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THE NEW COMMANDMENT - COURAGE

IMAGE   AFTER   IMAGE   OF
heartbreaking devastation crowded
our  screens.  The  phrase  `human

tragedy'  permeated  every  frame.  The
words   of  S%oczfe   survivor   Eugene
Heimler sprang to mind:  "... one more
suffering   insignificant  man...   for
essentially we are one. . . the pain is the
same. . .  all of us want peace, security,
a  life  free  from  fear..."  The  tsunami
was a globally shared tragedy. And for
once  it  evoked  a  universal  human
response.

Yet beyond that we all have our own
perspectives. They burst out irresistibly.

Some  Jews  pondered  an  impas-
sioned  article  by  an  American/Israeli
journalist:  `Israel  was the  flrst nation
to respond; Israel offered field hospitals
but  Muslim  states  rejected  them,  not
wanting  a  physical  Jewish  presence;
Israel has  given more per ccrpz.Zcr than
any nation, far more than many oil-rich
Muslim  countries;  yet  Israel  gets  no
credit  and  no  recognition'.   True?
Appropriate?  There  are  times  when,
whatever the particularity of our pain,
we need to identify simply as one small
part of suffering humanity.

Another specifically Jewish reaction
has   also   been   present.   It   looks

probable that the death toll will reach
a  staggering  240,000,  an  appalling
figure. Yet it represents just 4% of the
death   toll   of  the   S'feoczfe.   The   six
million  correspond  to  twenty-five
tsunamis.

This response undoubtedly contains
elements of anger and frustration -why
is the world so like Prince Harry in its
ignorance and insensitivity? But it may
also  point  to  something  helpful.  Six
million is a number apparently beyond
comprehension.  To  let  the  cameras
show the shattered lives and homes of
Sumatrans  and  Sri  Lankans,  of India
and  the  Maldives  and  then  to  say
`twenty-five  times  this,  twenty-five

tsunamis'  may  just  help  in  compre-
hending the incomprehensible. Without
diminishing in any way the tragedy of
one devastating tsunami.

There is one further way in which a
Jewish  perspective  may  be  justified
and  helpful.  The  fact  that  the  S¢ocz¢
dwarfs  the  tsunami  in  the  numbers
killed and in the lives ruined, spells out
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a  terrible  truth.  However  much  the
natural   world   poses   a   threat   to
humanity,   a  far  greater  threat  to
humanity is posed by humanity itself.

The  natural  world  is  filled  with
dangers.  Those  dangers  increase  as  a
result  of human  abuse  of the  natural
world. But the greatest danger that we
face every day comes from human evil
- from our greed, our intolerance, our
arrogance and from our lethal delusion
that we can know the whole Truth and
bave  the  right  to  destroy  others  who
disagree and stand in our way.

The  hatreds  and  fears  that  govern
relations between Jews, Christians and
Muslims  today  pose  an  even  greater
threat to  humanity than tsunamis  and
global  warming.   Which  is  not  to
suggest   that   we    should   not   be
concerned  to  develop  early-waning
systems   and  tackle  environmental
abuse.  But neither should that deflect
us  from  heeding  the  alarm  bells  that
threaten to  become  a  deafening,  fatal
toll.

This  issue  of A4:4MZ4  contains  one
small token that there are people within
the faiths who are listening and prepared
to raise their heads above the pulpit.

In the  summer  of 2002,  the  Prime
Minister  called  together  a  group  of
faith leaders at Downing Street to talk
about     the     impending     war     in
Afghanistan.  It  became  clear  at  that
meeting  that  there  was  a  pressing,
urgent  need  for  religious  leaders  to
stand    up    to    those    within    their
respective traditions who cannot allow
faiths  to   live   in  relationship   and
cooperation   with   each   other.    A
desperate need for religious leaders to
stand  together,  declare  and  live  by
those precious shared values which the
faiths  can  contribute  to  the  life  of
humanity and not to its death.

The platfom which appears in this
issue   of  A4:4IVIV4   stems   from  that
recognition. It is put forward by only a
handful  of  people,  none  of  them
towering     leadership     figures     or
household names. But it does represent
the  work  of a  dozen  or  so  Muslims,
Christians  and Jews, women and men
who have talked together for more than
a decade  and worked  on the platform
for two  years.  It has  been  hammered

out as a result of real understanding of
the  issues  at  stake  and  trust  in  each
other.

If the good name of religion and the
peace  of the  world  is  to  survive  the
present sorry state of Jewish/Christian/
Muslim relations, then the three faiths
must acknowledge that they cannot live
independently of each other but only in
relation  to  each  other.  The  platform
recognises that.

For the three faiths to live and work
in  relation  to  each  other,  they  must
recognise  the  alarming  scope  within
each set of scriptures and traditions for
misreading  and  abuse.  They  must
reject absolutely those who do misread
and abuse.

They  have  to  accord  each  other
theological     space     and     respect,
understanding  that  each worships  the
One God and none has a monopoly on
Truth.  They  must  reject  exclusivist
ideologies,   accept  diversity,   both
internal  and  external,  and  recognise
that  each  can  best  flourish  in  just,
pluralistic  and  democratic  societies,
where there is freedom of worship and
where the rights of all individuals are
respected.

Within  this  theological  framework
and broadly the  same  code  of ethics,
Judaism,  Christianity  and  Islam  can
work  together,  as  equal  partners,  for
that just and peaceful world in which
each   person   can   sit   under   their
respective vine or fig tree, secure in the
knowledge  that  no  one  will  terrorise
them.

The   signatories   of  the  platform
commit to all that.

Which  shows  not  only  vision  but
courage.  Courage  on  the  Jewish  side
for signing up to something which does
not explicitly tick all of the boxes on
the   current  Jewish   shopping   list.
Courage  on  the  Christian  side  for
moving  so  far from the position once
represented  by  `no  salvation  outside
the church' . And, far above all, courage
on  the  Muslim  side  for  adopting  a

perspective      which      sits       most
comfortably in the context of the post-
modem,  `westem'  world,  a  world  in
which  the  overwhelming  majority  of
British     Muslims     are     not     yet
experienced or comfortable I
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most of whom have been meeting for
twelve years. We feel that it is time to
make  a  public  statement  in  order  to
express  our  shared  concerns.  We  are
convinced  of the  need  to  emphasize
both our shared belief in God and the
shared  moral  and  spiritual  values  of
our three faiths. Moreover, we wish to
draw attention to the urgent need for
inter-religious   understanding   and
cooperation  so  as  to  promote  a  more
just,    peaceful    and    ecologically
sustainable world.

Given  the  origins  of this  platform
statement  in  the  dialogue  between
people from three traditions, it is being
published  simultaneously  in  three
journals  associated  with  the  three
traditions. We hope that many readers
will respond to its contents.

While  rejecting  the  widespread
notion  that  religion  is  always  and
necessarily  divisive,  we  believe  that
Jews,  Christians  and  Muslims  should
acknowledge some unwelcome truths:

1 . At various times in history relations
between  the  three  communities
have been marred by discrimination
and  violence,   and  within  each
community religion has also been a
source of sectarian strife.

2. In  Jewish,  Christian  and  Muslim
scriptures  and  traditions  one  can
find passages that have often been
interpreted  to  support  exclusive
truth   claims   and   a   sense   of
superiority.

3.In  practice,  each  faith  has  been
notably self-centred and lacking in
self-criticism,  claiming for itself a
superior  position  and  a  unique
authority.  Humility has often been
notably  lacking,  and  in  its  place
arrogance  and  triumphalism  have
been all too evident.

There is a real danger now that these
unwelcome  truths,   combined  with
political injustice, hulnan rights abuses,
poverty,   hatred,   fear,   ignorance,
globalization, war as an instrument of
imperial  policy,  and  the  failure  to
respect  international  legal  or  ethical
principles,  will  aggravate  conflicts,
intolerance,  and  even  anarchy  around
the world.

Jews,  Christians  and Muslims must
not allow their religion to be abused in
this way by exclusivist ideologues. We
must make a stand together for peace,
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understanding, compassion andjustice.
We  must welcome  religious  diversity
and concede that no single religion can
claim a monopoly of Truth.  We must
each  put  our  own  house  in  order,
recognizing what we have in common,
accepting  that  our  scriptures   and
histories   are   interconnected,   and
acknowledging  our  interdependence.
Each faith has its contribution to make
both  separately  and  together:  indeed,
at this era in history we need each other
far more than in the past, and the future
of our world demands that we teach to
our communities the value and benefits
of     dialogue,      cooperation     and
interdependence.

Jews,  Christians  and  Muslims  can
be  inspired to  change  their mind-sets
for  the  better  by  considering  the
following welcome truths:

1. We worship and serve the God who
created  and  sustains  the  universe,
the  One  God of Abraham,  Moses,
Jesus and Muhammad. Behind our
differences  lies  the  unity  of the
One.

2. We share the same general code of
ethics,  which  condemns  murder,
theft  and  adultery,  and  demands
that we  secure  the rights  of those
who have been denied their rights,
to care for those in need, the sick,
the  suffering,  the  widow  and  the
orphan,  to  welcome  the  stranger,
the outcast and the persecuted, and
to  offer  shelter  and  refuge  to  the
homeless and the dispossessed.

3 . Each of us inherits a broad and rich
religious  tradition  within  which
many different views can coexist.

We believe that:
I. Religious   and  cultural  diversity

should be valued and celebrated, in
the  full knowledge that  each  faith
tradition is unique and invaluable.

2.As  human  beings  with  human
limitations,  we  will  never be  able
to  grasp  the  full  meaning  of the
Truth or comprehend God' s nature.

3. Our  respective  religious  traditions
are   capable   of   exploring   the
implications  of new  insights  and
dilemmas  presented  by  modern
science and technology and that we
have   a  duty  to  reinterpret  our
religion with this aim in mind.

4. Our  religious  scriptures  must  not
be  used  in  a  simplistic  way;  they
need careful interpretation, bearing
in mind both their historical context
and  their  relevance  to  present
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needs.
5. Our  religious  traditions  can  best

flourish  in  just,  pluralistic  and
democratic  societies,  where  there
is  freedom  of worship  and  where
the  rights  of  all  individuals  are
respected.

6. Missionary  work  which  provokes
antagonism and resentment should
be strongly discouraged.

7.God    is    the    true    Owner    of
everything, that we are  finite,  and
that all that we have is a loan or gift
from God; we therefore have a duty
to look after this planet and protect
its natural resources and its variety
of interdependent life forms, for the
sake of future generations.

8. The sanctity of all life is defiled by
war,  terrorism,  genocide,  torture,
rape,  extra-judicial  killings,  and
detention without trial.

9.Scripture  should  not  be  used  to
justify     violence,     oppression,
exploitation, military aggression, or
claims of superiority.

10.That  which  binds  us  to  God  also
binds us to one another as a single
human family.

Ivhat needs to be done?
1.There   is   a   desperate   need   for

education  in  Judaism,  Christianity
and Islam.  Too many are ignorant
of the teachings of their own faith,
and know even less about the other
faiths.    Our   day    schools    and
religious institutions have a duty to
teach  not  only  adherence  to  our
own traditions but also knowledge
of other traditions, placing special
emphasis on the ethical aspects and
what they have in common.

2. Through  school  programmes  and
the  mass  media,  social  harmony
should be promoted by making us
more  aware  of the  contribution to
civilization     made     by     other
religions, cultures and civilizations.

3.Jews,   Christians   and   Muslims
should work together as equal part-
ners. Equal respect and theological
space  should be  accorded to  each
faith. Ajust and peaceful world can
only be achieved in partnership.

4.Jewish,   Christian   and   Muslim
scholars   should  be  made  more
aware of their duty to demonstrate
how their sacred texts and religious
traditions  are  relevant  to  current
needs.

5. Since it is God's will that we should
strive  to  become,  as  best  we  can,

the  servants  of his  love  and  com-
passion, we should seek to resolve
disputes  by means  of forgiveness,
empathy  and  reconciliation,  and
encourage  others  to  do  the  same.
We  should  all  be  able  to  answer
affirmatively the question posed by
the  other:   `Do  you  know  what
causes me pain?'

6. We  should  refute  exclusivist  per-
versions  of  Judaism,  Christianity
and  Islam  that  glorify  war  and
aggressive   behaviour,   and   we
should condemn those who spread
false stereotypes of the Other.

7.We,    as   Jews,    Christians    and
Muslims, have a duty to challenge
the misuse of power and to demand
that  governments  tackle  the  roots
of terrorism, using diplomacy as a
first resort, with respect for human
dignity, human rights  and the  due
process of law. We have a duty to
defend the  right to  asylum where
this is wrongfully withheld, and to
seek   to   abide   by   ethical   and
humanitarian  principles  both  at
home and abroad.

8. We have a duty to truth and recon-
ciliation which demands of us that
we recognize we are all the victims
of  different  and  irreconcilable
accounts of current and past public
events,  and that only together can
we  build  shared  narratives  based
on accurate testimony and records.

We can only achieve our vision of a
repaired  and  transformed  world  by
pooling  the  best  of  our  respective
teachings and talents in partnership and
shared   endeavour.   Only   full   and
effective  partnership  can  end  conflict
and bring peace, with opportunities to
ponder together the wonder of creation
and the mystery of God .

Signatories
Jewish:

Rabbi Tony Bayfield, Rabbi Michael
Hilton,   Rabbi  Jonathan  Magonet,
Rabbi  Elizabeth  Tikvah  Sarah,  Rabbi
Norman Solomon

Christian:
Revd Eric Allen, Revd John Bowden,

Preb.  Marcus Braybrooke,  Revd Alan
Race, Dr Jemy Sankey

Muslim:
Mr  Rumman  Ahmed,  Dr  Roger

Abdul Wahhab Boase, Imam Abduljalil
Sajid, Dr Ataullah Siddiqui



HAS  MASS  MURDER
GOT A REASON?

David Cesarahi

FINAL SOLUTIONS: MASS
KILLING AND GENOCIDE IN

THE 20th CENTURY
by Benjamin A Valentino

Ithaca:  Comell University Press,
2004, ISBN 0-8014 3965-5,

pp.309, hb, £17.50

0VER THE  LAST  DECADE
the   study  of  genocide  has
taken  flight.   Several  centres

around   the   word   are   devoted   to
researching the origins of genocide and
proposing means to prevent it. A new
breed  of  genocide  scholar  meets  at
regular international  genocide  confer-
ences. There are several encyclopedias
of genocide, student `readers' to service
the  numerous  courses  on  the  subject,
yearbooks,  and a Journal of Genocide
Studies.

How   can   we   account   for   this
expansion?  For  some  academics  it
seems  as  if  work  on  genocide  has
become  a  refuge  from  studying  the
Nazi mass murder of the Jews because
that subject has been rendered toxic by
the oft-heard charge that it is a branch
of  the  Zionist  enterprise  and  really
devoted to creating excuses for Israel.
But  most  have  been  animated by  the
horrific  events  of  the   1990s  in  the
former  Yugoslavia  and  Rwanda.  It
seemed then as if genocide was back in
fashion,  with  no  one  any  the  wiser
about why it had developed in the first
place  -  whenever,  wherever,   and
whatever that was. The UN may have
had   adopted   the   Convention   on
Genocide  in  1948,  but  commentators
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agree that the definition of genocide it
embodied  was  flawed  and  scholars
cannot agree on an alternative.

Indeed,   while   genocide   experts
routinely proclaim their determination
to prevent genocide recurring there is a
good  deal  more  evidence  of  their
quarrels  over  the  meaning  of  the
concept then there is for any effective
intervention where it is occurring ~ in
Sudan, for example.

Benjamin   Valentino   is   no   less
disturbed by the inadequacy of the UN
definition  of genocide  but  he  points
out  many  faults  in  the  theoretical
underpinnings of genocide studies as a
whole.  The  1948  official  definition  is
unhelpful because  it  limits  the victim
groups  to  national,  ethnic,  racial  or
religious collectives although the most
horrendous and frequent slaughters of
the  last  century  arose  from  political
and `class' conflict. The UN definition
also stipulates that the killing must be
intentional  and aim  at the  destruction
of  the  entire  target  group.  Yet  the
intention to commit genocide is hard to
prove and in most cases the atrocities
have fallen far short of wiping out an
entire group. The UN convention states
that genocide may arise even if only a
`part'  of a group had been murdered,

which confuses matters still further.
As a result, Valentino prefers to talk

about   `mass  killing',  meaning   `the
intentional killing of a massive amount
of non-combatants'.  He  neatly  side-
steps   the   controversy   about   the
definition  of genocide  by  setting  up
`mass  killing'  as  a  category that both

encompasses    genocide    and   goes
beyond  it.  Rather  arbitrarily,  as  he
admits,  he  sets  50,000  dead  as  the
minimum  qualification.   Motive  or
cause does not influence his definition
and it can embrace anything from the
intended  biological  eradication  of  an
entire  people  to  area  bombing  in  the
Second World War.

Valentino  lodges  several  valuable
criticisms   against  the  conventional
theorization  of  genocide.   The  most
common explanation links genocide to
the aggravation of cleavages in a plural
society, usually along lines of nation-
ality,  ethnicity,  race  or faith,  often  in
the wake of a crisis. At a certain point
the  majority  turns  on  the  minority,
often  after  a  period  of dehumanizing
propaganda,   and  genocide  follows.
However,  as  Valentino  points  out,
many  divided  societies  avoid  lapsing
into  genocide,  despite  repeated  crises
and  severe  social  strain.  South Africa
was  riven  along  racial  lines,  but  the
ruling elite did not embark on a policy
of physical  annihilation  against  the
`race'  it feared and hated. The Ameri-

can South never produced a genocidal
movement  despite  the  persistence  of
institutionalized  and  often  violent
racism.

By  contrast,  many  socially  and
ethnically homogenous  societies  have
descended  into  genocidal  frenzies
during  which  people  killed  other
people from the same national or ethnic
group believing in the same god. They
may have  done  so  in the  name  of an
ideology that purported to descry social
differences,  but  these  differentiations
were often spurious and the killing was
frequently  about  something  else.  The
truth,  noted  even  at  the  time  of the
great slaughters in Russia,  China, and
Cambodia, was that mass murder was
often  concentrated  within  the  same
social fomation.

Valentino   is   also   critical  of  the
scapegoat theory that is used to explain
genocide  as  an  outcome  of  social
breakdown.   Jews   were   often   the
scapegoat in European countries, such
as France in the late nineteenth century,
but  this  did  not  result  in  anti-Jewish
genocide.   There   are,   he   observes,
actually few cases in which a scapegoat
group has been subjected to genocidal
assault.  The  notion  of the  scapegoat,
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like  the  markers  used  to  identify  the
Other, are in any case often invented at
a late  stage  in a conflict situation and
sometimes  are  deployed ex pasf /czcfo
to     rationalize     mass      slaughter.
Valentino  shows  that  historians  have
too often mistaken the justification for
the cause of genocide and turned myth
into    the    basis    of   a    theoretical
explanation.

Crucially,  he rejects  the  contention
that  genocides  that  supposedly  arose
from social crisis and cleavage had, as
a consequence, acquired mass support.
Somewhat  surprisingly  he  uses  the
work of Daniel Jonah Goldhagen, who

Once in power, elites
that became set on

mass murder did not
need and rarely

sought mass
endorsement. On the
cortrary, genocidal

regimes were usually
dictatorial,

terroristic, and
secretive.

famously  described  the  Germans  as
`willing  executioners'   to  prove  his

point.  Goldhagen estinated that about
100,000    Germans    were    directly
engaged in the mass murder of the Jews
- but this was  less than  1  per cent of
the    German    population.    Unlike
Goldhagen and others, Valentino  also
disputes  whether  the  passivity  or  the
acquiescence  of  `bystanders'  can  be
used   to   ratchet   up   the   total   of
perpetrators.   Valentino   summons
extensive research to demonstrate that
few genocidal regimes were popularly
elected and those that came to power
democratically  never  had  genocide
inscribed in their manifestos.  Once  in
power,  elites that became set on mass
murder did not need and rarely sought
mass  endorsement.  On  the  contrary,
genocidal    regimes    were    usually
dictatorial,  terroristic,  and  secretive.
This observation is central to his own
approach  because  he  maintains  that
genocide   is   triggered  by  political
leaders  or  elites,  and  carried  out  by
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relatively small numbers of people.
Valentino  comes  from  a  political

science background (his book is one of
a series of studies in `security affairs')
and  his  originality  lies  in  examining
genocide   in  rational  policy  terms,
looking for inputs and outputs. He uses
the methodology of `process  tracing',
that    is,    `identifying    the    causal
processes  which  link  the  factors  and
conditions  implicated  by  the  strategic
perspective  to  the  outcome  of  mass
killing'.  This  approach,  rendered  in
bloodless prose, will be off-putting to
many readers but it allows genocide to
be  evaluated in  a quite  different light
with  some  surprising,  and  disturbing,
results.

When  he  looks  for  the   `strategic
logic  of mass  killing'  throughout  the
last century Valentino discerns just two
constants:  dispossession and coercion.
He  presents  a  powerful  case  that  the
slaughter of non-combatants  occured
most  frequently  and  on  the  most
devastating  scale  from  communist-
inspired  attempts  to  seize  land  and
property to enable rapid social change.
These  spasms  of  expropriation  and
social  engineering  provoked  massive
resistance that, in turn, engendered fear
in  the  regime  and  led  to  extreme
repression.   And   it   was   precisely
because the ruling parties were so few
in number and isolated that they had to
resort to murderous force.

Yet   communist   regimes   rarely
embarked on physical annihilation as a
first  step.  Valentino  extends  the  now
widely  accepted  analysis  of the  Nazi
regime   as   a   case   of  `cumulative
radicalization' to other ruling elites and
suggests that genocide elsewhere only
came about when other policy options
to dispossess, evict or coerce a certain
group  had  failed.  Although he  writes
with the cold logic of a policy analyst,
he nevertheless notes that much of the
time  the  origin  and the  evaluation  of
such  policy  was  based  on  subjective
perceptions, that is, sheer fantasy.

Valentino  maintains  that  the  other
most common reason for `mass killing'
was   the   suppression   of  guerrilla
movements. The popularity of guerrilla
warfare in the last century, inspired by
Maoist theory in particular, inexorably
dragged civilians into the sights of the
military.  If the people were the sea in
which  the  guerrillas  swam,  then  the
soldiers  had  to  drain  the  ocean.  The
doctrine   and  practice   of  guerrilla
warfare  was  an  invitation  to  mass
slaughter.  Yet this  `mass  killing'  was
not random or crazy (even if the killers
were  often  self-selected  sadists  and
fanatics). It is `most accurately viewed

as  an  instrumental  policy  -  a  brutal
strategy   designed   to   accomplish
leaders'  most important ideological or
political  objectives  and  counter  what
they  see   as  their  most  dangerous
threats.'

This chilling appraisal works well in
most cases. However, Valentino strains
to argue that the Nazi leadership truly
feared Jews and saw them as a threat.
There is no doubt that the Nazis were
happy to `break' the alleged economic
and  political  power  of  the  Jews  in
Germany and until  1941  to  get rid of
them by emigration or expulsion.  But
the  logic  of  exterminating  the  Euro-
pean Jews because they represented a
potential  enemy  can  only  be  partly
explained in terms of the warped, sub-
j ective thinking of the Nazi leadership.
It  is  impossible  to  underestimate  the
prior effect of centuries of anti-Judaism
and decades of racial anti-Semitism in
preparing the ground for the genocide.
Instead,   Valentino   veers   close   to
accepting  the  `strategic  logic'  of the
`Final  Solution'  as  a real cause rather

than a rationalization.  Oddly,  in view
of his  thesis,  he  overlooks  the  Nazi
claim  that  the  Jews  were  `partisans'
and  therefore  fair  gane  in  `counter-
guerrilla operations '.

Putting   this   reservation   aside,
Valentino's argument is persuasive.  It
is  made  stronger  by  the  attention  he
pays  to  communist  regimes  that  did
not engage in `mass killing' and ethno-
national  conflicts  that  stopped  well
short  of genocide.  In  every  case  the
behaviour   of  the   leadership   was
crucial.   This   leads   him   to   some
pertinent conclusions about predicting
and preventing genocide.

Valentino maintains that it is  futile
to  monitor  ethnic,  national  or  racial
conflicts  and  to  seek  to  defuse  the
social conflicts that might lead to mass
killing  along  these  lines  of cleavage.
This would be too vast an undertaking
even  for the  international  community
acting in concert. However, if govern-
ments and international agencies keep
an  eye  on  unscrupulous  elites  who
evince  policies  of  dispossession  or
coercion  that  are  likely  to  stimulate
resistance or cause horrendous casual-
ties  then  it may be  able to  decapitate
the regime or deflect it before a cata-
strophe  occurs.  Of  course,  this  is  a
recipe for the sort of `regime change'
that   has    of   late    gained   a   bad
reputation I

DAVID  CESARANI  I.s  resecrcfe pro/esrsor  I.#
history   at   Royal   Holloway,   University  of
London.  His  n.ost  recent  book Eic:hmarin..  His
Life a,nd Cirrnes is published by Heinemann.
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This collection is a
treasure house,

presehiing over  150
sighif icant passages ,

thoughrf ully and
provocatively, welded

together with Dr.
Romain 's own pitky

commentary.

I     REFORM JUDAISM AND

MODERNITY
by Jonathan Romain,

SCM Press, London, 2004,
ISBN 0 334 02948  1  pp.288,

pb, £18.99

N  PREPARING  THE  ENORMOUSLY
vtLinatole   Reform  Judaism   and
A4oder72z.f);,   Rabbi   Dr  Jonathan

Romain   has   trawled   assiduously
through   nearly   150   years   of  the
writings  of Refomi rabbis - the men
and  latterly  the  women  who  helped
evolve  the  current  stance  of British
Reform  Judaism.  This  collection  is  a
treasure  house,  presenting  over  150
significant passages,  thoughtfully  and
provocatively,  welded  together  with
Dr.  Romain's own pithy commentary.
It  provides  a  bird's-eye  view  of the
varied trends  of creative  thought that
have   created   the   broad   religious
consensus  that  RSGB  represents  -  a
consensus  achieved  without  the  need
for the dogmatic pronouncements and
ideological coercion that blights much
of the Jewish world.

Thirty years  of RSGB  professional
involvement gave me the privilege  of
knowing   all  bar  two   of  Jonathan
Romain's forty-one chosen writers. Of
my  first  encounter,  aged  five  years,
there remains a remote image of a flery
orator Solomon StaITels, `Alyth's' first
rabbi.   What  impressed  itself  on  a
child' s mind was how every phrase was
marked by another stride to and fro the
bz.77!crfe.  In  a  long  sermon  he  walked  a
long way - a true pedagogue.

Morris  Joseph`s  book,  t/I/doz."   czs
Creed cz#d fz/c, strongly represented in
this  anthology,  was  my  flrst  though
still immature encounter with a major
Reform thinker. In the heyday of Jews'

College,  before  the  stranglehold  of
East European Orthodoxy changed that
once  lively institution,  Joseph's  book
was part of its curriculum. Joseph died
the  year  I  was  born  but  his  seminal
work was given to me by an aunt on
the occasion of my bar mitzvah. Vivian
Simmons was the then Minister of the
North Western Reform Synagogue and
previously  shared  the  West  London
pulpit  with  Morris  Joseph.  Simmons,
too,     finds     his     place     in     this
compendium.

Professor David  Woolf Marks  was
the  first  Senior Minister  of the  West
London Synagogue of British Jews. In
his   Victorian   rhetoric    and   with
considerable  inconsistency,  he  railed
against  the  rabbinic  accretions  which
he maintained had gradually obscured
the word of God  and His  Torah.  The
apologetics  that  form  part  of  the
writings of both Marks and Joseph, his
successor, must be seen in the context
of a  Jewish  community  still  seeking
full acceptance in the religious life of
this country.

The   150  passages  here  presented,
tackle 26 aspects of Jewish life.  They
reveal  the  enormous  debt  we  owe  to
the European rabbis who arrived here
in the late 1930s. Among them was the
theologian  Ignaz  Maybaum,  a  stem
preacher,  assertive  in  argument  yet
socially  avuncular  and  loveable.   On
Kristallnacht,  Maybaum had  seen  his
Berlin synagogue burnt to the ground.
His sermons brought much comfort to
fellow   refugees    and   were    later
published  by  RSGB  as  77ze  Fczcc  o/
God cifter Ausclowitz.

Above  this  remarkable  group  of
men, towers the giant presence of Leo
Baeck, released from Theresienstadt in
1945.   It  is  difficult  to  convey  the
impact  and  aura  of  Baeck's   quiet
presence.  Nothing  about  him  was
remote, yet you knew you were in the
presence of holiness. Something of that
quality  is  powerfully  conveyed  in
eleven  excerpts  from  his  writings
which of themselves make this volume
a  must.   Dr  Baeck  was  to  become
`Alyth's'    first    President.    I    was

privileged to know him and to receive
kindly encouragement for my youthful
Reform involvements.

Reform  Judaism  and  Modernity
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bears  significant  witness  to  the  fine
religious  minds  among  the  early  Leo
Baeck  College  generations.   Invidi-
ously  I  would  mention  Lionel  Blue,
Michael    Goulston,    Hugo    Gryn,
Jonathan  Magonet,  Dow  Marmur,
Alexandra  Wright  and,   of  course,
Jonathan Romain himself.  Another of
their number, Jeffrey Newman, beauti-
fully encapsulates  the  search for  God
in a moving fable which appears as the
`Final Thought' in the section on God.

It is a jewel that is also to be found in
our High Holyday liturgy.

I think a raised eyebrow would not
be an overreaction to Howard Cooper`s
recommendation  of  a  `new  way  of
thinking'.  He  describes  those  na.1.ve
enough to believe  in  a power beyond
the  miracle  of  the  human  mind  as
`religious  flat  earthers',  no  less.  We

should,  he  tells  us,  be  grateful  that
`psychotherapeutic  thinking  can  help

religion grow up'  (sz.cJ,  and he wams
that  `Judaism may have to discard its

theism    as   it   discarded   animal
sacrifices'. At this point I found myself
sympathizing with Willy Russell's 7lfee
W7'o72g  Bo);.   Its  teenage  hero  flees  in
panic  when  he  sees  a  plaque  on  his
consultant' s desk announcing, `Psycho
the rapist' ! I confess to some feeling of
violation finding this passage adjacent
to  the  sublime  witness  of Leo  Baeck
and  Lionel  Blue.  Admittedly  Rabbi
Romain's  comments   do   soften  its
impact by noting the maverick nature
of the passage.

A small quibble: when the book goes
into  the  second  edition  it  so  richly
deserves,  the  publishers  SCM  might
increase  its  value  as  an  academic
resource by providing  a full  index.  It
would  help  the  ordinary  reader  were
they to add page numbers to the more
detailed of the two contents pages .

RAYMOND   GOLDMAN   wczs   EJ:ecz{fz.ve
Director Of RSGB  1966 -1995. He is also a past
Chairman   of  the   North   Western   Reform
Synagogue where he grew up.
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BARRY  HYMAN  IN  CONVERSATION  WITH

GRAHAM ZELLICI(
PROFESSOR GRAIIAM ZELLICK,

Chairman Of the Criminal Cases Review Commission,
President Of West London Synagogue

and fiormer Vice-Chancellor Of the
University Of London, talks to NIA"NAL.

Q;Did    you    have    any    sort    of
specif ically Jewish childhood?

A:  My  parents  were  members  of the
Golders  Green United  Synagogue,
where  I  had  my  bar  mitzvah  and
indeed married.  Until  I was  about
nine, we lived in Luton where I had
private Hebrew lessons. On coming
to  London,  I  attended the  Seder at
Kinloss Gardens (which was not an
agreeable  experience).   We  were
mildly observant. My first visit to a
progressive synagogue came many
years later when Jennie and I were
visiting  professors  in  Toronto:  it
was a revelation.

Q.. What were your ambitions in your
earliest  days,  i.e.  did you plan  an
academic career?

A:  No. I had intended to practise at the
Bar, possibly followed by politics.
Even  when  I  started  in  academic
life as a lecturer, I envisaged that I
would do it only for a year or two
before   going   into   practice.    I
eventually left Queen Mary twenty-
seven  years  later!   So  much  for
plans.

Q= Your  wife,   Professor   Jennifer
Temkin, is a noted academic in her
own  right.  Did  you  meet  in  the
acaderhic field?

A: Although Jennie  and I grew up  in
north-west  London  only  a  couple
of miles apart from each other, we
did  not  meet  until  we  began  our
academic careers, she at LSE and I
at QMC. We started at exactly the
same time  and had some common
legal   interests.   We   met   soon
afterwards,   collaborated  on  an
article for a Canadian law journal,
and  the  rest  -  as  they  say  -  is
history.

Q.. Are your children attracted to the
professions    of    Jennifer    and
yourself?

A: No,  if  you  mean  the  academic
profession, but yes, if you mean the
law. Our son, Adam, who is twenty-
seven,    is    in    practice    at    the
Commercial Bar and our daughter,
Lara,  who   is  twenty-four,   is  a
trainee solicitor in the City.
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Q.. Of  your  many  involvements  -
Principal  of  Queen   Mary   and
Westfield;    Vice-Chancellor   of
London    University;    Electoral
Commissioner to name but three -
does   one   stand   out   as   most
rewarding?

A:  I   have   had   a   marvellous   and
rewarding  career,  every  part  of
which has been uniquely satisfying
and fulfilling, but I  suppose that I
would have to  say that the work I
did  as  Principal  of  QMW  stands
out  for  three  reasons.  First,  I  had
already  worked  at  the  College  as
lecturer, reader, professor, head of
department  and  dean  for  nearly
twenty   years   when   I   became
Principal.  Secondly, I assumed the
role of Principal at a time when the
College    was    in    deep    crisis,
financially  and  administratively,
and  its  future  was  uncertain.  We
were  able  to  turn  things  around
quickly  and  effectively.  Thirdly,  I
was involved in bringing about the
merger  of the  College  with  two
leading  London  medical  schools,
Bart's and The London, which was
as difficult a task to accomplish as
anything  I  have  ever  done,  but
eminently    worthwhile.    I    am,
though,  also  proud  of my  earlier
work as a legal scholar.

Q; You  are  iavoived  with  Tel  Aviv
University,  the  London  Jewish
Cultural Centre and are President
of  RSGB's   `cathedral'   establish-
ment  at  West  London  Synagogue.
How  and  when  did  your  irrvoive-
ment  with  the  Jewish  community
begin?

A:  After  our marriage  in  1975,  there
followed a period when we had no
active association with the commu-
nity.  I have already mentioned the
revelation of visiting a progressive
synagogue in Toronto. So when our
children   came   along   and   we
decided we wished them to have a
Jewish education, we ruled out any
possibility  of  returning  to  the
Orthodox  fold  and  were  drawn
instead  to  the  Reform  Movement.
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Accordingly,  we  shopped  around
and were greatly attracted by West
London - its architectural grandeur
and beauty; its traditions; its charis-
matic  Senior  Rabbi,  Hugo  Gryn,
and  the  fact that  one  of the  other
rabbis  was  a woman - Jacqueline
Tabick. It also seemed large enough
for us to remain anonymous! How-
ever, it was not long before I found
myself  serving  on  the  Education
Committee,  becoming  its  Chair-
man;  then  on the  Council  and the
Executive  Committee  and  so  on.
None  of it was planned.  It has  al-
ways been the result of invitations
which  I  am  glad  I  felt  unable  to
resist.

Q;Have    you    experienced    anti-
Semitism  in  any  aspect  of your
public life?

A:  No.
Q.. Has  any  religious figure  been  an

infouence on your life?
A:  I had huge affection and admiration

for  Hugh  Gryn,  and  it  gave  me
particular  pleasure  when  he  was
awarded an honorary degree by the
University of London a year or so
before  his untimely  death.  Also,  I
have remained friendly with Chief
Rabbi  Jonathan  Sacks  since  our
Christ's    College    school    days
together.  In  the  sixth  form,  we
constituted  the  School's  debating
team  and  together  we  ran  the
Literary  and  Debating  and  the
Politics  Societies.  I  am  in  awe  of
his  intellect  and  envy  his  literary
style,   but   regret   that   formal
relationships  between  Orthodox
and   Progressive   Jewry  remain
strained  and  difficult.  A  print  of
Thomas More hangs in my office.
There are some distasteful features
of  his   life,  but  his   display  of
resolute moral courage when faced
by  the  power  of  an  over-mighty
State   has   resonated   down   the
centuries.

Q: You are now Chairing the Criminal
Cases  Review  Commission.  What
motivated you to take that on and
what do you hope to achieve?

A:  This  is  a wonderful  opportunity.  I
was in any event due to retire from
the University after thirty-two years
in academic life and I was ready for
a change. To be given the chance to
lead the Commission - the perma-
nent  body  dealing  with  alleged
miscarriages  of justice -was  irre-
sistible.  Some  of the  miscaITiages
we discover are deeply disturbing.
I  think  an  explanation  of what  I
hope  to  achieve,  beyond  seeing
miscarriages  of justice  identified
and  corrected  as  effectively  and
quickly  as  possible,  would  absorb
more space in your colurms than is
likely to be available.

Q; I hardly dare ask, but what do you
do in your spare time?

A:  Apart from my paid job,  which is
full-time,  I  have  a  number  of
voluntary commitments which take
up  some  of my  spare  time.  What
remains   is   devoted  to   family,
friends  and  the  usual  activities:
films, music, exhibitions - nothing
out of the ordinary.

Q.. A   favourite   book/author/film/
rrmsicicwlherotholiday  sp ot?

A:  Vivaldi,  Bertrand Russell  (but not
in  his  private  life),   Sir  George
Jessel  (the  first  Jewish  judge  in
Britain   and   one   of  my   early
predecessors as Vice-Chancellor of
the  University  of  London),  Art
Nouveau, Art Deco, Pre-Raphaelite
paintings,  Venice,  Frank  Sinatra,
Neil Sedaka.

Q.. Any pet hates?
A:  Ballet,  charades,  dishonesty,  dis-

courtesy, bad grammar,  olives and
celery.

Q; Any  plans  for  leisure  when  you
retire?

A:  I can't think that far ahead!  In any
case,  my  experience  suggests  that
events confound the best-laid plans.
Certainly,   my   own   career  has
stubbornly  defied  any  attempts  to
plan  it.  But  I  shall  need  to  keep
doing something if only to combat
my natural indolence .



The Sergeants' Tale
by Bemice Rubens, published by

At)acus, London, 2004,
ISBN 0 34911  730 6, pb, £6.39

T:IS WAS TIH LAST NOVEL
ernice Rubens wrote before she
.ed  earlier  this  year.  It  is  the

retelling  of a  story  her  grandfather
passed on when she was a child.

With  her  usual  deftness  of touch,
Rubens   explores  the  tricky,   often
ignored period of the British Mandate
in  Palestine  in  1947,  describing  how
one    family's    differing    political
allegiances threatened to tear it apart,
and focusing on the daughter Harmah' s
secret relationship with a half-Jewish,
British secret agent.

This is not Rubens' best work, but is
very infomative and well worth read-
ing:   seek  out  her   1983  masterpiece,
Brojfeers,  and  the  Booker  Prize-win-
ning, The Elected Member, to discover
just how much she  contributed in her
remarkable lifetime.                         RG

Israel in the World
by Helen Davis and Douglas Davis,

with a Foreword by Rupert Murdoch,
published by Weidenfeld & Nicolson,
London, 2005, ISBN 0 2978 44091,

hb, £14.00

ISRAEL  IN  THE  WORLD  TS  A.
collection  of  illustrated  stories
doculnenting Israel's extraordinary

achievements in the flelds of medicine,
science,   agriculture,   society   and
overseas  development.

The book provides a shot in the arm
to  those  whose   faith   in  Israel   is
challenged by the conventional media
focus  on  the  Israel-Palestine  situation
and the political aspects of the conflict.
The  book  reminds  the  reader  of the
idealism of those who helped to build
the  modem  state  of  Israel  and  the
ingenuity  of  those   who   make   its
contributions  so  relevant today  and  a
key part of the global economy.     CK

The Jewish Dream Book,
The Key to Opening the Inner

Meaning Of Your Dreams
by Vanessa L Ochs, with Elizabeth

Ochs Illustrated by Kristina Swamer,
Jewish Lights Publishing, Vermont,

2002, ISBN  15802 3132 2, hb, £7.98
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dreams  about  male  chickens.  If the
mother-to-be looks at you like you are
a few eggs short of an omelette, explain
that  your  question  is  inspired  by
talmudic wisdom.

ALc,cording  to  The  Jewish  Dream
Boofr, by Vanessa and Elizabeth Ochs,
the  Talmud  says  that  if you  dream
about a male chicken, you will have a
son.  The  book  is  full  of fascinating
snippets  about  Judaism  and  dreams
(congratulations  to  all  those  whose
sleep   is   haunted  with   visions   of
pomegranates - the Talmud says your
businesses will prosper!).

The  Ochs  also  write  about  how  to
deal with nightmares, and how to keep
a dream journal. If you want to partake
in  the  ancient  mystical  practice  of
sfee 'e/czf chcz/o77c (asking God a question
via your dreams), this book will guide
you.

And,  in  case  you  are  wondering,
dreaming  about  a  female  chicken
doesn't mean you are going to have a
daughter.                                           CW

The Quotable Jewish Woman,
Wisdom, Inspiration & Humor from

the Mind & Heat,
Edited & compiled by Elaine

Bemstein Partnow, Jewish Lights
Publishing, Vermont, 2004, ISBN 1

5802 3193  4, hb, £14.12

W:::::lp:e:1SnL:gop::¥t'rneEd¥¥:
shameful  imbalance.   She  is  seeking
out  the  voices   of  Jewish  women
whose    notable    contributions    to
culture, politics and history have been,
at  best,   overlooked,  and  at  worst,
ignored.

Readers are bound to discover a few
`surprise  Jews',  such  as  Frida  Kahlo

and  Dorothy  Parker,  since  Partnow's
criteria cast the net fairly wide.

The  quotations  are  categorized  by
subject   area  -   such   as   `Israel   &
Zionism',   `Pets   &   Animals'   and
`Men'  -  the  inevitable  result  being

strange juxtapositions  of authors  and
contexts;   although  the  index,  which
allows you to search for quotations by
author,   can   certainly   help   with
navigation.

With its more than 2,400 quotations
from 3 1 7 women, there is much wisdom
to be found in this book. The question is
simply how to find it in the cacophony
of dislocated voices.                      AN I
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QUEEN ANNE'S BOUNTY
is no more, for this fund established by Queen Anne in  1704
for the relief of the poorer clergy of the Church of England
was merged with tbe Ecclesiastical Commission in  1948 to

form the Church  Commissioners. But the street which

proudly bears her name lives on, vigorously.
There are accountants, architects, solicitors, and surveyors all
practising their professions, all anxious to serve their clients
and to maintain the high standards which have come to be

associated with this well-preserved, dignified part of
Georgian London. We have practised here since  1951,

offering clients business management, investment guidance
and specialised tax advice, in addition to the more

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
and commercial complexities of the times: but the results

remain mutually rewarding.

LHWIS GOLDEN & CO
CHARTERED ACCOUNTANTS AND REGISTERED AUDITORS

40 Queen Anne Street, London WIG 9EL
Telephone:  020 7580 7313   Fax:  020 7580 2179

Email:  fca@1ewis-golden.co.uk

NEIL BENSoN FCA     ANDREW Moss FCA
DAVID  EDWARDS ACA     GRAHAM KINou     STUART WEBBER ACA

ATII     KEITH MITCHELL ACCA

CALDWELL & BRAHAM

CharteredAccountants

84, Fetter Lane
London,

EC4A 1 EQ

Telephone 020 7831  3481
Fax 020 7831 3485

Email Caldwell.I)raham@l)topenworld]com
Web site www.ca[dwel[andl)raham.co.uk

Contact Brian Humphreys for information

Audit, accountaney and taxation Services

Marth Slowe
CHARTERED SURVEYORS

Star House  104/108 Grafton Road
London NW5 4BD

Tel:  (020) 7284 9420
Fax:  (020) 7482 4116

Email:  ms@martinslowe.demon.co.uk
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Gad Alon

AND NOW...

TIHE

Frank Dabba Smith

JEVISH FATHERS:
A LEGACY OF LOVE

Photographs by Lloyd Wolf,
Interviews by Paula Wolfson,

Foreword by Rabbi Harold Kushner,
Jewish Lights Publishing, Vermont,

2004 ISBN  1-58023-204-3, hb, $30.00
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such  as  Senator  Carl  Levin  and  neo-
conservative      David      Frum      or
`personalities'  such as Rabbi Shmuley

Boteach and actor Theodor Bikel.
To my increasingly this-side-of-the-

Atlantic  perspective  the  approach  is
clearly   `Golden  Medina  American':
`This      book     is      our     way      of

acknowledging  and  paying  tribute  to
the success stories of Jewish fathers in
America'.   (p.7)   In   this   post   9/11
zeitgeist we are offered a focus  ` . . .on
the day-to-day heroism, challenges and
accomplishments  of the  Jewish  men
who  modestly  go  about  raising  their
families and quietly contributing to our
society.'to.7)

So,  a  bit  of a  pat  on  the  back  to
those  in  the  `silent  majority'  of good
Dads  living  in  the  Golden  Age  of
Jewish   life   in   America.   Lots   of
me#scfe/z.cfehez.f  but  not  the  existential
angst of a Woody Allen or the caustic
humour of Groucho Marx or the violent
rawness of Mayer Lansky or, possibly
repentant, modem super-success story,
Ivan  Boesky.   Embarrassment  isn't
good for the Jews.

But  there  are  clearly  some  very
decent human beings in this book. We
have Gad Alon, an Israeli born teacher
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Dr Lcowrence Fuchs

and artist who works with emotionally
disturbed       children.       Regarding
fatherhood  he  has  come  a  long  way
from  his  initial  fantasies  and  fears:
`There  were  no  good  role  models  in

my family. I really felt like I was going
into  it  blindly.  When  Barbara  was
pregnant    with    Bati,    the    entire
experience was romantic;  I  felt I was
joining  some  ancient  fraternity  of
readiness  and  maturity.  At  the  same
time, I was teITified - the permanence
of this  commitment  was  daunting.  I
also felt as if I were the first person to
ever  have  a  child;  my  excitement
seemed  unparalleled.  I  wondered  if
these  feelings  were  the  begirming  of
the preparation process for becoming a
parent, both for the difficult and j oyous
times to come.'

Gad  Alon  has  struggled  with  the
traumas  in  his  family  and,  thanks
partly  to  his  professional  work,  he
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feels ready for his children becoming
teenagers.

Like   so   may   Jews   in   America
Professor Laurence Fuchs' father came
to  America  from  Eastern  Europe  to
escape the pogroms:  `My  grandfather
came  from  Poland  to  escape  anti-
Semitism. He moved with his wife and
my    father,    then    nine,    into    an
impoverished  neighborhood  on  the
Lower  East  Side.  My  grandfather
became ill so my father left school and
became  responsible  for  the  family.
Father was a fur broker known for his
integrity. He was not much involved as
a   father,   but  was   an  honest   and
responsible  man.  But  he  was  not  an
easy man to be married to or be the son
of.  He  was  intolerant  of  foibles  and
stupidities. I didn't leam the beauty of
Judaism  from  him,  but  absorbed  his
responsibility, generosity, and honesty.
We  reacted  to  how  we  were  raised.

Father never picked up a dishcloth. 1'11
never forget the day my brother said to
me,  "Lets  do  the  dishes.  Mom works
too hard."

So,  tough but good-hearted.  I  wish
there  were  more  critical  self-insights
expressed  in  the  book.  As  Jacques
Derrida   -   the   Jewish   father   of
deconstruction - might say, this book
doesn't  do  enough  to  dismantle  the
interviews  to  reveal  the  assumptions
and human contradictions. There' s just
too much niceness. I guess I just prefer
the pain of philip Roth or the dilemmas
and  inadequacies  as  raised  so  tersely
by  the  stories  about  our  fathers  in
Genesis I

RABBI    FRANK    DABBA    SMITH,    a
distinguished  photographer,  is  the  author  of
Elsie.s  V\Ja.I   (with   an   introduction   by  Henri
Cartier-Bresson).  He  is  rabbi  Of  Hctrrow  and
Wembley  Progressive  Synagogue.
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Margot Hepner, London  1985.

"THE KING AND I"

MY MOTHER MARGOT

Mii;tn:::h:H::%E:':Ssep::I:::
four  years  into  the  twenty-first.  She
was a remarkable woman, a matriarch
of modem times.

Margot  was  born  to  Walther  and
Leah  Silberstein  in  1904  in  Berlin,  at
that   time   the    capital    of   Kaiser
Wilhelm's  German  Reich,  one  of the
most dynamic European cities  of pre-
First  World  War  Europe.   Walther
Silberstein was the proprietor of one of
Berlin's    most   prestigious    men's
clothing stores, located at the comer of
Friedrichstrasse/Unter-den-Linden  -
Berlin's  version  of  Bond  Street.  He
was   actively  engaged  in  Berlin's
Jewish community, as chairman of the
Israelitische    Allianz,    a    welfare
organization  to  assist  East  European
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Jewish  immigrants  in  Berlin.  Margot
recalled  that  many  immigrants,  upon
arrival  in  Berlin,  immediately  made
their  way  to  the  Silberstein  family
apartment to solicit funds. Walther was
also  a  connoisseur  of  fine  arts  and
accumulated  a  large  collection  of
pictures  mainly  from  contemporary
artists working in Berlin.

Tragedy   struck   the   Silberstein
family  with  the  death  of  Margot's
mother Leah in 1917. That left Walther
to  look  after  Margot  and  her  two
siblings    Werner    and    Else.    The
untimely   death   of   Else   in    1924
reinforced  the  close  bonds  between
Margot and Walther - she became his

Jewish princess.  After leaving  school
Margot enrolled at the Lette  College,
the first German establishment for the
vocational    training    of    women.
Following  her  graduation  she  was
employed by ber father as secretary of
`The  Gentleman'.  When  Margot  was

asked  recently  wbat  her  secretarial
duties  entailed  she  replied  that  apart
from dealing with correapondence and
attending to the bock-keeping she had
to keep an eye on the shop,  from her
upstairs  office  desk,  in  order to  alert
her father to the arrival of `important'
customers. Who were these important
customers? To this Margot replied `The
King of Greece, who generally bought
his ties there upon his visits to Berlin. '

In   1919  Walther  Silberstein  was
remarried to Ada Grthwald, a widow
with  two  children,  Heinz  and  Lily,
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The staff in front of `The Gentleman' store, Berlin 1904.

from her previous  marriage.  Within a
year  a  daughter,  Vera,  was  born  to
Walther  and  Ada,   and  became   a
potential  rival   to   Margot   for  the
affection  of  her  father.  Despite  the
family  tragedies,   the   1920s   were
enchanted years for Margot, a striking
beauty  leading  an  active  social  life
surrounded by admirers  and acting as
her father's companion on his frequent
visits to the theatre, concerts and opera.

Eventually  Walther  decided  that
Margot had to settle down and a match
was  arranged  with  Gedalja,  youngest
son  of Israel  Leib  and Feiga Hepner,
Polish Jews who had settled in Leipzig.
The Hepner family were fur merchants
who   had   moved   from   Mesericz,
Poland, to Leipzig, then the fur capital
of Europe.  Speaking both Yiddish and
German the Hepners were Os£/.#de7z as
opposed to the  ye#ife or German-born
Jewish  Silbersteins.  At  first  Margot
was reluctant to move to Leipzig which
meant  a  separation  from  her  adored
father  and  Berlin's  glittering  cultural
life during the golden twenties but she
was  persuaded  by  her  father  that
Gedalja Hepner was a good man who
would look after Margot. This showed
remarkable   foresight,   because  by
marrying  Gedalja  Hepner,  a  Polish
citizen, her life was saved.

The wedding took place in 1927 and
Margot  moved  to  Leipzig  where  she
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As f;oreigners the
Hepner family was

under the protection Of
the Polish goverrimehi -
but only after they had
obtained validation Of
their Polish passports
by payment Of 1,000
Marks, thanks to the

intercessi,on Of the
Polish consul in Leipzig,

Thomas Brczeszinshi,
later awarded the

accolade Of a righieous
gentile by Had Washem.

His son Zbighiow
Brczeszinshi beccune

National Security
adviser to President

Carter in the late 1970s.

adapted  to  life  in  a  smaller  German
city  and  there  bore  four  children:
Esther Goshen-Gottstein, Leo Hepner,
Rita  Pell  and  Gershon  Hepner.  The
unexpected death of Walther, in  1930
brought  Margot's  Berlin  phase  to  a
close.

Three  years  later  Hitler  came  to
power. The Hepners, with the wisdom
of  Shtetl   Jews,   had   abided  by   a
philosophy  tempered  by  centuries  of
persecution,    never   to    adopt   the
nationality of the country in which they
happened to  live at that time and had
opted  for  Polish  citizenship  having
been  Austrian  and  Russian  passport
holders prior to  the  First World War.
Gedalja Hepner realized that Hitler was
not  a  bad  dream  from  which  Jews
would  awake,  but  that  his  advent  to
power was likely to end in disaster. He
began  to  move  his  fur  business  to
London - then an important centre of
fur   auctions   by   courtesy   of  the
Canadian Hudsons Bay Company.

Kristallnacht, the first Nazi pogrom,
stmck Germany's Jews on 9 November
193 8 . Synagogues were burnt and Jews
were deported to concentration camps,
notably  Dachau  and  Buchenwald.  As
foreigners  the  Hepner  family  was
under  the  protection  of  the  Polish
goverrment - but only after they had
obtained  validation  of  their  Polish

continued on next page
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passports by payment of 1,000 Marks,
thanks to the intercession of the Polish
consul  in  Leipzig,  Thomas  Brczes-
zinski, later awarded the accolade of a
righteous gentile by Yad Vashem. His
son  Zbigniew  Brczeszinski  became
National  Security adviser to President
Carter in the late  1970s.

At    considerable    personal    risk
Gedalja  and  Margot  converted  their
Leipzig apartment into  a hiding place
for ten Jewish friends  and neighbours
who  were  hunted  by  the  police  and
remained there for two weeks until the
situation   had   calmed   down.   One
survivor of this hiding place is ninety-
three-year-old Rabbi  Felix  Carlebach,
now living in Manchester, who wrote
to or phoned his adored Margot every
year on the anniversary of Kristallnacht.

Gedalja Hepner made  careful plans
to  move his  family  from  Germany to
London  and  applied  to  the  Home
Office for immigration certificates.

In  August   1939,  permission  was
granted  for  a  temporary  stay  of  six
months.  The  Hepner  family  reached
London on  1  September  1939, the day
Hitler marched into Poland. Two days
later,  Neville  Chamberlain  declared
War.

Gedalja  and  Margot  had  to  adapt
rapidly  to  a  new  world.  They  spoke
little  English,  were  unfamiliar  with
British customs but with a remarkable
sense   for  survival  they   settled  in
Hendon until the Blitz destroyed much
of  London,  when  Margot  and  the
children  moved  to  Harrogate  for  one
year. They returned to Golders Green,
where they maintained an open house
for   refugees,   particularly   Jewish
soldiers serving in the Free Armies of
German occupied countries.

At   an   International   Council   of
Christians  and  Jews  conference  in
Rome  in   1995  I  was  approached  by
Ilse Levy from Luxembourg who asked
me whether I belonged to the Hepner
family who lived in Highfield Gardens
during  war-time.  When  I  said  "yes"
she  told  me  that  as  a  Jewish  refugee
she was invited to the Hepner Seder in
1942  where  she  met  a  soldier  in  the
free  Luxembourg  Army  whom  she
later married.

At the end of the war Margot settled
down   to   more-or-less   peace-time
England.  Gedalja continued in the fur
business  to  support  Margot  and  the
children, and his brother Jacob Hener' s
family  who  had  barely  survived  the
German occupation in France. Gedalja
Hepner  was  involved  in  founding  a
Jewish    community    of   Orthodox
German  Jewish  refugees -  sinilar to
his previous community which he had
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helped  to  establish  in  Leipzig  years
before. This became the Hendon Adath
Yisroel  community,  which  probably
stood as far to the right of the United
Synagogue,  as Liberal Judaism stands
to its left.

Margot  as  a  loyal  wife,  adapted  to
the ultra-Orthodox way-of-life though
this  had  never  been  the  tradition  of
Walther Silberstein in Berlin who was
conservative in the religious sense and
very  open  to  other  religious  express-
ions.  During the  1960s Margot had to
cope with  Gedalja's progressively de-
teriorating health and acted as his nurse

and carer until his death in 1973.
As a widow Margot embarked on a

new phase. She had always been a keen
Zionist. Her first visit to Palestine was
in 1936 to see her brother Wemer who
had  settled there  in  1933.  She  visited
Israel  at  least  twice  a  year  for  the
Pesach and Sukkot festivals which she
spent in the company of wemer, Esther
and Esther's children. At one stage she
considered making aliyah but opted to
stay in London. But to the end of her
days she considered herself a `virtual'
Israeli.    She   was`  active   as   Vice
President  of  `Emunah'   a  women's

I to r: The Gerrer Rebbe, Walther Silberstein and Margot, Marienbad 1925.

Margot and Walther Silberstein, St Moritz  1926.
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Zionist  welfare   organization.   She
joined  Yakar,  a  modern  orthodox
community  in  Hendon,  where  she
worshipped regularly  and was  treated
as the matriarch on her weekly visits.

She   became   interested   in   my
activities  at  West  Central  Liberal
Synagogue    and    every    Saturday
evening, when I visited her, she would
ask  me  about  the  Sabbath  service,
whether the rabbi had delivered a good
sermon   and   how   the   cantor   had
performed.    The    fact    that    West
Central's rabbi was a woman gave her
pleasure.  Margot  scanned  the  Jewz'sfe
C%ro7zz.c/e,   particularly  the  weekly
Parshat  Hashavauah  cofu"rL,  a,nd
whenever it was  written by a Liberal
rabbi proudly showed it to me.

During the last ten years of her life
Margot had progressive  difficulties in

Margot had attcined
her century, just as
her older brother

Tmerner did in
Jerusalem in 1999.
Somehow after this
momentous event

Margot felt that her
lif e f ;orce was

exhausted.

Hepner, Leipzig  1927.

Margot and Gedaljia's wedding in  1927.
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walking  and  remained  in  her  house
surrounded by carers who attended her
day and night. Yet her mind remained
clear and her memory was the envy of
people   half  her   age.   She   was   a
voracious  reader  of newspapers  and
discussed  political  and  Israeli  issues
with great passion.

I   spent   much   time   persuading
Margot  to  recall  her  childhood  and
youth  in  Berlin  and  she  was  very
helpful in piecing together the history
of the portrait of her father, painted by
the  leading  German  painter  Lovis
Corinth  in  1923  which was  stolen by
the Nazis. By a series of unbelievable
coincidences  I  discovered it in  an  art
dealer' s studio in 2001. The portrait was
recovered and presented to Margot in
July 2003 on her ninety-ninth birthday.

Months   before    her   hundredth
birthday Margot was reminded of the
forthcoming  milestone  but  expressed
mixed feelings and wondered whether
she wanted to pass this landmark.  On
the big day, 21 July 2004, she received
her guests speaking with each of them
and also  giving  an  inpressive  speech
of welcome.  She  particularly  enjoyed
the  birthday  card  signed  by  Queen
Elizabeth.   Possibly   she  may  have
wondered whether the other Royalty of
her younger years, the King of Greece,
would  send  a  card with  a request  for
the  latest  selection  of ties  from  `The
Gentleman'.

Margot had attained her century, just
as  her  older  brother  Wemer  did  in
Jerusalem in 1999. Somehow after this
momentous event Margot felt that her
life  force  was  exhausted.  Her  health
deteriorated and she exacted a promise
from  Mary,  her  chief carer,  that  she
would remain in her beloved home at
21  Heriot Road until the end.  She still
recognized  family  and  friends  and  a
few days before her death she said to
me that  she  felt  she  was not long for
this life. To this I replied that she had
just celebrated her hundredth birthday
and it is customary to wish people £4d
A4eczfe  y'Esrz.777  until  120  years.  There-
fore there were still 20 years to go. She
smiled ruefully and said  `Ho/evczz. '.

Margot  Hepner  died  peacefully  on
11  August  2004.  Her  story,  far  from
peaceful,  speaks  volumes  about  the
story  of her  people  in  the  twentieth
century I
LEO HEPNER. son Of Margot Hepner, arrived
in Britain with his family just before the outbreak
Of the  Second  World  War.  He was  educated  in
London and graduated in chemical engineering
at Impel.ial College. He is currently operating a
management   consultancy   organization   in
biotechnology  area.  He is  a past  Chairman Of
WUPJ  and  Chairman  Of West  Central  Liberal
Synagogue.
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ivl%rwlNIA
ESSAY

FROM IMMIGRATION
TO INTEGRATION -
ZIONISJIA  FOR THE

TWENTYIFIRSTCENTURY

IREnmMBER Tlm FmsT Tmm
I saw hin. It was at a meeting in
the  Council  Room  of the  West

London  Synagogue  the  purpose  of
which I no longer recall. In the course
of it,  a  small  group  of American
visitors  barged  in.  The  man  who
showed  them  around was  obviously
local.  He  impressed  me  with  his
authoritative  manner  and  cheerful
disposition.

I was later told that he was one of
the movers  and shakers  of the newly
established  Reform  congregation  in
Bromley, South East London. Over the
years,  we  had many  opportunities  to
work together  in  the  context  of the
RSGB and particularly in Pro Zion, the
British  Refomi  Movement's  Zionist
arm. For here, too, he was one of the
movers  and  shakers.  I  learned  to
appreciate the dynamism, the sense of
humour,  the  earnestness  in  getting
things  done  and  in  the  boundless
czfeczvcrf  yisrczeJ,  love  of the  Ruth,  the
people and the land of Israel ofMervin
Elliott.  Though we lost much contact
when I went to Canada, I know that he
read things I had written and I always
appreciated  his  reactions  and  his
cO-ents.

I'm therefore honoured to give this
first Mervin Elliott Memorial Lecture.
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Dow Marmur
It  has  bestowed  upon  my  visit  to
London,   and  especially  to  Alyth
Garden, an added impetus. I hope that
the things I have to  say today would
have resonated with Mervin. From the
perspective of the eternity that he now
has,  my  words  may  seem  not  only
inadequate, but also confused and short
sighted.  But that's  the best I  can  do,
and knowing the big heart and broad
smile he carried on earth, I ho|]e that he
will tolerate my words also in Heaven.

The starting point for what I want to
talk  about  comes  from  the  2002
Inaugural  Lecture  of the  then  newly
appointed  holder  of the  Bronfroan
Chair   of   Israeli   Studies   at   the
University  of  Toronto,   Professor
Emanuel Adler. The title of his lecture
was,  `Changing  Identities:  The  Road
to  Peace'.  Here's  not  the  place  to
review  Adler's  entire  presentation.  I
will only concentrate  on its very last
point   that   he   calls,    `Post-Post-
Zionism'.

In   the   last   few   years,   Israeli
historians  and  others  have  taken  a
critical  look  at  modem  Zionism  and
suggested  that  both  the  Jewish  state
and the  Jewish people  are  now  in  a

differentplacethantheywereacentury
ago, or even fifty years ago. Therefore,
the old doctrine of Zionism no longer
holds. Its replacement has been called
post-Zionism.  This  is  how  Adler
describes post-Zionism:

Post-Zionismisastereotypicalriame
given  primarily  by   defen.ders   of
classical  Zionism  to  a  variety  of
positions  critical  of Zionism.  These
range from mild interpretations about
the  end  of Zionist ideology @ecause
the goals have already been achieved)
to  calls,  based  on revisionist history,
for the dismantling of the Jewish state
and   its   replacement  by   a   civic,
democratic or bi-national state.

Though Adler admits that he shares
some  of  the  critical  views  about
Zionism, he states that he still believes
in  a  reformed  Jewish  state,  for  he
doesn'tthinkthatZionism'sgoalshave
as yet been achieved. Hence his `post-
post-Zionism'. He sees it as a way of
accepting both the tenets  of Zionism
and  the  strictures  of post-Zionism
while  moving  beyond  both  toward
purposeful renewal.

Adler lists four points of the agenda
of his  post-post-Zionism.  It's  my
contentionthatthesefourpointsshould
become    a    central    part    of   the
programme for Progressive Jews who
describe   themselves   as   Zionists.
Reflections   on  these  four  points
constitute the subject of this lecture.'Ihe first of them is the reason for
the title of my lecture. It seeks to invite
us to  shift the Zionist emphasis from
the comlnonplace to the revolutionary,
from  the  blanket  call  for  aliyah,
immigration,  to   a  more  nuanced
formula  for  the  involvement  of the
Diaspora in Israeli life - for the good
of both  Israel  and  the  Diaspora.  I
believe  that  Reform,  Liberal  and
Progressive zionists have every reason
to  engage  in  fine-tuning  the  process
and      thus      bring      about      the
transformation. I quote Adler again:

First,  there  is  the  goal  of making
peace. Zionism needs to redefine itself,
away  from  being  an  ideology  that
mobilizes Jews to come to Israel on the
basis of a settlement ethos and on the
assulnption that the  relation with the
Arabs who inhabit the land somehow
will  solve  itself.  Rather,  Zionism
shouldbegivennewmeaning:thepost-
post-Zionist message should be `Come
to  Israel  to  make  peace'...   so  the
Zionist legacy will endure in time.

Traditional  Zionism  has  tended  to
ignore the reality of the Diaspora in the
Western  world,  believing  that  the
conditions  that  prevail  today  in,  for
example,  the  United  States  or  the



United  Kingdom  are  the  same  that
existed   in   Eastern  Europe   when
Zionism came into being more than a
century ago. Experts on migration will
tell   you   1:hat   the   overwhelming
majority ofpeople who move from one
country  to  another  do  so  because
conditions in the old country have been
made  intolerable  through  economic
hardship   and/or  persecution.   But
neither    economic    hardship    nor
persecution is relevant for Jews living
in today' s Europe, or the United States,
or Canada, or Australia or several other
countries. Despite an increase in anti-
Semitic incidents, Jews live in freedom
and  security  in  the  Western  world.
Virtually   everywhere   many   are
prominent  in  the  cultural,  economic
and political  life  of their  respective
societies without the non-Jewish world
holding this against them individually
or collectively.

For  most  Jews,  moving  to  Israel
from  the  countries  mentioned would
be  a  great  hardship:  they  are  too
assimilated to  know  enough  Hebrew
and the economic conditions in Israel,
though  favourable   for   some,   are
inferior to the conditions under which
most Diaspora Jews now live. h fact,
Israeli culture, though shaped by Jews
and still largely rooted in Judaism, is
radically different from what Jews in
the West have become accustomed to.
Israel  is  an  alien  country to  most  of
them;  even many of the activists  and
fundraisers  prefer  to  extol  lsrael's
virtues from the outside. It is, therefore,
most unlikely that many Jews  in the
West  will  choose  to  go  to  Israel  to
better  themselves  economically  or
culturally.  Virtually  all  of them  will
stay where they are now.

That's  also  why  when  the  Prime
Minister of Israel, after a spate of anti-
Semitic  incidents  in  France,  urged
Jews  to  `make  aliyah,'  not  only was
the French goverrment incensed but so
were   the   leaders   of  the   Jewish
community there.  Sharon, in classical
Zionist  fashion,  mistakenly  assumed
that,  in the same way as his forbears
left Eastern Europe because they saw
no future there, Jews living in France
today  would  choose  the  same  path.
They didn't and they won't.

Here's  another  telling  example.  A
high-school project in Israel intended
for young would-be  immigrants,  had
to  change  its  name  before  it  could
expand   into   the   United    States.
Originally,  it  was  meant  for teenage
students from the fomer Soviet Union
and was  called, IVcz 'cz/e%,  `1et us make
aliyah'. But when,  due to the lack of
candidates in the former Soviet Union,
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the project set out to attract American
young people,  it  had  to  be  renamed`Elite  Academy',  in  order  not  to
ffighten the parents while appealing to
their  educational  ambitions  for  their
children.  Most  parents  I  know  in
Britain or Canada are  appalled at the
thought that their children might end
up in Israel.

True, some of those who can afford
it,  especially  when  they're  retired,
acquire  second  homes  in  Israel  and
become Israeli citizens, but other than
beingconsumersandpartialtaxpayers,
they  aren't true  immigrants.  I know,
because I'm one of them and several of
my neighbours  are Jews from France
and  other  locations  of the  kind  I've
described.

It  would,  of course,  be  blatantly
untrue   to   say  that   ideology   and
idealism  have  no  place  in  Zionist
history.  Nevertheless,  it's  a  fact that
only a relatively small number of Jews
have    been    imbued    with    such
sentiments.  Even  as  the  dangers  of
Nazism were there for all to see in the
1930s,   most   German   and   other
European Jews either stayed put or got
themselves to other countries.

True,  there were pioneers  from all
over the world who built what is now
Israel.  Without them, there would be
no Jewish state today. We must never
fail to pay homage to what they did for
Judaism. Nevertheless, most Jews who
came to Israel did so because they saw
no future for themselves in any other
place.  They were  pushed rather than
pulled. That was especially true of the
immigrants   during   and   after  the
Holocaust, the Jews from Arab lands
and the Jews  from the former Soviet
Union.

Ironically, those who today are still
imbued  with  the  ideology  of  `the
settlement ethos', as Adler calls it, may
have become more of the problem than
the  solution  in  contemporary  Israel.
For many of them are the products of
the  lethal  combination  of nationalist
fervour and religious passion. They do
indeed  leave  the  comforts  of  the
Diaspora for the rigors of living in the
territories, but, in doing so, they make
the   prospect   of  peace   with   the
Palestinians  more  remote  and  the
possibility  of civil war  in  Israel  less
unthinkable. Their ideology has become
a  stumbling  block,  not  a  source  of
pride.

The  argument  of the  settlers  and
their supporters  is that what they are
doing now  is  exactly what the  early
pioneers  did when they built what is
now Israel within the Green Line. For
a while,  in the wake  of the  Six Day
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War, the Jewish world hailed them as
people who have renewed and revived
the  Zionist  ideal.  Nowadays,  most
Jews,  even  those  who  concede  -
erroneously,  in my hunible opinion -
that the  settlements  contribute to  the
security of Israel, agree that they don't
promote  peace  with  the  Palestinians.
Some may fantasize about humiliating
and  disenfranchising the  Palestinians
and sturming them into a docility that
will look like peace, but they tend to
belong to the fanatical fiinge.

To  say it again:  the  overwhelming
majority of Jews  in the Diaspora are
staying  put.  Despite  the  economic
crisis in Argentina, relatively few Jews
have left the country and some of those
who did leave are said to have returned.
Even  the  Jews  in  the  former  Soviet
Union seem to want to stay there and,
again,   some   of  those   who   have
emigrated  have  returned  and  others
have  sought  countries  where  they
believe - usually for no good reason -
that they will be better off in terms of
money and security. Perhaps up to 25
per cent of the 200,000 Jews in Toronto
belong in this category.

Now   I'm   not   suggesting   that
rejecting mass aliyah is something we
should be celebrating. On the contrary.
The   dangers   of  assimilation   are
infinitely greater in the Diaspora than
in Israel. Even without aliyah, by the
year 2020 the majority of the world's
Jews will live in Israel, not because the
Israeli population will increase rapidly,
but  because  the  Diaspora population
will decrease due to low birth rate and
high assimilation. But that's a fact of
life and we have to adjust to it, not by
giving up but by thinking afresh in the
way Emanuel Adler is  inviting us to
do.

To start with, his call should help us
to cure ourselves of the neurosis in the
grip of which we now find ourselves.

.i             Fi::thine ::rna::nfaosnable:f`st: ;:=eas¥v:

&            t±:tc'ht:b°:fthitw:ed:ene'Ltinct::dfot#bdL:
about not being there  and,  therefore,
do   what  we   can  to   compensate,
especially when emissaries from Israel
confront us.

The  most  powerful  method  of
compensation has been the Diaspora's
embrace  of  the  American  neocon
agenda on Israel. The political agenda
was   originality   set   by   Britain's
Margaret Thatcher and her dear fiiend
Ronnie, America' s Ronald Regan. The
reaction in the  United  States  to  9/11
has created a climate that' s openly anti-
Muslim and sanctinoniously militant.
Many  of  the  Jewish  intellectuals
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around  Rumsfeld,  Bush  and  others
seem to have influenced many of us,
even  the  liberals  in  our  midst.  For
example, the things I hear from pulpits
in Toronto make my ears fall off. The
unholy  alliance  of Ariel  Sharon  and
George W. Bush is being sanctified.

Jews,     uncomfortable     at     not
contemplating  aliyah,  are  making  up
for it by being passionate advocates of
the policies of the current government
of Israel,  swallowing uncritically that
only this Prime Minister can ensure the
security   of  Israel.   Much   of  the
militancy takes place in the privacy of
comfortable  suburban  homes  while
reading   the   daily  newspapers   or
watching television. Many Jews are so
exercised by the situation that they no
longer  wish  to  distinguish  between
criticism of the policies  of Israel and
anti-Semitism.   Of  course,  they're
helped by our enemies who give vent
to  their  hatred  of Jews  by  heaping
invective on Israel. However, Jews also
take  the  opportunity  to  find  enemies
where there are none, because it seems
to   make   them   feel   better   about
themselves, with the excuse that, in a
time of crisis, critical judgment can be
suspended.

One reason why I live in Israel as
much as I can is because there I  am
spared the sanctimonious, fake passion
of a considerable number of Diaspora
Jews    who,    ironically,    in    their
endeavour to  champion the  cause  of
Israel,  trample  on  the  teachings  of
Judaism.

It's different in Israel because there
the    media,    in    their    unfailing
commitment to  the  Jewish  state,  are
legitimately  critical  of government
policies,  cultural  trends  and  foreign
influences.  The  leading  exponent  of
this  approach  is  the  respected  daily
newspaper  Hcz 'cz7.e}z.  Many  Diaspora
Jews  are  so  angry  with  it  for  not
feeding their neuroses that they openly
denounce  it.  Thus  I  heard  Dennis
Prager, a popular Jewish taut show host
-  and  hardly  anybody  in  America
matters more than a talk show host -
fist among the enemies of the Jewish
people, ffcz 'czre/z.

A  website  with  the  alluring  title,
` S elf-Hating/Israel-Threatening ' - you
can work out the four-letter acronym
for  yourself -  lists  7000  allegedly
`Jews for hire' because they don't share

the  neocon  agenda.  The  list  includes
such depraved Israelis as former Prime
Minister  Shimon  Peres,  the  writer
Amos  Oz,  the  philosopher  Avishai
Margalit, the jurist Ruth Gavison and
many, many others - as well as yours
truly, with a photograph 77ocfe ! Nobody

should   accuse   me   of  not   name-
dropping.

The only way I can understand the
frenzy is by assuming that it arises out
of the  guilt  of not  being  willing to
respond to the primary call of zionism:
Come  and live  in Israel!  The phoney
justification  for  staying put is  to  tell
yourself that  you're  defending  Israel
not from within but on the barricades
of Fleet  Street.  It may be  sick and it
may be scorned by many Israelis, but
it's a fact.

It's also a fact that the same people
who  are passionate  supporters  of the
settlers, and now passionate opponents
of Arik  Sharon for being too  liberal,
vote  for  liberal  causes  in  their  own
home countries. Thus, despite the huge
appeal of George Bush,  about 75 per
cent of Jewish voters are likely to have
voted  for his  opponent  in the  recent
Presidential  election.  I believe that in
this country, most Jews vote Labour or
Liberal, not Conservative.

In the world of such schizophrenia,
sanity  is  called  for  and  Progressive
Jews  are  in  a position to  promote  it.
Emanuel Adler offers us  the  formula
when  he  tells  that  the  first  goal  of
modem Zionism is to make peace, not
because Zionists are such nice people
but  because,  without  peace  with  the
Palestinians,  the  Zionist  dream  will
turn  into  a  nightmare.  As  Diaspora
Jews, reared in the liberal tradition that
has made our movement great, we are
now  called  upon  to  apply  it  to  the
Zionism that we have come to embrace
and  which  Pro   Zion   epitomizes.
Progressive  Zionism must be  of one
piece.

Being of one piece means espousing
the same ideals when it comes to Israel
as we do in all other matters. With our
stress on moral conduct epitomized by
the regard for the other, it bchoves us
to work for peace in Israel and use our
influence here to promote it. The fact
that  this  may  invoke  the  ire  of the
Jewish  establishment,  which  has  its
own  axe  to   grind,   should  be  an
incentive, not a stumbling block.  For
the  establishment  leaders  have  also
another,  more  wholesome,  form  of
diversion. It's called fund-raising and
reflects current capitalist philanthropy.
I will have more to say about it later,
but let me, at this point, suggest that no
amount  of money will  save  Zionism
unless  it remains tine to its  ideal for
Jews to live in their land in harmony
with their neighbours,  even when the
price is high.

Of course, aliyah remains important.
Zionist education in the Diaspora must
offer  it   as   a  personal   choice   to
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individuals  and  give  them  whatever
incentives are needed, for Israel does
indeed need every Jew who comes to
live  there.  But  this  can  only  be  an
individual  choice,  not  a  collective
formula. For the formula has become
vacuous. Hence the suggestion, in the
title of this lecture, that we must now
move     beyond     the     culture     of
immigration to a culture of integration.
inmigration is, of course, aliyah; what
integration  means  I  hope  will  be
apparent in what I am about to say.

Adler's   second   point   is   this:
`Zionism has yet to find an equal and

just compromise between a Jewish and
a democratic state.' This is the sut]ject
of continued and often heated debate
in Israel. For there are those - mainly
among  the  ultra-  and  not-so-ultra-
Orthodox - who insist that democracy
and   Judaism   aren't   compatible.
Democracy is  seen as a pagan Greek
idea  that  gives  supremacy  to  vox
papc/Jz.,  the  voice  of the  people.  By
contrast,  Judaism  in  its  allegedly
authentic halachic presentation is vow
c7ez., the voice  of God. When the two
are in conflict, no Jew who cares about
Judaism should hesitate to choose his
own   tradition   that   is   based   on
revelation from God over the foreign
importation  that  gives  human beings
the  last  word.  Democracy  may be  a
good  thing  for  the  Gentiles,  but
Judaism is more important for Jews, so
the argument goes. As Israel must be a
Jewish state before it is anything else,
democracy cannot be the top priority.

Others tell us that unless Israel is a
modem democratic state, it cannot be
part of the family of nations and cannot
belong to the entire Jewish people, as
Zionist teaching would have it. Israelis
cite with pride that, to date, Israel is the
only  democracy  in  the  region,  a
Western state in the fullest sense of the
word. It is this fact that bestows upon it
legitimacy.

h fact, Israel has  one of the most
democratic  electoral  systems  in  the
world:  consistent  proportional  repre-
sentation that ensures that every vote
cast will be reflected in the composi-
tion of its parliament. Though this has
caused  enormous  problems  when  it
comes to governing the country, there
are those who believe that the price is
worth paying and that a `first past the
post' system would be much worse.

This  is  not  only  a  clash  between
ardent     religionists,     for     whom
democracy  is  anathema,  and  ardent
secularists,  for  whom  religion  is  a
millstone around the nation's neck. It
is  also  a  serious  dilemma  for  Jews
committed   both   to   Judaism   and
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democracy.  They know that  the  two
are  not  always  compatible,  yet  they
believe,  in  Adler's  words,  that  `a
compromise'  is  essential.  If Israel
ceases to be a Jewish democratic state,
it will have lost its legitimacy not only
among the nations but also  for Jews.

The rdigious world
today is divided, I
bdieve, between

f ;anedcs and
pragmatists. The

f aratics , by dof indion,
cannot accept any

comprorhise.
Pragmedsts, on the

other hand, have
learned to live with

comprorhise. A Jewish
demooratic state can

only exist as a reswh Of
pragmatic

accommodation Of both
Judaism and
democracy.

For the  Taliban  are  Taliban,  even  if
they speak Yiddish and wear fur hats
on the Sabbath.

Progressive  Judaism,  like  other
modemist  movements  in  Judaism,  is
the child of the democratic West. Like
others,  it has  leaned to  compromise
between   religious   tradition    and
political  commitment.  It  has  also
leaned to  interpret  Judaism  in ways
that make room for democracy and go
easy  on  its  altematives.  Israel  needs
that impetus  and that  experience  and
we  can  bring  it.  I  believe  that  our
religious opponents in Israel know it.
That  is  why  they  so  exaggerate  our
strength   and   vilify   us   at   every
opportunity.  They  are  afraid that we
will  show  the  silent  Israeli  majority
how  democracy  and  Judaism  can
coexist and thus reduce the power of
extreme Orthodoxy.

So far, we have been rather timid in
openly supporting the champions of a
democratic Israel. This is partly due to
the fact that some of these champions
aren't   open   to   compromise,   but
extremists in their own way. For them,

for  example,  democracy  means  the
abolition of the Jewishness of the state
and allowing other religious traditions,
and  none,  to  have  equal  say  in  the
cultural  and spiritual  direction of the
country.  Often  religious  Jews  like
ourselves  are  tempted  into  alliances
with  secular,  anti-religious,  groups.
Such  alliances may be  expedient but
they are never wholesome and I have
been among those who have resisted
association.

The love for the S%7!#z. party, now
represented  in  the  government  of
Israel, by many Progressive Jews is a
case    in   point.    Slfez.72cfz.'s    love    of
Progressive Judaism isn't because  its
members affim the principles of lib-
eral  Judaism  but  because  they  hate
Orthodox Judaism.  h essence,  Sfez.7ecjz.
is a secularist party and, therefore, it is
debatable  whether  a  religious  move-
ment should be so enamoured by it.

The religious world today is divided,
I   believe,   between   fanatics   and
pragmatists.  The  fanatics,  by  defini-
tion,  cannot  accept  any  compromise.
Pragmatists,  on the  other hand,  have
leaned  to  live  with  compromise.  A
Jewish democratic state can only exist
as  a result of pragmatic accommoda-
tion of both Judaism and democracy.
We Progressive Jews have learned to
live by such accommodation.  That is
why  our  form  of Judaism  is  liberal
whereas the Judaism of the fanatics is
fundamentalist.  Israel  has  too  much
fanaticism and not enough liberalism.
The  Jewish  state  needs  our  form  of
Judaism in order to survive.

And now to  another aspect  of the
issue at hand. There is much to suggest
that many Diaspora Jews want Israel to
be quaint and different, even if it means
going easy on democracy.  Of course,
they would never like to live in such a
state, but it would make them feel good
to support it. This is analogous to the
many non-observant wealthy Diaspora
Jews who give large sums of money to
schools  run  along  extreme  Orthodox
lines to which they would never dream
of sending their own children. But they
are prepared to pay for others to keep
their religion  for them while,  at the
same time, explaining why they them-
selves  could  not  be  religious.  I  can
think of a number  of outfits  in your
community  and mine  that  thrive  on
this kind of schizophrenia based on an
unholy alliance between extremist and
indifferent Jews.  Some of these  out-
fits  have  branches  in  Israel  where
they  advocate  anti-democratic  totali-
tarianism.

In the lecture to which I have already
continued on next page
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made reference, Emanuel Adler makes
an  inportant  distinction  between two
Israeli  identities  that  also  sheds  some
light  on  the  issue  under  discussion.
That  is  how  he  describes  the  two
identities:

One  `Israel'  (let's  call  it  `Tel Aviv')
is  liberal,  individualist  in  character,
rationalized  and  modemized,  draws
its  self-identification  from  humanist
and liberal values,  is future-oriented,
and is plugged into a global commu-
nity.  The  other  `Israel'   (let's  call  it
`Jerusalem') is nationalist, collectivist

in character, partly messianic,  draws
its   self-identification   from  ethnic
nationalist beliefs and religion, looks
to the past for self-understanding and
sees the whole world as  `against us'.
`Tel  Aviv' ....  believes that the  earth

belongs  to  the  living:   `Jerusalem'
believes that the  living belong to the
earth.
By its very nature,  `Tel Aviv'  is for

compromise  between  Judaism  and
democracy,  `Jerusalem'  is  not.  Hence
the debate within Israel. But the debate
becomes neurotic - that word again -
when it reaches us here.  For all of us
live  in  `Tel Aviv,'  whether located in
London, Toronto, New York or Paris.
Jews  of the West are,  to  a very large
extent  liberal,  individualistic,  rational
and  modem  democrats.  But  they  are
not blind to the shortcomings  of their
existence   and   the   threat   to   their
Judaism that it constitutes. That is why
they  like  to  dream  about  `Jerusalem'
and are prepared to support its antics,
even  though  they  themselves  would
never want to  live  there.  As  a result,
the  same people who vote for liberal,
democratic  causes  at  home  will  ally
themselves  with  all  kinds  of  anti-
democratic,    religiously    fanatical
groups  in Israel.  Our sickness  is  very
serious.

One of the ostensibly beneficial side
effects of the sickness is that it absolves
us   from   regarding   Israel's   Arab
citizens as having the same rights as its
Jewish citizens. We buy into all kinds
of rationalizatious  that  sanctions  the
treatment  of Arabs  in  Israel  as  Jews
used to be treated in pre-emancipation
Europe.   To  be  true  to  our  ideals,
however,  as  we  fight for equal  rights
for ourselves  and other ethnic  groups
in our midst, so must we champion the
cause  of Arabs  in  Israel.  It  is  the
unlnistakable sign of democracy, even
if  it  causes  inconvenience  in  many
quarters, and even if others will call us
self-hating  Jews  and  lovers  of Arabs
and bestow on us nasty acronyms.

If  the   absence   of  a   consistent
commitment  to   democracy  in  the
Jewish world is a sign of its  sickness,
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then Progressive Judaism is a vital part
of the  cure.  As  many  reservations  as
we may have about living in our  `Tel
Aviv,' we cannot compensate for it by
simultaneously  pretending  to  be  in
`Jerusalem. ' Hence our duty to support

the  cause  of democracy  in  Israel  for
Jews  and  Arabs  alike.  Anything  less
than that makes our Zionism - and our
Progressive  Judaism  -  shallow  and
Suspect.

With  this   second  rubric,   I  have
moved  from  the  issue  of I.mmz.grczz!.o#
to the issue of I.#feg7-czfz.o#. Let me now

quote Adler again when he says that `a

Thatcherism and
Reaganowics have
now also conquered
the goverrment Of
Israel. Its Finance
Minister, Binyanin

Netanyaha, i,s the chiof
apostle and - I use the

word adrisedly -
executioner.

third  goal  of post-post-Zionism  is  to
renew the vitality of human and social
goals     in     Israel,     such     as     the
redistribution   of  wealth   and   the
eradication of poverty' .

Thatcherism and Reaganomics have
now also conquered the government of
Israel.  Its Finance Minister,  Binyamin
Netanyahu, is the chief apostle and - I
use the word advisedly - executioner.
Another   factor   in   the   economic
machinations  of the  government  has
been,   of  course,   the   preferential
treatment  of the  settlers.  As  a  result,
some  Israelis  have  become  very  rich,
others have become better off or stayed
the  same,  but  a  growing  number  of
Israelis have become much poorer. The
very  large  number  of Israelis  living
below  the  poverty  line  is  becoming
larger  all  the  time.  Because  some  of
the  poor  are  ultra-Orthodox  Jews  -
with very large families and now less
access    to     funds    because    their
politicians   have   been   out   of  the
government -and many of the poor are
Israeli  Arabs,  this  has  meant that the
public   is  not  too   exercised  by  the
injustice.  Neither  the  very  Orthodox
nor the Arabs are very popular among
secular Jewish Israelis.

Voluntary  organizations  are  trying

to do their best to make up the shortfall.
But they are starved of resources. It is,
therefore, these  organizations that the
Diaspora should be  supporting.  Some
individuals  and  groups  are  doing  it,
often  through  The  New  Israel  Fund,
but  the  bulk  of  Diaspora  money  is
channelled through the Jewish Agency
and thus  lost  in  bureaucracy  and  less
than  effective  management,   often
burdened by party loyalties.

The same Jewish business men and
women   who   pride   themselves   in
running  efficient  organizations  that
have  brought them wealth  and power
in the Diaspora are not acting on their
expertise   and  experience  when  it
comes to Israel.  They give large sunis
of money to an organization that is not
efficient  by   their   own   standards,
instead of supporting bodies that could
dowiththefundsandaccomplishmuch
with them - just as they support such
bodies in the Diaspora.

Some  years  ago  I  spent  time  with
one    of   those    businessmen.    He
complained     to     me     about     the
inefficiency  of the  Jewish  Agency.  I
asked him how he would deal with  a
similar problem  in  his  own  group  of
companies.   He   gave   me   a   very
persuasive  and  rational  answer.  But
when  I  suggested  that  he  apply  the
same method to his charitable giving,
he told me that I was na.1.ve.  `My wife
doesn't  make  me  feel  good  about
myself,'  he  said.   `My  children  don't
make me feel good about myself. But
when I come to Israel, the red carpet is
rolled   out,   I   have   meetings   with
ministers,  am  entertained  at  dinners
and come back restored and refreshed.
I'm, therefore, not prepared to rock the
boat. ,

We  often  forget  to  what  extent
philanthropy is there for the benefit of
the   donors   before   it  benefits   the
recipients.  Instead  of  caring  for  the
plight  of  the  poor  we  are  prone  to
massage the egos of the rich -and we
are   afraid  to   say   so   lest   we   are
ostracized.

Yes,  things  are  changing.  For  the
better when some philanthropists now
direct  at  least  part  of their money  to
specific  causes  in  Israel,  but  also  for
the     worse     because     non-Jewish
institutions   at   home   -   hospitals,
universities,  museums,  etc.  -  offer
better    ego-trips    than    UJA/UJIA
Missions.Thoughthereismuchmoney
in   the   Jewish   world,   a   growing
proportion  of  it  goes  to  non-Jewisb
charities.

But whatever the reasons - and even
if you  think  that  my  reflections  are

continued on next page
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unduly harsh and less than warranted -
it  is  quite  obvious  that  Progressive
Jews  should  be  at  the  forefront  of
promoting greater equality in Israel. If
we  are  too  inhibited  to  lobby  the
goverrment of Israel, or to use pressure
through  our  own  governments  in  the
Diaspora,  we  still  owe  it to  ourselves
to    encourage    our    members    to
reconsider their giving.  It is  for us to
urge them to direct more of their funds
in  support  of  institutions  in  Israel
dedicated to the elimination of poverty
and promotion of justice and equality.
Apart from the intrinsic merits of this
approach,  there  is  also  the  case  of
consistency.  Progressive  Jews  in  the
countries   of  the   West   are   at  the
forefront of those who promote social
justice. They should be doing the same
when it comes to Israel.

Some  of it - not  least  through  the
Religious   Action   Centre   of   the
Movement for Progressive Judaism in
Israel - is already happening, but much
more  could  be  done  and  we  are  not
doing it. It seems that some of our own
leaders  have  been  duped  with  the
excuse  that  hobnobbing   with  the
movers  and  shakers  in  the  World
Zionist  Organization  -  the  Jewish
Agency's  poor  relation,  to  which  we
belong  -  has  given  our  movement
funds  we  did  not  have  before.  Of
course, we could have had that money
and much more had our own members
shown  greater  interest  in  Progressive
Judaism   in   Israel.   A  much  more
vigorous  campaign  on  our  part  is,
therefore, called for.

I never tire of reminding Progressive
Jews  that,   despite  the   fashion  of
presenting  ourselves  as  victims,  we
have  been  inordinately  successful  in
Israel - despite the lack of passion of
Progressive Judaism all over the world
in supporting the efforts in the Jewish
state.   With   our   resources   in   the
Diaspora,  we  could make Progressive
Judaism  a  real  force  in  Israel.  Our
reasons for not doing so brings me to
my last point.

Time for my fourth and last point -
and another quote from Emanuel Adler
in  which  he  introduces  a  new  idea
while,  at  the  same  time,  returning  to
his first point:

Finally, post-post-Zionism must make
its  goal  to  bring  Israel  to  the  Jewish
Diaspora.  The meaning of coming to
Israel  to  help  make  peace  should  be
emphasized,  however:  `Give  us  your
ideas, your emotions, and your hands
for  the  sake  of peacemaking,  and  in
helping  us  guarantee  Israel's  future,
you also will help preserve Jewish past
and identity. '
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It  is  worth  noting  that  both  the
President of the State of Israel, Moshe
Katsav,  and  its  Minister for Diaspora
Affairs,    Natan    Sharansky,    have
advocated  the  establishment  of some
kind  of  Parliament  of  the  Jewish
people. Such a body would not seek to

We of ten f iorget to
what exterit

philahihiopy is there
f ;or the benef tit Of the

donors before it
benefits the

recipients. Instead Of
caring f;or the plighi
Of the poor we are

prone to massage the
egos Of the rich - and
we are afraid to say

so lest we are
ostracized.

usurp the  sovereignty  of the  Knesset,
but would build bridges between Israel
and   Jews    around   the   world.    A
committee  established  by  the  Jewish
Agency  seems  to  have  made  similar
proposals.

Two   of  the  main  objectives   of
Zionism  within  Progressive  Judaism
are,   first,   to   make   a   significant
contribution  to  Israeli  life  in  all  its
dimensions  and,  second,  to  `Zionize'
Progressive Judaism. To make a lasting
contribution to  Israel  it behoves us  to
help   to   build   the   Movement   for
Progressive Judaism in Israel.  Despite
our lukewarm support and largely due
to the efforts of its own small band of
enthusiastic  leaders,  lay  and rabbinic,
Progressive Judaism in Israel has made
great strides.  Now the time has  come
to  do  more,  much  more,  to  `Zionize'
Progressive Judaism in the Diaspora.

If  we   haven't   been   successful
enough so far, it is because, instead of
pursuing an independent line, we have
too  often been caught up with what I
have  called  the  Jewish  establishment
in the mistaken belief that this has been
to our advantage. As a result, we have
not  offered  our  members  a  platform

with which they could identify. Such a
platform  requires  more  than  pious
endorsements  and  inane  criticisms.  It
challenges  us  to  be  radicals,  which
means  going to  the root of things.  In
the    same   way   as    our   religious
radicalism   has   made   Progressive
Judaism what it is today,  so must our
political  radicalism  help  to  restore
Zionism to its potential.

What is at stake is the rczz.so77  d'efre
for the future of Progressive Zionism.
We started - and I was there from the
beginning -as a `one issue' movement:
we    were    to    fight    against    the
discrimination of Progressive Judaism
in Israel. In so doing, we assumed, the
world  Progressive  movement  would
become  involved  with  Israel  and,  by
inference,    openly    committed    to
Zionism. It worked for a while. Many
of our members were so angry with the
discriminating Orthodox establishment
in  Israel  that  they  were  prepared  to
show their own love of zion in an effort
to put our opponents to shame.

But soon we discovered that, though
Progressive rabbis were still not recog-
nized   by  the   authorities   as   were
Orthodox rabbis, the Progressives were
popular   with   the   Israeli   public,
especially  `Tel  Aviv'.  Though  rela-
tively few non-Orthodox Israelis attend
Synagogue   services,  many  choose
Progressive  Synagogues  to  celebrate
the bar mitzvah or bat mitzvah of their
children. Every year, hundreds of them
find  ways  around  the  Orthodox  rab-
binate    and   get   Progressive    and
Conservative rabbis to officiate at their
marriage  ceremonies.  There  are  even
kibbutz-owned  cemeteries  that  will
welcome  Progressive  rabbis  officiat-
ing at funerals. Progressive institutions
such  as  its  Religious  Action  Centre
have become  significant forces  in the
land. Some three dozen Israelis are cur-
rently  studying  for  the  Progressive
Rabbinate in Israel.

But the  potential  of our movement
in Israel has not been realized, because,
unlike  Orthodox  Jews  all  over  the
world,    Progressive    Jews    in    the
Diaspora are not there to offer material
and moral support to our Synagogues,
schools and other institutions in Israel.
A broad Zionist programme along the
lines of the four points discussed here
- peace, democracy, social justice and
our  own  commitment - would renew
both   contemporary   Zionism   and
contemporary  Progressive  Judaism.
Mervin Elliott would have approved I

RABBI  DOW  MARMUR,  a grczdwczfe  o/Leo
Baeck College,  served  congregations  in Ill;ord,
Golders  Green  amd  Toronto.  He  now  lives  in
Toi.onto and Jerusalein.
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Moses with the Tablets of the Low

REMBRANDT RESCUED OUR IMAGE
Julia Weiner

REMBRANDT   HAS   LONG
held  a  special  place   in  the
affections of the Jewish people.

Through       the       Medieval       and
Renaissance period, depictions of Jews
tend to  show them in a very negative
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REMBRANDT'S JEWS
by Steven Nadler,

The University of Chicago Press,
2004, ISBN 0 2265 6737 0, hb, £13.00

light, often dressing the tormentors of
Christ in contemporary Jewish dress to
reinforce the point that the Jews of the
time  were  directly  involved  in  his
death.  There  is  also  the  image  of the
Ja/de72sczc/   where   Jews   are   shown

suckling  from  pigs  as   `the  people
which does not eat a pig is a pig'  and
the famous allegory `Synagoga' who is
shown alongside the church `Ecclesia'
on  the  statuary  of  so  many  great
cathedrals.    Where    Ecclesia,    the
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Church,  stands  tall  and  triumphant,
Synagoga   is   usually   blindfolded
because she refuses to recognize Christ
to be the Messiah.  She often carries  a
broken  standard  to   symbolize  her
defeat.

Synagoga

After so many centuries of these sort
of depictions,  it  is  not  surprising  that
so many Jews flnd Rembrandt's work
so  special.  His many paintings  of Old
Testament stories seem to be different
from  those  of other  artists.  Whereas
Rubens, a devout Catholic, stressed the
aspects of episodes that were linked to
the life of Christ,  Rembrandt's works
come   across   as   intimate,   deeply
moving  and  often  show  familiarity
with Jewish writings.  He also painted
portraits that have gone down in history
as  being  of Jews  which  do  not  show
them   with   horns   and   hideously
caricatured  features  but  instead  as
normal    people    with    a    certain
introspection  which  suggests  a  high
level of spirituality.

These   paintings,   drawings   and
etchings   have   been   of  particular
inspiration  to  generations  of Jewish
artists.  His  fellow  Dutchman  Josef
lsraels(1824-1911)whopainted4Slo7z
o/cz7? 47zcz.e72f Rczce , showing a sbabby
second  hand  clothes  dealer  from  the
Amsterdam  Jewish  Quarter,  borrows
from  Rembrandt  a  palette  based  on
earth tones and a manner which confers
a     certain     nobility     to     simple,
unsophisticated sitters. In this country,
Alfredwolmark(1877-1961),recently
the subject of an exhibition at the Ben
Uri  Gallery],  painted  in  the  spirit  of
Rembrandt  for  much  of  his  early
career,  writing  that  Rembrandt  was
`the only painter who ever. . . influenced

me.'  When  Sir  William  Rothenstein
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(1872-1945) first visited the Machzike
Hadass  Synagogue  in  London's  East
End,  he  wrote:   `Here  were  subjects
Rembrandt  would  have  painted...the
like of which I never thought to have
seen in London.' (One of the canvases
he painted inspired by the  synagogue
is  now  on  show  at  the   Sternberg
Centre.)  Chaim  Soutine  (1893-1943)
was   particularly   enamoured  with
Rembrandt.   Many   of  his   works,
including his masterful series depicting
a side of beef, were based on paintings
by Rembrandt and he made copies of
the   National   Gallery's   .4    Wro77€cz72
Bczffez.ng  z.7!   cz   Strecz77€.   His   friend,   the

sculptor  Chana  Orloff,  gives  us  an
insight into the passion that Rembrandt
inspired   in   him   in  the   following
description  of Soutine's  behaviour  in
the Louvre:  `1 can still see him gazing
at  the  canvases  of  Rembrandt  with
respectful awe. He would contemplate
them for a long time, go into a trance
then  suddenly  stamp  his  foot  and
exclaim "This is so beautiful it drives
me   mad".    An   alarmed   museum
attendant would  follow  in  our wake.'
More  recently,  Frank Auerbach @om
1933)  and  Leon  Kossoff ®om  1926)
have  also  made  copies  of works  by
Rembrandt.

But it is notjust the artists. A number
of distinguished Jewish collectors have
focused  on building up  collections  of
works by Rembrandt and his students,
among  them  Benjamin  Altman  (who
left seventy-five Old Master paintings
including several by Rembrandt to the
Metropolitan  Museum),  Lessing  J.
Rosenwald and Alfred Bader2. And in
the field of scholarship, it is noticeable
that  a  number  of recent  books  about
Rembrandt  have  been  written  by
Jewish  academies.  These  include  full
biographies   of  the   artist  by  Gary
Schwartz3 and Simon Schama4 as well
as  more   specialized  research  into
Rembrandt  and  Jewish  themes.  The
earliest publication on this  subject by
Franz Landsberger dates from as long
ago   as   19465  but,   more   recently,
Michael Zell6 and Shelley Perlove have
contributed   to   the   debate.   Their
publications  are  highly  scholarly  and
aimed  at  fellow  art  historians  and  so
there  is room for another book aimed
at  non-academics  which  has  been
whtten by  Steven Nadler,  a Professor
of Philosophy and expert on Spinoza.

Rembrandt's  Jews  ±s  an  extreme+y
well  written  and  lively  book  which
takes   the   reader   into   the   Jewish
community  of Amsterdam  during the
seventeenth  century  and  examines  its
relationship   with   various   artists.
Nadler injects a personal note into the

publication  by  sharing  details  of his
own   visits   to   the   various    sites
mentioned.  He  reveals  a  world  with
strong  similarities  to  our  own,  where
neighbours  squabble  over  building
work       and       different       Jewish
communities simply do not get on.

Rembrandt   lived   in   what   had
formerly been an artist' s quarter which
had  gradually  seen  more  and  more
Jews move in. The book opens in 1653
when the artist was in dispute with his
Jewish  neighbour  Daniel  Pinto  about
house  repairs.  Nadler  then  explores
how the Portuguese and German Jews
settled there,  what the  Dutch thought
of the Jews and what they thought of
each other. Particularly interesting are
his descriptions of these two different
communities, the Germans poorer and
more  religious,  the  Portuguese  much
more affluent and assimilated who set
aside  significant  revenues  to  try  to
repatriate their `poor brethren'.

Dr Ephraim Bor[us, Jewish pkysician

Nadler  then  turns  to  examining
Rembrandt's artistic dealings with the
Jewish  community.  There  are  some
documented     examples     of    him
producing portraits of Jews such as the
esteemed  doctor  Ephraim  Bueno  but
many of his portraits have come down
in history as portraits  of Jews though
we know nothing about the sitters. One
would have  liked more  analysis  as to

continued on next page
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Whereas Rubens, a devout Catholic,
stressed the aspects Of episodes that

were linked to the life Of Christ,
Rembrandi's works come across as

intimate, deeply moving and ofiten show

familiarity with Jewisl© wEfoitings.

Belshazzar' s Feast by Rembrandt

why  these  were  felt  to  depict  Jews.
However,  whilst  Nadler  accepts  that
the titles may have been the result of
conjecture  and  criticizes  Landsberger
for generalizing by writing `Rembrandt
utilizes  models  whose  Jewishness  is
unmistakable'. He says of two of these
paintings  `it is almost certain that the
sitters for these portraits . . .were among
his Jewish neighbours'  without really
explaining why.

The   next   chapter   tells   of  his
relationship   with   his   neighbour,
Menassah  Ben  Israel  who   almost
certainly  helped  him  when  he  was
working    on    his    great    painting
Be/s%czzzczr 's  FeczsJ.  Nadler  compares
how in this painting and in his A4oses
withtheTabletsoftheLow,tireHehaow
script is  almost perfect whereas  other
artists  add a few letters of Hebrew or
Hebrew-like  script  to  convey  a  sense
of exoticism and antiquity. Nadler also
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discusses    Old   Testament   stories
painted by  Rembrandt  and  his  circle,
explaining that there was more interest
in    the    Old    Testament    in    the
Netherlands than elsewhere. This was
because     the     Dutch      compared
themselves to the Children of Israel for
they  too  had  freed  themselves  from
tyramy, in their case from Spanish and
Catholic  oppression.

From Rembrandt, Nadler then turns
to discuss a series of paintings showing
the   Portuguese   Synagogue   which
opened in 1675. As it was so rare to see
Jews  at  worsnip,  the  synagogues  of
Amsterdam  became  something  of  a
tourist attraction. The artist Emmanuel
de  Witte,  who  was  famed  for  his
paintings  of the  interiors  of churches
made  three  paintings   showing  the
interior of the Portuguese sygnagogue.
Nadler  shows  how  these  paintings
differ  little  from  his  paintings   of

Christian  places   of  worship,   even
including dogs which were one of his
trademarks.    However,    they    also
provide a fascinating insight into what
services  must  have  been  like  as  they
show how the arrival of a visitor causes
something  of  a  distraction  amongst
those praying.

Interior  Of the  Portuguese  Synagogue  in
Amsterdam by Emmanuel de Witte

Nadler  also  provides  a  fascinating
chapter which discusses another place
much  visited  by  tourists,  the  Jewish
cemetery    at    Ouderkerke,    which
appears  in two  paintings by the  great
landscapist    Jacob    van    Ruisdael.
Ruisdael  visited  the  cemetery  where
he  drew  the  most  prominent  of the
graves and then incorporated them into
two  dramatic  paintings  which  also
featured  ruins,  a  dead  tree  and  grey
stormy  skies.  These  were  probably
produced as reflections on the fragility
of life.

The one big omission in the book is
Nadler's failure to devote more than a
few  lines  to  the  subject  of  one  of
Rembrandt's best-loved works, the so-
called  Jewz.sfe  Brz.de  painted  around
1666. He does explain that the subject
is doubtful and that `there are no solid
grounds  for  thinking  that  either  the
sitters or the theme are Jewish or even
Old  Testament'.  To  find  out  more,
however, you have to turn elsewhere.

The  painting  apparently  became
known as the Jewisfe Brz.de in the early
nineteenth      century      after      the
Amsterdam  art  collector,   Van  der
Hoop,  identifled  the  subject  of  the
painting  as  a Jewish father hanging  a
necklace  around  his  daughter's  neck
on  her wedding  day.7  Obviously  it  is
now  thought  that  the  man  is  the
woman' s partner, not her father but the
name  has  stuck.  Other  commentators
have  suggested  the  bride  is  Jewish
because  she  is  wearing  a  ring  on  the
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The Jewish Bride by Rembrandt

index finger of her right hand which is
where  Jewish  bridegrooms  place  the
ring. However, it was common for non-
Jewish  married women to  wear rings
on this finger too. For example in both
Rubens's  portrait  of himself with  his
first  wife  Isabella  Brandt  and  in  his
portrait of the Family of Jan Brueghel,
the  wives  wear  rings  on  their  right
index fingers. Another reason given is
that  the  woman  wears  her hair  loose
and this was how Amsterdam Jewesses
wore their hair on their wedding day.
Finally, it is quite obvious that the man
is gently caressing the woman' s breast,
so some have suggested that the couple
were thought to be Jewish as they were
acting  in  such  an  indecorous  fashion
that   they   could   not   possibly   be
Christians.

Most  now  think  that  the  painting
shows  the  episode  in  Genesis  when
Isaac  and  Rebecca  were  forced  to
pretend  to  be  brother  and  sister  but
were  seen  `sporting'  with  each  other
by  King  Abimelech.  Gary  Schwartz
argues that the coixple may, instead, be
actors  from  a  play  by  Jacob  Cats
written in 1656 whicL tells the story of
Cyrus,  a  Persian  King  who  tries  to
fondle  his  servant  girl  Aapasia.  She
gives bin short shrift, he falls in love
with her and agrees to marry her.

Although    there    is    so    much
uncertainty  about  the  subject  of this
painting,  some  thirty  years  earlier
Rembrandt had made an etching which
is krLowrL as The Great Jewish Bride. It
is just possible that the woman in the
painting was confused with the woman
in the etching though they do not look
at all  alike, the woman in the etching
being rather large and plain.  Snce she
wears her hair loose and carries a rolled
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up document that many have supposed
to be a Ke/#bcz%, she seems more likely
to  be  a  Jewish  Bride.  I  would  have
liked  to  know  what  Nadler's  views
were  on  these  works,  but  as  another
reviewer of this book writes, perhaps a
discussion  of such  an  iconic  painting
requires     a    completely    separate
publication .
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MASTERPIECE

•-.'!'RE]

David Farbey

0NE  OF  THE  IMPORTANT
exhibitions running in London
this  Autumn  has  been  at  the

Barbican   Art   Gallery:   Spczce   o/
Encounter - the Architecture Of Daniel
fz.Z7eLsfa.;€d. This affimis Libeskind as a
major  figure  of  our  time,  a  major
Jewish figure, who leads the way into
new     forms     of    emotional     and
intellectual  response  to  the  world
around us. The show' s brochure calls it
the  `first UK survey exhibition of the
inspirational architect since his rise to
international stardom with the opening
of the Jewish Museurn Berlin five years
ago'.  At  the  heart  of  Libeskind's
influence is the Berlin Jewish Museum.

This was the largest and most costly
project devoted to a Jewish subject so
far developed in Europe. It is now well
established.   An  evaluation  of  the
Museum  at  the  present  point  may
identify its lasting meaning for us and
may  also  tell us  something  about  our
own  more  general  concerns  of  the
moment.

The Jewish Museum was  officially
inaugurated  on  9  September  2001,  to
an avalanche of publicity.  The launch
was  a  stunning affair.  As  Amos  Elon
says  (Ivew  yo7.fr  Revz.ew):   `It  was,  in
effect, a state ceremony, fully timed to
have a political effect.' All those at the
top of the German establishment were
there,     including    the    President,
Chancellor   Schroder,   government
ministers, foreign ambassadors, world
Jewish      figures.      The      Chicago
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Symphony  Orchestra,  conducted  by
Daniel  Barenboim,  provided  suitably
stirring  music.  This  was  the  State  in
action.

The Jewish Museuln looms tall over
the  Kreuzberg  district.   It  actually
contains  two  interlocked  buildings  -
the  Kollegienhaus,  an  old  Baroque
building   and   the   new   Libeskind
building,  sheathed  in  glittering  zinc.
The visual impact is extraordinary.

The  idea  of  a  Jewish  Museum  in
Berlin surfaced in the 1970s and gained
momentum  in  the  1980s.  There  were
complex difficulties to overcome. That
the    final    outcome    emerged    so
conclusively was due to the arrival of
two  decisive  individuals:  Libeskind
and     Michael     Blumenthal,     the
Museum's  first  Director,  both  from
America.

Libeskind  arrived  in   1989,  after
winning  an  international  competition
to  design an extension to the existing
building. His choice was controversial.

Libeskind's   new   building   was
radical.  As  it  took  shape,  interest  in
Berlin grew intense. While still empty,
the shell of the building was opened to
the  public  and  over  400,000  visitors
trooped though for an entry fee of eight
Deutschmarks.  Many  described  the
experience as overwhelming.

The Museum today is in essence two
museums   in   one   -   a   Holocaust
Museum  and  a  permanent  exhibition
of  German  Jewish  history  over  two
millennia.

Libeskind's  building  dwarfs  the
older  one.  Its  jagged,  deconstructed
structure is based on a broken, but not
destroyed Magen David. One building
leads   to   the   other,   and   tbere   is
considerable  use  of  `underground',
large,  empty,  dark spaces.  Three long
intersecting  corridors  symbolize  the
Jewish experience. They are `axes' , the
Axis  of Exile,  the  Axis  of Holocaust
and the Axis of Continuity. There is a
dominating and empty space, the Void,
an absence of life which Libeskind uses
to symbolize the absence of European
Jewry.  An  enomous  and  exhausting
staircase leads to the exhibition itself,
containing some 3,900 objects.

Outside, a contorted facade is criss-
crossed by jagged lines, which are the
windows. Outside, too, are a memorial
landscape and gardens.

The pemanent exhibition is accom-
panied  by  a  handbook:  Sforz.es  o/ cz73
Exfez.bz.#.o#.  Blumenthal  states  that the
aim is to inform `in an interesting and
lively way, and utilizing the full range
of modem exhibition techniques '. This
aim is carried through. The exhibition
floors  contain  a  multiplicity  of elec-

tronic installations, computer graphics,
videos,  sound booths  and  lighting  ef-
fects.  The  exhibition is  extensive  and
the visual impact massive.

However,   Libeskind's   museum
received decidedly mixed notices. For
some  it  was  the  most  exciting  and
original  building  in  Germany.  The
architectural  critic  Martin  Filler  said:
`Libeskind     conducts     a     virtual

masterclass  in  movement through  his
building ... he has created a great work
of   architecture.'    Others   felt   the
building  was  too  grandiose  for  its
purpose.  As  another  critic,  Andrew
Patner, put it:  `A great opportunity for
an  important  exhibition  ...  has  been
squandered.'   He   recommends  the
Jewish Museum in Vienna instead.

The mixed response began to point
up     the    underlying    ambiguities
increasingly  apparent  in  Libeskind's
concept.

There  is  a  central  question  to  be
asked of the Jewish Museum. What is
it  for?  Michael  Blumenthal  gives  us
his    answer:     `...    the    Museum's
permanent  collection  attempts  to  tell
the  story  of German  Jewry  in  all  its
dimensions'.

In  which  case  the  Jewish  Museum
suffers from an inherent contradiction
or set of opposing forces.

In  modernist  architecture,  form
follows  function.  But  Libeskind  is
dominant. With him, forln has its own
life. The building rears up, it attacks, it
overpowers.  Libeskind's  exhibition
space is  a maze  of corridors,  comers,
partitions, hollows, light and dark. The
effect is to hem in and somehow reduce
the actual exhibits. The building is the
hero, not the exhibition.

This  effect  is  intensified  by  the
pervasive    use    of    new    display
technology.    The    multiplicity    of
electronic  devices  conflicts  with  the
need of a clear, simple narrative. There
is a worrying degree of incoherence.

Libeskind  talks  about  `developing
new, innovative models to engage with
new  audiences'.  Also,   `a  building  is
not about fomi or text, but about the
experience'. In Berlin, Libeskind aims
for    an    unusual    experience,    an
emotional  shock.  But  what  about  the
exhibition itself? What price the items
on display? Is the museum to be about
the   building   first,   foremost   and
largely?   What   counts   most,   the
building or the objects in the building?
Libeskind's     objectives    may    be
attained.      But      not      necessarily
Blunenthal's.

The  Museum  tells  the  story  of  a
people,  the  Jews  of  Germany.  But
around  them,  surrounding  them  and
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defining  them  is  another  group,  the
Germans  of the  wider  society.  The
story is intertwined.  As the handbook
says    `The    Museum    talks    of   a
relationship  among  neighbours,  the
cultural  border  between  Jewish  and
non-Jewish citizens. It is the place that
examines  the  way  this  border  has
opened and closed.'

The  German  role  is  crucial  within
the  narrative.   But  its  depiction  is
inevitably  coloured  by  what  happens
before the exhibition proper is reached,
the journey up from the Void and the
axes  of  Exile  and  Holocaust.   The
visitor will see the horrifying ending to
the     story    first    and    that    will
predominate.

To  add to this, the  exhibition itself
dwells  on  progress  punctuated  by
continual  setbacks,  oppression  and
hardship.   `We'   seem  always  to  be
`their'    victims.    The   tone    is    of

victimhood, almost uurelieved..
A major current question for us  all

is,   indeed,   how   do   we   relate   to
Germany and the Germans in the light
of  history?  The  problem  is  how  to
interpret what took place. How far was
it inherent, systematic, inevitable? We
need  guides.  The  interpreters  are  so
many and so varied.

The idea of inevitability is perhaps
most   trenchantly   put   by   Daniel
Goldhagen  in  his  Hitler's  Willing
Executioners..  Ordinary  Germans  and
the  Holocaust.   Ant±-Se"±t±sm  wa.s
endemic,  inescapable  and  part  of the
Geman mentality.

A more centrist explanation is given
in Arrros Elon's  The  Pity  Of it All..  A
Portrait  Of Jews  in  Germany,   1743-
J933.  He  says:  `Some  claim  to  have
discerned  an  inevitable  pattern  in
German history [. . . the fate of German
Jews] as immutable as a law of nature.
Such  absolute  certainties have  eluded
me.'  He  sees  ill-will  and the pressure
of circumstances instead.

A  traditional  view  is  expressed by
H.I.   Bach   in7ljze   Ger77zcz#   Jew..   £4
Synthesis  of Judaism  and  Western
Cz.vz./i.zczzfo7z. He looks back with a good
deal   of  nostalgia,   and  a  lack  of
determinism:     CA    synthesis    was
achieved ... which still bolds proapects
for the future.'

The reverse  of Goldhagen was put
by Victor Klemperer in his diaries of
the  1930s.  For hung  the behaviour of
the NSDAP, the Nazis, was the very
opposite  of the  German  spirit.  After
one  nasty  incident  be  cries  out  with
the  utmost  indignation   `it  is   not
German'!

Out    of    all    these    competing
perspectives we have to determine our
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own attitude for ourselves, but help in
understanding  is  vital.  The  Jewish
Museum's  scenario  and  depiction  of
Germany  does  seem  over-simplistic
and constricting, but may at least help
us  think  our way through  a  complex
issue.

At  the  heart  of the  Museum  lies
Libeskind's  Holocaust  area  and  the
Memory Void. We enter here. There is
darkness,   endless  corridors,  tilted
floors, eerie silence. There is a sense of
nothingness.

That     is,     indeed,     Libeskind's
message.  To  underline  it  there  are  a
series of wall labels telling us what to
think.   `Architect  Daniel  Libeskind
summons us to reflect'.

We are it seems, to feel for a fleeting
moment       something        of       the
disorientation  that  a  deportee  might
feel  entering  a  cattle  truck.  But,  real
life  surrounds  us.  We  proceed  from
hotel,  to  U-Bahn,  to  museum,  to
museum  shop  and  then  to  evening
dinner. We are not the victims and the
slamming doors and emptiness do not
make it so. Libeskind's wall card says:
` ... so it was for those confined before

and  during  the   deportation'.   Oh,
really?

Which points to a sore  dilemma of
the   moment.    The   theme   is   the
Holocaust,  but  how?   How  do  we
handle it? lh/here are the boundaries?

There  has  been  a  recent  growing
unease about the Holocaust as a subject
matter  for  today.  Where  does  the
balance lie? Peter Novick, in his book
The   Holocaust   in   American   Life
agonizes  over  this.  The  writer  Eva
Hoffroan  is  equally  concerned  about:
`the     authenticity     of    ritualized

remembrance ... the simplification and
vulgarization  of  Holocaust  themes'.
Novick  goes  further  and  talks  about
the manipulation of Holocaust memory
for selfish ends.  It can be provocative
stuff,  as  when Novick  (in Hoffuan's
summary) goes on to suggest that: `The
often-invoked     "lessons     of    the
Holocaust"  are  either  spurious,  banal
or ineffectual. '

As the volume  of Holocaust activi-
ties  intensifies,  we need to  face up to
the  awkward  doubt.  Libeskind's  in-
genuous  over-simplification  (however
well-intentioned) won't do.

Maybe it can help prompt us:  how,
and how far, and in what way do we, or
should we present the Holocaust? And
in  what  terms?  An  answer  is  still
needed. Libeskind is too problematic.

There    is    a    further   aspect    to
Libeskind's  work  that  touches  us
particularly    in    our    position    as
Progressive Jews.

A word continually used by him is
`spiritual',   as  in:   `The   spiritual  in

architecture is urgent.'  There recently
has been an increasing impetus behind
the   idea   of   general   spirituality.
Museums  can  figure  large  in  this.
There, indeed, resides an other-worldly
atmosphere,  silence,  concentration,
echoing spaces,  an air of the sublime.
We  are  lifted  out  of  ourselves  into
another dinension.

In  an  increasingly  secular  society,
which often still wishes to go beyond
the rational  and material,  architecture
can present a way of filling the spiritual
gap. The museum in particular, with its
lofty vaults, seems to fulfil many of the
characteristics  of the  cathedral.  One
thing is missing - belief in God.

Daniel    Libeskind    is    a    Post-
Modemist.  Charles  Jencks,  a  leading
authority  on  Post-Modernism,  is  a
supporter and champion of Libeskind.
In  his  influential  book  777zczf  i.a  Pos/-
A4:ocJer72z.sJ#.?    Jencks    significantly
compares   Post-Modernism   as   an
equivalent to the Counter Reformation
with a similar spiritual force:  `There is
no  new  religion  and  faith  to  give  it
substance.  In place of this are  several
substitutes  which  form  the  agenda  of
Post-Modernism.  The atheist act critic
Peter Fuller in his book J7#czges o/God..
The  Consolation  Of Lost  Illusions I ....]
seeks "a shared symbolic order of the
kind religion provides" but without the
religion.'

The spread of this secular spirituality
is  a  defining  challenge.  We  as  Jews
have never been especially  `spiritual'.
Judaism has largely been practical and
matter-of-fact.  How  do  we  now  face
the emotional pull that the architect (or
the orchestral musician for that matter)
can  offer without reference  to  Torah,
or Synagogue, or God?

The Jewish Museunl again poses an
awkward  question.  We  cannot  ignore
it. Libeskind and his colleagues are too
potent for that.

Blumenthal      and      Libeskind's
Museum is a complex of ambiguities.
It  is  both  inspiring  and  troubling,
overwhelming and superficial.  Maybe
its ambiguities are the ambiguities that
surround   us   in   our   daily   Jewish
existence. At the least, by pointing up
these   ambiguities,   it   can  help   us
consider a necessary response I

DAVID  FARBEY  I.a  cz  member  a/ Fz.#cA/e}J
Reform  Synagogue.  He  is  on  the  Executive
Committee  Of the  Board  Of Deputies  of British
Jews, on the External Relations Board Of RSGB
and  has  been  active  in  various  other  Jewish
organizations. He is the author Of several books,
and has lectured widely on a variety Of subjects,
especially on Jewish cultural themes.
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Flora in coat-dress,1907

HOW  BAGHDAD  Fl:ORA BECAME

QUEENOFBOMBAY:Y
Trisha Kessler

T IIE JEVISH COMMUNITY IN
India began to flourish with the
arrival of prominent Jews from

Baghdad    in    the    mid-nineteenth
century.  With  great  entrepreneurial
skill, a few Jewish families established
successful trading empires utilizing the
trading routes opened by the East India
Company. One of the most successful
of  these  families  was  the   Sassoon
family who dominated the cultural and
religious life of the Jewish community
in  Bombay.  Whilst  much  has  been
whtten about the men of this  family,
there has been very little research into
the  Sassoon  women,  amongst  whom
there were many impressive characters.

One  such  story  is  that  of  Flora
Sassoon    (1856-1936),    a    pioneer
amongst women who were often only
able  to  assert themselves  within their
own   home.   Flora   Sassoon   was   a
formidable   woman   who   juggled
motherhood with the demands of being
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the  wife  of  an  extremely  successful
husband.  Moreover,  she  broke  many
taboos  of  her  time  by  running  the
Indian  office  of the  Sassoon business
on  the  death  of  her  husband.   She
commanded   huge   respect   as   the
matriarch     of    a     major     Jewish
community in India which was built by
and also dependant on the benevolence
of the Sassoon family.

The Baghdadi Jewish community in
Bombay was founded by the Sassoons.
David  Sassoon,  an  observant  Jew,
arrived  in  Bombay  in  1833  with  the
intention  of  establishing  a  trading
company and, in 1861, built the Magen
David  Synagogue,  which  included  a
Bef A4lz.cJr¢sfe, a compound containing a
hostel  for travellers  and a ritual bath.
Word spread amongst the Jews of the
Ottoman  Empire  of employment  that
was  available  in  a  fimi  called  Dczvz.d
Sczs5oo# cz7?d Co.  To accommodate the
new    arrivals,    Sassoon    arranged

housing,   food,   medical   care   and
education    for   their    children.    A
community was born.

The   wealthy   Baghdadi   Jewish
community  soon  aligned  itself to  the
British  community,  who  were  the
established rulers  in Western India.  It
was vitally important for the commu-
nity to  be  socially accepted alongside
the British community.  This provided
many benefits  in the area of business
and education. They joined clubs from
which  Indians  were  excluded  and
affiliated their commercial and indus-
trial   establishments  to  the  British
Chambers of Commerce. In doing so,
they actively distinguished themselves
from  the  indigenous  Jewish  commu-
nity,  the  Bene  Israel.   These  were
treated  with  contempt  by  the  British
and  represented  the  native  with  their
colour    and    their    ways.     Many
Baghdadis  doubted the  correctness  of
the Bene Israel practices and for a con-
siderable  time  they were not  counted
in the minyan or called up to read the
Torall.

David Sassoon had twelve children
through two marriages. A dynasty was
founded.  The  fortunes  and  personali-
ties of this family had a huge impact on
the    cultural    life    of   the   Jewish
communities   in  India,   China  and
England.

Flora's  story  is  unique  within  the
history  of this  powerful  patriarchal
family.  Her  early  life  in  India,  her
travels  and  later  years  in  England
reveal a woman who was not afraid to
challenge   the   expectations   of   a
dominant family.

Flora   Sassoon   was   born   Flora
Gubbai,  on  18  November  1856.  Her
father,   Yehezkel   Gubbai,   was   a
commercial trader  from Baghdad and
one  of the  first  Jews  of Baghdad  to
reach  China.  Flora  was  the  eldest  of
twelve    children    and    enjoyed    a
privileged upbringing.  Education was
a  priority  in  their  household  and  the
girls received as good an education as
the  boys.  The  unpublished  family
memoirs  describe  how  Flora's  father
arranged  for  five  qualified  rabbis  to
teach  the  children  Torah.  Flora  was
also  given  a  secular  education  at  a
Catholic School in Bombay. When she
met  her  future  husband  Solomon
Sassoon,  at  the  age  of seventeen,  he
was impressed by her knowledge of a
wide  range  of  languages  including
written  and  spoken  English,  French,
German,     Hebrew,     Arabic     and
Hindustani.

Flora  married  Solomon  Sassoon  in
1876.  Solomon  was  the  son  of David
Sassoon  by  his  second  marriage  and
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half brother to Sir Albert Sassoon who
was the eldest son of David Sassoon by
his first marriage and the Chairman of
the  family  business.  Flora  was  the
granddaughter  of Sir  Albert  Sassoon.
Sir  Albert  gave  his  blessing  to  their
marriage, a match which would benefit
the  whole  family.  All  of  Solomon's
older  brothers  were  living  a  glorious
lifestyle in London and Sir Albert was
keen to join them.

For the  Sassoons,  a  good marriage
meant  one  either  married  within  the
family,  the  Baghdadi  community  or
within   another   illustrious   Jewish
family.  It was  also  essential  to  marry
someone  who  would  be  an  excellent
hostess. A supportive wife was seen as
an asset in the world of business. When
Sir Albert settled in London,  his wife
Hannah  found  the  expectations  of  a
hostess   overwhelming.    With   her
orthodox wig and inability to adapt to
English  aristocratic  society,  she  soon
returned  to   India.   In  her  place  as
hostess to Sir Albert, still the Chairman
of Sassoons,  was  Louise  Sassoon,  the
beautiful wife of Albert's half brother
Arthur.  Louise  made  a  career  out  of
being  the   Sassoon  hostess   on  the
London circuit -very much the `It' girl
of her day.

Flora  and  Solomon  flourished  in
India.  With  three  young  children,  a
husband to  support  and a  community
to  lead, Flora worked extremely hard.
At home she ensured her three children
were observant and received a Jewish
education.  Her  vision  for  her  family
was one of her greatest achievements.
Unlike the Sassoon cousins in England,
whose    assimilation    into    English
society  took  them  away  from  their
Jewish  heritage,  Flora  cultivated  her
family within a European lifestyle but
also  deepened  their  Jewish  heritage.
This  may  be  the  reason  why  her
children were the only Jewish lineage
to survive in the enormous family tree.

Flora  understood  more  than  her
husband  what  was  needed  to  run  the
family  business.   She  would  often
accompany  Solomon  into  tbe  office
which  shocked  colleagues  who  had
never  seen  a woman  in the  counting
house before. This was her first breach
of  traditional  Indian  taboos.  Flora
busied  herself  networking  within
Bombay society and beyond.  Sassoon
was  a  name  which  carried  a  huge
responsibility   within   the   Jewish
community  and  expectations  of the
family     were     high.     Flora    was
determined  not  to  be  isolated  by  the
social    mores    of    the    European
community.

Solomon  took  his   responsibility
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seriously,  working  long  hours.  This
took its toll on his health. Flora worried
greatly about him and found it hard to
forgive Solomon' s brothers for leaving
him with the lion's share of the work.

Flora certainly lived a grandiose life
in  Bombay.  She  was  no  ascetic  and
enjoyed  the  trappings  of the  rich.  It
was she who persuaded her husband to

__ _  ___  _  ___^  ,   + -__--I._ ,__`

Flora Sassoon, Bombay

SolomonandFlora'sweddingportrait,1876

have  a  sumptuous  house  built  in
Bombay called 11 Palazzo. She became
a prominent hostess  entertaining with
grace and style.  Flora's dinner parties
were  tasteful  with  meticulous  care
given to  the  Jewish  cuisine.  She  was
always  splendidly  gowned  wearing  a
seven roped pearl necklace added to by
her husband year by year.

Solomon  Sassoon  died  early  at  the
age   of  fifty-three   in   1894.   Flora
insisted  his  death  was  premature,  a
result  of  stress  and  hard  work,  in
contrast  to  his  brothers'  lifestyle  in
London which were  a whirl  of grand
social engagements. Flora shocked her
brothers-in-law by announcing that she

would  run the  business  in  India until
her son was  old enough to take  over.
She was  determined to keep  open the
doors  for  her  son  to  succeed  in  the
business.  The  business  community  in
Bombay was horrified.

It was a remarkable achievement for
Flora  to  enter  the  working  world  of
male society that dictated to a woman
what she could or could not do. It was a
personal  triumph  for  an  intelligent
strong  woman  to  take  control  of her
own life.  Stanley Jackson,  in his book
The  Sassoons:  Portrait  Of a  Dynasty,
offers   us   an   insight   into   Flora's
working day:  `Flora used to spend her
momings  at  home,  seated  in  a  high
backed  chair  at  a  card  table  neatly
stacked        with         queries         and
correspondence from China, Japan and
the  Persian  Gulf.   She  answered  all
letters  promptly,   following  David
Sassoon's  lifelong  practice  and  gave
the office curt reminders  if they were
slow in replying.  In the late afternoon
she normally drove to one or other of
the   mills.   She   was   painstakingly
methodical     and     had     an     often
disconcerting memory,  helped by  her
talmudic training. '

It  is  hard to  believe  that  she  could
manage  so  many responsibilities.  She
had an invalid daughter who often kept
her  up  at  night.  Although  she  had
numerous staff to help, the pressure on
her   was    continuous    as    well    as
immense.  Her  family  memoirs  stress
her  deep   religious   conviction   and
portray her as  a keeper of the Jewish
flame  in  a  family  that  had  gone  to
excess.

As    the    Managing    Partner    of
Sassoons,     Flora     developed     an
understanding  of the  delicate  mix  of
business  and politics.  With the rise of
Indian nationalism, there was sporadic
unrest  in  India.  Nationalism  had  a
direct  consequence  for  the  Sassoon
business  with  unrest  amongst  the
workers  at  the  mills.  Flora  had  to
achieve   a   very   difficult   balance
between her business interests and the
expectations  of  her  host  European
community.  An example  of how well
she  handled  difficult  situations  is
demonstrated  by  her  response  to  the
chaos  brought  on  by  the  bubonic
plague  in   1897.  The  failure  of  the
monsoon  in   1896  had  already  left  a
trail  of death  and  famine  and  many
people  came  to  the  cities  looking  for
work. With the outbreak of the plague
in    1897,   the   situation   was   near
breaking   point.   Measures   by   the
government  were  not  effective  and
thousands   had   died   or   fled.   The

continued on next page
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Solomon, Flora and their daughter Rachel

measures      undertaken      by      the
government were seen as brutal as well
as a violation of human rights.

When rioting and looting broke out
and W.C.Rand, the coordinator of the
anti-plague  measures,  was  murdered,
the Government was in a state of panic.
The  murder  shocked  the  European
community  and many innocents  were
arrested  including  Bal  Gangadhar
Tilak who was a driving force behind
the growing nationalism in India. Tilak
was    imprisoned    on    charges    of
incitement.  His  friends  turned  to  the
British  Governor,  Lord  Sandhurst,
requesting him to shorten the sentence.
Flora  who  was  influential  with  the
Governor,  was  asked  to  promote  his
case.  Her memoirs  state  that  her plea
was  accepted  and  that  he  was  freed.
Ih/hether it was the direct intervention
of Flora that decided the fate of Tilak,
we do not know. What is interesting is

doughier of SolomonMozelle,

that  Flora  was  willing  to  help.  The
pressure      from      the      European
community,  which  was  in  state  of
shock  and  demanded justice,  for  his
conviction  was  immense.  Yet,  the
evidence was circulnstantial and Tilak
was a hero amongst the workers in the
Sassoon  Mills.   Business  needed  to
settle  down  and  Flora  was  shrewd
enough  to  realize  it  needed  careful
handling.  But faniine and a decline in
cotton production led to a depreciation
in the fimi's Indian holdings.

Flora found herself under increasing
pressure, particularly trying to manage
the    internal    politics    within    the
business.  From  the  moment  she  had
been  appointed  Managing  Partner,
ambitious  male  relatives  within  the
business  made  her  working  life  very
difficult. Moreover, her late husband's
younger brother,  Frederick was  being
groomed in London to take over from

Flora at wedding celebrations of the Maharajah of Kapurthala,  1911
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her.  She  was  always  aware  that  any
mistake  she  made  would  be  reported
back to England via the family network
and so  felt very  isolated.  In  1901  she
was told that there would be no place
for her in  a new private  company,  in
which  the  late  Sir  Albert's  son,  Sir
Edward would remain as Chaiman and
Flora's   brothers-in-law   would  be
directors. Stepping down as Managing
Director, Flora left Bombay for Europe
in  1904.

India's loss became England's gain.
This pioneering woman who achieved
in  India  so  much  at  a  young  age,
continued  to   flourish  in  England.
Rising  to  the  many  challenges  that
came her way, Flora was able to show
that it was possible for women in India
to  move  out  of their  domestic  sphere
and into the work place. As a Sassoon
she believed she had the right to work
in the family business and proved that
she had the skills to guide the business
through  difficult  moments  of  social
unrest in Bombay. Flora juggled a very
busy  life  with  a  young  family  and  a
daughter   with   a   severe   physical
handicap.    Often   exhausted   from
sleepless nights with her daughter, she
continued to carry out her public duties
as  a  Sassoon.  Her  dedication  to  the
welfare  of the  Jewish  community  in
India  earned  her  much  respect  there
and abroad. Her new home in England
soon  became  a  focal  point  for  any
visiting Baghdadi Jew in London.

As she sailed for Europe, Flora was
given  a  garland  declaring  her  `Her
Highness  the  Queen  of Bombay  and
the Duchess of Malabar' I

TRISHA KESSLER is comp/e/I.ng Aer A4lczsfcr 's
Degree   specializing   in   Victorian   Jewish
literature  and  is  presently  researching  a  book
on Flora Sassoon.
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LOOKING AFTER
OUR HEART

Sheila Shulman

TEXTUAL REASONING
Edited by Peter Ochs and

Nancy Levene, SCM Press 2002,
ISBN 0 334 0288  17, pb, £19.95

NT LONG AGO, I RECEIVED
a  book  in  the  post.  Not  an

usual  occurrence,  but  I  had
not ordered this one, did not even know
it  existed.  It  came  to  me  from  Rabbi
Tony Bayfield, together with a request
for  an  article.   The  book  is   re:*fzfcz/
jzeczso7?I.#g,  edited  by  Peter  Ochs  and
Nancy  Levene.  It  looks  like,  and  on
one   level   is,   a   thoroughly   alive
collection  of  scholarly  essays  about
reading Jewish texts. On another, much
more important level, it both embodies
and models an emerging paradigm for
Jewish studying, leaming, teaching.

Rarely,   a  book  is   literally  773cz};z.7#
cfecz)/z.777,  living  water.  This  one  is  for
me just that, because on the one hand it
articulates,     clarifies,     amplifies,
grounds my own intellectual predilec-
tions and, on the other, it points to and
illustrates,  both  in  its  theoretical
approaches and in its detailed readings
of various texts, the elements we need
to consider in order better to carry out
the potentially trausformalve, integra-
tive reappraisal of how we teach - and
leam - Theology, Philosophy and Text
at  Leo  Baeck  College  -  Centre  for
Jewish Education.  It is a difficult and
slow  process.  But  as  Rabbi  Michael
Marmur  pointed  out  -  he  has  been
significantly  engaged  in  curricular
change  at  Hebrew  Union  College  in
Jerusalem -it is as true of the curricula
of Rabbinic academies as it is of most
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other  living  things  that  `either  you
change  or die'.  I've been troubled, to
put  it mildly,  about  all  that  for  some
time.

I've  been  troubled  about  a  feeling
by  me  and  by  many  of the  rabbinic
students of an absence of connections,
continuities,  and  contexts,  within  and
among  various  courses.   I've  been
troubled  about  the  hegemony  of  a
historical-critical   perspective,    of
monological  and  dichotomous  think-
ing.    Those   three   phrases   are   a
short-hand for aspects of the received
model which dominates the discourse
of our academic institutions.  We can-
not  do  without  it,  but  we  have  been
slow to recognize its limits.

For example - any examples I give
will  necessarily  be  in  the  realm  of
reductio  ad  absurdam,  given such  a.
short  article  -  while  we  need  all  the
`disinterested'  and  `objective'  histori-

cal  insight  we  can  get  about  every
period in our history, in order to have a
sufficiently  sophisticated  sense  of
`situatedness', none of that will tell us

why  our history  and  our texts  should
engage  us  now,  why  and how it  and
they  are  a  source  of life.  The  same
holds  true  for how  we  need  accurate
critical editions of all our texts.

What  I  have  called  `monological
thinking'   is,  crudely,  the  following
collection  of  notions:  that  academic
disciplines are strictly boundaried and
have  nothing  to  do  with  each  other,
that we can only read,  so to speak,  in
one   temporal   direction,   and   that
scholars,    while    they    may   have
colleagues,  and  even  speak  usefully
with   them,    and   even   gather   at
conferences,   operate  primarily  as
individual minds. A corollary of that is
that the regnant pedagogical model has
been the  lecture,  and the  examination
designed for regurgitation.

By  `dichotomous  thinking'  I  mean
again, unspeakably crudely, an `either/
or'  model of thinking and perceiving:
either this is tine or that is true, rather
than  a  model  which  can  not  only
accommodate  `both/and,'  but  which
assumes  in  a  text  or  in   `reality'   a
plurality of meanings,  and rejoices  in
that      plurality,      that      potential
inexhaustibility.

The   College  understands  itself,
honourably,  to  be  the  heir  of  the
Hochschule fuer die Wissenschaft des
Judentums in Berlin, once the heart of
Geman-Jewish  academic  excellence,
in  which  this  model  may  be  said  to
have  prevailed.  But  every  model  of
excellence has its limitations, and even
the   greatest   institutional   models
calcify.  As  several  scholars writing in

Textual Reasoning point out, we need
an encounter-a dialogue even-with
the exploratory, urgent spirit that drove
Rosenzweig in  1920,  out of his  sense
of the spiritual poverty and alienation
of the Jewish life with which he  was
surrounded,   to   create   the   F7-ez.es
judisches Lehrhaus, a, space tor Iou.lsh
leaming  about  which  he  said  in  his
opening  address:   `The  contrasts  [and
divisions in the curriculum]  are put in
solely for the purpose of being bridged.
Today what is classical, historical, and
modem in Judaism may be placed side
by side, but this ought not to be so and
in the future will not be so. It is up to us
to discover the root-fibres of history in
the  classical phase,  and its  harvest  in
the  modem.  Whatever  is  genuinely
Jewish       must       all       be       there
simultaneously. Such has been the case
in   Judaism   in   all   its   productive
periods.'  (OJL  101)  The  I,e%rfecz"a  in
reality  was  relatively  short-lived,  and
probably   could   be   described   as
anarchic, but that does not affect how
badly we need an engagement with the
spirit that envisioned it and created it.

`They   [the   projects   of  rex/etcz/

jzeczso#z.#g] have generated new forms
of    philosophic    and    theological
practice:   new   ways   of  gathering
communities of thinkers around shared
texts   and   in   response   to   shared
concerns,  and therefore  new  ways  of
reading and new ways of reasoning. In
the  spirit  of  the  I e%rfecz#s  of  Franz
Rosenzweig  and  Martin  Buber,  these
`new' ways are `new-old' ways: ways

of reclaiming  the  reading  of Jewish
sacred texts  in  and  for  a new  age,  in
response  to  its  specific  needs  and
challenges.'    (TR   3)   Our   Jewish
concerns are not the same as those of
1920,  but  there  are  many  analogies;
Jewish  life  is  hardly  as  healthy  or as
engaged as it might be. And if it does
not sound presumptuous, LBC-CJE is,
within  its  purview,  intellectually  and
spiritually responsible for that life.

I've been troubled by our collective
reluctance,  until  very  recently,  to
engage,     curricularly,     with     the
challenges  and  with  the  potential  for
fz.44z/7€    (repair)    of    Jewish    post-
modemity. The challenges are that our
current paradigms for Jewish leaming/
understanding  are  inadequate  to  our
present situation as Jews, as people in
the  world.  The potential  for  fz.A:hat77,  as
the scholars in this book see it, resides
in  responsibly  dialogical  engagement
with  Jewish  texts  embedded  in  an
awareness  that  there  is  a  communal
dimension  to  that  engagement.  As
Peter  Ochs  put  it:   `The  tragedy  of

continued on next page
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modem  scholarship  is that it  despairs
of  its  capacity  and  responsibility  to
participate  in the  work  of repair.  For
the  postcritical  scholars,  this  is  the
work  of  exegesis  and  interpretation,
and  they  do  not  despair'  (IJPM  77).
These  are  not  issues  of  intellectual
fashion.  They  are  issues  of whether
and how Judaism lives, and of how we
live  as  Jews,  of how  we  understand
ourselves  and  others  and  the  world
and how we  act in it:  of what we do
and how, and with whom, and to what
end.  They are issues of what we love
and  why,  of what  we  long  for  and
why.

The group of textual reasoners have
faced these issues and questions out of
their  own  need  and  desire.  They  are
philosophers    and    historians    and
scholars  of rabbinic texts,  working in
and  across  the  boundaries  of  their
respective  disciplines  toward  a  new
paradigm     of     Jewish     thinking.`Eschewing  what they took to  be  the

monological  methods  of the  modem
academy, society members argued that
their [. . .] paradigm would be based on
a   dialogical   method   of   enquiry,
modelled on what they took to be the
dialogical   methods   of  the   classic
rabbinic academies, but applied in this
instance to philosophic as well as text-
interpretive or legal studies.' (TR 4)

Stephen Kepnes, one of the group of
textual reasoners in the book, explains
how  he  thinks  postmodern  Jewish
philosophy  `functions  in  the  wake  of
the  failure  of  the  pure  and  abstract
reason  of modemity to  deliver  on its
epistemologicalandutopianpromises.'
(TR   57)   To   put   it   bluntly,   the`epistemological and utopian' promise

of modemity was that we would aITive
at  a  totalizing  knowledge  that  would
enable us to create a humane, rational,
even `perfect' world. We have only to
glance back at the past century, or open
a  newspaper  today,  to  perceive  that
failure.  Although,  as  Nancy  Levene
points out in her epilogue to the book,`It is worth asking, however, why the

very  notion  of  the  bankruptcy  of
modem ideals has been assumed to be
a function of the poverty of the ideals
themselves  rather  than  our  failure  to
live up to them.'  (TR 283) We need to
keep that caveat in mind. It is an almost
parenthetical, but nonetheless powerful
waming about the potentially apolitical
dimension in Textual Reasoning.

But   to   continue   with   Kepnes:
`Postmodem Jewish philosophy comes

after  the  human  suffering  caused  by
the  dichotomies  of modemity:  mind/
body,   secular/profane,   self/other,
tradition/modernity,     Jew/Gentile.
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Postmodern     Jewish     philosophy
attempts to respond to the sufferings of
modemity  by  enacting  a  relational
logic     that     places     the     modern
dichotomies  in dialogue.  The fulcrum
around  which  postmodern  Jewish
philosophy  turns  is  Jewish  texts.  In
returning  to  text,  reason  returns  to
language, imagination and community
and  thereby  is  able  to  gain  critical,
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ethical and spiritual power.'  (TR 57)
The texts are the fulcrum because a)

they are ours; b) they both emerge from
and    demonstrate     an    inherently
dialogical hermeneutic:  interpretations
come  out of conversation that is both
rigorous   and  playful,   either  with
interlocutors  or  other  texts  or  most
usually   both;    c)    they    can   to    a
considerable  extent be perceived both

antedating  and  postdating  those  very
dichotomies  from  which  `modemity'
suffered so severely:  that is,  looked at
closely, the thinking they embody can
be  better  characterized  by  `both-and'
than   by    `either-or;'   d)   they   are
grounded   in   communal   concerns,
whether those  concerns  are  about the
relation of the people and God, and/or
about  the  pragmatic  ethical  issues  of
daily life.

So we both need to lean from them
by     studying    them    communally
according to `the traditional modalities
of Jewish hermeneutics  and dialogue'
(TR 58)  and bring to bear upon them`the unique forms of analytic, synthetic

and critical reasoning that we associate
with  modem  academic  disciplines.'
(TR 58) A sine qua non of this project
is  that,  while  the  second  phase  may
from tine to time be performed by a
`lone textual  reasoner',  solitary  effort

should always  and invariably be  seen
as temporary, to be presented in written
or oral  fom  for  further commentary,
so that, as Kepnes puts it:  `. . .reason is
allowed  to  pick  up  the  fructifying
qualities of language, imagination and
dialogue.  This,  at  once,  gives  reason
increased power and allows it to fulfil
the  epistemological,  pedagogical  and
spiritual functions that philosophy and
Judaism have traditionally assigned to
it.'  (TR 58)

It  follows  that the process  can  and
should work in the other direction. That
is, the `traditional modalities of Jewish
hermeneutics  and  dialogue'   can  be
fruitfully brought to bear to illuminate
the differently reasoned work of those
`modern'   Jewish   and   non-Jewish

thinkers   whose   work   formed   us
whether we realize  it or acknowledge
it   or   not,   to   whom   we   owe   our
intellectual,   spiritual,  and  political
freedom (terrible as it is in some ways),
on  whose  ample  shoulders  we  stand,
and  without  whom  we  would  not  be
doing any of this.  For example,  if we
can  usefully  discuss  a  Midrash  or  a
talmudic sc/g);cz using some of the tools
of contemporary critical theory, we can
equally usefully learn from the rabbis
and look at a text by Herman Cohen or
Leo  Baeck  or  even,  heaven  help  us,
Derrida,  with  an  acute  eye  for  how
they, too, are  `making meaning' - we
can,  together,  read them as  closely  as
the rabbis read, with the same sense of
the life in a text. It follows, too, that the
work is an integral part of the on-going,
deepening         and         proliferating
conversation that is Jewish leaning.

How  can  we  bring  at  least  some
elements  of  this  healing  stream  of
perspectives,   methodologies,   and
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concerns into the daily work of LBC-
CJE?  It  seems  to  me  imperative  that
we do so, for the sake of the teachers,
the students, and ultinately for the sake
of the  community  to  whom  we  are
responsible.   But  given  the   absurd
constrictions,  most  of them  financial,
under which we operate,  it's  so much
pie in the sky.

Almost the entire faculty is very part
time, which means we hardly ever see
each other, much less have time to talk.
Even if there were time to talk, there is
not even a common room to which we
could repair to do so. How then are we
to learn from each other, which is what
we  would  badly  need  to  do?  How,
where, when could we study together?
Out   of  what   ground   of  common
discourse(s)  can  we  begin  to  develop
interdisciplinary  courses,  or  even  the
occasional seminar? The students have
been  struggling  for  some  time  and
finally,      to      some      effect,      for
opportunities  to  study  together.  But
that will not necessarily be to  a great
deal  of purpose  unless what and how
they are leaming is rigorously enriched
by  conscious   efforts  to  make  the
connections, contexts, and continuities
I  spoke about at the beginning of this
article. That is an effort to which we on
the  faculty  need  urgently  to  address
ourselves. Those of us who have been
working on the Curriculum committee
have  been  doing  what  we  can  with
what we have.

However,  in  the  absence  of  any
material  ways  to  come  together  as  a
community  of  scholars  on  a  regular
basis, let me propose at least that a) we
all  read the  book  forthwith,  b)  that a
series of ®aid) study days be organized
with/for the faculty, the object of which
would   be   to   begin   to   find   our
communal way into the project(s) and
perspectives of Textual Reasoning, and
to  see how they could effect not only
the  curriculum of the  College but our
various  respective  teaching  practices,
and  c)  having  done  that,  or  having
begun  to  do  that,  use  what  we  have
learned  to  think  again  (as  we  must
always   be   doing)   about  how  we
understand the relation of the College
and the comlnunity, and about how we
think    the     `progressive'     Jewish
community might usefully understand
that relation. Perhaps it should learn to
look after its heart better .

RABBI SHEILA SHULMAN, bor# Ivyc J936,
has  lived  in  London  since  1970.  Ordained  at
Leo  Baeck  College   1989,  she  is  a  part-time
Lecturer in Jewish Thought at LBC-CJE, Rabbi
of  Beit  Klal  Yisrael  and  part-time  Rabbi  at
Finchley Roform Syragogue.
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WHO OWNS
MY THOUGHTS?

Ruth Soetendorp

AFEW  YEARS  AGO,  THE
strictly  Orthodox  Rabbis  in
Jerusalem castigated members

of  their  community  for  infringing
copyright by  copying  software.  In  an
unprecendented halachic ruling, Rabbi
Ovadia  Yosef  and  Rabbi   Shalom
Elyashiv    declared    that    copying
software  instead  of buying  licensed
copies is tantamount to theft.I In doing
so,  they  were  maintaining  Ramban's
interpretation  that   dz.#cz   de 'rmcz/cfec¢fcz
dz.7!cz - the law of the land is the law -
applies  to  all just  and  fair  legislation
enacted by the government.2 Halachic
interpretation has also been sought on
the  legitimacy  of downloading  music
from the  internet and the  correct way
to  behave  when  an  employer  expects
an  employee  to  work  with  `rip-off'
software.  Intellectual  Property  Rights
concern the contemporary rabbinate.

But  what  exactly  are  intellectual
property  rights  [IPRs]?  They  are  the
product  of a  complicated  system  of
international  laws  that  allow  people
and organizations to trade in the output
of their intellect. They include patents
for inventions; trademarks;  copyrights
for      original      works,      software
programmes,     broadcasts,     films;
protection  of industrial  designs;  plant
breeders    rights;     computer    chip
topographies,     and     geographical
indications  of  origin.  International
systems  exist  for  registering  patents,
trademarks   and   other  rights.   For
business   enterprises   of  all   sizes,
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creating  and  owning  such rights  give
opportunities       for       commercial
exploitation  through  licences   and
assigrments.

Trade  secrets,  know-how  and  a
trading    reputation    also    have    a
commercial  value.  IPRs  can  present
risks   as   well   as   benefits.   Using
someone  else's  intellectual  property
without  permission  could  lead  to
litigation.  Failing  to  protect  a  right
according to law can mean there is no
right to protect. Lack of understanding
about the value of IPRs can lead to an
ill       informed       business       deal.
Internationally,  legitimate  traders  and
consumers     are     at     risk     from
counterfeiters  and pirates  if IPRs  are
not appropriately enforced.

For a vivid  example  of intellectual
property  at work,  take  a look at your
mobile phone.  It embodies patentable
inventions,   copyright   ring   tones,
registered  design  features,  trademark
name and logo, copyright and possibly
patentable software programming, and
much more.

Intellectual property concepts can be
discerned  in  verses  of the  Chumash,
and have been the subject of rabbinic
discourse     from    pre-Talmud     to
contemporary  time.  Here  are  a  few
examples  from  Torah.  You  may well
find others. If you do, I'd be delighted
to hear of them.

In Exodus 25:31 Moses, assisted by
God,  fashioned  the  menorah  from  a
solid block of gold, which subsequent

commentators  assure  us  would  never
have stood under its own weight. The
menorah  was  sufficiently  original  to
be a copyright artistic work.  It would
have  had  enough  individual  character
to  qualify  as  registrable  as  a  design.
But, because it was impossible to make
without the aid of God, it would never
have   been   patentable.   Only   new
inventions   that   can   be   made   by
industrial process qualify for patent.

In  Leviticus  19:9  we  read that the
comer of the field should not be reaped
at  harvest  time.  The  owner  leaves
something that has value, in a position
in which it may be taken up by others,
without     a     formal      contractual
arrangement.    Declaring    property
fee/Her   [ownerless],   and  absolving
oneself of responsibility for it, has been
the   subject  of  extensive   rabbinic
debate.  A  user  may  take  the  %e;ftyer
property and use it for his own needs,
but may not impose legal rights over it,
or  trade  in  it.   One  cannot  impose
restrictions  on  who  may  acquire  a
fee;ftyer object [T.B. Bava Metziah 30b] .
There  is  an  argument  that  a  second
kind  of hefker  applies  specifically  to
use-limited  [and  time-limited]  rights,
similar  to  easement,  or  permission,
during  a  sfe772z.Zf¢fe  year  for  people  to
enter  private  land  for  purposes  of
picking  %e;/Her  fruit  [see  Rashbam,
Bava Batra 57b].

If you are involved with open source
software,  you  will  sense  there  are
analogies here with the way in which
its   advocates   are   establishing   a
situation  where  source  code  is  freely
available  for  use  without  contract  or
licence.  Users  who  add  value  to  the
software  waive  any  rights  in  their
improvements    by    their    implied
permission  [7„echz.//czfe]  to  future  users
to benefit from them. The second kind
of feeLftyer might be  a concept relevant
to  open  source,  copyleft  or  similar
modem  `community  ware'  software
mechanisms, which essentially operate
on  a  licence,   or  permission,  basis.
Users  have  permission  to  use  the
material  so  long  as  they  respect  the
licence condition that they too will not
restrict its copying, modification etc.

Internet users should not assume that
all material available for downloading
without  restriction  is  fee;ftyer,  like  the
comer of the  field left to be  gleaned.
Copyright materials could be declared
Ae/Her,    if   the    owner   gives    the
appropriate permissions. But copyright
ownership  of material  posted  on  the
internet  is  usually  retained,  whilst  its
benefit  [to  a  limited  extent]  can  be
taken.3

Numbers     4:18     presents     the
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Kehatim,  the  smallest  family  of the
Levi  tribe.  They  were  tasked  with
protecting  the  holy  ark,  which  the
commentators  equate  to  magnifying
the   greatness   of  Torah   b;czgdz./  %cz
ro7iczfe]  through their teaching.  If they
committed  any  irreverent  act  in  their
work,  it would lead to their death,  so
they  were  vulnerable  and  needed
protection.   Since   there   were   no
tangible  outputs  from  their  work,
people  might have  asked why  should
they  receive  tithes I.ust  for  spreading
the  word  of Torah,  which belongs  to
all Israel; or for teaching ideas that are
part of the Torah?4 The commentators
suggest  that  the  teachings  of  the
Kehatim were their property, and they
shouldn't   be   considered   paupers
because  they  couldn't  protect  their
property.

Rabbi  Johanan  in the third  century
accepted  that  the  prohibition  against
stealing  and  robbing  applied  also  to
creations of the intellect, but copyright
issues  did  not  feature  in  talmudic
discussion because it was prohibited to
commit   the   oral   law   to   writing.
Whatever was written down was done
by hand, in strict privacy and preserved
as a secret scroll. The talmudic teachers
would  probably  not  have  favoured
protection  of  copyright  because  `the
rivalry of scholars increases learning' .5
However,  the  rabbis  observed  the
convention that whenever they offered
wisdom  learned  from  another  rabbi,
they acknowledged that rabbi's name.
Sometimes  they must have  forgotten.
In Tosephta Baba Kamma6 it is written:
`The one who hears a lecture from the

master and therafter delivers  it as his
own, to him is applied the saying of the
Proverbs:   "Contemn  not  the  thief
because  he  steals when he  is hungry,
for he  will  repay  sevenfold."  He will
eventually  create  knowledge  himself
and will make up for his thefts.'

In Deuteronomy 17:18 it is written
about the king `It shall be that when he
sits  on the throne  of his kingdom,  he
shall  write  for  himself two  copies  of
this Torah in a book,  from before the
kohanim,  the Levites.'  One  copy was
to  be  kept  in his ge#z.zczA  - library  of
holy texts. The other was to accompany
him to battle.

The  biblical  requirement  for  tbe
King to `copy' the Torah suggests two
things. Firstly, the very act of copying
by  hand  is  an  enriching  experience.
We  acknowledge  the  mastery  of the
so/er 's work  [likewise, the mediaeval
monks who  copied illustrated psalters
in  the  monasteries].   Secondly,  the
copied  version  must  be  true  to  the
original. The dedicated work of ancient
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copyists preserves the sacred texts even
today,  down  to  the  perpetuation  of
textual mistakes. Acknowledgement of
the supreme authorship of Torah, and
fastidious protection of the integrity of
the  original  text  show  how  ancient
Jewish tradition anticipates the modem
notion of an author's moral right -to
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be identified as author, and to object to
derogatory  treatment  of  his  work.
David   Nimmer,   a   contemporary
American authority on copyright law,
comments:  `Jewish law  embodies  the
most   aggressive,    and   successful
copyright campaign in human history' 7

In  Deuteronomy  19:14  we  find
perhaps the most widely acknowledged
Torah reference to intellectual property
concepts.   `You   shall   not  move   a
boundary  of your  fellow,  which  the
early   ones   marked   out,   in   your
inheritance that you shall inherit, in the
Land that the Eternal, your God gives
you  to  possess  it.'  From  this  verse,
which   refers   to   boundary   stones
delineating  the  borders  of  land,  the
Rabbis  developed  the  principle  of
faczsczgrz gev#/ -the wrong of removing
a  neighbour's   landmark.   It   stood
originally  for  land  theft,  but  was
expanded  to  make  clear  that  any
infringement of a neighbour's right is
included. Midrash forbids changing the
words  of a teacher, which are  spoken
in  his  name,  on  the  basis  of feczsczgr/

gevul.
More    than    any    other    verse,

Deutoronomy  19:14 has been held up
as the biblical precursor to intellectual
property rights by the sixteenth century
rabbis,  although it was never cited in
Talmud in connection with intellectual
property.8

From the requirement to respect the
physical marking of a monopoly over
land,  the  rabbis  extended the  concept
to   include   the   prohibition   of  an
encroachment on another's livelihood,
where  there  has  been  a  financial
investment in conduct of their trade.9
Rabbis  were  unlikely  to  be  involved
with patent type disputes because Jews
did not participate  as members  of the
medieval  trade  guilds,  and  so  were
unlikely to be involved in irmovative,
creative     or     inventive     practice.
However,  R.  Aha  bar  Hanina  once
condemned a man in very strong terms
for `encroaching upon his neighbour's
tradez' . In his teaching, it is possible to
discern    consideration    of   patent
principles: that an inventor is allowed
to enjoy a monopoly in his invention,
for  a  limited  period  of  time.   One
fisherman   with   a   certain   special
contrivance  in  his  nets,  designed  to
catch more  fish,  set up  his  net  at the
riverbank.  A  second fisherman set up
his net rather close to the first.  There
was  discussion  that  the  second  man
should  remove  his  nets  for  a  certain
distance from the spot where the first
man had already spread his net with a
good chance of catching fish. R. Meir
[father  of  the  R.   Tarn   1060-1136]
emphasized  that  the  first  man  was
entitled to protection of the discovery
and  invention  intrinsic  to  his  special
contrivance  designed  to  catch  more
flsh.10

In  Talmud  Yevamot,  the  rabbis
teach:  `If a sick person under the stress
of  his   illness   agreed   to   pay   an
exorbitant  amount  for  healing-drugs,
he is not bound by the agreement. ' This
resonates   with   the   contemporary
tension  between  the  moral  obligation
to  save  life  and  the  pharmaceutical
company's  insistence  on  receiving
appropriate   royalty  payments   for
patented   medications,   or   biotech
companies  for  use  of patented  gene
sequencing.

From Bible to Talmud times
In  Temple  times  there  is  historic

evidence   of  `intellectual  property
rights'     i.e.     recognition     of    the
innovator's        monopoly        where
innovative  individuals  or  families  of
Temple times were anxious to protect
the  secret  processes  and  techniques

continued on next page
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they  had  perfected.  Herzog  mentions
the  House  of Gamii,  who  had  secret
information    in    respect    of    the
shewbread  for the  Temple.  Likewise,
the  House  of Abtinas had know-how
relating to the mix of herbs used in the
incence offered in the inner Sanctuary
of the  Temple.  Hygros  ben  Levi  is
credited with secret knowledge in the
art  of singing,  and  Bar  Kasar  in  the
writing  of holy  scrolls.  Their  `trade
secrets'     and     `know-how'     were
respected.[]

The  eleventh  and  twelfth  century
habit  of  song  theft  also  affected  the
Jews. The poet Jonathan was the author
of th!e  zemira  `Yom  Shabbat  Kodesh
H#'.]2  He  once  happened  to  be  in  a
gathering in an inn where a `song thief'
sang Johanan's lost poem. The acrostic
[first letters of each line] spelt the name
Jonathan.  The  wandering  singer  was
passing it off as his own, and thereby
gaining  much  credit.  A  dispute  arose
and Jonathan vindicated his claims by
challenging  the  song  thief to  explain
the  acrostic.  Jonathan understood the
teaching    of    Proverbs    that    the
prohibition    against   stealing    and
robbing applied also to the creations of
the  mind.  Ivhen  the  thief was  thus
embarrassed in front of the gathering,
Jonathan added the last stanza, which

included these lines:
`Let no one move my boundary,

For in the path of song my lot has fallen;
Be wary and do not abuse
The croon of song
With which He favoured me. '
Tn D'ror  Yikra. a. shabbat  zemirah

by  the  poet  Dunash  ben  Labrat,  he
made  sure  everyone  knew  who  the
author  was.  His  name  is  spelt  out
acrostically  in  the  first  letter  of each
line of most of the verses.[3

The printing press made the  sacred
texts  more  accessible  and  created  the
new profession of publishing.  That in
turn presented  new  issues  calling  for
rabbinic  decisions,  applying  halachic
wisdom  in  a  contemporary  context.
There  are  examples  of  intellectual
property concepts being applied to spe-
cifically  Jewish  `property':  does  the
modem  academic  who  filled  in  the
gaps  in  the  Dead  Scrolls  have  copy-
right in his work?  Should a Canadian
messianic group be  allowed to appro-
priate  the  menorah  as  its  trademark?
Should the  discoverer of the gene  se-
quence  responsible  for  a   `Jewish'
disease  be  allowed  to  rely  on  patent
law to charge exhorbitant test fees?

I  look  forward  to  exploring  these
issues in part 11 I
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Jerusalem Post ,  14 September  1999
2 Schneider, Rabbi Israel ,/ew.sA Law c[#d
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7 Nimmer D, j4da"s & Bz.ts,  ©  1998, South
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January  1.  Because  it  could  no  longer
afford  the  drain  on  generous  social
security     hand-outs,     the     German
goverrment halted the largest migration
of Jews  within  Europe  for  centuries  -
and possibly the most surprising exodus
since  the  straggle  out  of Egypt.  In  all,
more than a  120,000 Jews from Russia,
the  Ukraine  and  other  countries  of the
former  Soviet  empire  have  come  to
Germany  in  the  last  14  years  -  with
mostly non Jewish partners,  it makes a
total of nearly a quarter of a million. In
the last three years alone, at an average
of some  15,000,  more  Jews  from those
lands have opted to go to Germany than
to Israel - as big a bouquet for the new
Germany as it is a doubt about Israel. On
the  German  side it started as the dying
spasm of the cormunist East. In its last
months   it  decided  to   admit  Jewish
migrants  from  the  still  existing  Soviet
Union fi.eely to make up for the fact that
in more than forty years it had perversely
refused  to  accept  responsibility  for the
holocaust. The policy was taken over by
the  new  united   Germany  with  the
intention of ensuring a Jewish future in
Germany  by  swelling  its  numbers  -  at
the time there were only 28,000 Jews in
the whole of that vast country.   The 83
Jewish  communities  in  Germany  now
nulnber  102,000,  more  than  80,000  of
tbem  being  Russian   speaking.   The
tantalising question is whether even that
or  any  other  nulnber  can  ever  again
ensure a long tern future there for Jews.
For the bulk of the newcomers have no
allegiance to Judaism - they came not to
salvage their heritage, but to serve up a
better future for their children. And with
neither teachers nor money available to
turn them all back into practising Jews,
the  bulk  of those  children  will  swiftly
take  the  one-way  highway  into  the
secular  society.   So  this   migration,
however  spectacular,  will  ultimately
leave  few  footprints.  Try as  we  might,
history just does not allow its relentless
clock to be turned back.

#

0NE OF TEE CLEVEREST AND
also wisest congregations  in the
country  has  just  spent  several

thousand pounds  on  a  bold  venture.  It

has bought 100 burial plots in a general
cemetery so that it can bury its Jewish
members  side  by  side  with  their non-
Jewish  spouses.  That  is  money  the
Cambridge  congregation  should  have
been able to save . For there is no ground
in any Jewish cemetery, even the most
orthodox, consecrated only to the burial
of  Jews.  The  notion  of  consecrated
ground is Christian not Jewish. Refusing
to bury partners, or as I know of some
cemeteries, burying those who married
"out"  against  the  wall,  is  a  blatant

demonstration of disapproval. Is that not
one arrogance too far? Does not the final
judgement  of our  actions  on  earth  lie
with  God  in  heaven?  And  not with  a
sexton, or even a rabbi.

#
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I have committed is considered beyond
pardon or comprehension. At a service
to  dedicate a new community centre, I
offered prayers  for the town and state
governments  who  had  donated  every
last  penny  of  the  cost  out  of  their
taxpayers money. And I did not pray for
the   state   of  Israel   which   had  no
knowledge of, was not represented, and
contributed   not   one   Euro   to   that
occasion.. The condemnation began the
moment  I  stepped  off the  Bimah  -
kindly from the president of the Council
of Jews in Germany, venomously from
lesser  dignitaries.  I  have  been  even
denounced  publicly  at   a  weekend
conference for teens and twenties which
I did not attend. My plea in mitigation is
that  the  prayer  for  the  state  of Israel
appears  in  the  liturgy  for  Sabbath  and
Festival momings only. It is not part of
the Sunday afternoon routine. It started
at that wondrous moment of birth when
the  survival  rating  of the  infant  state
was  that  of a  premature  baby.  Fifty
seven  years  on,  its  recital  at  a  purely
diaspora occasion is as inappropriate as
is the toast to its president at weddings
and  bar  mitzvahs  in  Anglo  Jewry -
when  not  one  of the  hosts  owns  an
Israeli passport.

#

TIIE FIRST GRAVE YOU SEE
on  leaving  the  chapel  at  our
Hoop  Lane  cemetery  is  that  of

Rabbi Hugo Gryn, still so deeply missed
more  than  eight years  after his  death.
Immediately  behind  him now  lies  the
"Bar  Mitzvah  Boy"  playwright  Jack

Rosenthal, husband of Maureen Lipman,
who died at the age of 72 last year. At the
edge of one of the paths, lies the great
cellist  Jacqueline  du  Pre,  and  on  the
opposite side a little further down, stands
the much grander tomb of Lord (Leslie)
Hore-Belisha.  Does  anyone  remember
that it is to him that we owe the flashing
beacons at the zebras that make me brake
so hard and so often? And then you get
into the area of the forgotten, where the
letters  fade  and  the  weeds  flaunt their
reign.   The  name   on   one   of  tbose
neglected memorials gave me a shock. It
was  Leo  Baeck.  It  is  slipping  towards
dereliction  because  he  no  longer  has
relatives  in  this  country  who  can  care
for it.  Should not  one  or more  of our
leading  synagogues  now  take  on  the
sacred  and  also  financial  mission  of
restoring  and  conserving  his  resting
place in the dignity which he more than
earned?

#

THE  MOST  PRECIOUS  PERK
to come my way for a long time
was an invitation to sit on the jury

for  the  Wingate  literary  prize.  The
months of reading and weeding stick in
the memory largely for the two women
who  shared those  chores with me.  One
was Rosie Boycott, the media lady.  She
soon  made  it  clear  that  she  had  much
higher profile  work in the  studios,  and
after our second meeting we saw her no
more.  The  other  was  deeply  involved,
read  every  one  of a  couple  of dozen
books, and beyond that was blessed with
great personal warmth, dazzling charm,
a sharp,  straight-to-the-point brain,  and
an  office  in  central  London  where  we
could  most  conveniently  meet.  On  the
night  of the  award  nearly  three  years
ago,  she  invited  us   all  back  to  her
Mayfair  home  to  dine  en  famille  with
her husband.  By  then,  she  told us,  she
was some four months pregnant with her
first child. I wrote my thank you letter,
and made a note that when the baby was
born, I ought to get in touch. And as she
was  not a member of a shool,  I  might
possibly  discuss  a baby blessing.  Then
the daily routine swallowed me up, and I
never again made  contact.  Today I  am
tom  between  relief and  regret  at  that
pastoral    neglect.    Her   name    was
Kimberly Fortier Quinn .

RABBI  WILLIAM  WOLFF  I.a  ffee  reg!.o7!cr/
rchbi in North East Germany. He has previously
served  congregations  in  Winbledon,  Brighion,
Reading,  Milton  Keynes  and  Newcastle  upon
Tyne.  He  trained  at  Leo  Baeck  College,  and
started in the rabbinate as con assistant to the late
Rabbi Hugo Gryn dt the West London Synagogue.



THE STERNBERG  CENTF}E  FOR JUDAISM

AN OPEN  DOOR TO JEWISH  LIFE
The Sternberg Centre for Judaism, situated at 80 East End Boad, Finchley, at the heart of London's Jewish community,
is the  largest Jewish  religious,  educational and cultural centre in  Europe.

It is the home of Britain's Fleform  Movement, the  Leo Baeck College -Centre for Jewish  Education, Akiva School
and the New North  London  Masorti Synagogue. The Centre provides many programmes and amenities,  including
a library,  bookshop, The Strudel Caf6,  biblical  garden  and extensive grounds.

The Sternberg Centre is an open door to Jewish life and extends to you the warmest of welcomes.

JEWISH  MUSEUM  EXHIBITION
HIDDEN  BPllTISH  HISTOFllES
NOVEMBEP  1 ST 2004 -FEBFIUAPY  |3TH 2005
The Connections  Exhibition  is part of a project
documenting  Britain's "hidden  history"  of Asian,  Black
and Jewish  peoples' experiences of settling into this
country. There have been  other projects looking at the
history of immigrants to  Britain  but this  is the first to
focus on the  relationships between them, their shared
experiences and the connections they have made.
Tel:  020 83491143
email:  enquiries@jewishmuseum.org.uk

JEWISH  MUSEUM  EXHIBITION
LEON GPEENMAN -AUSCHWITZ SUPVIVOFl 98288
An  exhibition on the rise of Nazism and the  Holocaust,
told through the life story of Leon  Greenman,  a British
citizen and  Holocaust survivor who was born in
London's  East End. This features many of Leon's own
evocative photographs and personal  possessions
including  his wife's wedding dress,  his concentration
camp  uniform and  mementos belonging to his little
son  Barney.
The Museum  is pleased to arrange educational
programmes and  group visits.  Leon  Greenman  is
available as a speaker by arrangement and visits the
museum every Sunday.
For more information tel 020 83491143
Email  education @jewishmuseum.org.uk

LEO BAECK COLLEGE -
CENTRE  FOF} JEWISH  EDUCATION
Education Conference -Access to Judaism
Sunday February  13th 2005 9.30am -3.45pm
Choose between discussion  groups, workshops,
practical  and theoretical  sessions.
For more information contact Pamela Hartog
Tel: 020 8349 5620
pamela.hartog@lbc-cje.ac.uk

WATERCOLOUR  COUFISE WITH  LINDA GEF}VEPTZ
Wednesdays 7.30pm -10pm
January  12th - March  16th 2005
A ten week course for all levels of experience with an
emphasis  on  individual tuition.
Tel: 020 8349 5724

THE  FIEFORIVI  CHAVURAH:
An  egalitarian,  participatory,  Living Judaism.
The  Fleform  Chavurah  encourages people in their
20's and 30's to find their own connection to Judaism.
We offer social and cultural events for Shabbats and
Jewish  holidays,  social  action  activities and Jewish
study  opportunities.
Join  us for Beform  Chavurah on  Friday nights
At The Sternberg Centre
January 7th  February 4th  March 4th April  |st
Tel:  020 8349 5682.
subscribe@reformchavurah.org.uk

LEO BAECK COLLEGE -
CENTRE  FOR JEWISH  EDUCATION
The Shiur - Spring Semester 2005
Themes from the Books of Deuteronomy and
Genesis  .  Study the Torah with the finest teacher and
students.
Tuesdays  11.15am -12.45pm
Telephone 020 8349 5600

THE  STEF}NBERG  CENTRE  LUNCHTIME  RECITAL
February  1 Oth 2005.  1.15pm -2pm
Jane  Bosenberg  presents:
Songs  From The Jewish World
To include Yiddish  lyrics  by Gebirtig,  Olshanetsky and
Warshawsky with arrangements and compositions by
Dudley Cohen, featuring the music of George
Gershwin  and Jerome  Kern.
For more info tel: June Lewis 020 8349 5724

NEW  NOFtTH  LONDON SYNAGOGUE
80  East End  F]oad,  Finchley N.3
Presents:  Creativity  ln The Community
Sunday February 27th 2pm-5pm
There will be a veritable explosion of talent,  a festival
of fascinating  achievements...
When  members of NNLS community will show,
exhibit,  demonstrate some of the incredible things
they do,  either as their line of work - like a vet,
reflexologist,  sculptor,  wood turner-  or in their
recreational time - like chess master, painter or cook
to name but a few.
Further info:  Daniela at the Synagogue office
8346  8560.  email  events@nnls-masorti.org.uk


	00 fc
	00 ifc
	01
	02
	03
	04
	05
	06
	07
	08
	09
	10
	11
	12
	13
	14
	15
	16
	17
	18-00
	18.1
	18.2
	18.3
	18.4
	19
	20
	21
	22
	23
	24
	25
	26
	27
	28
	29
	30
	31
	32
	33
	34
	35
	36
	37 ibc
	38 bc

