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EDITORIAL

PRYING EYES
ation of the paparazzi
T HEin FORMAL
connection with
EXONERl
Princess
Diana's death has deflected attention
from the fact that, were it not for the
insatiable
demand
for
lurid
information and unposed photographs
of the private lives of public figures,
there would have been no need for a
speeding car driven by a drunk driver
in the first place.

We were struck by media coverage
of the Blair family holiday: in

particular, by a photograph of the
Blairs visiting Pisa and a lengthy front
page article in one of the popular
tabloids commenting upon the
apparently sulky face of one of the
Blair children together with several
censorious paragraphs criticising the
poor boy for his demeanour.
The subject of press intrusion into
the private lives of public -and not so

public - finilies, together with the
British public's insatiable curiosity
about sex, simply runs and runs.
Can there be a distinctively Jewish
view on this?
The answer is unequivocally `yes'

and the methodology for formulating
that view is at least as important and
interesting. Distinctive about Judaism
is the centrality of the written text.
Progressive and Orthodox Judaism
may differ when it comes to the
authority which is ultimately ascribed
to the text. But there is no difference
when it comes to the starting point what does the text have to say, what is
the view of tradition?
In this case, our starting point is a

It answers itself, characteristically:
"Rabbi Yochanan said, `From the
Biblical verse `Balaam raised his
eyes and saw Israel dwelling

according to their tribes."
That verse is from the story in the
book of Numbers about the pagan
prophet Balaam. Balaam is sent by
King Balak to curse the Israelites.
Standing on a cliff, he sees them
below, camped in the tribal pattern
that the Bible sets out.
The Gemczrcz goes on to explain

what Rabbi Yochanan meant by
connecting these rules
about
windows and doors inside a
courtyard with Balaam looking down
on the Israelite encampment: "This
indicates that he saw that the doors
of their tents did not exactly face one
another, whereupon he exclaimed:
`Worthy are these that the divine
presence should rest upon them."
The commentaries on the Ge"czrcz
make it even clearer. They go on to
quote that most famous of verses
uttered by Balaam immediately
after the verse quoted by Yochanan:
"Ma tovu ohalekhah Yaakov,

mishk'notekhah, Yisrael". How
good are your tents, 0 Jacob, your
dwelling places, 0 Israel. There are
wonderfully uplifting rmz.drczs'fez.c

explanations of that verse - what
was so good about the encampment,
the tents, the homes that Balaam
found himself unable to curse, but
instead exclaimed "A4lcz Zoi;a/ ", How
good!! The 777z.c7rczs'fe insists that it

was their moral virtue, or that
Balaam heard the sound of the

passage from the tractate known as

schools in study. But this Ge77?czrcz

Bczbcz Bczfrcr from the Babylonian

and the commentaries on it are
saying
something
startlingly
different. What was so good?
Answer: the openings of the tents
were not aligned. What was so
good? People could not sit in their
tent and look directly into the tent
of anyone else. Hence the building
regulations about not creating a
doorway overlooking someone
else's
doorway in a shared
courtyard and not forming a

Talmud. It starts with a 77cz.sfe72czfe..

"In a courtyard which he shares
with others, a person should not
make a doorway facing another
person's door, nor a window facing
another
person's
window".
The "z.sfe73czfe goes on with some

further details about not enlarging
doors and windows in those
circumstances. The Ge77?czrcz asks,

from where are those rules derived?
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window which would enable
someone to look directly through
their neighbour's window.
We have from time to time been
taught that privacy is essentially a
neurotic invention of the modem
Western world. Not true. We have
in this text the clearest possible

prohibition against intrusion into the
private lives of others. What was
supremely good about Israel was
that they had established a society
in which the privacy of each family
and the sanctity of its intimate
relationships was protected from the
prying eyes of .others. The tent
openings were not aligned. A
person may not fomi a doorway that
looks into someone else's doorway.
All this says something very clear
about certain of the practices of
today's media. The assault on
privacy through kiss and tell
publications, telephoto lenses, an
almost literal invasion of the home
- not to mention hounding people

on motorbikes or photographing
their children on holiday -is simply
not acceptable. Jewish tradition is
asserting that not only is there an
area which cannot be justified in
terms of a blanket public `need to
know' but that in a modest and
respectful society the individual and
the family has a right not to have
others prying pruriently and
gratuitously through its tent flaps,
its windows and its doors.
We are not including genuine
suspicion of crime, abuse or misuse
of public funds. We are talking
about a supposed `need' or `right'
to know just because the public
have a prurient interest or a
`natural' curiosity.

As we enter a new century, we
are reminded that Judaism remains
a tradition which has untold riches
to offer society. Riches which demand of the Jew what they have
always demanded - Jewish skills,
Jewish knowledge, an ability and
willingness to engage with tradition,
to grapple with the text .

1

cohesiveness becomes more important
than conviction and consistency.
This
is particularly
so
in
determining Jewish status. For better

or worse, the vast majority of Jews,
secular no less than religious, expect
the traditional criteria for Jewish status
to be observed. Their sense of Jewish
history and commitment to Jewisb
unity prompts them to recognise the
importance of commonly acceptable
rules of membership of the Jewish
people.

ALL AGAINST ONE?
Rabbi Dow Marmur is a frequent cohiributor to MA:RTNA..
Although he has held the largest pulpit in Canada since 1983
and now speaks out Of the North American experience, his roots in the
British Roform Movement are clear. The following article opens
with an American distinction which may just shed light on the dijfering
attitudes Of the British Ref;orm and Liberal Movements on certain subjects.
Readers are irrvited to contribute letters to our next issue both
on the broad thrust Of Marmur's argument and also on
whether this,sheds light on the dif f: ;ering attitudes of our two
h4ovG°772e#ts /o cerfoz.72 halakhic iss#es.

They would argue that, in matters
of personal status, decisions should
not be made only with Reform in
mind. Nor should the psychological
well-being of individuals be the final
arbiter. Ih7hatever we do must serve
the Jewish people as a whole. That
does not mean that personal
predicaments should be ignored, but it
suggests that they are not necessarily
the last word in the decision making
process.

This is not a popular stance among
American Reform rabbis. Those who
advocate it have often been accused of
kowtowing to Orthodoxy and flirting
with Conservative Judaism. Solomon
Schechter's temi "Catholic Israel" has
often been translated in the circles of
Conservative Judaism as fr '/a/ yz.srczc/.
By espousing the alleged Schechter

Dow Marmur
attention to adult education. It

|#h::rL%Eeps;L#:%es;r:en:%suen#:;iw#
movement. First:
Some insisted that Reform need
not be or become a majority

movement, that, to use Matthew
Amold's observation, the world
had always owed its progress to
the urgings of minorities. Much
would be lost, they argued, if
Refomi diluted its principles of
universalism, prophetic idealism
and vigorous optimism, its
commitment to the spirit rather
than the form, and its uuremitting
emphasis on social progress.
Then:

presses for the reintroduction of
daily services into the schedule of
Reform worship and has made the
word co"773z.f772e#f popular as a

liberal successor to the ancient
mitzvah.|
Though I am not a pietist and have

no particular commitment to
Hasidism, retreats or fellowships, I am
part of this second trend. In the 35
years since Plaut' s words were written,
more rabbis have joined the ranks of
the "pietists" in an effort to steer
Reform Judaism2 toward full
membership of fr'/CZJ yz.srcze/ and away

approach one is liable to be labelled a
Conservative fellow-traveller. For me,
however, the issue is not what

Schechter really meant a century ago,
but what we may understand today by
the te;rrn k'lal Yisrael.
It seems that, in our time, when
non-Orthodox Jews speak of fr'/cz/
yz.srcze/, they assume that, in matters
of Jewish practice, the highest
authority is the Jewish people, a view
consistent with one intexpretation of
the Schechter formula.3 Decisions

taken by our movement should aim at
going beyond the immediate needs of
our constituents. To play our rightful
part in the mainstream of Jewish life,
we should act in ways that will be
respected and tolerated, even if they
are not endorsed, by the majority of
the Jewish people. That is the price ®f

On the other hand, we see the
emergence of a wing which may

from the margins of Jewish life.
We argue that, if Reform-LiberalProgressive Judaism aspires to be
normative Judaism, it must not "make

be described as pietistic. It is less

Sfeczz)beg for itself" but regard 4'/cz/

interested in the preservation of
distinctive Reform criteria, but

yz.srcze/ as a priority. Even if Refomi

difficult to try to ser`-e as map dr-am

is not a %cz/cz4fez.c movement, it should

people as possible.

rather looks to the fr'/a/ yz.srcze/,

stressing the common spiritual
and social needs of Jewry. It puts
emphasis on theology, interests
itself in such directions as retreats,
fellowships
and
increased

nevertheless act in ways that are
consistent with the thrust of the history
of the Jewish people. In the hierarchy
of values that make for inclusiveness,
there may be situations when
conformity for the sake of unity and

full membership of fr'/cz/ yz.s7Tffg?. .is

liberal Jews who do not view Jzaffl¥&EE

as divine ordinance but as a E-w
institution, we should n®€ fiafi ri mo

Our people in Isra£E Es th-F Frfrllar

importance in this cx± fr Israel
is clearly the most diEidy jEHish
society anywfiere in in= ulE - and
soon also the E!zH ±=tms. _ind
even nomat!sasTan ESEE± == atent

-=-.==-i,urREi999

supporters of common criteria for
Jewish status.
Passages in Talmud and Midrash
support their stance. The Rabbinic
exegesis of Leviticus 23:40 is a case
in point. The biblical verse refers to
the four species we use at Sukkot. The
Midrash (Levz.Zz.cz4s j2¢bbcz 30:12)

identifies them with four types of
Israelites: "Let them all be joined
together in a single bond, and they

of divisiveness?" His answer is
relevant:
It all depends on whether the
denomination is Pt-olomaic or
Copernican. Those denominations
that see themselves as the centre
of the Jewish solar system with all
else revolving around them cannot
but prove divisive. It takes a
Copernican shift to realise that
God, Torah, the Jewish people and

have in common, writes Hartman, is
by accepting that ``the centrality of
77cz.fzvczfe demands that we feel the

urgency of concretising norms within
the public domain of 4'/cz/ yz.srczc/. '7

As suggested above, the critical
issue is the determination of Jewish
status. Whether you keep frosfeer or
not, whether you are a sfeo77.e7-/ef
Sfe¢Z7bcz/ (Sabbath observer) or not,

even whether you believe in /orczf
A4losfec 77zz. 'Sz.77oz. (revelation on Sinai)

For better or worse, the vast
majority of Jews, secular no less
than religious , expect the
traditional criteria f;or
Jewish status to be observed.
shall affect atonement for one
another." It is an apt description of
what 4'/cz/ yz.sr¢eJ is about.

In view of current divisions that
belie the "single bond" idea, several
contemporary Jewish thinkers have
sought to find ways of articulating a
theology of Jewish unity. Of particular
interest are Irving Greenberg and
David Hartman.
It was Greenberg who,14 years ago,
raised the provocative question, "Will
there be one Jewish people by the year
2000?"4 Reflecting on the divisions in
the Jewish world, he predicted that
"within decades, the Jewish people
will split apart in two, mutually
divided, hostile groups who are unable
or unwilling to marry each other". His
pessimistic prognosis was motivated
by his understanding of Orthodox
intransigence and by the cavalier

manner in which American Refomi
changed the criteria for Jewish status
by triumphantly adopting the principle
of patrilineal descent.
Greenberg explained his fear of the
break-up of fr'/cz/ yz.srcze/ in this way:

"The balance of power within each

movement has shifted toward those
who would solve social and religious
problems in a manner preferred by
and most convenient for the individual
group, while, in effect, writing off the
concerns of the needs of the other
denominations."
One of Greenberg's disciples,
Reuven Kimelman, writing a year
after Greenberg posed his provocative
question, seeks to provide an answer
by asking another question: ``Are not
denominations the institutionalisation
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the land of Israel constitute the
hub of the Jewish solar system. As
long as denominations judge
themselves by their capacity to
mediate the centre to their
constituencies, then praised by
such denominationalism.
When our solidarity precedes
our particularity, the result is fr'/cz/
yz.srcze/ denominationalism. K'/cz/
yz.srcze/ denominationalism means

we can be loyal to the insights of
our community without being
burdened by the onus of negating
the insights of others.5
I see Kimelman's "fr'Jo/ yz.srczc/

denominationalism" as a paraphrase
on the Midrash that identifies the four
species with four types of Jews denominations? - "joined together in
a single bond". For GreenbergKimelman, as for the Midrash,
distinctiveness and unity are not
mutually exclusive as long as each
group pays due attention to the others
instead of placing itself in the centre
of its universe.
David Hartman's approach is
similar. Basing himself on the
distinction by his mentor Joseph
Soloveitchik between Z7rz.f go7-a/,

covenant of destiny, and brz.f );e#d,
covenant of meaning, he suggests that
brit goral is rha Tea,+rr\ Of k'lal Yisrael.
In his "Open Letter to a Reform
Rabbi", Hartman writes: "Although

the Reform movement' s interpretation
of the covenant of mz.Zzi/¢fe is very

different from that of Soloveitchik,
you clearly share his appreciation of
the `covenant of destiny'."6 The most
effective way of celebrating what we

or not will in no way affect your status
as a Jew. But if your mother was not
Jewish, even if your father was, or if
you were not converted with Zei;I./czfe
(immersion) and 77zz./czfe (circumcision)
under the auspices of a Beg.f Dz.7z

(rabbinic court), or if your mother had
no Gef (bill of divorce) from her
previous husband before she married
your father, your Jewish status is in
jeopardy. It is the ever growing
number of such cases that prompted
Greenberg's fears.
True, some criteria for Jewish status
are not only inconvenient but unjust.
The question is if, for us to
compromise on these matters, is a
sacrifice worth making for the greater
good? I believe it is. I understand that
our colleagues in Israel believe it too,
when they agreed to a joint scheme
arising
out
of
the
Ne'eman
Commission
and
when
they,
tactically, tolerated the making of a
declaration of allegiance that might
give Progressive representatives seats
on local Religious Councils.

It is in this spirit that, 20 years ago,
I brought a report to a convention of
the Central Conference of American
Rabbis (CCAR) on behalf of their
colleagues serving congregations of
the Reform Synagogue of Great
Britain (RSGB). I said at the time:
Whether we play into the hands
of Orthodoxy or not is not our real
concern. Our aim is to extend the
visa of the convert who embraces
Judaism under our auspices. By
making his conversion acceptable
in Conservative circles, in some
Orthodox circles (especially on
the Continent of Europe), in time
perhaps also in Israel, we enable
him to belong to the vast majority
of Jewry, not only the one sector
of the
community.
Since
belonging to the Jewish people is
a vital part of the conversion

process, it is our solemn duty, we
believe, to do all we can to fulfil
our obligation to the proselyte by
making that belonging a prz.orz. for
him.8

Contirmed on next page

3

For all the things I have said over
the years to audiences that wanted to
hear something different, I cannot
recall a more hostile reception than
the one I received on that occasion.
Though the practice is in operation
among Refomi rabbis in Toronto, it is
not yet generally accepted in the
CCAR and vehemently opposed by
many of its members.
Of course, the CCAR has every
right to determine its policies. But
this is usually done without sufficient
concern for fr'/cz/ yz.sroeJ. Even the

impact of the decisions on sister
congregations in Europe, Israel and
elsewhere do not seem to be taken
into due consideration.
The recently adopted Statement of
Principles by the CCAR at its 1999
Pittsburgh convention is a case in
point. Intended to replace earlier
Reform Platforms, it reflects many, if
not
all,
of
the
"pietistic"
characteristics described at the
beginning of this essay. It also
introduces the term fr'/a/ yz.srcze/.

Though it quotes the Rabbinic dictum
that Jews must be responsible. for one
another9, there is nothing in the
document to even hint at the kind of

W . Curl:the;I P\a:ut, The Growth Of Reform

practical steps suggested above.
There seems to be no desire to turn

/#c7c[z.sin (New York: World Union for
Progressive Judaism,1965), 351f.

homily into fecz/crfrfeczfe.

It may urge us to engage in love of
Israel, as manifest in joint actions
with other Jews in fundraising and
voluntarism, but it is not likely to
bring much comfort, for example to
the Progressive rabbis in Israel in
their struggle for recognition in the
Jewish state. Nor will it reassure the
leaders of the European Progressive
Belt Din a.nd the Beit Din of the
RSGB that their American colleagues
are with them.
American Reform has the potential
of becoming the normative Judaism
of the next century. At the same time,
it also shows signs that threaten to
turn it into a sect on the margin of
Jewish life. Should the latter option
become a reality, Irving Greenberg's
worst fears will have come true. If,
on the other hand, it is willing to
make the concept of k '/cz/ yz.srcze/ real
by conforming to traditional criteria

for Jewish status - even when that
requires self-restraint and sacrifice it will establish itself as the strongest
current in the mainstream of Jewish

life I

In the perspective of North America
from which I write, the term "Reform" is
interchangeable with "Liberal" and
"Progressive". No significance should be

attached to which of these is being used
in this presentation.
For a detailed discussion see David J
Fine, "The Meaning of Catholic Israel"
in Conservative Judaism, vol. L/4,
Summer 1998.

Perspecfz.vex, published by the National
Jewish Resource Centre (now CLAL),
New York, June 1985.
5.

6.

Perspectives, \986.

David Hartman, j4 fJeczr/ o/ A4a#};
Rooms: Celebrating the Many Voices

within Judaism (Woodstock, Vemout..
Jewish Lights Publishing,1999),197.
7.

8.

ibid.,113.

Dow Marmur, "Should There Be
Minimal Standards for Conversion in
Progressive Judaism?" in 7lfee yeczrboofr

Of the Central Conference Of American
J2czbbz.s, vol 89 (1979),150f.

9.

Babylonian Talmud tractate SAcvi/o/
39a.

RABBI DOW MARMUR I.s rfrc Se#j.or Jzabb[.
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Attitudinal

Survey

/Socz.cz/

cz77d

Political attitudes of British Jewry
/996/ alludes to the fact than an
increasing number of younger givers
in our community are more inclined to
donate to secular causes rather than
specifically Jewish ones. The National
Council for Voluntary Organisations

rapoft (Strategic Analysis and ftye);eczr czz."s /997J predicts that legacy

RUNNING OUT OF CASH
AND LEADERS
Melvyn Carlowe
friends regard the Jewish
8OTHcommunity
DETRACTORS
as beingAND
well
organised.
However,
a
careful
examination of the evidence proves
that the contrary is true. When it
comes to planning for the overall
needs of the community thei.e is scant
information available. The current
decision of the Institute for Jewish
Policy Research to conduct an
independent community wide survey
is still bedevilled by lack of funds and
a challenge from the Board of
Deputies and others as to their right to
assume this role. This internal turf war
has been a characteristic feature of our
community for too long and one can
only hope that this time the IJPR will
map out the composition and needs of
British Jewry in an objective and
professional marmer.
The common factor affecting most
of Diaspora Jewry is particularly true
for the UK. It is characterised by low
birth rate and an increase in the
number of elderly people. Although
this is also true of the wider population
in the UK we are faced with the
additional factors of assimilation and
out-marriage. This steady diminution
will continue to reduce the overall size
of our community. As a result of
medical science, which has led to an
increase in longevity, our community
has the additional challenge of a
reducing
population
with
an
increasing number of those who will
attain old age.
New Labour has, it is claimed,
stolen the clothing of the Tories by
advocating new and radical ways to
reduce the financial burdens of the
health, welfare, pensions and social
security portfolios. The Treasury has

produced sufficient documentation
that illustrates the need for a radical
review. What is true to the UK as a
whole is even more so for the Jewish
community. Yet what do we have as
our response? The answer is precious
little.

My own organisation, Jewish Care,
which is an amalgam of ten charities,
has had to draft a Strategic Plan for
the new millennium drawing on its
own information bank rather than
from an agreed extemally recognised
source. Furthermore, in spite of the
fact that most, if not all charities rely
upon the generosity of the same
relatively small number of major
funders for most of their revenue
income, there is little co-ordination or
exchange of information. As a
consequence there is every possibility
that our community will have an
overprovision in some areas of social
need
with
severe
deficiencies
elsewhere. This approach will make
our agencies more vulnerable to
pressure from central and local
government.
The Jewish people have survived
many obstacles, including in recent
years the miracle of being sustained
by the point of the pyramid holding up
the base. In effect we are and will be
maintaining a whole range of services
run, funded and supported by
considerably fewer people compared
with the number drawing on these
services for survival. Of course there
will be exceptions to the rule, and we
can pride ourselves on being above
the average when it.comes to
volunteering. While this offers untold

personal reward and satisfaction for
many individuals, we cannot ignore
the warning signs. The IJPR

income (which forms such an
important part of Jewish communal
income), will experience a shaxp fall
because of the:
1. Stagnant housing market.
2. Privatisation of long term care.
3. Fragmenting
of
household
structures.
4. Economic insecurity of middle
aged/middle classes.
5. Increasing propensity to spend
among older people.
6. Increasing numbers of people who
will die without leaving a Will.
The implications for the Jewish

community are quite clear and very
stark. If you live longer and need
additional help with your health or
care, you will have to dip into your
capital and savings. The State will
continue to reduce the levels of service
and support that were at one time
taken for granted. Of course there are
ways in which the statisticians can
play with hospital waiting lists but if
this means waiting too long for a knee
or hip replacement you are more likely
to pay in order to speed up the process.
Another cause for a reduction in funds
will be the desire of the older
generation
to
encourage
the
educational opportunities for their
grandchildren. As more people opt for
private or semi-private education, they
will do so with quite a bit of funding
from the older members of the family.
It is not at all uureasonable for our
senior citizens to aspire to live a

healthier and more contented life and
bask in the academic achievements of
their offspring's offspring.
For the Jewish community, with a
strong tradition of giving, we need to
reflect how these socioeconomic
trends will affect our work. While we
apptand gemilut chasadim - a.cts of
loving kindness - we still need a
sufficient level of tsedcz4tzfe to fulid the
community's essential work. Even
those members of our community with
great strength of faith will surely
appreciate that the pinnacle supporting
the base is about to topple. Our
community is relatively older than the
rest of the UK population. 23% of
British Jews are aged over 65 as
compared with 16% of the rest of the
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population, while 41% are under 35 as
compared with 48% for the overall

population in England and Wales. /4
profile of British Jewry-Patterns and
trends at the turn of the century Board of Deputies of British Jews
1998.)

How should the community respond
to the clear challenges which .now
confront us and what steps should we
take to ensure that our faith, culture
and creativity will survive to make its
contribution well into the 21st
century? We know from much
published material that in spite of the

There is, I am certain, universal
agreement that we should invest all
our efforts towards creating a strong
and viable Jewish Community in 2000
and beyond. The first step is to create
a forum and body that can command
the respect of the entire community.
In an ideal world we would start from
scratch but neither time nor money is
in our favour. We therefore have to
work with what we have got. The
Board of Deputies for all its
imperfections has been the one
constant institution recognised by the
State. We must find a formula that can

The high level and irrventiveness Of
so many Of the communal services and
institutions really does make us

a light unto the nations.
millions of dollars spent on Jewish
continuity
in the
USA,
the
assimilation rate still spirals out of
control. So while funding is one
essential ingredient, it does not work
on its own - the other crucial
component is leade.rship.
Unlike most diaspora communities
we do not have a central body which
co-ordinates all the activities carried
on by a variety of bodies. The Board
of Deputies theoretically holds that

position but is constantly struggling
against all odds to remain solvent. It
does not therefore have the clout or
the authority to apply pressure on the
community's
major operational
institutions. In the past our fragmented
leadership were too concerned about

preserving the territory of the
organisation with which they were
associated rather than the spirit of fr '/cz/
)/z.srcze/. There are now some very

positive changes that augur well for
the future. The uneasy peace dialogue
between the Palestinians and the
Israelis has for the first time since the
creation of the State allowed both
Israeli and Diaspora Jews to sense that
a permanent peace is more than a
possibility. This in turn has released
the leadership in this country
from having an understandable
preoccupation with the future security
of Israel. As a consequence there are
very visible signs that new generations
of leaders are keen to support one
another and exchange ideas and
thoughts in a more open and friendlier
vein than anything that I have
previously witnessed.
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transfomi it so that it will a also enjoy
respect from the community it aspires
to represent.
The Board should, in my opinion,
consider a number of reforms, which
will facilitate a new and enhanced
role. The composition of its deputies
needs to be altered to eliminate the
continuation of its "rotten boroughs".
There should be some set time limit in
order to achieve some change and
rotation. However, the most important
change of all must be how it elects or
appoints the very top leaders. While I
am a strong advocate of doing away
with unelected Hereditary Peers in the
House of Lords, I aln less chagrined if
we devise a method to attract our
powerful movers and shakers to
assume the very top jobs at the Board.
One method to achieve this could be
by adopting the old Alderman system
that operated in local government until
1974. In effect these people would be
appointed by the members of the
Board instead of representing a
constituency. This procedure goes
against the natural inclination of those
in our community who desire a truly
representative body but it is surely

preferable to the charade of
maintaining an institution that has the
appearance of influence but with too
few players on board. Checks and
safeguards will be required to prevent
abuses of power and ensure that we do
not end up with Presidents fior life.
If the powers that be at the Board
decide to reject the scheme to draw in
the major leaders of our community,
we will either continue as now or, as

is more likely, see the formation of a
new body.
If this should happen it would
accelerate the further diminution of
the Board of Deputies' influence if
not its actual demise. This would not
be a healthy outcome as it could also
exacerbate the steady polarisation that
has so affected our community of late.
The challenge to our community is
not beyond our ability. We have
demonstrated our talents in so many
ways.
The
high
level
and
inventiveness of so many of the
communal services and institutions
really does make us a light unto the
nations. Yet when it comes to the
simpler task of agreeing a form or
structure
for
planning
and
representation a different picture
emerges. British Jewry has a unique
opportunity to secure its future
viability. The IJPR Commission on
the future of the community is a step
in the right direction. But as this
enquiry was established as a kind of
/czz.f czcco7#p/z. it too may be sidetracked

and prove ineffectual.
The cost of providing Social Care
for an ageing population has already
defeated most Western democracies.
Hence the long awaited govemmental
response to the Royal Commission on
Long Term Care of the Elderly has
been lost in the pending tray. For our
community, with even more distorted
demographics than the rest of the
country, the choices are clear for all
with vision. We cannot carry on
funding new schools, retirement
homes and youth centres -from the
same shrinking pot. The State is
beginning to implore us to take out
pensions for our old age to keep us in
homes or provide us with other
essentials made more necessary by
longevity.
We can either carry on as now or

pay the price later on, with a much
reduced range of facilities, or show
triie leadership through the creation of
an appropriate structure to plan in a
clear and cohesive way. The needs of
community must come before status
or position. Let us pray that our
leaders will acknowledge this and, by
so doing, show their true skills of
leadership.
MELVYN CARLOWE I.s Cfe!.e/Exec#fz.ve a/
Jewish Care, Anglo Jewry's largest Social
Service Agency. He was Director of the Jewish

Welfare Board, one of the agencies that created
Jewish Care in 1990. He has been Honorary

Secretary of the Central Council for Jewish
Community Services since its formation in
1972 and is an Honorary vice President of the
World Conference for Jewish Communal
Service.
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1999 is not just the last year Of the Twentieth Century.
It i,s also the sixtieth anniversary Of the outbreak Of the
Second VIorld Twar. Barry Hyman turns to that most venerable Of
institutions, the Jewish Yearbook -f;or 1939 and 1999 -to reflect
upon the British Jewish coryununity then and now.
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A;a:t¥ys:a;e%a::i%t:le?£C#:=TL:i:t
which ends on December 31 2000 not
1999 and I know that is a lost battle we find ourselves some sixty years on
from that fateful year of 1939, when
events took such a disastrous if
inevitable turn for the world in general
and world Jewry in particular.
On Sunday 3 September 1939,
Minnie Gurovitch was in Stamford
Hill putting on her wedding dress prior

to her marriage to Harry Hyman at the
Great Synagogue, Dukes Place in the
East End of London where they had
both grown up and met. As she did so
Neville Chamberlain' s announcement
of war came over the airwaves and the
first air raid sirens sounded, a false
alarm as it turned out. The wedding
dress hastily removed, there was a
dash for the shelters. My mother was
eventually married in a plain dress,
the wedding celebration reduced to tea
with the neighbours and the
honeymoon in Belgium ended up as a
week in Boumemouth. Sixty years on
my parents have still not been abroad,
but have strong memories of that sadly
muted wedding day.
How was the Jewish community
faring generally in 1939, or 5700 in

Jewish terms? Well, for starters Dukes
Place took a direct hit and is not there
any more, nor are a whole host of
synagogues and communities which
have suffered demographic change. A

glance through the pages of that year's
Jewish Year Book tells all. London
synagogues recorded as being
represented on the Board of Deputies
- President, Neville Laski - include
Canning Town, Limehouse, Settles
Street and Vine Court. Among the
provincial ones are gems like Vilna,
Telzer & Kovno, New Roumanian and
Austrian as well as a swathe of Welsh
communities - Bangor, Brynmawr,
Merthyr, Tonypandy and Tredegar.
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From left: Nathan and Rose Gurovitch, Minnie and Harry (Bride & Groom)
Sarah and Max Hyman.
Organisational representation was
sparse - three synagogue bodies,
Union of Orthodox, United and
Federation; just one Rep council - that

and of `Beacons' branches of the
Maccabeans. The long-forgotten
`Workers Circle' and its rest home in

of Bimingham; the Union of Jewish
Women in the form of Mrs Alan
Mocatta whose own first name

remember my Zez.dcz Natie being a
member. Unions mentioned include
the Bakers, the United Ladies Tailors

remains anonymous. There were also
several `Orders' and `Grand Orders'
including the `Order of Ancient
Maccabeans'.
The
list
of
Anglo-Jewish
organisations however, runs to some
30 pages compared to just five in the
1999 edition and includes both the
`Conference' and the `Union' of

and the Furnishing Trades. If proof
were needed, it exists at the Jewish
Museum Finchley's current exhibition
of East End trades which features just
these three professions.
The London synagogue profile is

Anglo-Jewish
Preachers,
one
seemingly exclusively Orthodox and
one less so, but both interestingly
having the same Honorary Secretary,
Rev I Livingstone. The ubiquitous
Livingstone is also shown as Secretary
of `The Keeling Clergy Endowment
Fund', and `The Provincial Ministers
Fund'. There are long list of `Lodges'

Littlehampton get a mention and I can

different - today's figures

are

bracketed. The Federation had 65
listed affiliates in 1939 (25 now),
United claimed 55 (63), Union of
Orthodox 24 (53), Liberals 3 (14 and
Refomi just one (17). There was no
mention of the Reform Synagogues of

Great Britain for it did not exist per
se. Indeed its predecessor, the
Association of Synagogues of Great
Britain, was yet to be formed. That did

Continued on next page

not happen until 1942, although prior to
that there was in fact more than the one
listed in the book. Manchester, West
London and Bradford were independent
and separate communities conforming
roughly to the philosophy that was to
become the basis for the new
organisation, but at that time no official
lilik existed.

Advertising in the Year Book was
also different. There were about 25
advertisers compared to today's halfdozen, but at just £10 for a whole page
this may have been better value. M:s L J
Greenberg's Cookery Book - she was
not yet emancipated to Florence
Greenberg - took a whole page, as did
the Kings Cross Patent Steam Carpet
Beating Company. Presumably you
used Mrs Greenberg's recipes for
Pesczcfe say, then got the Carpet
company in to clean the wine, 772cz/zczfe

and feczrasef stains out of the carpet - if

you aspired to more than lino - and the
red moquette suite.
You were also invited to dine at
Folman's, send your children to
Beaconsfield Co-educational College
for the children of Modern Jewry,
Principal Charles Lyon-Maris and
support the clumsily named by today's
standards, Royal Earlswood Institution
for Mental Defectives. Social Services
came from the Board of Guardians for
the Jewish Poor, the Daneswood
Sanatorium for Jewish Consumptives
and the Society for Distributing Bread,
Meat and Coal among the Jewish Poor
during the Winter Season.
There were extensive lists of foreign
parts under the headings of `the
Dominions', (Bendigo, Victoria congregations extinct), `The Crown
Colohies' and `Palestine. Twenty two
other countries receive a line each and
that leads perhaps to the most poignant

page in the book - that of Jewish
populations. A list which shows
Czechoslovakia 360,000; Germany/
Austria 550,000; Greece 80,0000;
Hungary 440,000 and Poland 3 .3 million
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needs no elaboration.

The retrospect of the year bears
witness to the deteriorating situation.
`Austria -March 12 Germany invaded.

A reign of terror was inaugurated which
outdid in brutality anything that had
occurred in Germany'. `Poland -there
were frequent Jewish outbreaks',
`Germany - any hope that persecution
would be relaxed failed to be realised'.
So it goes on. Surprisingly there is no
reference to all of this travail in the
book's preface which is bland. Compare
the American Jewish Year Book for as
eady as 1934 which opens with `The
continuing crisis in the lives of
Germany's Jews is reflected in this
volume...' Could it have been that

American Jewry even then was prepared
to be counted while British Jewry still
believed in not making waves? The
American book incidentally lists all the
British members of the Jewish
Publication Society including the Rev
Dr J. H Hertz, Simon Marks, Rabbi I
Mattuck, Claude Montefiore and the
Dowager Lady Swaythling.
Among the VIPS in the British Year
Book were Dayan Abramski, filmmaker
Michael Balcon, Isaiah Berlin, Rabbi
Israel Brodie, Eddie Cantor, 46 Cohens
Oust 17 now), Jacob Epstein, Sam
Goldwyn, Victor Gollancz, Basil

Henriques, Dame Myra Hess, Bamett
Janner, Fritz Lang, the quaintly named
actor Leon Lion, Simon Marks, several
Rothschilds, numerous Samuels, MP
Manny Shinwell, Israel and Rebecca
Sieff, Stefan Zweig and happily still
with us the Reverend Saul Amias.
Most interesting to me were one
Arthur Moro of the British National
Committee for the Suppression of White
Slave Traffic; Rabbi Dr Simon Lehrman
who conducted my barmitzvali at the
New Synagogue, Stamford Hill and,
most rewardingly, one Marcus Hyman,

private secretary to the Gaekwar of
Baroda no less, and sponsor of the
`Hyman Bill' in the legislature of

Among the
VIPS in the
British Year Book
We71e

Dayan Abiramski ,

frlrmaker
Michael Balcon,
Isalch Berlin,
Rdrhi Israel Brodie,
Eddie Cantor,
46 Cohens
Oust 17 now),

Jacob Epstein,
Sam Goldvyn,
Victor Gollancz,
Basil Henriques,
Dame Myra Hess,
B arnett Jarmer
o77C7

Fritz Long.

Manitoba amending the Libel Act to
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give redress in event of libel against
Race or Creed. As he appears to have
grown up on the plains of Canada while
my Boobcz and Zez.c7cz were forsaking the

plains of Poland for the alleys of the
East End, I doubt whether I can claim a
bloodlink, but it made me feel good
nonetheless to know that the family
name was enshrined in a piece of antiracist legislation.

Can we claim as many worthies 60
years on? Indeed, what state is the
community in now compared to then?
Pretty good it can be claimed. Despite
the doom-watchers who regularly
forecast our dilution, diminution and
disappearance, the 1999 Year Book tells
an entirely different story. Advertising
by the Jewish Chronicle and London
Jewish News, Nightingale House and
Norwood/Ravenswood, UJIA and the
Hebrew
University
suggest
a
colrmunity that is strong, self-confident,
well-established and successful. The
book has taken on an educational role
with essays by several notables,

Jacob Epstein with his sculpture of
George Bernard Shaw. Reproduced from
The Jews of Britain by Pamela Fletcher
Jones.

including RSGB's Partnership and
Programmes Director David Jacobs,
whter Evelyn Friedlander, wife of Rabbi
Albert Friedlander and Judy Bermant
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whose tribute to her husband Chaim
closes with Rabbi Tony Bayfield's
description of him as `A bit of a
miracle' . There are over 50 Cultural and
Education organisations listed including
the Centre for Jewish Education,
Limmud and Leo Baeck College, all
postwar organisations making an ever
greater impact on British Jewry's
knowledgeability and self confidence.
If one is looking for status - or );z.chus
as Shakespeare has it - who could have
imagined in 1939 that 60 years on, the
Master of the Rolls would be a Jew,
Lord Woolf, or that a rabbi - and a
woman at that, Julia Nueberger, would
be Chief Executive of the prestigious
King's Fund. There are two pages of
listed synagogues and other Jewish
monuments, including our own West
London and Bradford Synagogues.
Then there are noted progressive
members in the lists of the great and
good, (some are even both). These
include Lord Stone of Blackheath,
Dame Shirley Porter, Sir Trevor

New Synagogue - Stamford Hill

RSGB, ULPS and Pro-Zion. Next year
it will include two new progressive
Jewish state primary schools, Clore
Shalom Shenley and Clore Tikvah
Redbridge. It seems that we have a
smaller community, though not. as
much smaller as is often thought, but
one which is more confident, more
structured and, with the growing
contribution of the progressive
communities, more in touch with the
modem world.
Only the reviewer in 2059 will
decide whether the names of Bayfield,
Middleburgh and Sacks; Janner,
Feinstein and Tabachnik, or Stemberg,
Hochhauser and Kalms will resound
with the sigh of `What a strong
community we were'. What is certain
is that the efforts made by enlightened
people in all religious movements to
reduce dissension and concentrate on
that which unites us can only be a
catalyst in ensuring the survival,
against all odds, of the Jewish

community of Great Britain .

The Grand Palace - Coirmercial Road.

Chinn, Sir Leslie Porter, Sir Sidney
Samuelson
and
Sir
Sigmund
Stemberg. The Who's Who section
includes a clutch of progressive Jewish
lay people and rabbis. The index lists

Reform & Liberal Mohalim, the
World Union for Progressive Judaism,

BARRY HYMAN wczs wz./A A4czr4s cz;7d

Spencer for 35 years, including a decade
in charge of Corporate Affairs. He is now
PR consultant to RSGB and aformer Chat,r
of Radlett & Bushey, whose history he has
written and whom he represents at the
Board of Deputies.
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Atar Hadari
the looted statues in the British
I WAS
Library
SITTING
talking to
ONCE
the editor
UNDER
of a

Jewish magazine about who, now that
Rabin was dead, was the world's
greatest living Jew. Einstein, as we
know, is long gone. Woody Allen,
tainted, whatever you think of his
private life. Shneerson, the supposed
messiah, if you like that sort of thing,
was pushing up flowers. So who, given
that no outstanding religious figure or
popular scientist could be found, could
it be? How we came to Mel Brooks I
don't recall, though it was initially a
joke.
"The
Producers"
is
a
masterpiece, no-one disputes, and a
series of great pastiches followed,
giving way eventually to weaker and
weaker work which, in a way, gave an

primarily as Jews. But Brooks is
another matter.
Why is it that the Jews no longer

elegiac glory. Jews do not like success

produce fit subjects for personality
cult? Henry Kissinger, for all his
bombing of Vietnamese babies, was a
card. No American Secretary of State
of recent years has had the personality,
let alone been a Jew of intemational
standing. It is as if the loss of a
generational link with the hostile
Diaspora breeding ground of Eastern
Europe has made the late twentieth
century's Jews less virile, less
colourful, less loud in a way you used
to have to be in order to survive. Or
perhaps, to put it another way, a Jew
who survives on the hostile streets of
Manhattan and Los Angeles in late
twentieth century showbiz is a
combatant in much more corporate

on a brassy, unconscionable scale - it
attracts the Cossacks. Jelry Seinfeld
say, or even Bob Dylan, despite his
falls from fashion are too big and,
critically, do not identify themselves

games - the Marx brothers, even
Brooks in his climb through the
hierarchy of Sid Caesar's "Your Show
of Shows" comedy writers' den of
fear, all had to scramble, to scream, to
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make a noise above the rest. Now you
have to be polite - the Cossacks wear
suits and ask if the show is "too New
York", meaning Jewish, or if it will
play well in the malls of Illinois.
Where Theodor Herzl's countrymen
in 1900 Vienna barely thought of
themselves as Jews until the Dreyfus
trial reminded them they were
outcasts, Seinfeld and his generation
are Jews in an environment at once so
tolerant and so codedly hostile that it
brooks no defence. In a battle of quiet
remarks and clinical statistics there is
no opportunity to raise your voice.
Jews, on the whole, are marrying out
and where they excel, excel without
making a noise about being Jewish,
without making a noise about a fear
hard to explain.
In a world that is not overtly hostile
any more how do you explain that
your feet are vanishing, little by little,
a toe at a time? Can you explain it
once one foot is gone, or will a torso
have to disappear before you think to
mention, at the Rotary Club, or to your
new in-laws, that your gut has gone
missing? Perhaps Jews will wake up
some moming just a head propped on
a pillow, with no mouth even in its
face, no arms and legs, no body - no
heart, certainly, just ears, a nose of no
particular ethnic denomination and no
genitals, circumcised or otherwise. In
that dawn, resting on the pillow in that
non-ethno specific neighbourhood of
the suburbs they will find they do not
have even a voice left to raise. Unlike
Mel Brooks, they will go quietly. And
when they look back to say who was
who in the twentieth century, when
Jews were killed off or melted quietly
away -they'1l say "Him". Why him?
"He could laugh, and say he was

Jewish. Say it loudly" .
AITA::RIHA:DARlwritestheatre,filmandradio
as well as poetry and short prose. His
translations Of Hayim Nahman Bialik, "Songs
fro:in B±allk:', will be published by Syracuse
University press in December. He was awarded
a New Play Commission in Jewish Theatre by

the National Foundation f;or Jewish Culture, to
write about the daughters Of the least amusing
Marx Brother, Karl.
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QUEEN ANNE'S BOUNTY
is no more, for this fund established by Queen Anne in
1704 for the relief of the poorer clergy of the Church of
England was merged with the Ecclesiastical
Commission in 1948 to form the
Church Commissioners.
But the street which proudly bears her name lives on,
vigorously. There are accountants, architects ,
solicitors, and surveyors all practising their professions,
all anxious to serve their clients and to maintain the
high standards which have come to be associated with
this well-preserved, dignified part of Georgian London.
We have practised here since 1951, offering clients
business management, investment guidance and
specialised tax advice, in addition to the more
conventioml accounting and auditing services.
As the years go by the scope of our work widens,
and the calls for our professional help increase,
reflecting the fiscal complexities of the tines:
but the results remain mutually rewarding.

LEVIS GOLDHN & C0
Chartered ALccountants and Registered Auditors
4o QUEEN AI`INE STREET, I,oNlroN wiM OEL
ThLEPHONE: 0171 580 7313
FACSINIJE: 0171 580 2179
EMAIL: FCA@Lewis-Golden.Co.uk
Neil Beuson FCA Andrew Moss ACA
David Edwards ACA Graham Kinch
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A NEW TRINITY?
For a surprising number Of people, the little town Of Bendorf
near Koblenz on the REine has become synonymous with

pioneering Jewish-Christian-Muslim dialogue. MAIINA asked
Rabbi Professor Jonathan Magonet how it had all started. We also invited
tJuree young `first-timers' -a Jew, a Christian and a Muslim -to tell us what
the experience Of Bendorf has meant to them.

BEGINNINGS
thirty years to remember how it
I T all IS
AFTER
beganDIFFICULT
back in the s-ixties.
Credit
for starting a new dialogue between
Jews, Christians and Muslims in
Europe must go to Rabbi Lionel Blue,
together with Pastor Win fried
Maechler who hosted the first
international conferences in Berlin at
the Evangelische Akademie. Two
ideas came together in the wake of the
Six Day War. Beyond Israel and the
Arab States as political entities were
the two great monotheistic religions,
Judaism and Islam - surely they had
enough common ground to be able to
meet in the quest for peace?
Secondly, what could the German
church do for the Jewish people? It
was not enough simply to dwell on the
Shoah and past guilt. What was
needed today? One possible answer:
to be the go-betweens in establishing
a new dialogue with the Muslim
world.
On this basis some delicate and
cautious conferences were held in
Berlin. One surprise at the time was to
discover how many Muslims now
lived in Europe, well over two million,
a
significant
but
largely
unacknowledged religious minority.
Out of these first meetings arose the
idea to bring together the future
spiritual leaders
of the three
communities while they were still
students, so that a generation could
grow up within Europe who had a
more positive understanding of and
contact with each other across the
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Jonathan Magonet
religious boundaries. For example all
students on the rabbinic programme at
Leo Baeck College attend the
conference at least once during their

five years of study.
Another person to play a decisive
role was a remarkable Catholic
woman, Anneliese Debray, who was
the director of a conference centre in a
little town called Bendorf, near
Koblenz. She was committed to
developing the centre, the Hedwig
Dransfeld Haus, into a place of
reconciliation. I had collaborated with
her already in running an annual
Jewish-Christian Bible Week and she

offered the Haus for the student
conference. This has been its home
now for over twenty-five years, the
work being continued there by Ute
Stamm after Armeliese's death.
At first we wanted only theology
students from the three faiths, but
found it hard to find Muslims, based
in Europe, who fitted this category.
However, across Europe a second
generation of Muslims, born in
Europe, were becoming community
and social workers and teachers,
taking on leadership roles within their
own communities, and we broadened
the conference to include these and
similar professions.

The conference was not widely
advertised and people tended to coine
through personal contact. We
concentrated on common problems we

shared in Europe so that we could
learn about each other from the
different approaches each faith
brought to solving them.
We laid down some ground rules.
We decided that we would not make
any press reports on the conference,
nor would it pass `resolutions' or make
public statements on cuITent issues,
even when pressures arose to do so.
Nor should people there speak as
`representatives' of their religion or

any organisation, but rather as private
individuals. It was important to create
a
`safe
space'
for personal
development within the inter faith
framework.
We also decided to avoid dealing
directly with the Middle East as being
too divisive in the first stage of
building mutual trust. We held to this
for several years. However, because
of the other conferences held at
Bendorf, from time to time Israelis,
Egyptians and Palestinians were
around and joined the programme,
often meeting each other for the first
time and delighting in the discovery
that they could break through their
own barriers. So we decided to include
Middle Eastern issues insofar as they
affected our communities in Europe,
but have recently welcomed mixed
religious group from Israel, Egypt and
Jordan.
For me the conference remains an
exciting challenge and opportunity,
particularly as it continues to have a
significant impact on those who
attend. We have also managed to
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introduce younger people onto the
organising team, which is the best
investment for the future of the
conference itself.
V\7hat was viewed in its first few
years as an eccentric activity has now
been recognised as a pioneering
venture
in inter faith dialogue,
particularly
in
Jewish-Muslim
relations, for our new post-war
Europe. Its longevity and the impact it
has had on the many hundreds who
have attended over the years has

provided
a
model
and
an
encouragement to many other such
initiatives, though `Bendorf' still
remains pioneering in what it is able
to achieve.

One of the first conferences in
Berlin took place during the student
`revolution' of the sixties. I remember
after a very hard day of discussions
visiting a student pub with Lionel
Blue, Pastor Maechler and a few of
the older members of the conference.
One of the students who saw us raised
his glass in a semi-mocking toast to
the `old revolutionaries'! Without
knowing it, he was right. The `JCM'
conference has been, and remains for
many still, a true revolution of the

spirit .
RABBI

PROFESSOR

JONATHAN

MA:GONET is the Principal Of the Leo Baeck
College, a distinguished bible scholar and coeditor of the liturgy of the Reform Synagogues
Of Great Britain

thought I would feel safe there and
certainly never saw it as a holiday
destination.

When my cousins moved to
Stuttgart three years ago, even visiting
them was not enough motivation to
break the - what I have always
acknowledged as irrational - fear of
Germany and go there.
Then the opportunity to attend a
conference for Jews, Muslims and
Christians, to participate in interfaith
dialogue arose and the fact that it was
to be held`in Germany made me even
more motivated to go - what a
fantastic reason to confront this
personal fear.
The week-long conference was
structured around lectures, discussion
groups and prayer. The atmosphere
was often tense with raw emotion and
tears as well as plenty of a time for
socialising and discussing issues that

many would shy away from within
such an inter-religious gathering. I
learnt so much about other people and,
as they asked questions and
challenged me, I leamt so much about
myself and realised just how many

Miriam Bayfield
omfortable admitting it but it
alwaysNEVER
been somewhere
FELT
I;ve
never wanted to go - Germany. Being
a Jewish teenager, brought up with the
Shoah as a part of my history, I never

I VEas
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Hebrew seemed quite

willing to adapt it to "Scz/cz7"" the

Arabic equivalent. As I removed my
shoes and entered the Mosque for the
flrst time I thought I would feel like I
was committing blasphemy, praying
to another god. In fact it opened my
eyes: a different way, a new way, to

pray to the One God of Abraham, my
God as a Jew and also the God of my
Christian and Muslim dialogue
partners. As we knelt and prostrated
ourselves on the floor I did not ask
why do they do this, but I asked myself
why do we Jews and Christians, so
conservative in our worship, not
realise the humility of prayer in this
physical way.
The conference took away so much
of my fear and ignorance. It allowed
me to ask questions of myself in a safe
environment.
It
broke
down
stereotypes and, of course, as always
with stereotypes confirmed many to
be true - but at least I have grounds

for them now .
MIRIAM BAYFIELD, wfeo /z.vcs I.H IVorffe Wresf

London, is reading Theology at Bristol Univers,,`ty.

questions I had to ask of myself before
I could ask them of others. We did
everything together: the Sabbath day
began on Friday with Muslim worship
and, although we performed ZJczvdcz/cz%

on Saturday night, it continued
through Sunday as our Mosque turned
Synagogue tuned Church.
In the pretty hillside village of
Bendorf real interfaith dialogue was
taking place in a way I had never
experienced before. As ten of us sat in
the sun, by a stream in the forest, I
realised how nervous I was. Where
does one start? As I looked around our
small circle it felt as if they were
representatives of all Germans,
Christians and Muslims, of the past,
the present and most importantly the
future and I felt like an ambassador
for the Jewish people. We were not
there to forgive for the past, nor to
convince each other of the superiority
of our own faith, we were simply there
to leam, to understand and to fomi a

GROWING

"sfeczJo77t" in

partnership. I hoped as we sat there
that this was the future of religion.
During the week, as we encountered
and experienced each other as real
people and not as an academic
exercise, the atmosphere changed, the
three groups of strangers became one
community. We began in intra-faith

groups but our dialogue brought us
together. It showed us our deep-rooted
similarities while we discussed our
differences.
The Jews so used to the greeting of

TALKING

Nadine Richter

"8

ENDORF

IS

LIKE..."

During the one week of
the Jewish-Christian-Muslim
Student Conference (JCM), one could
hear that phrase quite often. Bendorf
has been compared to an island, a
greenhouse, a piece of heaven...To
me, Bendorf was like huge room. A

room which I entered without knowing
a single soul; a room in which I moved
around and learned a lot;' a room which
I left with dozens of new friends,
enriched by the experience of having
met them.
Until today, almost exactly four
Contirmed on next page
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months after my first JCM conference,
not a single day has passed on which I
did not think about the conference.
The reason why I went there was of a
quite practical nature: I am writing
my thesis about Jewish-Christian
dialogue and I thought that it might be
helpful to take part in inter faith
dialogue in order to gain an
experiential perspective rather than
getting my whole knowledge just from
books.

The hope for experiencing the
dialogue, or even trialogue, was
fulfilled; but Bendorf gave me a lot
more. The participants were willing to
share their faith with me - and I was
willing to share my faith with others.
Partly this meant that we heard
lectures and discussed them. More
important
to
me
were
the

wanted to attend or also participate.
Personally, my knowledge of Islam
was very rudimentary, so when I was
invited to attend an evening service, I
just sat at the back watching the
others. With the Jewish prayers it was
different; I felt very much at home
and participated as much as I could,
taking into account that all the Hebrew
I knew came from the "Hebrew for
Beginners" class, my workshop at
Bendorf.
In my opinion, the best part of the
week was the weekend with the
different
celebrations.
It
was
fascinating to watch how the small
church of the Hedwig-DransfeldHaus, which was usually kept
`neutral', turned into a mosque on

Friday afternoon for the Muslim
Friday prayer; later that day it became

The prayers were open for everyone
and everyone was able to decide
on whether he or she just wanted to
attend or also participate.
conversations I had in my "JCM
discussion group". Our topics were
difficult and we touched on very
personal issues, but since what we said
was confidential, we talked very
openly and honestly.
However, we did not only talk in
the discussion groups; we actually
talked most of the time. During the
meals in the short breaks the tight
schedule left us, and, mostly, in the
nights. We stood or sat together in
small groups, usually with a cup of tea
or coffee to keep us awake, and had

a synagogue for the Shabbat evening
and moming services; on Saturday
night, it turned into a mosque again for
the Dhikr, and after that it became a
church for the Sunday moming service.
Celebrating a Christian service with
people from other religions was very
exciting. The two days before I had
been invited to different kinds of
Muslim and Jewish worship; on
Sunday, I finally could show my friends
how Christians celebrate our services,
which songs we sing and which prayers

religious or secular conversations. In

The impressions I had during these
three days were almost too numerous
and strong to deal with. I was sharing
the most fundamental, personal and
religious expressions with people from
other religions, and yet I knew all the
time that it was the same one God we
were praying to.
Summing up my experiences, the
conference left me not only with
wonderful impressions and great
friends, but also with many religious
questions to think about. I think that I
have lost some prejudices. JCM can
give so much to everyone who is
willing to listen, lean and tell; to
some extent it has changed my life I

one of the nights, I was given an
introduction to Islam by a young
Muslim woman, on another night I
discussed the idea of resurrection with
a Jewish man. The next night I realised
that all the knowledge my Jewish
friends had about Christianity came
from "The Life of Brian"...As you can
imagine, I did not get much sleep.
After the second night it was not more
than three or four hours per night, but
I was fitter than ever before, jumping
out of bed at the first ring of the alarm
clock.

However, we did not only exchange
religious ideas; we also gave each
other the chance of participating in
our worship. The prayers were open
for everyone and everyone was able to
decide on whether he or she just
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We Say.

NADINE RICHTER, aged 23, I.s' a srfz/de#f a/
English, Protestant Theology and Education at
Koblenz University, Germany.

BENDORF

Firsila Wasif Shah

Ti:ef:hgeT:?n:dee:d:::;:IJ:Cns:
before going, I was completely unsure
of what to expect. I had not heard a lot
about it from people who had gone in
previous years, except that it was
always a "good experience" even if
only once in your life, and I was
travelling from Birmingham with
people I barely knew. Five of us in
total, all Muslims, travelled from our
Birmingham Centre. On arrival in
Bendorf, most people seemed to know
one another, hugging and greeting
each other, and so feelings of isolation
set in. However, my female colleagues
and myself immediately got on well
with our roommates, one a German
Muslim and the other a German
Christian, which made us feel a bit
more relaxed.
The theme of the conference was
``Encountering
the
Other
-

Challenging Ourselves", which at the
time, did not mean a lot to me. The
programme
included
morning
meditations, lectures and text studies,
presented in turn by Jews, Christians
and Muslims. There were also
discussion groups which people were
assigned to and project groups which
we could ch.oose - subject to
availability.

I chose to be in the "Encountering
with Colours" project group, which
was enjoyable because we drew and

painted! There were two drawing
sessions and two for analysing/
explaining. First, we were to draw/
paint/create something with our
names, which reflected ourselves, and
then something about how we saw the
conference and our feelings and
thoughts about it. It was very quiet
and peaceful during the actual

painting/drawing as no one talked,
which was a good way to relax and
unwind; I found myself able to detach
myself from the rest of the busy
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schedule. The flrst two sessions were
relaxing and fun. However, I found
the last one in particular to be slightly
uncomfortable, as there seemed to be
some tension in the air. It could have
been a variety of things, from bad
lectures to lack of sleep, but it did
begin to make me question why we
were
analysing/discussing
our
"works" and what we were really
getting from it, especially as it seemed
to me that some things were seen in
other people's paintings that were not
really there! And, in a way, I am still
trying to understand what I really
leant from it.
The discussion group, for me, was a
lot better. Here I felt I could ask what
I wanted - although I probably still
held back, just in case. Everyone
seemed more at ease and we were able
to discuss various aspects of each
other's religions, from services to
education to religious practices, as
well as including our own life
experiences. There was one lecture
that did not go so well, and not only
did some people get upset, some were
very angry. This made me feel quite

uneasy and made me feel that there
were some things that could not be
asked or talked about, because the last
thing I wanted to do was to make
someone angry! So although my
discussion group was very good, I was
not able to be completely open about
the things that seemed to be important,
which did make me wonder "where's
the dialogue?". Being my first year
there, I did not know how things had
been before, what questions had been
asked, and what issues had been
raised, but this `tension' did make me
a bit apprehensive about asking.
Maybe if we had another week or so I
could have plucked up the courage!
However, saying that, I still think that
I leant a lot at the discussion group,
mainly
because
people
were
discussing religious issues from their
our experiences.
For me, the best part of the
conference, after the cheese and salad,
were the discussions that went on
outside the set programme. Here

people
talked
more
casually,
sometimes about religion, sometimes
not, which I think was a more

"authentic" encounter with the ` other' .
These discussions were friendly and
honest, and gave a better picture of

the different faiths than was given in
the lectures/groups, as there was no
feeling of compulsion in asking
questions. If I did have the opportunity
to go back, I think it would mainly be
for meeting people at this informal
level outside of the main programme.
Meeting new people, especially
Muslims, but also non-Muslims, and
sharing
religion
and
religious
experiences is always heart-warming,
especially when these people are from
different countries, backgrounds and
age groups. This is what makes me
think about God and the different and
similar ways in which He affects us
all. This was my "encounter" with the
`other' in Bendorf, and will be
something that I will always look back

and reflect on I
FIRSILA WASIF SHAH I.s ffee Edz.for a/ £Ae
British Muslims Monthly Survey, cz #ews/effer
abstracting British press reporting on Islam and
Muslims in Britain, published by the Centre for
the Study of Islam and Christian-Muslim
Relations (CSIC), Birmingham.
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BEYOND SPLITS
Deborah
Myers-Weinstein

Rabbi Deborah opened:

'||1jl `1 m"

#bTsb;:::re:.`i;N§,§f:iJ:,:'£,:

A

NOTE OF EXPLANATION:
What follows is not a
conventional essay, but

-¢tsipizj) iirirs pij ape,i tji .esb
sS}b E5vy Exp faih.I ]irijn ibp fry
`For this reason was a human being

rathe;I EL midrash. Midrash ±s a.rL

created alone, to teach you that

ancient rabbinic form of Biblical
interpretation, which employs a set
group of hermeneutical principles,
rules of interpretation, to derive
meaning from the text of the Bible.

whosoever destroys a single soul [of
Israel] (`of Israel' is absent in some
texts), Scripture imputes [guilt] to them
asthou8htheyhaddestroyedacomplete
world; and whosoever preserves a single
soul [of Israel], Scriptures ascribesmerit
to them as thouch they had preserved a

The classical 7#z.d7iczsfez.773 were written

in the eady centuries CE. The rabbis
often utilised nez.drczs'fe when they
wished to challenge established ideas.
As a mode, 77cz.drczsfe was a safe space

in which to be radical, to examine
new concepts, and to question God.
Twhat follows below is not an

ancieat midrash. It is a midrash of "y
own devising. I have chosen this
literary fomi as a means of not only
exploring new, and perhaps radical,
concepts but also of reclaiming an
ancient rabbinic mode of writing formyself and, I hope, for others as well.
I hope the scholars among my
readers will not be offended at the
liberties I have taken, in much the
same vein as I hope those not familiar
with 77cz.drczsfe will use this as an

opportunity to begin engaging with it.

complete world. '(Scz73%ec7rz.72 37a).

And here already at the beginning is
thegreatquandary.Doesthetextinclude
`of Israel' or does it not? The meaning

3£Tepv£#gg££:Puednedds±:nor°::cTu°dreda
from the text. But let us leave it for
now so that we may return at the end
to this beginning.
Scripture teaches us
t]rirm Eri ij i]#nin #x:,d,:s??'2.0,!
.Ei¥b ri*] `And you (sing.) shall not

•wrong nor shall you ®1.) oppress the

stranger for you ®1.) were strangers in
the land of Egypt. '
It is the first occasion where we are
reminded in these exact words, EIJ `]
.El|¥b tl|ttj Ejl`1`l`for you were
strangers in the land of Egypt', that

we were, in fact `strangers in the land
of Egypt'. And why does Scripture
remind us of this fact? In order to
come to teach us that we may not treat
others as we were treated in Egypt.
And how is it that we were treated in
Egypt? We may` infer from the verse
that we were wronged and oppressed,
wronged by individuals and oppressed
by the society. How do we know this?
For Scripture says, `you (sing.) shall
not wrong' etc.; hence, it was
individuals who wronged us and as
individuals we in.ay not wrong others.
And Scripture also says, `nor shall
you ®1.) oppress' etc.; therefore, it
was many Egyptians who oppressed
us and so as many Jews together, or as

a community, we may not oppress
others. And both these lessons are ones

that we leaned out of 6ur collective
experience for Scripture says,
` strangers' , not stranger.

On what other occasions does

Scripture remind us ylh`] Era Elj lj
El¥b Cfor you were strangers in the
land of Egypt'? Scripture reminds us
of this fact on three other occasions.
Sjcni#,tur£B:eaEcnhpe,S,uBsn#Xy°nfES£}3::i;

.E|¥b ti"j Erirm Ei" `And you (sing.)
shall not oppress the stranger because
you ®1.) know the soul of:theostranger
for you ®1.) were strangers in the land
of Egypt.'

And here you might think that there

But here, too, Scripture goes further,
for it reminds us not only that we were
once strangers in Egypt, but also that
we llH tp®] Enpl` `know the soul of the
stranger' . And why does Scripture say,

the soul? In order that we might
remember that in every human being
there is the breath of God, as it is

#£tfeB:;`£H:knE6`#E%:d,],BbRr:atE:`:
into its nostrils the breath of life and

the hinan being became a living
soul.' (Genesis 2:7). And if in every
human being there is the breath of
God, then are we not all equals in
N,'n'
8j:dn,SE;;]8±tkTaxps,£{];SF::#eRT:I,#:cAre
you not as the children of the
Ethiopians to me, 0 children of Israel,
says the Eternal One' etc. (Amos 9:7)
For [as this verse goes on to tell us]

the children of Israel, that is us, are
not the only people whom God
redeems. God also redeems the
Philistines and the Syrians, our
enemies, so that even our enemies
know the experience of slavery and
God' s redemption. Even those peoples
whom we most fear and hate can and
do suffer, as we have, and may neither
be wronged nor oppressed by us.
Another matter regarding, ErB] soul:
Scripture talks about the `soul' in
order to remind us of how the suffering
of only one person may lead to the
suffering of many, as it is written:

`1J1 "®] JllB l]'iSl,`we saw the distress

:ea£:n,::#]o¥nn,,f.or#nx.ordsuhsafi2;:3

of his soul' etc. (Genesis 42:21)

®1.) oppress' and here we are taught

Joseph's brothers tell how they

Scripture teaches us Of the power Of many voices speaking
in unison, fior if I love the stranger alone and speak out on
their behalf; then I am only one small voice. If however, my
voice is added to the ma[ny voices Of the endive Jewish
cowununrty, then we have the power to make a difference.
ynin N\t `you (sing.) shall not oppress',

but there is no contradiction. For
Scripture teaches us in the first case
not to oppress as a society and, lest you
thick that only societies can oppress
people, here Scripture comes to teach
us that individuals may also .oppress
people. Is it not true that the Egyptians
oppressed us both as a society in the
form of the laws and statutes of the
land and as individuals who were happy
to profit from, 'or at the very least
tolerate, these` injustices? So Scripture

reminds us that we were once strangers
in the land of Egypt and, hence, we
may not treat others as the Egyptians
treated us.

ignored the distress of Joseph's soul
and in doing so allowed him to be sold
into slavery. Had Joseph not been sold

into slavery, then he would never have
won Pharaoh's favour, Egypt would
not have had great stores of grain
during the famine, Jacob's sons would
not have gone down to Egypt to find
food, Jacob and his sons would not
have moved down to Egypt, and the
children of Israel would not have
become enslaved there. Therefore, we
lean that what happens to olily one
person is as crucial as what happens to
an entire nation. Hence, we must b?
vigilant that .not even a single
individual is either.wronged or

oppressed by us.

:,::;i,?.I:;,i:#i;::::,t#ir.SaT:e,i;:i
::`:;tsy:ts:jrsEm;H£:J;jh:nra:?tr::g:
resides with you (sing.) in your ®1.)
land, you to1.) shall not oppress him/
her. Like the native among you to1.)
shall sthe be to you ®1.), the stranger
who sojourns with you ®1.), and you
(sing.) shall love him/her like yourself,
for you ®1.) were strangers in the land

of Egypt, I am the Eternal One, your
God' qeviticus 19:33-34). And why
does Scripture add these new ideas? It
does so to teach us about the
practicalities of how to live in a multicultural society. For here Scripture
instructs regarding. the rights of
Ej¥lh.j lj |tlbS llJ. `a stranger resides
with you (sing.) in your ®1.) land'.

Scripture informs us that such a
person, whether they be resident aliens
or citizens, should not be oppressed.'

You might say that Scripture has
taught us that already [in Exodus
22:20 and 23:9], but here Scripture

makes explicit that we may not
oppress the stranger who lives among
us, lest you think that in previous
verses it was only referring to the
plight of minority communities in
other countries, whether those
minority communities be citizens of a
state or a conquered people. From this
we lean then that we must ensure that
we do not oppress people in our own
countries as well as those abroad. In

the same way that we may not ignore
the plight of minority communities in
other nations, so we must protect the
rights of minority communities in our
own country. We must not turn a blind
eye to either the Tibetan people, a
subjugated people abroad, or our AfroCaribbean neighbours, citizens of our
own country, or refugees from
Kosovo, resident aliens among us, for
have we not been taugLt what God
requires of us? Elk .I lam P" tt HD1,
`1jl taftpb Jl"P `What does the Etemal

One require of you, but to do justice
etc'. (Micali 6:8)

Further Scripture teaches us that
`strangers' shall be rm` E]b miNj
`1ike the native among you ®1.)'.
IIvhat does this mean? It means that
E]jrliS IJH IJil `the stranger who
sojouns with you @1.)', i.e. those who

are not native to our land but who live
here nevertheless, are entitled to the
same rights as we. Therefore, we
should work for the rights of those who
choose, out of desire or necessity, to
live in our midst. If a refugee lives

among us, we must guarantee that they
have the same rigivs that we do, for as
much as we know the experience of
being stranger in Egypt, so too, do we
know the experience of being refugees
from countless countries. And if other
minority communities live among us,
then we must work to safeguard justice
for them, for as much as we know the
experience of being strangers in Egypt,
so too do we know the experience of
being second class citizens.

£tpsu#:r#era5erbe£::S.,apanh:r}oa:.
(sing.) shall love him/her like yourself' .
Why does Scripture go further here? It
does so to remind us of our individual
responsibility, not only our communal
one. And what is this indivichal
responsibility? It is `to love' the
stranger as we love ourselves. But

:#eea]gy:S[Csr±£tn:ted?£e;:ugStT5usnjt,#;S,
|1bj `and you shall love your
neighbour as yourself' (Leviticus
19:18)? But |Pl `a neighbour', is not
the same as lj `a stranger' . What is the
difference? A neighbour is someone
close by, .someone that we know,
whereas a stranger is foreign to us,
someone whom we do not know. And
how is love possible without
knowledge? This verse comes to teach
us that we must acquaint ourselves

with the stranger, in order that we may
learn to love them and that they may
come to be a neighbour. For how else
do we come to love people? We do s6
only through knowledge of the other.
But why.does Scripture insist on
HjmS `1ove'? Is it not enough sinply
to encounter the other? No, for only
through love do we learn to empathise
with others and it is this empathy that
compels us to act on others' behalves.
For when we love another,.we carmot
sit back and watch as they too
experience the torture of being
`strangers in the land of Egypt'.

But .lest you thi'nk that it is only we,
as individuals, who must lean to love
the stranger, Scripture teaches us a
fourth time that we were `strangers in
the land of Egypt', as it is written:

in:!a ylNI Em rna t] ln n{ uelLl

`And you to1.) shall love the stranger

for you ®1.) were strangers in the land
of Egypt'(Deuteronomy 10:19). But
what can this mean? How can we, the
pJc/rczJz.fy of the Jewish people, love

the stranger? We can do so as a
community encountering other
communities. Scripture comes to teach
us here of the inportance of finding a
communal voice with which to speak
in solidarity with other communities.

But moreover, Scripture teaches us of
the power of many voices speaking in
unison, for if I love the stranger alone
and speak out on their behalf, then I
am only one small voice. If, however,
my voice is added to the many voices
of the entire Jewish community, then
we have the power to make a
difference. Think of the difference
the Jewish community has made
petitioning on behalf of itself, how
much the more so would it be if we
petitioned on the behalf of others!
Think only of the successes of the
Jewish Council for Racial Equality;
how much the more so could its
successes be, if every member of the
Jewish community supported it
wholeheartediy!
And why does Scripture remind
four times that we were once
`strangers in the land of Egypt'? It
does so to bring us in mind of the
Passover Seder, to teach us something
further regarding the four children.
Scripture states four times that we
were `strangers in the land of Egypt'

g::sfsbig]pgjs#.h::ee,asyHs,¥p.[rTaj:
EIBb tllh.i EJirm EIJ `j ljn `You shall
not oppress a stranger because you
know the heart of a stranger for you
were strangers in the land of Egypt'.
And to the one who does not know
how to ask, you should quote the most
basic text from Torah, lBh.]E/ as it is
written: t=Arm Elm lj L".A# EJijriN
E]`l±b ttliSj `You shall love the

stranger for you were strangers in the
land of Egypt' .

g.a%d#?*:s:i;,:!E##I!?v,:gj
generation a person is obligated to see
themselves as if they went out from
Egypt'. But surely the Haggadah
should read, `In every generation a
person is obligated to see themselves
as rf th!ey we;xe strangers in the land Of
Eg){pf./ ' The parable is of an adult who
was abused as a child: An adult

survivor may grow angry with the
impotent child they once were. They
may turn their anger inward, harming
themselves. Altematively they may.
turn their rage outward, causing harm
:ners°or£,ert:Sap;P;:,¥,:.°asye,a::p#,eB::
`the wise, the wicked, the simple and
to others. This is what it would mean
for us to imagine ourselves as `strangers
the one that does not know how to
in the land of Egypt'. It would mean
ask,.
living trapped in the subjugated past.
The wise one asks: Epml nlpil il2]
?E]ribs i"bN `ri Hi¥ iu}h. E`taBftyz3m
We might grow angry at.our
Etlp }|b`n nljfro 15 labS ilnbi `What are
impotence, at once turning animosity
the testimonies, laws, and statutes
inward at ourselves, ripping our
community apart, and at the same time
with which the Etemal One our God
turning our fury outwards, damaging
commanded us? And so you shall
teach that child [even the most
communities around us or under our
complex of] the laws of fz.fafro79 oJcz77z ',
control. And some may argue that this
lbbi]n} as it is written: ilm E]b mlh.i
has already happened.
And this, then, is why our rabbis do
:¥n`5j#T¥:ijtsrmE++±E]@J"y."tsTj":nE`::
not require us to see ourselves always
`Like the native among you shall they
as `strangers in the land of Egypt', so
be to you, the stranger who sojourns
that we are not permanently victims. In
every generation, our rabbis. taught, we
with you, apd you shall love them like
must view ourselves as if we `vient out
yourself, for you were strangers in the
land of Egypt, I am the Eternal One,
from Egypt' . And what does it mean to
see ourselves as though we `went out
your God'.
The wicked child asks: illljpn nb
from Egypt'? Do not read here, bSB`
`went out', but read rather, R¥` `going
15 bSbl Bjb ?E]5 Jlb!" `What does this
service
mean to. In
you?
not
•to
himtherself'
this To
wayyou
theand
wicked

out'; `in every generation a person is
obligated to see themselves as if they

child separates themselves from the
community; therefore, to this child
you answer both about personal and

reexrte:°oZ.t"gs:;':fEc#nt#:[do,e,sjt}:

:s°gtt¥na:[Er::P,:i:i#ity#£]npR?S,i:

that which God did for me when I
but rather
¥:E:fi°:jh.£°jf`g8yHpt;'ny P n' |1Jpj
`it is because of that which God did

t]qui±b tl|NI t]J" `You (sing.) shall
not wrong nor shall you ®1.) oppress

the stranger for you were strangers in
the land of Egypt'; and further, the
wicked child is chastised through
being answered only in the negative.
The simple child asks: ?tlh.i Hb
ltiS mbttl `What.is [all] this?' And

Equi¥b@ #¥1 1]N |E}h.I

`it is because of

for me in my going out of Egypt'.
And what can this mean? This means
that we must see ourselves in the
moment of redemption.
But how can we actualise this single
moment in time, when our footsteps

are frozen, knees bent, leg uplifted,
foot poised ready to fall earthbound
towards freedom? The moment
explodes and survival becomes
possible. We become obligated to live
as though we are perpetually being
redeemed. We are no longer impotent;
we are no longer destroyed; we are no
longer strangers. God is always in the
process of delivering us.
And yet our experience of history is
that we are always either subjugated
or free, strangers or citizens. Our
history seems to suggest a perpetual

i:u:t];?,#f:rn%SE]££e#:i:FTia:i,:g;Pt£:°:|i
E|¥bb `in every generation a person
is obligated to see themselves as though
they were going out of Egypt'. In
seeing ourselves as though we are

you that whosoever destroys a single
soul [of Israel] (`of Israel' is absent in
some texts), Scripture inputes [guilt]
to them as though they had destroyed
a complete world; and whosoever
preserves a single soul [of Israel],
Scripture ascribes merit to them as
though they had preserved a complete
worrur . (Sanhedrin 37a).
Does the text include the word

th."`b, `from Israel', or not? The
great quandary of the outset is no
longer such a mystery. t+|xpl, Israel,
exists as both particular and universal

:h¥EtcTu:]9ouns]oyr!e#ui:::a:f£;£:#±:
irrelevant. Either way the text calls
upon us to preserve all human life, not
limited to that of Israel.
And what then does this passage
come to teach us that we did not

goz.73g oc/i, we transcend the cycle. h

already know? The aE}D,

living our lives through that moment,.
we possess the power to break out of
chronological history. We can crush
linear time.
Forjust as our scientists have taught
us that light functions both as a wave
and particle and it is only our limited
capacities that force us to see one or
the other; so, too, life is made up of
both subjugation and redemption,
slavery and freedom. It is only our
limited capacities that force us to see

meaning', is that we must value every
human life equally and do all that we
can to preserve it. But the lbl what is

`plain

hinted, is that the presence of 5bSlnylb
floats in and out. It is like a ghost in

the text. The E)ll, homiletical
interpretation, is that there is an
inextricable connection between the
particular and the universal. But
finally the ire, the mystery, is that
ultimately we can live at many
boundaries between particularism and

one or the other. Bbty PJ15 `To set the

world in order, is to heal that rift' .}p`n

=ivreer€:#6n?eTtree::o§tu:I;u5g.ai;°£

Eitty

is like Schr6dinger's cat, which is
neither afive nor dead, but both alive
and dead. at the same time. When we
succeed in seeing the world beyond
the dichotomies we create in it, thqu
the world will be set right.
Postcript: Wbat is the point of

#.4iha¢7e oJcz7# is our central task,

achieved by living in the moment
where both
subjugation
and
redemption are eradicated and yet the
possibility for both still exists.
And surely this is the most
particular of all Jewish experiences!
The liberation from Egypt is the most
powerful bind of Jewish identity. Is
not our message to live through this
moment of N#1 `going out'
Jewish? But is it not written: rlh. bSth

a means to take on a traditional
rabbinical mode of interpretation in a
modem context. For me, as a rabbi, I

iinrmprndBirmrmrRbut})n5RTny`

felt writing a 77tz.czrcrsfe a more authentic

:i:ci!c#

whting a 772z.d7.crsfe today? At the outset
I suggested that whting a 77ez.dr.czs% was

lpt] ENh.1 `Have I not brought up Israel

means of grappling with the text to

from the land of Egypt and the
Philistines from Caphtor and the

produce a theological stand. I hope I
ha.ve succeeded, in however limited a
way, in doing so.
I wish, however, to make clearer
the stand I am attempting to make. I
am not merely suggesting that as Jews
we have a responsibility to the stranger
(though in the light of events that have
begun since I started this paper- the
war in Kosovo and the racially
motivated nail bomb attacks in London
- this topic seems poignant), I am

Syrians from Kir?' (Amos 9:7) Does

this mean, then, that we are not the
only people to experience subjugation
and redemption, slavery and fi.eedom?
If that is so, then the Jewish experience
is a model; our unique experience
stands as a universal metaphor.
And this then returns us back to our

seeking something deeper.

i:i_i::I:::I:-i-:-;:i-::-.:--:::--=::::.::::-:
human being created alone, to teach

The texts of the Bible and the
Talmud seem to present dichotomies to
us - slavery versus redemption,

ourselves versus the stranger. These
texts explain our position in the world
in relation to the position of others.
We are free, because we are no longer
slaves. Strangers are those other
people who are not native born among
us. (Incidentally, the traditional
rabbinic interpretation of E]`" is a
proselyte, .not something broader. See
Baba Metzia 59b and Rashi's
colnmentapy to Ex 22:20). We exist in
relation to the other; I am who I am
because I am not you and I am not
God, even if I see both you and God
reflected in me.

pia]cfuggfiees*::dmte#,8fidi±fi:;e#inF

and outside the text, I suggest that we
do not live relationally at all. We do
not exist merely in dialogue with the
other. The boundaries that we create
to individuate ourselves are a
psychological construct, which I
believe
have
outlived
their
usefulness. We can exist as the other
and as ourselves at once. This concept
is what I believe the rabbis hint at
when they say that in every
generation we must think of ourselves
as though we are `going out' of Egypt.
Consider for one moment the

i:i`;#Yir¥;¥¥e,btr,¥:1at:,:.#"_Ri:£
1t"

#lj (Gnl:27) as "And God

created the human being in God's
image, in the image of God God
created the human being..." Now
contemplate what would happen if
we translated fot¥J as "with God's
image", instead of "in God's image".
How would that change our
understanding of what it is to be
human and what it is to be separate
from God? If "God created the human
being with God's image, with the.
image of God God created the human
being...", then some part o.f us is God.

If there ever were boundaries, then
they are blured beyond distinction.
This speculation, by the way, does
not make us God. It makes us like the
ghost that is bNlnyl@ in the text. It

makes us like Schr6dinger's cat, both
alive and dead, both God and not God.
This possibility puts us beyond the

differentiation that holds us to a
divisive world view -the sort of world
view that supports nationalism, abuse
of the environment, and prejudice but it also challenges us to speak of
our individuality in a new way I
RABBI DEB0RAII MYERSLWEINSTEIN was born
in Tuba, Ohiahoma arid edirated at Mout Halyoke
College,MassachaettsandLeoBaeckCo[Iege,London,
from where she received son:flchalo„ She {s the British
R.ef form Movernent's National Student Chaplain.
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hate to think what he'd be like in a
front line trench..." His voice trailed
away.
"Really, Sgt. Major!" Captain

Lawson was Sandhurst-trained and a
past master in the art of obedience
and a `Good for the Regiment
Attitude', "I think you exaggerate.
Every man makes a good soldier,
Why should Private Freed be so
different?"

``He's a Jew, Sir. All he'll eat is

Selina Saltman was born in
South Shields in 1925, the

danghier Of Israel and Dora
Saltman. She married
Louts Wood Of Birmingham
in 1952 and there wrote
a rmmber Of short stories.
She was awarded the
Birmingham Jewish Recorder ' s
Jacey Cup in 1961 and
several Of her stories were
broadcast on BBC Radio
in the late 1960s.
One Of those stories
appears below. Although
Selina Wood's writing is

fictional, it is based very
largely on family history
and experience. The
photograph Of
Israel Saltman, her father,
was taken i,n 1916 when

he was in the Durhcrm
Royal Fusiliers. He is clearly the
Sam Freed Of our story.

Loft: Israel Saltman, the author's

father aka Sarm Freed.
Readers are irrvited to idendfy

hin in the frohi row.
Above: Selina Wood in
the late 1960s.

soldier as me. To be truthful,

DAD ifWAS
ASbeen
MUCH
it had not
wartimeAI

believe me, Sir. He's a nice lad. I like

don't think the Durham Light Infantry
would have welcomed him. But it was

him -we all like him. He's very kind
and he'd give his last bite even if he
went without. He'1l do anyone's
guard duty, so long as it's not his
flaming Friday night. But he hates
his rifle. He talks to the bloody thing
he does, curses it night and day as a
`man killer'. I mean Sir, how can a

1914 and Kitchener's finger pointed
dramatically from every hoarding:
``Your Country Needs You". Yet, as

he remarked with his native sweet
irony many years later, everyone
wanted to do their bit for old England
but his was not greatly appreciated.
As the recruits completed Basic
Training, all - even Dad! - were
shipped speedily to France as the need
for fresh blood there was so vital. He
was a long, lean, gangly chap, very
popular with his fellow soldiers,
always full of yams but weak on
soldiering.
All the
efforts
of
sergeants, corporals and an array of
other assorted ranks came to nought:
Dad remained a happy civilian in
military clothing.
He had a ready smile, instead of a
smart salute, whenever an officer
hove into view and in desperation,
Sgt. Major Hoskins detailed a
corporal to be nearby to ensure Dad
saluted at the right times. Never, in
the history of the Durham Light
Infantry, had the Sgt. Major been
presented with such a strange soldier
- Sam Freed, first generation English
Jew, speaking Yiddish as easily as
English.
It was late 1914 and Dad was
dressed to kill in khaki with puttees
still strapped incorrectly. Mr. Hoskins
reiterated for the umpteenth time:
"Sir. I think Private Freed would

serve the cause better, if we put him
in the Quarter Master's Corps. Sir,
he's a nice lad, but he's no fighter.
'E'd rather play draughts than drill.
And, Sir, he puts all the other lads out
of step." Mr. Hoskins stopped,
wondering quite how to add what was
really bothering him. "Oh, Sir! I'd
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bread, cheese and spuds. And another
thing. He's always asking for Friday
nights off. Well, I mean that shows
he's crackers to start with. Every time
a flaming shell comes over, he
doesn't cross hisself like us -oh, no!
He has to stand up and yell something
a,toout `capping a mishmasha'. "cNI,

soldier think of his rifle that way?
Honestly, he'd be much better off in
the Stores -and so would we!"
So, Dad was transferred to the
Stores and for a time all was well. He
enjoyed a cheerful chat with old
mates as they took supplies and an
occasional ride on a rickety bike to
the nearest village for wine. Then the
tide of battle turned momentarily in
the Allies' favour and on the roseate
tide came the first German Prisoners
of War. That was how on a bitter
December moming Dad was detailed
for early guard duty. He marched up
and down, backwards and forwards
that Friday with his rifle at the slope,
"who goes there-ing" and longing for

a chew of the tobacco that his miner
friends had taught him to enjoy.

"Mein Herr!", a voice called.
"Fashtasht Mein Herr, please! My
Englische..."

Dad stopped marching. Looked all
around but all he could see was a

scrawny POW standing in the ban
doorway.
"Ich bin ein Jude".
"If you are..." Dad spoke slowly
and clearly in Yiddish. "What's
tonight?„
"It's the Sabbath tonight and it

begins at a quarter-to-four."
Had Dad a prayer book he could
borrow? His had been lost when he
was taken prisoner. He would take
great care of it; just borrow it for an
Continued on next page
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hour to pray.
Dad got very excited. A Jew! Like
himself, this fellow was a Jew. He
was no longer just a prisoner. He was
part of the brethren of Jews, a
/cz72c7s77?¢7t. A fellow Jew caught up in

it! Why, the man was transferred to
me because he was too daft to know
what to do with a rifle!"
But because there was a war in
progress, Number 738219 Freed,
PVT, was escorted before the Captain

"We lead sirhilar lives, observe the same

lows and customs. How can I explain it -we are
one and the same. He is not ray enemy.
I c[m not his enemy -we are Jews."
the maelstrom of war, just like him
and oifering his services in gratitude
for a birthright, also like him.
The two young men shook hands
and without realising it, embraced.
Dad said they both cried. There they
were: two Jewish boys owing
allegiance to some indefinite cause
but the bond of recognisable Judaism
was infinitely stronger. As soon as
his guard duty ended, Dad hurried to
the stores, collected warm clothing,
boots and mittens. Thick, coarse
woollen mittens to cover the swollen,
purple hands belonging to Gunther
Rom - his /cz#ds77ecz#. He brought

food. Thick slabs of bread and cheese
and a can of cocoa. Dad thrilled to
see the cold look disappear from
Gunther's eyes, more so when he
offered him his own pocket-sized
book.

It soon became gossip in the camp
that Private Freed was consorting
with a prisoner. Once tolerant
comrades muttered about traitors and
war secrets. Dad was unaware of the
resentment he had aroused while
visiting Rom. Their talk was only of
the better times to come when the
war was over. Dad learned that his
new friend had an aunt in Yorkshire
and promised to write and tell her he
was alive and well.
"Sam, tell her I'm Dora's boy. The
sister she kissed good-bye in Riga."

Both young men sighed to think
that fate and pogroms had done this divide Jews, so each fought a separate
cause and God alone knew why. This ¢
tranquil state could not last. While
the two young men chatted happily in
Yiddish, comparing synagogues, food

and girls - and everything not
connected with the war, the disturbed
muttering of Dad's comrades finally
reached the ears of Captain Plummer,
Officer-In-Charge, QM Stores. The
Captain could not believe his ears.
"Private Freed consorting with a

POW! Speaking fluent German with
him! Impossible! I refuse to believe
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under guard.
"Private Freed. A charge has been
laid that you are guilty of consorting
with a prisoner of war and
exchanging information. Further you
are charged with supplying the
aforementioned prisoner with items
from the Quarter Master's Stores, as
opposed to existing orders. True or
False?„
"Well, Captain". If I could just
explain..."

"No explanations. Just `yes or `no' ."

Put that way, Dad had to say `yes'.
Without more ado, Dad was confined
to quarters under armed guard until he
could be returned to Headquarters for
a Court Martial.
It never got that far. While Dad was
still trying to assert his innocence,
thought not his foolishness7.it came to
the ears of the Brigade Chaplain.
He immediately realised that here
was no case of unlawful fratemisation.
The Rev Charles Henry Watkins knew
his bible and his Jews, too, and so
asked to interview Prisoner Gunther
Rom. He also asked for an intelpreter
for his German was inadequate. His
Hebrew, too, was purely classical
and not designed for question and
answer, so he also requested that the
Jewish Chaplain to the BEF be

present, along with Colonel ASA
Rossiter,
Brigade
Commander
Durham Light Infantry.
"Rom, in your own words tell us

exactly what you and Private Freed
discussed while he was on guard
duty."
The intexpreter had to work very
fast to keep up with the excited flow
of Gunther's story. Soon, it became
all to clear to the others present.
"We are Jews, Sir. Can you
understand what that means? I was
alone out there, cut off from my own
armies and I was captured. I felt so
alone - I wanted to pray to God. The
Sabbath was approaching and I
thought of my home in Cologne
where my mother would be preparing

for the Sabbath's arrival. I felt I had
to pray but I had no prayer book. I
saw this man on duty and spoke to
him.
"It was a miracle - he, too, was a
Jew. How can I explain the feeling
we immediately had for one another.
We spoke a common tongue Yiddish. Wherever we go in the
world it breaks barriers. We lead
similar lives, observe the same laws
and customs. How can I explain it we are one and the same. He is not
my enemy. I am not his enemy - we
are Jews."
Rev Watkins smiled hugely as he
looked at Col. Rossiter:
"Freed is no traitor. His heart came

first. It's as simple as that."
Before the colonel could reply,
Rev Ephraim Saville added:
" I hope, Sir, you can look on this

as just foolishness on Freed's part. I
think that most Jewish soldiers under
such circumstances would put love of
humanity before Army Regulations.
As Rev Watkins said, the boy is no
traitor."

"He may be no traitor", the colonel

sighed. "But he's no soldier either. It
might be a wise decision if he were
discharged from the Forces."
The chaplains exchanged looks.
"Don't do that Sir," said Rev.

Watkins. "Private Freed was a
volunteer. I think he would make an
ideal medical orderly and we all
know how desperately help is needed
at the base hospital."
In due course, the Colonel regarded
Dad's transfer to the hospital as his
idea. And Dad proved to be ideal
there. His gregarious manner was

greeted joyfully by the convalescents.
His ministrations to the badly
wounded were greatly appreciated by
doctors and patients alike.
Both chaplains, making their
frequent
hospital
visits,
were
delighted at how well Dad fitted the
job. So well, in fact, that though the
War ended in 1918, he was not
discharged from service until the
middle of 1919, rising to the rank of
Warrant Officer in charge of hospital
administration.
Gunther Rom was repatriated after
the War but he and Dad had long
since lost sight of one another.
Indeed, I would never have heard
this story if one day, Mother had not
mused:

"I wonder why my father changed

his name from Rom?"
``Funny you should say that, Pet.
During the Great War I was sent to
guard some Jerry prisoners..." I
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This article, by Nigel Savage,
begins a new MA;:NNA series titled
"Outside In" -a series Of articles

from people outside the Reform
movement whom we have asked to
contribute to debate and lecuning
within our community.

Germany and subsequently elsewhere,
seemed archaic, unnecessary and
inappropriate. In their place a Jewish
reformation brought the use of the
vemacular in synagogues, modes of dress
which reflected the dress of non-Jewish
neighbours, shortened services, and
altered synagogue architecture. Hcz/czkfeczfe

- the presumption of obligation - now
became free choice, and mirrored the
development of individualism within
society. By the

HAIL THE
LATEST
Nigel Savage
was one of the first Jewish

PROGRESSIVE
fruits of modernity.
JUDAISM
Today the
modem world is giving way to the
postmodern world. How will
Progressive Judaism understand the
shift to postmodernity? What
challenges does it pose - and what
opportunities does it create?
The backdrop of modemity included
enlightenment, emancipation, the
French Revolution, the beSnnings of
industrialisation, the development of
the modem university, and advances
in science. Modernity rejected the old
in favour of the new, and newness in
and of itself became a high value of
modernity. Modern architecture
favoured new materials, particularly
concrete, and straight lines in place of
the comices and curlicues of the past.
In health, scientific medicine
triumphed over older remedies. In
baby-rearing Dr Spock and bottled
formula overtook the wisdom of
grandmothers and Inidwives.
It should come as no surprise that
from the lnid-nineteenth to the midtwentieth century Refomi Judaism
enjoyed tremendous success. That
period reflected the ascendancy of
modemism, and as a pre-eminently
modernist movement, Refomi Judaism
was
the
natural
beneficiary.
The rhythms of the ghetto, first in
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1950s, perhaps in

retrospect the high-water mark of
modemity, Reforln Judaism claimed the
largest number of members and the
greatest wealth of all three denominations
in the United States. The external statistics
of success seem also to have been matched
with inner self-confidence - Refomi Jews
knew who they were, knew what they
believed in, knew in particular what they
didn' t believe in, and confidently founded
andbuiltavarietyofinstitutionstoexpress
their convictions.

But the era of modemity is drawing to a
close, and postmodemity takes its place.
Postmodemity is hard to define, and easy
to recognise by two phenomena. First, the
desire to interweave the old and the new,
and second, an explosion of choice.
The first is the desire to take the best of
modernity, but to re-include older
wisdoms that may have been forgotten or
rejected in the rush to the modem. In
architecture we have learned to our cost
that high-rise blocks of concrete were illsuited to human habitation, both
physically and socially, and we now wish
to ally what we know in engineering and
the material sciences with what we know
about human scales of living. In medicine
we have begun to recognise the dangers of
over-prescription of antibiotics and we see
renewed interest in older and often noninvasive forms of healing of many types.
In childbirth and in child-rearing, birthing
coaches and breast milk have superseded
the genetically-modified food would have
been acclaimed as a great triumph of
modemity; the reality of geneticallymodified food comes as a challenge and a

problem to postmodemity.
In all of these areas there is an
uncertain balance seeking to find itself.
We do not reject modern medicine,
especially if we have a heart attack and
the best of technological medicine comes
to save us.
Modernity has brought myriad
advances to each of us, and it would be
foolish to reject it in favour of an uureal,
and unrealisable, pre-modern golden
age. Postmodemism at its best is about
the attempt to bridge the pre-modem
and the modem - to use the technology
and science of modemity and the often
oral wisdom of pre-modemity to create

healthier and happier postmodern
futures.
The second key characteristic of
postmodernity is choice and the
concomitant lessening of social
cohesion. It is most clearly seen in the
move from broadcasting to narrow
casting. In an age of ever more
television channels, plus an almost
infinite number of web pages, it seems
unlikely that any UK TV show will
again reach the viewing figures which
Morecambe & Wise achieved at their
peak. Previously "everyone" watched
Morecambe & Wise, or the Queen's
address on Christmas day. In
retrospect we see that they did so not
just because they wanted to but because
they had, in fact, few alternatives.
People now do have alternatives, and
they are expressing them ever more
confidently as new choices become
available within our society.
Against this backdrop, we may now
see changes in Progressive Judaism in
context. Numbers of consequences are
worthy of discussion.
Moves towards greater religious
tradition and observance, and the
recent debate in the USA culminating
in the new Pittsburgh Platform for
American Refomi which embraces and
to some extent encourages these
changes, are part of a larger move in
society towards reclaiming premodern traditions. A postmodern
observance of sfeczbbczf, for instance,

may in practice be rather different
from a pre-modern or traditional
sfeczbz7czf. But it is likely also to be

rather different from the expression of
sfeczz7Z)czf in modemist Reform. It may

be a shock to the system to conceive of
change towards Jewish tradition rather
than away from it, but the principle of
change is one which should come
easier to Refomi Jews than to orthodox
Judaism. Those who are most
modernist - historically the entire

leadership of the Refomi movement will be most appalled by moves
towards tradition. Those who are most
postmodem will be likely to embrace
it. It may be a challenge for the
movement that younger members, and

perhaps some of the most inspiring of
the rabbinical students, are likely to be
at the forefront of this move. Those
who grew up before the 1950s, which
is to say, most of the leadership of the
movement, need yet to understand that
as postmodernity advances, the
numbers who embrace aspects of
traditional observance will grow. The
choice, I believe, is not whether this
will happen but whether the
Continued on next page

23

Progressive movement wants to
embrace these people rather than see
them move elsewhere.
If we expect choice on our TV
screens, in our supermarkets and
elsewhere, we will come to expect
choice in our synagogues and in
expressions of Jewish life. The
ideology of modemism tends towards
the centralised and the uniform.
Postmodernity tends towards the
decentralised and the varied. Again,
the physical capital and the ingrained
traditions of the Refomi movement
make this shift a difficult one. There
needs to be sufficient unity to be one
movement, and to understand the need

be embraced.
It was striking at the conference
this Spring of the World Union for
Progressive Judaism, at which the
majority of participants were in their
fifties, sixties and seventies that there
was little recognition in an organised
way of this shift, and little discussion
in consequence of the big changes
which postmodernity brings to the
Jewish world. At the margins both of
American Jewry and of Israeli society,
radical changes are now under way.
There is a new commitment to Jewish
textual learning. There is a powerful
and vitally important embrace of the
intersection of environmentalism and

Postmoderhity is hard to define, and easy to
recogiirise by two phenomena. First, the
desire to interweave the old and the new,
and second, an explosion Of choice.
for an ideology of connection within
the Jewish people. At the same time
there needs to be a celebration of
diversity, to find ways to include all
within the tent - those who want
traditional Reform services and those
who want a cfeczi;z4rczfe,

those who are

in a traditional family and those who
are single or widowed or divorced;
those who are gay, lesbian or bisexual
and those who are heterosexual; those
who want to express their Judaism in
the synagogue and those who want to
express it in the Z7cf feczmz.czrczsfe, the

house of study, or through social
activism or artistic expression.
Modernity did not happen all at
once. The overlaying of postmodemity
upon modemity presents a particularly
complicated challenge for the
leadership of progressive Jewry. Many
of the leaders of the movement - those
in their fifties, sixties and seventies have been formed by modernity.
Modern rhythms come naturally to
those who fall within this group.
Modern
assumptions
are
the
assumptions by which they have
successfully lived their lives. It may
therefore be especially hard for this

generation of leadership to embrace
changes that it does not instinctually
understand. This is even truer in
individual synagogues, where those
who are most active will naturally
tend to be most committed to the
existing order of things. It requires a
leap of faith to trust that the changes
underway are ones that can safely
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Judaism. There is an integration of
feminism into all aspects of Jewish
life. And there is tremendous growth
in the related but amorphous areas of
spirituality, chanting, meditation,
healing and creativity. In February,
more than 1,500 people came to a
second annual conference on Jewish
meditation in Sam Francisco, and a
record number attended an equivalent

gathering in New York in April.
Proposals for Jewish retreat centres
are sprouting across the continent;
Jewish bookstores are awash with new
titles on every conceivable topic. In
Israel the most dynamic Reform
kibbutz is Lotan, which four years
ago began a re-envisioning exercise
which culminated in a vision
statement which has fuelled the

growth and renewal of the kibbutz
and which is clearly postmodern. It is
notable that the average age on Lotan
is 32.

It will be said that England is not
America or Israel. But the growth of
Limmud here in England encapsulates
much
of
the
shift
towards

postmodernism that I am talking
about. Limmud is about choice, a
return to tradition, a commitment to
Jewish learning - widely understood and the inclusion of many different
sorts of Jews, and many different sorts
of Jewish commitment. At the most
recent Limmud, in December 1998,
Ariel Klein, a Londoner in his midtwenties, led sessions which began
with a quote from the Rambam

(Maimonides) and culminated in a
meditation focused around the sounds
of soft drumsticks played upon seven
large crystal bowls. Such a Jewish
teaching
would
have
been
inconceivable in modemity. Here in
English postmodemity, he taught to
capacity crowds.
I believe that we should embrace the
shift to postmodernity, albeit not
uncritically. On the one hand I want to
suggest that many of its core attributes
are in fact "Jewish" values in the first
place. Judaism itself, I would argue, is
about the tension between change and
tradition and about our place within a
multi-peopled society. The plurality of
postmodemism is Jewishly rooted in
the notiron o£ "shivim panim l'toralr'
- seventy faces of the Torah, seventy

different ways of seeing the same
thing. Postmodem spirituality is the
next century's response to an ancient
Jewish questj to seek to know G-d and
to cleave to G-d.
On the other hand, pluralism and
choice pose new questions and
challenges, and understanding that we
are within a shift to postmodernity
helps us understand them and reframe
them. The challenge of Jewish
education, for instance, may need to
be refrained in this way: ``against a
backdrop of plurality and choice, what
precisely were the things that we
believe are unchanging, and how do
we communicate and instill such
values or such knowledge in children
and teenagers who take postmodemist
presumptions
as
unspoken
certainties?"
For me, as for postmodemity and as
for my own understanding of Jewish
tradition, I claim no monopoly of truth.
I do not understand all that

postmodemity entails, nor the myriad
ways we might most successfully
respond to it. But I do think that a
recognition of the move to a
postmodem world is now critical to
understanding what is going on in
British Jewry and indeed in world
Jewry.
As a postmodern Jew,
intuitively I embrace difference and
learn from the old as well as the new.
As a Jew, with no adjective of
qualification,
I believe myself
commanded to seek to improve and
heal the world. From both perspectives
I see the renewal of a postmodern
Progressive Judaism as one important

piece of the whole .
NIGEL SiLVALGE has an MA in American
Jewish History from Georgetown University in
Washington DC, and subsequently studied in
Machon Pardes and Yakar in Jerusalem, where
he now lives.
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acknowledge; it is not `other' people
who are `different' from me. It is not a
whinsical religious ideal in a could-be
future; it is not one of a long list of
challenges in so-called `political
correctness'. While some individuals

embrace more differences than others,
whether we recognise it or not, eczch
oJ€e o/us is the bearer of a multitude of
cultures. And yet, of course, the

prevailing dominant cultural climate
ensures that some cultures have more
power than others. A multiplicity of
cultures may inhabit Britain today, but
British society is still shaped

predominantly by white, Anglo-Saxon,
Protestant, middle class, heterosexual
males, and cz// ozfeer cultural identities
remain 77?czrgz.7zcz/. While this status quo

RAINBOW

remains, politicians may pay lipservice to `pluralism' and `cultural
diversity', but Britain cannot be a truly
multicultural society. And yet - again
- despite the prevailing status quo,

increasing numbers of `different'

Elizabeth Tikvah
Sarah

OUR NEW
JIGSAW
A few months ago, in the wake
Of the nail bomb attacks on
ethnic minordies, Prime
Minister Tory Blatr indicated
that it is a major objecfroe Of
the Government that Britain
should become a foourishing
multi-cultural society. B ut
what is a multi-cultural
society? What are its defining
characteristi,cs? How do the
various components Of a multicultural society relate and
interact? What role could and
should the Jewish community
have? Is it `good fior the Jews',
and are we likely to respond in
a posidre manner?
TutAENAaskedfiour
members Of the community,
each with a particular concern

for this subject, to contribute
their thoughts and responses to
these questions
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are the prerogative of soci-

TECHNICAL
ologists. AsDEFINITIONS
a graduate of the
London School of Economics, with a
Bsc. Hons in Sociology (1977), I could
claim a sociological perspective, but

sociology has moved on, along with
changes in society during the past two
decades - and so have I. My
understanding of a `multicultural
society' and its implications is
primarily shaped by my own
`multicultural' experience: as a

daughter of `mixed' Eastern European
Yiddish speaking and Central
European German speaking, nonu
synagogue-going, Jewish parents; as a
woman - now entering `middle-age'
and childless; as a lesbian - who has
been `out' for over twenty years and is
now married to another woman; as a
feminist - who discovered feminism
during the early days of the Women's
Liberation
Movement
and
is
committed to the reconstruction of
Judaism and Jewish life; as a
progressive Jew - who feels most `at
home' in Israel; as a rabbi `at large' who `ministers' to Jews of all
persuasions and orientations, and
teaches people of all religions and none
across a rainbow-range of identities and
backgrounds.
From the perspective of my own
experience, `multicultural society' is
not an entity `out there' wihich my
liberal conscience bids me to

people are beginning to assert their
differences with pride and selfconfidence and recreate `Britishness'
in their own diverse images. In the last
few years, lesbian, gay, bisexual and
trams-gendered people across the globe,
for example, recognising the need to
`celebrate diversity', have adopted the
rainbow flag. The rainbow is a potent
symbol of pluralism and inclusivity.
The rainbow also demonstrates that it
is possible to encompass all shades of
cultural life and create coherence, order
and beauty.
Britain has the pofe#fz.cz/ to become a

rainbow nation. But what will it take to
make this potential become a recz/I.fy.?
On an exzer72cz/ level, developments in
socio-politico-economic arrangements

and policies - including education that enable cz// the inhabitants of this
country to participate fully - to gz.ve
and to recez.1;e. On an I.7?fe7'#cz/ level,

changes in awareness within each one
of us each Jew included, which lead
us boJfe to recognise what we share
with

others

cz72d

to

value

our

differences; which transform our
perceptions of `society', so we
acknowledge its cultural complexity.
If Britain,
indeed, becomes a
`multicultural' nation some day, then

being white, Anglo-Saxon, middle
class, heterosexual and male will be
simply one cluster of identities among
many - including all the different
Jewish clusters - which, need I say it,
could only be `good for the Jews'.
RABBI ELIZABETH SARAH z.s' rabbz. o/
Leicester Progressive Jewish Congregation.
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It needed my
Bangladeshi pedants
to teach me that
the way I was
delivering the
service in ray
surgery was more
f iavourable to white
people than to
black and
Asian people.

institutions and has to be addressed.
Both the Prime Minister and the
Home Secretary also took on board
the concept of a multicultural Britain
as positive and vital for the future of
all Britons.
Is this to be welcomed by the British
Jewish community?
The issue of institutional racism is
an important one for all who live in
Britain. It is useless for us Jews to
wish not to be victims of it, in the
form of institutional anti-semitism
which excludes us from equality.

And we cannot pretend that, just
because we are victims of antisemitism, we ourselves are free of
institutional racism in our dealings
with black and Asian people. The fact
is that almost all of us are white and
we see and do thing from a white
perspective.

It needed my Bangladeshi patients
to teach me that the way I was
delivering the service in my surgery
was more favourable to white people
than to black and Asian people. Could
that be because I am middle class and
white? Of course it is.
There is an obvious moral argument
that large identifiable groups of people
should not have to live with less

different life-styles and customs. They
can have different religions and
different colour of skin. If we know
them, and they know us well enough,
we will trust each other - and probably
like each other too.
By welcoming and being welcomed
by people whose ways of life are
different from ours, we leam more
about their lives, and actually find
ourselves re-examining our own
through their eyes. This often helps us
to value more our own customs,
beliefs and culture.
So, is multiculturalism good for the
Jews?
You will not be surprised to read
that, in my opinion, multiculturalism
is not just good for the Jews, it is vital
that we all look for every opportunity
to promote it in Britain.
If we do not, the quality of life of
people of all backgrounds will suffer.
If we make the effort to begin loving
our neighbour, we will all gain, Jew
and non-Jew, black and white .
RICHARD STONE, ACJvz.ser o# £fee Sfepfee#

Lawrence inquiry, chairs the Jewish Council for
Racial Equality and the lslamophobia Commission of the Runnymede Trust. For twenty years
he was a GP in Notting Hill and Bayswater.
central London.

protection from crime, and to suffer
discrimination from institutional and
overt, often violent racism. It is
shocking for many white people to
learn of the acceptance of racism by
black and Asian people as a normal
part of life in Britain.
On a simple practical level as well,

TRUST
RIchard Stone
woke up white and black

the argument for dealing with
institutional racism is clear because of
its impact on the lives of all citizens.
Surveys repeatedly show 10-30% of
white inner city residents do not trust
their police. For black and Asian
people it is 40-600/o distrust.

Without the co-operation of 20% of
a population, clear-up rates of all
crimes are bound to be unnecessarily
low. This has a major impact on the

MR AND
Britons
MRS LAIVRENCE
to the
gross

lives of all citizens.

injustice they suffered in having their
son brutally murdered by racists.
They also helped the rest of us to
recognise that the appalling failure of
the investigation of the murder, now
openly
acknowledged by the
Metropolitan Police, is somehow
connected with the fact that the family
is black. That conriection is the
beginning of understanding what
institutional racism is about.
At the launch of the Lawrence
Report in parliament, both Tony Blair
and Jack Straw accepted that
institutional racism exists in all

The link with multiculturalism is
that the only real way to deal with
institutional racism is to bring black
and Asian people into the main stream
of British society.
So much of what we value in a
peaceful society is based on trust. Noone really wants to live in ghettoes
surrounded by barbed wire to protect
us from `other' people out there who
do not know us, and are hostile to us.
The more `other' people are PLUs
(People Like Us), the better the quality
of all our lives.
To be PLUs, people can have very
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COLOUR
BLIND
Oona King
what multiculturalism means.

PEOPLE
For meOFTEN
it is intensely
ASK
personal,
ME
yet inherently universal. At its most
basic level it simply means several
cultures existing side by side. But the
most
important
aspect
of
multiculturalism is not what it is, but
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what it needs. Multiculturalism needs
tolerance. It cannot survive, still less
flourish, without it. So anyone looking
to promote a tolerant, free, democratic
society, should seek to embrace
multiculturalism. It is a litmus paper
to test human rights.
Multiculturalism in its positive
sense is more than simple coexistence.
It implies a beneficial combination,
association, coalition. It is abhorred
by those insecure of their own identity,
terrified of change, or suspicious of
new ideas. The more fundamentalist
the approach, the less flexibility, and
the less room for any `other'. Doors
close, and so do minds.
But multiculturalism is not just a
nice moral aspiration for the
chattering classes. It is an economic
asset. Success in today's global village
requires the attributes gained from a

positive multicultural environment:
the ability to embrace and manage
change, flexibility, the acceptance of
new ideas, followed by the crossfertilisation of those ideas. Being
bilingual does not only mean speaking
more than one language. It means
accessing more than one mind-set.
That's something British children,
black or white, gain from growing up
in a multicultural setting.
That's why multiculturalism is as
precious for the majority as it is for
the minority. It is a lesson the
majority have yet to learn, and a
liberation the minority have yet to
enjoy. I was born the month the Street
Committee published its radical
blueprint for today's Commission for
Racial Equality. Just over thirty years
later black British people, especially

The fact remains
that being black
can seriously danage
your health. You
die younger, you
are poorer, you
ci,re less educated

and when you are
edecated, you
are less likely
to find a job.
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my generation, are struck by the
paradox of how far we have come, yet
how little has changed. The fact
remains that being black can seriously
damage your health. You die younger,
you are poorer, you are less educated
and when you are educated, you are
less likely to find a job. The
uncertainty lies not with .the extent of
discrimination, but with government' s
legitimate role in remedying it.
Labour
Governments
have
historically been proactive in this area.

New Labour has been, and must
continue to be, instrumental in the race
for equality. We need a new Race
Relations Act in this Parliament. We
need anti-discrimination legislation
which enshrines and guarantees

human rights for all - black, white,
Jewish, Muslim, gay, male, female,
disabled, young, old. Regardless of
what we are, or where we are from.
A multicultural society must
grapple with the barriers that make it
harder for one culture or group to
survive, flourish and contribute.
Nowhere are the pitfalls and triumphs
of multiculturalism more clearly
demonstrated than in my own
constituency in the East End of
London. Cultures collide and spark,
ebb and flow, sometimes displaying
dynamic pluralism at its best,
sometimes humanity at its worst.
Members of the black and Asian
community in Bethnal Green are the
poorest people in Britain. We, the
Jewish community in particular, must
surely despair that life chances
continue to be brutally limited by race.
I recently spent a Friday night in a
disused synagogue in Spitalfields.
Built over the rear garden of a
Huguenot silk merchant's house, this
extraordinary building was home to

generations of immigrants. An
eloquent Jewish octogenarian told of
his life in the East End. "Today, when
I see those elderly Bangladeshi men
shuffling along these streets with their
long whispy beards, they remind me
of my ancestors - the orthodox Jews
of the l890s who walked these same
streets. The Irish, the Jews, the
Bangladeshis...they're all the same
people to me." It is this universalism

and humanism which are the
hallmarks of multiculturalism.
So, what does a multicultural
society look like? It looks vibrant and
diverse, it treats difference equally, it
looks colourful, yet is colour blind. It
looks like where I want to be.
.
OCINAKING has been Labour MP for Bethnal
Green and Bow. since 1997.

OPEN
Julia Bard
hot Sunday night in July by the

IT IS
ELEVEN
O'CLOCK
Thames
in Reading.
The ON
end A
of
four days listening to music, dancing,
talking, eating queuing for loos,
making new friends at Womad, the
festival of world music and dance.
Everyone's exhausted, but a thousand
or so people of many ages, nationalities
and cultures stay on, captivated by an
Israeli band playing Palestinian music.
The good humour, the sharing and
discussion make this event seem
subversive because here the boundaries
between cultures are deliberately
breached. There are more `mixed'
families than usual. For once they are
the norm and can explore and express
their fractured, fused and changing
cultures in comfort. But tomorrow
we'll go back to our real lives where
minority communities fight for breath,
and where black boys are stopped and
searched and murdered in the streets.
You have to be suspicious when
leaders of the political caste start
extolling the virtues of a `multicultural
society' while they deport refugees, sell
weapons to murderous governments
like Turkey and Indonesia to repress
their minorities and when their `justice
system' lets racist murderers walk free.
Colonialism and subjugation are
woven through Britain's `minorities',
Irish, Jewish, Gypsy, Caribbean,
African, Asian or any other.
Nevertheless, Womad reflects a shift
which has accelerated over the last 20
years. Members of minorities are
asserting themselves, pushing out the
boundaries of their identities both

Continued on next page
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within their communities and in the
wider society. They are starting to
challenge not only the state which
designates them outsiders to be
`tolerated' or not, but their own

communal leaders who presume to
define and represent them.
This century has shattered the nation
state, punctured its borders, shaken it
until its inhabitants are thrown about
the world, detached from the ties that
keep them upright.
Nationality and identity never did
match. The nation state has never
served the needs of anyone apart from
those who run it. Now there is no
ignoring that, and only violence can
persuade people to maintain the
illusion. The reality is, the world is our
society.
A multicultural society should be
one in which there is freedom of
expression, mutual respect and, above
all, no power imbalance between
communities. All this and the

protection of individual civil and
human rights. The Enlightenment
brought a new notion of individual
rights; this was progress but it
conflicted with the way people actually
live their lives, which is in groups.

The nation state
has never served
the needs Of anyone

apart from those
who run it.
Our inheritance is a world dominated
by global markets - a world which
pays lip service to these individual
rights while destroying the communal
structures in which individual's lives
are embedded. At its most violent,
vulnerable peoples are driven off the
land on which they depend; at its most
subtle, established `minorities' are
tolerated only if they mimic the elite.
Into the first category come the
indigenous peoples of South America,
their lives destroyed by American
companies in search of cheap land on
which to produce hamburgers. Into the
second category come western Jews,
acceptable if we define ourselves as a
homogeneous, well-behaved religious
minority rather than a diverse,

quarrelsome ethnic group.
Western `democracy' has found
ways of accommodating minority
groups which refuse to assimilate. It
does this partly by identifying which
members of those groups will `do
business'
with it. In the Asian
community, these are Muslim, Hindu
and Sikh religious leaders. In the
Jewish community, it is the Chief
Rabbi, though our Board of Deputies is
unique in having a formal right to speak
on our behalf. Few Jews - even those
who belong to his shrinking synagogue
- accept
that the Chief Rabbi
represents them. And few Asians come
under the auspices of the religious
leaders who try to dictate how they
should live. In the 1980s and ' 90s, those

of us who are fighting for our rights
within our communities, as well as in
the wider society, have found courage
to do so publicly. When minority
communities are democratic, open and
pluralistic in a society which is
democratic, open and pluralistic, then
we will have a real multicultural
society I
J\JTJIA BARD is a freelance journalist. She is a
member Of the Editorial Coirmittee of Jewish
Socialist magazine.
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SOULFOOD
Howard Cooper

TadF|t:9ytguor;So;:afo?o:rss::soR¥:
oversubscribed. The Dalai Lama
outsells Martin Amis. But the growing
search to find more to life than
materialism and its undeniable
comforts, the deep human need to see
more in the world than meets the
naked eye, can take bizarre forms.
In recent years we have seen Hilary
Clinton turning to a spirit mediuni and
miraculously talking to Eleanor
Roosevelt, that good Catholic girl
Cheri Blair sporting a crystal pendant
with supernatural powers, and Glen
Hoddle's misfortunes with faith
healing and reincarnation. Then there
is the JF-#/es phenomenon, the cult
TV programme in which our mundane
world is suffused with the paranormal.
And the bestseller lists overflow with
books full of spurious scholarship
about Bible Codes, and phoney
prophecies
about
apocalyptic
happenings in the new millennium.
Disparate phenomena, perhaps, but
taken together they point to something
increasingly underlying our culture: a
major disenchantment with a world

governed by the rational, the scientific,
by logic and reason. A disenchantment
with a world that tries to explain
everything but solves so little. And
Jews are no less susceptible than
anyone else to these cultural trends.
Take healing: although there's a
longstanding Jewish folk belief in
healing, particularly within Hasidic
communities, its usually associated
with Christian spirituality. But there
is now a regular healing clinic at West
London Synagogue, and the RSGB run
workshops on it. As for so-called
`altemative' medicine, amazingly, in

Britain there are now more alternative
health practitioners, homeopaths,
naturopaths, reflexologists, herbalists,
acupuncturists and so on than GPs.
And Jewish communities are well-
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EYES REMADE FOR WONDER:

A Lawrence Kushner Reader
Jewish Lights, Woodstock,
Vermont,1999, pp 223 pb, $16.95

stocked with both those who offer these
services as well as those who seek them
Out.

Interestingly,

many

of

these

practices claim to be based on forms of
ancient wisdom and a knowledge of
how our bodies function, which
orthodox medicine is said to have
overridden or ignored. The language
of complementary health is often
spiritually tinged: the seductive claim
to work `holistically', to treat the
`whole' person, to help us achieve
`balance' and `hamony' . Even though

orthodox medicine, the fruit of
rigorous scientific research, has

transfomed the quality of our lives
during this century, it is hard-pressed
to compete with the sub-religious
appeal of `harmony', `balance' and
`wholeness'.

This disenchantment with the
rational and the scientific runs quite
deep. At the end of the last century
many well-informed people thought
that science was virtually complete.
Man - and it was predominately man
- had uncovered almost all nature's

secrets, and now knew practically
everything there was to be known. A
hundred years later,
our own
perspective is rather different.
Although sometimes science seems
on the verge of helping us gain greater
control over the environment,
technological advances are also seen
as threatening it. The Jewish tradition
might
use
symbolic
language,
metaphors, of God as creator and ruler,
in charge of the heavens and the earth,
but how are the atmosphere and ozone

layer going to cope when a billion
Chinese have cars and fridges? More
intimately disturbing, perhaps, is our
acquisition of godlike powers over the
making and shaping of parts of nature:
of plants, of animals, of human beings.
Do we have the moral preparation to
use these powers wisely, if indeed we
should use them at all?
Whether it's the assault on the
environment,
or
biomedical/
technological breakthroughs, or the
insidious, demanding authority of new
technologies such as the Internet,
never before have we been faced on so
many fronts at once with such

potential transformations within
society. Then there is economic
91obalisation, where .the capacity of
telecommunications to eliminate time
and space means that financial
insecurity starting in one far-off part
of the world can sweep across the plant
like a speeded-up contemporary
version of a medieval plague from the
East. The microchip-driven bacillus of
economic instability can bring mighty
nations to their knees, yet we have
come to believe that there is no

problem big enough that decent
marketing cannot solve it.
Collectively, these challenges
generate anxieties too easy to dismiss
as just part of some pre-millennium
fever.
That precisely
arbitrary
moment, the arrival of the year 2000,
will, as Auden once said of poetry,
make nothing happen. These triumphs
of our rational mental faculties open
up vistas both exciting and scary, yet
in
their
wake
comes
the
disenchantment. In spite of the
abundant material benefits we derive
from our modem age, we may still feel
something's wrong, something's
missing, something's been lost along
the way. The spiritual - that
mysterious and elusive dimension to
existence, that can't be measured, or

Continued on next page
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Even though orthodox medicine, the fruit Of
rigorous scientific research, has transformed
the quality Of our lives during this century, it is
hard-pressed to compete with the sub-religious
appeal Of `harmony' , `balance' and `wholeness'
created in a test-tube, can't be
manufactured, or produced at will, that
defies rational explanation and all
those tidy categories that reason loves
to draw - the spiritual is what more
and more seem to crave, to be drawn to
in one form or another.
There seems to be a buried hope in
so many Jews and non-Jews alike that
maybe there is something else, some
intangible, concealed dimension to
existence, beneath the rational,
beneath the visible sheen of the
material world: that the spiritual
dimension to existence is real, is
present here and now, to touch, to feel,
to know. That you could be moved,
that you could experience, if only for a
moment, the spirit, that nameless
energy which our people have met and
wrestled with through their history,
that nameless One who has been called
by so many names: is this not why
Jews flock to meditation groups and
KczbbczJczfe groups, healing courses and

spirituality programmes, as well as
turning up at High Holy Days for
another chance to defy their own
disbelief? Is not the secret hope that
we can reawaken that hidden part of
ourselves? That we can recall our
souls?

The problem for many, particularly
the young, is that traditional religion,
the religion of our synagogue services
- with their lofty words and tuneful
melodies, their conventions and order
and page numbers - can stifle the spirit
rather than liberate us to find the spirit
-or be found by it. A vacuum has been
created in our souls, which still thirst
for contact with the unseen. The
trouble is that in the search for what
goes beyond the rational, our
neediness makes us susceptible to the
irrational, to all manner of pseudosubstitutes for the reality of the
spiritual, of the spirit of God. As the
rigour
of
thought
and
the
discriminating values of traditional
religion wane, all manner of hocus-

pocus, of the seemingly miraculous, of
the supposedly supernatural, floods the
market place. As the soul's hunger
grows, the risk is that the intellect
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is abandoned.
And this suspension of thinking
means that people will believe in
literally anything, from witchcraft to
shamanism, alien abductions, the

power of the stars, crystal balls,
reincarnation,
Tarot
cards,
tealeaves...When you suspend your
critical and rational thinking, and your
moral intelligence, you can and will
believe whatever you want to believe:
cancer can be cured by healing hands;
God's name appears in vegetables;
statues bleed, Jews murder Christian
children and use their blood to bake
matzot
for
Passover;
killing
Palestinians or your Prime Minister is
religiously
sanctioned;
holiness
resides in stones and walls and land,
rather than what happens on the land
between those who live there.
We Progressive Jews probably pride
ourselves on our lack of susceptibility
to such folly, our freedom from preEnlightenment
superstition
and
magical thinking. But I wonder what
vestiges we do retain? How do we lean
to discriminate, to use our God-given
minds to sort out what is true from
what might be wished for but is
fantasy? To discriminate between that
spiritual dimension which is real, but
beyond the rational - and all kinds of
irrational phenomena?
If we put that question in a
traditional way, using traditional
language, we could ask: how do we
learn to distinguish between the
presence of God, AcZo73czz., the One-

Who-Is -and false gods, false beliefs?
The battle between the God of Israel,
the Holy One Blessed be He, our God
who exists in our tradition with a
myriad of names, one of which is
Emef, Truth, the battle between that
God of truth and justice, and the false
gods - the idols we manufacture or
conjure up, and wish to put our faith in
because they comfort us, they make us
feel secure, because they give us what
we want, which is hope, above all,
hope - this ancient battle is far from
over. We still fight it, inside ourselves.
And need to: holiness, for Jews,
includes learning to discriminate

between what is true and what is false.
Between God and idols. Between the
pseudo-spiritual and the real, but
enigmatic, Spirit of God.
But how do we leam to nourish our
souls without surrendering our
intellects? Rare is the teacher who
combines intellectual probity with
spiritual depth. Rabbi Lawrence
Kushner is one. Over the last 25 years
he has consolidate'd a reputation as
one of the most creative thinkers and
writers on Jewish spirituality. His
latest American publication is a
beautifully crafted text, drawing on
his previous work but integrating his
idiosyncratic blend of scholarship and
homespun wisdom into a seamless
narrative stretching from meditations
on individual letters of the Hebrew
alphabet to mythopoetic musings on
how contemporary astrophysics
echoes Jewish mystical teachings on
Creation.
For Kushner, as for mystics in the
past, God's Oneness implies the
interconnectedness of all with all. And
we each have the potential to develop
our awareness of the divine dimension
to everyday life: `The beginning of
knowing about God is simply paying
attention, being fully present where
you are ...,

What authenticates Kushner's
spirituality, for me, is his respect for
tradition - his exegesis of Biblical
texts is simple, masterful, free from
dogma, engaging with his material
with a feeling thoughtfulness and thus
inviting us to do the same - and his
playfulness, that lightness of touch
which sensitises us to our own
uniqueness, the mystery of our being,
bound up with the Being of the
universe.
Nobody, not even rabbis, can tell us
where our search for the spiritual has
to take place, our search for moments
of insight, well-being, moments of
awe, intimacy, connectedness, of silent
knowing, of calm understanding, of
seeing something you have been
struggling with for so long suddenly
appear quite differently, moments of
seeing someone, or yourself, in a new
way, moments where estrangement

gives way to love, moments of
illumination, moments of revelation.
Nobody can tell us where to look -but,
for some, Lawrence Kushner might
just be the guide who takes us one step

further on our journey .
RABBI

HOWARD

COOPER

i.s

cz

psychoanalytic psychotherapist, and leads an
`Exploring Spirituality' programme at
Finchley Reform Synagogue (0181-446 3244

for details).
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lT WILL BE

AWE:UL
The dreaded Millennium` It cannot
be avoided. MAINNA decided, in its
last issue of the second Christian

millennium,

on

a

full

frontal

approach. We invited two members
of our
Editorial
Board,
Isca
Wittenberg and Wendy Greengross,
to refoect, from a psychotherapeutic
and counselling perspective.

DOOM
Isca Wittenberg
reading the paper, it would

LISTENING
THE RADIO,
seem thatTO
everybody
of any
importance has known for months
where, with whom and how they are
going to spend the New Year's Eve
and celebrate the arrival of the year
2000. There are so many special

parties, fantastic events promising
exciting times, on the one hand
stimulating us to be caught up in
millennium fever and on the other

worrying us whether we are gong to
be the odd one out, not invited to any
party, feeling left on the shelf,
unwanted. To question what the
enomious excitement is all about, on
the other hand, seems petty, as if one
was just not capable of optimism, of
youthful ardour and fun or worse still
a spoilsport, envious of the privileges,
of the social success and happiness
that others enjoy. The Millennium
Dome, which is to be the biggest,
highest, most innovate structure, full

of new, unheard of, complicated and
intricate designs, harbouring man's
achievements and aspirations is, after
many hiccups, going ahead. Those
who have questioned whether the
planners are aiming too high, like
Ibsen's Master Builder, whether the
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Dome is worth the vast expenditure,
will be ready in time, whether the
access to it will result in chaos, have
been silenced by being dubbed as
lacking in enthusiasm and even
accused of undermining Great Britain
being in the forefront of progress and
London the most cool, in-city of the
world. The tenor of the debate makes
it clear that we are not just celebrating
that the human species has survived
for so long, been inventive and
creative in so many fields but that we
are competing about who is best,
cleverest,
most desirable.
This
happens on the national level just as it
does on a personal level when people
show off their plans for New Year,
each one even more wonderful than
the other, dividing us into winners and
losers.
It
brings
about
much
unhappiness in those who feel they
are not included in the general
joviality or participating in more
modest festivities.
In all this excitement, we may be
forgiven if we were to lose touch with
what we are actually celebrating. Is it
the anniversary of Jesus's birth? Is it
the beginning of a new, better era? Is
it the relief at saying good-bye to the
most cruel century which has brought
about such great human disasters,
suffering and sorrow? Are we coming
together to give thanks for the richness
of nature, the gift of life? Are the New
Year wishes for a very different, more
benign political scene, peace, health
and personal happiness for a greater
number of people? In as far as these
are based on our own sincere
determination to do our utmost to
bring this about, we have reason to

The tenor Of the
debate makes it clear
that we are not just

celebrating that the
haman species has
survived for so long,
been ieventive and
creative in so many
fields but that we are
competing about who
is best, cleverest,
most desirable.

celebrate and be joyful. Indeed some
optimism,
some
belief in
a
worthwhile, good future is essential if
we are to invest in life and strive for a
better society.
It is ironical that all the immense
technical progress is threatened by the
lack of forethought; making us dread
the breakdown of computers and all
the security we have come to rely on.
But I trust that these technical
problems will be solved, more or less
promptly. It isn't technology which is
the main obstacle to progress - it is

human nature as such. Part of that
human nature is the tendency to think
in extremes, to experience the world
in terms of being absolutely terrible or
absolutely wonderful. There are those
who believe that the beginning of the
new millennium spells disaster, that it
will be the end of the world while
others expect the Messiah to arrive. It
is in order to escape from fears and
difficulties, from physical and
emotional pain, from doubt and
uncertainty that we seek quick
solutions and expect some wonderful
thing to happen or be given to us,
bringing us the fulfilment of all our
wishes. And all this is to come about
without any effort on our part. A five
year-old may imagine that on his
birthday he will get everything he
dreams of. This may be expressed in
terms of presents but behind that is the
hope of suddenly being able to do
what his older brother can do, or better
still what daddy or mummy can do.
The tears and temper-tantrums, such a
frequent occurrence at the end of the
birthday celebrations, may in part be
due to tiredness but at a deeper level
express the disappointment and anger
that there has been no magic change.
He discovers that he is just the same
as before and it needs hard work and
patience to get what you deep down
desire, that material possessions do

not make you into a different sort of
person. The childlike belief in magic
solutions, in some great event or fairy
godmother who will bring about
instant change for the better are hung
onto by many people throughout their
life. It is not hope but the fantastic
expectation of fulfilment of all our
wishes which leads to states of great
excitement followed inevitably by
despair and depression when reality
does not live up to our fantasy.
My prediction is that in the first week
of January there will not only be heavy
hangovers, accidents, drunkenness,
uncontrolled behaviour but that there
will be many individuals who are
Contirmed on next page
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caught up in deep depression, in some
cases leading to suicide. Such wolTying
expectation is not based on pessimism
or envy of those who are having a good
time at New Year but on what doctors,
psychiatrists and psychologists have
learned in their clinical practices over
many years: namely that at certain
holidays and times of year there are
more suicides and many more people
with depression.
It would be logical to believe that
winter with its dark days brings about a
lowering of our spirits. While this is to
some extent true for most of us, the
kind of depressed mental state I am
concerned with here is of a more

profound nature. In fact, the highest
suicide rate and cases of depression
occur in spring - also at or just after
Pesach. How are we to understand this?
Why does a festival which is a
celebration of freedom, of deliverance
from slavery and oppression of our

out, we feel that we too should flower
like mother nature, be happy, feel new
vigour, be young again, fall in love, be
loved, have someone to admire us, have
a baby. It is the gap between the
renewal of life outside and our little
life with its big limitations which has
to be faced. While we may be glad that
spring has come and take pleasure from
the loveliness around us, most people
experience a sense of tiredness and
mild depression. For some, the
disparity between their great desires
and the lack of personal fulfilment
serves to emphasis the poverty of their
external and internal achievement and the pain of it may become
overwhelming.

Perhaps it is as well then that, as
Jews, we are less likely to get overexcited about the dawning of the
twenty-first century, are less inclined
to invest it with too many unfulfillable
expectations and hence may be spared
much bitter disappointment. At the
same time, leaning from others may
help us to become aware of the need to
face the limitations and losses in our
own lives with humility and courage,
and use what we have been given to

bring about a better future I
ISCA WITTENBERG I.s cz co#sw/fa#f a7zcz/}Jfz.c

psychotherapist f;or children and adults. She has
been working at the Tavistock Clinic and in private practice for over 30 years and teaches all
over the world.

people - and for many of us linking
with our own not dissimilar experience
of escaping from persecution - make
us angry or depressed? We may feel
that all the cleaning is also a kind of
slavery but having done all the work,
we can enjoy having got rid of some of
the old stuff and take pleasure in the
new clean kitchen and dishes, in having
a Seder in congenial company. No, it is
not the outer burdens that are the most
oppressive. It is the contrast between

what we feel we should have and what

GLOOM

we do have: other people's Sedcz7~z.in

their family, their fiends, the quality
of other people's life in contrast with
one's own can and often does lead to a
profound awareness of loneliness, to a
sense of failure, of questioning one's
achievements in one's outer and inner
life. It is this which leads to misery,
despair, anger with oneself, with
others, with fate, with God.
Christmas, for those who celebrate
it, brings similar problems. Children
compare how many cards they each
received: "she got twenty, I only had
six". It implies not being as popular as
the other girl. If one has not been given
as many or as fabulous presents as
another child, one keeps quiet about it,
feeling ashamed and resenting the
unfairness. Christmas celebrates the

birth of a very special baby, one that
may arouse great jealousy rather than
adoration. It is also, just like so many
Jewish holidays, a time to be with the
family. The lack of a loving family, the
absence of those we are separated from
or we have lost, is felt at such times
with especial painful poignancy.
And when springtime comes, when
nature renews itself, when buds come
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Wendy Greengross
DID NOT EXPECT TO BE
alive into the third millennium.
It was not that I had any sort of
death wish, merely that I had been
born at the end of the first quarter of
the twentieth century and there was no
reason, even if I achieved my span of
three score years and ten, that I would
not die in the twentieth century as

I

well.

When it was suddenly brought to
my notice that 2000 was at hand, I was
horrified. I suppose that, in a way, my
feeling were similar to my realisation
that 1984 was nigh, which, when it
came, was banal.
Is the millennium going to be the
same? Spokesmen who purport to
know what they are talking about
assure us that aeroplanes won't fall
out of the sky. Water and electricity
will still be running out of taps and
plugs. The main problem, (sorry about

the pun), for almost everyone will be
that everybody else will be so busy
holidaying that the things and people
we value like transport, plumbers and
brain surgeons will just not be
available...and heaven help you if you
are one of that band of innocents who
thought that it would be a splendid
idea to have a baby on January lst.
So as no-one quite knows what to
expect, we live on our fantasies. One
of our fantasies is that for the whole
eleven day bank holiday, everybody
else will behaving a whale of a time
either in the bosom of their loving,
caring fun-filled family or being with
their
generous,
entertaining,
supportive friends.
Because we know it is not going to
be like that for us we feel deprived,
disadvantaged, left out and miserable.
In other words, a huge proportion of
the population will be thrown into
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deep sadness just because they
believe, quite erroneously, that
absolutely ever);o72e other than
themselves is having a ball from which
they can barely tear themselves away.
If we stopped and paused for even
one brief moment, we'd know that life
is not like that. We'd know that within
any group, be they classmates, family or
friends, there are parts to be played and
each of us slips into the same familiar,
albeit uncomfortable, roles whether we
like it or not. We go to the gatherings,
determined that its going to be different
this time, but it never is. Roles that are
meaningless in themselves ensure that it
all ends up with nearly everyone having
a terrible time, feeling anxious,
embarrassed and angry, waiting for the
moment when we can decently escape.
Angry that the warmth and love and joy
of togetherness evaporated almost
before we have got round to saying
`hello'. And that it was in all probability

of our own making. Aunts and uncles
are even more repetitive and boring than
we remembered, while if we happen to
be in the category of aunt or uncle or
even great aunt or great uncle, nieces
and nephews will appear to be even
more selfish, egocentric and selfopinionated than we could have thought
imaginable.
Somebody or more probably lots of
bodies will have hurt feelings.
Somebody will say something that did
not need to be said. Never mind the

jokes that were past their sell-by date at
the first millennium. The one who
bosses everybody else around will do
so, however much everybody resents it.
Children will go too far. Parents will be
too strict or not strict enough. Either
way everybody will make a mental note
of bad parenting or dysfunctional
families.
We know that all this will happen at
the millennium, because it consistently
happens at Pesach, Rosh Hashanah,
Chanukkah even, noch, at Christmas
and Easter. In fact at any time which is
designated as the season for the family
to get together and e#/.o)/ togetherness.
Yet in spite of all our experience and
experiences, if we are not going to be
there, we feel positively excluded. We
feel that `there' is where it is all
happening, we yearn to be part of the
masochistic ritual. We really, even if its
only subconsciously, come to believe
that we are excluded because we are not

good enough to be invited. We feel that
not being able to take a part in these
deeply flawed celebrations is a loss and
we become depressed and miserable
because we have to miss out on the
opportunity to do a bit of extra suffering.
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A huge

proportion Of
the population
will be thrown
into deep
sadness just
because they
believe, quite

erroneously, that
absolutely
everyone
other than themselves is having
a ball from
which they
can barely tear

front of the telly with a large box of
chocolates and a Chinese take-away. Go
for a long walk. Spend the whole eleven
days surfing the internet and playing
computer games. We could even, at a
pinch, visit a neighbour or a friend or a
lonely relative.

We may enjoy ourselves, we may
not. The outcome probably does not
depend on what we do, but whether we
are .able to stop looking over our
shoulders fantasising on what everyone
else is doing. Not fooling ourselves with
stupid answers when we mentally ask
the question `How was it for you?' .
WEND¥ GREENGROSS feczs A¢d cr /ong cz#d

varied career. She has worked as a GP, a
counsellor, an agony aunt, a writer and has taught
pastoral cc[].e and counselling at the Leo Baeck
College.

themseives away.
Perhaps those of us who are uninvited
would not feel so bad about it if
newspapers, TV and shops were not
giving the impression for weeks before
the event that everyone else will be at
the party and enjoying it.
Maybe it is worse for Jews, because
Jews are supposed to be family
orientated and the myth that we still buy
into is that everyone who is Jewish
automatically gets a place at
somebody' s I:inily celebrations.
Years ago, when the extended family
had some reality, distant aunts and
uncles and family friends were invited
to join in. If you were making a meal or
a Sec7er, two or three or four extra didn't
seem a lot of work. Nowadays with
families separated both geographically
and emotionally, it is often too much
bother to make the effort of making
certain that no-one gets left out, feels
disregarded, undervalued or worthless.
Suddenly there is a psychological flip
which changes `some people are too
busy or too selfish or uncaring or selfcentred, to invite me' to `it must be my
fault that I'm not wanted. I'm not asked
because of "); shortcomings '.
Perhaps those of us who are fortunate
enough to be able to do what we want,
how we want and where we want should
wallow in the freedom.
Do what we say that we always
wanted to do. Stay in bed. Slump in
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At the trial Of

Adolph Eichmann,
Frank Foley, was
described as a
" Scarlet Pimpernel " ,

who risked his own life to
save those of perhaps
as many as 10,000

Jews, or more.

PLANETS
APART
Geoffrey Alderman
Michael Smith, Fo/ey.. 772e fp}; 777!o
Sczved /0,GOO Jews, Hodder &
Stoughton,1999. ISBN: 0 340 718501;
£20.00; pp 358 hb.
Richard
Griffiths,
Pczzrz.o/z.sffl

Perverted: Captain Ramsay, The
RIght Club and British Anti-Semitism
J939-40. Constable, 1998. ISBN
0 09 467920 7; £25.00; pp 372 hb.

philosemite? What makes

In 1884, in
WHATan antisemite?
MAKES
Aa

two-up, two-down terraced house in
the north Somerset town of
Highbridge, Isabella Foley gave birth
to her third son, Frank, whose
extraordinary career was to have

profound and happy repercussions for
thousands of German and Austrian
Jews. Frank's father, Andrew, was a
railway engineer, a self-made product
of mid-Victorian England. I doubt that
there were Jews in Highbridge - the
nearest community would have been
in Bristol, to the north-east - and there
were almost certainly none at
Stoneyhurst College, the Jesuit-run
school in Lancashire to which Frank
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won a scholarship. For a time Frank
wished to become a priest. But he
abandoned this idea whilst at
university in Poitiers. Invalided out of
the Great War, he was recruited into
the Secret Service: he spoke excellent
French and German.
There are many enigmas in Frank
Foley's life. Peinaps the greatest is
why he chose to become a spy at all.
He needed a job. One was offered to
him. From 1918 to 1939 he acted as

Passport Control Officer attached to
the British Embassy in Berlin. He
became, in fact, M16's `head of
station' in the German capital. The
role of Passport Control Officer was a
standard `cover' for members of the
Secret Service, and it enabled Foley to
screen Bolshevik agents who might
have wanted to enter Britain. At this
time, and for most of the interwar
period, Bolshevism was regarded as a
much greater threat to British security
than Nazism. Foley was able to make
contact with disillusioned Bolsheviks,
whom he `tumed' so that they passed
information to him. Foley did not
enjoy diplomatic immunity. His work
was highly dangerous.
But while working for His
Majesty's Secret Service, Foley was,
simultaneously, engaged in activities
which, on the face of it, were designed
to undermine the refugee policy of
His Majesty's government. He used
his authority to issue visas to enter
Britain and Palestine to thousands of
Jews who, technically, were not
entitled to them. At the trial of Adolph
Eichmann, in 1961, Foley, who had
died three years previously, was
described as a "Scarlet Pimpemel'.,
who risked his own life to save those
of perhaps as many as 10,000 Jews,

perhaps
more.
He
entered
concentration camps to get Jews out
of them, he hid them in his Berlin
home - one such recipient of this
strange hospitality was Rabbi Leo
Baeck. He gave assistance to their
obtaining forged passports, and
flouted British policy in Palestine to
arrange for their a/I.)/czfe.

Why did Frank Foley do all this?
The central weakness in Michael
Smith' s otherwise admirable account
of this hero is that this question is very
inadequately answered. Foley was paid
to run spies in Germany, and his
activities on behalf of Jews might,
perhaps, have assisted him in this
work. But, if so, the advantage could
only have been marginal compared
with the risks. Foley does not appear
to have had any special interest in Jews
or Judaism - he was not, in that sense,

a philosemite - though if the Jesuits
taught him that the Jews killed Christ,
he seems to have taken no notice of
this lesson. What drove him to his
work of rescue seems rather to have
been an inst-inctive rejection of racism,
and an instinctive opposition to the
messages and methods of the Nazi
creed. Call it common sense if you
like. Frank Foley had it in large
measure. After the defeat of Nazism
he confessed to a grandnephew that he
had become a pacifist, but added
`unless some tyrant gets busy trying to
rob people of their mental and physical
liberty'.

The upbringing of Archibald Henry
Maule Ramsay could not have been in
greater contrast. Educated at Eton and
Sandhurst, Ramsay was closely related
to the Earl of Dalhousie and married
the widow of Lord Ninian CrichtonStuart who had died in the Great War,
son of the 3rd Marquis of Bute.
Ramsay was a Scottish aristocrat, who
lived in Kellie Castle, near Arbroath.
From 1931 to 1945 he sat in the House

of Commons as Conservative MP for
Peebles. Ramsay was the only MP to
be imprisoned, without trial, during
the second world war under
Regulation 188, which permitted such
drastic action in respect of those
deemed
to
be
members
of
organisations "subject to foreign
influence or control" or whose leaders
"had or had had associations with
leaders of foreign governments, or who
sympathised with the system of

government of enemy powers". In May
1939 Ramsay had founded the Right
Club, the main object of which,
he later wrote, was ``to oppose and
expose the activities of Organised

Jewry...[and]...to

clear

the

Conservative
Party
of
Jewish
influence...Our hope was to avert war,
which we considered to be mainly the
work of Jewish intrigue centred in New
York".
The Right Club was, in short, a
deeply antisemitic organisation and
Ramsay was considered one of Britain' s
leading interwar antisemites. In April
1940 Ramsay had given the
membership list of the Right Club - the
so-called "Red Book" - to Tyler Kent,
the cipher clerk at the American
Embassy in London who was busy
passing the contents of highly secret
exchanges between Churchill and
Roosevelt to the Italians, and hence to
the Germans. Kent's activities became
known to the British authorities, and,
his diplomatic immunity having been
waived by the American Ambassador,
Joseph Kennedy, he was arrested. The
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Red Book thus passed into the hands of
the British government. After the war
it appears to have been given back to
Ramsay. In the late 1980s it was
discovered in the safe of a firm of
solicitors, and was passed to Professor
Richard Griffiths, whose seminal
Fellow Travellers of the Right,
published in 1980, had first exposed to
academic scrutiny the activities of
British Nazis, their friends and
sympathisers during the 1930s.
Patriotism Perverted .rs a. ve;ry
detailed account of British Nazism and
antisemitism in 1939 and 1940. It is
not a biography of Ramsay, partly I
suspect because, until 1937, there is
nothing in Ramsay's career that would
warrant scholarly scrutiny. His

parliamentary interventions were lowkey, and largely confined to Scottish
matters. But in 1937 he began to

interest himself in international affairs,
especially the Spanish Civil War. He
became obsessed with the notion of a
communist plot to undermine Europe' s
Christian basis - what he termed "the
International Godless Movement at
Moscow". By January 1938 he was

of his associates, who included the then
Duke of Wellington, Lord Redesdale,
father of Diana Mosley, Oswald' s wife,
and a handful of Tory MPs? It is
tempting to write them off as upperclass cranks. The fact is that they
swallowed, hook, line and sinker, the
message of the Protocols of the Elders
of Zion, and that they really did accept
that Bolshevism was indeed a Jewish
world conspiracy, from which the
Fiihrer was merely trying to save
European Christendom. They were true
believers. Frank Foley was also
concerned about the threat that
Bolshevism posed. But these folk
lacked, conspicuously, his sense of
balance and proportion. Had the Nazis
invaded Britain, we may be sure that
Ramsay and his friends would have
been given important positions in a
Nazi puppet government. That was why
the Right Club was suppressed and
Ramsay interned.
As an MP, Ramsay was answerable
not only to Parliament but also to his
constituency party, the Tory gentry of
Peebles. They do not appear to have
made any move to deselect him until

Andserhitism existed in Britain throughout
the second world war, a rwixture Of antiBolshevism, religious hatred, xenophobia,
economic jealousy and scapegoating.
speaking, publicly, of a JudaeoBolshevik conspiracy, from which
Hitler had saved Germany. He, Ramsay,
was intent on doing the same for
Britain.

Ramsay never thereafter wavered
from the view that the Jews were intent
on world revolution to overthrow
Christendom, and that, through their
financial strength and control of the
media, they were determined to bring
about, and had brought about, war
between Britain and Germany. In May
1945, having been released from
detention the previous September, he
placed on the Order Paper of the
Commons a motion calling for the reenactment of the Statute of Jewry of
1290, by which Edward I had expelled
the Jews fi.om England, the repeal of
which, the Motion explained, had
exposed the country once more to
"Jewish extortion and exploitation". No
other hAI' supported the Motion, which
was never debated. De-selected by his
constituency,Ramsayfoundhimselfout
of Parliament after the general election
two months later. He died in 1955.
What are we to make of Ramsay, and
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after his internment. Did they approve
of his views? In March 1939 they did
ask him to meet them, but seem to have
been satisfied with an assurance that,
in the words of his secretary, published
in 7lfec rz.773es of 20 August 1941, he

would henceforth not "work publicly
against the Jewish menace", but
continue his struggle in private.
Surviving evidence suggests a deep split
in the local party, but not deep enough
to lead to Ramsay being disowned.
Antisemitism existed in Britain
throughout the second world war, a
mixture of anti-Bolshevism, religious
hatred, xenophobia, economic jealousy
and scapegoating. Arguably, indeed,
antisemitism has deeper roots in British
society than other forms of racial
prejudice, and is a more volatile social
force. No `race riot' in Britain since
1945 has become so serious that the
military has had to be called in. But
that was what happened in the valleys
of South Wales in August 1911, when
an orgy of anti-Jewish riots was
unleashed at a time of deep social and
economic uinrest. In that sense, the
dissimilar lives of Archibald Ramsay

and Frank Foley do bring some comfort.
I find it difficult to believe that those in
authority in Whitehall had no inkling
of Foley's very private crusade against
Nazism. IIis activities were tolerated,
whilst Ramsay's were disowned and
eventually brought to an end. That is a
comforting thought on which to
confront the next millennium .
PROFESSOR GEOFFREY ALDERMAN z.s
Pro Vice-Chancellor, Middlesex University, the
second, enlarged edition Of his Modern British
le:wry was published by Oxf;ord Ur[iversity Press
in 1998.

FAMILY

sE:::se:Ktah¥e:-:on:d:nJ|::8rfyisIro:r
discussions between RSGB and ULPS.
Dismissing such temerity by
suggesting they should "join another
club", your correspondent Don Glazer
(Spring,1999) asked: "Have there been
such changes to the ULPS relating to
their attitude to 4tzsfer#f, fecr/czAfeczfe or in

all other matters that were discussed in
the feasibility study?"
He thought not.
The contrast with the 'valuable article
by Rabbi Dow Marmur could hardly
have been more pointed, both in its

general tenor and also in some specific
exanples.

"We are neither fecz/czfrfez.c nor anti-

fecz/czkfez.c ", commented Rabbi Marmur.

ccv\|e a.re post-halakhic. V\Je have

moved beyond artificial legalism fecz/czfafeczfe, time bound and unjustifiably

restrictive, yet petrified and petrifying
- towards the affirmation of 77?z./zvcz%. "

HeremindsyourreadersthatR6form
members "differ on many things,
including ritual and theology. Yet...we
are able to live...within the same
family...That is the strength of

Refom.„
Mr Glazer's Judaism seem 3,000
miles away from Rabbi Marmur's! .
Yours
David Lipman
Caythorpe, Nottinghc[m

CHEERS
)W, THAT'S A BIT OF A
rild swing your deputy
ditor takes at Shmuley
Boteach when he says that Boteach

W

has...`1ike

so

many

Lubavitch

Contirmed on next page
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converts, no Jewish roots' . I had always
assumed that Rabbi Boteach is in fact
Jewish by birth, and if he is not, so
what? If `Jewish roots' is a criterion for
inclusion we might as well close our
conversion programme. Anyway, I
think Shmuley has been good for
British Jewry.
We may not concur with his reli-

whole Progressive movement for his
work in the Thirties in rescuing German Liberal rabbis by finding them
employment in this country. This provided the manpower for the expansion
of the movement and the establishment of the Leo Baeck College, which
is his finest memorial .
Zichrono Leshalom.

gious outlook, but he has - alright, in
his own PR interests - brought a breath
of life into religious debate that none of
us - in any movement - has achieved
for years except when we're falling
out. He has shown an understanding of
outreach which we should applaud, a
willingness to talk -try and stop hin! and a capacity to lap up criticism without rancour. I hope he is still here when
this letter appears. A Jewish spokesperson who can command the headlines

Alan Tyler
Surbiton, Surrey

for religious conviction is no small benefit. We could do with a few more, not
least in our own Movement, to support

the lead already being shown .

Barry Hyman
Bushey Heath, Herts
`.'J^\`

PROPHET

Aioa#1|8:N::dth::?:-:;r:1:Tdit;
my uncle-in-1aw's memories of him in
the Summer issue (Alan KingHamilton, A4AIVIV4 64J.
Wearing his Zc//z.Z over one shoulder

and under the other armpit in his idiosyncratic way, he would declaim
from the pulpit like a prophet, and was
quite uncompromising on any matter
great or small. My late father as Senior Warden throughout the Second
World War reigned in his domineering manner by saying `If you insist on
resigning over the changing of the
cloakroom towels or some other minor domestic matter, go ahead' and he
would gradually calm down.
Harold and Flora Reinhart sadly had
no children, so the synagogue became
their whole life and they especially
loved its children. He was an outstanding exponent of prophetic Judaism as
a guide to the nations, but linked with
it was a sharp hostility to political
Zionism. He refused for many years to
even consider a prayer for the State of
Israel, though I dared to suggest to
him that if it was that bad it needed
our prayers all the more.
Despite his personal whims and
somewhat dictatorial manner he deserves the deepest gratitude of the
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COALITION
OTH THE EDITORIAL AND
Sam Lawson in the Summer

1999 issue of A44AV4 touched
upon the question of a partnership
between the Reform and Masorti
movements.
We in Masorti are committed to full
co-operation between all synagogue

groups. It saddens us that Modern
Orthodox institutions feel unable to
work as closely with Masorti and
Progressive groups as we may wish.
Nevertheless we welcome the gradual

the mother but I happen to know that
the father, Moshe Menuhin, was for
quite some time, a regular contributor
to one of the major German neo-Nazi
weck:+ies, Deutsche National Zeitung,
which featured him as their ``Cultural
Editor". I would not believe it if I had
not seen his articles there.
Moshe Menuhin was apparently so
rabid an anti-Zionist that he did not
much care about the company he was
keeping. This was in the 1970s I
believe and I never ceased to wonder
how it was possible for any Jew, let

alone the father of Yehudi Menuhin,
to descend to such abominable depths.
Eventually
he
decided
this
particular nco-Nazi paper was not
sufficiently anti-Israel for his liking.
Moshe Menuhin also published a book

endrlhed The Decadence of Judaism in
o24r rz.77ee. His death in 1982 was

tea.tured ±n the Deutsche National
Zez.f#72g. His story might well make a
worthwhile chapter in a book on "Sons

and Fathers" I
CC Aronsfeld
Wembley, London

#

progress that is being made.
We have no desire to enter into

partnerships with individual synagogue
organisations. Such liaisons tend to blur
ideologies and may have the effect of
creating an "us and them" environment.
This in turn will exacerbate intracommunal tensions and lessen the
possibility of full co-operation across

the
spectrum.
We
do
work
constructively and successfully with
RSGB on individual projects, notably
the establishment of new Jewish Day
Schools in which ULPS are also
partners. However, we are not thinking
in terms of a general partnership other
than aspiring to the eventual
establishment of a true coalition across
the religious spectrum I

Harry Freedman
Director,
The Assembly of Masorti Synagogues
London, Nwl 1
•'J:i..

FATHER

S|:h:b¥1:ssfroYn[:ie:fpARb:es;TOE:mo:°=

services to Yehudi Menuhin (Last
Word, A44IV7VL4 64J. It put me in mind

of Menuhin's remark (in his book
Unfinished Journey) that "rLot all
children have two devoted Jewish
parents as I did". I know nothing about

SON

A

S
THE
RABBI
WHO
conducted
both
Yehudi
Menuhin's funeral and his
memorial service at Westminster
Abbey, can I explain to my dear fiiend
Willy Wolff (Last Word, A44IVIV4
Summer 1999) why the memorial
service did not take place at the Liberal
Jewish Synagogue or - with less reason
- West London Synagogue or the
Western Marble Arch Synagogue.
The simple answer is that none of
these venues would have been big
enough to accommodate the number of
people who wanted to pay tribute to one
whom Willy rightly called "...one of
this century's greatest musicians...and
an exceptional human being...". That is
why, after discussion, the family
decided on Westminster Abbey, and the
Abbey was delighted to hold the service
there. In the event at least 1,000 people
were disappointed in their application
for the Abbey's 2,200 available seats.
All things considered, I hope Willy will
agree that the Abbey was an appropriate
venue in which to honour a great human
being -and no-one had to sit in a special
alcove to watch the service on closed
circuit tv! I

Rabbi David J Goldberg
Liberal Jewish Synagogue
London NW8
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"Oh dear," I thought as I caught my

William Wolff

invitation to smugness comes
THE fromMOST
the plight ofPRESSING
the victimised
women denied a religious divorce by
orthodox courts. The flint-like refusal
of Dayan Ehrentreu's London Beit Din
to give even a centimetre on this issue
is like a permanent eclipse on the
Jewish landscape. All the banners
outside the Finchley Road offices of the
Jcz};cz73z.7#, the religious judges - not one

of them would last five minutes on the
bench of a magistrate's court -will not
budge men who make mules look as
docile as lap dogs.
The very existence of czg`z/7?of, women

chained to a marriage that has ceased to
exist in civil law, is an index also of our
miserable failure in the progressive
camp. They could come to our Beit Din
any day and obtain their bill of religious divorce. They do not.
That is our fault for not presenting an
image of legitimacy.
We can best help the ¢grt7toz by repairing that crack.
•.:Tt.

first sight of it in a back row, "couldn't
we have done better? This must be the
poorest stone among the tens of
thousands in the cemetery." And then
came the comfort and the defiance:
"Well, good for the Wolves that they
did not keep up with the Cohens." Next
I zoomed in on the name of the
birthplace of which she was so proud
in what was then eastern Germany and
is now western Poland, and where I
spent a blissful day only weeks before.
A walk round any cemetery is the
most instant memory jogger and
liveliest history lesson. I have never
seen the past more vividly than in the
Novo Dyevitchi cemetery in Moscow,
where Raisa Gorbachev was taken last
month to join Anton Chekhov, or in
Pere Lachese in Paris, or in Ewelme in
Oxfordshire where I try not to disturb
the humourist Jerome K Jerome as he
rests snugly and eternally near the
wall. On my way to my father's grave
in Willesden I pass a clutch of Chief
Rabbis and a cluster of Rothschilds,
including the first one to marry out.
And going to my mother's in Hoop
Lane I always wink at Leslie Hore
Belisha who left us the blinking
beacons.

My sorrow is that we are now
depriving those who come next of the
links with their past. Is not the growing
custom of cremation stripping families
of their pedigrees, villages of their
history, and peoples of their roots?

entirely on what we, the synagogue
even more than their home, offer
to them.

#
HE FASTEST TRACK TO A
good quote has two lanes. One
leads through Hamlet, the other
to Jesus. And that is the one which
rabbis, even if they have a nodding
acquaintance with it, are not expected
to use - howiever vital the truth and
vivid the language.
So I rubbed my eyes twice when
near the top of a sermonette by a
leading United Synagogue rabbi three
lines were lifted straight out of the
New Testament. Did the fact that he
did not acknowledge their source make
the quote kosher?
His was the most flagrant but not
unique recent instance of rabbis
quoting the non Jewish scriptures.
Is that one more welcome step in

T

ecumenism -they quote ours, we pluck
theirs?

Or should rabbis remember that our
number one battle.is to increase
knowledge of our sources and
strengthen loyalty to our tradition?
And bypass this easy, lazy way? .

•:it.

A%s:s:;:::M::oN¥Te:e::t:
More than a thousand people will flock
to Nottingham - and it is a much more
beautiful place than the travel writers
tell you - to spend the last days of this
secular millennium at Limmud.
It is the most dazzling Jewish cultural
experience created here during this
dying centny.
That should not blind us to the fact
that more than 200,000 members of our
corrmunity are untouched by it. And
the vast problem of Jewish ignorance
and indifference remains equally
untouched.

#

•itf which headlines, at least in
are made.
KPPOTewspapers,
ARE NOT
THE sTurF

memory of the festival
season
MOST
to which UPBEAT
we have just
waved farewell is of the large number
of teenagers around our building.
Certainly not all were in the services
all the time, or even some of the time.
Many were, and some came on the
Bimah. The moment they stepped up
to the reading desk, they ceased to be

MY

14 or 15 and changed into ageless

adults. And they read with a style and
feeling that deepened the prayers and
lifted the service.

OaJN:¥i:t%Fmm¥:sr¥v;uct::8e¥e%Saa:t
Bushey. I went for a stone setting,
found myself near my grandmother's
grave, and popped over for a visit.

MANNA AUTUMN 1999

I now know with greater certainty
than ever that no bar or bat mitzvah
need be a passing out parade. Whether
we keep or .lose them during the most
formative years that follow depends

But friends in Israel report that the
smartest thing to wear this autumn is a
kippah made in China. They are also
the cheapest, are swamping the market,
and are stirring up rows. and fragile
consciences.
No, there are no laws of 4czsferoof for

them, though you never know what
some Torah sage in Jerusalem will
dream up next.
But is not this one globalisation
too far?
RABBI WILLIAM WOLFF I.s' mz.#z.sfer a/
Wimbledon Synagogue. He previously served
both Liberal and Roform congregations in
Brighton, Reading, Milton Keynes and Newcastle
upon Tyne. He was trained at Leo Baeck College,
and started his full time rabbinate as an assistant
to Rabbi Hugo Gryn at the West London
Synagogue. He was a Fleet Street journalist
before he beccone a rabbi.
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Membership can be on either an

THE MANOR HOUSE SOCIETY
THE MANOFI HOUSE SOCIETY is the cultural arm of the

individual or family basis.

Subscriptions are modest.

Sternberg Centre for Judaism, the largest Jewish centre in The rates for 2000 are:
Europe. The Manor House Society brings a wide range of
Individual membership
Jewish cultural and intellectual events within easy reach
£17.50
(with MAIVM: £30.00)
of a large audience. Flegular activities include concerts,
Household
seminars and lectures.
debates, exhibitions, drama,
£22.50
(with MAIVIVA: £35.00)

access to the Centre's many

advance information about
events, priority booking and
ticket discounts and automatic
subscription to MAMA at the

amenities. These facilities
include a bookshop, library,

reduced rate of fl2.50, as
well as the Sternberg Centre

cafeteria and extensive

Directory and Diary of events
throughout the year.

Membership of the Sternberg
Centre includes the Manor
House Society and gives easy

grounds. Membership brings

Individual concession
£12.50
(with MAIVIVA: £25.00)

Household concession
£17.50
(with MAivM: £30.00)
Details and application forms

from Pain Lewis at the
Sternberg Centre.

FORTHCOMING EVENTS

18 October 1999 -6 January 2000
Where Was The Whole World?
An Exhibition of prints and drawings by
lvlichele Franklin

CHI KUNGITAI CHI
Wednesdays 1.00pm -2pm
An ongoing programme with Adam Leighton
for all ages and levels of ability. Breathing, exercise and meditation techniques
for the body and mind to maintain good health and alleviate stress and anxiety

LUNCHTIME F!ECITALS
Thursdays,1.15pm -2.00pm
Autumn 1999 Series: 210ctober, 4 and 18 November and 2 December

AFtT COURSES
Ten week daytime courses with Jackie King-Cline
from 12 October -14 December
Tuesdays 10.00am -12.30pm and 1.30pm -4.00pm

WATEFICOLOUR CLASS
Ten week evening course with Linda Gevertz
from 6 October - 8 December
Wednesdays 7.30pm -10.00pm

omchllEHa
Printed by FFIEEDMAN BPOS. (PPINTEPIS) LTD., St. Alban§ Lane, London NW117QB . 0181-458 3220

