermines the
modesty of his intentions -perhaps he
is subverting himself. He seems to be
committed to an essentially relativistic
position about biblical interpretation:
Jews read the Bible one way, Christians read it another and we should all
respect each other's readings. Indeed
we should. But is that enough? Socalled `biblical criticism', mostly

practised by Christians, is an attempt
to encourage a common quest for
shareable truth, not merely an affirmation of cultural identity, in the
reading of the Bible. I feel that
Magonet' s heart, as one trained in German exegetical practices, tugs him

partly in that direction, yet his admirable ecumenism of spirit makes him
unwilling to abandon his relativism.
This is a tension all of us live with if
we work on the interpretation of the
Bible but are at the same time members of a faith community. I should
love to read something by Magonet
that reflected on it more explicitly. It is
after all a tension inherent in the Bible
itself, one of the most profound ways
in which it subverts its own absolute
claims:

Our arty to read the Bible `critically', with open eyes, with
questions,evenwithjudgmentson
the values it is offering us, is itself
one Of its legacies and perhaps
the most subversive of all 1
JOHN BALRTON is Oriel & Laing Proifessor

Of the Interpretation Of Holy Scripture in the
University Of Oxfiord.
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HOW DO I BEHAVE IN
MOSQUE OR TEMPLE?
Harriet Crabtree

HOW TO BE A PERFECT
STRANGER: A GUIDE TO
ETIQUETTE IN OTHER PEOPLE'S
RELIGIOUS CEREMONIES. VOL 1

ed Arthur J Magida
Jewish Lights Publishing, Woodstock,
Vermont,1996. 417pp, hb, $24.95

VOL 2 ed Stuart M Matlins and
Arthur M Magida, Jewish Lights
Publishing, Woodstock, Vermont,
1997. 396pp, hb, $24.95

invited to a religious cere-

HAVEmony
YOU
EVER
BEEN
marking
a major
event
in the life of a friend or work colleague
of a different faith from your own?
Have you ever reached the door of the
event and had a moment of anxiety
about what might be expected of you
acro.ss the threshold? If so, you are in
the company of many Americans,
whose desire for a guide to multi-faith
etiquette has led Jewish Lights to
publish these two books. They are
designed to guide the unwary through
the intricacies of other faiths ' religious

services, including weddings and
funerals, initiation rites and other rites
such as home blessings.
The fact that the books are for the
American market is reflected in their
emphasis on the many Christian denominations found in the USA and on
the Jewish community and their com-

paratively brief foray into Buddhism,
Islam, Hinduism and Sikhism. They
necessarily contain much infomation
that is of limited, practical use to the
British reader, since our religious landscape is different. The fascinating
overview of Native American religious

practice may appeal to some readers,
especially those with an interest in
forms of New Age spirituality which
owe much to that source. But it does
not have the immediate relevance for a
Mancunian as it might for a reader in
Albuquerque.
It would be a valuable exercise to
create a British equivalent to the Per/CCZ SJrcz#ger books. The closest

equivalent at present is probably the
sectiouin Religions in the UK: A Multi
Fczz.ffe Dz.recfory, ed Paul Weller, Uni-
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At my sister 's wedding last month, her attendant was
her best friend from college who is Muslin
and among the guests were a number Of evangelical
Christians.

not wanted.
There are also some interesting

glimpses in Per/ec/ Szrcz72gers of the
doings of various Christian missionary
organisations, such as the Christian and
Missionary Alliance where it says
``Presently more than 1,169 mission-

aries are taking the Christian gospel to
`unsaved people groups' around the

versity of Derby and The Inter Faith
Network, 1997 which gives guidance
on visiting Baha' i, Buddhist, Christian,
Hindu, Jain, Jewish, Muslim, Sikh and
Zoroastrian places of worship. The Directory's individual chapters on those
faiths give in-depth information about
their key religious festivals and observances. Although this English

thought out. The overview of Islam is
surprisingly brief, containing no
equivalent to the section in the Jewish
chapter on that religion's four main
movements. Shi'a Islam appears to be
completely overlooked, presumably on
the basis that the vast majority of
American Muslims are Sunni. It is a
significant omission. There are com-

publication may be stronger on accurate and detailed information on the
festivals and observances, it does not
have the helpful, step-by-step approach

parable oversights in the chapter on
Hinduism. By contrast, the small
Baha' i community is well served by its
overview material.
The lists of religious festivals and
holy days also vary in comprehensiveness and quality. Frustratingly, there
are some disparities between festivals
listed in the main chapters and those
given in a list at the back of the books
in a section called "Calendar of Reli-

taken by the editors of the two Per/ecf
Szrcz72ger Volumes.

One of their great strengths is that
they guide the reader through each
faith's rites in fairly consistent fashion,
covering regular worship
services, life cycle events such as
birth, initiation and marriage ceremonies, funerals and memorial services;
and ceremonies of varying kinds
which may take place at the homes of
members of the various faiths. In each
section, information is given about
such matters as the layout of the place
of worship, any significant and ritual
objects, the sort of service the visitor
will encounter, the key components
of the service, the kinds of clothing
that are encouraged and those to be
avoided. We are also told whether
contributions or presents are likely to
be expected and, if so, of what size or
costs, the etiquette of taking pictures,
using video cameras or tape recorders
during the service, when it is polite to
arrive and whether there are times
during the service that it could cause
offence to leave, the nature of any
after-service reception and refreshments, how to address clergy and the
mouming customs of the different religious traditions. This guidance is
excellently done. It makes the books
such a positive contribution to interreligious understanding.
The chapters also contain short
sections called "History and Beliefs"
and ``Dogmas and Ideology". These are
less satisfactory than the specific guidance on ceremonies. They vary
considerably in length and comprehensiveness. The Jewish "History and
Beliefs" section is approximately three
times the length of the introduction to
Hinduism and considerably better
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gious Holidays and Festivals". The
calendar lists Mawlid al-Nabi, which

marks the birthday of the Prophet

Muhammad - though no infomation
is given to that effect - but this is not
listed in the main chapter on Islam.
Similarly, Simchat Torah gets a
mention in the calendar section but not
in the main chapter on Judaism. Possibly the editors were working on the
basis that some festivals are more significant to "strangers" than others. If
so, it would have been helpful to have
made this clear and explained the
rationale.
Despite shortcomings, the books

make one think freshly about many
issues. Why, for example, should it be
perfectly acceptable in many faiths to
use a tape recorder at funerals but not
to take photographs? Is it felt that
somehow we should step out of time
for such a moment and feel that visual
representations are an almost sacrilegious intrusion? For some of the
traditions covered by Per/ec/ Szrcz72ge7is, there can be no use of cameras in
any service. For others it is alright for
children' s initiation ceremonies but not
for weddings. And in some, weddings
are fair game but not regular services.
The books reflect an extraordinary
variety of responses, including requesting permission on every occasion from
the officiating clergy or laypeople. Perhaps this is always the wisest tack,
since use of cameras - especially with
flash - can be upsetting where they are

globe... For example, the Church has
two missionaries evangelizing Moslems (sic) in Great Britain... and two to
American Jews." The reader might

wonder if members of such churches
ever have need to attend other's places
of worship for anything other than
proselytism and would want to buy
Pe?r/ecJ Sfr¢72gers rather than just
feature in its pages. Yet in the late
twentieth century, it is not uncommon
to find unexpected happenings. In the
school or workplace it is no longer
impossible for people of quite different
faiths of quite conservative varieties to
develop friendships and end up at each
other's weddings. At my sister's wedding last month, her attendant was her
best friend from college who is Muslim and among the guests were a
number of evangelical Christians. This
happens more often than we realise
and guidance on etiquette will increasingly be needed. There did seem, at
this particular event, to be a tacit agreement that religion per se was off limits
as a conversational topic. This is one
way of coping with the social proximities of pluralism.
Perfect Strangers also rna,kes or\e
wonder whether it would be helpful to
have guidance on responding to re-

quests to participate in multi-faith acts
of reflection, celebration or commemoration. Many clergy and lay
people now receive invitations to such
events. Anxiety can run high about
such events, where upholding the im-

portance of mutual understanding and
friendship has to be balanced with
avoiding any religious actions or
affirmations at odds with one's own
beliefs. In our personal lives we can

perhaps more easily make judgements
with goodwill and with the aid of such
helpful guides as Per/ec/ Sfrcz7?gers.
But shall we, in the domain of public
life, be able to find ways to mark religiously the significant aspects of our
shared existence which enable both
mutuality and integrity? A complex
challenge lies before us IDR HARRIET CRABTREE wczs bor# I.# £o#don. She was a lecturer in the Study of Religion
at Harvard University where she obtained a
doctorate in theology. Dr Crab[ree has been

Deputy Director of the Inter Faith Network
since 1990.
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SRAEL ZANGWILL ENDS HIS
masteapiece novel `Children of the

Ghetto' (1892) with a poignant
contrast between the peaceful home of
the Jewish immigrant and the rowdy,
drunken, street-based life of the `host'
community:
``The Ghetto welcomed the Sabbath

Bride with proud song and hamble
fieast and sped her parting with optimistic symbols Offire and wine, Of spice
and light and shadow . All around, their
neighbours sought distraction in the
blazing public-houses and their tipsy
bellowings resounded through the
streets and mingled with the Hebrew
hymns. Here and there the voice Of a
beaten woman rose on the ai,r. But no
Son Of the Covenant was among the
revellers or the wife-beaters. The Jews
remained a chosen race, a peculiar
people, faulty enough but redeemed at
least from the grosser vices - a little
human islet won from the waters Of
animalism by the genius Of ancient engineers...,

Was this extreme contrast ever true?
It does not seem to be so today. Every
disease of modem society, every social
ill, is reflected proportionately in the
Jewish community. Why then is there
not more talked about, written about,

Judith Usiskin

preached about, the problem issues?
My belief is that the British Jewish
community, fragmented as it sometimes appears, is in fact united in a
giant denial exercise. The reaction to
the Shoah, the horror, pain and fear
which lay dormant for so long after the
end of the war, demonstrates that the

nationwide in the early 1990s but for
some years previous to that had existed
under the same nalne as a telephone
helpline run by a group of dedicated
women from their own homes in the
Leeds area.
It arose from a discussion amongst a

group of social workers in London,
which followed a `Jewish Values'
seminar by the now defunct Federation
of Jewish Family Services. It started
research into the need for a specific
service, run by women, for women
who had been abused. A questionnaire
was circulated to all of the social workers employed by the London Jewish
social service agencies. Not all felt able
to reply. And some women clients also
found it too difficult a subject. Even
with these limitations, a total of twenty
women answered `yes' to the question
`had they been abused in the past year'

and added a `yes' to the question `if
there had been a refuge for Jewish
women would they have used it?' This
seemed to be the tip of an iceberg.
After all, the sample was only amongst
`known clients' of the big agencies,

only in London and only covering a
short period.
A small group of us formed a
steering/working party, contacted the
women in Leeds and went national,
with their support. We embarked on an
ambitious programme to set up a
helpline that meant training and
supporting volunteers and their supervisors. We negotiated successfully
with the Housing Coaporation and were

granted a capital sum to purchase a
property to become a refuge. This objective has now been achieved in
partnership with a large London Housing Association.
How has the initiative been received

by the community? After all, in raising

Like the typical Victorian coryimunity with which the
British Jewish community has often been compared,
perhaps we prefer to ignore uncomf;ortable issues in
the hope that they will disappear
community can hold a universal
emotion for a considerable time. There
can be community collusion. Like the
typical Victorian community with
which the British Jewish community
has often been compared, perhaps we
prefer to ignore uncomfortable issues
in the hope that they will disappear.
Now there are signs of change in
this attitude. And one charity which
has focused on such a problem issue is
Jewish Women's Aid. It was launched
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the issue of woman abuse, we touched
one of the most cherished beliefs of
Jews and Judaism. Zangwill's vision
echoes the universally held view that
the Jewish home is a serene haven for
all the family.
We readily accept that Jewish parents can be difflcult. Mothers can be
strident and indulgent - a potent mixture and the focus of many barbed
jokes. Fathers can be overbearing,
over-anxious, over-ambitious for their
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children. Jews can be neurotic and addicted to the therapist's couch. But
violence, physical, sexual, mental
abuse -that really does not fit the stereotype.
Even so, as one of the public spokes-

persons of JWA, I have never had
anyone say to me, "You are all wasting
your time. This problem does not exist
in our community". We expected to
hear this, we expected to encounter
resistance but, until now have not had
any. Thanks at least in part to the work
of the Women's Issues initiative set up
by the Chief Rabbi of the United Hebrew Congregation and led by
Rosalind Preston, we received words
of support from the Board of Deputies.
We also have been commended by rabbinical authorities of all shades, as well
as the other Jewish communal and social service authorities.

We need this support. One of our
aims is to raise the issue in as many
places as possible. This is extremely

helpful to women who are fearful of
coming forward to reveal their situations. The myth of the `happy and
peaceful Jewish home' is very powerful. Any woman who has been abused,
in any community, is liable to feel
guilty as she takes within herself the
feelings of unworthiness and shame
which her abuser pushes on to her.
Research in the US indicates that
Jewish women wait longer than others to seek help. Their feelings of guilt
and shame are compounded by the
belief that they are alone in their
situation. They fear that not only will
the revelation bring humiliation on
their families as well as themselves
but on the Jewish community as a
whole.
Conversations with women here
confirm that the secret is held closely.
"Everyone thought he was the perfect

husband. I never told a soul what he
was really like." Sometimes he threatens her: "No-one will believe you, you
know." We have discovered that abuse
in all its forms is no stranger to the
homes of the wealthy, the educated,
even community and religious establishment leaders. The Jewish woman
is perhaps more prone to self-blame
because of the myth and the feeling
that she is alone in her experience. By
opening the doors to discussion we are
giving her the strength of our belief in
the validity of her story and that noone has the right to victimise anyone
else, as well as expressing in practical
fomi our concern for her and her children's safety and welfare.
Although no-one has publicly attacked us, the old anglo-Jewish bogey
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of indifference still has to be tackled.
There is a sort of communal denial that
is hard to combat because it is not
directly expressed. Sometimes it operates even with very experienced
workers. I often wonder how many
times I failed to pick up clues from a
woman I interviewed. Maybe it is a
fear of hearing something painful
which prevents rabbis, teachers, doctors, social workers, from saying to a
woman who comes for a `talk' "Is everything all right between you and your
husband -Are you afraid of him sometimes?"
Rabbi Dr A.J. Twerski is an eminent Orthodox American psychiatrist
who has written twenty books about
mental health issues. His work is respected both by scholars of Talmud
and psychotherapists. But his latest
book is not published by his usual
publisher, nor is it obtainable in this
country, as are all his other books in
all the religious Jewish book stores.
The only one who stocks it is `Torah
Treasures' in Sentinel Square, Hendon, N.W. London. The book's title is
`The Shame Borne in Silence: Spouse

Abuse in the Jewish Community'.
Every community leader should read
it and ponder its message. Twerski

advocates that when a couple come
for marital counselling, they should
each have the opportunity of a personal interview so that if there is
abuse, the difficult question can be
asked and answered, openly.
He tells the story of one woman
who had been abused mentally and
physically for many years. Eventually
she plucked up courage to go to her
rabbi but waits until her son had his
Bamitzvah. The rabbi greeted her
warmly. He praised her son's performance and went straight on to
praise her husband, "What a wonderful man, your husband. You are
fortunate to have a husband like him."
She mumbled a few words to say she
just dropped in while passing and left.
What was she to do? Vilify the saint
of the synagogue? The rabbi would
not believe her.

How often does that happen?.
JUDITH USISKIN wczs bo7.# I.# jt4cz„cfeesfer `cz

long time ago'. She subsequently qualified and
worked as a youth woi.ker, teacher, social
worker and most recently as a trainer. She and

her husband live in London and their children
have grown and foown. She was the first
chairperson Of the national JWA and is now
President. She is also a trustee Of the Jewish
Aids Trust.
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PARIAHS
Sir,

Graham James's review of my book
A Pariah People: The Anthropology Of

PAROCHIAL
Sir'

Congratulations on A44IVIV4 J6,
which maintains the high standard of
previous issues. Among other things, I
enjoyed Viv Bellos's article `New
Sounds versus Old Tunes' almost as
much as I enjoyed listening to her give
the lecture on which I think it was
based. But I have two queries.
First, what is the source of her statement, which I have not been able to
verify, that `the birth of the reform
movement in Germany in the early
19th century saw a conscious decision
by the lay readers to abolish the role of
the chazzan.?
Secondly, given the readership of
A44IVM4, is not the story she tells
unnecessarily parochial and misleadingly incomplete by being confined to
the RSGB? If she had included the
equally important pat played in the
history of British Progressive Jewish
music by the ULPS, she would surely
have mentioned that several of its
congregations have employed a cfeczzzcz# during all or much of their history
and that Louis Lewandowski `entered
the repertoire' of Progressive synagogues in this country even

before Rabbi Wemer Van der Zyl went
to Alyth Gardens in 1943, e.g., through
Cantor Magnus Davidsohn at the New
Liberal, now Belsize Square, Syna-

gogue in 1939 and Cantor Ernst
Lewandowski, who was related to the
composer, at North London in 1941.
She might also have mentioned
Chaim Wasserzug, 1823-1882, a
major figure in the history of Jewish
liturgical music, whose son Ivor
Warren, 1881-1950, was the first

choirmaster of the Liberal Jewish
Synagogue, as well as Warreri's
successor Israel Hoffroan,1910-1983,

who was perhaps the greatest composer
of synagogue music in this country in
the second half of the 20th century.
Surely the interaction that has taken
place between RSGB and ULPS over
the decades, not only theologically but
also liturgically and musically, should
be acknowledged and cultivatedl

Rabbi John D. Rayner
Woodside Park, London, N12
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Antisemitism (MANNA 55, `Could
Maccoby be Wrong?') is so full of honest puzzlement that I feel impelled to

make one more effort to convey my
meaning to him.
Bishop Graham feels that my thesis
is not true to the tone of christian community life as he has experienced it
and also that I fail to appreciate
the `enormous diversity within
Christianity'.
My thesis relates to one period in
Christian history when there was little
diversity - Catholic Europe in the
Middle Ages. I am arguing that it was
in this period that a profound demonisation of the Jews took place,
combined with their relegation in the
social structure to the status of pariahs.
I argue that such a stigma does not
disappear overriight just because a period of Enlightenment is proclaimed.
On the contrary, I argue, the Enlightenment itself contributed to a new
phase of violence against the Jews, just
because it allowed them to raise themselves from pariah status by entering
the professions. The process of normalisation itself was the cause of
resentment, just as in the case of pariahs of India, who have suffered
violence in their attempt to take their
new legal status of equality at face

Bishop Graham says that I neglect
`the big discovery of Christians of the
Jewishness of Jesus and the Jewish
character of much of the New Testament'. This discovery took place, he
says, `in the latter part of the twentieth
century'. Just so. But it was not in the
twentieth century that the Christian
image of the Jew as Christ-killer, usurer and child-murderer was formed, an
image that was utilised in every
particularbyth6Nazisandremainsthe
basis for current antisemitism. There
was only one of Jesus' disciples whose
Jewishness was never forgotten and
that was Judas. If christians have rediscovered the Jewishness of Jesus,
that is an excellent new development,
which may do much to rectify the
Christian past and bring about JewishChristian reconciliation. I myself, so
far from neglecting the Jewish Jesus,
have written extensively about him. I
have also stressed the Jewishness of
the Jerusalem Church, which contrary
to Bishop Graham's assertions, I exempt entirely from blaine for Christian
antisemitism. But it is precisely because the Jewish °Jesus and the Jewish
Jerusalem Church were forgotten by
Christians for the greater part of their
history that the Christian record is what

it is .
a Hyam Maccoby
•RIchmond, Surrey

•#

value.

Bishop Graham's own youthful experience is not relevant here. He lived
in a country with a history of national
unity, without the humiliation of military defeat. In such a country the ideals
of the Enlightenment were not disturbed by the desire to find a scapegoat
for bitter national malaise. I point out
in my book that the unhappy history of
Germany was an important factor in
the Holocaust. Even more important
was`the fact that a scapegoat was at
hand, marked out by centuries of
demonisation, based on a religious
myth inculcated by teaching, art and
the drama of the Passion Plays. Even
in England, toleration for Jews has
been a relatively recent phenomenon.
Bishop Graham should read again the

DIG THIS
Sir'

If Rabbi Wolff is now burying people when they are merely `diseased'
instead of waiting until they are
`deceased' (Last Word, A44jvIV4 JO, I
don't think I'm going to apply for
membership at Wimbledon.

Yours verticallyl

Barry Hyman
Bushey Heath, Herts.

arguments that were put forward in the
eighteenth century against the emancipation of the Jews. They can be found
conveniently in Frank Felsenstein' s recon+ bock, Anti-Semitic Stereotypes.

The English clergy of those days, purportedly an age of enlightenment, were
very unlike the ecumenical figures of
today.
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QUICKEST WAY TO BOOST
Hebrew teaching in our religion
schools is to go fishing among the
100,000 Israelis now in this country.
This easy way often leads to a dead
end. The Israelis are fluent in modem
Hebrew but less brilliant at biblical and

rabbinic Hebrew - which remain the language of the synagogue. Worse, rarely
do any of the Israelis in our schools have
a religious commitment or even interest.
And religious rather than Hebrew education - the old temi `Hebrew classes'
was a crass misnomer - remains the aim
of our synagogue schools.
This is one of the more hidden aspects
of the increasingly problematical relationship between Israel and diaspora
communities like ours. We are now in the
midst of the biggest battle for survival
ever faced by a Jewish community. And
both Israel and Israelis are of micro-help
in this. Even the Israeli teenage experience related elsewbere in this issue is
open only to a tiny minority of our teenagers. And where they choose to settle in

Israel as a result, they futher weaken and
impoverish us.

Far too much of our communal money
continues to be swallowed up by Israel.
We need urgently to keep that money
here so that we can train more and better
teachers, and pay for new programmes to
add zest, joy, depth and dazzle to a communal life that is often too autumnal.
For some this necessary switch in resources may be hard to accept. Survival
is a tough business.

ploit the weak and emotionally vulnerable. That makes them more worthy of
censure and withdrawal than anything
United Benetton have so far dreamed up.
A third and more benign count against
them is their lack of novelty. Was not
there another Jewish sect that proclaimed
their dead leader as messiah?
And was not that some 1960 years

when we met. His prejudices rapidly
melted in the warmth of our ffiendship.
My life would have been greatly impoverished if I had allowed them in those
first months to be a barrier.

*.

ago?

They are still thriving. And the
Lubavitchers have not got a hope in
heaven, Lanbeth or the Vatican of catching up with them.

•7^+

later known as Georg Solti, from

TIm Loss
the world's
oF G¥oRG¥
classical music
STERN,
scene
is a double cause for mouming.
For the devotion he gave to his music.
And for the devotion he failed to give to
the Jewish community from which he
Sprang.

Afi¥::Tgle:g:a::o:`s:e:rF#T::
ager' s bare midriff.
Should it be banned from the bimah,
on the principle that navel gazing is unseemly as well as unhealthy?
The problem goes to the heart of our
mission and our culture. In this jeans and
T-shirt climate, dress and occasion are as
firmly divorced as Liz Taylor and her
recent husbands. At one funeral at which
I officiated the other week, the son of the
deceased tuned up in open necked shirt.
So if we want to keep our teens and
twenties in the synagogue - and I desperately do - we must welcome them
wherever their tops and bottoms start or
finish. And whether their. rings are
clamped in nostril or navel.

A,r„#`tr

iT!T?.

•,+'.
saw the sign by the gate of a house

IBLINKED
AND
BRAKEDoHeath:
AS I
on the edge
of Hampstead

``Danger, Hashem."

ii:i+

Bank and Matti Alderson are the

LORDonly
RODGERS
two peopleOF
whoQUARRY
ought urgently to read the expensive Lubavitch
advertisementswhichproclaimtheirdead
Rebbe as messiah. The Lord and the lady
are the chairman and director general of
the Advertising Standards Authority.
The adverts deserve instant action by
them on two grounds. Firstly they are
factually false. And secondly they ex-
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motion and sue their bosses, from the
BBC to the police, for `discrimination'.
The least of my woITies is that they
will lose. Their employers would need a
George Carman to stand an equal chance
ofwirming.
My concern is that the charge of antisemitism is used as a cover for failures in
personal rapport with their workmates.
Discrimination is the result and not the
cause of relationships that do not mesh.
If you want to get on, you must first get
on terms.
One of my best friends had known
Jews only at third and fourth remove

Danger? What danger? Isn't Hashem
the rock of all our safety?
Even so, I drove on more slowly. A
block farther on, it hit me again: "Danger,
Hazchem."
And I realised that the devil really is in

the detail .

RABBI WILLIAM WOLFF I.s mz.#z.jrfer a/
Wimbledon Synagogue. He has previously served

both Liberal and Reform synagogues in Brighton,
Reading, Milton Keynes and Newcastle-uponTyne and started his fitll~time rabbinic career as
an assistant to Rabbi Hugo Gryn at the West
London Synagogue. He was trained at Leo Baeck
College.
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FORTHCOMING EVENTS
17th Octoberl7th November
Abram Games -Designs for Jewry
A selection of posters, emblems, covers and prints by Anglo-Jewry's foremost designer who died in August 1996.
Works on show include the artist's celebrated cover for the Encyclopedia Judaica and designs
made for the Be form Synagogues of Great Britain and the North Western Peform Synagogue.

21 st October-25th November
I Couldn't Possibly Speak in Public
A six week beginners course for those who would like to speak in public, with Simone Lakmaker, LGSM

Sunday 9th November -8.00pm
Brief Encounters of a Legal Kind
A panel discussion to mark the publication of the new book by Aubrey Pose CBE
The panel will include the author and will be chaired by Babbi Tony Bayfield

12th November -8th January
S-igal ANn-i, photographs
Winner of the 1996 Sternberg Prize for Young Jewish Artists

Sunday 23rd November -7.30pm
The Schidlof Quartet with Anthony Pleeth, oe//o
play Beethoven's Quartet in F major op.135 and mark Schubert's bicentenary with his Quintet in C major D956

Sunday 14th December - 8.00pm
High Holy Day Discussion -"Above the Parapet -Living together in North-West London"
with a multi-ethnic panel chaired by Jo Wagerman

Lunchtime Recitals
Thursdays 1.15-2.00pm. Autumn 1997 Series: 6th and 20th November, 4th December

Art Course
Ten week daytime courses from 14th October-16th December
Tuesday 10.00am-12.30pm and 1.30pm-4.00pm

Watercolour Class
Eight week evening course with Jackie King-Cline from 29th October-17th December
Wednesdays 7.30-10.00pm

S.T.A.R.S

Manor House Society Drama Centre
Ongoing programme of play production, play readings, workshops, play writing and theatre outings

