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W'E WILL NOT BE SPLIT

RADICALISM    AT    LAST.
After   87   editorials   in   the
traditional style - anonymous,

impersonal  and  declamatory - the  `1'
of the Editor is poised to intrude.

Ten  days  ago,  I  came back from a
week  in Moscow.  A week ago,  more
than 50 Londoners lost their lives in a
terrorist attack.

They are a strange pair of events to
couple. Yet my brain insists there is a
connection.  I am one of those people
who  find  it  hard  to  come  to  instant
conclusions and who take time to grasp
things.  I  am  still  in  the  process  of
sifting, listening to others and trying to
make  sense  of it  all.  I  am  convinced
that this editorial needs to be about one
or  the  other  or  both,  but  I  cannot
manage   the   impersonal   and   the
declamatory. So what the heck.

Moscow.
It was an inspiring conference - the

biennial  gathering  of  300  delegates
from  five  continents  to  the  World
Union for Progressive Judaism plus  a
further  100  from  all  over the  Former
Soviet Union.  It was a historic  event.
Remarkable things are being achieved
by little more than a handful of rabbis,
all from the Fomier Soviet Union but
all graduates of the Leo Baeck College
in London. Reviving Judaism after 70
years  of  atheist  oppression  across `a
huge land mass with few resources i§\

I,,

about  as  big  a  challenge  as  anyone
could  imagine.  Yet  there  are  people
prepared to take on the task.

But I hated Moscow.
It bore all the signs of totalitarianism

-  stark,  featureless  parks  and  vast,
destructive roads  consciously designed
to make the individual feel insignificant
and  powerless.   Stalinist  apartment
blockswhichmakebatteryfarminglook
humane are everywhere. We arrived to
find that forty delegates had their rooms
`requisitioned'  -  President  Putin  was

receiving a Chinese delegation and they
took priority. The staff at the hotel were
zombies, untouched by pride in the job
or notions of service. Fifteen years on,
the people-filled gardens in front of the
Kremlin on a sunny Sunday afternoon
were  reminiscent  of dazed  individuals
coming out into the light just after VE
Day.

Alcoholism  is  the  national  disease

and the cafes in Stari Arbut were filled
with women drinking beer at  10.30 in
the moming.

Yet famous buildings were obscured
by  huge  advertising  hoardings  for
Rolex. Porsches and Mercs vied in the
traffic jams with aged rust traps from
the     Communist    era.     Profitable
businesses  are  developing  and  not
everyone has  stolen the money in the
aftermath of de-nationalisation. But the
average    monthly    wage    is    still
somewhere between $200 and $300 a
month.

Sex was very much in evidence. Not
commercial  sex but  sex  as  an  urgent
recreational  activity,  one  of the  few
opportunities for escape.

Family        disintegration        and
gangsterism are the order of the day.

Communism has met unbridled free
market  economics  to  produce  huge
disparities of wealth and no values.

No  values.  The  word  7#z./oserdz.);e,
kind  heartedness,  cfeesed  in  Hebrew
was  marked  `obsolete'  in  the  Soviet
dictionary.   Values   were  rendered
obsolete by totalitarianism and do not
travel  automatically  with  the  free
market.

London.
There    was     something    deeply

impressive   at  the  way   Londoners
responded  to  the  bombings.  I  find  it
hard to put my finger on it. Those who
suggested  that  we  immediately  went
back to the spirit of the blitz and enjoyed
carrying on despite the  adversity were
harsh.  Churches  offering  refreshment
and refuge to those walking home and
the  drivers  of  the  buses  that  were
running refusing to take fares are not to
be dislnissed.  The  quiet sense  of grief
and  concern,  the  relative  absence  of
rushing to blame and condemn anyone
except  the  perpetrators  of the  outrage
denote  a  society  with  a  sense  of self
capable  of incorporating  all  citizens,
with  values  of respect  for  human  life
and  difference.  Evidence  of small  acts
of   selflessness    and   concern   was
everywhere.

The  Government's  reaction  was
neither a  cynical  `political'  one  nor a
self-justifying one.  It was one not just
of sorrow  and  revulsion  but  of deep
concern  -  lest  there  be  a  backlash
against the Muslim community.

There  have  been wonying  signs  -
the        British       National        Party
electioneering in Barking with posters
of the bombings, daubings of mosques
and  abuse   of  Muslims  -  but  the
dominant  theme  is  a  desire  to  stand
with  the  overwhelming  majority  of
Muslims  who  are  shocked  beyond
measure and affimi those same values
of the sanctity of human life, revulsion
at  violence,  respect  and  concern  for
others.  They  are  values  which  have
their  roots  in  all  the  world's  great
faiths.  In this, we will not be  divided
and turned against each other.

But  it  would  be  simplistic  to  end
there.

The pundits rushed to  explain how
four  young  British  Muslims  from
decent  homes  c,ould  come  to  commit
suicide in order to kill irmocent people
of all faiths. It only happened because
of the invasion of Iraq, some said. It all
goes  back  to   the  Israel  -  Palestine
conflict,   other.S  said.   It  shocked  me
rigid  to  hear  a  Muslim  leader  on
Newsnight distinguish between suicide
bomhings  in  London  -  unjustified  -
and  suicide  bombings   in  Israel  -
justified.

But  an  analysis  more  profound  is
beginning  to  emerge.  We  are  being
for``,ed to face up to the power of evil
ideologists      to      brainwash      the
marginalised  and  exploitable  into
executing their warped plans whilst the
ideologists  and  preachers  themselves
slink away.

Religion  is  still  the  fundamental
source  of the  values  of altruism  and
concern,  decency  and  respect.  But
perverted religion,  which taps  in to  a
power   many   of  us   have   almost
forgotten and uses that power for evil,
is  a  potent  force.  Cults  and  belief in
witches  are  still  with us.  Attached to
the  technology  of the  modem  world
and  exploiting  its  vulnerability,  the
threat is terrifying.

I  loathed Moscow.  I  am frightened
for London. I camot be impersonal or
declamatory because I am being swept
along by the  emergent tide of the 21St
century  in  which  terrorism  versus
democracy,   totalitarianism  versus
pluralism,  cynicism  versus  values,
contempt   versus   respect   are   the
dominant themes I
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IS RITUAL SLAUGHTER A
HUJVLAN  RIGHT?

Graham Zellick

TWO RECENT DECISIONS IN
the English courts have prompted
me to revisit a theme I developed

nineteen years ago when I delivered the
first George Webber Memorial Lecture
at Jews' College at the invitation of the
then Principal, the current Chief Rabbi,
on `The Law, Religion and the Jewish
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Community'.  This  was  before  the
Human Rights Act.

The first of the cases was decided by
the  House  of  Lords  in  its  judicial
capacity  at  the  end  of February  (A  v
Secretary  Of State f;or  Education  and
Employment,  ex  parte  Williamson
[2005]  UKHL   15).  The  Law  Lords
decided  that  a  group  of teachers  and
parents   at   independent   Christian
schools could not invoke the protection
of the  Human  RIghts  Act to  override
the   ban   on   corporal   punishment
imposed  by  Parliament.  The  teachers
and  parents  claimed  that  the  ban
interfered with their religious freedom.
In  the  second  case,  decided  by  the
Court  of  Appeal  a  week  later,  the
judges   overturned   a   High   Court
judgment  that  had  found  lawful  the
refusal by a school in Luton to allow a
female pupil to manifest her religious
belief by wearing an item of clothing -
a/.I./bc}d -that did not comply with the
school's  uniform  policy  (A   /o7?   Zfoe
application Of SB) v  Headteacher and
Governors  of  Denbigh  High  School
[2005]  EWCA  Civ  199).  The  Appeal
Court did not say that such a ban could
never be lawful.  Had the school gone
about   the   matter   differently   and
recognised  the  existence  of the  girl's
human right, its interference with that

=rgohpto¥gt:tEfsvceu:sReeTtEgrhec[ads.e[[dno:oj
detail, or to embark on an exposition of
human  rights  law,  but  analysis  under
the  Human  Rights  Act `should  yield
broadly   similar   outcomes   to   the
approach I outline below.

The  two  cases  raise  precisely  the
same  issue:  when  is the  State  entitled
or  empowered  to  prohibit  something
which  that  individual  regards  as  an
expression  or  manifestation  of his  or
her religious beliefs? This is different
from  the  related  issue,  with  which  I
shall not be dealing here, of when the
State itself is required to make positive
provision for the needs or wishes of a
religious   minority,    for   example,
providing     religious     schools     at
taxpayers'  expense or creating an ere/v
around a particular locality.

It  is  not  the  first  time  that  this
question has  come before the English
courts.  In   1983,  the  House  of Lords
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That competing
interest or value
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Of rational and

corrvincing
exposition.

held that the headmaster of a private
school contravened the Race Relations
Act in barring a Sikh boy who, contrary
to  the  school  rules,  wore  a  turban
(A4cz#dJcz  v Dove/J lee  [1983]  2  A.C.
548).   This   was   held  to  constitute
discrimination  on  ethnic  grounds,
religious  discrimination  being  then
unegulated by law.

Of some interest is a decision of the
United  States  Supreme  Cout  twenty
years ago concerning a rabbi who was
a captain in the United States Air Force
serving   in   the   role   of\ a   clinical
psychologist. He was threatened with a
court-martial  for  wearing  a )/czrmc!/fear
when indoors and in uniform, contrary
to  a  military  regulation.  The  captain
asserted  that  the  regulation  inffinged
the First Amenthaent's right to the free
exercise of religion. The Court divided
five to four in upholding the validity of
the regulation (Go/dJ72cr7? v Jyez.#berger,
89 L.Ed. 2d 478).

Military    uniform    performs    a
different purpose from school uniforin
and  the  arguments  in  favour  of the
regulation  are  stronger.  In  this  case,
the  majority  in  the  Supreme  Court
deferred to  the professional judgment
of  the  military  authorities  that  any
deviation  from  the  standard  uniform
was unacceptable.  The whole purpose
of military  uniform  was  to  eliminate
personal  differences in identity which
was    claimed   to   be   essential   to
encourage  the  overall  group  mission.
Justice  Stevens, though he voted with
the   majority,   observed   that   `the
}/czr773c{/ke  is  a  familiar  and  accepted
sight.   In  addition  to   its  religious
significahce   for   the   wearer,   the
j;czr77zz£/frcz   may   evoke   the   deepest
respect and admiration - the symbol of
a distinguished tradition and an elegant
rebuke   to   the   ugliness   of   anti-
Semitism'.   Justice   Brennan,   who
dissented, noted that `a )/czr"#/facz worn
with a United States military uniform
is an eloquent reminder that the shared
and  proud  identity  of United  States
servicemen   embraces   and   unites
religious and ethnic pluralism'.

The  issue  of  the  State's  right  to
assert a prohibition inhibiting religious
observance has arisen or can arise in a

continued on next page



number of situations. Can an employee
take time  off from work for religious
observance  or  refuse  to  work  on
Saturdays or religious holidays without
imperilling his employment? To what
extent may a religious group resort to
ritual  slaughter  using  a  method  that
would  otherwise  be  unlawful?  Can
Jehovah's  Witnesses  refuse their  sick
child a blood transfusion?  Should we
recognise  a  marriage  lawful  abroad
where  one  of  the  parties  is  below
mariageable age in this country? Or a
polygamous marriage? Other examples
include  Rastafarians  wanting  to  use
cannabis,  Jewish  circumcision  and
crash  helmets   for  turban-wearing
Sikhs.

We  are  unlikely  to  give  the  same
answer  in  each  of  these  situations.
That must mean that  an  assertion  of
the  right  to  religious  freedom  or
freedom  to  manifest  one's  religious
belief  is   not   absolute.   So   ritual
slaughter       is       permitted,       but
polygamous  marriage  is  not.   The
Sikh's turban in school or instead of a
crash  helmet  is  protected,  but  the
ceremonial  dagger  (fa.rpcz7c)  is  more
problematic   and   unlikely   to   be
permitted.   This  issue  is   currently
before the Supreme Court of Canada.
Similarly, the United States  Supreme
Court is about to consider a Court of
Appeals  ruling  that  the  American
branch of a Brazilian church is entitled
in the exercise of its religious freedom
to import a mind-altering tea used as a
sacrament.   Wearing  the  /.I./bczb   to
school  is  protected  whereas  parents
cannot refuse a blood transfusion for
their dying child on religious grounds
or  authorise  teachers  in  a  Christian
school   to  beat  their  children   for
disciplinary  purposes  even  though
they   believe   it   is   mandated   by
scripture.  That there  is  no  simple  or
universal  answer  to  these  issues  is
illustrated  by  the  issue  of  time  off
work  for  religious  purposes.  It  is  a
legal right in Canada, but it enjoys no
protection either under English law or
the  European  Convention  on  Human
Rights,   and  the  issue  is  currently
under  consideration  by  the  English
Court   of   Appeal   following   the
dismissal  of a  devout  Christian  who
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refused to work on Sundays. Likewise
in the case  of items  of clothing worn
by  pupils  or  students  for  religious
reasons: for the most part it is permitted
in the UK but absolutely forbidden in
France and Turkey.

What is the test? I would formulate
the  basic  principle  in  the  following
way:   the   freedom  to   exercise   or
manifest  genuine  religious  belief  or
practice  -  however  controversial  or
unpopular  -  should  be  accorded  the
highest priority and enjoy fundamental
legal  protection  unless  it  comes  into
profound      conflict     with      some
compelling  and  overriding  competing
public    interest    or    value.    That
competing  interest  or  value  must  be
capable  of  rational  and  convincing
exposition.

Application  of this  principle  will
sometimes   be   relatively   or   even
completely straightforward and simple.
In  some  cases  it will be  difficult and
controversial. Thus, in the case of the
blood   transfusion,    or   frz.rpcz73,    or
corporal  punishment,  or  the  use  of
drugs  by  Rastafarians,   or  female
circumcision,    there    is    indeed    a
compelling  and  overriding  public
interest or value. But in wearing a crash
he:1m:ct,  yarmulka  or jilbab,  carrying
out s%e4fez.fczfe or religious circumcision
of a male, there is no overriding public
irlteres;it orr valrve. The jilbad, sheJchitch
and   even   male   circumcision   are,
however, far from uncontroversial.

Let us look at sfeefrfez.z¢fe a little more
closely.  I  quote  the  remarks  I  made
nineteen  years  ago  in  my  Webber
Lecture:

`The   argument   to   retain   the

existing exemption can be made only
on the ground that the Jewish method
of  animal  slaughter  is  at  least  as
humane  as  any  other  method,  or  at
any   rate    is   not   perceptibly   or
measurably  less  humane.  I  believe
there is evidence to support this view
and it is the essence of the argument
against the report of the Farm Animal
Welfare  Council.  What  in  my  view
cannot be argued is that Jewish ritual
slaughter  should  be  upheld  by  law
even if it were shown to be a crueller
method  of slaughter,  that  is  to  say,
even if it occasioned greater suffering
to the animal. If that were the case -

and  I  do  not  believe  that  case  has
been  made  out  -  I  would  not  only
expect  Parliament  to  abrogate  the
right, I would think it their duty to do
so.   I  am  therefore  puzzled  by  a
passage  in  the  Board  of Deputies'
submission   to   the   Ministry   of
Agriculture which reads:

"Judaism does not minimise the

inportance of protection for God's
animals, but animal welfare cannot
be   accepted   as   of  paramount
importance.  We  see  some  moral
defect  in  a  society  which  places
the welfare of animals above that
of human beings."

That   last   statement   in   this
context  is  ludicrous.  To  deny  the
right to subject an aninal to greater
suffering than is necessary for no
other   reason   than   to    enable
someone to  eat its  flesh  is  hardly
to  elevate  animal  welfare  above
that of human welfare. To  a Jew,
acting  in  obedience  to  what  he
conceives to be Divine injunction,
it  may  still  be  justifiable;  but  a
secular  legislature  is  bound  to
examine   it   from   a   different
perspective and premise. '

Those   comments   aroused  some
disquiet at the time, although they still
strike  me  as  modest,  rational  and
almost axiomatic in a modem, secular,
democratic society. There was a post-
1ecture  sequel.  Rabbi Dr Sir Jonathan
Sacks  wanted  to  publish  the  lecture,
but   the   Chief  Rabbi,   then   Lord
Jakobovits,  who  was  President of the
College,   had   read   it   and   taken
exception  to  that  passage.  Would  I
remove it? No, I said, I could not agree
to that, but I should quite understand if
he felt unable to publish. Rabbi Sacks
asked for a little time to  consider the
matter   and   a   day   or   two   later
telephoned to say he would publish.

It is instructive to compare s'feefrfez.f¢%
with the mild coxporal punishment of
children  at  issue  in the recent Lords'
case.   One  is  about  the  welfare  of
animals,  the  other  children.  In  both
cases, there is no compelling evidence
that such welfare is truly compromised.
The chief difference, though, it seems
to   me,   is   that  sfeefafez.£c!fe   engages   a
fundamental  tenet  for  many  Jews,
whereas  beating  children  is  at  best
marginal  and  peripheral  to  Christian
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doctrine     and    practice     and    its
prohibition  leaves  the  practice  of
Christianity  largely  intact.   Indeed,
most  Christians  would  probably  say
that beating children formed no part of
Christian doctrine, practice or belief at
all, though the individuals involved in
the  case  clearly  and  sincerely  felt
otherwise.    Thus,    the    centrality,
authenticity  and  significance  of the
practice, and notjust the sincerity with
which  it  is  held,  must  be  weighed
alongside  the  proportionality  of  any
prohibition.

Freedom of religion is an important
value   in   society.   It   is   certainly
important to us Jews as adherents to a
minority  faith,  but  it  should  also  be
important to us as citizens of a society
founded  on  principles  of  freedom,
justice,  tolerance  and  fairness.  State
power is an awesome engine, one that
should  be  used  with  caution  and

restraint.  It  can  easily  be  cruel  and
unjust. Religious practices can also, if
unrestrained, be cruel and unjust. Not
every   so-called   religion  justifies
society's respect and recognition. Not
every  purported  religious  practice
qualifies  for  respect  and  protection.
And  that  is  where  the  difficulties
inhere.   That   is   when   sensitivity,
tolerance and judgment must be called
into  play  and  the  claim  to  religious
freedom  balanced  against  the  State's
assertion of a countervailing value.  It
is  to  be  hoped  that  public  policy,
jurisprudence  and  the  Human  RIghts
Act  will  converge  to  produce  the
correct answers I
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Some Of us felt betrayed.
Erven though we realized that expediency

and party solidarity are part Of the price politicians
often pay f;or princtples, we had expected

more from our hero.

Dow Marmur

W!r;:::d!::::,,:is:hkTer:T:3:;
fromEasttoWestBerlinafternineyears
of incarceration in the Gulag to a new
life  of freedom  in Israel,  many  of us
thought that the Jewish world had been
given a second icon. If Elie Wiesel, the
witness to the Holocaust, had become
the   symbol   of  Jewish   survival,
Sharansky, the vociferous opponent of
the  Soviet regime,  would now be  an
exponent of Jewish revival.

We    assumed    that,    as    Andrei
Sakharov's  disciple  and  co-worker,
Sharansky would continue the struggle
for human rights and show us all how
steadfastness in the face of persecution
and hope  in the midst of despair win
the  day.  His  story  and  his  struggle
would  epitomize  Judaism  at  its  most
dramatic  and its most triumphant.  He
would  be  another  impressive  witness
to  Jewish  history  with  an  almost
unprecedented  command  of  moral
authority.

Though  we  would  not  think  of
Sharansky   as   a   new   Moses,   the
contemporary   vindication   of  the
Biblical demand,  `Let my people go,'
would be there for all to see. His prison
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THE CASE FOR DEMOCRACY:
THE POWER OF FREEI)OM TO

OVERCOME TYRANNY AND
TElmoR

by Natan Sharansky
(with Ron Dermer)

Public Affairs, New York, 2004,
ISBN  1-58648-261-0,

pp.xxvi + 303, $26.95

memoir, Fec[r IVo Ei/z./, could be read as
a modem Midrash on the Exodus story.

It did not work out like that. Instead
of  staying  above  the  fray  of  party
politics,  Sharansky  decided to plunge
right   into   it  and  thus   shift  from
advocacy for universal human rights to
a   very   particular,   perhaps   even
idiosyncratic,  adaptation  of statecraft.
Rather than being satisfied with moral
authority,  he  wanted  political  power
believing,   perhaps,   that   it  would
enhance  rather  than  diminish  that
authority.

His  immediate aim, repeated in the
book  under  review,  was  to  galvanize
the human resources brought to Israel
by  the  immigrants  fi.om  the  former
Soviet Union. He wanted to make sure
that not only the material but also the
emotional  and  cultural  rights  of the
new  o/I.rm  would  be  safeguarded  and
that  they  would  not  be  treated  as
shabbily as were the immigrants from
Yemen, North Afiica and Kurdistan a
generation earlier. That is why, he tells
us,  he  created  a  new  political  party,

Yisrael b 'Aliyah.
After its initial electoral success,  at

the  last  Israeli  general  election  the
party  was  reduced  from  nine  to  two
Knesset  members.  Soon  thereafter  it
was  absorbed by I,I.fad.  This  enabled
its founder and leader to remain in the
government  and thus  further his  own
political    career.    Caught    in    the
quagmire  of Israeli party politics,  his
moral  authority was  steadily  eroding.
His  protestations  notwithstanding,
Natan Sharansky is today an exponent
of Israel's political RIght.

The  liberals  among  us,  who  once
organised  protest  rallies  and  engaged
in other forms of advocacy to protect
Sharansky from being destroyed by his
captors  and  to  urge  them  to  release
him,   had   a   special   reason   to   be
disappointed. For, as a minister in the
government  of  Israel,  he   did  not
support     demands     for    religious
pluralism  and  equal  rights  for  all
religious streams in Judaism.  Some of
us  felt  betrayed.   Even  though  we
realised  that  expediency  and  party
solidarity   are   part   of   the   price
politicians often pay for principles, we
had expected more from our hero. We

continued on next page
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had regarded him as a friend and often
welcomed him as a featured speaker in
our  synagogues.  Now  we  began  to
wonder whether,  indeed, he  cared for
human rights for all Jews.

As  Sharansky's  immigrant  power
vanished    and    his    role    in    the
government of Israel became more and
more marginal, he embarked on a new
calleel.  The   Case  for   Democracy
presents him as  a political theorist.  If
his activities in the Soviet Union were
aimed  against  its  comipt regime  and
his   politics   in  Israel  intended  to
celebrate  his  freedom  in  the  Jewish
state,     this     book     reflects     his
considerable  intellect  and  addresses
itself to the world at large. Despite his
own  limited  knowledge  of English -
even though he tells us that he taught
the  language  in  the  Soviet  Union  -
thanks to Ron Derlner, the book is well
written  and  clearly  intended  for  the
general American reader.

Sharansky  himself would  probably
object  to  the  suggestion  that  he  has
switched  careers  from  human  rights
advocate   to   Israeli   politician   to
political  thinker.  His  book repeatedly
asserts  that  the  three  elements  are
totally consistent and of one piece. His
experiences in the Soviet Union inform

his views about the world and his work
as  an  Israeli  politician  provides  the
primary motivation.

He tells us that it was as a dissident
that    he    learnt   the    fundamental
distinction between fear societies  and
free  societies  and  that  moral  clarity
means  championing  the  latter  and
fighting the former. It is the only path
to  peace,  because  `the  more  free  a
society  is,  the  less  belligerent  it  is
likely to be toward its neighbours.' He
elucidates:  `The  failure  to  appreciate
the  inherent  belligerency  of all  non-
democratic  regimes  results  in  the
dangerous illusion that they can serve
as    reliable    allies    in    preserving
international   peace   and   stability'
a.92).

Except  for  the  late  United  States
Senator Henry  Jackson  and President
Ronald Reagan, no politician of stature
-  except  Sharansky  himself -  has
fathomed    this.     Both    American
politicians had linked cooperation with
the  Soviet  Union  -  Reagan's   `evil
empire' - to human rights there. That
is how they helped to bring down the
regime - no mention here of Margaret
Thatcher  or  any  other  non-American
ally. President George W. Bush has the
same  right  instincts,  as  reflected  in

some of his speeches in the wake of 9/
11, but his administration has,  so  far,
not followed up on them.

The  fact  that  Bush  has  publicly
lauded the book has further enhanced
Sharansky's fame in the United States.
Referring to the President's speech of
24  June,  2002  in  which  he  linked
human   rights   to   peace   with   the
Palestinians,  Sharansky  writes:   `The
parallel between the president's words
and my own ideas was so strong that a
Washington  Post  reporter  questiioned
whether I had become one of Bush's
speechwhters' a. 244).

Though  Sharansky  deals  with  a
range of intemational issues, his focus
is the relationship between Israel  and
the   Palestinian   Authority.   He   is
convinced that what had been true of
the Soviet Union when he was there, is
true of the Palestinian Authority today.
Peaceful  coexistence  will  only  be
possible      once     the     Palestinian
leadership embraces democracy. In the
same  way  as  former  enemies  like
Germany,   Italy   and   Japan   could
become  allies  when  these  countries
became democratic, so is this possible
everywhere else in the world, including
the  Middle  East.  The  fact  that,  apart
from  Israel,  no  government  in  the
region  is  democratic  is  the  primary
cause of the hostility to the Jewish state
and the impossibility of making peace
with the Palestinians.

Sharansky,  therefore,  urges  the
United  States  to  abandon  the  West's
policy of appeasing tyrants in the name
of stability and insist on democracy as
a  prerequisite  for  peace.  Though  he
mentions other countries in the region,
especially  Saudi  Arabia,  his  focus  is
on the Palestinian Authority.  He does
not  address  the  fact  that  the  Bush
administration's  avowed  purpose  in
Iraq,      echoed     by     the      British
government, to bring democracy to that
country seems to be heading for failure.

In fact, he ignores every analysis by
reputable   political   scientists   that
suggests that Western-style democracy
is not possible in the Middle East. Even
his  own  colleagues  do  not  appreciate
him:  "I understand that in the  Soviet
Union your ideas were  important, but
unfortunately they have no place in the
Middle East,' ' Sharon told me, as many
of     my     colleagues     nodded     in
agreement'®.  263).

But Sharansky remains adamant that
his  formula  is  universally  applicable.
That is why he wrote this book. It seeks
to  explain his vehement opposition to
the  Oslo  Process  and  the  Road  Map,
not to speak of efforts by Yossi Beilin
and others on the Left. For they create
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a moral equivalency between the sides
and,     by     inference,     whitewash
incitement  against  Israel.  All  these
efforts,  therefore,  reflect  a  profound
lack   of   moral   clarity.   It   is   the
fundamental  difference  between  the
world  of  fear,  including  the  world
Arafat created which his successor has
not  dismantled,  and  the  world  of
freedom that Israel represents:  `In the
former,   the   primary   challenge   is
fmding the  inner strength to  confront
evil. In the latter, the primary challenge
is finding moral clarity to see evil' a.
xxii).

To  maintain  the  rule  of evil,  fear
societies depend on comlnon enemies.
Israel  and  the  Jews  are  the  favoured
enemies  of the  Palestinians  and  their
supporters. Sharansky' s preoccupation
with  current  anti-Semitism,  which
became  part  of his  last  government
portfolio, is to be seen in this context.
Its primary cause in our time, he would
say, are the calumnies the Palestinians
and their friends are allowed to spread
with inpunity.

Sharansky's  recently  announced
resignation  from  the  government  of
Israel  in protest  against the  proposed
Gaza pullout is being presented by him
as the result of his frustration with the

TJo maintain the rule
Of evil, fear societies
depend on common
enemies. Israel and

the Jews are the
f;avoured enemies Of
the Palestihians and

their supporters.
Sharansky's

preoccupation with
currertt anti-

Senitism, which
became part Of his

last government
porifoito, is to be

seen in this context.

alleged  policy  of  appeasement.  But
political manoeuvre and calculation in
his  endeavour to become the Head of
the Jewish Agency may also be part of
the  decision.  His  stated  conviction,
however,  is  unequivocal:  `Peace  and
security  cannot be  achieved,  as  some
believe,    by    simply    leaving    the
territories.  That will  only bring terror
closer  to  our  cities  and  families'  a
264).

Despite his global arguments and his
insistence  that  he  is  not  allied  with
lsrael's Right, the reality is that he has
become   a   spokesman   for   Israeli
intransigence  and  a  member  of  the
vociferous    opposition    to    Prime
Minister  Sharon.  The  fact that  world
Jewry  and  the  American  RIght  have
given  him  an  international  platform
makes  his  position  more  persuasive
and, perhaps, also more dangerous. His
theory - as theory - may have merits.
But it would have commanded greater
respect and deserved greater attention
had he stayed out of party politics and
the personal ambition that comes with
itl
RABBI DOW MARMUR a grczd#czfe o/£co
Baeck College,  served congregations  in  Ill;ord,
Golders  Green  and  Toronto.  He  now  lives  in
Toronto and Jerusalem.
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A Padre in the
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which was razed to
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wanted to buy me a

par Of shoes but had
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brought me 200

cigarettes, the most
desired currency in

the camp. He hoped I
could buy something I

needed. I often
think Of John, the

compassionate Padre
who showed me love

and care in those
first shattering and

turbulent post-
Holocaust days.

she  did  not  pass  selection  for  life  in
Auschwitz.

It took two  years  before  I  came  to
England on a domestic resident permit.
It took another year before I got a new
pemiit to work in the Yiddish Theatre
where  I  met  my  future  husband,  the
artist Stanislaw Brunstein. We married
in    1949   and   together   faced   the
everyday  struggle  of rebuilding  our
lives and having the family for which
we longed I
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EMACIATED IN
THERESIENSTADT

Ben Helfgott

W=:T¥::eg¥:A:§9fak::;:th¥#|:
was   emaciated  and  in  a  state   of
exhaustion.  It  took  me  a  while  to
awaken from my five and a half year
nightmare.  As  long  as  I  had  been
struggling  for survival  and had  lived
from  hour  to  hour,   I  had  rarely
entertained any thought of the enormity
of my  loss  and  about  my  future.  It
gradually dawned upon me that I was
at last free and that I was alone.

I was also in a state of shock as I had
just heard of my father's death. He was
shot a few days prior to my liberation
whilst  trying  to  escape,  with  a  few
other prisoners, from one of the many
Death  Marches.  I  had  been  cruelly
separated  from  my  father  in  mid-
December  -  only  five  months  and  a
lifetime  earlier.  Now  the  coincidence
of my  gaining  my  freedom  and  the
news of my father's  death caused me
to despair rather than to rejoice.

A few days  later, having recovered
some of my strength, I left for Prague
where  I  met  many  other  survivors.  I
fell in love with Prague instantly. I was
like a bird just released from its cage.
There was so much to see, to do, and to
learn. My excitement knew no bounds.
When the war started I was nearly ten
years old and now, at the age of fifteen,
after my ordeal, I found myself in what
seemed to me the most beautiful city in
the  world.   I  would  get  up   in  the

moming,  hire  a boat and row  on the
Vltava,  go  from  one  soup  kitchen  to
another and  spend the  evening  in the
ciner,la.

A5 idyllic  as my life seemed,  I  still
had the nagging thought and vain hope
that my father might have survived. He
was a very courageous and resourceful
matt and was only thirty-nine years old.
I Imew that if he was alive, he would
return to Piotrkow, our hometown and
so  I  decided  to  go  there.  I  had  no
illusions that my mother and eight year
old  sister had survived.  In  1942,  both
had been incarcerated in the Piotrkow
synagogue for two weeks before being
taken  out  to  the  woods   and  shot
together with 530 others.

There  was  no  trace  of my  father,
though I  did meet up with two aunts.
There was too, the aunt of my cousin
Gershon.  Gershon,  younger  than  me,
had      been      unable      to       leave
Theresienstadt because he was in such
poor health. His aunt asked me to bring
hin back to her.

On  my  return  to  Theresienstadt,  I
found Gershon still in hospital. Though
he was emaciated and extremely weak,
we made the  decision to return home
together.

Our journey  required  a  change  of
train in Czestochowa and it was there
that  we  were  apprehended  by  two
Polish `officers'. They led us away to a
quiet,   isolated  part   of  town   and

continued on next page

iE



Sunday 8th May 2005 was the 60th Amiversary Of v E Day. It
would be an understatement to say that V E Day marked an
important ending but it was also only a begiming for those

coughi up in the fighting and the murder. MANNAL asked ftye
Jews -from Europe, Britain and Jerusalem - to write about

the months following V E Day.

THE DAY LIFE BEGAN AGAIN

UNCONSCIOUS IN
BELSEN

Esther Brunstein

First pl.otograph
af ter quaranttne
in Sweden,
October  1945

IWAS     LIBERATED    FROM
Bergen-Belsen on  15 April,  1945,
just  three  weeks  short  of my

seventeenth   birthday.   I   have   no
recollection of that most important day
as I was lying unconscious with typhoid
fever, and not expected to survive.

When  I  regained  consciousness  I
was  totally  bewildered,  incapable  of
comprehending  what  was  going  on
around  me.  Slowly,  very  slowly,  the
extent of the tragedy  started  dawning
On me.

I  sobbed  and  sobbed  and  felt  so
desperately frightened and alone. How
could  I  even  think  of resuming  life
after  losing  all  that  was  dear  to  me,
more  dear  than  my  own  life?  How?
How?

There was no answer then and there
never will be. But I could never, in all
honesty,  thank  God  for  my  personal
survival. I find it difficult to subscribe
to a God of such cruel selectivity.

Recovery   took   a   while.   After
regaining  some  strength  and  a  more
human appearance, the sheer force of
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life fllled me with a will to go on, in the
hope that somewhere,  someone of my
loved  ones  might  still  be  among  the
living.

A   Padre   in   the   British   Army
befriended  me  and  another  girl.  His
kindness helped a bit to ease the pain
of loneliness and despair. He took us to
nearby Hanover,  which  was  razed to
the  ground,  and wanted to buy me  a
pair of shoes but had no  coupons  for
the purchase. Next day he brought me
200   cigarettes,   the   most   desired
currency in the camp. He hoped I could
buy something I needed. I often think
of John, the compassionate Padre who
showed me love and care in those first
shattering     and     turbulent     post-
Holocaust days.

Around  mid-July   1945,  I  found
myself alongside many other survivors
on a boat in Lubeck, Germany, bound
for Sweden.  On arrival  in Malmo  we
had  to   go   through   a  three  week
quarantine  period.  Anyone  declared
reasonably  well  would  be  sent  for  a
long stay in a convalescent home. The

first  Jew  I  met  in  Sweden  was  from
Denmark.  From  him  I  learnt  of the
miraculous rescue of Danish Jewry by
the Swedes.

I was ovejoyed to be reunited with
two wonderful friends I had known in
the Lodz ghetto.  They were  a mother
and  daughter  who  luckily  survived
together.  Judy,  the  daughter,  became
an  inseparable  friend  and  Mala,  a
mother  figure  for  me.  Every  week  I
would  carefully  scan  survivor  lists
hoping to find a I:iniliar name.

It was not until mid-September that
I heard over the phone from Stockholm
that my brother Peretz, four years my
senior,   had   survived   and   was   in
England.  Unable  to  cope  emotionally
with this new found joy I  dropped the
receiver and fainted.

There  soon  followed  a  frequent
exchange  of letters.  Our dearest wish
was to be reunited soon.  Peretz and I
still nurtured great hopes that one day
we  would  find  our  father  and  elder
brother among the  living.  For Malna,
we  dared  not  hope.  Aged  forty-five,
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TThen we arrived at
the hostel in

VIindermere, we
received fresh clothing

and each Of us was
allocated a tiny room

with a chest Of
drovers, a wardrobe,

a chair cand a bed.

prepared to shoot us. Fortunately they
responded to our pleas and after putting
away their revolvers,  released us  and
left.

We  were  nearer to  death  in  a  free
Poland  than  at  any  time  under  the
Nazis.

In Piotrkow I leamed that my sister
Mala had survived and was in Bergen
Belsen.  My journey  to  meet  up  with
her     took     me     once    .again     to
Theresienstadt and there I learned of a
group going to England within a few
days. On reaching Pilsen, I discovered
all lines to Hanover were broken and
consequently the journey to  see Mala
was impossible.

From my very early childhood I had
been  an  Anglophile.  After  all,  my
father had always loved his suits made
of fabric from England and the cutlery
in our home, of which my mother was

r--.`          _-       -`   ------

extremely   proud,    was    made    in
Sheffield. In addition to this, I had been
a keen stamp collector and it seemed to
me that all the maps in the stamp album
were coloured pink.

I resolved to return immediately to
Theresienstadt  so  as  not  to  miss  the
opportunity  of travelling  to  England
with my friends.

I  arrived in  Carlisle  on  14  August,
1945 with 300 other teenagers many of
whom had been liberated together with
me.  We  stayed  in  Windermere  until
December  1945.  When  we  arrived  at
the hostel in Windermere, we received
fresh  clothing  and  each  of  us  was
allocated a tiny room with  a chest of
drawers, a wardrobe, a chair and a bed.
It was the first time in three years that I
had  slept under  clean  sheets  and had
the luxury of cleaning my teeth with a
toothbrush. It was sheer bliss. We soon
settled  down,  1eamed  English,  maths
and  history  and  for  those  who  were
interested,     Bible     classes     were
available.  We  played  football  and
volleyball. We went swimming in Lake
Windermere and on outings amidst the
magnificent   scenery   of  the   Lake
District.

To an observer, we appeared happy
and  contented  and  indeed  during  the
day when we were together,  this  was
indeed the  case.  However,  during the
night when we were alone, we had to
contend  with  our  trauma  and  our
ghosts.  Nevertheless  we  were  on  the
path toward rehabilitation .

[Ben  went  on  to  become  British
Weightlifting  Champion  and  compete
in the  1956 and 1960 01ympics]

Ben Helf;gott on the left and Nat Ward on the righi
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FRIGATE OFF
CEYLON

Alan Tyler

0N VE DAY 1945 I WAS JUST
twenty-one  and  navigating
officer     of     the      frigate

Blackmore, returning to the Fleet base
at Trincomalee  in  Ceylon  from  our
duties  to  assist the  reoccupation  of
Rangoon. We had arrived in the Far East
only  a  few weeks  earlier,  reaching
Bombay on the eve of Passover, just in
time  for me to join an  allied forces
Seder.  It was my first opportunity in
several years of meeting other Jewish
servicemen.

In Ceylon we had heard brief reports
of the liberation of Belsen on the BBC,
but  there  was  little  space  for  such
horrors  in the thin newspapers which

hieutenanl Alan Tyler R.N.  1945

we  occasionally  saw,  and  I  barely
heard any details of the Holocaust until
the following year.

VE  Day  meant  little  to  us  except
relief that our families were now out of
danger,  as the  war against Japan was
expected  to  last  at  least  another  year
and   we   began   preparing   for   the
invasion     of    Malaya.     But     the
devastating  atomic  bombs  brought  a
sudden   and   unexpected   Japanese
surrender in August - VJ Day.  On  1 1
September,   as   the   smallest   ship
present,  we  led  the  Allied  Fleet  into
Singapore,  as  pathfinder  in  case  the
Japanese  minefields  were  not  where
they had declared them.  I was able to
visit  and  assist  some  of my  father's
local  Jewish and  Christian friends,  as
he  had  regularly  visited  the  city  on
business before the war. They had been
freed  from  their  prison  calnps  not  a
moment too soon as, on their starvation
diet,  many  more  would  have  died  in
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JCLpanese generals marching to the formal surrender in Singapore

the  next  few  months.  AI1  local  Jews
had been interned along with all British
civilians.  One  of the  synagogues  had
been used as a Japanese temple and the
other  as  an  ammunition  store,  but  at
least the Japanese did not mark out the
Jews for death.

VE Day meant little
to us except rdiof
that our families
were now out Of

danger, as the war
against Japan was
expected to last at
least another year

and we began
preparing f;or the

inwasion Of Malaya.
But the devastating

atorhic bombs
brought a sudden
and unexpected

Japanese surrender
in August - VJ Day.
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Run   down   of   the    forces    for
demobilisation    began    with    the
Japanese  surrender,  and in November
we  left the  Far East  for Plymouth to
pay off into reserve. The long voyage
home gave us the opportunity to think
about our future.

I   had   been   fortunate   to   come
unscathed  through  the  London  blitz
and later naval battles, and to have lost
no relatives in the Nazi camps or in the
war.  Nor  did  I  have  the  problems  of
those  awaiting  release  to  civilian  life
and finding a suitable job. As a regular
officer  I  would  continue  my  naval
career. Little did I foresee that within a
year  I  would  be  on  patrol  off Haifa
keeping  Jews  out  of Palestine,  while
Palestinian Jews, in their frustration at
British  policy,  would  be  killing  my
fellow servicemen.

And where shall I be on VE Day +
60?    Hopefully,    celebrating   with
Russian  veterans  in  Murmansk  our
ruining supply convoys there and the
gallantry  of  both  nations  and  their
sacrifices to beat the Nazis I

WOUNDED IN A
ROTHSCHILD

MANSION

Ronald Bayfield

VE DAY FOUND ME COMFORTABLY
ensconced  in  a  convalescence
home      which      had     been

commandeered for war wounded. It was
the  mansion  of Baron  Rothschild,
Rushbrooke Hall, just outside Bury St
Edmunds.

The news of victory in Europe was

greeted       with       euphoria       and
arrangements were made for a party. A
great barrel of beer was laid on for us
to drink to the health of His Majesty.
Unfortunately  no  one  knew  how  to
broach the cask. The beer oozed out in
a  trickle.  One  or  two,  clearly  very
thirsty  patients,  lay  under  the  tap,
mouths agape, to receive the nectar.

The  wonderful  news  meant  that
friends still with their regiments were
no longer in danger.  It meant that the

Sgt Bayfield -Instructor -Winter 1946-
1947

bombing  and  rocketing  that  had  so
imperilled our fahilies had ceased.

At the ripe old age of twenty-one my
thoughts were of home and being with
my recently wedded wife, Sheila, with
my parents, with my brothers. Len was
in ..he RAF stationed in Egypt and Des
wa.: touring with the infantry, soon to
find himself in Greece during the post-
liberation troubles.

Wonying thoughts of full recovery
and a possible posting to the Far East,
where the Japanese were still rampant,
came much later. I was still to serve in
the army for another two years.

It might be of interest to leani how I
came  to  be  a  well  looked-after,  very
well  fed,  member  of  His  Majesty's
forces,     spending     this     pleasant
recuperation  in  a  splendid  country
mansion.

On  July   18,1944,  I  was  with  2nd
Troop, C squadron of the 23rd Hussars,
a regiment in which I proudly served,
the regiment which was later to liberate
Belsen. I was part of the 1 lth Armoured
Division      which      had      already
distinguished   itself   in   the   early
Normandy bridge-head canipaign. We
were  now  leading  the  catastrophic
cavalry charge, code named Operation
Goodwood, that should have taken us
down the valley,  past  Caen,  followed
by the Guards Armoured Division and,
behind   them,    the    7th   Armoured
Division, straight on to Paris.

continued on riext page
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Unfortunately   everything   went
wrong.  My  tank  was just  one  of the
entire    squadron   destroyed   when
suddenly  confronted  with  concealed
Tiger Tanks with 88mm guns.

I  returned  to  England  on  a  Tank
Landing  Ship,  on  to  the  Canadian
Hospital at Famborough and further on
to  hospital  in  Perth,  Scotland.  Severe
bums to hands and arms having healed,

by December I found myself posted to
the  reinforcement unit.  I  was  greeted
with the news that the Colonel awaited
my return.  I was  sent out on a cross-
country  run,  followed  that  night  by
guard duty. Next moming I had such a
swollen leg that I could hardly walk. A
visit to the  local hospital  and X- Ray
showed  that  my  left  leg  had  been
peppered with shrapnel and one piece

Sgt Ba)field ready fior VE Parade, leaning agc[inst polished Comet

Wireless Instructor Team - 54th Training Regiment
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had worked its way round behind the
patella.  An  operation  followed,  and
then  to  Rushbrooke  and  then  to  a
second convalescence camp.

By  now  thoughts  were  looking  to
home  and  demob  encouraged  by  a
therapy  of mass  PE,  Highland  sword
dancing and a memorable whole camp
parade taken by a Regimental Sergeant
Major.  He  called  us  to  halt  and  in  a
stentorian voice shouted, `That bloody
man  at  the  back  -  have  you  got
anything wrong with your leg?'

In  an  equally  stentorian  voice  I
confirmed his suspicion. This reduced
the whole parade to roars of laughter.
Then in the same barrack square voice
`Well   get   off  my   bloody   parade

ground.,
Much  more  positive  was  a  letter

from        Sheila        enclosing        an
advertisement inviting applications for
an   emergency   teachers'   training
course. An interview in York led, after
demob,  to  a  two  year  certificated
course  at  Goldsmiths  College  and  a
career in teaching.

Medically downgraded, I was posted
back  to   my  training   regiment   in
Bamard  Castle.  With  four  others  we
collected a shining new Comet tank to
take part in the VE parade. I was sent
to Bovington on a six weeks wireless
instructors course and found life as an
instructor most rewarding.

I   well   remember   loudspeakers
booming out: ` Sergeant Bayfield report
immediately  to  the  Wireless  Wing
Offlce. Your wife has given birth to a
baby boy (later named Anthony). You
are to collect a fourty-eight hours leave
pass.  Congratulations. '

I was demobbed a year later in July
1947 I

SERGEANT ON
MOUNT SCOPUS

Leah Segal

THE  DAY WE  HEARD  THAT
Hitler was  dead and the war in
Europe  had  ended  was  very

special. In the days that followed, there
were public celebrations - I remember
a  colourful  mounted military parade
with horses ridden through the streets
of Jerusalem.  When the  news  of the
liberation  of the concentration  camps
came,  it  confirmed what we  already
suspected, the full horror of what had
been happening there.

Presumably  there  was   a  lot  of
movement of troops  from one theatre
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of war to another, but all this seemed -
and was - a very long way away from
us and our everyday lives in Jerusalem.
My life in the British amy, in which I
was  a  sergeant,  went  on  in the  same
way until I left, after I got married, in
1946,  and  for  the  last  six  months  of
1945  I  carried  on  with  my  work  as
normal. I hadjoined the Palestine ATS
in  1942.  Like  my colleagues,  I  was  a
volunteer. We were women of all ages
and  walks  of life,  and  I  worked  as
administrator in charge of a platoon of
about  thirty  nursing  orderlies  in  the
Military Hospital on Mount Scopus.

Mount  Scopus,  where  we  lived  as
well  as worked,  is where the Hebrew
University was first built - and where
part of it still is now. Going back there
after  a  trip  to  the  town  centre  was
always    a   wonderful    experience.
Canying  us  back  to  the  16th  General
Hospital,  the  bus  wound  up  through
the hills, past a military cemetery, the
Hadassah  Hospital  and  the  Hebrew
University, with its amphitheatre - and
as  it  climbed  higher,  the  Jerusalem
panorama  came  into  view,  with  the
walled  Old  City  in  the  distance,  and
mosques  and  Christian  religious  sites
in the valley.

The  patients  in  the  hospital  were
mostly  soldiers  suffering  from  TB,
who had been sent there from all over
the Middle East region because the dry
air and the  altitude  of Jerusalem  was
thought to be good for their condition.
We  lived  in a  compound,  in  a  set  of
huts,  but  the  offices,  kitchens  and
dining  room  were  in  an  old  stone
building, across the main road from the
hospital.  Every  moming  I  would  go
and see Matron and we discussed the
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organisation of the orderlies' work. As
far as I can recall, the members of the
platoon assisted the army nurses. Some
of them may have been fully qualified
nurses   in   civilian   life,   but   their
qualifications  did  not  count  in  the
army.

We   were   a   friendly   group.    I

I heard the voice Of
Wera Lynn singing

about the `white cliffs
Of Dover' and could
not picture where or

exactly what they
were. You must

remember, I was born
in Czechoslovakia

and I had never been
to England.

remember two particular women who
became  close  fiiends  of mine.  Amie
had come from Germany to England as
a domestic worker just before the war.
She   had   requested   a   posting   to
Palestine and came to us as a cook, as
her  parents  had  run  a  restaurant  in
Germany. Her cooking made a terrific
difference to my quality of life - I have
always  enjoyed  good  food  -  even
though  she  had  to  manage  within  a
strict budget.  After the war,  she went
to live in kibbutz Na'an, and we often
visited her there.  Another  friend  was
Shoshana, whom I had met in my early
ATS   days   in   Sarafand.   She   was
discharged  from  the  army  in   1945,
when   she   and  her  husband  were
expecting their first child. She lived in
Jerusalem  and  we  remained  close
ffiends  until  her  recent  death.  There
were    also    women    working    as
pathology laboratory technicians.  One
whom I remember from that time was
Irene  Herzberg,  who  later  became
well  known  to  Leo  Baeck  College
friends   as   Irene   Bloom field,   the
psychotherapist and counselling tutor.

Life was  not all work.  I  remember
especially the  wonderful  concerts put
on  by  orchestras  like  the  Palestine
Symphony Orchestra, which had been
founded  in  the  1930s  by  the  world-
famous violinist Bronislaw Huberinan.
Jemsalem was beautiful, a united city,

and  we  went  for  walks  through  its
streets  or  outside  its  walls  in  the
surrounding  hills.  There  were  also
concerts  held  in  the  amphitheatre  on
Mount Scopus.

And  news  reached  us  by  various
means.  On  the  wireless  and  in  the
newspapers we heard about the Labour
victory  in  Britain's  General  Election
of  1945:   I  was  delighted  but  also
astonished by the defeat of Churchill. I
heard the voice of Vera Lym singing
about the  `white  cliffs  of Dover'  and
could not picture where or exactly what
they were. You must remember, I was
born in Czechoslovakia and I had never
been to England.

I first met Ben Segal during one of
his visits to his family in Jerusalem. He
went  back  almost  immediately  to  his
army posting in North Affica, but you
will  not  be  surprised  to  hear  that  he
wrote  vivid  descriptive  letters.   In
January     1945    he    had    left    the
intelligence ser\/ice in Cairo to join the
British  Military  Administration  in
Tripolitania  as  offlcer  in  charge  of
Arab  education.  He  served  there  for
fifteen  months  until  March  1946.  He
was entrusted with the organization of
schools  for  the  local  people  in  the
Arabic language. Before that, under the
Italian  regime,  there  was  only  one
school  in  the  whole  area  in  which
Arabic was the language of instruction,
while the rest of the schools were run
by Italians who taught in Italian. He set
up  a wide network of Arabic  schools
across the whole country and, as there
was  a  shortage  of qualified  staff,  he
took  groups  of students  from  Tripoli
on intensive courses in Cairo so that on
their return they  could  serve  as  local
teachers throughout Tripolitania.

In November  1945  he wrote to  me
about the dreadful pogrom that he had
witnessed,  in which  130  Libyan Jews
were killed. For hundreds of years the
Muslims and Jews had lived in peace
but,  under Nazi  influence,  the  Italian
regime  instituted  discriminatory  laws
against  the  Jews,  and  Arab  agitators
stirred up unrest in Libya. The British
Administration  intervened  too  late  to
prevent the pogrom.  Soon afterwards,
Ben was transferred back to Cairo.

I  came  to  live  in  England  almost
exactly  a year after VE  Day,  in May
1946, after Ben and I had got married
in  Jerusalem,  twice  on  consecutive
days:  once in a religious ceremony in
his  parents'  back  garden  in  Talpiot,
and    once    in    a    civil    ceremony.
Curiously,  we  had  faced  a  few  legal
difficulties  in arranging  our wedding,
as he was a British officer and I was a
`native Palestinian woman' I
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WHY 'NEW' MEN AND WOMEN  CAN MARRY IN SYNAGOGUE

Darmy Smith

THE GENDER RECOGNITION
Act 2004 states that transsexuals
can apply to have their gender

reclassified by a new body called the
Gender Recognition Panel.  The panel
will normally include medical and legal
experts.  Successful  applicants  will
receive a new birth certificate with their
reclassified gender on it and will then
be able to have civil marriages in their
reclassified gender.

Applicants must have lived for some
years  in  the  new  gender  role,  have
undergone  sex  change  operations  and
would  have  supporting  statements
from     appropriate     doctors     and
psychologists. In extremely rare cases
the  Panel  could  reclassify  gender
without   a   candidate   undergoing
surgery,  for  example  where  medical
opinion is  that a person is too  old to
undergo such an operation safely.

The  act  has  several  qualifications
and  exemptions.  A person previously
married in their original gender could
not have their new gender recognised
unless  they  first  divorced.  In  some
cases,  a  person  with  a  reclassified
gender may not be eligible to compete
in certain  sports  in their new  gender.
The greatest exemptions are in the area
of  religion.  People  can  be  refused
various  acts  of religious  participation
such as  singing  in  a single-sex  choir,
becoming a Catholic priest or nun, or
leading Orthodox Jewish services.

Until  now  Jews  have  been  able  to
walk  into  a  synagogue  armed  with  a
birth  certificate,  proof  of  Jewish
identity such as a parental kef3{bcz% and
a  civil  document  permitting  them  to
marry. A rabbi would normally marry
them     on     the     basis     of     such
documentation.  But  clergy  are  not
legally obliged to marry a person who
they believe has changed gender under
the Act.

I  know  that  Orthodox  rabbis  will
exercise  the  option  of refusal  and  I
respect their right to do so. From their
point of view such a maITiage cannot
take place, as will be explained shortly.
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I  consider  myself fortunate  to  be  a
Reform  rabbi  and  to  be  part  of the
British Reform Movement' s Assembly
of Rabbis which has decided that it is
appropriate for a rabbi to officiate and
that    such    marriages    would    be
considered  valid  both  in  civil  and
religious terms.

The   Assembly   considered   the
opinion  of Rabbi  Walter  Jacob  who
wrote a Reform Responsa on this issue
entitled:  `Marriage after a sex change
operation'.I  His  paper  answers  the
question:  `May  a  rabbi  officiate  at  a
wedding of two Jews, one of whom has
undergone  an  operation  which  has
changed  histher  sex?'  Rabbi  Jacob
focuses on whether one may perfomi a
marriage in which one partner is known
to   be    sterile.    He    suggests   that
`Traditional Halakhah . . . would allow

a woman to marry a sterile male, since
the  obligation  of procreation  did  not
affect her.' As long as the prospective
wife had agreed to the marriage in full
realisation    that    her    prospective
husband  was   infertile,   traditional
sources  would  consider  the  marriage
valid and acceptable.

Jacob also cites opinions favourable
to  couples  marrying  where  either
partner  was  known  to  be  infertile,
including  the  opinion  of  Isaac  bar
Sheshet  (Spain,  fourteenth  century)
who  said  that  a  couple  should  be
permitted to maITy if they entered the
marriage  with prior  awareness  of the
situation.

Jacob     states     that     there     are
differences in the opinion concerning a
change of gender status of one partner
of a wedding couple, but he  cites the
Orthodox  Rabbi  Eliezer  Waldenberg
in support of the view that transsexuals
should  be  recognised  in  their  new
gender.

Jacob  concludes,   `Our  discussion
clearly indicates that individuals whose
sex  has  been  changed  by  a  surgical
procedure and who are now sterile may
be   married   according   to   Jewish
tradition.   Both  partners  should  be

aware  of each  other's  condition.  The
ceremony need not be changed in any
way for the sake of these individuals.'

A  few years  ago  the Jewish world
showed sudden interest in the  subject
of  transsexualism  because  of  the
fame/notoriety  of  the  singer  Dana
International.  The  following  extract
from the Jerusalem Post on the 8 May
1998    summed   up   the   Orthodox
halalchic detoahe..

`According to a review of recent Or-

thodox  considerations  of sex-change
surgery by Yeshiva University Talmud
professor  J.  David  Bleich,   in  his
Contemporary  Halakhic  Problems
(Yeshiva University Press,  1977),  the
operation  itself  is  forbidden  -  for
women because sterilization is prohib-
ited, and for males because it involves
castration,  which  is  prohibited.'  The
Gemara  (Shabbat   110b)  derives  the
prohibition against castration,  of both
humans  and  animals,  from the  verse,
`And that which is mauled or crushed

or tom or cut you shall not offer unto
the  Lord;  nor  should  you  do  this  in
your land.'  (Lev. 22:24)

Even  hormone  treatment  for  pur-
poses of sex change may be forbidden
because  of the broad intexpretation of
the commandment, `A woman shall not
wear that which pertains to a man, nor
shall  a  man  put  on  a  woman's  gar-
ment.'  (Deut. 22:5)

After  a person  has  undergone  sur-
gery, there are many practical feczJczfa7".c
questions,  including who  is an appro-
priate sexual partner, whether a divorce
is  necessary  if the  individual  is  mar-
ried, whether circumcision is required,
in the case of a female transsexual, and
which religious obligations apply.

How  these  are  resolved  hinges  on
whether  or  not  a  change  of  sex  is
deemed to have occurred in the eyes of
ffcz/a4feczfe,   for  which  the   external
organs  are  generally  considered  the
decisive factor.

Bleich's  own position  seems  to  be
that gender is  irreversibly determined
at birth and since the substitute organs
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are not capable of reproduction, there
has  been  no  true  change.   But  he
mentions the dissenting view of Rabbi
Eliezer  Waldenberg,  a judge  in  the
Supreme     Rabbinical     Court     in
Jemsalem, who maintains that surgical
reversal does effect a change.

Rabbi Eliezer Waldenberg discusses
whether  a  gef,  a  bill  of  divorce,  is
relevant after one partner has changed
sex. He decides it is not necessary since
a man cannot divorce another man. He
cites  a number of sources  concerning
women who had undergone a process
which     changed     their     physical
appearance  to  male.   He  seems  to
conclude that the defining criterion of
gender is the appearance of a person to
the naked eye at any particular time.2

According to Waldenberg, a person
who   had   been   female   in   bodily
appearance, and then had become male
by appearance,  would now be wholly
male  in Jewish law.  In the traditional
moming blessings  such a man should
say:  `Blessed are You,  Lord our God,
King   of  the   Universe,   Who   has
changed me into a man' rather than the
usual statement made by orthodox men
thanking God `Who has not made me a
woman.'   Similarly  where  orthodox
women usually thank God:  `Who has
made  me   according  to   His  will,'
someone   who   had   undergone    a
physical  change  to  become  a woman
should say instead  `Who has  changed
me according to His will.'

I     should     stress     that     Rabbi
Waldenberg's view is not accepted in
the   orthodox   establishment.   The
majority views are those expressed by
Professor  Bleich,  namely  that  birth
gender is  for life,  that  gender change
operations  should not take place,  and
that  marriage  in  the  newly  acquired
gender would be  forbidden.  I  respect
the right of the Orthodox rabbinate to
follow  this  fecz/cz4fez.c  opinion.  I  know
that  they  reach  their  position  with
responsibility and care.

While  there  is  a  presumption  in
favour of traditional positions, Reform
has  the  advantage  of  being  able  to
reconsider  classical  decisions  in  the
light  of  new  scientific  and  moral
awareness.

We    have    opposed    traditional-
fecz/czfafez.c  positions   on   issues   such   as
animal  sacrifice,  capital  punishment,
slavery and the denigration of women
and  their  voices.  We  do  not  do  this
because  we  are  being  lenient  -  but
because we believe it is right.

We reconsider fecz/czfrfeczfe both on the

grounds  of morality  and  also  on  the
grounds of reality. We do not reach our
decisions purely by examining texts in
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an ivory tower, but by going out into
the  w.orld  and  seeing  what  is  really
happening. This practice of going into
the marketplace and seeing how people
actually live is strongly recommended
in Talmud.

What  makes  a  person  a  man  or  a
woman? The traditional position is that
a  glance  of a  doctor  at the  time  of a
person' s birth is sufficient to determine
gender  for  life.  But  what  if physical
appearance is changed at a later stage
of life?  And  does  gender  depend  on
physical appearance alone? What of a
person's   own  self-experience  and
sense of identity?  What is the role  of
society in gender classification?

Lord  Winston,  one  of  Britain's
foremost      experts      on      human
reproduction,   made   a   passionate
speech  to  the  House  of Lords  on  3
February,  2004  claiming  that  most
practising  doctors  in  the  field would
describe  sex  on  six,  totally  separate
definitions. While genitalia may be of
one  gender,. other  crucial  physical
factors  may.  be   of  another.   Most
importantly,` he   suggested  that  the
question      of      gender      is      not
fundamentall`y  a  physical  matter.  He
quoted  Robe'If  Jaffe,  a  distinguished
endocrinolog,ist:

`Whereas'      genetic,       gonadal,

hormonal,  and  genital  sex may  be  Of
prime importance to the pkysician, the
gender identity, that is, how the patient
views himself or herself and the sex Of
rearing are paramount in determining
the patient's sexual identity:

Winston concludes that there needs
to be an understanding of the autonomy
of the  person  concerned  because,  on
the whole, they are the best people to
judge   how   they   feel   about   their
sexuality.

My  persona.1  and  professional  ex-
perience as a rabbi fully supports this
view.  It is possible for transsexuals to
be quite stable and rational beings who
have the one unusual feature that their
personal  identity  differs  from  their
assigned  birth  gender.  If this  feature
were  merely  a  symptom  of a  deeper
personality  disorder,   an  operation
would  not  cure  the  underlying  prob-
lems.  But  it  is  established  that,   in
appropriate cases, an operation followed
by social acceptance of their acquired
gender can make a life enhancing dif-
ference. It allows people a long lasting
and permanent sense of fulfilment and
wellbeing.  A traditional fecz/czfrfez.c view
would condemn these people to a life-
time  of mental  misery  and  emotional
pain.  A  modem  fecz/cz4fez.c  view  gives
greater  weight  to  the  welfare  of the
individual and of society.

Gender is  a complex  and profound
issue.  Although  physical  criteria  are
relevant,  the primary  criteria  may be
found  both  in  an  individual's  deep
personal  experience  of  self-identity
that  is  maintained  over  a  number  of
years, and also in society's recognition
of a person in their gender role.  I am
pleased  that  the  Assembly  of Rabbis
response  makes  it  more  possible  for
these  two  viewpoints  to  correspond.
Society  can be  helpful  in affiming  a
person's  self-understanding  by  legal,
medical and religious means.

The Assembly acknowledged that:
1    Responsible     medical     opinion

clearly believes that a sex change is
a proper procedure in certain cases.

2   European Human Rights law states
that  in  such  cases  people  have  a
right  to  be  recognised  in  their
acquired gender.

3    British  law  allows  for a new birth
certificate  to  be  issued,  and  for  a
civil  marriage  to  take  place  if
candidates     satisfy     a     gender
recognition panel.

The Assembly decided that where a
candidate has |`roof of Jewish identity
and  an  appro|iriate  birth  certificate,
rabbis may officiate at the candidate's
Jewish  marriage.  We  have  added  a
furthi3r  qualification  to  British  Law.
The Gender Recognition Act does not
insist  that  a  candidate  inform  their
future spouse of their history, although
if f, spouse finds this out after marriage
it   vould  be  sufficient  grounds  for
amiulment  or divorce.  The  Assembly
has  chosen  to  follow  Rabbi  Walter
Jacob',s  recommendation  that  both
parfuers 'be fully aware of the situation
prior tb marriage.

This  is  the  motion  passed  by  the
RSGB  Assembly  of Rabbis  in  April
2005:

`Individuals  who  have  acquired  a

new birth certificate subsequent to hav-
ing  their  acquired  gender  recognised
under the Gender Recognition Act may
be married according to  Jewish tradi-
tion. Both partners should be aware of
each other's  condition.  The ceremony
need not be changed in any way for the
sake of these individuals' I

Footnotes
I  First  published  in  American  Reform

Responsa, New York  1983, and recently
published  in  "Gender  Issues  in  Jewish
Law," edited by Walter Jacob and Moshe
Zemer, Berghahn Books 2001.

2 Rabbi Eliezer Waldenberg  "rzz./z E/I.ezer "

(10:  25:26:6).

RABBI DANIEL SMITH I.s' Se#!.or "I.#z.s'fcr o/
Edgware  &  District  Reform  Synagogue.  He
teaches  `Pastoral  Care  and  Community  Skills'
at LBC-CJE.

17



18 MANNA SUMMEFl  2005



ivl%rwlNIA
ESSAY

TOUGH TRUTHS -
HOW W'E FACE THEM
pc:!RE#tk#fi#ffffffi#oea;;siifeoRE;s-

to respond.

1  Jonalhan  Freedland

AEe:¥#::L:¥yi#dcsE#¥
is to be welcomed. Of course it is. The
old Churchill line about jaw-jaw being
preferable to war-war was never more
appropriate: in the early twenty-first
century,  it seems  that if the  great
civilisations do not speak to each other,
they will fight each other. Our choice is
straightforward:   we   can  have   a
conversation of civilisations -or a clash
between them.

For   that   reason,   the   platform
statement  published  in  A4:4jvIV4 'S
Winter edition is  to be  celebrated.  It
would  be  easy  to  make  the  obvious
criticisms.  Such documents often tend
to  collapse into platitudes,  since  only
the  most  banal  statements  can  win
agreement across the faith divides. And
there  can  be  false  equalities:  many
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Jews reading the Platform will wonder
whether, historically, they really have
been   as   guilty   of  violence   and
discrimination against the other faiths
as  they  have  against  them  and  each
other.    Doubtless    Muslims    and
Christians  will  also  see  lines  in  this
text that they feel apply to others but
not to them.

Still, these are minor quibbles. The
Platform contains some flashes of real
insight, ideas which might help us back
away  from  the  brink  to  which  the
twenty-first century has brought us: the
era of the intifada,  9/11  and the Iraq
conflict, an era in which a Jewish state,
Muslim movements (and nations) and
what  used  to  be  called  Christendom
have been in various permutations  of
conflict.

So it is heartening to read a line like
the  one  that  declares  `Each  of us
inherits  a  broad  and  rich  religious

tradition within which many differeut
views    coexist.'    That   is   hugely
important, not only on its own merits -
as a call for pluralism within faiths -
but for what it might do to bring about
an  accommodation  between  cultures.
For   if   we   admit   that   there   is
disagreement intemally, how on earfu
can we turn to others and argue that we
have a monopoly on truth? If we admit
there  are  dozens  of Jewish views  on
any topic,  how  can  we  then  suggest
`Islam' is wholly wrong and `Judaism'

wholly right on that same topic? The
point  is   spelled  out  admirably  a
sentence  or  two  later:   `As  human
beings with human limitations, we will
never be able to grasp the full meaning
of the  Truth.'  Once  we  make  that
move, the temperature between us can
lower. We can take that step crucial in
all conflict resolution: we can agree to
disagree.

I welcome, too, the section outlining
`What  needs   to   be   done.'   Pious

declarations are all very well; practical
action is what leads to change. I agree
that it would be useful if faith schools
taught other traditions, along with the
values of secularism and separation of
church and state. Meanwhile, pupils at
secular  schools  should  lean  about
religion.

My favourite sentence, though, is the
one  that  declares  `We  should  all  be
able  to   answer  affirmatively  the
question posed by the other:  "Do you
know  what  causes  me  pain?"  The
emphasis that places on empathy as a
religious  requirement  is  powerful
indeed - almost  a restatement  of the
enduring,  ancient  imperative  that we
should  refrain  from  doing  to  our
neighbour anything that we would not
want done to ourselves.

So the Platform is a useful document
but it faces two key challenges. First, it
must not remain a mere  dooument,  a
piece  of paper reproduced in worthy
newsletters and then ignored. It needs
to  be  discussed  and  even  preached.
Second,  it needs  to  be taken beyond
the relatively cosy realm of reformers
and progressives  in  each  of the  key
faiths.  Moderates  on  opposing  sides
can  often find  common ground;  it is
the hardliners in each camp who have
eventually to reconcile.

This   is   why   the   Chief  Rabbi
Jonathan Sacks deserved credit for his
2002 book The Dignity of Difference,
which tried to make the pluralist case
not  to  progressives  but  to  orthodox
believers.  That  challenge  remains.
Those  who  agree  with  this  Platform
need  not  only  to  discuss  it  among
themselves but to argue their case with



their  more  traditional  co-religionists.
We  need  to  see  Muslim  moderates
secking  to  persuade  the  hardliners
within their own faith; the sane goes
for  Christians  and  Jews.  That  will
require   the   quality   the   A4:4IVIV4
editorial   last   winter   so   rightly
identified:  courage.  But  it  is  surely
worth the fight I

JONATHAN FREEDLAND i.s cz coJwm#z.sf/or
'Ihe Guardian cz#d !7;e Jewish Chronicle a7!d ffee

a#ffeor o/Jacob's Gift: A Journey into the Heart
ofBelonging.

2  Brian Pearce

IT  IS  DIFFICULT  IN  BRIEF
comments to do justice to the depth
andspanofthisPlatfomiStatement.

Itssignatorieshaveformanyyearsbeen
at the forefront of inter faith dialogue
in this country. It shows the depth of
mutual understanding which they have
achieved and bears testimony to the
valueofbuildingpersonalrelationships
offfiendshipandtrustbetweenpartners
in dialogue over an extended period of
time. This has enabled the authors to
be confident and open in what they are
prepared to say together and it is good
to have the fruits  of their dialogue
shared with us all.

Too  often,  people  of faith  can be
defensive about their own tradition and
unwilling  to  recognise  where  its
followers have in practice fallen short
of the ideals which it sets before them,
(which  is  why  it  is  a  good  rule  of
dialogue never to  compare the ideals
of  one's   own  tradition  with  the
practices     of    others!).     So     the
constructive   critique   which   this
statement offers is most welcome.

The    document    summons    the
followers of faith traditions not only to
engage in intra faith dialogue within
their own faith community and inter
faith dialogue with other communities,
but  also  to  engage  with  the  wider
world.  All  the  major  faiths  sulnmon
their followers to this engagement. The
document  points  very  clearly  to  the
need  for  us,   as  people   of  faith,
groundedinthevaluesofourparticutar
religious  traditions,  to  engage  with
integrity with the political institutions
and processes where the future of our
local, national and global communities
are  decided.  In  doing  so,  we  must
always  seek  the  common  good.  We
also need to resist crude  and divisive
simplifications  of the  complex issues
with which we have to wrestle, as we
try to respond sensitively to the variety
of voices and interests which need to
be talcen into account.

This   statement   comes   out   of
reflection  by  members  of the  three
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Abrahamic   faiths.   This   trilateral
relationship is a natural and important
one. We also need a variety of bilateral
dialogues    to    tackle    the    often
problematic   historical   legacy   of
particular relationships. We also need
multilateral dialogue to work towards
a fully inclusive vision for the diverse
society  in  which  we  have  a  shared
citizenship.  The  present  statement
rightly points to the  common ground
which we  can find when we  explore
our  values,  concerns  and  goals  with
people of other faiths, while upholding
the integrity and distinctiveness of our
different religious traditions and while
this statement is made by followers of
the  Jewish,  Christian  and  Muslim
traditions,  I  am  sure  that those  who
belong  to  other world  faiths  would
echo much of what is said in it.

The quality and content of education
within  our  communities  is  vitally
important.  The  statement  issues  a
welcome call to community leaders to
`teach to  our  communities  the  value
and benefits  of dialogue,  cooperation
and interdependence'.  The process  of
dialogue  with  others  and  reflection
within a community needs to go hand
in  hand.  Dialogue  presents  us  with
challenges to our understanding of our
own tradition as well as those of others.
hiportantly,  our  sharing  in  the  pain
and aspirations of others will also call
us  to  action  to  end  injustice  and
deprivation  as  we  work  together  tb
`repair the world' .

Dialogue requires trust, integrity and
honesty  and  a  genuine  openness  to
mutual   enrichment   through   our
encounter with others. This  statement
exemplifies  the  rich  rewards  which
such dialogue can bring .

F[:RIAII PEAR!CE is the Director Of The Inter
Faith Network f;or the UK

3   Nickwood
1. It  is  always  welcome  when mem-

bers of different faith communities
come together for constructive con-
versation  and  dialogue.  For  this
alone the Platform  Statement is to
be welcomed.

2. There  are  many  things  which  the
Abrahamic faiths share in common
as `People of the Book' to which the
Statement refers including a `belief
in  God  and  shared  moral  and
spiritual values',  and it is good to
reflecttogetherbothonthetouching
points and the divergences.

3. The Platfomi Statement is welcome
for its  honest recognition of those
things which divide as well as unite.
Dialogue  is  sometines  caricatured

as  a  bland  encounter  towards  a
`1owest  common  denominator',

which  this  statement  is  careful  to
avoid.

4.  The Platfomi  Statement represents
careful  theological  thinking  and  a
relationship    developed   among
people  who  have  become  friends
over an extended period of time. It
must therefore be  listened to  with
due care and respect, but also with
therecognitionthatitwillinevitably
not  represent  many  within  the
different  faith  communities  who
have  shared neither the experience
nor the  expertise  of this particular
group.

5. It is inportant that members of the
three  faiths  recognise  some  of the
`unwelcome'  or  `tough  truths'  to
which    the     Statement    draws
attention, including a sad history of
violence and a notable lack of self-
criticism,  self-awareness  and  of a
proper humility  before  God.  It  is
indeed inportant for people  of all
faiths and none to stand together for
the  way  of  `peace,  understanding,
compassion and justice.'

6. Whilst agreeing that the three faiths
share   a   common   heritage   of
monotheism,  it is important not to
overlookthedifferentwaysinwhich
the  One  God has been understood
and   which   is   central   to   each
tradition.     For     example     the
understanding  of the  One  God  as
Trinity is distinctive of the Christian
understanding and is not acceptable
to either Jews or Muslims.

7.  Similarly    each   tradition   will
embrace a range of understandings
of each other and whilst approaches
which are disrespectful,  aggressive
and even violent must be  strongly
rejected,        since        we        are
interconnected there must be space
for vigorous  and honest discussion
and mutual critique.

8. The  Platform  Statement  should
provide   the   basis   for   further
conversationamongstawidevariety
of people  and will  reward  careful
study and reflection even by those
who  cannot (as yet)  agree with all
its presuppositions or conclusions I

DRNICK WOOD is a Tutor at Regents Park
Baptist College Oxford and Chair Of the Joppa
Group Of the Baptist Union

4  Mehri  Niknam

LET hffi BEGIN BY SIIARING
a personal  feeling  with you
because interfalth does not work

without a personal involvement and
commitment. Genuine dialogue always
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leaves   one   emotionally   sligbtly
exposed, but at the same time inspired
by the knowledge that has been gained.
The   degree   of  vulnerability  and
accomplishment   varies   at   every
meeting.Itisanencounterwhichworks
at   an   emotional,    spiritual   and
intellectual level simultaneously. Yet
one must make  sure that all of that
occurs within a very solid and realistic
andrationalbackground.Ihaveworked
professionally in the field of Jewish-
Muslim relations for over a decade, but
1alwayssaythatmyworkisavocation,
not a profession. It is deeply rooted in
my personal belief and experiences, as
well  as my expertise  and academic
knowledge.

I  was  born  and  grew  up  in  Iran,
where I lived a happy and comfortable
life.   My   national   and   religious
identities were well formed by the age
of six when I went to school, where I
was  the  only  Jewish  student  among
hundreds   of  Muslims.   However,
throughout  my  life  in  Iran,  being
Jewish in a Muslim country was never
an obstacle in my fully participating in
the cultural, intellectual and the social
developments of my country. I am very
proud to  remain  a  fully  acculturated
Iranian    Jew   who    is    a   known
Islamophile. I have a Jewish head and
a Muslin heart.

These days one often hears the cliche
about one's  `identity' -is it national,
religious, communal? As if identity is
a  simple,  solid,  singular  state  set  in
stone. I think that this approach is not
only limiting to the individual, but also
deleterious to the society in general. It
is   an  egocentric   and  narcissistic
approach, which isolates and imprisons
one in a mental, cultural and spirrfual
solitary  confinement.  I  believe  that
different  aspects  of our  life  require
different foms of expression, religious
or   otherwise.   Identity   need   not
necessarily be monochrome; rather, it
is a rainbow of colours that pours into
the prism of our existence in order to
produce  a  single  diaphanous  light.
After all, the Qur'an speaks of the 99
Beautiful  Names  of the  Unity  and
according to  Ibn Arabi  ®hilosopher-
mystic, thirteenth century Spain) there
are   Fusus   al-Hikam,   Bezeis   o£
Wisdom. Perhaps one can have Fwsus
oJ-ffovyo;cz, Bezels of Identity.

I  leaned  my  Judaism  from  my
beloved  grandmother  at  home,  but
absorbed Islam as part of my cultural
and intellectual  development.  Islamic
spirituality,  which I  leaned through
Persian   mystical   poetry,    is   the
language  of my  soul.  I  debate  in
English,  say  communal  prayers  in
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Hebrew, fall' in love in Persian!
In  Judaism  and  Islam,  the  unique

epithet of Prophet Moses is his ability
to speak ` . . .mouth to mouth' with God.
According to the Qur'an, God granted
King  Solomon,  (who  is  a Prophet in
Islam and renowned for his wisdom)
the  at]ility  to  comprehend  even  the
languages of the birds and the beasts.
Furthermore,  in  the  Qur'an,  God
commands  Prophet  Muhammad  to
resolve  disagreements  among  his
people  through  discussion  (s'feowr).
Both  Judaism  and  Islam  state  that
humankind  has  been  created  in  the

I learned my
Judctism from ray

beloved grcnd;mother
at home, but

absorbed Islam as
part Of my cultural

and intellectttal
development.

image  of the  Unity,  therefore,  it  is
incumbent upon  all  of us  to  emulate
the attributes of the Urity, one ofwhich
is to talk with one another. Therefore,
it seems to me that if the major aim of
Revelation is the felicity of humankind
in this world and its  salvation in the
world to come, surely we should share
this beneficence of God with each other.

I began this article with a personal
view, I shall end with a universal one:
`The path towards You, in whichever way

they seek it, is pleasant
To comect with You, for whatever reason
they try it, is pleasant
Your Countenance, with whatever eye they
behold it, is Beautiful
Your Name,  in whatever  language  they
declare it, is pleasant'

(Abu Sa'eed Abulkhair,
mystic, poet, philosapher, eleventh catuny Iran) 1

MEHRI  NIKNAh4  MBE  I.s  !foe  Erect/!!.1;e
Director Of The Ma:inonides Foundc[tion

5   Daleep Mukarii

IWELCohffl THIS CHALLENGING
and honest statement of a group of
theologians  as an act of courage,

vision and integrity. It recognises the
need for open dialogue - and in this
case,ittookalmosttwelveyearstobuild
trust and share publicly the concerns,

values  and hopes  of the  signatories.
While  it  accepts  some unwelcome
truthsitalsoaflinsacommonheritage
and set of beliefs. 'Ihis is inportant for
ourpluralistic,multiculturalanddiverse
community .- not only for the UK but
thewholehumanfamilythroughoutthe
world.

Recent   events   in   Britain   and
elsewhere  have  reminded  us  of the
multi-faith       and       multi -ethni c
dimensions  of our world community.
There  are  serious  tensions,  religious
fanaticism  and  ethnic  conflicts  in  so
many areas. This requires from all of
us a willingness to listen to each other
and respect each others traditions and
beliefs.  In  our  common  Abrahamic
heritage there is enormous concern for
the poor, the widows and orphans and
the stranger. We are all encouraged to
love our neighbours and to do good to
others - what does this really mean in
an  inter-faith  and  practical  way  that
allows  us  to  promote  human  rights?
More  importantly,  how  can  we  help
our religions to  contribute to sfeczJone,
justice and respect for each other?

For me, the challenge is in what we
can  do  together  -  to  build  a just,
inclusive and sustainable world where
poverty,  discrimination  and  injustice
are  actually  addressed.  The  platform
suggests how faith groups can help -
what  needs  to  be  done  within  our
world. But partnership must also lead
to action and change for the better. We
are aware of disputes, especially in the
land we all call holy, that need urgent
attention.  We  need  to  contribute  to
resolving this  dispute with actions  of
courage,  empathy  and justice  - that
recognises the dignity and rights of all
people in the region.

At the same time, we must tackle the
poverty for 1.5 billion people who live
on  less  than  $1  per  day.  This  is  a
scandal. I hope this Platform Statement
can be discussed, understood and taken
seriously by members  of each of our
communities. A few theologians have
taken  the  lead,  yet  we  can  all  get
involved.  This  year  we  have  come
together  under  the  theme   `Make
Poverty  History'  -  bringing  faith
groups, trade unions, development and
envirorment agencies etc. to influence
our Government and the international
community.  We  are  asking  for trade
justice,  debt relief and more aid.  Our
prophetic traditions call on us to speak
out,  take  sides  and protect the  weak
and vulnerable. Together we can work
for  poverty  eradication  and  social
justice. This will not be easy. We need
to  recognise  God  calls  each  of us
individually and in community to work

3



for human rights  and the  care  of our
planet. We camot afford to ignore this
challenge.  Every  three  seconds  a
person dies from a preventable cause.
This is also a tough truth that people of
faith cannot ignore I

DALEEP  MUKARJI  I.s'  f¢e  Dz.recfor  a/
Clwistian did

6   Barbara stocking

0XFAM   IS   A   SECULAR
organisation, and it would not
be appropriate to comment on

the religious/theological aspects of the
Platform  Statement.  Nevertheless,
Oxfam respects the religious beliefs of
those with whom we work, whether in
the UK or in seventy countries across
the world.  In our humanitarian and
development work, we are in countries
with large populations from all three
Abrahamicfaiths.Wewereverypleased
indeed to read the statement that the
three religions `seek to abide by ethical
and humanitarian principles both at
home and abroad.' All too often extreme
groups will seek to divide us - secular
from religious, Jews from Muslims and
Christians. It is vitally inportant that
we stand together on these principles.

After 9/11  and the ensuing wars in
Afghanistan  and  Iraq,  orgarisations
like Oxfam had to take a hard look at
themselves.  We  questioned  whether
the humanitarian principles which we
stand for really were seen as universal.
As  we  know,  many,  especially  in
Muslim  countries,  see  the  West  as
trying to  impose  a set  of beliefs  and
culture which are at odds with the way
they  see  the  world.  We  had  to  ask
whether humanitarian  agencies  were
seen as one more part of that cultural
iniperialism.  I  am  sure we  often  are
seen that way.  Despite  our efforts  to
employ local staff in countries and to
work carefully with respect for local
communities,  we  have  a  western
headquarters  and  our  funds  come
largely  from the public  of a western
coundy.  It will  take  time  before  we
have supported local partners in those
countries  enough  not  to  be  needed,
exceptperhapsforsomeextratechnical
support  at  times  of  crisis.  What  is
importaut though is that we have been
reassured in many  conversations  and
now in the Platfomi Statement that the
principles we work to are upheld by all
three faiths.

This  reassurance  is  important  for
two  reasons.  The  first  is  that  in  our
work we  are guests in other people's
countries and cultures. You have to ask
yourself  some  rather  searching  and
difficult questions if the basis on which
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youworkisfundamentallyatoddswith
the  people  you  are  seeking  to  help.
Secondly though, in practical terms, it
becomes  difficult to work safely and
effectively.     Oxfam,    like    other
humanitarian agencies works in some
extremely insecure envirorments. It is
diffioult  to  keep  staff safe  in  areas
where there are insurgents, bandits or
warlords. The only way it is possible is
that  the  people  themselves  want  us
there. It is that acceptance that gives us
our protection.

But  what  are  these  humanitarian
principles? Essentially they are about
supporting people's right to life, they
are about being independent from any
political or military actors and they are
about  impartiality -  providing  help
basedonneedandnotbasedongender,
race,   nor   religion   or   any   other
characteristic.  They  are  also  built
within  the  Geneva  Conventions  and
their additional protocols. In those it is
clear that .civilians, non-combatants in
conflicts, have the right to protection
and    that   humanitarian   workers
themselves have to be protected. Some
of   these   Conventions   are   often
breached  by  non-state  actors  and
sometimes too by states who should be
showing  an  example.  It  is  one  thing
though to recognise there are breaches,
but quite another to think that we no
longer need these Conventions or that
they do not work in the current world
where  terrorism is  too  easy.  In  fact,
again following  some  soul  searching
after  9/11,  the  Conventions  still hold
well.

I  hope  that people  from  all  faiths
will also support the Secretary General
this year as he takes forward the review
of the  UN,  including  the  Security
Council.   He   has   reinforced   the
responsibility  to  protect  all  people,
which  needs  to  be  upheld  by  all
individual governments, but is also an
international  responsibility.  As  in  all
our actions, we need to  act local  and
think  global  too  as  we  support  the
needy, suffering and the persecuted .

BARBARA STOCKING CBE i.s ffee Dz.rector,
Oxf elm GB

7   Neville Nagler

TIH pLATFORh4 STATEhffir`IT
recognises    that   the   three
Abrahamic   faiths   share   a

common   starting   point   in   their
recognitionoftheOneGodwhocreated
the universe and revealed Himself to
Ifis prophets, and a colnmon aspiration
of  a  world  of justice,  peace  and
compassion. It is the journeys between
those fixed points that give rise to our
different faith traditions.  Common

sense  suggests  that the  sentiments
embodied in the Platfomi are highly
worthy and, if they were ever achieved,
would undoubtedly bring paradise
downtotheearth.Sowhyhasthatnever
happened?Canthefutureeverbebetter
than  all the  experience  of the past
teaches us to expect?

If man]dnd has  a common purpose
on earth, it must be to make the future
better than the past. And we would all
like   to   think   that,   through   our
intelligence,  our  insights  and  our
understanding of history, we can make
the world a better place for the future.
But if history teaches  anything,  it  is
that man persistently fails to lean the
lessons of history. Most blueprints for
utopia have ended in disaster.

Perhaps that is why the  authors  of
the Platfomi seek to draw a line under
the past,  and set out their own set of
principles  for the  future.  We  can  all
recognise  the  significance  and  the
desirability of implementing the set of
beliefs and action points they identify.
But how do the authors envisage this
would happen?

The three Abrahamic faiths  do not
have  equal  capacities  for influencing
the fate of the world. Christianity and
Islamareaccustomedtobeingmajority
faiths  in  the  societies  where  their
adherents traditionally lived.  Jews  on
the  other  hand  have  always  been  a
minority  (except  recently  in  Israel),
and even now constitute only 0.50/o of
the UK's population and 0.2% of the
global population. Small enough to be
ignored   when   their   message   is
unwelcome.  And all too  often left to
stand alone when their interests did not
nor even now, do not-oincide with
those of the other two faiths.

We may all  agree in principle that
the  sanctity of life is  defiled by war,
terrorism,  genocide,  torture,  etc.  But
for most pragmatists there can always
be a `but'. War is terrible.. .but was it
wrong to make war on Hitler? Torture
is  shocking...  but  what  about  the
ticking bomb? Terrorism aimed at the
indiscriminate  murder  of civilians  is
unacceptable. . . but what if it is seen as
the only means of countering military
aggression? It is nice to be able to think
in terms  of principles  and  absolutes,
but most of us have to live in the world
as it is,  a world where trade-offs and
choices  have  to  be  made  between
competing     goods.     Philosophers
throughouttheageshavesoughtinvain
to bridge the gap between the world as
it is and the world as it ought to be.

ThereisapassageinJohnMortimer's
Vcryage  Round  My  Father where +he

continued on next page
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playwright  asks  why his  family  never
mentioned his father's blindness:  `Was
it  courage  or cowardice?  Did we  care
too much or care too little?' There can
be   many   honourable   reasons   for
ignoring  unpalatable  truths  and  for
perpetuating  myths  based  on  wish-
fulfilment. But the tale of the Emperor's
New   Clothes  reminds  us   that  the
exposure   of  reality   is   always   in
prospect.  It is  a brave  theologian who
genuinely believes that the building of
close  relationships  between  historic
antagonists is feasible and that atavistic
grounds  for conflict can ultimately be
set aside. For the rest of us lay observers,
we can but live in hope and even try to
do the sort of things urged by the authors
of the Platform. But maybe at the same
time our religious leaders can forgive us
our dose of scepticism: we are, after all,
only human I
NEVILLE   NAGLER   I.s'   D!.recfor   o/  fAe
Sternberg  Foundation  and  former  Director
General Of the Board Of Deptihes Of British Jews

8    Michael  JVLumisa

IHAVE HAD THE CHANCE TO
read  carefully  and  closely.`the
Platform Statement.

In  my  humble  opinion,  from  the
perspective   of  traditional/classical

Islamic  theology  and  Islamic  law,  I
could  not  find  any  section  of  the
document that conflicts with either the
text of the Qur'an or the sunna of the
Prophet (imitatio Muhammadi).

It is also my strong opinion that each
point of the document can be supported
by either a direct text of the Qur'an or
sunna,  or  a  close  interpretation  of a
text   from   the   Qur'an   employing
Islamic legal theories (usul al-fiqh).

It is  clear to me from the language
and  wording  of the  document  that  it
was prepared by scholars or individuals
with      training      in      Theological
Hermeneutics    and    contemporary
theologies  and this  might make  some
traditionalist  Muslims  uncomfortable.
However it is precisely this application
of  Theological  Hermeneutical  and
contemporary  perspectives   in  the
production  of  the  document  which
makes  it  important  for  Muslims  and
relevant   for   the   challenges   that
Muslims face today.

What   I   see   happening   in   this
document is Muslims taking part in the
production  of  knowledge.   This  is
extremely  important  because  the  role
of Muslims  in  contemporary  history
has always been reduced to providing
`an  Islamic   perspective'   after  the

knowledge has already been produced
by    members    of   other   religious
traditions. This is why we continue to
hear   and   read   about   `an   Islamic
perspective'  to  a  number  of  issues.
Such `Islamic perspectives'  only serve
to  confine  Islam  and  Muslims  to  the
margins  of religious  discourse  (I  use
the    word    discourse    here    in    a
Foucauldian sense). They reinforce the
view  that  there  is  a  dominant  and
central  religious   discourse   against
which Islam and Muslims must provide
their marginal and `other' perspective.

However, Muslims can move Islam
and themselves from the margins into
the centre of discourse by participating
in  the  formation  and  production  of
religious  and  theological  discourse.
Therefore, the participation of Muslims
either as individuals or as organisations
in the production of knowledge and in
`discourse formation' will be a positive

development  in  twenty-first  Century
Islam.

I cannot think of any further point or
comment to  make  that  is  not  already
clearly covered in the document I

SHAYKH  NICHAEL  MUNISA  /eacAes  I.#
the School Of English Literature, Language and
Linguistics at the University Of Newcastle Upon
rJ,„e
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JUSTICE COMES
BEFORE

RECONCIL.ATION

LAST  OCTOBER  SAW  MY
first  meeting  with  leaders  of
the Tutsi community in Brussels,

Belgium.  Because  of its  colonial past
and its recent history, Rwanda and its
people have developed strong and close
ties with Belgium.  From the  colonial
power of the past,  Belgium has  now
become the natural place of refuge for
the Tutsi survivors of genocide.

Originally, my brief was to provide
some form of support for their struggle
to remember and retell the genocide of
1994.   This  was  a  genocide  where,
within   a   few   months,   the   world
watched  as  95  per  cent  of the  Tutsi
community  were  massacred  by  their
Hutu  neighbours.  When  I  was  first
contacted to take part in such a project,
I  found  myself reacting  with  intense
passion.  `Genocide' and `memory'  are
words that make me respond with deep
emotions. My own family background
as  well  as  my  constant  struggle  as  a
rabbi to ensure that the memory of the
Holocaust is transmitted meaningfully
to  the  next  generation,  created  an
immediate     bond     to     the     Tutsi
community.

I was brought up  in the  shadow  of
the Jewish genocide. My father was in
hiding in a farln in central France and
my mother at the age  of two was  left
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alone as her own mother, brother and
grandmother  were  deported  to  and
killed in Auschwitz. So it was with an
acute understanding of Tutsi suffering
that  I  approached  our  first meeting.  I
felt that as Jews, with our own painful
history, we could help the Tutsis build
a framework to remember and transmit
to  future  generations  the  tale  of their
tragedy.

Over  forty  representatives  of  the
IBUKA  association  representing  the
Tutsi  community  currently  living  in
Belgium  attended this  first  gathering,
organised by the  `Service Social Juif',
under  the  efficient  leadership  of  its
community        director,        Viviane
Lipszstadt.  Viviane  and  I  have  been
working  together  for  many  years,
going  back to  my  time  as  a  rabbi  in
Brussels.  We  have  developed  many
programmes to connect the teaching of
Judaism with issues. Though I came to
live in the UK in the sulnmer of 2001,
this work has continued and developed.
The  idea  of working  with  the  Tutsi
community  gave  us  a  new  direction
and  it  was  for  both  of  us  a  major

challenge.
The  meeting  took place  in  a  room

often used to host the  `club amiti6',  a
social club for elderly members of the
Jewish  community,  most  of  them
survivors from the camps. As I looked
around the room at the people gathered
there - I was struck by the age structure
around   me.    Usually   you    see    a
smattering of all ages - perhaps some
of my  age,  in  their  mid-thirties,  but
some  that  are  older  as  well  as  some
that  are  younger.  Not  on  that  day.
Everyone was in their thirties.

Given  the  similarity  of our  ages,  I
felt at ease. Given the formality of the
French  language,  I  was  immediately
able  to  address  them  by  their  first
names.  At  the  same  time,  I  was  still
puzzled by  this  `odd  demographic'.  I
turned  to  the  then  president  of  the
association,  Eugene  Mutabazi,   and
asked  him:   `Eugene,  where  are  the
others?'  He  looked  at  me  and  said
simply: `Do you not know, we are what
is  left  of the  Tutsi  community -  our
parents  and elders were all murdered.
We  are  the  children  who  went  into
hiding  in  the  forests  at  the  time,
surviving as best we could, until it was
safe to  emerge.'  Eugene  continued to
tell me how the most vulnerable could
not  and  did  not  survive  -  the  very
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young and the very old were gone.
It was a distressing answer. I could

not avoid the similarities between the
recent Tutsi  genocide  and the  Jewish
genocide  during  the  Second  World
War.  Genocides share similar traits in
their   horror   -   they   are   violent,
meticulously prepared and horrifically
efficient.  Ih7hen  such  a  small  number
survive, genocide also creates an acute
problem for the survivors. When your
parents  and  family  have  been  killed,
whom  do  the  survivors  speak to  and
how do  they transmit the memory of
those  that  perished?  How  do  you
transmit  the  identity  of your people?
When  your  traditions  and  sense  of
identity   rely   so   heavily   on   the
knowledge and insight of your elders,
to whom do you turn when parents and
entire  generations  have  disappeared?
The  missing  link  in  the  chain  of
transmission,  so  painfully  felt  in  the
Jewish community after the Holocaust,
was just as real and as painful for the
Tutsis. I understood then why they felt
the   need   to   turn   to   the   Jewish
comlnunity  for help  and  support.  Not
just because we have experience in the
transmission  of  genocide,  but  also
because, having lived through the loss
of a generation, we could help them to
rethink and recreate their own identity.
In the same way as we have been able
to recreate Jewish identity today, could
we help them in the task of going back
to  their  roots  to  rediscover  what  it
means to be a Tutsi today?

Rwanda,   their   homeland,   is   a
country  that  seeks  to  reinvent  itself
after the horrors of its recent past. In so
doing, it implements a policy of forced
reconciliation between the  Hutus  and
Tutsis. From my Tutsi friends, I heard
that `in Rwanda today, we are told:that
we are neither Tutsi, nor Hutu. Ail of
us  are  supposed to be Rwandans. :.But
how can we, the victims,  live  side by
side with our killers, when justice. has
not   been   done?'   This   agonizing
admission made me  react  strongly.  A
comparable  situation after the  Second
World War would have been to tell the
German   Jews   who   survived   the
Holocaust:  `You  are  neither  Jew  nor
Nazi,  all  of you  are  Gemans'.  How
shocking  and  how  inadequate  such  a
forced reconciliation would have been.
How can we then now say that a policy
of  forced  reconciliation  in  Rwanda,
one  that  appears  to  bypass justice,  is
the  right  path  to  follow?  Justice,  in
Rwanda, has not been done.

The International Criminal Tribiinal
for  Rwanda  has  been  recognised  as
ineffective    in    coping    with    the
magnitude of the issues it attempted to

address.   By    1999,   of  the   many
witnesses  and  experts  interviewed,  it
was  understood  that  the  minimum
standards of international fairness had
not  been  met  and  only  a  minimal
number of defendants had been tried.
Faced with such failure, the Rwandan
government    turned    to    a    more
traditional   system   of  justice,   the
Gczc¢ca.  The principle was to mix up
and    bring    together    all    of   the
protagonists  to  the  actual  location  of
the  massacre.   These  included  the
survivors,      witnesses      and      the
perpetrators.  All  of them  would,  in
theory,  collectively  debate  what  had
happened in the quest for tmth. A list
of  victims  would  be  developed  as
would a list of the guilty and in turn
decisions would be made on the most
appropriate punishments.  This  system
not only saw victins standing side by
side with the men that had murdered
their children and finiilies but also saw
cases of robbery and theft tried side by
side with cases of systematic genocide
-  all  in  the  name  of  equality  and
harmony.

How could people like Eugene and
the other Tutsi survivors accept such a
parallel  between  crimes?  How  could
they accept that perpetrators should be
part of and agree with the process and
outcomes ofjustice? This was for them
yet    another    example    of   forced
reconciliation.  Given  the  inadequacy
of such justice, one must wonder: does
reconciliation     carry     a     greater
importance than the demands and our
intrinsic need for justice? It can surely
be argued that justice for its own sake
can at times be overruled by the desire
for peace, but what about considering
justice as an alternative to vengeance?
With no faith in justice, with no hope
that   murderers   will   one   day   be
punished  for their  crines,  we  should
fear that vengeance,  in Rwanda,  may
one  day take  over.  Remembering  the
past   can   indeed   be   a   dangerous
business.  `Let justice  cut through the
mountain', Moses used to teach. Let us
not forget that Moses might very well
have been thinking of the mountain of
vengeance    and    hatred    that    can
dominate  the  hearts   of  the  Tutsi
survivors if justice abandons them I

RABBI DAVID I\fflYER I.s Rc!bbz. o/Brz-gfefo7]
and  Hove  Reform  Synagogue  and  Rabbinic
director  Of the  International  Jewish  Centre,
Brussels.  Board  member  Of  the  CEJI,  Centre
Europ6en  Julf d'Irformation,  Bru3celles.  Apart
from his rabbinic duties in the UK, he regularly
teaches at the St Louts University in Brussels as
well  as  for  the  EU  and  various   European
institutions. His work with the Tutsis brings him
to Brussels on a monthly basis and will shortly
take him with them to Rwanda.
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Q..You   were   born   in    London's
Whitechapel in 1950.  Was it still a
Jewish errvironment?

A:  It  was   a  mixture.   The   Jewish
community  was  dominant  in  the
area where I grew up, but there was
a  tension between  Orthodoxy  and•  Reform. There  were  Irish,  Black

and     other     communities     co-
existing.   For  a  couple  of years  I
was  paid  to  make  up  a  773z.72)/cz#  at
the   ironically  named  Christian•Street  Talmud  Torah,  where  my

twin     brother     and     I     were
bc!r772z.£zi/czfe.    We  were  told  not  to
ask what it means, just c7czve#.   So
they were bad ambassadors for the
faith.   We   went   to   cfeeder   on
Sundays. Their  commitment  was
commendable but the quality of the
teaching  was  uninspiring.    Old
guys, smelling of onions, anathema
to the modem world.  I did not want
to end up like that.

Q; Where did you go to school?
A:Harry     Gosling     Primary     in

Henriques   [then  Bemer]   Street,
where  the  Oxford &  St  George's
Youth     Club     was.      What     a
difference.  Rabbi Lionel Blue was
minister. I  remember  him  being
very genial and singing furmy songs
after  Shabbat  service.    You  met
girls     there    -     I     went     out
with the daughter of one rabbi, I am
not saying which one.   I enjoyed it
hugely - a wonderful place led by
Sir Basil  and Lady Henriques  and
other  devoted  people  like  Miriam
and Sos Sopel.  They offered a raft
of activities,  especially drama and
performance.   I  directed  my  first
musical  there  when  I  was  sixteen
with my sister in it.  We sang in the
synagogue choir.   There were also
the taxi drivers' trips to the seaside
each year.  We did not know about
green fields - there were bombsites
everywhere.  It was a catalyst and a
passport to all sorts of opportunities

Q.. Was yours an observant home?
A: Not as  such, but there was  a deep

and serious respect for the values -
although   they   wouldn't   have
expressed  it  in  this  way  -  of the
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festivals,      but      we      weren't
`orthodox'.  I am a Henry after all,

not a  `Shmuel'!   Like most others
they  did  not  want  to  be  `alien'.
They wanted to maintain their faith
and loyalty.  My sisters got married
and  became   very   involved   in
Reform synagogue life.

Q; You are quoted as `learning from a
stool in Petticoat Lane'. Were you
Del Boy or Rodney?

A:  I was a nice guy.   I leamt the hard
way, doing it for pocket money.   I
leamt  to  `pull  a pitch'  and  sell  a
few watches and things, make a few
bob and get that independence early
in  life.   Up  at  6am  on  a  Sunday
morning   rain   or   shine.   I   can
remember  nothing  but  freezing
fingers,  setting  up  the  stall  in  all
weathers,  fmding  a  few  tricks  of
the  trade,  polishing  up  watches,
telling  a  few  tall  stories  about
where they came from.

Q.. So  performing  was  manifesting
itself even then.

A:  Yes,  but  before  that  I  was  at
Pinewood in a film when I was just
ten, and Shakespeare at prize giving
at  school.   It  is  worth  focusing  on
that little triangle  of home,  school
and club.  From our modest flat on
Boyd  Street  just  off  Henriques
Street,  I  could  go  to  school,  back
home for lunch and to Youth Club
all within 200 yards.  Our life was
rich and fertile, bound together by
these influences.

Q; What  was  the  parental  view  of
theatre?

A:  My father was  sick and could not
engage  or  guide,  but  both  he  and
my mother felt `do what you do to
the best  of your ability'.  My twin
brother  and  I  won  acting  awards,
we  did  Duke  of Edinburgh  stuff
and were very hungry for success.
My  older  brother  was  an  actor,
singer,  dancer  for  a  period.  He
encouraged me and as the youngest
of six,  my brother and I benefited
greatly  from  the  older  siblings
taking  some  of the  knocks  from
which we were sheltered.

Q.. Then RADA?

BARRY  HYVAN
IN  CONVERSATION

WITH

HENRY
COODVAN

Award-winning
actor, singer, dancer

and supporter Of
Jewish culture
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A:  First  a  lot  of  teenage  acting  at
Toynbee Hall, and a Youth Theatre
exchange    in    Czechoslovakia.
There was a feeling that although -
or even because - you were in the
East   End,   you   should   regard
London  as  your  opportunity.    I
applied to RADA at eighteen, was
told to  come back in a year.   So  I
worked in the Players ' Theatre, was
an Assistant Stage Manager at the
Mermaid,  toured,  then  RADA  at
nineteen  for  a  three-year  course.
Then Children's   Theatre   work
touring the country in a white van,
then  dance  school  in  Switzerland
where I met Sue my wife, who had
come there from South Africa.

Q.. You were performing at the Munich
Olympics  when  the  Israeli  team
was murdered?

A:  They closed the Games for a period
of       mourning        and        most
entertainment  groups  went  home.
We  stayed  and  we  were  asked  to
perform after this to crowds in the
streets  after  the  mourning  period
ended.

Q.. You  have  done  commercial  and
National Theatre...

A:  And  ten  years  in   South  Africa
acting and teaching...

Q.. Is there a dijference between West
End and South Bcank?

A:  There  is pressure  everywhere,  but
doing a musical like  `Chicago'* in
the West End is very different from
doing  `Assassins'*  at the  Donmar
or `Guys and Dolls'  at the NT.  At
the  latter,  the  atmosphere  in  the
rehearsal room is to do the best you
can in the work, rather than just to
be  impressive  at  all  costs.  In  the
West  End the  danger  is  you  have
got to be great immediately, no time
to nurture, develop, try things out.
In the NT, the Donmar, there  is  a
sense of exploration.

Q.. Do your `Award' roles rank highest
in your memory or are there others
you feel better about?

A:  The awards sometimes match your
best achievements but not always.
They  confim  that  something  has
made an impact and encourage you
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to  keep  fighting.  They  teach  me
that I have the capacity to impress,
so...  forget  about  it.   Get  on  with
the job, do not rely on it.

Q.. How was leaving South Africa?
A:  Difficult.  We  had  a one-year-old.

Within      weeks      of      getting
back though I was employed by the
Royal    Shakespeare    Company
which  I  did  not  expect.   I  was
working in Rymans putting paper
clips  on  shelves,  thinking  `1  have
been away, nobody knows me'  but
I went into a lovely show with Zoe
Wanamaker,    John   Thaw   and
Daniel  Massey,  then  stayed  with
the RSC for many years.

Q..You    have     covered     all     the
disciplines   and   media   -   TV,
film, stage,  radio  -  but  have  you
missed anything you yearn to do?

A:  I do enjoy it. It can be dangerous to
spread  yourself too  thinly  and  be
seen  as  a jack-of-all-trades,  but  it
suits  my  temperament.    I  have
played  far  too  many  bastards,
villains and swine and not enough
nice roles. I'd like to be `nice' for a
change.

Q; You have done lots for the likes Of
the Spiro Institute and many other
Jewish  cultural  organisations.
How   much   does  being  Jewish
matter in your profession?

A:  As you beco`me inore well-known
you become a sort of ambassador.
Everyone  appropriates  you.   I  am
happy with it and respect it, except
that I must be faithful to my work
and not sweeten the pill in regard
to    Jewish   parts.    The    Jewish
community is extremely hungry for
the  Arts  -  where  would  London,
the  West  End  be  without  that
terrific  audience,  its  appetite  and
hunger?   It  has  nurtured  me  and
without  sounding  mawkish  I  do
want  to  return  the  compliment.
They  are  knowledgeable  about
theatre and if they come again and
again  to  see  modem  writing  like
`Art,'     `Hysteria,'    `Angels   in

America'    demanding    modern
writing as well as the fun things, I
appreciate   that   interest.     The

Jewish community is a huge part of
the  Arts  landscape.   I  have  turned
down Jewish roles because I felt it
was the wrong thing for me or the
wrong time or I did not want to be
`8hetto-ised.'

Q.. Any f;avourite music/ book/ play?
A:  I   have   just   recorded   `Private

Passions'  for  Radio  3  so  you  can
listen  to  my  choice  of  music.    I
cannot  choose  just  one.    I  love
cabaret,   I   love   Jaccques   Brel.
There  is  one  contemporary  group
I'd recommend and that is  `Oy Va
Voy.'    They're  wonderful  as  an
example  of a  Jewish  band  that  is
newly minting traditions and ideas
that  are  deeply  rooted  in  Jewish
music.

Q.. Happy  with  your  son  going  into
acting?

A:  Yes, he got a first in Philosophy at
Oxford   and   is   a   good   actor,
training  properly  and  thoroughly,
so  we'1l  see.   He  knows  the  hard
times  there  can be  with  a mother
who  teaches  dance  and  a  father
who  is  not  home  nights  for  ten
years.    My  daughter  is  nineteen
and studies fashion.

Q; So  when  can  we  expect   `Henry
Goodman - the one man show? '

A:  I am longing to try and bring these
different strands together in a solo
performance, but what do you put
in?    Just  songs?    A  mixture  of
Kaflca,  Shakespeare,  whatever?   Is
it classical, modem?  What part of
myself do I serve up?  These shows
can  sometimes  be  born  out  of
frustration  and  that  is  not  what  I
want   to   do.     I   have   to   find
something within myself that will
bind all these things together I

*   Henry received the  Olivier Award for
Best     Actor     in     a     Musical     for
both productions,  the Best Actor Award
for j`4lerchcz7I/  o/ ye7?I.ce  at  the  NT  and
numerous  others  awards  and  nomina-
tions.   He   is   currently  getting  rave
reviews in Pfror's The Birthday Party a,i
the Duchess Theatre.

BARRX HYMAN is Vice-President Of Radlett
&  Bushey  Rofbrm  Synagogue  and fiormer  PR
consultcunt to RSGB.
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JACOB'S GIFT
by Jonathan Freedland

Published by Hamish Hamilton
London, February 2005,

ISBN  0241142431,
pp.416, hb, £16.99

-ACOB 'S         GIFT        TS         ALITIntertaining     and     fascinating
•J insight  into  the  author's  family
history spanning three generations over
a century. The book was written for the
author's  newborn  son,  Jacob,  and  is
intended  to  provide  a  guide  that  will
aid  the  development  of the  child's
identity  when  he  reaches  an  age  of
understanding.  Freedland  provides  a
sensitive and,  at times,  candid insight
into the events that shaped his family,
and he manages to provide the reader
with  an  engrossing  social  history  of
Jewish life in the East End of London
between the wars, as well as life in pre-
state Israel. The hardships of life and
the   impact   of  war,   poverty   and
prosperity  are  revealed  through  the
stories   of  his   family.   The   book
concludes  with  a  series  of  essays
reflecting  upon  modem  Jewish  life
and  our  role  as  Jews  in  a  modem
society I

JK
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FILLING WORI)S VITH LIGHT:
HASIDIC AND MYSTICAL

PERSPECTIVES ON JEVISH
PRAYER

by Lawrence Kushner and
Nehemia Polen

ISBN  1-58023-216-7, Published by
Jewish Lights P.ublishing, Vermont,
January 2005, pp.176, hb, £12.10

L IKE MANY PEOPLE, I IIAVE
heard a lot about the Kabbalah,
but  never  actually  studied  it.

Filling  Words  With  Light  is  i+  good
place to  start.  With its anecdotal style
and   sparing,   well-glossed   use   of
Hebrew,  it  initiates  the  reader  gently
into the mysteries of the Torah, Zohar
and Talmud. While its logic was often
alien  to  me,  I  was  impressed  by  the
love   of   language,   and   the   way
seemingly wilful misreading of sacred
texts  could yield powerful  and  often
beautiful  new  ideas;  and  also  by  the
sophistication  of pre-modem  Jewish
thought.  There  is  great  diversity  of
thought  here,   from  numerological
systems  to  meditative  journeys,  and
even  if  you  find  much  to  disagree
with, it will make you think .

AR
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THOSE WIIIO SAVE US
by Jema Blur

Published by Canongate Books
Edinburgh, February 2005 ,

ISBN:  1841955841, pp.496,  £10.99

THE PAST IS DEAD. THE PAST
is dead, and better it remain so " .
This  is  the  mantra  of Anna

Schlemmer - an  elderly woman now
living in Mimesota, but who grew up
in  Weimar  Gemany  and  lived  there
through  World  War  11.   Anna  has
refused   to   ever   speak   about   her
experiences with her daughter, Trudy,
believing,  as  she says, that it is better
to let sleeping dogs lie.

The  novel  tackles  the  fundamental
but  extremely  difficult  questions  of
German guilt and the role of German
civilians living under the Third Reich.
It is  certainly a brave  endeavour,  and
does   offer   some   insight   into   the
difficult wartime conditions they were
living  in,  as  well  as  the  variety  of
responses by Germans - ranging from
complicity to resistance.

Yet at the centre of the novel is the
relationship  between  a  mother  and  a
daughter.  In  some  ways,  history  is
serving the personal story which is in
turn serving  to  recount  the  history -
and perhaps neither gets the attention it
needs.   As   a  result  of  this  double
motivation,  parts  of the  book  seem
highly implausible. However, I would
certainly recommend it as `a good read'
-  successfully  building  tension  and
creating suspense. It is a difflcult book
to put down I                                 AN

THE SEARCH FOR SANA
by Richard Zimler

Published by Constable and
Robinson, London, June 2005,

ISBN  184529078X, pp.320, pb, £7.99

THE  UNEXPECTED  SUICIDE
of   a    charismatic    and    un-
conventional Palestinian woman

is the starting point for Zimler's novel.
A chance encounter with the woman's
Israeli  friend  takes  the  author  on  a
journey  through  Europe,  Israel  and
Australia  in  an  attempt to understand
the mysterious life and death of Sana.

A  clever blend  of fact  and  fiction,
The  Search  for  Sana  e;xplores  the
complicated  friendship  between  a
Palestinian  and  an  Israeli,  against  a
range of backdrops, from  1950s Haifa
to  contemporary  Israel.  Despite  my
initial   resistance   to   the   author's
personal  absorption  in  his  subject
matter,  the book ultimately proved to
be  a  highly  imaginative,  compelling
and intense read I                            DB
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QUHHN ANNE'S BOUNTY
is no more, for this fund established by Queen Arme in 1704
for the relief of the poorer clergy of the Church of England
was merged with the Ecclesiastical Commission in 1948 to

form the Church Commissioners. But the street which
proudly bears her name lives on, vigorously.

There are accountants, architects, solicitors, and surveyors all
practising their professions, all anxious to serve their clients
and to maintain the high standards which have come to be

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

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

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.

LHTWIS GOLDEN & CO
CHARTERED ACCOUNTANTS AND REGISTERED AUDITORS

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

Email:  fca@lewis-golden.co.uk
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GOODBYE RABBI -
HELLO  COUNSELLOR

0N  31 JULY  2005  I  WILL
have  retired  as  the  rabbi  of
Boumemouth Refomi  Syna-

gogue. On 1 August I will begin a new
career as a psychodynamic counsellor.

Rabbi Bayfield invited me to share
my reflections  on retiring from thirty
three years in the rabbinate. When I sat
down  to  write,  I  broke  out  in  a  cold
sweat. It is far too soon to stand back
and reflect on what is happening to me.
I  am  in  the  midst  of  ending  one
vocation and commencing another.  So
what follows is just a glimpse of `lived
experience'  as it has affected me over
the past few years.

Ten  years  ago,  aged  fifty,  I  found
myself thinking  how  I  envisaged my
retirement from the rabbinate. I knew
very  clearly  that  I  did  not  want  to
follow  my  father's  experience.  His
brilliant  rabbinic  career  was  stopped
short when, en route from a conference,
he suffered a fatal heart attack. Even at
fifty, I felt that I wanted a post-rabbinic
chapter to my working life.

In  any  week,  the  rabbi  can  be
teacher,  pastor,  caretaker,  scholar,
religious  leader,  marriage  counsellor,
life cycle event manager, volunteer co-
ordinator,  diplomat,  ambassador  and
many more. The rabbi occupies a post
that  requires  its  holder  to  fulfil  the
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many roles  in  quick  succession.  That
makes it difficult to have a clear idea
of what any or all of the roles mean.

Different work roles mean different
work  relationships.  The  rabbi  as  an
employee has many different masters -
and  mistresses.  The  cfeeder head,  the
Council     chair,     committee     and
communal leaders each has an interest
in the way the rabbi plays out his roles.
In the lead up to my fiftieth birthday I
found  myself wondering  which  was
most fulfilling, and which would have
the capacity to grow with me into the
post-rabbinic  phase  that  I  began  to
envisage.

It   was   easiest   to   identify   the
responsibilities     I     would     enjoy
relinquishing. It had been no fun being
responsible for opening and locking up
the  building.  Committee  and  council
meetings were a mixed blessing. But I
knew I enjoyed teaching immensely. I
derived great pleasure from sharing life
cycle  sz.mcfeczs.   It  was  a  privilege  to
comfort  the  dying  and  the  bereaved.
Preaching, which in the early days had
been  so  daunting,  had  become  an
opportunity  to   share.   Leading  the

congregation  in  prayer  has  been  a
profound  spiritual journey  that  I  felt
loath to terminate.

But  I  was  deeply  aware  that  the
aspect  of rabbinical  work  that  I  had
found most consistently rewarding, and
profoundly inspiring, was the pastoral
rabbinical role. In particular, the work
thattookplacewhenaproblembrought
the  congregant  face  to  face  with  the
rabbi. Twhen such an encounter resulted
in  the   congregant  taking   a  more
positive  attitude  to  the  congregation
and his Judaism, rabbinic work found
its deepest meaning for me. I sensed it
would   be   difficult   to   find   that
satisfaction in any other vocation.

If I were to  find a solution to  `life
after  the  rabbinate'  I  would  have  to
embark on a j oumey of self-discovery.
I  would  have  to  lean  for  myself to
recognise those aspects of the rabbinic
role that would nourish me in a future
vocation. It was about this point that I
was   invited   to   participate   in   a
spirituality proj ect. It was a profoundly
inspiring experience, especially the last
evening  when  the  participants  shared
stories, memories and artefacts, which
were  important to them.  After a long
search  for  something  that  expressed
what  I  wanted  to  share  I  found  a

continued on next page
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quotation by Franz Kaflca in the RSGB
High Holiday A4lczcfezor a.279):

`1  gave  orders  for  my  horse  to  be

brought  round  from  the  stable.  The
servant did not understand me. I myself
went to  the  stable,  saddled  my  horse
and mounted. In the distance I heard a
bugle call, I asked him what this meant.
He  knew  nothing  and  heard  nothing.
At  the  gate  he  stopped  me,  asking:
"Where are you riding master?" ``1 do

not  know",  I  said:  "only  away  from
here,  away  from  here.  Always  away
from here, only by doing so can I reach
my destination. . . '

I  realised  that  my journey  had,  in
fact, commenced. A few months earlier
I  had begun a therapy training that  I
hoped  might  result  in  my  becoming
qualified.  Around  the  same  time,  I
signed   up   for   and   completed   a
counselling  skills  certificate.  It  was
then  that  a  course  at  the  Tavistock
Centre caught my eye:  `Working with
the  seriously  ill,  the  dying  and  the
bereaved'.    I    signed   up    for   the
postgraduate  diploma,  and  had  to
contend      with       well       meaning
congregants who said `Rabbi, why are
you studying that? You are so good at
it!'    `Rabbi,   you   do   not   need   a
qualification, you are an expert! '
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An  early  opportunity  to  share  my
tentative  ideas  for  a  second  career,
post-retirement  came  in  a  garden  in
Vienna.  I  had  been  invited  to  take
Shabbat services.  On mofzez. Sfeczbbczf I
chatted  about  my  plans  with  the
Chairman.  He  listened  wistfully  as  I
described my `parachute'.

Studying   for   the   postgraduate
diploma   gave   a   framework   and
academic   rigour   to   my   pastoral
expertise.  The  Tavistock  required  all
trainees  to  undertake  practical  work
placements. For the first time, I found
myself counselling outside the Jewish
world.  It  should  not  have  come  as  a
surprise, but it was a revelation to see
that  there  is  no  difference  between
problems  incurred  by  Jews  and  non-
Jews.

Graduating  from  the  Tavistock,  I
eurolled  at  the  Westminster  Pastoral
Foundation  for  their  postgraduate
diploma         in         Psychodynamic
Counselling.  At  this  point,   it  was
necessary to share my thoughts for the
future  with  the  congregation.  Their
support  and  generosity  was  most
welcome. In lieu of a salary increase, I
was permitted a second `free day' each
week. This gave me the time I needed
to pursue my studies and to progress to
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qualification.
At  the  same  time  as  the  Tavistock

course, I took on a Boumemouth-based
certificate  in  counselling  in  primary
care,    which   required    a    weekly
supervised placement.  Mine was with
Headway       House       Dorset,        a
rehabilitation  centre  for  survivors  of
brain  injury.  I  started  as  a  volunteer
and was invited to continue with them
as  a  paid  counsellor.  My  work  with
Headway  has  been  maintained  at  a
modest level, to fit in with my studies
and my congregational commitments.

One of the challenges of working as
a  rabbi  is  the   cyclical  change   in
congregational  management.  There  is
no  guarantee that the  decision of one
Chair will be wholeheartedly endorsed
by successors. In retrospect, there was
a clear risk in announcing, at fifty, an
intention to  retire  at  sixty.  The  Chair
who    responded    so    well    to    the
announcement in 1995 was unlikely to
be the Chair for the following decade.
It  was  necessary  to  renegotiate  with
each  new  Chair  and  council  exactly
what  I  was  doing  and  what  I  was
hoping to do, Most Chairs and councils
continued to be supportive, and I was
allowed  to  continue  to  combine  the
ministry to the  congregation with my
training.

Eighteen months ago my retirement
was  announced  to  the  congregation.
From that moment people asked `When
are you leaving, rabbi?' I can never be
sure  what  lies  behind  that  question.
Deep regret that I will soon be on my
way? Or unalloyed joy that soon I will
be  replaced?  The  question  itself has
been easy to answer:  `31 July 2005'. A
more   difficult  question  has  been:
"What are you going to do when you
retire [sz.c], rabbi?" The answer to that
question has become clearer in recent
months.

My work with brain injury appears
to meet a need that I would have had
difficulty imagining a year or so ago. It
has    been    possible    to    take    the
experience  of working  with bereaved
congregants and meld it with academic
study  to  formulate  an  approach  to
working with survivors  of stroke  and
trauma in a truly innovative fashion.

Brain    injury    survivors    often
experience  a  sense  of bereavement.
They have  lost physical,  neurological
and psychological functions. They may
have      lost      employability      and
independence.  Often,  from  being  the
head  of  the  household,  they  have
become  its  most  dependent  member.
This      has      huge      psychological
consequences.  It  can  result  in  loss  of
confidence,  feelings  of guilt,  anger,
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depression and anxiety. Some feel that
they have  been  reduced to  a  level  of
dependence they had not experienced
since  infancy,  evoking  in  them  deep
feelings  of  shame.  They  may  feel
burdened by their perception of family
and friends pressuring them to make a
complete recovery. Counselling offers
the    brain     injury     survivor    the
opportunity  to  express  hurt,  sadness
and anger without fear of the response
it will evoke.

A  few  weeks  ago  I  was  asked  to
inspect   a  tombstone   at   the   local
stonemasons.   I   had   checked   the
engraving and was preparing to depart.
The stonemason asked `1 heard you are
leaving, rabbi?' I replied that that was
correct. He gestured towards the yard,
stacked high with granite  and marble
slabs waiting to be engraved. He feared
that before long the stonemasons' yard
would be gone. We shared the thought
that nothing stays the same, and agreed
that was not such a bad thing.

The process I have gone through over
the  past  ten  years  including  study,
training  and  personal  therapy  has
equipped me better to respond to what
the congregation presents. The rabbi is
subject  to  different  projections  from
congregants, and I have become better
able to put those into perspective.  It is

ironic that as a result of the training, in
the final years of my rabbinic career the
enjoyment of my work has increased.

Leading up to my retirement, I have
often wondered what sort of `ending' it
will be? I  find it hard to imagine life
without the day to day responsibilities
of the congregational rabbinate.  From
the  Torah  and  the  Midrash  we  learn
how  great  leaders  departed  to  be
gathered  up  to  God.  Are  there  any
examples  of  biblical  leaders  who
retired to take on a second career?

As  the  time  draws  close,  I  experi-
ence many emotions, mixed with some
nervousness. I have learnt to value the
excitement  of the  unknown.  Having
been alongside the tealn that has chosen
the rabbi who will follow me, I ani con-
fident  that  Neil  Amswych's  ministry
will be good for Boumemouth.

It is  difficult to predict how things
will  develop  for  me.  But  there  have
been  sufficient encouraging  signals.  I
look forward to the change .

RABBI  DAVID  SOETENDORP  rece!.ved
semildrch from Leo Baeck College in  1972 and
joined Bournemouth Reform Synagogue.  It has
since  trebled  in  size.  He  is founding  rabbi  Of
South Hc[mpshire Ref arm Jewish Congregation.
He  established  and  chaired  the  Anne  Frank
Educational  Trust,  broadcasts  regularly  on
regional television and radio, and qualifiied as a
psychodync[mic  couns ellor.

29



CASE OF
MISTAI(EN  IDENTITY?

Howard Cooper

IAha VVIIAT I AM. DON'T YOU
just  love  it?  The  palindromic
provocativeness  of it.  The elusive`Here-I-am-but-you-won't-pin-me-

down  of it.  The  delightful,  teasing,
allusiveness.  The  sheer playfulness.  It
was  one  of my  greatest  inventions.
Great because it had wit, and paradox,
and  timelessness  inscribed  within  it.
You want to know who J cz7"? You want
to know my 7!a77€e? God, whatever next?
Where  I live? What I look like? How
old I am? Give you my name and soon
I'd be  like  all the rest:  transient,  soft-
core deities whom you'd cling to like
hungry babies to the breast. No.  I am
not going to be  like the  others.  I  am
going to be unique. Peerless. I am going
to be the One, the one and only One.
So: I VILL BE whatever I VILL BE.
Whatever I damn well want to be. Not
what you wish me to be. So to speak.

That is the story I am going to tell.
The  same  story  I  have  always  told.  I
AM WIIAT I AM. It is the story I am
telling,  right now,  as  you  sit  in  your
chair,  at  this  very  moment,  it  is  the
story encoded in your genes - yes, the
ones you share with apes  and worms,
fruit  flies  and  cabbages,  my  divine
thumbprint  on the  building  blocks  of
existence. And it is the story closer to
you  than  your  very  breath,   your
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precious  lungs  working  away  as  you
sit, right now, taking in the life of the
universe,  at this very moment.  Atoms
that have  existed  since  the  beginning
of time, breathe in, the carbon from the
beginning  still  in  circulation,   still
animating all of life, breathe out, along
with you, a speck in my seeing, a breath
of my  breathing,  the  "czcfe  hovering
over you and within you, my spirit, my
presence,    my    gift   to    you.    My
generosity  knows  no  bounds.   So  to
speak.

Though perhaps it is not generosity.
For in truth - and where else but in me
can  you  find  the  Truth,  one  of my
thousand, thousand names? - in truth I
have no choice. I cannot stop the 7"czc%,
cannot  prevent  it  flowing  through
creation. It just IS. IT IS what IT IS. I
aln powerless to stop being unfolding,
my Being, moment by moment. I am
always  now.  The  pulsating joy  of it,
the  wonder  of being  helpless  before
being,  soul-stirringly  unable  to  stop
being-itself from existing.  Oh, I know
people think I  am  so powerful,  that I
have plans  and designs  and purposes,
that I can choose. But it is not true.  It
makes  a good  story,  but  it  is  not my
story.

I  know  people  are  fond  of those
stories, the ones where I am in charge,

where  I  am  imagined  as  a  parent
meting out rewards  and punishments,
for good and bad behaviour. Or maybe
like  a teacher who  has  nodded off to
sleep and let her pupils run wild. Or I
am  like  a  sovereign  who  rules  with
care and compassion and offers justice
to all. Or I am a cuddly protector who
will love you regardless. But all these
stories - and there  are  dusty libraries
chock-full of them - are not my story.
They are your story,  your need, your
consolation, your whistling in the dark.

You need these stories - and a lot of
your creativity has gone into them over
the generations - to help you feel safe,
secure,  loved,  important,  special,  to
feel  a  sense  of worth,  or  give  you  a
purpose.  I  understand  all  that.  You
want to feel valued, and that your life
has  a meaning.  Who doesn't? And so
you  have  created  your  stories,  your
fables, your legends. And some of them
are brilliant. You can be quite inspired,
when  you  set  your  minds  to  it,  and
your hearts. When you put your souls
into  your  mythology.  And  some  of
these  stories  that  you  have  created
almost  intersect  with  my  story.  You
have had some real poets amongst you,
some  awesome  storytellers.  Giants  in
the arts of weaving healing fictions.  I
salute your creativity.  Sometimes it is
almost  divine.  It  really  is.  As  if you
really knew me.

But the point I am making, the story
I am telling you now, is that you do not
know me.  And you carmot know me.
Because  I  am,  for  better  or  worse,
unknowable. I am sony, but that is the
way it is. And as for all the stories you
compose,  all  the  myths  and  pictures
and images you conjure up - when you
band  together  in  tribes,  paint  me  in
your  colours  and  issue  laws  in  my
name;  when  you  sit  by  the  fire  and
schfflooze,  sighing over the miracles I
wrought  in  days  of  old;  when  you
gather in colloquia and dissect me with
devoted precision;  when you sing my
praises  with  reverence,  believing  you
belong to me, and I to you - I want to
ask you: what in heaven's name is it all
for?  What  problems  are  your  stories
trying to solve for you? What fears are
they trying to protect you from? What
wishes in you are they trying to satisfy?
And what are you avoiding when you
turn   to   me   rather   than   to   your
neighbour?  Can't  you  see  how  you
ascribe   to   me   all  your  own  best
qualities?  Your capacity  for love,  for
justice,  for  mercy  and  compassion,
your  capacity  to  change  the  world?
Yes,  I  AM  what  I  AM.  But  you  are
what you  are -  and  you  have  power
and   majesty   and   tenderness   and
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generosity  within  you.  And  if  you
could only marshal your best qualities,
what a world you could have.

But I know, I know. You have other
attributes   within   you,   too.    And
sometimes  your  stories  have  ascribed
these  traits  to  me,  too:  anger,  hatred,
jealousy, envy, ruthlessness,  a callous
lack of attention to suffering and pain
and anguish and despair. Yes, there is a
catalogue  of your  worst  proclivities
that  you  seek  to  disown  and  then
project  onto  me.  What  a  convenient
scapegoat I can be. Even when you tell
those other stories - where I am seen
as a despot, a cruel and arbitrary tyrant,
ordering  and  disordering  existence
with cosmic contempt -once again you
fail to know me. My problem is that I
can  never  answer  back.  I  can  never
say:  `Look in the mirror: look at your
selves as you are, with your godliness
and your sublimity mixed up with your
grotesqueness,  your  aggression  and
your  mendacity'.  I  WILL  BE  what  I
WILL BE. But will you ever be what
you could be?

I contain all things, I hold in tension
within me all the opposites that exist.
Why  do  you  refuse  to  do  the  same?
When  will  you  learn  that  you  have
everything within you that you need to
redeem   the   world?   Stop   looking
outside for help. Yes, I am in the dawn,
and the dawn chorus, too. But I am also
in  your  dawning  awareness  that  you
stand  poised  midway  between  the
smallest particles  of creation  and  the
furthest reaches of the universe. And if
that does not inspire you,  if that does
not leave you awestruck at the beauty
and wonder and mystery of it,  if that
does  not make  you  thirst to  preserve
and conserve your precious planet, that
speck  of insignificant  rock  which  is
also  a  signature  of my  Being,  if that
does  not  make  you  strive  to  protect
each other's dignity and care for each
other's fragility and treat one another' s
differences with sacred respect - then,
sorry again, but there is nothing else I
AM can do.

And  talking  of nothing:  it  is  my
favourite   name   you   know.   j4)/I.#,
Nothingness.      The     antidote     to
anthropomorphists  everywhere,  all
those  who  seek  to  make  me  in  their
own image.  The Holy Nothingness of
Being.  All  your  images  are  fictions.
Believe in your fictions if you must but
be honest enough to recognise that is
what they are. For I am Ez.7c So/ That-
Which-Is-Without-Limit. And all your
images - your Shepherds and Shields,
Rocks   and   Springs   -   are   pretty
ornaments  you  string  together  and
jangle  in  my  presence  like  a  child's
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identity bracelet. Fake talismans,  sub-
Wordsworthian gestures pointing, yes,
to   the   limitless   fertility   of  your
imagination,  but  also  to  your  otiose
refusal   to   grow  up   and  face   the
contingencies  and  randomness  of life
in    all    its    chilling,    prodigious,
indecipherable,  heartbreaking,  heart-
stopping  mysteriousness.  You  always
want answers when surely you can see
that   maturity   comes   from   living
honestly with doubts, questions and the

Tloo many have been
Jelled in my name, by
those who believed
they possessed ray

name, believed they
Jmew me, lmew who

and what I AM.
Better f;or me now to
be Nothingness and

f;or you to stop
believing in me, if

beliof leads to that.

quixotic   indeterminacy   of  being.
Which is also my Being. So to speak.

You think I am being harsh? Well,
That is also who I AM. Too many have
been killed in my name, by those who
believed  they  possessed  my  name,
believed they knew me, knew who and
what I AM.  Better for me now to be
Nothingness   and  for  you  to  stop
believing in me, if belief leads to that.
And  it does.  Belief can be  a  form  of
cruelty. It leads people into excess, into
savagery  against  others,  and  often
against themselves.  So much needless
suffering. So much needless guilt. `The
God I believe in'? I do not want your
belief.  Nothing you say  about what I
AM should not be credible before the
burning  children.  And  the  starving
infants. And in the cancer wards. And
facing the Alzheimer's world without
end.

Do you know my  favourite psalm,
the one that touches me most?
Psalm
Noonemouldsusagainoutofearthandclay,
no one conjures our dust.
No One.

Blessed art Thou, No One.
In thy sight
we shall flower.
Towards
you.
A Nothing
we were, are, shall
remain,  flowering:

the Nothing-, the
No-One's  rose...I
Do   you   hear   the   abyss?   The

scratching and thrashing? Do you hear
the budded hope? The blossoming? Do
you hear the silence? Tongues cleaving
to palates. qater, I held his hand as he
slipped into the river, the Seine at Pont
Mirabeau, for he knew me almost like
a friend). Silence is my praise.2

In  the  old  days  they  used  to  talk
about  the   vz.cz  73egojz.vcr,   the  way  of
negation. Maimonides knew that trying
to say what I AM was a hopeless task,
even a heretic task. Descriptions would
always fail to capture my Being. Better
to limit oneself to talking about what I
was   not,   to   strip   away  the   false
accretions  to  my  eternal  fluidity  of
being,   the   misguided  attempts  to
capture  me  in  language,  however
lustrous.  `Being'  is  not  an object you
can describe;  but it can,  nevertheless,
be  experienced.   `All  real  living  is
meeting'3-meeteveryparticularbeing
with the fullness of your being and you
encounter my Being.

Does the wave know the sea? Does
the  shadow  know  the  light?  Do  the
colours know the rainbow?  I AM not
acrosstheseasthatyouneedtojouney
to  find me.  I  AM  not  in the  heavens
that you have to  climb  mountains,  or
even  ladders,  to  reach  me.  I  AM  in
your heart and in your mouth  and in
your  hands.  Closer  than  you  dare  to
imagine.  Through  your  capacity  for
being with my unfolding Being, I AM
in your speech, when it is honest. I AM
in  your  actions,   when  they  have
integrity.  I  AM  in  your  love,  your
compassion,  your  generosity,  when
you  are  open  to  the  Other  who  is
always  a reflection of you,  a window
opening onto me. So to speak I

Refererences
I This  translation  draws  on:  Paul  Celan,

Se/cc fed  Poe7„s,   (translated  Michael
Hamburger),  Penguin,  1990,  p.  175;  and
John    Felstiner,    Pcze//    Ce/cz;t..    Poef,
Sz/rvz.vor,  Jew,  Yale  University  Press,
1995, p.  167

2 Based on Psalm 65:2
3 Martin  Buber,  J  cz#d  77!o#,  (translated

R.G.Smith), Scribner/Colliers,1987, p.11
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GOD'S SLOT
Miriam Grabiner

IWAS VISITING A FRIEND FROM
teenage days who was sitting s%z.vcz
for his mother. He is very orthodox

now, and we rarely meet. That made it
even more  difflcult to  find the right
conversation for the  occasion. And it
was  a  relief to  share  news  of our
children.

In   this   case   the   subject   was
particularly  poignant  because  my
friend's  mother  had  suddenly  passed
away  a  few  months  before  the  Bar
Mitzvah of her beloved first grandson.
My fiiend asked about our eldest child
Daniel  who  is  fifteen.  Was  he  Bar
Mitzvah,     did    I    remember    the
Pczrfls%¢%.?  As  we  talked  I  realised
there  was  something  else  I needed to
say. I took a deep breath and continued,
`Our daughter Sarah was Bat Mitzvah

last month.  She chanted her Pczr¢Lsfecz%
Ki  Tavo  and the  Hoftarah  a.s wctl  a.s
leading the ffeczchczrz./ service with her
teacher. ' Surrounded by black hats, this
was a huge statement.

I myself was not Bat Mitzvah in any
formal  sense.  I  grew  up  in  a  main-
stream orthodox provincial community
which  only  began  to  introduce  the
somewhat   apologetic   Bat   Chayil
Sunday tea party when I  was beyond
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PUTTING GOD ON THE GUEST
LIST: HOW TO RECLAIM THE

SPIRITUAL MEANING OF YOUR
CHILD'S BAR OR BAT MITZVAII

by Rabbi Jeffrey K Salkin,
Jewish Lights Publishing, Vermont

2005, pp.188, pb,  S16.99

the  age  for this  rite  of passage.  As  a
woman  I  had  no  part  to  play  in  the
synagogue.  My  role  in  Judaism  was
defined purely in domestic terms.  On
the  other hand,  I  was  educated in  an
academic secular school which encour-
aged girls to attain equality with boys
in examinations, university places and
jobs. It was a contradictory existence.
Many of the parents of our daughter's
peers  at  school  today  choose  to  con-
tinue this conflicting approach. But as
Reform Jews we  are able to pursue a
far more integrated life where there are
no  such  inconsistencies  between  the
sacred and the profane.  While we  are
educating Sarah to believe she can have
the same aspirations and opportunities
as her brothers,  it would be strange if
her  experience  of Judaism  was  any
different  from  the  rest  of  her  life,
especially when she has  expressed an
interest in training to be a rabbi in the

future.
Whether   male   or   female,   our

children can prepare for the landmark
of Bar  and Bat Mitzvah  in  the  same
way.  It does not mean that the events
are identical because each child brings
their  own personality to  the  occasion
and every celebration is unique.  As a
family we  are  deeply involved in our
synagogue which is like a second home
for our children. For Daniel and Sarah
to be able to stand up in front of their
Community and take a responsible role
in  the  Service  for  the  first  time  was
meaningful.  I  know  that  this  is  not
always  the  case  but  it  does  make  a
richer  experience   of  Bar  and  Bat
Mitzvah for the young people and for
the whole Community. Older members
particularly  enjoy  watching  a  child
whom they have seen growing up reach
this  age  of responsibility.  It  is  not  a
one-off event but an acknowledgement
of a  commitment  and  of the  bigger
contribution they are able and expected
to make to the community.

Daniel's  Bar  Mitzvah  and  Sarah's
Bat Mitzvah were major highlights in
our  lives.  Perhaps  unfairly,  we  start
from the assumption that our children
will  be  able  to  acquire  the  necessary
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skills, and underplay how daunting the
prospect must seem to them. But I am
certain that the challenge of becoming
Bar or Bat Mitzvah gives our children
a great advantage at a critical point in
their  development.  They  gain  a  clear
sense  of who  they  are  and  what  is
expected  of them at a time when we
are told that so many young teenagers
feel lost and confused. It is thrilling to
watch them rise  to  the  challenge  and
prepare and deliver their contributions
to    the    synagogue    service    with
confidence and pride. It is said that you
can see a Bar or Bat Mitzvah literally
growing in front of your eyes. They are
able  to  see  what  they  are  capable  of
when they set their minds to it, and in a
very public way. The party afterwards
is great fun but it is the decoration on
the    icing    on    the    cake.    More
importantly,  the  Bar  or  Bat  Mitzvah
presents an opportunity to bond within
the family and with the Colrmunity. I
remember feeling surrounded by love
and  goodwill  as  if I  bad  given  birth
again. But this time the joy came from
my     baby's     own     efforts     and
achievement rather than mine.

There  is  another  dimension  where
shadows lurk behind the glowing light.
Many  members  of my  family  were
among    those    who    died    in    the
Holocaust. To be a Jew in the future, as
in the past, is likely to be difficult and
this is a heavy inheritance to pass on to
the next generation. As Jews we have
to  be  true  to  ourselves  and  share  the
responsibilities of the community. We
can only hope that our faith will bring
our  children  more  happiness  than
Sorrow.

We have celebrated one Bar Mitzvah
and  one  Bat  Mitzvah  and  we  are
looking forward to our youngest child
Joseph's  Bar  Mitzvah  in  two  years'
time.  I  am  sure  that  I  will  be  often
referring  to  Rabbi   Salkin's  book,
Putting God on the Guest Lists:  How
to  Reclaim  the  Spiritual  Meaning  Of
Your  Child's  Bar  or  Bat  Mitavch, ."
the coming months. It is an invaluable
guide for parents who are preparing to
celebrate  their  child's  Bar  or  Bat
Mitzvah  and  a  useful  manual  for
Jewish    educators    who    want    to
invigorate Bar and Bat Mitzvah in their
communities. With the benefit of many
years of experience and good humour
Rabbi  Salkin  expresses  eloquently
what  this  milestone  should  be  about.
One  of  the  chapters  explains  the
Shabbat moming service and the order
and  meaning  of the  prayers.  I  found
this  commentary  very  useful  and  I
think  many  people  in  the  synagogue
would welcome  such  guidance to  the
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Sz.ddwr which we often `get through' in
a  routine  way  without  cormecting  to
God. Rabbi Salkin covers the sensitive
issues  of managing  difficult  family
relationships      -      divorce       and
intermarriage  in  the  preparations,
involvement in rzed¢ha% projects, and
how to keep the party in perspective to
avoid excess and vulgarity.

The  message  of this  book  is  that
there will only be spirituality in a Bar
or  Bat  Mitzvah  service  if  God  is
present.  Every participant has to  find
God  within  themselves  to  bring  this
sacred  element  to  the  occasion.  We
hope  that  reading  from  the  Torah,
fmding something of relevance in the
Pczrczs%¢fe,  chanting as Jews have done
for  hundreds  of years  and  standing
before  the  Ace  creates  a  moment  of
connection with  God  for the  Bar and
Bat Mitzvah that will continue to touch
them throughout their adult lives. It is
also a time to make the connection to
every Jew alive, and to every Jew who
has  ever lived and who will ever live
so that each Bar and Bat Mitzvah adds
one more link to the chain. I thank God
that  our  children  have  found  this
cormection I

MIRIAM  GRABINER  /I.vex  !.#  IVoJ.fA   7yesJ
London with her husband and three children.

33



DO WE NEED A NEW DESIGNER LABEL?

34 MANNA SUMMEPl  2005



Wsig:Lt*¥J:¥]toTn:::;s„¥
When asked why one was not enough,
he answered:  `This  is the one I go to,
and the other is the one I would not be
seen in.' We are obsessed with pigeon-
holing  each  other into  categories  of
religious  observance,  Zionist activity,
communal  involvement,  age...  the list
goes on. Within the sphere of religious
practice, two words have emerged as the
defining      characteristics      of     a
community:  `traditional' or `modem'.

As `inside' and `outside', `west' and
`east',    so    have     `tradition'    and
`modemity'   come  to  represent  the

binary  opposite  of the  other.  Implicit
in this  relationship  is the  dependency
of  each  term  on  the  other  for  its
meaning  and,  more  importantly,  the
either/or distinction that governs their
use.

`In  numerous  RSGB  publications,

we assert ourselves  as  `pioneering the
troubled  interfaces  between  tradition
and modemity' I and applying a `litmus
test  of  Reform's  ability  to  marry
tradition and modemity without either
abandoning core practices or ignoring
current realities. '2

By using the terns `modernity'  and
`tradition'  to  navigate  our  members

towards a meaningfully Jewish life, the
British Reform community sells short
the role we do play within the Jewish
world today. We are denying ourselves
as  rightful  heirs  of Jewish  tradition,
preferring to see ourselves as wayward
cousins  who  carry  on  enough  of the
`tradition'  not to  be  disowned by the

family, but who feel far more at home
in  more  `modem'  environments  and
lifestyles.

Rather  than  viewing  `traditional'
and `modem' as diametrically opposite
terms, I propose that both belong to the
modem  era  and hold  a very  different
kind  of relationship.  By  challenging
tbe  theoretical   framework  within
which  the  Jewish  spectnm  of belief
operates, British Reform plays a much
more valued and responsible role.

Firstly,  let  us  look  at  `modem'.  If
Modernity  began  at  the  dawn   of
Emancipation,  then  the  contemporary
Jewish world is significantly different
to   Modernity.   The   S%oa!%   was   a
defining moment for us, as well as the
establishment of the State of Israel, and
the emergence of large, confident and
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powerful   Jewish   communities   in
Western pluralist societies, principally
in the United States. Whether this age
is defined as `post-modem' or not may
be best resolved with hindsight. But it
is     evident     that,     even     if    the
contemporary  period  still  falls  in  the
same  -  modem  -  era  as  that  of the
Emancipation  and  Enlightenment,  to
use the temi without further definition
is ambiguous and misleading.

Secondly,  `tradition'. At what point
does  something  become  a  tradition?
The   following  definition  may  be
useful: A tradition is a `set of practices,
normally governed by overtly or tacitly
accepted  rules   and  of  a  ritual   or
symbolic   nature,   which   seek   to
inculcate  certain values  and norms  of
behaviour    by    repetition,    which
automatically  implies  continuity  with
the  past.'3  Within  our  own  faith,
%cz/czk7!czA has legislated on the practice
of traditions, to ensure that what people
are doing is identifiable as Judaism.

Tradition  here   is   objective  and
controlling,   in   contrast   with   the
constantly  changing  and  innovative
modem world.  The Marxist historian,
Erie  Hobsbawm,  asserted  that  these
rigid structures of tradition were in fact
invented, rather than inherited, for the
very purpose  of creating  security  and
stability in an era of such rapid change.

The  notion  of `invented'  traditions
pierces  the  first  layer  of protection
around  `tradition  or  modemity'.  Are
all  expressions  of Judaism  today  in
some  way  invented,  even  those  that
claim to be part of a flxed, unchanging
Judaism?  Michael  Silber's  examina-
tion of the ultra-Orthodox community
concluded that it is a branch of modem-
day  Judaism,  albeit  an  anti-modem
one. He wrote that this community was
troubled  that  tradition,   as   it  was
understood by  the  mainstream,  often
did not prove up to the task of provi-
ding  a  forceful  response  to  troubling
`modem'  phenomena  such  as  secular

education,  linguistic  acculturation,
national  identity,  religious  reforms,
and  minority  status  issues.   Conse-
quently,  the  ultra-Orthodox  embarked
on  a  course  which  `can  best  be  de-
scribed as the invention of a new, more
Potent tradition'.4

The notion of `traditional'  does not
therefore  automatically  deserve  to  be
applied  to  those  who  renounce   a
modem  life  in  favour  of  one  that
represents the past.  In order to  define
`traditional'   more  accurately  it  is

helpful  to  focus  on  the  period  when
Jews  were  first  grappling  with  their
new   situation   in   Europe,   that  of
enforced  emancipation  into  modem

society.  Pre-emancipation  Jewry,  in
contrast  to  the  situation  today,  was
united.   It  was   the   solidarity   and
intimate nature of the community that
ensured its survival and stable position
within the country in which it resided.
The   `traditional'   Jewish  life  was
largely   unchallenged  under  these
circumstances. There were changes, as
decreed by the rabbinic leadership, but
the  traditional  framework  as  a  whole
was solid, for Jews knew no other way.

As political  emancipation pervaded
Europe,  Jews  were  for  the  first  time
offered choices  about the way to  live
their  lives.  There  were  many  secular
reactions to Emancipation, but it is the
creation of the multiplicity of religious
options  which  is   of  interest  here.
Abraham  Geiger's  radical  ideas  for
religious reform were not intended to
fragment the community, but to enable
Judaism  to  survive  the  revolution.
Geiger understood that there were four
evolutionary stages  in Jewish history;
revelation,   tradition,   1egalism   and
critical study. He argued that the time
in which he lived was the final era - of
critical  study.  This gave theology and
its   resultant   reshaping   of  Jewish
practice  legitimacy.  Geiger  failed  to
convince     the     majority     of    his
contemporaries,  and  founded  Reform
Judaism as  a distinct movement.  This
was still a profound historical moment
for Judaism  at  large.  For  Geiger  had
cmcially veered `tradition'  away from
being a concept of objectivity, to being
perceived as a process.

Geigerherebyvalidatestheprinciple
of autonomy of Jewish practice, which
is     crucial    within    our    Reform
community  today.  But  Geiger's  main
concern      was      faith,      and      he
underestimated  the  inherent  value  of
ritual  and  practice.  Geiger  therefore
alienated  those  people  who  valued
these `traditional objects' as an anchor
for their faith. Our Reform community
today  has  reclaimed  many  Jewish
rituals   and  practices   which   were
withdrawn   during   Geiger's   time.
According  to  the  principle   of  the
autonomy of Jewish practice, this is a
perfectly  legitimate  and  traditional
thing to do.

So   `tradition'  is  not  an  Aladdin's
cave of rituals and practices that we, as
Reform Jews, dip into when we fancy.
Rather,   the  traditional  process   of
engaging  with  centuries  of ritual  and
practice, and enriching our Jewish lives
with those that have meaning today, is
being a `traditional' Jew.

The  situation  today  is  that  British
Jewry  at  large  maintains  that  the

continued on next page
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authentic rituals and practices are those
that    have    been    routinely    used
throughout  our  history.  In  a  recent
study    conducted    by    the    UJIA,
published     in     a     book,     Be);o73cJ
Be/ongz.7tg,  the  authors  observed  that
British    Jewry    is    obsessed    with
authenticity,   even  if  they  do  not
themselves  carry  out  these  practises.
Case  study   `Ernest'   described  his
family as `living a Reform style of life
in terms of driving on Shabbat  . . .  but
as  soon  as  I  go  into  s%a!/,  I  feel  very
uncomfortable when I am in anything
other than in a United Synagogue . . . it
is  those  traditions  that  sort  of just
become  part  of you,  you  remember
from  the  earliest  days,  going  to  that.
And anything that sort of breaks those
bonds,  you  feel  slightly  out  of sorts
with.,5

But  the  UJIA  survey  also  showed
that whilst 53  per cent of the  sample
were  raised  `traditional  - not  strictly
Orthodox',  only  37  per  cent  declare
themselves  as  that today.  In  contrast,
13 per cent were raised Refomi and 20
per   cent   of  the   survey   declared
themselves  Reform.  This  poses  an
interesting  dilemma.  Do  we  continue

to use the language that is understood
by the majority of British Jews, in order
to encourage them to contemplate and
experiment  with  Refomi  Judaism,  or
do we use an exclusive language which
is  closer to  our principles,  but which
would  alienate  Jews  extemal  to  the
Reform experience?

Both  terms  `traditional'  and  `mod-
ern'   are  insufficient  for  defining
Reform Judaism.  But  simple  replace-
ments   like   `meaningfully  Jewish'
(traditional) and ` contemporary times '
(modem)  are unsatisfactory.  We must
also avoid Geiger's mistake of under-
estimating  the  value  of  ritual  and
practice, by ensuring their inclusion in
the  definition.  In  doing  so  we  must
also avoid obj ectifying `tradition'.

I  propose,  therefore,  that  Refoml
Judaism should be redefined from one
of practice to one of values. This does
not ignore, nor make redundant, ritual
and practice.  Rather, it focuses on the
importance  of the  underlying  Jewish
principles,      which      inform      our
autonomous decisions on how to live a
contemporary  Jewish  life.  The  focus
on values includes the changing nature
of  Reform  practice.   In  this   way,
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`tradition'   is   adjusted  to   imply  a

process  rather  than  an  object,  and`modemity'  is  rejected  in  favour  of
`living  a Judaism  for today'.  That  is,

after all, the core objective of Refomi
Judaism I
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Primate Of All England for generations.
Adorned  by  that  halo  he  went  to  the
Anglican  Consultative  Council  and did
all    he    could    to    moderate    their
disinvestment  statement.  But  he  still
voted for the churches to sell their shares
"in  companies  involved  in  Israel's

occupation  of Palestinian  lands".  In
practical  effect this means  a boycott of
Israel  because  the  definition  of such
companiescanbestretchedtoincludeany
one involved in trade with Israel.  If Dr.
Williams comfortably believes that he did
not vote for a boycott that day, he proves
that he knows a lot less about marrmon
than he does about God.

But never mind the deep theology or
high finance involved in this boycott. To
understand this Archbishop we need to
know just one thing. He has, in the past,
flirted  with  certain  left  wing  positions
and  fashions.  And  that  fashion  is  now
relentlessly  anti  Israel.  It  has  but  one
aim,    sometimes    subtly    disguised,
sometimes  brazenly  flaunted  -  a  full
boycott  of the  Jewish  state.  So  expect
lots more boycott moves to pop up in tbe
most unexpected of forums over the next
few months.  To be anti-Israel, the Left
insists,  is  in no  way to  be  anti-semitic.
Except that most Jews  are  assumed by
them to support Israel, and therefore are
instantly suspect. How deeply disturbing
to  find  the  occupant  of the  see  of St.
Augustin,  albeit  inadvertently,  in  such
fragrant company.

#
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for which  he  is  searching  every  spare
minute  of his  days -  any relic  of the
Jewish  life  that  a  century  ago  had
flourished   in   that   remote   area   of
Germany. This one was gently curved and
of solid wood, a clothes hanger with the
carved name of A. Nathan. Once upon a
long  time  past  it  had  been  a  Jewish
department store in the north east Gerinan
townofKrakow.Itssurvivinghangerwas
not considered quite fit for a glass case
in the vicarage, nor deemed worthy of a
place on the shelves of the local museum.

That  left  only  one  recipient  on  the
pastor's list -the regional rabbi. And the
next time we shared one of the Holocaust
commemoration  ceremonies  that take
place throughout the year in my area, he
formally presented it to me. "I would not
like it to disappear in some cupboard,"
he pleaded. I gave him that promise, and
backed it with an assurance as durable
as the wood in the hanger. "I will use it
for  my  gown,"  I  solemnly  told  the
attentive multitude. "And in my chaotic
household no gown of mine has ever yet
seen the inside of a cupboard."

#
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West Ham cemetery. Beats of joy that at
last someone in the Jewish community
had grasped the  arts  of spin and news
management.  For the  focus was  all  on
the graves of two children, Rachel aged
13  and Abraham  aged four and a half
which had stood in peace for 150 years.
And  that  made  the  headlines,  and
plucked  all  the  chords  of sympathy.
Witbout that  focus  on the  children the
cemetery invasion would have rated no
space  -it  was  after  all  the  117th  in  15
years. After the  second  or third,  such
events cease to be news. If only in their
57 years the Israel authorities had learnt
the  simple  lesson  that  child  victims
capture hearts, and had sent around the
world the picture  of every toddler and
teenager killed or maimed by an Arab
bomb,  the world's  love  and  sympathy
wouldstillbewiththatbeleagueredstate.
Because  of their refusal  to  learn that
simple lesson, the Arabs are today loved,
the Jews widely and deeply hated.

#
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knighthood,    and   Jonathan   Sacks
promptly gets the same honour after the
same  span. A knighthood now  clearly
goes with the job -after nearly a decade
and a half in the public arc light. Is that
why Sacks modestly said that his honour
was one for all of Anglo Jewry or was
his  self deprecation  merely  what  is
expected of honours recipients in these
days  of Blairite  egalitarianism?  Every
school  caretaker now  insists  that  his
MBE is but an honour for all the school,
including the next child to be expelled.
The contrast with Jakobovits could not
be  greater.  On  receiving  a  peerage
anotherfouryearsonhefirmlytoldevery
questioner that this was NOT an honour

for Anglo Jewry, but a strictly personal
one.  With  that  unflinching  honesty
Jakobovits  showed  a  tighter  grasp.of
reality than his successor. For while Sacks
is  now  Sir  Jonathan,  I  remain,  quite
rightly, plain Willy.

#
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around Berlin,  a city that specialises  in
them. For two weeks running the list of
Shabbat  service  officiants  in  the  local
Jewish weekly described one of its long
serving rabbis as a "cantor". Than which
there can be no greater snub to any rabbi,
except myself. Enshrined in my heart is
a  Sunday afternoon  at Upper Berkeley
Street. I had taken a wedding, greeted the
congregants, and was on my way back to
the  vestry  when  I  was  stopped  by  a
straggler.  "Excuse me," he  said.  "I was
late into the service. So tell me, who was
the rabbi at the Chuppah."

"Well, I was," I  said.  "No, you were

not,"    he    replied    with    a   hint    of
indignation. "I have just heard you sing
the seven blessings. You are the Chazan.
So who is the rabbi."

"Well. . .  er, I really am."
"No, you are not" he said dismissively.

"You are the Chazan. I heard you."

I know when I am beaten, I have a lot
of training. So I shrugged my shoulders,
and  skipped away to  savour one  of the
proudest  moments  of my  rabbinate.  If
only  all  my  other  congregants  were  so
readily  convinced  of the  beauty  of my
Song.

#

IWAS  IN THE ANTE ROOM TO
paradise,  a  spot  so  peaceful  and
beautiful that I would not mind if I

never made it to the next stop. It was the
garden of a rabbi's house in the Carmel
hills outside Haifa. And Rabbi  Samuels
was  explaining  how  the  rocks  had
acquired  the  grace  of their  contours
within the last hundred thousand years.

"Even I do not remember that time" I

whispered  to  my  young  and  already
distinguished neighbour.

Trigger happy he shot back:  "Just try
to cast your mind back . . ."

The longer I do, the easier it gets I

RABBI  WILLIAM  WOLFF  z.s  /#e  regj.o#cr/
rabbi in North East Germany. He has previously
served  congregations   in  Wimbledon,   Brighton,
Reading,   Milton  Keynes   and  Newcastle  upon
Tyne.   He  trained  at  Leo  Baeck  College,   and
started in the rabbinate as an assistant to the late
Rabbi Hugo Gryn at 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  F}oad,  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 The Movement for F]eform Judaism, 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  MUSEUIVI  EXHIBITION AND  EVENTS  2005
The Last Goodbye is an exhibition  by the Jewish
Museum,  Finchley, which tells the  remarkable story
of  10,000 unaccompanied children  rescued from  Nazi
Europe on the  Kindertransport.
The Last Goodbye records this extraordinary story
through evocative photographs, documents and
personal testimonies. The exhibition casts a vivid light
on the experiences of these young refugees, the heart-
rending decision of their parents to send them away,
and their difficulties in adjusting to life in a foreign
country. Tracing the rise of Nazism, the exhibition
highlights core issues relating to prej.udice,  racism,
conformity and indifference.  It also demonstrates the
courage and kindness of those individuals who opened
their homes to these refugee children.

JEWISH  MUSEUM -FAMILY HISTOF]Y WORKSHOP
October 1 6th at 4pm
This is an opportunity to find out how to research your
family roots.
Telephone 020 83491143
Email  enquiries @jewishmuseum.org.uk

WATERCOLOUR ART CLASSES
WITH  LINDA GERVEFITZ
A ten week course for all levels of experience
with  an  emphasis on  individual tuition.
Wednesdays  7.30pm-10pm
Telephone 020 8349 5724

REFORM  CHAVURAH:
An  egalitarian,participatory,  Living Judaism.
The  Beform  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 Fleform Chavurah  Friday Nights
Sternberg Centre - October 7'h 2005
subscribe@reformchavurah.org.uk

IIIIIBTas

UNION  FOR  REFORM  JUDAISM  68TH  BIENNIAL
Houston, Texas.  November 16th-20th 2005
The Movement for Peform Judaism is proud to
announce that we will  be taking a group of people
from the United  Kingdom to join this extraordinary
experience. Six thousand Reform Jews coming
together from all over North America with a small, but
significant,  contingent from  Israel and  Europe.
A gathering filled with workshops, worship, social

gatherings and more than anything else a feeling of
enormous  optimism  and enthusiasm.
Information Julian  Pesnick 020 8349 5678

julian.resnick@reformjudaim.org.uk
or David Jacobs 020 8349 5643
david.jacobs@reformjudaism.org.uk
THURSDAY  LUNCHTIME  FIECITALS
1.15pm-2pm  .  Strudel  Caf6 open  all  day.
Telephone June Lewis 020 8349 5724

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

LEO BAECK COLLEGE -
CENTRE  FOR JEWISH  EDUCATION
Tuesday 13th September 2005 at 8pm
"Discovering the World's  First  Female  Fiabbi"

Pegina Jonas  Memorial  Lecture.
At the Liberal Jewish Synagogue,
28 St. Johns Wood Poad,  NW8

LEO BAECK COLLEGE -
CENTRE  FOR JEWISH  EDUCATION
New Year Cards & Diary 5766
Posh Hashanah begins Monday evening 3rd October
Telephone 020 8349 5600
Email  info@lbc-cje.ac.uk
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