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EDITORAL

OUR RABBIS TAUGHTIN NEW YORK 2000

TE

GRANDIOSELY NARED

llennium World Peace SumE for Spiritual and Religious
Leaders took place at the end of
AugustattheUritedNationsheadquarters in New York.

It differed from the recently
convened World Parliament of
Religions in that the initiative came
from the United Nations rather than
from the faiths themselves. UN
Secretary General, Kofi Arman and
summit organiser, Bawa Jain wanted
an auswer to an urgent question: As
many of today's trouble spots, the
violent disputes, the wars of the late
20th and early 21St Century have a

strong religious component, as in the
Middle East, Northern Ireland, Kosovo
and hdonesia, what can the religions
of the world contribute to settling those
disputes and ending the violence? Can
they finally help to bring peace to the
world?
Some 2000 representatives of more
than 70 faith traditions gathered in the
auditorium of the General Assembly to
answer the question.
A number of things became apparent
at once. First, it is not just rabbis who
talk for too long. Talking excessively
and leaving no space for listening or
discussion is, alas, a characteristic of
religious leaders the world over.
Indeed, the general level of selfdiscipline, courtesy, sensitivity and
modesty suggests that religious leaders
are just as human as everyone else.
Secondly, everyone seems genuinely
to want peace and express goodwill
towards their sisters and brothers in
other faiths. It is only when they move
from the concept to the process and, in
particular, to the package of
compromises - be they political or
theological - without which the
concept is incapable of realisation, that
the difficulties surface. Everyone wants
peace. But on whose terms? And are
they prepared to pay the price that is
required? Significantly, the price often
consists of recognising the other
group's sense of injustice, of being
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wronged, of being hurt, of pain. It has
to be paid, in the coinage of listening
fully,
of acknowledging
and
responding sincerely rather than in
speaking passionately and in self
justification.

Thirdly, advocacy of pluralism and
resentment against missionising were
widespread. This created either
defensiveness or defiance in the largest
faith corrmunities. Their mauling at the
hands of an eloquent spokesman for
one of Africa's `indigenous religions'
was illuminating. Focusing specifically
on pluralism, it was instructive to
hear Israel's Ashkenazi Chief Rabbi
Lau declare fervently that we are
all together in a fragile Noah's ark.
Is it not a pity that he finds it easier
to respond to the plurality of faiths
than to recognise that the Jewish ark,
too, is made up of a variety of
passengers?
Returning to the `indigenous
religions' -of Afuca, of Mongolia, the
Maya of the Yucatan, the descendants
of the Incas of Peru, the native
Americans from the United States and
Canada - their assertion of their
rightful place in the spectnm of faiths
is significant not least because of the
strong ecological and environmental
message which is rooted in their
reverence for earth, sky, water and sun.
The figures thrown up by the
conference gave a special message
about Jews. There are more than a
thousand million Muslims in the world.
There are a thousand million
Christians, 650 million Hindus, 350
million Confucians, 300 million
Buddhists, 50 million Taoists, 30
million followers of Shinto. The total
number of Jews is no more than 13
million, somewhat less than the
population of Afghanistan.
But we were dramatically overrepresented at the Millennium Peace
Summit - as we so often are in such
ventures. Sir Sigmund Sternberg,
President of the Refomi Movement
which represents only 35,000 people,
was prominent amongst the organisers

and movers and shakers. There were
remarkable numbers of rotund and
bearded orthodox Chief Rabbis,
looking like clones. Whenever I looked
at the area next to the platforln where
the organisers were, there were Jewish
colleagues networking and politicking.

We may be few in number but we are
active, committed, involved.
Few people seemed to mind.
Few people seemed to resent the
over-representation of Jews. Few
people seemed to object to the
prominent part played by Jews in the
Conference advisory group. In fact, we
seemed most welcome. The speeches

and contributions by Jews - uniformly
articulate, constructive and, a rare
commodity over the four days, witty were well received. There was a
genuine interest in what the Jews had
to say and the Jews had to offer.
Four
days.
Two
thousand
representatives. At the heart of the
greatest city and the most important
international organisation in the world.
Religion has survived its decades in
the wilderness of irrelevance and
impending death. It is to be regarded
again as an enduring and immensely
powerful factor in the life and future of
humanity. If its leaders can be
harnessed, held to their teachings and
made to listen to each other, who
knows what is possible? As the great
Catholic theologian Hans Kting
affims, there can be no peace in the
world without the religions and there
can be no peace in the world until there
is peace between the religions.
Not only is religion in general to be
taken seriously but so, manifestly, is
Judaism in particular. A people less
nulnerous than the margin for statistical
error in the Chinese census, is long on
experience, commitment and insight.
Others are prepared to listen and to
take us seriously. What a pity that the
majority of Jews, privileged to be born
with this amazing spiritual, intellectual
and cultural birthright, fail to notice
what to so many others is as clear as a
blazing beaconl
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of religion in general and religious
politics in particular. Peace and
ultimately
Israel's
democratic
character depend on our ability to
overcome past complacency over the
unholy alliance of religion and state in
Israel. I will develop that connection,
but first say something about the state
of the peace process.
With uncertainty cunently reigning
in Israel, the only constant is the state
of perpetual vacillation that defines the
public mood. One would need a crystal
ball to predict the outcome of all the
international efforts and the internal
conflict associated with the process.
The road to peace has been beset with
obstacles. The euphoria of the famous
handshake of the Israeli Prime Minister

and the Palestinian chaiman on the
White House lawn has long since
faded. An Israeli Prime Minister was
subsequently assassinated by a
religious fanatic who argued for the
religious justification of his actions,
comparing himself to the biblical figure
of the zealot priest Pinchas, who
assassinated the fornicating Jewish

2
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The failure
to come to a successfiul

resolution Of the

Israeli- Palestihian corflict
could inpel the most acute
domestic corflict,
which until now mostly
lay dormo[hi.
prince Zimri and Cozbi, the daughter
of the hfidianite tribe head. Rabin's
assassin claimed that as a religious
zealot special laws applied to him, a
claim unfortunately rooted in our
religious tradition.
Although the intemal struggle
surrounding the peace process has
demonstratedsomeoftheworstaspects
of religion, it may have ironically
contributed to instilling faith in some
who hitherto did not assign faith any
significant role in their lives, or at least
in their policy making. The creative
soliltion reached during one of the most
recent phases of the negotiations over
sovereignty in the Old City and the
Temple Mount is a wonderful example
of this. The resolution offered by the
leaders involved contended that the
sovereignty over some of the disputed
areas be left to God. That some of the
most secular Israeli politicians and
analysts are able to speak of divine
sovereignty is a development worthy
of note. Is it possible that faith can
offer a satisfactory solution where
political endeavours are unable to do
so? If this is not the case, then surely
tbis is yet another sign of the
devaluation of religious language when
used as a means to attain non-religious
ends, noble as they may be, when
removed from a genuine religious
search.
The link between religious leanings
andattitudestowardsthepeaceprocess
becomes clear when observing public
pronouncements made by the religious
leadership. A number of years ago, the
Tami Steirmetz Listitute of Research
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at Tel Aviv University demonstrated
the amazing link between an
individual' s level of religiosity and that
individual's right wing political
leanings. In their study, a 100% of
those who identified themselves as

priorities and addressing domestic
problems, particularly in the areas of
religion and state. It was Barak's
popular campaign for equal military
draft of )/es%z.v&% students, and his

politically correct, fervently religious
- identified themselves as right wing

campaign slogans "Money for
education and not for fictitious
(religious) organizations," referring to
the wide cormption uncovered with

politically.

regard to state allocations to )/eLrfez.vof

cfeczredz. - ultra-Orthodox, or more

81.3%

of those that

identified themselves as religious, (for
the most part, Modern Zionist
Orthodox) identified themselves as
right wing politically, whereas only
22% of those that identified themselves
as secular identified themselves as
rightists. More recently in the peace
index conducted by the Steinmetz
Institute in May 2000 indicates that
only 28% of the cfeczredz. and 46% of
the non-cfeczrec7z. religious respondents

supported the unilateral withdrawal
from Lebanon, as compared with 73%
of the secular. In July of 2000, 72% of
those that voted for the chczrecJz. United

Torah Judaism party, and 62% of those
that voted for Shas, held the view that
Barak was excessively conciliatory in
the Camp David Summit, compared to
a majority among the secular who held
the view that the positions held were
appropriate. As to the future of Jewish
settlements as part of a final agreement
with the Palestinians, 72% of the
cfeczred!. opposed any uprooting of
settlements, compared to 25.2°/o who
hold this view among secular Israeli
Jews.

Ehud Barak' s election was not based
on his peace policy but, rather, his
perceived commitment to shifting

and other Orthodox organizations, that
ensured his victory. Wanting no more
governments that bend over backwards
for the religious parties, it was only
natural to see the thousands of Barak
supporters streaming to Rabin Square
in Tel Aviv on the night the election
results were announced, shouting and
waving banners pleading "Just not
Shas, Just not Shas." They expressed
the yearnings of the majority in Israel
for a government free of these coercive
pressures, one that would pursue a civic
agenda, strengthen democracy, and
step up policies for greater economic
justice. Alas, Barak's true agenda soon
became evident to the Israeli public. In
his total commitment to the peace
process he tuned his back on his
supporters, choosing to focus instead
on forming an impossible coalition that
would include both Mafdal, the
National Religious Party and Shas the
ultra-Orthodox Sephardi party. The
fact that United Torah Judaism,
Agudah and Degel Hatorah did not join
his coalition did not prevent him from
reaching tacit understandings with
them and making concessions in order
to secure their neutrality, if not support.
Cohiinued on next page
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It seemed to many an impossible
mission. After undermining the
public's hope for a goverrment that is
free of corruption, he then found that
he could not count on the support of
the religious parties for his peace
initiatives when the successful
resolution of the peace process rested

order to get rid of this imminent threat.
If so, then Barak may be misreading
their motivation as well as the
endurance of his supporters. On the
other hand, if in an early elections and
if he is able to convince the public of
the genuine nature of this initiative,
this will probably dominate much of

frustrations, and inducing them to vote
for Shas. But this transfer of votes did
not change their core political identity,
and in heart and mind, they remain
Likkudniks. Ovadia Yosef is well
aware that even had he wanted to
sanction a generous peace policy, he
could stretch the line only so much. At

The author taking part in a demonstrcdion in Israel
on their votes. lie and his senior staff
operated under the illusion that their
votes could be bought by turning a
blind eye to the abuse of authority and
funds, as was demonstrated in the
controversy over Shas' educational
rie;tword., "hamaayan hachinuch
feczforcz73z.", which led to Minister of

Education Yossi Sarid' s resignation.
Realising that doing his best may
not have been enough, Barck is looking
beyond the possible failure of his peace
initiatives. He is reassessing the public
sentiments that won him the election,
and concluding that his chances lie in
spinning public discourse and
highlighting once again the issues of
religion and state. A surprise initiative
for a "Civil Revolution" that some are
describing as a "Secular Revolution",
is the result. Cynics will suggest that
this is a ploy to win back the support of
some of the religious parties who will
be willing to give him further slack in

4

the campaigning in the coming months.
It will also force the Likkud into a
difficult dilemma. Can they afford to
be labelled as anti-civil government
and stamped as bad partners along with
the fundamentalist religious forces?
Whatever the result of the current
surprise initiative, clearly, religion and
state issues have moved to the
forefront. The failure to come to a
successful resolution of the IsraeliPalestinian conflict could impel the
most acute domestic conflict, whicb
until now mostly lay dormant.
Barak failed to acknowledge that the
majority of Shas' constituency
identifies with the right wing. Shas'
dramatic growth and its ability to
benefit from the new system that
separated the vote for prine minister
and the vote for the Knesset lists was
based on their ability to draw
supporters from the Likkud, primarily
manipulating
ethnic
Sephardic

this point, the extent of Yosef's
commitment to peace is ambiguous, as
is the extent to which he is willing to
go back to his past statements about
giving up territory as religiously and
%cz/crfafez.c¢//}/ justified, for the sake of

pz.haczfe 7te/esfe, saving of lives. In more

recent statements, Yosef seems to have
altered his position, apparently having
arrived at the conclusion that giving up
territory will further endanger Jewish
lives and thereby reverse his seemingly
peace driven rulings of the past.
In the Ashkenazi ultra-Orthodox
camp, similar sentiments about
territorial concessions and the absolute
sanctity of Jerusalem were voiced by
the political and rabbinical authorities.
In the past there was a mistaken
perception that these groups support
peace with neighbouring nations. But
it is now evident that the intrinsic right
wing nationalistic tendencies and the
distrust, if not hatred of Arabs, is the
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decisive factor in their political
manoeuvering.
Barak's overestimation of the
support that he could muster for his
peace initiatives hold equally true in
regard to the Modern Zionist Orthodox
position, despite the fact that their
position on the process was made
explicit from the outset. Their message
that they would stay in until the
moment any territorial compromise
and uprooting of settlements is
contemplated was unequivocal. We
must remember that for this camp, the
religious authority still emanates from
the former Chief Rabbis of Israel,
Rabbi Avraham Shapira and Rabbi
Mordechai Eliahu. Both of them have
for years been known for their
uncompromising views on territorial
questions and the settlements. They
havejoinedtogetheronlyrecentlyfora
widely publicised call to men, women,
and children to gather together for an
act of public worship and outcry for
the "sanctity and wholeness of
Jerusalem and the land of Israel and the
security of its inhabitants" at the
Western Wall. These are intended to
nullify the efforts of those who are
trying to "rob and hand over our
inheritance of the holy land to
murderers". It was Rabbi Avraham
Shapira who once joined other notable
Modern Zionist rabbis in a rabbinic
edict addressed to members of the
armed forces calling on them to
disobey their officers when ordered to
vacate Hebron. What is not always
understood is that this position does
not only reflect Rabbi Shapira's and
like-minded rabbinic authorities ' view
on the territories and peace, but also
their attitude towards democracy and
the character of Israel as a Jewish and

democratic state. In a widely
distributed response to a Knesset
Member's query on the relationship

pluralism in Israel and strengthening
the hand of the non-Orthodox is a move
that will strengthen the prospects for

between fecz/cz4fecz% and democracy,

Peace.
Wrhere does that leave us? At the

Rabbi Shapira insists that ``there is no

conflict between democracy and
fecz/czfrfeczfe" but then qualifies his

statement, adding that "the only limit,
in terms of Jewish law, to the authority
of the elected members of the Knesset,
is that they may not make any decisions
in contravention to the fecz/czfr7zczfe". Let

there be no misunderstanding that
when it comes to questions such as the
territories, Shapira and his colleagues
are determined to de-legitimise any
conflicting view even when it is offered
by other rabbinic authorities such as
Rabbi Amital of the Meimad Orthodox
Peace Movement.
It came as no surprise that when the
peace negotiations required making
bold decisions, Barak found himself
unable to maintain his government
coalition. No amount of compromise
could prevent the harsh truth from
emerging. The Orthodox political
parties with the exception of the small
Meimad Movement, would not support
a peace process that requires territorial
compromises, and any attempt to base
the resolution of the process on their
support was bound to fail. Even
Barak's hope that Shas may settle for
neutrality and allow him to move to a
national referendum on the peace
agreement proved overly optimistic.
The conclusion must be fully
understood. The political religious
force in Israel has been an anti peace
force. It is in the interests of those who
wish to promote peace to recognise the
need to find ways of abating that force.
On the other hand, joining in the
struggle for religious freedom and

In the past there was a rhistaken
perception that these groups support
peace with neigivbouring nations. But
it is now evident that the intrinsic righi
wing nationalistic tendencies and the
distrust, if not hatred Of Arabs, is the
decisive f;actor in their political
manoeavering.

time of writing it seems possible that
Israel will not be having to make a
decision concerning a peace agreement
any time soon, not so much because of
Barak's internal inability to marshal a
majority in the Knesset for his farreaching concessions, but because he
was not met with an eagerness for
peace comparable to his own on the
Palestinian side. Arafat's strong
rhetoric intemally and the Muslim front
across the Muslin world, especially
with regard to Jerusalem make it highly
questionable whether any agreement
can be reacbed.
Perhaps Arafat's fear of being
assassinated by fundamentalists from
his own camp is well grounded.
Perhaps the obstacles do not stem from
Arafat's own stubbornness but from
his inability to gain the support for the
necessary flexibility from his own
people as well as from leading Arab
nations.
If it turns out at the last moment,
predicated mostly upon the political
cycle in the U.S., that a compromise is
struck, then Barak will still have to
address the internal Israeli divide. It
seems quite clear that Israelis are
genuinely divided on all matters
pertaining to the process except for
their support for the co7zcepf of peace.
That is, unfortunately, insufficient. The
polls reveal that while most Israelis
express negative feelings to many of
the components of the peace package,
there is greater support for the package
as a whole. Israelis, I believe, are truly
weary of the unresolved clash with the
Palestinians. The descent from the
euphoria of the handshake, the
continued terrorist attacks, the harsh
and often hateful and anti-Semitic
Palestinian rhetoric have all served to
affect adversely the level of support for
the
peace
process.
Although
pessimistic about Barak's ability to
pass agreement through the Knesset, I
am confident that the public will accept
a peace agreement with a level of
support that will surpass the level of
rejection. When the prospects for peace
become a reality, the underlying
eagerness for peace will prevaill
RABBI URI REGEV I.s a# Jsr¢e/z. bor72 /ai4{);er,

Rofbrm rabbi and Director Of the Israel Religious Action Centre. He is well known

throughout Israel for his tireless efforts both in
the courts and outside to win recognition and

equality for the non~Orthodou rdigious movements in Israel.
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Britain is like a river that appears to be
flowingataleisurelypace,butinwhich
there is a series of fast undercurrents
that suck others in and vie for mastery.
It is estimated that 1000 people in

Britain convert to a different faith each
day. They come from all walks of life.
They range from sixteen year old black
youths who have low prospects of
employmenttoMembersofparliament
three times their age and thirty times
their income. For each of them religion
is one of the abiding passions in their
life and colours all other aspects of it.
Each conversion carries a story. It
might be about years of searching for a
spiritual home, or about a moment of

IN THE FAITH
SWAP SHOP
The fotlowing is taken from the opering chapter Of Jorathc[_n
Romaln's new book, which examines the astonishing, but often
under-estimated phenomenon Of religious conversion in Britain
today. `Your God Shall Be My God' is just pubtished by SCM Press.

Jonathan Romain

inspiration that caught them by
surprise. Sometimes it involved the
pain of breaking away from a previous
path, a sense of loneliness and
wrestling with doubt. At other times it
was the result of a love-story, finding
not only the joy of a partner but also
discovering a new religious home
through the tradition to which he or she
belonged. For many, the love-story was
not with another person but with God,
a religious yearning that was vaguely
sensed but lacked fulfilment for so long
until it eventually blossomed into
a
wonderful
all-encompassing
relationship.Forthoseconverting,their
new faith has distinctive strengths that
appeal to them more than the tradition
into which they happened to be born.
To

cite

some

generalisations:

Buddhism offers a path to selfknowledge, an inner calm in an era of
confusion and hype. Islam offers a
sense of discipline and direction in a
world that so often seems chaotic and
pointless.

A

T THIS VERY MOMENT
hundreds of missionaries are

criss-crossing Britain in an
effort to change the religious beliefs of
the population. Perhaps their number
runs into thousands. They give lectures
in halls, deliver leaflets through
letterboxes, chat on the doorstep, talk
over the airwaves, accost people in the
High Street, and try to set up their own
TV stations. Their energy is
indefatigable. Some people put in long
hours after a full day's work, others
devote their whole life to it.
Even more amazing is their
diversity. Some are from the
mainstream churches preaching a wellknown message. Others are from
Christian offshoots such as Jehovah's
Witnesses or the Mormons, and offer a
more intensive route to Salvation. Still
others are from abroad, such as
Buddhists seeking to bring new
teachings to the jaded West. A different
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varietyhaveamuchsmallerremit,such
as Lubavitcb rabbis pursuing the more
limited goal of reinvigorating the souls
of fellow Jews. And then there are the
New Religious Movements - also
known as cults - keen to make spiritual
conquests, but whose religious
credentials vary considerably.
The existence of this missionary zeal
casts a new light on the state of religion
in this country and means we have to
re-evaluate the assumptions about it. It
is not necessarily true, as some claim,
that we are an increasingly godless and
secular society that has largely tuned
its back on religion as a quaint relic of
a bygone age, and is practised only by
the nervous or the nostalgic.
Beneath the surface picture of a
supposedly calm religious life in
Britain in which faith is declining
quietly, with churches and synagogues
emptying genteely, there is a swirling
hubbub of religious activity. Religious

Judai sin
o ffers
communal
cameraderie and personal identity at a
time when family values and local ties
are under siege and many feel that they
do not belong anywhere. Christianity
excels at spirituality and a sense of
personal salvation that lift one above
the limitations of the human condition.
Some of these are real differences,
such as between Buddhism which is
self-centred and Christianity which is
God-centred. h many cases, though,
the differences are merely perceived
ones. If you dig deep into one faith,
many of the characteristics of the other
faiths can also be found. Nevertheless,
in the eye of the searcher it is the
surface differences that can make a
faith appear sufficiently attractive to
justify conversion. Some of the
converts have travelled exactly the
same routes but in opposite directions.
Thus Frank, who came from a Christian
background but never felt at ease in
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church, has now converted to Islam
and has gained a deep sense of religious
conviction. At the same time, Yusuf
who came from a Muslim upbringing
never felt at home in the mosque and
eventually converted to Christianity
where he has found the spirituality he
previously lacked. They each found
religious satisfaction in the faith that
the other person felt was so lacking.
For some people this is simply
because the religious grass on the other
side looks greener and they have not
explored their own heritage sufficiently
to discover in it what they can see so
obviously in another faith.
As Rachel put it `1 realise now that
many of the things I like about
Catholicism are in Judaism too - but I
never took the trouble to look for them.
When I embarked on my religious
search, I thought I knew Judaism, but,
looking back, it's clear that it was only
a surface familiarity, and largely
coloured perhaps I should say
prejudiced by a couple of awful
teachers at Religion School. If I had
put in as much effort as an adult to
research Judaism as I did Christianity which seemed new and exciting - then
I may never have left it for the Church' .
Non-religious factors operating in a
person's life - tensions within the
family, problems at work, difficulties
establishing a social circle - can also
determine whether a religious
characteristic is seen as an advantage
or disadvantage. Thus the spirituality
of Christianity that outsiders admire
can seem to those within it as cold and
empty. The warmth which Judaism
holds in the eyes of newcomers can
appear oppressively suffocating to
those brough:t up in it. While the clarity
and certainty that Islam emanates to
onlookers can be rigid and restrictive
for those long used to it. One person's
inapiration can be another person's
reservation, and what appear to some
as bonuses can be regarded by others
as defects.
But why is there such an explosion
in the religious traffic from one faith to
another? Peinaps four main factors can
be idenffied. The first is that Britain as
a society has changed from being

mono-religious to multi-faith. Until
1945 it was almost exclusively a
Christian cotm±ry, with a small Jewish
commrmity that kept largely to itself.
Since then, waves of inmigration fi.om
diaparafe pads of the world have had a
dramatic effect on the religious
landscapeTkeierigiousdiversftyofthecountry
has been recognised by the educational
q7stan Christianity may still be given
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For some people
the religious grass
on the other
side looks

greener and
they have not
explored
their own
heritage
Sufficiehily
to discover

in it what they
can see so
obviously
in another f ;dith.
primacy, but many schoolchildren will
visit a mosque, meet a rabbi, witness a
Sikh ceremony and hear Buddhist
teachings at an assembly. Conversely
children from non-Christian faiths will
learn Christian hymns and become
familiar with the New Testament.
Demographic patterns have also
brought members of different religions
into close contact. The result is that it
is no longer even necessary to be an
active seeker after other faiths to
become aware of them. People are now
presented with an array of different
religious options that were hardly
thought of beforehand. A society that
is used to high consumer choice in
material goods, fmds itself equally well
served in the religious sphere, with a
wide range of spiritual opportunities
on offer.
The second factor fuelling the
number of conversions is the change in
approach to religion in general. It has
become much more a matter of
personal choice than of inherited
tradition. People do not automatically
follow the faith of their family. It may
be the first reference point, but if it is
found wanting, then many will not
hesitate to look elsewhere and find an
altemative religious product.
At the same time, religion is

becoming privatised and is tuning into
an individual domain irrespective of
the wider context in which a person
operates. Religion is seen by many as a
private hobby that one member of the
falnily may pursue but is not binding
upon anyone else, rather like
trainspotting or stamp-collecting.
A third factor is the sharp decrease
in religious knowledge and experience
in many households. Some people have
a nominal religious identity, but many
are brought up without any religion at
all. They are not even `1apsed C of E' they are sinply `nothings' . At the same
time as religious knowledge has
decreased, individuals still have
religious needs and are still confronted
by the major questions about life and
death, purpose and fmal destination.
While some can brush such issues
aside, others seek spiritual answers to
fill the vacuum they feel in their lives.
A fourth factor has been the growing
sense of religious awe at the approach
of the Millennium and a sense of
religious cataclysm. Whilst this has
been mainly a 1990s phenomenon, it
was preceded by an outpouring of
messianic hopes following the
unexpected reunification of Jerusalem
in 1967. This was then reinforced with
other `signs' such as the fall of the
Berlin Wall and the collapse of
Communism, which were taken as
further proofs that the end of days was
approaching. It led both to the
charismatic
movement
within
Christianity developing greatly and to
a large amount of interest in other
faiths, as well as to numerous New
Religious Movements.
The assumption that people will die
in the same faith in which they were
born can no longer be taken for granted.
Instead, there is an increasing
willingness for individuals to shift their
religious allegiance. From a Jewish
point of view, the traffic has been twoway, with approximately 300 people a
year converting to Judaism in Britain,
but also with a number of Jews,largely
unmonitored
and
so
beyond
calculation, leaving to join other faiths.
The key questions that arise for the
Jewish community are whether it can
prevent born-Jews finding other faiths
more attractive, and how far it is
prepared to open its doors to the
increasingly large nulnber of non-Jews

wishing to enter.
Rabbi,
writer
and
broadcaster,
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EUTHANASIA
Darmy Rich

[#w¥§th°:H5ELbae;a:1:SB+:To%:Tr=;
Oaklands Q4ental Health and Leaning
Disability) NHS Trust and to the local
prison, and occasional chaplain to the
local boapice, and to the locked wards
of the community health team. I am,
therefore, privileged to work with, and
provide pastoral support for, a diverse
groxp of people in a range of situations

- the elderly, the dying, the mentally
ill, those with physical and mental
conditions with little hope of
`progress', those who are considered
`deserving' and those who have given

offence, those with loving and
supportive families and ffiends and
those who feel at)andoned by all, and
those w-ho appear to be `more than
coping' and those who appear to be
more than struggling. To affim each
and e+-eryone of them with humility
niakes the pastoral vocation one of
priwlege and service.
This ardcle will seek to examine
some of the JeTrish teris which touch
upon the issue of etrfuanasia. It will not
discuss the political, medical and legal

details which are a matter for other
professieEals. But it will seek to argue

thatacoHriifedLiberalJewwhoisby
nattne an optinist and a lover of life
can plppose that voluntary euthanasia,
the ILidt to end one's life, is an ethical
possfoiHty-.

Before lcoling at the issues I recall
that I was in my earlier years an
oppoEen€ of etrfuanasia on the spurious

`thin end of the wedge' argument

whichenabledmetoavoidconfronting
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some of the dilemmas around this
subject. I have subsequently concluded
thatthefactthatapropositionisfraught
with practical difficulties is not a sound
argument for inaction.
Secondly, an honest decision is for
me one about which my heart and my
mind agree, my thoughts and my
feelings co-exist, and my intellect and
emotion sit side by side. The
dissonance on voluntary euthanasia
occurred when my intellect affirmed
individual
autonomy
and the
desirability of the absence of indignity
and suffering but my emotions, whilst
agreeing with the desirability of the
absence of indignity and suffering,
found it difficult to contemplate an
individual' s cogent and expressed wish
to shorten his or her own life. Third, I
am a Liberal rabbi which requires of
me a study and explanation of my
Jewish heritage, with the addition
where possible and appropriate of
modem insight from whatever source,
and the courage to reconsider, modify
and irmovate".(I)

Euthanasia, from the Greek words

`e#' and `Zfecz72czfos' meaning `a good

death', has an almost exact equivalent
tern in Rabbinic Hebrew Adz.fczfe ycz/czfe :

a beautiful death. The temi when it
occurs, for example, in Sanhedrin 45a(2)
and 52a, concerns a man convicted of a

capital crime for which the punishment
is stoning. The Talmud observes "Bror
/o "z./¢fe j;cz/czfe: choose for hin an easy

death"

which

at

least

involves

minimum humiliation. But others
understand the phrase to include the
lessening of pain and the hastening of
death.
In one sense this example is
irrelevant, for death is both inrminent
and certain and the situation is, at least,
now in most of Europe, unparalleled.
Yet it has a relevance because if one
can consider the marmer and length of
dying of a capital criminal, one who
has offended against the norm of
society, how much more so should one
consider such for a loved one who
expresses cogent views about the
mamer of his or her dying.
It is true to say that one of the great
values of Judaism is the sanctity of
human life. Humanity is created
"b'tselem elohim, ±n the ±ma.ge o£

God"(3) the essence of the covenantal
relationship between God and the
Jewish people is that the people
"Oov'charta bachayyim.. choose
life"(4). Similarly the Psalmist implies

that life in misery is better than death
in glory or dignity. Life is of infinite
worth, any fraction of life is of infinite
worth, too, and relief of suffering
cannot be purchased at the cost of life
itself. Thus the Psalmist declares:
I shall not die, but live and declare
the acts of God
God has chastened me severely
but God has not surrendered
me to death(5)

The Psalmist reflects the view of the
Hebrew Bible in which euthanasia
itself is not discussed. The example of
the first King of Israel, Saul, is an
interesting case study. In the First Book
Continued on next page
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of Samuel 31:1-10 Saul commits

has come to be known as active

concerning what is now known as

suicide, having sought the assistance
of his servant.

euthanasia. Mishnah Sanhedrin 4:5(13)

passive euthanasia. Avodah Zarah 18a

declares: "One who destroys a single
human life is considered as if (s)he had
destroyed a whole world", and the
Talmud (Shabbat 151 b) teaches, "He
who closes (the eyes of a dying person)

tells of the martyrdom of Rabbi
Chananiah ben Teradion who refuses
to hasten his own death but permits his
executioner to remove that which is
hindering his death.

The battle raged around Saul and
some of the archers hit him, and he
was severely wounded by the archers. Saul said to his arms bearer,
`Draw your sword and run me
through, so that the uncircumcised
may not run me through and make
sport of me'. But his arms bearer, in
his great awe, refused; whereupon
Saul grasped the sword and fell
upon it. When his arms bearer saw
that Saul was dead he too fell on his
sword and died with him.

The Saul incident appears to record
a suicide to avoid the certainty of an
ignominious death. But in the
following chapter, `Samuel 2. ch 1:1-

16 a survivor returns to the camp of
David and claims to have assisted Saul
to die. On David's instructions he is
executed. The reason is perhaps
because he is an Amalekite, possibly
because he has dealt the final blow to
the `Etemal God's anointed one', and
conceivably, as Rabbi John Rayner
argues "with the implication that
euthanasia is a criminal offence, even
when done at the behest of the King of
Israel"(6), or perhaps because he is the
sole surviving witness to the
humiliation of Israel(7).

It might be argued that Saul's action
wirs a, £orrn o£ C.keddush ha Shem..

martyrdom", the rabbinic concept
developed from Biblical verses
including
Deuteronomy
22:26
permitting either suicide or martyrdom
if the alternatives are the commission
of idolatry, murder or sexual crime(8).
This is presumably the choice facing
the 400 youngst 3rs, recorded in Gittin

57 b, who jumped to their death in the
sea rather than be an unwilling party to
idolatrous or sexual improper conduct.
There are other exceptions, too.
There are discussions concerning
whether dire poverty is a sufficiently
extenuating circumstance(9) to remove
the onus of culpability, and during the
Second World War it is known that the
rabbi of the Kovno Ghetto, Ephraim
Oshry,(]°) permitted suicide to those

who felt unable to witness the death of
children and grandchildren, although
the cases were, apparently, few(]]).
In one sense these examples are
irrelevant because suicide and

euthanasia are not the same thing. But
they do point to the possibility that
life-affirming
Judaism
which
ordinarily views suicide "with the
utmost severity"(12) pemits such in
extremis.
Despite this leniency, Jewish
tradition is uncompromising on what
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It is true to
say that one
Of the great

vahes Of
Judaism is
the sanctity
Of haman life.
Humanity is
oreated
"b 'tselem elohim,

in the image Of God"
the essence Of
the covenantal

relationship
between God
and the
Jewish people
is that the people
"Oov'charta
bachayyim:
choose lif e"
at the point of death is a murderer".
This point is reinforced in the later
minor Talmudic tractate, Semachot,
which in its opening sentence wams:
"A goses - that is a person at the point
of death `indicated by the rattle in his
throat' - is regarded as a living entity
in respect of all matters of the world"(14)
and on the same page "We may not
close the eyes of a dying person.([5)

Whoever touches and moves him is a
murderer"(16).

There are two further Talmudic
stories which have a relevance

`Open your mouth so that the fire

may enter into you' (thus bastening
his death). Chananiah replied `Let
the One who gave me my soul take
it away, but no one should injure
themselves.' The executioner (in
contravention of Roman law) then
said to him: `Rabbi, if I raise the
flame and take away the tufts of
wool from across your heart, will
you cause me to enter the World to
Come?' `Yes', he replied. `Then

swear unto me'. He swore unto him.
Thereupon he raised the flame and
removed the tufts of wool over his
heart, and his soul departed
smoothly.

Perhaps the better known case is that
of the dying Judah ha Nasi, compiler of
the Mishnah in c200CE. Rabbi Judali's
maidservant, with a reputation for
wisdom, observed that just as his dead
predecessors sought his death so that
he might join them, so his students
sought his recovery that he might not
leave them. The maidservant prayed
for the success of the prayers of those
who sought his death. On witnessing
the personal anguish of her master, she
took a jar onto the roof and threw it to
the ground. The prayers of the living
students were interrupted, the
hindrance to Rabbi Judah's death was
momentarily removed, and he died([7).
The active/passive distinction about
euthanasia becomes explicit in tbe
Jewish legal system in the Shulchan
inch drawn up for the Sephardi(18)
community by Joseph Caro (14881578)
and annotated by the
Ashkenazi(]9) scholar, Moses Isserles.
(dl572).
Even if a patient has agonised
for a long time, and he and his fanily are in great distress, it is
forbidden to hasten his death by, for
instance, closing his eyes or removing a pillow from under his head, or

placing an object such as feathers or
a synagogue key under his head.
(Isserles adds) However, if there is a
cause that delays the departure of
the soul, such as noise outside or
salt present upon the dying person's
tongue, we may stop the noise or
remove the salt so as not to hinder
death. (Yoreh Deah 339:1)

This position on active euthanasia
has been maintained across the Jewish
spectrum(20). On passive euthanasia,
and even the administration of a painkilling drug with a likely or known
side effect of shortening life, there is a
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list of departed Rabbis" in Roth,
Cec;+i (1950n The History Of the

Despite the Jewish affirmedon Of life
there are conditions when that sanctity

Greclf
S};#clgog%e
London,
Goldston: Page 184
10) Oshry, Ephraim (1983) jlespo#scl

from the Holocaust.. Mow York,
Judaica

Of life gives way. VIar, punishment and
martyrdom are but theee, and it is
certaluly possible to propose that

11) Rosenbaum, Irving (1976) Zlfee
Holoccmst cand Halachah.. K!12IV..

Page 39
12) Goldstein, Sidney (1989) Op

unbearable pain or indignity be another.
tendency

towards

more

lenient

interpretation (21).

Neverfueless to support the position
of the Voluntary EIIthanasia Society
which was set lap to "niake it legal for

an adult, who is suffering unbearably
from an incurable illness, to receive
medical Help to die at their own
considered and persistent request"(22) is

astapoutsidethetradition,bothancient
and modem, both Orthodox and
Progressive.
There is some argument for a rethink
even within Jewish thought as it has

receive no comfort fi.om the prospect
of, a life after death. I affirm the
creativity and righteousness of the
universal God. Perhaps because I hold
these things dear, I believe it is a matter
of my human dignity, created b 'tse/e7#
e/ofez.772, in the image of God, to decide

if my life is unbearable because of
uncontrollable pain or debilitating
indignity. If it should be so and I can
cogently express it, I trust there will be
around me those who love and care for
me enough and who will assist in
making my death as `easy and good' as

developed. Despite the Jewish
affirmation of life there are conditions
when that sanctity of life gives way.

possible.

War, punishment, and martyrdom are
but three, and it is certainly possible to
propose that unbearable pain or
indignity be another. Others are

1)

persuaded by the words of Job(23) that

"the Eternal One gives, the Etemal One
takes, Praised be God's Name". They
conclude that the giving and the ending
of life are natural processes in the
prerogative of God and that humanity
sbould be cautious of intervention.
Cautious we should be. Paralysed we
should not be, since fertility treatment,
contraception, excluding abstention
and the `rhythm' method, and the

production of our favourite fruit and
vegetal]1es all year round are instances

of our interference with natural
processes - never mind genetic
engineering and genetically modified
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Keith Harris
`ROCK `N' ROLL TEWS'
Michael Billig
Five Leaves Publications,
Nottingham, 2000, £7:99,
ISBN 0-907-12353-8

history has taught us anything, it is
IF that
RECENT
the practice
INTELLECTUAL
of writing is all too
often the practice of exclusion. The
writing of history in particular, is a
process that is prone to the
marginalisation of certain groups from
historical narratives. In recent years,
feminist and post-colonial whters have
begun to reinsert those who are not
white males back into history. Such
critical forms of historical writing
involve a continual process of
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reflection on how history has been
written and to whose benefit.
It might seem as though Jews are
less prone to being excluded from the
writing of history than other groups
are. Jews have long formed an
important if problematic part of
historical narratives. Yet both Jewish
and non-Jewish writers have been less
than comfortable in writing Jews into
certain kinds of histories. This is
particularly the case regarding the
histories of `low', `popular' cultures.

MANNA AUTUMN 2000

Perhaps through a desire to escape the
historical label of `degenerate', Jews
have been reluctant to explore their
presence in the histories of those
activities that are less than
`respectable'.

Michael Billig's `Rock `n' Roll
Jews' shows no reluctance to celebrate
the Jewish contribution to popular
culture. Popular music is hardly an area
that is known for Jewish achievement,
either within or without the Jewish
community. During the birth of Rock
`n' Roll in America in the 1950s and

1960s, the period and the country that
Billig focuses on, the mainstream

Jewish community was not keen to
associate themselves with this kind of
music. Subsequent histories of Rock
`n' Roll have preferred to focus on the

relative contributions of black and
white artists rather than on Jews. A
history of Jews in Rock `n' Roll thus
subverts both Jewish and non-Jewish
constructions of the genre.
Billig wisely avoids the `Jew.s7!
C¢ro7ez.c/e' approach to Jews in Rock
`n' Roll - the anecdotal `outing' of

Jews who happened to be involved in
the music. There will always be Jews
present in most activities, but finding
them hardly tells us anything about
anything. Instead, Billig constructs a
more substantial narrative, arguing not
only that significant numbers of Jews
played a crucial role in the
development of Rock `n' Roll, but that
the role that they played was intinately
connected to their Jewishness.
In the main, the role that Jews played
in the development of Rock `n' Roll
was not as performers. Moreover Billig
argues that despite the substantial
presence of Jews within the music
industry as managers or as record label
bosses, the main role that Jews played
in the development of Rock `n' Roll
was not within the music business.
Ratber, the book focuses on the
substantial numbers of Jewish
songwriters and record producers. Jews
were disproportionately pushed into
this position through a kind of double
marginality. Until the 1960s, the music
indrstry was an attractive career option
to Jews who were frequently excluded
fi.om more prestigious professions. Yet

Jews were generally excluded from
being Rock `n' Roll performers as they
did not fit into the dominant image of
either white or black masculinity. Ever
since the days of Tin Pan Alley in the
1930s, many Jews had worked as song
whters and producers within the music
industry. In the 1950s and 1960s,

Jewish song writers and producers such
as Lieber and Stoller, Goffin and King,
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Phil Spector and Doc Pomus, whilst
barely known at the time, wrote for
some of the most popular performers
of the day and in doing so played a
crucial role in the development of Rock
cn' Roll.

Billig's argument is that these
Jewish songwriters and producers

During
the birth Of
Rock `n' Roll

in America
in the 1950s
and 1960s,

the period and
the country
that Billig
./; cuses on,

the mainstream
Jewish
community
was not keen to
associate
themselves with
this lied Of
rymsic.

Subsequent
histories Of
Rock `n' Roll

have proferred
to fiocus on

the relative
contributions
Of black and
white artists

contributed something vital to Rock `n'
Roll's development precisely because
they were Jewish. This is not to say

that they contributed anything in terns
of `)/i.c7dz.s%kez.f' - none of the people

Billig talks about were especially
observant or fascinated with their
Jewish heritage. What Jews offered
Rock `n' Roll was a way of translating
a sense of the `familiar but apart' into
mainstream popular music. The Jews
who went on to contribute to Rock `n'
Roll were in a unique position in
American society. To grow up Jewish
and working class in the 1930s and
1 940s was neither to face the wholesale
oppression that black people did, yet
neither were Jews wholly assimilated
into American society - they were
marginal, but not too marginal. The
Jewish experience provided a means of
mediating between black and white
experience. They were able to translate
the threatening `othemess' of black
popular music in terms that were
understandable to white audiences. For
the relatively brief period that Billig
talks about, Jews and blacks were able
to cooperate, creating new musical
fusions and drawing on parallel
histories of oppression, in ways that
huge numbers of white youth were able
to identify with.
The portrayal of Jews as a kind of
linchpin in black-white dialogue is a
tremendously hopeful and exciting one.
Yet as the author acknowledges, the
period in which this was achieved was
relatively brief. By the mid-to-late
1960s, the black-Jewish alliance
fragmented rapidly. The rise of
separatist black music and the
increased assimilation of Jews into
Americansocietymeantthatauniquely
Jewish mode of cultural translation was
no longer possible. Billig's book has
less to say about the history of Jews in
Rock `n' Roll since the 1960s. He does

devote a chapter to the work of Lou
Reed, Paul Simon, Bob Dylan and
Leonard Cohen. Although the status of
these artists as Jewish outsiders has at
times been an important component in
their work, their tendency to efface
their Judaism appears to have been
stronger. The author makes a striking
comment about Leonard Cohen. IIvhilst
Cohen's novels and poems are shot
through with his Judaism, the presence
of Judaism is far more muted in his
music. Similarly, Billig argues that
whilst );I.cJdz'sfe4ez.i has entered western

rather than

culture through the novels of authors
such as Roth, there is an almost total

on Jews.

absence in Rock `n' Roll.
`Rock `n' Roll Jews' is a valuable

Cohiin:ned on the next page
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study that forces both Jews and nonJews to rethink many of their
assumptions about the role of Jews in
contemporary western culture. In
popular culture complex cultural
tensions are negotiated in often far
more thoroughgoing ways than in
`respectable'

cultures. A Jewish

presence in such negotiations
contributes something unique to both
Jewish and non-Jewish cultures. Yet in
restricting his study primarily to
America in the 1950s and 1960s, Billig

does not follow through the more
complex implications of his argument.
What his book identifies is a piquant
dilemma. He shows that Jews can
produce culture and art distinctively as
Jews but without any explicitly Jewish
content. This is not an unfamiliar
argument, although it is regarding Jews
in popular culture. Few would argue
that the Jewish backgrounds of
Sigmund Freud, Ludwig Wittgenstein
and Karl Marx did not affect their work
in some way, even if they talked
relatively little about Judaism in their
work. The problem is that if the
distinctive Jewish contribution to
western culture relies in some way on
being an `outsider', what happens
when Jews become more assimilated?
When Jews become comfortable in
contemporary societies, a distinctively
Jewish presence in art and culture
becomes obscured, regardless of how
many Jews work in the culture
industries.
In
conditions
of
assimilation, `Jewishness' can only be
present in art and culture if it is `worked
on' and made explicit. This is less of a
problem in the `high' arts, where there
is a long traditi( n of explicitly Jewish
production. It is far more problematic
in popular culture where the Jewish
contribution has taken a more
submerged form. Popular music,
despite the presence of substantial
numbers of Jews working in the
industry, has become to all intents and
purposes Jc{de737~ez.73 ever since Jews

lost that culturally productive
outsiderdom that Billig identifies.
This is not necessarily a loss to the
non-Jewish world. Popular music is
diverse and creative enough not
necessarily to `need' a Jewish presence.
But it is a massive loss to the Jewish
world. Popular music provides one of
the most effective means through
which young people construct
identities in an insecure world. It
provides a focus for autonomous youth
cultural activity that pioneers new
forms of sociality. Jewish young
people are just as attracted to popular
music culture as non-Jews are. But
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there is virtually no chance for young
people to use popular music in the
construction of Jewish identities. This
is all the sadder since music plays a
crucial role in Jewish youth
movements. Yet the music that is
played in guitar-led sing-songs tends
either to be popular music with no
explicitly Jewish content or Jewish
music that draws only marginally on

Michael Billig
makes a striking
comment about
Leonard Cohen.
Whilst Cohen's
novels and poems
are shot through
with his Judaism,
the presence Of
Judaism is f;ar more
muted in his music.
Sindlarly, Billtg
argues that whilst
yiddishkeit feczs

ehiered western
culture through the
novels Of authors
such as Both, there
is an almost total
absence in

removed from the popular music that
Jewish young people listen to outside a
youth work setting. A dangerous split
thus opens up between `Jewish' music
listened to for Jewish purposes in
Jewish contexts - and other fomis of
popular music -listened to `for fun' . It
is as though one's identity as a Jew and
one's identity as a music fan can never
coincide.

Yet there is an alternative that is as
yet barely explored within the Jewish
community. Asian youth in Britain
have created new forms of music that
combine cutting edge forms of popular
music such as rap and reggae, with
`traditional' forms of Asian music.

Artists such as Asian Dub Foundation
and Talvin Singh have pioneered new
ways of constructing Asian identity forms of identity that are caught
between Asian and British, black and
white. Similar projects have begun to
take place within the Jewish
community. Musicians and bands such
as Zohar, Wally Brill and Oi Va Voi
combine Jewish music forms with
contemporary dance music to create
rich fomis of cultural hybridity. In
Israel there is a long tradition of
playing with Jewish themes in music.
In my own research on Heavy Metal in
Israel for example, I encountered a
band called Olphaned Land who mix
`Death Metal' music with Mizrachi

music featuring instruments such as the
Oud. Such new fomis of music escape
any binary opposition between `Jew'
and`non-Jew'.insteadtheyprovidethe
fluid cultural translation and hybridity
that Billig identifies in early Rock `n'
Roll.

Writing Jews back into the history
of popular culture and popular music is
not simply a matter of academic
curiosity. It is precisely in these `low'
cultures that crucial questions are asked

regarding Jewish identity - how far
should we articulate our Jewishness, in
what contexts, for what purpose? In
whting ourselves back into the cultural
histories in which we might have been
uncomfortable in the past, we can
explore how these knotty questions
were dealt with in the past. This may
sensitise us to those spaces in which
these questions are being addressed in

the present.
KE:ITE HARRrs is about to fiinish his PhD

Rock `n' Roll.
western popular music. The work of
Debbie Friedman or Mah Tovu has
indisputably added to Jewish youth
work practice. But it remains utterly

thesis on the global Extreme Heavy metal music
scene. He has worked for Jewish Continuity/
UJIA as a researcher, and co~outhored part Of
the 1997 Institute i;or Jerwish Policy Research
report on young, unmc[ined Jews. He is the
editorOfandcontributortoENowVo;roesin]owish Thought: Volume Two, c! co//ecfz.o7z a/essays
by Jewish postgraduates. He is a member Of
Radlett and Bushey Reform Synagogue.
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Clive Winston

I

SEPTEMBER 1951. AS A

|=einwc:yh,squ#;f£:eqds,S:[];Cp£:f£:di:
join the Prosecution Department of the
Metropolitan Police. After two
interviews - the second to reassure the
Commissioner that my religion would
not be an impediment to my usefulness

- I was appointed. Thirty-four years

later I was still there. The Department,
which had only been set up in 1936,
andwhichforsomeyearsastonishingly
was to be the only one existing within a
UK police force, had never had a Jew
on the staff.

My arrival, together with seven
others, swelled the Department to 20
Continued on next page
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solicitors including one lady, and some
30 support staff. In 1985 when I
resigned there were 73 solicitors
including 36 ladies, and some 230
support staff. Amongst these there were
8 Jewish solicitors, one a/i!772rmer who

was meticulous in his observance of
the Sabbath and the festivals.

Those were the days

when Stipendiary
Magistrates

were not too

concerned
about political
correctness.

I can recall
a magistrate at
Marlborough Street

rebuking two

black barristers
quietly conversing
together with
``Will you two please

continue your tribal
coiference outside " .
To my surprise it was a friendly and
relaxed working atmosphere. Unlike
the Crown Prosecution Service today,
we operated as a team, consulting with
but not by any means dictated to by the
police. I can honestly say that I never
personally came across any antiSemitism although on one occasion an
area Comlnander, who was a friend,
politely suggested that my religious
background had clouded my judgment.
It was in regard to a demonstration
outside the Russian Embassy against
the prohibition of Jewish emigration.
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I hasten to add that I am not saying
that there is no anti-Semitism within
the Metropolitan Police. But I think it
was widely known that there was at
least one strange Jewish lawyer in the
Solicitor's Department, and officers,
certainly on paper, are ever mindful to
protect their backs. In a force of more
than 26,000, many with right wing
views, there are unquestionably racial
attitudes.

The working system was efficient,
and you were left largely to get on with
it. Post mortems were reserved only for
true legal malfunctions or non
functions. Within a matter of weeks I
found myself out in the courts on my
own conducting cases. Prosecuting six

days a week - yes we worked on
Saturdays in those early days - you
soon found out whether you could do
the job and whether you liked it. The
work, not suaprisingly, was fascinating,

the cases - anything between 2 to 5 a
day - varied. The personalities both
in the dock, on the bench and pitted
against you as defence lawyers were
never less than interesting. Those were
the days when Stipendiary Magistrates
were not too concerned about political
correctness. I can recall a magistrate at
Marlborough Street rebuking two black
barristers quietly conversing together
with "Will you two please continue
your tribal conference outside".
The sadness was that after you
became truly experienced and were
considered safe you were liable to be
withdrawn indoors advising and
preparing cases. That was thought,
rightly, to be the most important side
of the work.
I was fortunate that I managed to
avoid most of the unpopular jobs. Most

of my tine was involved in CID work
and jolly topics such as vice,
pornography, licensing, betting and
gaming. These last specialist cases
gave me the opportunity from time to
time to go back into court, as I became
tired of expensive Counsel returning
briefs at the last moment and offering
inexp erienced, unknown replacements.
I
served
under
s even
Commissioners, all of whom made

their impression on us - none more so
than Sir Robert Mark. He had been
brought down by the Home Office, our
superiors, from the post of Chief
Constable of Leicester, to take over
from Sir Joseph Simpson at the end of
his term and to deal with suspected
corruption
within
the
CID.
Unfortunately, Sir Joseph's sudden
death rather threw a spanner in the
works, since Sir Robert had only just
arrived and there was a Deputy

Commissioner in place. But four years
later than expected, Sir Robert stepped
into the post and immediately made his
presence felt. A clever, energetic and
volatile man, he inevitably, in the
course of effecting changes, made a
number of enemies and finally fell out
with the Home Office. He retired
because they would not offer him more
favourable financial terms.
Amongst the many hundreds of
cases a few stand out in the memory. I
conducted the committal proceedings
for Reggie Kray at Hampstead
Magistrates Court for demanding
money with menaces from a Swiss

Cottage furrier - yes the old
protection racket. Kray and his two
formidable assistants were all
subsequently convicted at the Old
Bailey. At the time of their later trial
on three murder charges, that was the
only conviction of any gravity against
either of the brothers. Kray was small
and insignificant, and in his neat blue
overcoat and with his sleeked hair,
looked like a distinctly unreliable
second-hand car salesman. I led the
committal proceedings against Jack
Comer for an affray in the East End
arising out of a disagreement about
street betting territories. At the trial
there was trouble with an alibi provided
by an elderly parson who was later
himself charged with periury. I also led
the committal proceedings of John
Aspinall for running illegal gaming

houses in May fair - he was
subsequently acquitted. I prosecuted
the cormption case involving one Jo
Wilkins, a leading figure in Soho and a
South Westminster Magistrate in
which John Bloom had become
entangled after his washing machine
difficulties. That had to go to the
Director of Public Prosecutions
because of the gravity. He declined to
prosecute for the serious offences,
seemingly concerned at the muddy
waters that would have been stirred up.
A deputation from the Metropolitan
Police
to the permanent UnderSecretary at the Home Office failed to
get this decision changed. Wilkins later
was shot after a dispute over the control
of prostitutes.
I helped to prepare all three cases
against Cynthia Payne, the brotbel
keeper who accepted luncheon
vouchers in payment. Interesting, but
ultimately she was only another brothel
keeper. The control of the gaming clubs
was a challenge because of the
financial stakes involved and the
quality of the legal forces engaged
against us. Ladbroke's troubles were
one of the most fascinating although
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the legal infringements were not
particularly grave. The shredding of all
their incriminating documents other
than a disastrous memorandum in Cyril
Stein's briefcase was not helpful to
their cause.
Playboy was the last in my time of
the big casinos to fall foul of the law.
Their most serious offence was
undoubtedly the encouragement of
credit betting amongst the Eastern and
Western high rollers. This was effected
by getting the punters to draw cheques
repeatedly on a Mayfair bank where
they had no account. On the face of it,
Playboy were complying with the legal
requirement to present all cheques for
payment within 48 hours. In reality the
punters were given the opportunity to
pay when it was convenient to them.
The presence of Victor Lownes and

Lord Alexander - a titled bank
chairman as he now is - in the
defending team added considerable
colour.

But perhaps my favourite was the
man who shortly after his release from
a long stretch, with forged references
and a fake identity, secured a job in the
cashier's office at Harrods. There he
wore dark glasses and a beard and
rubber tips on his fingers and thumbs,
alleging a rare skin disorder. One
Monday morning, after a heavy
weekend of sales, the staff returned to
find the safe open and empty. Nobody
could recognise him and no finger
impressions were to be found. But he
was traced through the Criminal
Records Office "Methods" searches.
And he was convicted largely on
handwriting evidence provided by a
note that he had left in undisguised
writing in the safe apologising for
missing his turn for the afternoon
cakes. Even after his arrest, whilst
awaiting trial in custody, he did not
give up. He smuggled a letter in his
own handwriting out of prison
proclaiming that the writer was the
offender and that the man in custody
was imocent. Such enterprise surely
deserved a better reward.
The two outstanding CID officers
that I knew were Detective Chief
Superintendents Butler and Read. Tom
Butler was in charge of the Great Train
Robbery enquiry, and his dedication
and determination in all his work was
chillingly remarkable. He normally
wore a shabby overcoat in all weathers
and looked as if he had just got out of
bed after a sleepless night. `Nipper"
Read had, inter alia, been in charge of
the Kray and RIchardson cases and was
very different. Diminutive for a police
officer, his charm and exquisite

manners concealed a keen and
penetrating mind and total reliability.
It fell to me to advise the
Commissioner that by virtue of the
Geneva Convention the Libyan
Embassy was inviolate, and despite the
shootingofthewomanpoliceconstable
in St. James Square, it would be out of
order to storm the Embassy. In the

I helped to

prapare all three cases
against Cynthia Payne
the brothel keeper who
accepted luncheon
vouchers
in payment.
Ihieresting, but
ultimately
she was only
another
brothel keeper.
event, the Embassy was subsequently
closed for some years. But the man
who fired the two shots was never
identified or seemingly punished. It is
interesting to speculate what might
have happened had the officers been
allowed their head.
On the other side of the coin, I knew
the Detective Commander Wally
Virgo, who got four years for recycling
the pornography that his squad had
seized. Also Detective Sergeant
Challoner, the officer in charge of the
CID Aids at West End Central, who
was in trouble for materially improving
the evidence against demonstrators
outside Claridges who were objecting
to the presence of the Queen of the
Hellenes. The D/S was a charismatic
Vinnie Jones type character with a
distinguished war record in the
Paratroops. He was later found unfit to
plead at his trial at the Old Bailey, and
some ten cases in which he had been
involved, including robberies and
explosive safe break-ins were
overturned on appeal in consequence. I
had advised on the lot, including
Detective Commander Drury of tbe
Flying Squad who it emerged was not
only ffiendly with a top criminal but
spent a holiday with him on his
Mediterranean island. When a daily

paper revealed this irregularity, Drury
sued for libel, and after the collapse of
his case was prosecuted and convicted

for peljny.
So what is the lesson of 34 years
spent fighting criminals? I have none. I
just count myself fortunate that I found
a worthwhile job which was taxing and
enjoyable and which suited me. The
present vast impersonal goverrment
prosecuting department is no doubt of
considerable importance and will
improve in efficiency. But it can have
none of the camaraderie, independence
or enthusiasm of those happy yearsl
CLIVE WINSTON I.a a grtzcJ%crfe o/Cclm6r!.dgr
University and retired as Deputy Solicttor Of the
Metropolitan Police in 1985 . He is a past Chair-

m_an of the ULPS and a past Treasurer Of the
European Region Of the World Union for Progressive Judaism. He is currently the President
Of Finchley Progressive Synagogue.
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Wfry do we
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For seventy years, customers have been applauding
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best hi-fi shops

Grahams' performance.
We offer the finest audio and visual technology,
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with intelligent, informed and friendly staff. Our listening

rooms are air-conditioned and we have our own car park.
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good music recommendation and a chat.

They value the service that we offer. We value them.
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THE POVVER AND THE
PROBLEM 0F MEMORY
Jonathan Magonet
`Remembering is the first step to
rede7„pfro# ' Baal Shem Tov

udaism you encounter an
E7ERYVVRERE
mphasis onYOU
memory
TOUCH
and
remembering. I would like to look at
some of the positive and negative
aspects of this and its inplications
for Judaism today.
Every Shabbat and festival
contains prayers that tell us that this
occasion is also a reminder of the
Exodus from Egypt -zefafeer /zizz.'cz£
7#z.£zrczz.7#. The Ten Commandments,

at least in one version, instruct us to
`Remember the Sabbath day to keep

it tuorty - zakhor ct-yom ha-shabbat
J'frczdsfeo'. When speaking of one

who has died, the traditional
convention is to add the formula,
z{khrono or zikhronah livralcha, rriay
his or her memory be for a blessing.
Not all that we are asked to
remember is positive. During the
period of wandering in the desert a
people called Amalek attacked the
Israelites. Since they attacked those
at the rear of the column who were

the weakest and most vulnerable,
Amalek came to represent those who
perpetrated the worst excesses of
violence directed against the Jewish

people
(Exodus
17:8-16;
Deuteronomy 25:17-19). We are

called upon to remember what
Amalek did to us - zcz4feor ef czLs%erasah l'kha amaleq. Tn aL p`izz:1irmg and

in the end dangerous paradox, the
Bible tells us on the one hand that
God will be at war with Amalek
throughout the generations, yet God
will also blot out the memory of
Amalek from under the heaven.
a]xodus 17:16,14).

When the same episode is recalled

in

Deuteronomy,

in

a

furtber

paradox, Moses states that at a time
when God establishes Israel on their
land and they have rest from their
enemies round about, they, not God,
will blot out the memory of Amalek.
Is this a statement that with peace

there will be no more threat from
Amalek and so the memory of the
past can be blotted out, or is it a call
to an active struggle against some
metaphorical successor to Amalek?
Such

passages

give

license

to

identifying any given enemy of
Israel as an enemy of God and justify
destroying them. In our own time
such texts have played their part in

the rhetoric against Palestinians and
fuelled the murderous actions of
Baruch Goldstein who massacred
Muslims at prayer in their mosque in
Hebron. Such calls to remember may
have dangerous consequences.
Historical events affecting the
Jewish people, most of them of a
tragic nature, are also remembered
and commemorated. They ohave
played their part in shaping our selfunderstanding as Jews. There are so
many tragedies in our past that
Jewish history is often seen as
simply a succession of expulsions,
massacres and other disasters, the
memory of which overshadows
everything else that has been
positive in Jewish life. The
culmination of these events, and one
which reinforces this tragic view of
Jewish history, is the S%oflfe. One

consequence of that experience is
the responsibility of remembering
the victims, and in particular those
whose entire families were wiped out
so that they have no one left to
mourn them. In George Steiner's
term, we are `remembrancers'.
While the above examples are part

lifetime. Experience would be
of no benefit to him. He would
not weigh any matter by what
had happened in the past. Nor
could he calculate future

faith community. Such factors are
essential in holding together people
from such diverse backgrounds and
experiences.
Added to
these
`classical' memories are others that

services is called )/I.zfor, the service

events by what was taking

for remembering the dead. It is a
collective opportunity to think of
those of our family who have died.
Such is the power of this occasion
that a folk tradition operates: people,
and particularly children, whose
parents are still alive are invited to
leave the synagogue before the
service begins so as not to tempt the
evil eye and perhaps bring some
harm
upon
their
parents.
Congregations will often read out
the names of those of their members
who have died since the time the
congregation began and such a list
can reach a considerable length. So
much so that some congregations
keep a book with the names and
place it solemnly in the ark at the
beginning of the service and restrict
the names they mention to those who
have died in the past year. Here
respect for the memory of the dead
helps create a sense of community
and shared history.
But that endless list of names hints
at both the power and the problem of
remembering. For there is no limit to
the nuniber of names or events that
we carry around in our private or
collective memory. They function as
a source of inspiration but can also
be a burdensome weight on our
present situation.
In his ethical treatise %ovof

place in the present. Such a
person would seem ahaost entirely without the qualities that
make up a hunian being. @uties of the Heart 2:5)
But Bachya also considers the
importance
of
not
always
remembering.
Forgetting also has uses. For
were it not for the ability to
forget, a man would never be
free from melancholy. No joyous occasion would dispel his
sadness. The events that should
delight him would give him no
pleasure, when he recalled the
troubles of life. Even from the
success of his hopes he could
not expect to derive rest and
peace of mind. He would never
refrain from grieving. So you
see how memory and forgetfulness, different and contrary
to each other as they are, are
both gifts bestowed upon man,
and each of them has its uses.
(ibid)
In discussing the idea of
remembering, one Hebrew word has

are
part
of
our
historical
consciousness in the past two
centuries: the worlds of Eastern
Europe or North Africa that our
grandparents left to settle in the
West. We know them from family
photos, half-remembered stories,
popular images of that past and the
memories are strengthened, but at
the same time coloured and even
distorted, by contemporary inputs
from our own Jewish education and
the fragments of Jewish culture
passed to
us
by television
documentaries
and Hollywood
movies. We construct for ourselves
an imagined comlnon past precisely
because we also inherit a major
break in Jewish life. It can be traced
back to the Emancipation and has its

of our collective Jewish task of
remembering, we each of us have our
own duties to our past. On the holiest
day of the Jewish year, Yon Kippur,
the Day of Atonement, one of the

feczJ'vczi;o£, `Duties of the Heart', the

mediaeval
Jewish
religious
philosopher Bachya Ibm Pakuda
(cl050-1120) writes about the
personal
significance
of
remembering:
lh7hat a loss it would be for
someone in all his affairs if he
were unable to remember what
he owned and what he owed;

what he had taken and what he
had given; what he had seen or
heard; what he had said and
what had been said to him; if
he could not recall the one who
had helped him and the one
who had caused him harm; the
one who had performed a
service for him, or inflicted
upon him an injury. Such a
person would not recognize a
road even if he had frequently
travelled it, nor remember
some area of knowledge
though he had studied all his

recured several times - the verb
ztzfafe¢r. It means `to remember' but

in a very particular sense. h some of
its grammatical forms it means `to
speak' or even make a public
pronouncement ¢salm 20:8). h this
sense to remember is not simply an
intellectual exercise of memory. It is
to make something present and alive
in the world. When we recall the
exodus from Egypt we are to
experience for ourselves the full
implications of the slavery we are
leaving and the liberation we are
gaining. In another dimension, the
word zefrfeer is parallel to the word
sfee772, name. In Bibfical thought, this

represents the identity and presence
of a person. Such remembering is
tangible and active in our lives.
But how far is such `remembering'
truly present in Jewish life today?
On one level our collective Jewish
memory helps define our identity as
a people. It is the shared
remembering of the departure from
Egypt, of standing together at Mt.
Sinai, of mourning the loss of the
Temple and other destructions, that
provide an underpinning to our
selfunderstanding as a people and

climax in the Sfeocz%.

This radical cbange in Jewish
memory is explored by Yosef Hayim
Yerushalmi in his rightly celebrated
boof£ Zakhor: Jewish History and
Jewz.s'% A4le77zorj;. Yerushalmi is a

professor of Jewish ffistory, Culture
and Society at Columbia University.
He explores in this book the nature
of Jewish memory, but also the
paradoxical role of the historian
today. He argues that since the
Emancipation there has been a
fragmentation of Jewish life and a
breakdown in the continuity with the
past, and what Yerushalmi calls `an
ever-growing decay of Jewish group
memory' (Yerushalmi, 86). In the
past, Jewish memory was transmitted
across the generations within a
closed community with shared
experiences. With the loss of that
community that kind of memory has
also been lost. Moreover a different
kind of historical consciousness
detemines how we view the world
today. Within the Jewish world
itself, Yerushalmi suggests that with
the r3.se of the Wissenschoft des
Je/de77Zw7„s movement, history has

become what it never was before,
what he calls `the faith of fallen
Jews'. He writes:

For the first time history, not
a sacred text, becomes the arbiter of Judaism. Virtually all
nineteenth- century Jewish ideologies, from Reform to
Zionism, would feel a need to
appeal to history for validation
Cferushalmi 86).

Yerushalmi describes the dilemma
as follows:

Memory
and
modern
historiography stand, by their
very nature, in radically different relations to the past. The
latter represents, not an attempt at a restoration of
memory, but a truly new kind
of recollection. In its quest for
understanding it brings to the
fore texts, events, processes,
that never really became part
of Jewish group memory even
when it was at its more vigorous.
With unprecedented
energy it continually recreates
an ever more detailed past
whose shapes and textures
memory does not recognize.
But that is not all. The historian does not simply come in to
replenish the gaps of memory.
He constantly challenges even
those memories that have survived intact (Yerushalmi, 94).
He concludes:

Ultimately Jewish memory camot
be `healed' unless the group itself
finds healing, unless its wholeness is
restored or rejuvenated. But for the
wounds inflicted upon Jewish life by
the disintegrative blows of the last
two hundred years the historian
seems at best a pathologist, hardly a
physician (Yerushalmi, 94).

In the situation that Yerushalmi
describes we live with fragments of
what was once a whole, and indeed
we construct different Jewish
identities depending upon which
parts we select. Thus the different
religious communities, ranging from
ultra-Orthodox to Reform create
coherent, self-fulfilling images
which place themselves at the centre
of their own imagined Jewish world.
The same applies to an Israeli
identity, distinct from a diaspora
one, that is being forged in the
painful and difficult task of nationbuilding. Other factors play their
part in such constructions. The
Sfeoczfe

has

been

used,

both

consciously and unconsciously, as a

focusing point in creating an
American Jewish identity in an open
society. h a radically different way
Israel has built a new kind of Jewish
society, one that understands itself
as created to resist physically the
genocidal forces that would destroy
tile Jewish people.
In such a situation, alongside the
classical `remembering' of Jewish
tradition another call to memory is

heard. Gabriel Josipovici, a literary
critic and novelist, raises the
sensitive question about the use of
memory as a way of demonising
others.
(Gabriel
Josipovici
`Rethinking Memory: `Too Much/
Too Little' .J#dczz.s77G Issue No 188,

Vol 47,2 Spring 1998, 232-239). He

asks the disturbing question: what is
the difference between those who fan
`the flames of self-pity, bigotry and

factionalism' with cries like,
`Remember
Kosovo ! '
and
`Remember Bloody Sunday' and
Jewish calls to `Remember the
camps!' He whtes:

the mastering of that which is
painful, and memory as the
masochistic turning of the
screw of pain. We need to ask
ourselves what it is that constituted public or communal
memory in traditional societies
and whether such a memory is
still possible today. top 233-4)

He distinguishes between two
kinds of communal memory. That
which exists in traditional societies
is a dz.czJogcfe. Here tradition is

handed on between parents and
children, priest and parishioners,
master and apprentice. It is not a

There are so many tragedies in our past that
Jewish history is often seen as sinply a
succession Of expulsions, massacres and
other disasters the memory Of which
overshadows everything else that has been
positive in Jewish life.
Of course one immediate
difference would seem to be
that the one is a call to action
and the other is not. But that
is not quite right either.
Many of us with an interest in

the mddle East and the fate
of Israel amongst its Arab
neighbours believe Begin
and the Israeli richt used the
injunction not to forget the
Holocaust as a way of justifying
aggre s si on
and
warding off the moral indignation of the world at their
treatment of the Palestinians
(p233).

He points out that the matter is
not one of sincerity, for the greatest
bigot can be utterly sincere in his
or her beliefs. `A pure conscience',
he writes, `can be the most
dangerous thing of all' ® 233). If
we are to address in a critical way
the use and abuse of memory he
suggests that we need a different
kind of evaluation:
lh7hat I think we need to do
is to think not in terms of sincerity and hypocrisy but of
opermess and closedness, of

memory as the mastering of
reality, and memory as the
compulsive repetition of gestures and cliches, memory as

monolithic tradition but one subject
to the `arguments, discussions,
mediatation and practice' of all
involved, including memories of the
views of past generations to 234).
This is the equivalent to what
Yerushalmi describes of the Jewish
past,
The collective memories of
the Jewish people were a
function of the shared faith,
cohesiveness, and will of the
group itself, transmitting and
recreating its past through an
entire complex of interlocking
social and religious institutions
that
functioned
organically to achieve this
Crerushalmi, 94).
Josipovici contrasts this organic
situation with what he calls the
mythic memory, a memory created
and manipulated in the interests of
controlling a particular population.
He writes:

The twentieth century, of
course, was to see many such
myths flourish and die, most
notably of course the myth of
the voJk under threat, so assiduously nourished by the
Nazi propaganda machine ....
All that is needed is the powerful projection of a simplified
version of history which

The Jewish people today is coughi
between two competing
responsibilities : not to f;orgct the past,
but at the same ti,me to be quite clear
in how we use what we remember.
stresses the wrongs done to the
community by others, and the
need to fight for one's rights

proof, evidence, which are
central to his vocation, can ef-

in
the
face
of
an
uncomprehending world. What
is particularly ffi8htening in all
such cases is that nothing
seems capable of making a
dent in such myths since, as
with paranoia, each new set of
facts will immediately be reinterpreted so as to fit in with

Is it only the historian? Or is it not
part of the essential vocation of our
religious traditions? `Remembering'
in Judaism is not simply a matter of
recalling the past. Rather it is about
holding the past in a dynamic
relationship with the present, and it
is orientated towards the future.
When we re-experience the exodus
from Egypt during the Passover
seder we are fulfilling a twofold task.
At one level we are indeed
attempting to re-experience the
experience
of
slavery
and

the ngth (Josipovici, 236).
He argues that what is needed is to
`master memory and myth, neither to

blot out what happened nor to return
to it compulsively' (Josipovici, 239).
Josipovici is cautious about the

work of historians to help us in this
process, for the materials they
uncover can simply feed the myth.
In contrast Yerushalmi puts in a
moving plea for the importance of
the work of the historian.
But the essential dignity of
the historical vocation remains,
and
its
moral
imperative seems to me now
more urgent than ever. For in
the world in which we live it is
no longer merely a question of
the decay of collective memory
and the declining consciousness of the past, but the
aggressive rape of whatever
memory remains, the deliberate distortion of the historical
record, the invention of mythological pasts in the service of
the powers of darkness.
Against the agents of oblivion,
the shredders of documents,
the assassins of memory, the
revisers of encyclopaedias, the
conspirators of silence, against
those who, in Kundera's wonderful image, can airbrush a
man out of a photograph so that
nothing is left of him but his

hat - only the historian, with
the austere passion for fact,

fectively stand guard .....

understanding

and

valuing

the

freedom that we have acquired. But
we were not personally slaves in
Egypt and therefore if our act of
remembering is to be more than an
empty performance we need on
another level to explore for
ourselves the impact of that slavery
upon us, whether because of our own
individual experience tbat is
relevant or out of the collective
experience of the Jewish people. The
acknowledgement that we were
slaves, both physical and spiritual
slaves as the Haggadah text reminds
us, forces us to ask how that slavery
affects what we are today and what
we do as a result. The Bible
repeatedly calls the Israelites to
remember that they were slaves in
Egypt, because liberated slaves tend
to perpetuate the abuse they have
suffered, to become those who
enslave others. The Passover ritual
should belong to the process that
Josipovici
describes
as
the
`mastering of memory'. But that is to
challenge all Jewish ritual to talce on
such a transformative task.
The Jewish people today is caught
between
two
competing
responsibilities: not to forget the
past, but at the same time to be quite
clear in how we use what we

remember. Memory is to be evoked
to help us learn what effect the past
has had upon us and how it continues
to operate on us today. And with this
critical self-knowledge we have
some guidance and warnings as we
seek to map out the next step of our

Jewish jouney.
Two traditional passages reflect on
the parameters within which Jewish
memory today should operate. The
prophet Isaiah, in the name of God,
calls Israel to look forwards to the
future and not be simply transfixed
by the past:
For now I create new heavens and a new earth, and the
past need not be remembered,
nor ever brought to mind. Be
glad and rejoice in what I can
create. ¢saiah 65: 17-18)

But the Hasidic master Yitzchak
Meir of Ger takes us one step further,
even though he is speaking about
past sins rather than memories of
past events:
He who talks about and refleets on the evil he did, is

thinking evil, and what one
thinks, therein is one caught...
Stir filth this way or that, and it
is still filth... In the time I
brood, I could be stringing
pearls for the joy of heaven.
This is what is written: `Depart
from evil, and do good'

¢salms 34: 15) -turn wholly
from evil, do not brood over it,
but do good. You have done
wrong! Then balance it by doing good.

The last word comes from a
different source altogether. A young
woman in the 1930s, Harmah Stein,

srfudied at the Hochschule fur die
Wissenschaft des Judentums. Slhe
moved to Palestine and tragically
died there from an ilhess at a young
age. Her father quoted something she
wrote in a school essay in 1928 on

the occasion of her Bat Mitzvah
(27.1.1947)

Ich bin Jfidin. Mein Traum
ist die Vergangenheit, in der
die Zulkunft liegt.

I am a Jewess. My dream is the

past which contains the future.
RABBI

P ROPE S S OR

JONATHAN

MA!GO"EH is the Principal Of Leo Baeck
College, London. He is a world renowned
lecturer and writer on the Hebreni Bible. His
7!erf book From Aut`mn to Summer wz.JJ be
pveblished by SCM Press in December. This
/a//owj' A Rabbi's Bible. j7e is cz/so fAe
co~editor, with Rchbi Lionel Blue, Of the liturgy
Of the Roform Synagogues Of Great Britain.
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Even the editor Of MANNA has `briof encounters'. One took place in a
studio where he was preparing to answer the question `how would Jews Of
the period have greeted the claim Of irmaculate conception'? Whilst waiting
the editor f;ell into corrversedon with a contributor who was to talk about
comets and stars over Bethlehen. He turned out to be one of this country's
leading scientists. On asking the Goldsndth Professor Of Materials at
Canbridge what on earth he was doing broadcasting to the nation about
ancient comets, it transpired that Colin HumpJureys' hobby is exandning
passages in the Bible which seem incredible and undermine people's faith in
the rest Of the text. In the following article, which we hope is part Of arl
occasional series, Professor Hanplureys taclcles the seemingly implousibly
large ninbers invoived in the Exodus from Egypt.

HOW MANY THOUSANDS
DID MOSES PILOT
ACROSS THE RED SEA?
Colin Humphreys

records that Moses conducted a
THE detailed
BOOKcensus
OF NUMBERS
of the Israelite
community that had come out of Egypt
at the Exodus. The total number of
male Israelites over twenty years old
who were able to serve in Israel's army
was 603,550 (Nun. i 46). This implies
a total number of men, women and
children of at least two million.
Accepting these figures as they stand
poses substantial problems.
First, the figures in Numbers appear
to be internally inconsistent. For
example, Num. iii 43 states that the
number of firstbom males of a month
or more old was 22,273. But if the
number of males over twenty years old

20

was 603,550, this implies a total

number of males a month or more old
of about one million, hence a ratio of
all males to firstbom males of about 50
to 1. The average mother must then
have had about 100 children (50 sons
and 50 daughters). This is unlikely.
Second, even allowing for heaven-sent

manna, quail and water, it is difficult to
imagine a population of two million
people surviving in the desert for about
40 years. Third, other parts of the Bible
state that initially there were too few
Israelites to occupy the promised land
(Exod. xxiii 29,30) and that they were
"the fewest of all peoples" @eut. vii
7). Yet two lnillion Israelites would
have easily filled the promised land,
and, until the relatively recent Jewish
immigration into Israel the total

population of Israel was only about one
million. Fourth, Exod. i 15 records that
there were only two Hebrew midwives.

Since they are named, the natural
reading of this verse is that there were
indeed only two. But only two
midwives is clearly inconsistent with a
population of over two million people.
Fifth, 600,000 Israelites armed for
battle (Exod. xiii 18) would appear to
outnumber the total number of soldiers
in the Egyptian army - see Herodotus,
The Histories, ii 165. They would have
been, for example, nine times as great
as the whole of Wellington's army at
Waterloo, 69,686 men according to
Alison's History of Europe xix, 401.
Why then should such a mighty
Israelite amiy be `terrified' by the
pursuing Egyptians a3xod. xiv 10)?
For these reasons, and others, it is
difficult to accept the very large
numbers in Nulnbers as they stand. In
addition, these improbably large
numbers, and their inconsistency with
other parts of the text have led many to
doubt the historicity of the Exodus. I
have produced a new mathematical
argument based on internal evidence
within the book of Numbers which
shows that about 5,000 males over 20
and about 1,000 Levites were involved
in the Exodus. The figures in Numbers
are intemally consistent when properly
interpreted. These much smaller
numbers are consistent with a factual
Exodus.
h many languages the same word
can have different meanings, each
meaning being determined by the
context. Thus in English the word crab
can mean sea crustacean, zodiacal
constellation, nebula, wild apple,
something that can be caught when
rowing. The context usually makes
clear the particular meaning intended,
but there is a potential for
misunderstanding. Similarly in Hebrew
the same word can have more than one
meaning. The situation is further
complicated by the fact that the original
Hebrew Biblical manuscripts contained
no vowels but consisted only of
consonants. The vocalisation of this
consonantal Hebrew text was formally
carried out over one thousand years
later by Jewish scholars, the Masoretes,
in the sixth to tenth centuries CE, based
on oral and whtten traditions.
The consonantal Hebrew word `/p
has a number of different meanings
including the following:
(i) `/p (later vocalised as `e/ep%) means
`a thousand' . It has this meaning in
Gen. xx 16, Num. iii 50, etc.
(ii) `/p (later vocalised as `cr//cfpfe)

means `1eader' - chief, captain,
guide. It has this meaning in Gen.
xxxvi 15, Ps. Iv 13, etc.
iii) `/p (later vocalised as `e/cp% ' as in
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In English the word arab can mean sea
orustacean, zodiacal constellation, nebula,
wild apple, something that can be coughi

when rowing. The coutat usually makes
clear the particular meaning intended, but
there is a potendal fior rhisunderstanding.
(i)) means `group' (family, clan,
etc). It has this meaning in Judges.
vi 15, I Sam. x 19, etc. This third

meaning of `7p is in the sense of a
company of men united under a
leader,
which
shows
an
interconnection between the
various meanings of `/p. If the
group of men involved is a military
unit we will refer to it as a `troop' .
Thus it would seem that `/p has had
several different meanings from
ancient times. There are a siniilar range
of meanings of the equivalent word in
Assyrian. We do not know whether or
not the ancient Hebrews had different
vocalisations to distinguish between
the three different meanings of `/p
given above. However, there is clearly
scope for a scribe copying an early
Hebrew text to interpret `/p as
`thousand' (meaning (i)) when `troop'
(meaning (iii)) was intended.
Amid all the very large nunibers in
the book of Numbers, one figure stands
out as being entirely reasonable, that is
"the 273 firstborn Israelites who

exceed the number of the Levites"
(Num. iii 46). This very precise figure
is reasonable not only because it is
small, but it is also likely to be correct
because redemption was involved,
which would be taken very seriously.
Each Levite symbolically redeemed
each firstbom Israelite, but since there
were 273 more firstbom Israelites than
there were Levites, Moses collected 5
shekels - about 55 gin - of silver from
the Israelites to redeem each of the
excess 273 firstbom Israelites (Nun.
iii 47), making a total collected of
1,365 shekels, about 15.5 kg (Num. iii

50). All of these figures are consistent
and the total weight of silver is not
unreasonable. We therefore tentatively
take the figure of 273 as factual and
explore the implications of this figure
on the total number of Israelites. Hence
we have the key equation that the

number of firstbom Israelite men,
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minus the number of Levites, is 273.
We can now make some reasonable
estimates which enable a figure for the
numbers involved at the Exodus to be
deduced. Ancient Israel had a twelve
tribe system, traditionally descended
from the twelve sons of Jacob. One of
these tribes was the Levites. The census
in Numbers of `the number of Israelite
men' excluded the Levites, who were
counted separately (Num. i 47). It is
reasonable to assume that the number
of Israelite men in eleven tribes was
approximately eleven times the nulnber
of men in the one Levite tribe.
We also need to estimate the number
of Israelite men over 20 years old. It is
a well known statistic that for many
countries in the world with a high birth
rate about half the population is aged
under 20. The Israelites in Egypt had a
high birfu rate (Exod. i 7) hence we
assume, to a first approxination, that
the same statistic applied to them.

I have perfomed a mathematical
analysis of the situation based on the
above estimates and the equation
involving the figure of 273 . This allows
us to test which interpretation of `/p is
correct. If `/p is translated `thousand'
then this yields the figures of 603,550
men over 20 (Num. i 46) and 22,000
Levites (Num. iii 39). We can eliminate
this interpretation because the figures
are totally inconsistent with our
mathematical analysis. On the other
hand, if `/p is translated as `troop', then
the total number of men aged over 20
is 5,550, and the total number of
Levites is 1,000. These figures are very
consistent with our mathematical
analysis, and there is a high internal
consistency of all the numbers.
We have shown that in the census
numbers `/p should be inteapreted as
`troop' rather than `thousand'. In both
cases `/p was later vocalised to `e/epfe.

Although in normal usage the context
would usually distinguish which
meaning of `/p was intended, we

suggest that the original text in
Numbers was particularly liable to
misinterpretation because `/p was used
with two different meanings as detailed
below. We do not know whether or not
the original vocalisation distinguished
between `/p (troop) and `/p (thousand).
Num. i 21 gives the number from the
tribe of Reuben as 46,500. We suggest
this should be interpreted as 46 `/p
(troops) and 500 men, hence there were
500 men in the tribe of Reuben over 20
years old. Adding the tribal figures,
Num. i 46 gives the total number of
Israelite men over 20 years old as
603,550. We suggest the total in the
original text was of the form 598 `/p
(troops) and 5 `/p (thousands) and 550
men, and the original readers
understood that there were 598 troops
containing 5,550 men. At a later date,
when the original meaning was lost, a
scribe conflated the numbers and ran
together the two `/p figures (598 + 5),
to yield 603 thousand, not realising that
two different `Jp meanings were
intended. Similarly, we suggest that
`603,550 men' in Exod. xxxviii 26 was
originally 598 `/p (troops) and 5 `/p
(thousands) and 550 men. We suggest
the rounded total of `about 600,000
men' a]xod. xii 37) was a rounded up
version
of 598
`/p
(troops)
misinterpreted as 598 `/p (thousands).
Chapter two of Numbers divides the
troops into north, south, east and west
camps. We suggest the original
numbers can be deduced as follows.
Num. ii 1-9 states there were 74,600

military men in the tribe of Judah,
54,400 in the tribe of lssachar and
57,400 for the tribe of zebulun, making
a total of 186,400 military men in the
east camp. We suggest the correct
interpretation is 74 `/p (troops) and 600
men for Judah, 54 `/p (troops) and 400
men for Issachar, 57 `/p (troops) and
400 men for Zebulun, yielding a total
of 185 `/p (troops) and 1 `/p (thousand)
and 400 men. This was later conflated
to 186,400 men, although 1,400 men
was originally intended. Similarly, in
the south camp there were 1,450 men,
in the west camp 1,100 men and in the
north camp 1,600 men. These figures
are plausible and reasonable, and
we have explained how the
misinteapretation has arisen. The total
number in the camps is then 5,550 men,
in exact agreement with the numbers in
the first census.
Our new mathematical analysis
shows that the numbers in Numbers
become remarkably consistent in
considerable detail if `/p is interpreted
as troop, which we also show is a valid

interpretation of the Hebrewl
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QUEEN ANNE'S BOUNTY
is no more, for this fund established by Queen Ame
in 1704 for the relief of the poorer clergy of the Cburch of
England was merged with the Ecclesiastical
Commission in 1948 to fomi 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
conventional 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 times:
but the results remain mutually rewarding.
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A JEWISH JACKET
FOR CHRISTIANITY
John Rayner
MESSIANIC JUDAISM
by Dan Cohn-Sherbok
Cassen, London and

New York 2000
245pp, £17.99 pb , ISBN 0 304 707309

CcbTo¥:.aga±ERoc¥P£:tTans,„w[sTu¥
Amold once wrote, "is that they are
twice as big a pain in the neck the
second time around." The same could
be said, equally unfairly, about bomagain Jews. As for born-again
Jewish{hristians... But let us start at
the beginning.
The first Christians were Jews who
differed from other Jews only in their
belief that the Messiah had already
come in the person of Jesus of
Nazareth. Known as Nazarenes or
Ebionites, it seems that round about
the time of the Judean war against
Rome they fled from Jerusalem to
Transj ordan or Syria and subsequently
disappeared from history.
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Why did they not survive? Two
reasons suggest themselves. They were
rejected alike by the Jewish people and
the Christian Church. And of all the
claims made for Jesus, the assertion
that he was the Messiah, although the
most Jewish, was the most easily
refutable, since he had plainly failed to
fulfil Jewish messianic expectations.
To meet this obvious objection, the
Church adopted two stratagems. First,
it postponed the tine of fulfilment to a
"Second Coming". Secondly, it
translated the Hebrew word "Messiah"
into the Greek ``Christ" and poured into
it a new connotation, largely derived

from pagan mythology - that of a
divine saviour from sin and death
rather than the human leader of a
national liberation movement. So
began the metamorphosis Qf the
religion of the first followers of Jesus,
which was Judaism, into a very
Corulrmed on next page

23

different religion - Christianity.
The resulting gulf was occasionally
crossed both ways by Jews voluntarily
or under compulsion converting to
Christianity, and by Christians
converting to Judaism. But it was not
until the nineteenth century,
particularly in England and America,
that there arose an organised movement
which sought to turn the clock back to
the first century by trying to persuade
Jews that they could and should accept
Jesus as Messiah while still remaining
Jews.

The first part of the book under
review tells the story of the various
manifestations of that movement,
whichcalledthemselvesbysuchnames
as the London Society for Promoting
Christianity Among Jews, the Hebrew
Christian Alliance of America, Jews
for Jesus, and "Messianic Judaism". It
does so with commendable objectivity
and, more surprisingly, sympathy.
The author is an American Refomi
rabbi who, after obtaining his doctorate
at Canbridge, taught theology for over
twenty years at the University of Kent
and is now Professor of Judaism at the
University of Wales. A prolific writer,
he has authored over 50 books of which
this, the latest, is the most
controversial.
His geographical

isolation

at

Canterbury and Lampeter, offering
little opportunity for contact with
Jewish communal life, may explain a
certain distance and unsureness with
which he whtes about Judaism. It may
also account for the sympathy with
which he writes about "Jewish
Christianity".
Even allowing for the fact that he is
expounding their beliefs rather than his
own, it is still disconcerting to find a
rabbi using their language. Thus
"Jewish believers" are not Jews who

believe in Judaism but who "embrace
Yeshua", "come to faith" or "are led to
Christ", and the first-century JudeoChristians are referred to as "early
disciples of the risen Lord".
In spite of these over-generous
concessions to the language of the
movement which is the subject of his
book, Cohn-Sherbok maintains a
scrupulously impartial stance towards
it. Indeed, the most moving section of
the book is a series of personal
testimonies of young Jews who
converted to "Messianic Judaism",
then discovered authentic Judaism,
realised their mistake, and reverted to
their former faith.
The chief merit of the book is that it
draws timely attention to a remarkable
transformation which the movement
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It has become
increasingly
common among
"Messio[hic Jews "

to recite
Jewish prayers ,
even in Hebrew,

to celebrate the

Jewish Sabbath
and Festiwals ,

to observe the

bibtical dictary laws,

to o[f f lx Mez"oit to
their doorposts,

to don
Tzitzit cz77d

Tefillin, fo

perform Jewish
lifecyale riha,ls such
as circumcision and
Bar- and

Bat-mitzvah,
and to call
their corrventicles
"synagogues"

rather than
"churches".

has undergone since the 1970s, largely
as a result of the Holocaust, the
establishment of the State of Israel, and
the Six Day War. This transformation,
epitomised by the movement's change

of name from "Hebrew Christianity" to
"Messianic Judaism", can be seen in a
tendency to distance itself from
traditional Christianity, to encourage
Jewish observance, and to champion
the State of Israel.
It has, for instance, become
increasingly
common
among
"Messianic Jews" to recite Jewish
prayers, even in Hebrew, to celebrate
the Jewish Sabbath and Festivals, to
observe the biblical dietary laws, to
affix A4lezc/zof to their dooxposts, to don
Zzz./zz.f and refi%7z, to perfomi Jewish

lifecycle rituals such as circumcision
and Bczr- and B¢£-7"z.Jzi/czfe, and to call

their conventicles ``synagogues" rather
than "churches".
But before we applaud this
development too eagerly, we need to
sound three cautions. First, it is at least
in part a ploy, designed to persuade
Jews that acceptance of Jesus as

Messiah involves no abandonment of
Judaism, and so to facilitate their
conversion.
Secondly, some of the resuscitated
Jewish observances are given a
distinctly Christian interpretation. For
instance, the fJczi/dcz/czfe candles are said

to "point to Yeshua the Messiah as the
light of the world". Jrc!ddz.sfe is
understood as ``a joyous anticipation of
the Messiah's Second Coming". The
three A4l¢/zof of the Seder are said to
represent the Trinity, and Rosfe
Hczsfecz7zczfe "is linked to the future

regathering of the believers in Yeshua
Messiah".
Above all, as these examples have
shown, the theology of the movement
is decidedly Christian. It regards the
Old and New Testaments alike as
divinely r9vealed, and interprets them
in a fundamentalist marmer. It has not
even twigged that the "virgin" of Isaiah
7 is a mistranslation. It affirms the
Virgin Birth, the Incarnation, the
Resurrection, and the Trinity. It
stresses that "human effort is futile". It
refers to Jesus as "the Lamb of God,
who takes away the sin of the world".
It paints an eschatological scenario of
the Second Coming, when "a powerful
world leader who advocates peace will
be given unlimited power" and when
"the world religious leader will declare
the world political leader to be divine".
It is also to be noted that according
to "Messianic Judaism", individuals
may claim to be Jewish if they have
one Jewish grandparent. That this
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accords with Nazi racial theory is no
doubt coincidental.
In the light of all that, what shall we
make of the movement? Thus far the
mainstream Christian Churches bave
viewed it with suspicion or disapproval
whereas Jews have treated it with
outright hostility, as a ``pemicious
influence" and as "deceptive, disloyal
and dangerous".
An
Episcopalian
minister
prominently active in Christian-Jewish
dialogue in Long Island, quoted by our
author, spoke for both communities
when he declared: "It is upsetting to
Jews because it impugns the integrity
of Jewish belief. It is alarming to
Christians because it misrepresents
Christianity. It is disturbing to both
Jews and Christians because it
undermines the basis of mutual respect
which it has taken so long for us to
establish".
The reaction of Progressive Jews to
"Messianic Judaism" has been, if

anything, even sharper than that of
Orthodox Jews. Although CohnSherbok finds that ``more difficult to
comprehend", several explanations
suggest themselves. One is tbat
Progressive Judaism is farther removed
from fundamentalist ways of thinking.
Another is that it tends to reject the
belief in any personal Messiah, past or
future. A third is that, contrary to
Rabbinic Law, it regards an apostate,
not as "a Jew who has sinned", but as
one who has ceased to be a Jew.
The big question, which is the
subtext of Cohn-Sherbok's book, is
whether the movement's recent
Judaisation calls for a re-appraisal of
Jewisb attitudes towards it. On this
question he remains strictly neutral
until his last chapter. In this after
surveying other attitudes, he seems to

by "Messianic Judaism" and quoted in
the book under review, showed that
61 % of those interviewed would regard
"a person born to a Jewish mother who
believes that Yeshua is the Messiah" as
eligible for 4/I.)/czfe under the Law of
Return. But as we have seen, that belief
in "Messianic Judaism", is only the tip
of a Christian iceberg.
It would require another article, if
not another book, to demonstrate fully
why "the view of the pluarlists" should
be emphatically rejected, as it
undoubtedly will be by the vast
majority of Jews. Here I can only
indicate with telegraphic brevity the
main points which such a fuller
response might make.
Although "Messianic Jews" claim a
membership of 250,000 world-wide,
only between one quarter and one half
are born Jews... It flourishes chiefly in
the United States, which is a breeding
ground of exotic cults, and should not
be taken over-seriously... Its members
should nevertheless be treated with
courtesy and respect... Its theology is
unquestionably Christian, as has been
demonstrated... Its assertion that
Judaism and Christianity are
theologically compatible is false... Not

only do they differ profoundly, but
from a Jewish point of view the step

from Judaism to Christianity was in
some respects - for instance, in the
deification of a human being - a
retrogression towards a more primitive
type of religion... The New Testament
is to some extent an ineradicably antiJewish document... The history of
Christianity as a major cause of antiSemitism cannot be ignored, especially
so soon after the Holocaust... The chief
rczz.so72 d 'Gfre of ``Messianic Judaism",

which is the conversion of Jews, would
be facilitated if it were declared to be a
legitimate form of Judaism... The
Jewish people, decimated after
centuries of persecution, can ill afford
to expose its young and vulnerable
members to such subversion... All
missionary activity is to be deplored
because it arrogantly assumes that its
practitioners have a monopoly on truth,
or know it better than those whom they
seek to convert... The greatest need in
today's pluralistic world is not to blur
differences but to recognise, respect

and celebrate them.

RABBI JOHN RAYNER I.a ffee Presz.de#f a/
the Union Of Liberal and Progressive Synagogues. one of Progressive Jewry's finest
scholars, Rabbi Rayner continues to write and
publish with great learn:ing and perception.

plulnp for the view of `the pluralists" which, according to "Messianic
Judaism should be regarded as one
among many interpretations of the
Jewish faith". However, the author
assures me that he merely wished to
present this, along with the other views,
for the reader's consideration.
It has a certain superficial
plausibility. Since Judaism today
comprises many different streams,
including Humanists who deny the
very existence of God, how can it be
right to exclude a group which affirms
not only that but many other Jewish
beliefs and practices as well? Yet there
is a paradoxical sense in which Jewish
Humanists remain within the broad
stream of Jewish tradition whereas
"Messianic Jews" do not. Furthermore,
a 1988 Israeli opinion poll, instigated

MANNA AUTUMN 2000

25

Italian writer who trained as

including novels, poetry, history,
essays and eye-witness account. "I/

PRIMO
chemist.LEVI
He was born
WAS
in 1919
AN
in

77zz.s

Turin, where he lived and worked for
most of his life. He was writing from

nominations for the eye-witness
account. It was decided to publish a
specialeditionofitwithaccompanying
etchings.
The Folio Society stressed to me that
the images should be a personal
response to the book rather then literal
illustrations. The work that followed,
twenty-three etchings from which to
select twelve, focuses on the affirming
aspects of the book. Some images are
related to particular texts and others
more generally to the mood of the
book. The etchings are of subjects
drawn from observation, with the
exception of Figure I, which is derived
from a painting by Goya.

1946 until his death in 1987. His work
comprises novels, essays and poetry
and includes "Zlfee Wrefcfe", "2lfee

Periodic Table", "If This is a Man"
arid"The Drciwned and the Saved:' . AI:i
Levi's writing is influenced by his
experience of being a prisoner at
Auschwitz.
The Levi family were cultivated
Sephardic Jews, long established in the
Piedmont community. In 1943 Primo
Levi had completed his doctorate and
had a good job in Milan. After the
Gemian occupation in northern Italy
that year, he fled to the mountains
intending to form "a partisan band
affiliated to the resistance movement
Justice and Liberty". He was captured
by the Fascist militia on December 13
1943.

"If This is a Man" is Prino Lev±'s

I.a

cz

Mcz#"

had

the

most

IF THIS IS A MAN

account of the events he witnessed
until January 27 1945, when the Nazis
abandoned Auschwitz and the Russians
arrived. Levi was at Auschwitz for
eleven months. He left with a
compulsion to "bear witness" to the
barbaric world in which he found

Jane Joseph

hinsef. "I/77zis I.a cz A4:cz#" is the result.

In plain language he reasons about a
world that banished reason. From a
position of `barticipant observer" he
details what happened and describes
individuals in that world of hatred and
des;tructioTi. "If This is a Man"
examines what it is to be a human being
and survive an inhuman plight.
He writes: "Perhaps I was helped ....

by my interest in the human spirit and
by the will not only to survive .... but to
survive with the precise purpose of
recounting the things we had witnessed
and endured ..... I was also helped by

the determination, which I stubbornly
preserved, to recognise always, even in
the darkest days, in my companions
and in myself, men, not things, and
thus to avoid that total humiliation and
demoralisation which led so many to
spiritual shipwreck."
Prino Lew.1 `wrote C`If This is a Man"
soon after his return to Turin in October
1945. It was published in a small
edition in 1947. The publisher went
bankrupt and the book was forgotten.
The book was first republished in 1959.
The Folio Society publishes classic
books in illustrated editions. To mark
the end of the twentieth century, writers
from different disciplines and from all
over the world were invited to name
the outstanding books in ten categories,
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Figure I. "... our f;ate is beyond
haowledge''
The colovoy Of Itdian prisoners has
receruly arrived at Atlschwitz.
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Figure 2. `` ... we must force ourselves
to save at least the skeleton, the
scaffolding, the form Of civilisation. "

Levi watches an older man washing
hin'rself; scrubbing his torso with no
soa,p. He sees the effort as wasted. He
is told " .„ precisely because the
Lager was a great machine to reduce
us to beasts, we must not become
beasts' .."
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Figure 3. " ... so on the open sea I set

forth"
Levi is working that day with a young
Frenchman, who has a privileged job.
Urmsually, they have time to talk, Of
home, f;inily and ideas. Levi recites
fragments Of a canto Of Dcute's
Iriferno. This chapter is on its own in
the book cued is almost a reverie. It is
about Levi's love Of literatwe,
language and life, and it expresses the
urgency Of the few rrinutes when he can
share this with another.
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Figure 4. `` ... With the end Of the

season when the days chased each
other, vivacious , precious and
irecoverable, the future stood in
front Of us, grey and inarticulate,
like an invincible barrier. "
Throughout the book we are aware
Of the passing Of tine. The
prisoners , weakened by starvation,
dread the orrset Of winter.

Figure 5. ``The temperature in the

laboratory is wonderf ul. "
Levi's training as a chemist gained
him a position Of privilege in the
laboratory. This contributed to his
survival. The German girls who
work there find the prisoners
"squdidandfiltky".
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Figure 6. "To destroy a man is
dif f lcult, almost as dif f: icult as to
create one"
The prisoners have been fiorced to

watch the hanging Of another,
allegedly for plotting a imatny. This
illustration is the last in the book cand

it precedes the final chapter, in which
I.evi is ill with scarlet fever. He is
therof ;ore saved f rom the f iorced
march, which few survived. The
chapter describes devastation and
death but also the begirmings Of
reparcdion.
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So, some of the essays are not for the
faint-hearted. But it would do an
injustice to the energy, originality and
substance of all the contributions, even
the more rebarbative amongst them, to
pick on the intellectual posturing that

BURYING THE

HOLOCAUST
Robert Gordon

is simply de rz.gc/ez/r in certain
academic disciplines these days. I

know, because I have been there
myself. And if you stick with it, even
postmodem geography turns out to be
surprisingly creative in prompting
ideas for new ways to run the Limmud
conference and other such gatherings I liked the idea of Limmud run as
carnival. The most apparently
traditional of all the papers, Alex
Sinclair's reading of the `selling of
Joseph' narrative in Genesis 37: 18-36,

NEW VOICES IN
JEWISH THOUGHT
Vol i, edited by Robert Rabinowitz;
Vol ii, edited by Keith Harris
I.ondon, Limmud Publications, 1997-8
Voll 90pp ISBN 0 9532273 1 6, vol
2 102pp ISBN 0 9532273 2 4.

bring together ten papers by

THESE
eight authors
TWO on VOLUMES
a wide variety
of topics. They stretch from `reading
Torah' to the `Extreme Metal' music
scene in contemporary Israel. They
offer a taster of what is going on in

`Jewish Studies', defined as loosely as

you will, and they have a pleasurably
curious and eclectic feel to them.
Social, cultural and intellectual history
are on show here, as well as
philosophy, sociology, theology-cumnarratology. A couple of papers just
camot be labelled with an `-ology' at
all.

For all their eclecticism the essays
share two common aspects. There is

positive engagement with issues of
identity and community at stake in
Judaism today. Every essay makes
efforts to link its core research to
contemporary Jewish lives. Secondly,
each displays a dextrous familiarity
with one or other of today's academic
idioms, or, in some cases, jargons.
These two impulses are unlikely
bedfellows on occasion, and their
liaison can seem a touch forced. One
essay, by Keith Harris, tries to apply
the complexities of postmodern
geography and spatial theory to the
Limmud conferences where these
volumes originated. In another, Alex
Gordon wheels out elaborate notions
of `ambivalence', `the Schizoid',
`Now-time' and `The Third Space' to
tell us something about assimilation in
American Jewry.
32

by way of rabbinic readings and
modem Biblical exegesis, turns out to
echo in intriguing ways the
contemporary thinking on display
elsewhere. Instead of trying to resolve
the contradictions of the Torah text or
trying to excavate positivistically its
origins, Sinclair argues that we should
embrace contradiction and see the
Torah as openly putting on display a
complex, multidinensional story. This
is not so far away from a postmodem
Torah. As Sinclair pithily summarizes
it, `we must understand that the
redactor(s) [of the Torah] chose to
serve the reader scrambled eggs rather
than omelette. '
In the end, this rubbing up against
each other of different disciplines and
traditions turns out to be one of the
great virtues of the two volumes,
vindicated in masterly fashion by the
last essay of the lot, Robert
Rabinowitz' s `Passover Cleaning' . The
game played here is a typographical
one. Taking as his model the 1520's

Venetian Talmud printed by Daniel
Bomberg,
with
the
different
commentaries and glosses arranged in
colurms around each other each in their
own typeface, Rabinowitz wittily
interweaves Halakhah, Talmud,
psychiatry, Kaflca and the ghost in the
machine, the French writer Jacques
Derrida, trickster supreme and
Talmudist manqu6. This is the sort of
pure intellectual pleasure that I
associate with a Tom Stoppard play.
But before too many people are
irretrievably put off, I should say that
other essays offer more solid pleasures.
Ben Gidley on the political radicalism
in London' s working-class Jewish East
End from the 1870/80s to the 1930s is

a good example. His work is lucid -his
jargon helps rather than hinders -well
researched and fascinating. He traces
four phases of radical politics in the
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period:
a phase
of creative
associationism when synagogue and
socialist or trade union activism went
hand in hand, defying the quietist
Jewish elite of the West End, the
Rothschilds and others: a militant
phase of strike action after 1889, a year
after the Matchgirls strike of 1888; a
Great War movement against
conscription,
internment
and
deportation of `friendly' or `enemy
aliens', as most East End Jews were
labelled during the war, and finally, as
the East End `ghetto' declined between
the wars, a last fling of Jewish
radicalism in the infatuation with the
Communist Party. Gidley's conclusion
that this last was in reality a tired
ending rather than an heroic
culmination of Jewish working class
politics in London is powerful and
important. His use of such historical
precedents to question the originality
of postmodemists' solutions to Jewish
identity and community is salutary.
Another
strongly
grounded
historical essay is Eliane Glaser's
`Hebrew as Myth and Reality in
Renaissance England'. Glaser looks at
religious debates in a period when
religion was at the heart of the high

politics of monarchy and state. She
asks what meaning and what role was
there for Hebrew in these highpowered religious-political arenas.
Studying the work of both Christian,
especially Protestant, Hebraists who
learned the language and even debated
with rabbinic scholars, and polemicists
who knew not a word of Hebrew, she
concludes that all tended to use Hebrew
for its `mythic' weight, in other words
for it resonant associations with the
Chosen People - perhaps the
Protestants could be the same? - and
with the Word of God, irrespective of
their knowledge of the language. She
draws a conclusion that links her work
to the gulf that still today separates
Jewish studies from Hebrew, especially
Biblical Hebrew studies. Perhaps even
stronger are the echoes in her work of
that long line of studies of `other
worlds', `other languages' or simply of
`the Other' in the early modem world.

Some of the myths associated with
Hebrew in the Christian Middle Ages
and Renaissance, when few knew the
language, were later replayed in, say,
17th and 18th century myths about
Chinese, when few knew the language,
and again in modem myths about
`perfect languages' all the way from

Esperanto to computer progralnming.
Umberto Eco's trawls through all these
bizane myths in his `The Search for
The Perfect Language'.

MANNA AUTUMN 2000

Moving forward to the 1 8th centry
links Glaser's paper to another nicely
argued historical piece on Jews as
`others', Adam Sutcliffe's `Judaism
and the Paradox of Enlightenment
Toleration'. Sutcliffe follows thinkers

such as Zygmunt Baumann who have
maintained that Jewish othemess was
somehow a thing apart even amongst

excludedorpariahgroups-theywere
the others' other, as it were. He argues

Rabinowitz wittily
interweaves
Halalchch,
Talmud,
psychiatry,
Kaflca
and the ghost
in the machine,
the French

writer
Jacques Derrida,
trickster supreme
and I;almndist
manqu6.
This is the sort
Of pure

intellectual pleasure
that I associate
with a
I;om Stoppand
p'czJ,.
that the increasing toleration towards
Jews in 18th-century thought, always
within strict limits and often prefaced
by demands for conversion, went hand
in hand with the values of freedom,
justice, reason and the rest to make up
the essence of Enlightenment. In other

words, there is no such thing as
a pure Enlightenment promoting
emancipation, sullied on occasion by
residual illiberal sentiments, and nor is
there a fatally flawed, hypocritical,
proto-authoritarian Enlightenment that
some have discerned. In looking at
Spinoza, Locke and Bayle, Sutcliffe
traces a much more ambivalent and
complex history in which the liberalism
and hypocrisies are two sides of the
same coin. As he points out, the very
word `toleration' should put us on our
guard, since, by definition, one only
tolerates that which one would
otherwise normally or `naturally'
reject.

Several of the remaining papers
address the contemporary Jewish world
directly. Keith Harris' s Extreme Metal
piece has serious points to make about
how national and Jewish identity fit at
the margins of Israeli society. David
Clark gives interesting practical
insights into how Jewish museums can
be proactively exploited to contribute
to Jewish renewal. And Robert
Rabinowitz tries a little eccentrically
to apply the concept of `memes',
Richard Dawkins `ultra-Darwinist'
notion of a cultural equivalent to genes,
to the future of Jewish orthodoxy
today. The conclusions are something
of a let-down here, but once again, as
with most of the contributions, the
hybrid intellectual ambition is to be
applauded
One fmal point is worth making.
Whether deliberately or not, there is
hardly a single mention of the
Holocaust here, either as history or as
an issue in contemporary Judaism. I for
one, despite having written on such
matters myself, welcome this lacuna.
The Holocaust has grown in our
consciousness exponentially in recent
decades and there are now strong
voices in certain quarters waning of
the dangers of letting it overshadow
everything else that it means to be
Jewish. Nomian Finkelstein's recent
shrill polemic against the `Holocaust
Industry' ends with a rather noble plea
to `preserve the memory [of those who
perished], learn from their suffering
and let them, fmally, rest in peace'. In
their small way and in the confines of
Jewish Studies, these two volumes,
with their sheer variety and intellectual
openness to both Jewish tradition and
contemporary culture, show us one way

how this might be done.
ROBERT CORDON I.a a /ecf#rer i.# Zfee Fczcz./-

i_ty of Modern Languages at Cambridge
Uriversity and a Fellow Of Gorrville and Ca;us
College.
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The Editor OfMjAENA has many obsessions. One Of these is not so much genealogy
as the remarkable story Of the endurance and persistence Of the Je;wish people. The
biblical word for history is tohdct. It means generations. The fo[lciwing account of the
generations Of the Chajes family encapsulates certturies Of European Jewish history.
The intendon behind pubtishing this is to corrvey something Of the mysterious
privilege and unasked f;or responsibility Of being born into one Of the generations Of
thj.s unique story - as we all are.

Chiof Rabbi Prof essor Dr. ZNi Perez Chajes (1876-1927)

met at Lublin in the same year.
The Cbajes family established
themselves in the Galician town of
Brody. Poland underwent a series of
partitions in the 1 8th century, as a result
of which the province of Galicia
became Austrian, and Brody attained a
measure of importance as a border
town between the Austrian and Russian
Empires. Given the status of a ``free"
city, it flourished commercially for
more than a century. The Jews were at
times numerically preponderant and
there was a vibrant Jewish cultural life.
A writer on its history described it as
"The Jerusalem of Austria". The

Chajes became one of the town's

leading fillies.
At this time, a namesake of the old
Chief Rabbi of Vilna, Menachem
Manish Chajes, a prosperous wood
merchant of Brody, married the
daughter of Wolf Berenstein, son of
the first Chief Rabbi of Galicia (Aryeh
Leib Berenstein 1708-88). Chajes was

CHIEF RABBIS
IN THE GENES
Edward Gelles

TE

PAN-EUROPEAN BACKund of many rabbinical

dlies reflects the tides in the
Continent's history, such as the
Crusades, the great persecutions and

expulsions, innumerable wars, and
changing economic and social
conditions. None exemplify this better
than the Chajes family, which has
produced many rabbis and other men
of note over the past five hundred
years.

At the end of the 15th century,
catastrophe and expulsion overtook the
Jews of Portugal and Spain. A graphic
account of the sufferings in this period
was given by the scholar Judah ben
Jacob Chayot, who set sail from Lisbon
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with his filly in i493ti>.
Many of his relatives found new
homes in France and in Italy. From
those settled in Provence, Isaac ben
Abraham Chayot migrated to Bohemia
and was chosen to be Chief Rabbi of
Prague in 1584. Later, he went on to
Poland, where the family were called
Chajes. He was a brother-in-law of the
great Rabbi Yehuda Loew ben
Bezalel(2), and was also related by
marriage to the Altschulers, who were
descended from Rashi(3). Chayot and
Loew alternated in the rabbinates of
Prague and Posen [Poznan]. Isaac's
son, Menachem Manish Chajes became
Rabbi of viha in 1617 and participated
in the Council of the Four Lands which

a cultured and well-travelled man who
came to see opportunities for trade in
the Tuscany which had given refuge to
some of his ancient forebears. Just as
Brody under Austrian mle provided a
beneficent climate for Jewish cultural
life and business enterprise, so
Florence and the busy harbour town of
Leghom (now Livomo) were havens
of tolerance in 18th century Italy. The
Jews of Leghorn enjoyed the
distinction among Italian communities
of never having suffered any
significant persecution. There were no
ghettoes or dress ordinances but an
enlightened economic regime and a
liberal approach to Jewish communal
autonomy.
The charters and privileges granted
by the Medici in the 16th century were
upheld by the House of Lorraine which
succeeded the Grand Ducal titles in
1737. Leghom had risen to importance
before that time. It maintained its status
as a "free" city from 1691 to 1867. The

old synagogue dating from 1583 was
embellished for centuries and becalne
a falnous showpiece. A majority of the
early Jewish settlers were from Spain

and Portugal and much of the
community's business was for long
transacted in Portuguese. Among the
many products traded here was coral,
which became very fashionable in
jewellery and other artefacts. The story
of the rise and fall of the Leghom
community is measurable in part in
terms of the popularity of this
substance(4). Coral artefacts were
exported particularly to Russia, India,

and China, and often traded for
diamonds.
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The Jews Of

Leghorn enj oyed
the distinction
among Italian
communities Of
never having
surf fered any
significant
persecution.
There were no
Tzvi Hirsch Chajes (1805-1855)

Chajes and his kinsfolk prospered in
the coral trade, which laid the basis for
the commercial bank, Berenstein,
Chajes & Co of Florence, in which his
son Meir became a partner. He later
returned to his family's base in Brody,
where he founded Meir Chajes & Son.
Leghorn was the entrep6t for the
Levant, Brody for the Russian markets.
With their Portuguese origins, Italian
ancestors, and multi-lingual skills, the
Chajes would have felt very much at
ease in both communities, which were
also both distinguished for Jewish

leaning.
Meir continued to spend part of each
year in Italy. Some of his relations
stayed there. One of their descendants,
Guido Chajes, a banker in Leghom,
was made a Count for services to the
Portuguese crown, thus providing a
measure of symbolic redress for the
great injustice suffered by his ancestors
hundreds of years earlier. His line is
believed to have survived into the 20th
centuryt5>.

One of the sons of Meir Chajes was
the scholar Tzvi Hirsch Chajes, who
was born at Brody in 1805. A polymath
by all accounts, Tzvi Hirsch combined
an encyclopaedic knowledge of the
Talmud and Jewish literature with
fluency in numerous modern
languages, and a special interest in
history and philosophy. His favoured
reading included the French and
German classics. According to an
anecdote, he referred to the greatest of
German whters as "Reb Goethe". Most
unusually for his time, he qualified as
"Magister" in the philosophical faculty
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ghettoes or dress
ordinances but am
enlightened
econorhic regime

and a liberal
approach to Jewish
communal
autonomy.
of Lemberg [Lwow] University. In his
numerous religious works he took an
orthodox position, while encouraging
an approach to secular education and
other matters which followed the spirit
of the age. He was close to the
Enlightenment thinker Nahman
Krochmal and corresponded with
philosophers and literati including the
Italian scholars Samuel David Luzzatto
and Isaac Samuel Reggio. As Chief
Rabbi of Zolkiew and Kalicz he made
an important contribution to the social
and political discussions of the day. He
married Golda, the daughter of a Chief
Rabbi of Amsterdam, Samuel
Berenstein,1767 -1830. They had five
sons. These included Isaac, who was

Rabbi of Brody in the closing years of
the 19th century, and Salomon who
was the father of the Chief Rabbi of
Vienna and Zionist leader, Hirsch
Perez Chajes(3-6).

The grandson and namesake of the
rabbi of Zolkiew was born in Brody in
1876. He was an acknowledged infant
prodigy, and he had every advantage of

an affluent and cultured background,
including the best available teachers.
He went to the Jewish Theological
Seminary and graduated from the
University of Vienna in 1901. From
1904 he was professor at the University
of Florence. Incidentally, one of his
pupils there was Umberto Cassuto, who
wrote a thesis on Bialik's poetry.
Chajes was an ardent Zionist from
his earliest days and he put forward his
views in such media as the weekly
Settimanalsraelidca.WTlent+ebeca].ne
chief rabbi. of Trieste in 1912 he
fo:unded 11 Messaggero Israelitico. His
sojourn in Italy was the most

productive for scholarly output.
In 1 9 1 8 he went back to Vienna and
shortly afterwards became its Chief
Rabbi, remaining in this post until his
death in 1927. During these 9 years he
was the spiritual leader of the second
largest Jewish community in Europe.
He was a great orator and a very
popular preacher. He threw himself
behind many charitable causes, and in
particular did much for secular Jewish
education, founding several schools
including a high school which was later
named after him, and he also involved
himself with all aspects of religious
teaching. His work in the Zionist cause
led him to attend the San Remo Peace
Conference in 1920, and he was
chairman of the Zionist Action
Committee
from
1921-25.
His
contributions to modern Jewish
scholarship were embodied in
numerous works including hundreds of
articles and reviews. Published tributes
to his achievements are listed in an
article on his life in the E72eyc/apczedz.cz
Jefc7czz.ccz(3). His funeral in Vienna drew

tens of thousands of moumers. Such
crowds had not been seen since the
funeral of Dr. Theodor Herzl(6). The
service in the Seitenstetten Tempel,

Vienna's main synagogue, was
attended personally by the Austrian
State President, Dr. Michael Hainisch,
and by the Chancellor, Hans Schober(7).

The three rabbis, Isaac ben Abraham
of prague, Tzvi Hirsch of zolkiew, and
Hirsch Perez of vienna were all men of
great culture and wide horizons. They
were steeped in Jewish traditional
leaming, but they were also multilingual and exceptionally receptive to
the intellectual currents of their day.
As teachers and communal leaders
their standpoint on religious, social,
and
political
issues
became

paradigmatic of their time. The 16th
century rabbi of Prague was a scholar
acquainted with the literature and
science of the Renaissance, but he lived
in a period when Cabbalistic lore and
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Jewish mysticism
were
most
influential. The 19th century rabbi of
Zolkiew was very much a man of the
Enlightenment, while still remaining
within the orthodox fold. The great
20th century rabbi of Vienna was
equally a man of the widest European
culture. He grew up in an age of
burgeoning nationalism and the
beginnings of racist anti-semitism.
These led to the founding of the Zionist
movement with which he had a lifelong involvement. The trauma of the
first world war and its aftermath
affected his views on social policy, and
his became the model for a modem
liberal world view in which the
rabbinical tradition could be subsumed.
Brody and Leghom were already in
economic decline in the later 19th
century. The upheavals of the 20th
century dispersed the Chajes family
and of those who survived some made
their way to the United States and to
Israel. They have distinguished
themselves in various walks of life,
including literature, music, law,
medicine, and commerce. They include
the gynaecologist, Josef Chajes (18751944), the bibliographer Saul Chajes
(1884-1935),

and the

composer,

pianist, and teacher Julius Chajes, who
was born in Poland in 1910 and went to
America in the 1930's. Sophie, a cousin
of the Chief Rabbi, married the
Austrian
philologist
Professor
Solomon Frankfurter (1854-1941),
who was the uncle of U.S. Supreme
Court Justice Felix Frankfurter.
My great-grandmother Sarah was

the daughter of Isaac Chain Chajes of
Kolomea. She married my greatgrandfather Eliezer Griffel, a wealthy
business man who dominated the little
Galician town of Nadwoma before the
first world war. Their children included
Isaac Chain who was the father of Dr.
Jacob Griffel, a hero of second world
war

Jewish

rescue(8),

and

my

grandfather David Mendel Griffel,
whose wife Chawa Wahl was the
descendant of many noted rabbis

who died around 1755. Mindel was the
daughter of Rabbi Moshel Chajes of

Lwow, granddaughter of Rabbi Manish
Chajes, and greatgranddanghter of
Shabatai Katz. The latter's wife was
the great-granddaughter of Rabbi

of Kolomea of the famous old Chajes
family who lived in Brody and traced
their descent from the pious men of
Provence". My great-grandmother was
a cousin of the Chief Rabbi of Vienna.
She died of natural causes at an
advanced age in 1940. Her daughterin-law Chawa and her husband
vanished in the Holocaust.
Chawa Wahl was descended from
Mindel Chajes, wife of the saintly
Rabbi Moshe Heilprin of Berdichev,
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Yoel

HaKohen

Adlersberg, A4lczge7c ,41/ozfe, ed &

publ.

Benjamin

Schmerler,

Stanislau, 1936

Moses Isserles of Cracow(6.9ill), the

author of the Ahkenazi glosses in the
Shulchan Amch, Judaism's principal
code of law.
Numerous other Chajes connections
with the Wahl - Katzenellenbogen
family tree include Rabbi Jacob Isaac
Chajes, the son of Rabbi Eliezer of
Cracow (d.1623), and grandson of
Rabbi Isaac ben Abraham Chayot.
Rabbi Jacob Isaac was a judge and

DR. EDWARD GELLES rec!d Cfeemz.s!7); crf

Oxford and spertt years in scientific research
bof;ore developing his interest in the fine arts.
His life~long hobby has been history, and he is
currently engaged in writing about his panEuropean ancestors.

A4lo7-e% Zedefr in Prague, where he died

in 1687. He married Eidel, the daughter

of Abraham ben Yoel Ashkenazi
Katzenellenbogen, Chief Rabbi of
Lwow (1549-1637), who was the

grandson of chief Rabbi Samuel David
Judah of Padua and Venice(2&6).

The five hundred year story of this
family is truly a microcosm of the
absence of Jews in Europe, their
sufferings
and
achievements.
Combining a Sephardi and Ashkenazi
heritage, and deeply involved in
successive cultural movements, their
history is inextricably bound up with
that of the continent in which they
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HEALING

AY I RESPOND TO DR
Moritz's letter in your last
issue (MANNA 68). I a.in
sorry he has had unhappy experiences.
He may like to know that I and the
other members of the Jewish

Association of Spiritual Healers JASH, work strictly according to the
fea/czfrfeczfe. You can say we follow the

made their home.

prophet Elisha who was a well-known
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healer in his day (11 Kings 5 verse 3).
There have always been Jewish healers.
The `ritual' I referred to may be told
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to anyone - it is no secret - but I
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think a bereaved parent would prefer to
discuss it in privacy. It never hurts to
be kind. I would be happy to tell Dr
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Kook, Jemsalem 1978, p 121

(5) Encyclopaedia

(4)
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advertisement - I have no need of
any. Perhaps I might mention that,

CecLI Ttoth, The History Of the

from the day I began healing, I
discussed it with the late Rabbi Hugo
Gryn, who encouraged and supported

Publication Society of America,
Philadelphia, 1946
(5) N.M. Ge+bet, Aus Oberrabbiner
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2-4
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Moritz, so he can use it, too.
Providing bo73cz ¢des is not a self-

Jerusalem 1972, articles on Chajes
and Judah Loew ben Bezalel
t/ews I.# JZcz/j;, p. 349 Jewish

including some of the Chajes family(9).

Sarah's father is mentioned in the
Brody Yizkor book(]°): "Chayim chajes

Residents in Israel, 1994

(11)Alexander

Hugo Gold, Zvz. Perez Cfecz/.es,
0lamenu, Tel-Aviv 1971
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(10r)An Eternal Light. Brody in

me.

Any Tuesday moming that he is in
London may I invite Dr. Moritz, or
anyone else who is interested, to visit
our clinic at West London Synagogue.
The Synagogue, incidentally, do no
more than provide a room. He is
welcome to discuss the whole matter
with me and my colleagues, and
observe us at work.
JASH is a member of the British
Alliance of Healing Associations
which has a Code of Conduct which it
may reassure Dr Moritz to see.
We are concerned with helping
people and the New Age he constantly
mentions is totally irrelevantl

A4le7#orz.o77€, p. 324 published by

Ruth M. Green

the Organisation of former Brody

London NWll
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ll#4o`J''
William Wolff
in is for Cardinal Josef

M FIRSTtzinger.
PLEA
He who
IN MITIGAhas the splendid style, title and job of Prefect Of The
Congregation For The Doctrine Of The
Faith. And recently raised a few cheers
and even more eyebrows with this piece
of football terrace theology - that the
Roman Catholic church of which he is
prince and prelate, is not only the greatest, but ultimately the only proper way to

into their relationship before he put her
out of her misery and told her he would
marry her in spite of that? They decided
to see a rabbi, whom they did not know,
about conversion. Would he be helpful
or hutful -and we are capable of being
either or both at those interviews. And so
the hurdling went on throuch the conversion course, the Beit Din, all the way to
the moment when he stamped on that
glass. And five and more years on, they
had fmally made it.
In a mix and match society of a scope
and personal tolerance unimagined even
half a century ago, should we still put
young, non-Jewish women through such
roller-coaster ordeals? And all in the
name of religion?

tussle with rabbis about refunding their
teenage phone bills. But just imagine the
push, shove and skullduggery in the
queue to return as a disco DJ, or the owner
of a discount designer label boutique in
Sentinel Square, Hendon. That is a most
beguiling vision. But as far as mainstream
Judaism goes, it is, alas, off message.

UST ONE FACET OF JOE
Lieberman makes him uniquely
different. And it is not the fact that
within weeks he may be the first Jew to
be Vice President of the USA. There have
been any number of other high offices
holders in the USA - and even in Austria
- who have been Jews. What makes Joe
Lieberman different is that he is the first
practising Jew. Henry Kissinger across
the Atlantic, Nigel Lawson, Michael
Howard and Malcolm Rifkind in this
country might have been Zoroastrians or
Seventh Day Adventist for all the impact
their Judaism had on their public life; her
Jewishness and Judaism, such as it is,
makes no difference today to the asylum
and immigration poficies pursued by the
Home Office minister Barbara Roche.
Joe Lieberman's Judaism shapes not
only his private but his public life. He is
the candidate and will become vice presi-

With that Stephan Koemer went down
the same road as Arthur Koestler, another
central European Jew who journeyed
through life without Judaism. Both prided
themselves on their intellect - Koemer
taught philosophy in at least six British,
European and American universities, including the presitigous Yale. Both proved
that the possession of a clever brain can
leave no room for a wise heart. Both ignored the effect of their action on friends
and fans, family and mere acquaintances.
The Koemer daughter has told of her
pleas to her parents, her utter devastation,
and'the legacy of a hurt that may prove as
incurable as her mother's cancer.
Both Koemer and Koestler knew a lot
about logic, and little about ultimate values. Above all they forgot, or never knew,
that dignity is to be found in courage,
never in a pill bottle.
I am whting this on my return from a
visit to a couple in the same plight as the
Koemers, and who have found all the
strength they need in their Catholic faith
and the love and support of their fiiends
and family. The nobility of my friends
and countless anonymous couples like
them heightens the Koemer tragedy. That
lies in the fact that a fame Stephan won by
writing about theory is forever stained by
his personal practice.

God.

I make no mention of the fact that the
cardinal is a sharp, but by now elderly
gent. Those whom the calendar will
sooner rather than later move into the
same glass house, camot afford to throw
stones.

I do mention the fact that his
triumphalist view has been around the

church for a couple of millennia - and
the synagogue has not always been immune from it. And it is hard to shake off.
In mitigation I also plead that his boss,
the Pope, has ceased to act on that view,
and is the most open to other faiths of any
pope in history.
In the world of the jumbo jet, the mobile phone, and the greatest movement of
peoples across the globe that history has
seen, such "I am the greatest" theology
has become untenable. Because gap year
kids and camera crews roam the world,
we know better than any previous generation that God has given humanity a
number of motorways, trunk roads, and

J,*

dent for one reason - that he was the

gogue is ample proof of that. It will do so

only Democrat politician who, from the
depths of his Jewish beliefs, had the guts
publicly to denounce Bill Clinton's brazen immorality. That makes him as big a
freak in 21St century politics as any man
from Sinai. And it will add a touch of
unpredictable excitement not merely to
the American, but to the whole world

again - in spite of a minor bleep called

Scene.

by-ways to reach Ihi.
If religious leaders are to retain their
link to the lives of the people they seek to
serve, their theology must catch up with
current reality. It has done so in the past

- the hardy survival of church and syna-

Ratzinger.

i*

life winning fame in a closed but
world wide
circle and spEr`IT
ended it with
STEPHAN
KOERNER
IIIs
lasting notoriety. When a cancer was diagnosed in Edith, his wife of more than
50 years, the two. of them killed themselves before treatment had even begun.
And they made it clear that this was not
an act of momentary desperation, but the
climax of decades of planning.

*

i*

i*

OR THE FIRST TIME IN
nearly decades of conducting marriages I overheard the first words a
bride spoke to her newly minted husband.
As the cameras stopped clicking and she
finished signing her name for the tliird
tine, she looked up at him and said: "We
made it." The three words sounded calm.
But they were packed with pathos. For
the course of this tnre love had nm into
more hurdles than a steeple chase. And at
every one that relationship could have
taken a fatal tumble.
For she was not Jewish when they met.
How many months or years were they
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just now is to get my reluc-

MY BIGGEST
STRUGGLE
tant brain round
an ancient
notion given a new shot of vitamins by
certain Lubavitch and other fringe rabbis. It suggests that when our souls have
fini ished with our bodies, they join a
heavenly pool for relocation . That teaching goes by the name of transmigration.
It conjures up visions of God in the Jack
Straw role of hunting down migrants in
all sorts of heavenly holds -an appealing
notion for Straw, but less so for God.
I reckon that in heaven as on earth,
there would not be many souls queueing
to come back as synagogue treasurers to

3ongregant reports that his comONE
?uterDISMAY
spell check has a problem
with the word "jewishness." Every time
he taps it in, on screen appears
"juiciness."

WITH

On reflection, that wise spell check has

a pointl
RABBI WILLIAM WOLFF I.sr mz.73isfer a/
Wimbledon Synagogue. He previously served both

hiberal and Roform congregations in Brighton,
Reading, MIlton Keynes and Newcastle upon Tyne.
He was trained at Leo Baeck College, and started
his fiill time rabbinate as an assistant to Rabbi
Hugo Gryrt at the West London Synagogue. He was
a Fleet Strect journalist before he beca:rue a rabbi.
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FORTHCOMING EVENTS

Until 27th October 2000

East Of Eden
F]ecent watercolours from Israel, the Sinai and Thailand

by Moish Sokal

3 November - 24 November 2000
An Exhibition of New Works

Pa!nt!ngsa8%u|3tpuerstsrj3;Aydg%nftoLpasngdorf-Jaffe

nove,,st,Ap#e::a:TOE,ra:#jT:E;i::;d#g:£#[:i§]V:e#§:;:ggnfj;§£pS;g:nra:go.p;+:s:;Tgh,,sbooks
AGuideTdu:::ra#t:eNu°ev£EfeArtitse3Tt-T£EemModern
with Estelle Lovatt, art historian, critic and broadcaster
by coach from the Sternberg Centre

jew[::::siiETnb3ee:n:#c°a;rt:SJ°:CnTaufyaE¥c::::t:ons

anAdnpeox:ig:::o:fo#:,g,tasnoi`;F:I::a#:#gE:tii?:::tyE:LrdRSucses|::?yd#sRnTf:,i:re
LUNCHTIME RECITALS

Autumn2oooserTehsu:r:8ay8'c#:r:fife?°ip6T&3othNovember
ART COUFISES

TenweekTg8sydtdjFy%i°oT6Soeasmw.jtTh2ia8§j£5Lndg-ftjg;muTt|.to%Eecember
WATERCOLOUF] CLASS
Tenweekeveningwceodu*S:dwai;!:i.%%a.e8yoeortpzmuntil6thDecember

