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Editorial Lara Ddmmig and Elisa Klapheck

Leaving Protected Houses Antje Vollmer

:and'trédit_?éh should offer stability. But they can only do this if the people who turn
. ta faith and time-honoured ritual trust that they can bring solace. It is only through

Editoriak " ..

tolerance aﬁ'cl"opj_c.ﬁn'cfs:s tha_; this trust can be built.

EEV Policies Christine Bergmann

The study of history makes it clear to us that women always have had to strugg]e in
every area of life for every centimetre of ground they have gained. Be it past or pre-
sent, true perseverance is required for this fight. As you address the theme of this con-
ference, “The Jewish Family ~ Myth or Reality,” you are taking the bull by the horns.
$tereotypes and clichés about women and the role of women and the family continue
to prevail. This is true for the whole of our society.

Debate among Jews about the renewal of Furopean Jewry is overdue. The aim of Bet
Debora is to provide an impetus for this. At our first conference in May 1999, we
discussed the continued development of Jewish tradition. We addressed the ques-
tion of how women rabbis, activists or scholars increasingly influence life in Jewish
communities and synagogues. At this conference we will tackle an issue that plays a
major role in contemporary discourse; “Does the family have a future?”

This question is decisive for the future of the Jewish community. As in the past, the
classical nuciear family is still viewed as a foundation of Jewish tradition, There, the
roles of women seem to be fairly clearly defined. But in reality, the Jewish dream fam-
ity is no longer the rule, Jewish men and women live as singles, single parents, in
"mixed" partnerships, and as lesbians and gays. Their lifestyles are, in short, diverse
... which reflects the general development of society. At our conference, “The Jewish
Family, Myth and Reality,” we would like to examine these trends from a Jewish wom-
en’s perspective in order to formulate our own standpoints and introduce them to the

But a welcome public debate on the rote of the family in our society currently is tak-
ing place. "The disintegration of the family” is an expression that crops up again and
again. Failing marriages, rising divorce rates and a decline in the birth rate are fre-
quently cited as evidence of this trend. If we take a closer look, we see the institu-
tion of the family is actually far more stable than claimed. People have come to per-

current debate ceive the family more positively in recent vears. That is not surprising in view of the

in this context, it seems important to us that both the Jewish and non-Jewish com- social developments that [ will, for the sake of brevity, call globalisation and a de-

munities are aware of Bet Debora. We hope to encourage that with this journal, which mand for increased flexibility. These developments are causing people to seek emo-

documents the conference and invites further inquiry. We welcome a response and tional stability primarily within the family.

wauld like to greet readers at the next Bet Debora conference in 2003 In recent years, family structures have become increasingly diverse. There are single-
g > 2003,

parent families, "patchwork” families, foster families and families in that the heads
of househald or parents are not married. Nevertheless, nearly 80 percent of children
are still raised by married couples, just as before. These forms of family also deserve
recognition and support. The developments of recent years show that family life is
not static, but is changing in many ways. Although the form of the family has re-
mained stable, the roles of individual members and the patterns of relationships have
changed fundamentally. The trend today has deviated from the norm of sacial groups
required to secure existence to familial rela-

tionships based on choice, And that is an en-

How can faith and the new forms society has developed for living in groups be re- richment.

conciled? How can a modern woman introduce herself into a time-honoured system Yet there 15 still a long way to go before consensus about work within the family it-

without destroying it? I'm extraordinarily pleased to give the welcoming address at self has been achieved. Who is responsible for work within the home and raising

. . R M - ’J 3 -, - - . - - |- - M . -
this conference, because ['ve always wondered about these questions. ['ve had the children? The changing roles of women are a central factor for the shift in forms and

good fortune and challenge of entering political life at a time when the position of types of families and changes in family relationships. Today, women, like men, want

women was infinitely different fram the role they play today. | saw how emancipa- both career and family. But the roles of men are beginning to change, too. After all,

tion was practised in the "revolutionary times” of the 1960s and 1970s. [ fought for from 50 to 7G percent of young men say they would support more equality in part-
it and struggled to see it did not fail and developed, moving from pseudo-emanci-

pation to genuine freedom. As women's roles changed, the entire society followed

nerships, childcare and housework. But there is a great discrepancy between these
desires and reality. It is still not easy to reconcile family and career. As in the past,

suit. The traditional conception of the family as a fundamental element of the com- childeare is a sticking pqint, but parents do not 1"ecciV§ enough support in the work-
ing world either. One of the major questions society faces is how to achieve a more
harmonious balance between the worlds of work and home. Together with numer-
ous firms in Germany, we are currently campaigning for a new image of fatherhoed
in our society. We want to motivate fathers to take active responsibility for their

families. We want them to spend more time with their children and view themselves

munity had to be altered. Working women and new types of work and leisure ac-
tivity affected the interests of men and women, creating a demand for new concepts
for coexistence.

Incorporating these worldly developments into the Jewish tradition requires a great

deal of courage. The women taking part in this conference and in the first confer-
as more than just the breadwinner.

The core of the traditional nuclear family is undergoing permanent change. Stereo-
types are confronted by reality on a daily basis. At your conference, these issues will
be addressed in the context of the Jewish family. Change within it ts closely linked
to Jewish women's changing perception of themselves. And it is only fitting that you

ence two years ago have demonstrated they have what it takes to tackle the task at
hand, They left the protection of their homes and dared to go out Into the world.
They became rabbis and cantors, showing that women enrich, rather than disrupt
the act of prayer. They have shown it is possible to profess faith together with men
without being disrespectiul,

That this is now possible is a sign that the major currents of the times can not be inctude in the discussion your perspectives as Jewish women, which have been im-

stopped; not even by religions and traditions. In turbulent times like these, religion pacted by new conditions within the Jewish community as well as within society as

a whole.

U0 [Awexcerst from the opening address of the confereice) (Exccerpt from the opening address of the conferonce)

Greetings
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"Zelem Elohim” and Human Bonding Boris Schapiro

The family bond is generally a2 human one and the ability to bond is 2 splendid gift
that js a significant characteristic of humanity. The Jewish approach to family is to
form a bond and fill it with love, something that is central to being human, For this
reason, part of the Jewish perception of the family includes special attention to de-
fining what a person actually is.
The answers to that question vary according (o different Jewish perspectives. From
the political paint of view, human beings form and maintain states and communities
that subordinate the decisions of the individual those of the community. Faken from
a nsychological perspective, humans use reason to form symbols of the individual
and the entire community. The philosophical perspective views humans as those whao
possess dignity and respect the dignity of others. From the religious point of view,
humans are men AND women created in God's image. In the words of the Torah,
this principle and the understanding of humanity are called Zelew Elobim [God's like-  gyafine Goodiia
ness]. "Man” and “woman” in and of themselves cannot be God's likeness, but ima- .
ges of idols at best. That s why Jewish tradition understands humans and God to
have qualities that are intangible, cannot be smelled or felt, but can nevertheless be
experienced,
What is in Zelent Elohim that cannot be perceived by the senses but can still be expe-
rienced? It is the characteristic of being an idea and the capability to form bonds.
That is what makes for the AND. It symbolises the family, which represents humans
and the human world in microcosm. It aspires to love that signifies humanity in prac-
tice.
[ welcome Bet Debora and congratulate the organisers of this conference. [( is an
event that draws to mind the central aspect of being and becoming human, the first
source of life, upbringing, the shaping of communities and reason, the dignity and
blessing of Jewish, feminine and human perspectives in the new, the modern and the
traditional.

(An excerpt fron the opening address of the conference)

Jael Botsch-Fitterling

Dayenu—Enough is Enough

Step by step, we women are managing, three thousand years after King David, to
bring women's rights up to par with real living conditions, to eke out the same rights,

even if we repeatedly suffer setbacks. In this year's election for representatives to the
parliament of Berlin's Jewish community, of a total of 62 candidates only four wom-

Greetings

F-

Women of Bet Debora,

you're on the right road

to making the vision,

of equal rights and obligations

for men and women into reality,
not only in the secular world,

but also in the area of religious services.
| wish you much success

that will benefit the daughters

of our people.

Be strong and courageous, daughter
of Israel!

en were elected. And even when only one woman is in the executive and another is
in the presidium of the parliament, the significance of women in these groups is in-
creasing continually. So it's no wonder men are trying to put a damper on things.
As space for families has evelved from housing large enough to accommodate an ex-
tended family to a unit that will fit in 2 standardised three room flat, the myth of the
woman as the one who tends of the home and hearth has faded. Reality demands
self-confident, emancipated women, who are willing, able and do assume responsi-
bility and competence in the shaping of all aspects of their lives.
Those who know ivrit know grammatically masculine forms inclide and certainly do
not exclude feminine agents. Dayenuli—It's enough that men interpret Mitzvot [Je-
wish comandments], ctc. to suit their interests. The time is ripe for women to step
in and pursue theirs. We women also know what our Tarah says about the rights and
duties of people in general: the laws, Mitzvot that are to be obeyed by men do not
automatically engender bans for women. In this sense and in the tradition of the pre-
war community in Berlin, [ wish this conference a great deal of fighting spirit, with
Rabbi Regina jonas as a model.

(An excerpt from the opening address of the conference)




Let me tell vou about the seder | cenducted on the second night of Pesach crganis-
ed by the Jewish Lesbian and Gay Group based in London—founded almost 30 years
ago. This seder was specifically arranged to provide a space for lesbian and gay
Jews—who are olten excluded, ignored or marginalised within their families—to ce- -
lebrate together, in the spirit of Pesach, as tree people. But this seder was more than
this. As a group spokesperson put it, in an article published in the (London} Jewish
Chronicle the previous week: "We consider our group to be 2 family... Cur seder re-

lizabeth Tikvah h nforces the fact that we are an alternative family.” {6 April 2001)
Elizabeth Tikvah Sara During the past three decades since leshian and gay Jews have begun to emerge from
the hidden nooks and crannies of their otherwise ‘normal' Jewish families, the emerg-

ing communities of lesbian and gay Jews have become alternative families, olfering

ove, support and a deep sense of kinship. The most interesting aspect ol this deve-

opment is that the sense of family has become greater as the diversity of the Jewish
tesbian and gay community has become more evident. Contrary to what some might
imagine, that second night seder was a very heterogeneaus gathering, encompass-

Family life in general has changed and transmuted into a heterogeneous phenome- ing Jews of all denominations and none, women and men of different ages, singles

non—but what about Jawish family life? Well, it seems that on the ultra-orthodox and couples—and two children as well, In fact the similarities between the gather-

front—particularly within the Chasidic world—there has been very little change ings on the first and second night were as notable as the obvious contrasts. White

since shtet! days. But what about those Jews—the vast majority—who don't live on one hand there were many more adults than children at both sederim and there
apart from the mainstream society? The tale of my synagogue's first night commu- was an absence of teenagers and young people in their 20s and 30s, on the other
hand, participants at both sederim had made an active choice to be there and there

was a tangibie sense of a diverse group of people celebrating as a family.

nal Seder [ritual meal at Passover] provides an instructive response to this question.

It was a lovely, lively occasion celebrated by a very diverse group of members and

RN

ndividual

s making an active choice; diverse groupings celebrating togetherasa fam-

friends of the congregation of different ages: Jews by hirth and Jews by choice; non-

Tewish partners and family members; nuclear families; extended families; singles; ly: [ want us to hold these two concepts, these two realities, together in our minds

couples—including at least one lesbian family and two lesbian couples. Into this

o that we may consider the implications of what may seem, at first sight, to be an
inlikely combination. The observance of Pesach throughout the generations, like
he cbservance of all the practices that define Jewish life, is rooted in an obligation
o serve Cod, who liberated our people from Egyptian bondage. that means, of
ourse, that the obligation to keep Pesach is in some sense the obligation that de-
ines our existence as the Jewish people. Quoting Torah, the Haggadah [tale of the

mix came a group of regular guests at the synagogue’ festival celebrations—some
adults with learning disabilities who are part of a voluntary Jewish project in the
area called Tikva.

As we say in England, ‘a good time was had by all.’ But the sub-text of this happy
gathering was a little more complex, And as | facilitated the proceedings [ was con-

scious, on this great night for asking questions, of some insistent questions of my
own: What were we all doing here on the first night of Pesach? Why weren't peo-
ple at home conducting their own sederim? Why weren't people attending a fami-

ly seder in someone else’s’ home? OF course, the answers to these questions were Women's Sedet in Berlin

bound to be as diverse as the gathering itself and led me to ponder on further ques-

ons: Did some people lack the necessary knowledge and confidence to organise

heir own seder? Did others simply not have a family to invite, or to go to?
Since I didn't actually give voice to my questions, | could only guess at the possible
-esponses. But one thing was clear; For a variety of reasons, 70 people——about 25
percent of the congregation—had chosen ta come along to the shul [synagogue]
and celebrate the seder together. In fact—as the waiting list indicated—the gather-
ng could have been bigger. We iust coulda't seat more than 7C in the synagogue
hall.

My comments about the diversity of the gathering are, actually, just a little mislead-
g: While there were children present, there were, in fact, just ten youngsters
there altogether and though the age range spanned over 80 years, there was a yawn-
ng age-gap between 12 and 30-plus. As [ surveyed the scene, my observations a-
bout the age pattern, of course, prompted further unspoken questions: Were those
young nuclear families who weren't at the communal seder celebrating at home or
with other nuclear families? Were those young aduits who were absent from the com-
munal seder celebrating with their families or perhaps doing their own Pesach thing

somewhere else?
When | was young, communal sederim were rare—and raver still was a firstright com-,
munal secder. So what has changed during the last 30 vears or so?



dividuals making choices, individuals choosing to celebrate together with others with

whom they share a sense of kinship not rooted in a biological bend.

And, of course, those who choose to participate in communal sederim are not the

only ones doing the choosing. There are also those who choose, still, to celebrate

in their own homes or in the homes of relatives or friends. And, there are those who

choose not to celebrate. Some of the choosers, no doubt, still feel obligated, but

they are making choices none-the-less. And it's in the nature of choosing that a

choice is not made once and for all; choosing is a dynamic process. We can all make

choices either way as far as participating in Pesach is concerned. And the same is

true of the biological tics we make and break and of the alternative families we join

- and leave. Despite an established tradition, codified by the early rabbis almost 2000
vears ago, with the family, ledor vador, from generation to generation, at its heart,

the continuation of Jewish life is in the hands of choosing individuals.

But that does not mean that Jewish commumnal structures are redundant. It is clear to
me, on the basis of my experience, that the communal seder is not only a metaphor
for Jewish life today and a setting in that the changes in Jewish family patterns are
played out for all to see, but it provides & dramatic demonstration of ways in that
congregations are transforming in response to changing fewish families. Because the
home is ne longer the cornerstone of Jewish life for increasing numbers of Jewish
people and because the biological family is no longer the locus of strong Jewish
connections for many Jews, individuals, couples and families are turning to congre-
gations, commusities and chavurot [ friends] to fulfil these nurturing, nourishing and
connecting functions. And so synagogues, whose activities traditionally revolve
around ‘prayer, ‘study’ and ‘meeting,’ are now being challenged to develop new
e - roles as extended families and Jewish bomes for their members and friends.

Which means that the family- and home-demands on congregations are extending

way beyond providing an annual communal seder. One of the best examples from

my experience is the development of Erev [evening] Shabbat services and shared

meals—taking place not only in the synagogue itself but also in members’ homes. [

know of one particular weekly gathering within my congregation, which includes

single people and couples in the 60-plus age group. Held in a different home every

week, andeach persen who comes contributes a dish. In addition to sharing an Erev

Shabbat meal, those who meet together also support and care for one another. As

one person put it to me: “We're there for one another, we are like a family—like a

family should be.”

Of course, not only congregations, communities and chavurot are beginning to pro-
vide new forms of Jewish family and home. Even a seemingly less rooted structure,
like Bet Debora, is establishing a nexus in that new bonds, new connections are being
forged between diverse individuals with differing backgrounds and personal cir-
cumstances. Because the contemporary Jewish family reality means that, far from
the family being broken beyond repair, Jews are living in, creating and connecting
with multiple families. .

As my remarks have indicated, while there are many, many types of families—bio-
logical, non-bialogical and a mixture of the two—all of them, including a pheno-
menon like Bet Debora, share crucial elements. Each family—regardless of its pro-
file—provides a context in that people may form bonds and make connections with
one another; each one provides a locus for shared concerns, mutual support and be-
ionging; each one engenders Jewish life. The Jewish family has not disappeared; it
has transmuted into myriad forms. The only thing that is surely gone foreveri
hope ~~is the myth that the family—Jewish or otherwise—is a singular, monolithic
entity. And so, we can say-—with confidence, | think—The Jewish family is dead:
Long live Jewish families!

Left Over—Living after the Shoah

Rebuilding Jewish Life in Europe
Excerpts from a Panel, complied b

Panel discussion participants (from left to right): Wanya Kruyer, Andrea Petd, Sandra Lustig,
Lysn Feinberg, Jael Geis

Lynn Feinberg

When the war broke out an April 9, 1940, there were about 1,800 Jews awkward in
Norway. Approximately 760 were deported to Auschwitz. The majority of the rest
fled to Sweden, Of the 760 deported, only 25 returned. Of those, my father was one.
Jewish life after the war—I was barn in '35——consisted of trying to reconstruct what
was there before, trying to make things work. It was like a shell, to me there was no
inner spirituality. | was not fed as a Jew more than in a traditional way, and [ think
that is something probably many of us have experienced. The community is ortho-
dox—that's what they call themselves—but | would say 90 percent of its members
are not orthodox, They would call themselves liberal. Its common that everybody
drives to shul [synagogue] on Shabbat, and very few keep kosher. Also, increasingly
over the years, many of the new members are converted. Today we're about 950 Jews
in Oslo, about 250 or even less in Trondheim. In Trondheim, it's been so hard to get
a minyan of men [a prayer group of ten men] that women have been started to be
counted, simply out of need. {laughier) But in Cslo, we still have the gallery. [ still sit
up on the gallery,

I shunned the synagogue for many years. | had to seek my spiritual home elsewhere.
Somchow, [ insisted on finding a bridge, and that is what | think my work in the fu-
ture is going to be about. Through astrology | came to Kabbalah. [ realised that Kab-
balah could answer some of the questions, could give me a framework. Through Kab-
balah | came deeply into Judaism and [ think this was also what spurred me to want
to do something different; which spurred me on also in these Rosh Chodesh groups
[meeting of women at the beginning of the new Jewish month]. Being a single moth-
er of two Jewish boys, I think my Jewish quest started when | had to choase their brit
milah [circumcision], because | was not married te a Jew, and [ was in a very difficult
situation with my hushband, and having them in the Jewish community kindergarten



was the way | started to re-socialise, and so | became a "lew of choice:” 1 was choos-

ng my Jewishness back. [ think this might be easier than in Israel because, being so

few, everybody is needed. I'm not pushed out, I'm actually welcomed in.

'Go at the first Rosh Chodesh group ! just came with the idea and, actually, one of the

_most established {ewish women took on this idea. 1t was an interesting group because

‘hey were very interested in learning things. Far the first time, we made our own kid-  Eleanore Lappin
dushim [biessing of wine and bread], our own ceremonies: it was the first time we did
things like that. There has been talk about reforming our Jewish community, but |
ink the talk is threatening, because they still feel reform is the first step towards as-
similation and they don't know of any other alternatives, My idea is, | have to start
with the women, with small groups of women, and first of all make these groups feel

safe and thereby transform from within.

We have now a very orthodox British rabbi. We have quite a lot of communication
and of course he supports us, and says, “Well, of course, you can have a women's
minyan [prayer group], that's quite okay for me, but be aware, you're not supposed
to split up the community.”

My next idea is to begin with a women's prayer group, maybe once a month, where
women can experience how it feels to participate actively in a service. This must not
necessarily be a full service, but consist of singing and understznding the liturgy that
already is a part of the traditional service; with songs and tunes many already know.
My aim is not to change orthodox Judaism, but te ask questions and to begin by prac-

ticing and sharing a Judaism to which [ can relate.

Wanya Kruyer

The story goes: The Jews in Holland were saved by the Dutch. When I grew up in
Amsterdam, this myth was reality: The Dutch fought in the resistance against the
Nazis. The Dutch hid Jews, distributed food tickets, and saved Jewish children, No
of the end of the Anne Frank story: She and her family were be- -
trayed by their Dutch neighbours. This was the fate of 76 percent of the Jewish Dutch

population, and over 90 percent of the Dutch Jews in Amsterdam. 90 percent vanish-
ed in the Holocaust. When | grew up in the city, what | call the Anne Frank myth
was pervasive.

When my conscious Jewish life started in the 80’s, | met a lot of people like myself:
men and women travelling with their Jewish heritage, a heritage that was very com-
plex, ambivalent, who grew up in families that wanted to be integrated, assimilated,
at least integrated into Dutch society, who had their Holocaust traumas, and with
this complex relationship with the Dutch environment. [ made a lot of trips to the
United States in the late 80's/early 90’s and visited their small congregations assa-
- ciated with Reconstructionism and Renewal, some Reform in the big cities, and a
Jewish life | had not seen in [Molland, a Jewish life that was vibrant, easy-going, that
-was not averloaded with the shadows of trauma. In 1995, [ was able to be involved
n founding a new congregation: "Beit ha'Chidush,” House of Renewal. | came to this
sudden, and also for me unexpected step, because [ missed the connection to our tra-
- dition and our history. Now, Beit ha'Chidush is a congregation like other congrega-
- tions. It's more open, more informal, more participatory than the established con-

one reminded me

gregations. But we are growing together again.

have never been martied, and [ have never carried a child. I am not the only one in
my Jewish peer group. The vast majority of my Jewish friends in their 305, 40', and
50's have no children themselves. 27 percent of the Jewish population is now organ-
ised in the two major congregations, the Reform and the traditional, or orthodox.
The 73 percent of formally non-erganised Jews still have this very low birth rate. But
yet there's something else happening; we're getting a population influx from other
parts of the world, mainly from lsrael. My famity consists of an American student
who comes to study in Amsterdam for one semester, and I am her host family. Its a
program called Gender and Sexuality of the School of Internationai Training in Ver-
mont in the US and the University of Amsterdam where | studied in the late 70%.
And they always find a Jewish girl for me, so | have my little family, with two differ-
ent Pfiegetschier (foster daughters) a year. Regularly, in the past two years, my Shab-
bat evenings are joined by a young man of 30 years who works and studies in Am-
sterdam and whose mother | met two years ago here at Bet Debora, So | made my

own little family.

Eleonore Lappin
When we founded “Or Chadash” eleven vears ago it was something gquite new in

Vienna and it could only succeed because there were simply people who were fami-

liar with non-Orthodox Judaism. They were from Switzerland, Israel, and the USA.

Since March we've got a woman Rabbi—for Vienna is a completely alien idea—Eve-

line Goodman-Thau, who is a native of Vienna herself.

The Vienna congregation was always a community of immigrants from Poland, Ga-
licta, Hungary, Bohemia and Maravia. It also approximates the composition of the
post-war community. After World War II, Austria was a transit country, a stop for
people on their way to the USA, to Palestine/lsracl, and many of a large number of
DPs [displaced persons] did not get any further than Vienna. In 1938, there were
perhaps about 180,000 Jews in Vienna. Today the “Israeli Cultural Community” has
some 7,000 members. And nevertheless, by contrast with Cermany, the community
in Vienna is trying to find a certain link to the traditions of the pre-war community.
I you're talking about patterns of identity, the pre-war community still has a certain
power, and it was orthodox. There were no liberal houses of prayer in Vienna before
World War [1.

Today, we have no less than three Jewish schools. That's something that in itself is
surprising and for us Jews in Vienna, a fact that fills us with pride. We have a school
system. The future of our chitdren has been provided for. The first Jewish school was
founded in 1980, Today it has become the Zwi-Perez-Chajes-Gynasium, with an af-
filiated adult education centre. [ sent my dauther there, During myghildhood, ! real-
ly suffered through religious instruction. It was harrible, the wasté of one afternoon
cach week, and afterwards, you couldn’t even read Hebrew. But still, you had 2 toe-
hold in the Jewish Kehilla [community], that's why you went. [ wanted something
better for my daughter, and we really wanted to create Jewish life in Vienna. The

chool is a good one. That was also im-
artant, that the Jewish school be
lightly elitist, at least as good as the
Lycée Francaise, otherwise we would-

n't get any students ... thats because

he Lycée Francaise was the inofficial
ewish school. We were better. We re-
quire four foreign languages for the
‘Matura” [school leaving certificate for
university bound students]. Our chil-
dren were simply Jewish geniuses, My
daughter was in the first graduating
class. Now | look at what became o
that class. Two-thirds of them no
onger live in Vienna. That means tha
exactly what [ had to listen to when |
decided to send my daughter to the
Tewish school has happened, “She
going to become too Jewish. Don'
send her back to the ghetto. How i
she going to make it here in Austria?
Ancl 1 said, “In order to live here, sh
needs a Jewish education.” And now
the children don't live here anymore
My daughter lives in Jerusalem. Thi
really raises a question: If you want tog

raise children with a Jewish con
sciousness, and perhaps a bit of Jewis

upbringing as we!l, then you've real
got to send them to a ghetto some
where. But then what happens to the]
Jewish renewal when these children
Jeave? My daughter tells me, ‘[ will notj

Our Mishpoithe
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marry some man who | already knew when [ was ten years old.” That's the way it is shoulder, Otherwise they withdrew into anonymity. The invisibility of real Jews was

with most of them. Tt means that children who we keep in  closed groups don't get
much of an idea about perspectives for the future. So what's to be done? That's some-
thing I'd really like to know, because 1 believe it's a very important issie for family

policy.

linked to a high presence of dead Jews in public..

I'd like to remind you of the background, on which, in my opinion, the question of
the family after the Shoah should be discussed. The extermination attempt by the
aational socialists was not directed at Jewish individuals, but at the Jews as a people.
It included both the history and the future, meaning hoth children and the poten-

Andrea Petd tial to reproduce. After the Shoah all potential parents were confronted with the phy-

A national census was conducted in Flungary in the first part of 2001 In this census, sical and psychological renewal of parenthood, even if individuals did not pose the

there were three questions about religion that might serve as identification or com- question to themselves. A child was 2 tangible bit of evidence of a person’s own sur-

ing out for the Jews. The first one was about nationality. For Hungarian Jews, that
was Hungarian. The second was religion. Since 90 percent of the Hungatian Jews

vival and in general played a role in the wishes of the parents for substitutes, contin-
wity, rejection of national socialist doctrines, and the desire to negate what had hap-
pened. Every child that was born after Hitler was a triumph over the persecutors. We
should, and by "we” I mean all Jews of all ages, not be surprised that we are still deal-
ing with this partially failed attempt to exterminate us. The trauma of the extermina-

have no religious identification, mast of them marked Atheist or No Answer. And
the third was cultaral identity, and that was an open-ended question, which means
that most people did not understand what this was. The survey instructions sugge-
sted that this question referred to the mother tongue, and that is in most of the ca-
ses Hungarian. There was a certain debate about the result, but basically there are

tion was collective and the consequences are as well.

Post-war Jewish communities in Germany were concerned with an above average
number of social tasks: tending to the needs of survivors and their families, and
those of orphans and refugees. The were chalienged and certainly overwhelmed. The
communities tried to compensate for what these mostly incomplete or shattered Fa-
milies, frequently 'second families,” were unable to do. It tried to meet the needs of
the children to lead a Jewish life even after the traditions had been broken a number
of times. This was particularly true if the communities adhered strictly to conven-

certain estimates, that 70, 50, 90 percent—it depends whom you ask—of the Hun-
garian Jewish population became invisible due to this way of asking in the census. In
1990, the Hungarian Jewish community made the decision that they wouldn't de-
fine themselves as a nationality or an ethnic group but as a religion, and in a com-
munity that is 90 percent non-religious, this is pretty problematic. The journal of the
Hungarian Jewish Cultural Association, which tells you about its orientation, "Szom-
bat," Shabbat, was actually the first one to introduce women's issues in its section
Esther’s Bag. Several of us women of their 30s decided to start a different type of pub-
lication, partly a journal, partly academic writing, and also literature which would

tional farms of practising Judaism and retained hierarchical structures. So it should-
n't be surprising that the community clung and gave a great deal of significance to
structures that were handed down after the Shoah. These communities were alter all
reflect on gender issues. So far this is the only regularly published feminist intellec- just as affected by the devastation and had to be reconstructed under conditions that
tual product in the Hungarian press. But there is a problem: we have an imagined were just as difficult as those faced by the families.
reading audience. We are putting an emphasis of the democratic character ol our
work. There are always two editors of each issue which secures that we could learn
fror each other. But we don't really know for whom we are writing these articles.
We have fun, and we love spending our time together and reading the articies, and

eating—we always make a feast—but the issue is that we are doing two things: we

. . ’ At the microphone: Elizabeth Tikvah Sarah
are constructing a community for ourselves, and we are constructing through our  (above) and Alice Shalvi (below)

writing an audience. Yet the number of issues of the journal Szombat after January
1001 when we started the so called women's section in it did increased. That was the
most surprising impact. Now the Szombat is published in 2,500 copies per month;
you might consider that is nothing, but for an imagined Jewish community as it is
the Hungarian one, its a lot. If you count the readers not the copies sold the num-
ber of readers is around 10,600,

Jael Geis

Fven if it doesn't exist anymore, the Berlin “iidische Gruppe,” in many respects

paved the way for all of today’s groups that are outside the mainstream. tt was for-

med to protest the march of Israeli troops into Lebanon in 1982 and was opposed to

the policy of the Jewish communities here, not in any case to criticise Israeli policy

openly, following the slogan, “my country, right or wrong.” Most of the members

viewed themselves as more or less secular, leftist intellectuals, who adopted a criti-

cal position regarding social and cultural questions facing the Jewish and German

socicties. The aversion between the Jewish community and the Jidische Gruppe was
initially mutual. The rigid structures in the Jewish community are a product of Jew-
ish post-war history in the Federal Republic of Germany. Jewish life was distinguish-
ed by the following characteristic facts: a} it was a political issuee, b} it was quickly
institutionalised but regenerated slowly, and was plagued by the central problems of
spiritual, religious, and cultural impoverishment, ¢} it had an extremely ambivalent
position to remaining in “the country of the murderers,” and d) a large degree of het-
erogeneity despite the small number of Jews, until the beginning of the 1990s,
there were-some 30 thousand members of the Jewish community in Germany, as op-
posed to nearly half a million before Hitler came to power. The more or less latent
feeling of threat and the resulting siege mentality first oromoted the development
of undemocratic structures within the communities, and second, had the consequence

that Jews felt the need to appear in public standing homogenous and shoulder to




The Essential is Wordless

For a Swiss, | am
only a Jew.

For the Jews, 1 am
only a Communist,

The sculptor Alis Cuggenheim writes in an impressive way of the stratified complex-
ity of her identity. At the same time, she expresses the danger of the splintering of
that identity by her surroundings. [t is a situation that is likely to be familiar to most
people. '

For the Communists, | am . . . . . .
only an artist Questions of identity are first and foremost psychological questions. But even Freud,
who founded psychology, had only vague comments to make about his Jewish iden-

tity. In the foreword of the Hebrew edition of “Totem and Taboo,” he wrote in 1930
that “No one who reads this book will be able to empathise better with the feelings

For the artists, 1 am

only a woman.

For the women, | am

an single woman with a child. of the author than those who do not understand the sacred language of their fatherly
religion, which, like all others, is completely alien; and who cannot adopt national-
Alis Guggenheim (1896 -1958) istic ideals but do not deny belonging to his people; and who feel their character is
Jewish and do not wish it to be otherwise...” Had he been asked, "What is still Jew-

ish about you, if you have given up all these things you share with your cultural

counterparts,” it is likely he would have answered, “There is still a great deal, perhaps
the essence." But he would have been unable to find clear words for this essential at
the moment.

As far as it is known, Freud only used the term identity once and that was in a psy-
chosocial context. [t was during his attempt to formulate his conrection to Judaism.
The concept of identity in reference to Freud indicates a volume that connects in-
dividuals with the values of his people, who were uniquely shaped by history.

We all have our own personal history that sometimes limits our objectivity. Intergen-
erational influences are factars in all families. Art as a form of non-verbal communi-

cation can be a means to show consciousness and integration of experience that can-

not otherwise be expressed. Art is the medium of exploration.

Ruth Herzka Bollinger

Histories of Clay

"Remembrance” is the name of a sculpture by Rachel Kohn. In it, a zigzag band es-
capes through a gate, like a snake. The movements of sliding away and disappearing
take shape, as does the image of the past as a space to that one must gain re-entry.
The sculptures of Rachel Kohn are less oriented to the external image of change.
They are much more oriented toward physical experiences and emotional moments.
They enable an effortless slide between the perspectives of below and zbove, large
and small, of looking dewn and wanting to climb up.

A small, five-legged stocl that leans shakily on a large shape, or a small, two-legged
stool hanging on a large tripod makes it possilile to visualise the instability of the re-
lationship between mother and child. A smaller and a larger chair or a chair and 2

Exhibition of Rachel Kohn and
. . ; Marion Kahnemann
table become actors in the story of wanting to become bigger. A round shape cut during the Bet-Debora-Conference;

from a segment and then returned to it tells the story of the moment of harmonic  below: Rachel Kohn, "Memories*
connection between two small, kissing sisters.

Expressing autabiographical experiences in abstract shapes is also something Rachel

Kohn has done in earlier sculptures. Born in Prague and now living in Berlin, Kohn™
made the topic of the "Bearers” her own at the beginning of the1990s. {t is a cycle of

standing ligures that melt together with their burdens in a symbiosis. The shapes

were already reminiscent of archaic idols and a hint of the mythic continued there.

Their burdens were motifs for not letting go or being able to surrender the tasks

women are given through their upbringing and by tradition.

Katrin Betting Miller
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Marion Kahnemann, feft: “Your tender hands......"
{King Solomen); below: “Messianic animal”
{Vlessiastiet); right page: Rachel Kohn, from the series
"Bearer”

An Artistic Journey of Discovery

I was born in East Germany, the GDR, and [ come from a completely secularised fa-
mily. The only "Jewish knowledge” | grew up with was that of the Shoah and the
pain attached to it. The first time | was in a synagogue was directly after the death
of my father. [ was 17 years old. Even though | did not understand a single word of
the service, | was surprised at how familiar the surroundings were.

The community began to replace my no longer existing, or at least for an East Ger-
man citizen, unreachable, extended family. | began to study Jewish texts. They sti-
mulated me and helped me to discover positive things about my Jewishness. This
study soon became an important impetus for my artistic work and created the op-

portunity for me to pose relevant questions today.

Marion Kahnemann
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nublic realm without challenging patriarchal power structures. So we can look at
social work using the term women's agency and charity as a site wheve enterprising

talents found space for their activity and developed a ditferent female subjectivity.
The second route for emerging Jewish women as social actors was outside the reli-
gious [ramework. By the beginning of the 20th century educational institutions
emerged as key forms to transmit social norms and values and to construct places
of resistance.

At the turn of the century in Hungary the percentage of women's participation in
the educational system was considerably smaller than that of men. But in analysing
the figures of women's participation in higher education it becomes clear that wom-
en entered such institutes with greater educational capital, with fluency in more
languages, more sporting skills and an educational performance during their years
of study that was all together much better than that of their male~—or of their Jew-
ish male—fellow stucdents. Within the Jewish papulation studying in the higher edu-
cational institutions, women were also very much present at the turn of the century.
This route was supported by the demographic tendency that well-to-do Jewish
middle class families who were aspiring for inter-generational social mobility, were
restricting their reproduction rate by the turn of the century in Hungary and also
in Germany. If only one or two children were born and both were female, the girl
was educated as a boy. They recetved the same education, except for one impor-
tant factor: there was no religious instruction. The social phenomenon “girls edu-
cated as hoys" resulted in constructing a new female subjectivity where women with
much better abilities, with deeper determination, entered a very male world of pro-
fessionals. These women were trained with all the support of their family during
the educational process as “boys”. Through their experience they understood how

Andrea Petd

Girls Educated as Boys
5

Historical Perspectives on the Hungarian Jewish Family

In the yearbook published in 1938 to celebrate the 15th anniversary of the Nation
al Alliance of Hungarian Jewish Women's Association, Dezsd Korein quoted S. R atriarchy operates and for them the techniques of the patriarchal rule, such as
Hirsch in Cerman to describe the role of Hungarian Jewish women: "Die Frau se orced amnesia, forgetting and discrimination became transparent. The social de-
die Priesterin des Hauses." [ we analyse the other 86 contributions in this yearbook mocratic, feminist movement and {ater the Communist opened up social and polit-
half of them written by men, celebrating the most influential Jewish women's organ cal space for assimilation and an escape route from religious norms and duties, Mod-
isation in Hungary, we might as well come to the conclusions drawn in the picneer rnity together with the social program atiracted & new generation of Jewish women
ing works of Marion Kaplan (The Making of the Jewish Middle Class, Oxford 1991) an
Paula Hyman (Gender and Assimilation in Modern Jewish History, Washington 1993,) point

ing out that the Jewish family was a discursive place that served as a site for articu

“taking part in leftist activities. During our quest for foremothers we are looking back

o the very rich tradition of Jewish women's political activism.
Hence the Bible affers more models if we watch carefully. For the "girls educated as
oys” there was no space in the religious world, For them the civic, state interven-

fation and enforcement of gender identities. Family was not only a discursive plac

to define women's needs, desires, pleasures in the society but also a key site to trans tion was desirable to oppose the overwhelmingly oppressive and religious private

above: Schulteisz family: Babula with her

mit class, ethnic and gender rotes and to construct different identities. However, th phere of domesticity. [f we want to understand why the majority of Jewish women mother and Csuri, 1933;

family as an institution up to a certain limit accommodated to the changing socia n Hungary today are non-religious, we should take into consideration (in addition below: fewish high school for girls,

) 3 . . 3 . . e . T . A L after 1945
and cultural context and [ would argue that family might serve as site of resistance 0 oth(-n factars) the exceptional individual achievements of our fore-mathers at the Photos: Hungarian Jewish Museum and
for example in Hungary at the turn of the century. urn of the century and the family as a possible site for resistance. Archives

Dhiring the process of modernisation the rapidly assimilating Jewish Middle Clas

in Fastern Europe adopted the ideas of bourgeois domesticity and mixed it with th

Jewish religious discourse on family. This process was happening at the same tim
as the public space for women was opening up because of women's increasing par
ticipation in the labour market and in educational institutions. To return to th

quote at the beginning of this paper, the "Priest of the House” or rather "Priestess
also became the "Angel of the Heuse”, The double discourses on religious family
and on domesticity strengthened each other, making this new ideology powertully
resistant to the challenges of modernity.

The first response to this challenge in the religious discourse was the redefinition o

family, or broadening of its meaning, Women's participation in the public spher
could not be ignored any more. However, women's participation in the publi

sphere was considered acceptable if it served religious zeal or social welfare and wom
en were called "heroes without a name” following the biblical tradition describing
the role of women. We know from the social movement literature that mobilisin

women in the "maternal frame” solves the paradox of making women active in th
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s Britta Konz
Bertha Pappenheim:
A 'N'e';w: i.ook a_t__thef;c oncept of the Family

1859~1936) a Jewish women's rights activist known in the writings of Sigmund Freud as “Anna
unders of psychoanalysis. She also made a lasting impression on the history of the women’s
movement and the lives of her Jewish women contemporaries. Her comprehensive social work was aimed at strengthen-
' i ' 1d promoting a return to more traditional ways of life. With the founding of the Jewish
auenbund, the JFB) in 1904, Pappenheim set up an organisation specially tailored to re-

presenting the interests of Jewish women.

The JFB was to have been an explicitly religious organisation and was, according to
Ovttilie Schénewald, conceived as a “Mission for the Jewish Woman's World". (Blit-
ter des Jidischer Frauenbundes [BJFB], Nr. 7/8, 1936, p. 8) Bertha Pappenheim was par-
ticularly dedicated to the fight against selling young girls and women into prostitu-
tion. She travelled to Fastern Europe to gather background information and speak
with women directly affected by the problem.

Pappenheim linked her feminist convictions to her orthodox faith. For her, religion
was a source of strength, motivation and direction for her work. She viewed her re-
ligious heritage as an obligation and a source of enrichment. For her, social work
was the way she professed her Jewish beliefs. It was a mitzva, an imperative and duty
of the entire Jewish community.

As a childless, orthodox Jewish woman, Bertha Pappenheim was concerned about
how she could conform to the requirements in the Torah to establish a home and
devote her life to being a link in a chain of dignified generations of families. Like
many feminists of her time, Pappenheim accepted the idea that motherhood was a
femnale role and tried to enumerate and expand the tasks related to it. But her views
were also more refined, "Motherhood,” she wrote, "is ascribed to women, but this
may make a woman unhappy. Motherhood is a primal instinct that a woman has,
that even a virgin may experience.” {Denkzettel, 27 April 1919). Pappenheim em-
phasised that there was no child who could be foreign to a woman, which was why
a childless or unmarried woman could experience motherly feelings and as a result
had earned the same rights as married women.

Bertha Pappenheim also expanded the role of Jewish women in a religious context.
She addressed the tradition of the "Priestess of the House” and the "Guardian of the
Eamily.” She then enhanced the concepts by extending the definition of family to
include both the Jewish community and the state, concluding that pubiic life was a
“natural sphere” of activity for Jewish women. As she wrote to Martin Buberin 1935,
she viewed women as “creators” or “shapers of life.” Through the pain of labour and
childbirth, they produced those wheo would follow, or were "next.” Women were to
lead these followers and with untiring love, consciously admonish them to develap

Bertha Pappenheim, 1582 the seed of the divine within themselves.

Every child was sacred to Bertha Pappenheim. (BFJB, Nr. 7/8 1936, p. 12 For her,
this made it imperative that a child remain whole in body and spirit and follow a
godly path. She believed the hope for the Messiah would persist and be carried
through the world in this way. The JFB home and orphanage was founded in 1907
in Newu-lsenburg and is said to be the heart of Bertha Pappenheim’s work. Some of
her most significant religious and social goals were achieved within its walls. It was
where she formulated her basic ideas and tenets for raising children. Pappenheim

Eegacies

also donated a great deal of her wealth to the establishment. People on the fringes

W
(-]

of Jewish society—Iformer prostitutes, single mothers, young delinquent gitls, dilfi-
cult teenagers, children born out of wedlock and pogrom orphans found refuge in
Neu-Isenburg. After the Nazis seized power, the home gained significance as a train-
ing centre far hame economics and infant and childcare. .

change in the nineteenth century. Bertha Pappenheim believed it was the “divine

1929). She thought life in the home should have the character of a family and kin-
dle longing for a traditional family. For that reason, the upbringing children recet-
ved at the home was primarily oriented towards existing traditions. The teachers and
childcare workers there tried to maintain the character of each Jewish holiday cele-
bration. Life was conducted in strict observance of Jewish dietary rules and the re-
ligious calendar, As in a family, the residents of the home gathered around the table.
But meals were conducted in a way designed to demonstrate their equality and pro-
mote life in a community. Even the girls received religious instruction and learned
Hebrew and the traditional prayers.

But Neu-isenburg also can be seen precisely as an alternative to traditional fmages
of the family. There, women formed a community that did not fit the mores of the
time. lewish family traditions were experienced in a completely new context and, as
a result, were being simultaneously reformed “from the inside out”. In contrast to the
bourgeois nuclear family, Isenburg was to be a point of departure for, goal and cham-
pion of solidarity in the Jewish community. (Bertha Pappenheim, Die jiidische Frau,
1934). it formed a miniature of Beyt Israel or “the house of Israel” set in a larger pub-
lic context. Bertha Pappenheim viewed the home as a path and the educational ob-
jectives pursued along it were to be continually analysed and revised.

On 28 May 1936, this path was vielently distupted when Bertha Pappenheim died
shortly after being interrogated by the Gestapo. Mare than two years later, on 9 No-
vember 1938, one of the complexts four buildings was burned to the around as the
children locked on. In 1942, the children remaining at the home and their educators
were deported and murdered in the concentration camps. The remaining buildings
were placed at the disposal of the Hitler Youth. Today, the complex is a seminar cen-

. ) Young woman attending the IF8's girl's club
ter and memorial site. in Braglau

The home at Neu-lsenburg is viewed as the JFB's answer to the process of social *

task of the Jews of the world to secure the ‘strength of the family.” (BJFB, February *
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Dagmar Sc_hwermer
N@ W&m of a Salon™

The Jewush WOmen s Union After 1945

When the Je\nush Women s Unjon (JFB) was re-established at the beginning of the 1950s after being banned by the Nazis in
1938; the’ organisers’ main aim; was: mitigatmg suffering in the wake of the Shoah. But the women also gained new politi-
cal strength through their activities. Three of the group’s co-founders, Ruth Galinski, Inge Markus and Lilli Marx, spoke with

E Dagmar Schw_erm

Legacies
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Berlin Women’s Group, 1957
3. from lefi: Ruth Galinski, standing right:
inge Marcus and leanette Wolff

Dagmar Schwermer: What was the role of
the JFB after the war?

Ruth Galinski: We had to draw to us those
who were coming out of the concentra-
tion camps, because all of them were in 2
state of despair. They were broken. Thal's
why we set up a women's group, to give
these people something to hold ontc and
a bit of warmth. That was the most impor-
tant thing we did in the first vears.

Inge Marcus, 2001 and 1966

about the revwa! of the IFB.

What was the contact like among the wo-
men themselves? Was there a specific cul-
ture of conversation?

Inge Marcus: Well, there wasn't a trace of
the old bourgeois salons. People got to
know each other. Each told of their parti-
cular fate. Traces of hope returned for
some. We were really a long way from a
salon. We didn't want to be like Rahel
Varnhagen. No. That just doesn't exist
anymore. At the time, the Jewish commu-
nities had only about five to six thousand
members. A women's group with 500 peo-
ple in it was considered enormous. Unfor-
tunately, it didn't remain that way, namely
due to the ageing process, of all things.
Ruth Galinski: Don't forget ... in those
days mainly the women who were single
were the ones who survived.

How did you exchange infermation among
yourselves? Ms. Marx, at that time you
were already editing a newspaper solely for
the women in the different communities.
Lilli Marx: That was a newsletter for the
JEB in Germany. {t was called "The Wo-
man in the Community”. We believed that
title encompassed everyone. Our goal was
to promote social work, provide informa-
tion about gaining citizenship and to awa-
ken women's interest in politics. We also

wanted to kindle interest in and promote
working for Israel, We wanted to make it
particularly clear to the women how im-
portant it was to remember not only so-
cial work, but also other things. We were
really fucky we were able to occasionally
publish the paper, which could be as long
as 16 pages, using money from the budget
of the General Jewish Weekly (Aligemei-
ne judische Wochenzeitung). Our paper
was inserted in the Allgemeine and widely
circulated as a result.

From the beginning, you've emphasised
that the women in your community were
primatily concerned with social work. The
original IFB, before the war and the Shoah,
represented completely modern thought.
Did feminist ideas later play a role in your

group again?

I

Ruth Galinski, 2001

Ruth Galinski: There was no talk of femi-
nism then. We had to survive and regain
our strength, Besides, as far as | recall, we
were very confident women. We never
had the feeling a struggle was necessary.
Religion, of course, was another thing
entirely, but everyone has their own opi-
nion on that. One is orthodox, the other
liberal.

What made you so strong?

Ruth Galinski: W hat made me strong to be-
gin with, was that | survived at all and |

could begin again. } got married to a
strong man. That made me strong as well.
Ms. Galinski and Ms. Marx, your work is
linked to the work of your well-known
husbands. One, Heinz Galinski, was the
lang-time president of the Berlin commu-
nity and the chairman of the central coun-
cil. The other, Karl Marx, was a publicist
and the publisher of the General fewish
Weekly. What were your roles when you
stood alongside these men?

Ruth Gafinski: Take my husband, for ex-

ample, He had the feeling he was stronger

when I was with hin. He always deman-
ded | come along. I'll give you a small ex-
ample. When we came home in the eve-
ning, we always sat down and taiked over
a glass of wine. Mutual sharing played a
major role.

Lilli Marx: | can only underscore that. It's
true [ was one of the few Jewish women

who had a career. There were anly two in

Meeting of the International council of jewish
Women in London, 1966
Photos: Private collection

Diisseldort. Besides me, a friend of mine
was a paediatrician who had returned
from lsrael. We had already worked to-
gether in exile in England. [ learned a
great deal from my hushand and [ was al-
lowed to learn. There was never the need
to fight ... quite the contrary. He had an
extraordinary understanding for working
women and found it was important
encugh that it was done.

The work of the IFB was not fimited to Ger-
many. You soon began to take part again in
meetings of the International Council of
tewish Women. What were your experien-
ces there?

Inge Mareus: These international meetings
were really interesting. Seen in a purely
personal light, we were really good to-
gether, even when most were looking at
us with the thought in the back of their
minds: “... Oh, God, they come from Cer-
many. How could they live there again?
Or, How could they ever go back there?”

Like me: | had lived in exile in England

and | went back. They really had a hard
time understanding that. But we tried to
explain the dilemma to them with a funny
fittle rhyme:

We are two boys froin Germany

They call us Max and Moritz

Wherever we conte on the scene

We're altays baving Zorres

Bt we don't think we need an excuse

to live in Germany

Because, remenher, we are Jaws

Wherever we may be.

Of course, we were wildly interested in
the waork at that time. It was so diverse.
Our woimen contributed to it and they got
to hear things from the large, free warld
beyond the war zone. And besides, the
women's group was a springboard for me.
At that time | was relatively yvoung. I'd just
had my third child and Heinz Galinski
came to me and said, “Inge, I'd like it if
you stood as a representative of the Jewish
community. | said, “How am [ supposed to
do that? I've got a baby.” He replied, “Oh,
we'll manage all that.” Well, why? Because
we had a whole lot of women supporting
us.

What are the tasks facing women’s organi-
sations today?

Lilli Marx: | believe the integration work
done in cur generation fell on fertile
ground. We simply felt obliged to make
ourselves available to the community, The
main thing all organisations suffer from
today is that contemporary young women
who have superb career training don't
make themselves available ... out of their
own conviction. [t takes a great deal of
persuading to recrujt young women.
Ruth Galinski: Well, in my opinion, the
women's organisations have survived as
such. Today there are women's organisa-

tions in the professions and in academe,
or whatever you like, but the regular, old-
fashioned women's unions are no longer
“in"

Bet Debora is campaigning for equal treat-
ment of wemen in Jewish ritual. What did
you think of the religious services celebrat-
ed by the women at the conference?

Lilli Marx: { was really impressed both
yesterday and today. It was the first time
in about 54 years I'd been to a liberal or a
reform service. [t was a wonderful cere-
mony. The simultancous readings of
Hebrew, German and English scripture
impressed me as well. [ could read along,
which is something | can't do in Dussel-
dorf.

Lilli Marx, 2001
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Andrea Petd

Friction Between Communism and Zionis

Before 1944, there were 152 Jewish women's organisations in Hungary, after 1945,16
were re-founded. | found the documents of eight of them. Four organisations have
two dates of their dissolution. The ftirst date—from 1945 to 1947——is actually very
interesting because the Jewish women's organisations were dissolved, or banned, to-
gether with various conservative organisations, because there was a peint in the
Hungarian armistice requiring the banning of civil organisations that hadn't renewed
their activity after the war, or that did not submit a request to renew their activity
by a certain deadline. So in that sense, the Jewish women's organisations were packed
together with the right wing organisations and were banned. Then, surprisingly,
some Jews returned from deportation and wanted to continue their activity. The se-
cond date of dissolution is 1950. In 1950, the secret police came to the offices of
the Jewish women's organisations; they put what they found into boxes and took
them away to a secret archive in the Ministry of Home Affairs that was reopened
for the tirst time in 1993. That was the moment when | got access to these boxes to
do research.

If vou look at the demographic data of women who took part in this active Jewish
life, yousee that they are non-professional women, with no careers. They were most-
ly active in charity and redistributing aid from the Joint and LINRA and other or-
ganisations. | would say that their aim and their perspective in participating in this
renewal of Jewish life was related to somehow reintegrating themselves, to recon-
structing something that had been lost, to networking, to making themselves ac-
ceptable again in Hungarian life. They were members of at least three organisations:
one political party, Communist or social democratic, and besides the Jewish women's

organisation the mass women's organisation or the Zionists. Why did this world dis-
appear by 19507 The first answer relates to the Communist takeover. They de-
stroyed the Jewish women's organisations for two reasons. The first is religion and
they identified these organisations as religious organisations. They were banned to-
gether with the Catholic, Protestant and other organisations. The other reason is
related to the anti-capitalist tendencies of the Communists, because this was the
well-to-do upper middle class of Jewish women who took part in the Jewish women's
organisations. Consequently they were labeled as “class enemies.” So, right after
they returned from the concentration camps, they were deported inside Hungary to
other internment camps because of their social background. That destroyed the net-
work basis that they had constructed very carefully and with a lot of effort after
1945, The second reason for the destructio of these organisations was Zionism. This
was the very brief peviod in the history of Hungarian Jews when Zionism had cer-
tain deeper roots. We have police reports from 1950 saying that they did not find
anybody who was previously active in these women’s organisations, because they
had all left for [srael. Between these two forces, Communism and Zionism, these
Jewish feminist associations disappeared, although they had hoped to reconstruct
the social networks that were so important for reintegration in the Hungarian so-
ciety.




Toby Axelrod
n Forms of Creation

eing Fruitful:

Ki Teze, or Isaiah 54, is a particularly meaningful haftarah [Shabbat reading portion
of the Prophets] to me. It was my bat mitzvah haftarah in 1969. And [ took own-
ership of it back then, sensing that this poetic text was destined to help me in the
future. In the text, God speaks to a woman who has no children: “More numerous
are the children of the desolate one than the children of when she was united with
her hushand, saith God.”

[ did not know then, when [ was 13 vears old, that | would reach my present age
with no family of my own. To find the right man and to have children with him was
my ultimate goal in life. For some, this is not a goal at all. | respect the choices of
others. But for me, to be without my own family is a painful experience. It is a
situation with that I am learning to live, while I still hope my dreams may be ful-
filled one day.

No, it is not my choice to have no children. Not directly, at any rate. | am one of
those who came of age in a time of conflicting messages. | believed (and still do} in
romance and in independence. My ideal husband would be a friend and a lover and
a partner in life. [ believed in being sexual and sensual but not & sex object. 1 be-
lieved in being Jewish and at the same time having no boundaries (I no longer see
the boundaries as necessarily discriminatory). | wanted to have four children—two
clder, two younger and two in the middle. And | did not think about the clock.
Who knew that the modern goals of being a career woman, developing one’s God-
given capabilities and insuring financial independence would take so much time from

as immortal, through the distractions of material comfort, physical appearance and
- |entertainment—all of which money can buy. And meanwhile, we grow older.

| say ‘we' because [ see vou all around me, both in Germany and in the USA: het-
2 y y

to share life and create a family. | do not know as many men in the same situation.
Alct us not postpone our goals any longer. And, if we cannot physically bring chil-
= dren into the world ourselves, let us lock for new ways to fulfiil those dreams, to be
Afruitiul if we wish to be and to help achieve Jewish continuity’ but not in order o
Havoid being labelied an accomplice to Hitler.
2'The very poetic text of Ki Teze contains some possible answers for men and women
dwho have not vet found the partner they seek, who are looking for ways to fulfil
2 their creative role. Ki Teze implies that a forsaken bride will be “gathered up again”
'and that God's love "will not move from thee and the bond of My peace not vacil-
late.” The text sounds loving and tender, despite the implication that the woman de-
pends on her husband or on God for her fulfilment,
One common interpretation of the text is that the woman represents the people

sracl and that God is promising to bring them back to fuil bloom. But it also can be

Challenges
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the pursuit of relationships? Who knew that so many young men would still be seek-
ing traditional wives? Who knew that the mixed message of our liberal milieu—Iove
thy neighbour but marry a Jew—would prove so challenging? And who knew that
the ultimate warning, blasted from the synagogue pulpit—"Don't finish Hitler's job!
You must have Jewish childrent"—would prove so paralysing?

When | fook back today, 1 see that our generation stood on a newly built bridge, We
were the post-Holocaust generation and the message was clear. We had to rebuild
the decimated Jewish nation, child by child.

But for those of us not encompassed in the shtetl-like cocoon of ultra-Orthodoxy,
where ‘matches made in Heaven' were arranged by parents here on earth, there re-
mained the enormous challenge of finding our way to both family and career in a
society where new possibilities and responsibilities abounded but where there were
not enough role models to lead the way.

The freedoms we inherited are liberating and challenging. They require discipline
against overindulgence. Cur society indirectly encourages us to think of ourselves

Anne-Lisa Nathan
seen as a representation of creative fulfilment for those without children. It still in-
volves nurturing a new generation, the kind of renewal and inspiration that children
bring. It involves the need that many of us feel, to help, protect and guide those in
need. It also involves the desire to express our spirituality through music, art and
writing, through the creation of medicines and machines that imprave human life.
So the haftarah Ki Teze is about creation. But it is not about one kind of creation. To
say we were created in God's image is to say we are creative beings. We do not lock
like God but have the capacity to act like God. Not by ruling over others, not by
making something from nothing, but by making something of ourselves that goes
beyond ourselves to affect others positively. An inherently Godlike quality of crea-
tion is that, once made, it takes on a life of its own. Each of our creations has the ca-
pacity to create.

I can still chant the first few lines of my Ki Teze without checking the text. My bat
mitzvah was the first in our family, which at least on my father’s side had very tra-
ditional roots. There was never any question that [ would have a bat mitzvah and
my paternal grandfather, an orthodox rabbi, came to the service and even got up on
the bimah and spoke—about the traditional role of Jewish women.

You might think 1 had paid attention, but [ was too focused on my feet, which were
painfully jammed into tiny white high-heeled shoes. [nstead, my mind wandered to
my grandfather’s little shul [synagogue], where men and women sat separately but
children roamed free, free to open the secret door where the Shofar was hidden, free
to feel the velvet of the Torah curtain. }t must be written somewhere that children
should be unfettered in the synagogue. They are a reminder of that most important
word at the beginning of Ki Teze: Jubilate! And they are reminders of the joyous un-
ruliness of creaticn.

When | look at the words of my old haftarah, | see many images of fruithulness. The
days of harvest come shortly after the days of atonement. if we are ready for them,
there are many [ruits of which we can partake and many ways in that the fruits of
aur labour can fulfil others. As it says in Ki Teze, God is “the God of love of all the

hosts of His creations.”
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The traditional Jewish family with father, mother and children is a deeply ingrained

image. The father has an important role to play. It is my experience that when this
element is missing, family life seems very fractured. Being a single Jewish narent
meant | took on many roles traditionally ascribed to fathers, such as saying Kiddush
and cutting the bread on Friday evening. [n a way, | have had to face a double set of
taboos. First and foremost, | have chosen to live differently from the majority cul-
ture. Second, [ have tzken on roles that were not already preordained for me in our
tradition. It has felt very lonely at times.

Going to the synagogue with my children proved to be most challenging. Because

_ . - Lynn Feinberg
- Single Mother in an Orthodox Community

tam a woman, | had to sit in the gallery, where it is only possible to see the rituals
going on from the front rows. My sons wanted to sit with the other children who
were downstairs with their fathers. Until my boys were nine and ten, my father, their
grandfather, was still alive. He was always in the synagogue during services. Of
course, this was a good compensation for me. Celebrating Shabbat and holiday
meals with my father and his second wife mitigated the immediate feeling of miss-
ing a proper family gathering. But in the synagogue my father was often busy with
practical issues during the service and did not always have the time to be a substi-
tute parent for my sons,

Having to sit apart from my sons frustrated me because it disqualified me from in-
Huencing my children's understanding of the service. It also made me aware of in-
herent gender issues related to Judaism and spurred my interest in doing something
about it. l once joined the synagogue children’s choir (I was one of two grown wom-
en. There were a few men and the rest were children} so that my children would be
able to participate more actively in the services. B&#F women and girls sing upstairs
in the gallery. Boys stand downstairs by the bimah [podium].

Although it is fairly common for children to have single parents in greater Norwe-
gian society, this was not the case in our Jewish community 16 years ago. | was the
first single mother at the time, Later, there were a few more. Still, the conventional
family dominates the picture, although one partner may not necessarily be Jewish,

This situation made me feel very vulnerable as a parent in the community. Today, fathers
play a big part in their children’s lives and my role as a single parent was especially no-
ticeable on certain cccasions. When [ drove my children to Jewish weekend camps, for
example, or brought them to weekly cheder classes, which is often the fathers job. Being
the anly parent meant being responsible for roles ascribed both to the mother and father
and at times the burden felt very heavy.

My sons both have Jewish names but they do not have a Jewish father. This means my
Jewish name is used when they are called up as sons to the Torah. This emphasises their
and my status. When my boys prepared for bar mitzvah, I was their tutor at home, tradi-
tionally a typical fathers’ activity. And, like most mothers, [ was responsible for planning
and holding the party, inviting guests and preparing food etc. Helping my boys with their
bar mitzvah was actually something | enjoyed. [t meant | was allowed to learn how to leyn
fchant the Torah] through their learning, Yet during the actual bar-mitzvah service | had
my place in the gallery and they were downstairs,

[n our community it is a custom that the family holding the bar mitzvah say a Kiddush
and provide coffee and cakes in the community centre after the Shabbat morning service.

My Rosh Chodesh group volunteered to prepare this for me, Without their help [
would have had additional chores on top of my already too full load. 1 think this sit-
uation iflustrates how | do feel accepted as a part of the community despite the fact
that I am a single parent.

My situation probably has made me more aware of gender issues within Judaism than
awoman in a more traditional situation would be. In order to understand how | could
find a way to feel comfortable within the tradition, it has been important to both
learn about the "male” side as well as to understand more about the female roles with-
in Judaism. [ have tried to share this knowledge with other Jewish women in the two

Rosh Chodesh groups 1 have been involved in founding. Paradoxically, this work Rachel Kohn, sculptures from the series
"Mother with Child”

is also what [ am respected for in our community today.

I'struggle with questions related to how the tradition is interpreted and how it is
taught to children and adults within an orthodox framework. | rebel deenly when
Judaism presents its sages of old as if they had so much more to say and claims our
current understanding to be of much less value. Since these so-called sages all were
men that lived within a very different socio-economic framework it gives me rea-
son to question their absolute validity. [ interpret this way of honouring our past
to be a way of renouncing our own power and ability to make a difference today.
So notonly has the experience of being a single Jewish mother made me view tradi-
tion differently, it has also challenged me to struggle with the tradition on deeper
levels. In this quest [ still feel | have more questions than answers.

Challenges
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one another in a host of ways. Heterosexual couples may be divided by the out-
ward signs’ of gender, but share a similar disposition and way of being in the world.
A ceremony that acknowledges the ways in which the individuals concerned arc
different from one another, ritualises their consecration to one another and
celebrates their union, is equally relevant for all couples. A Jewish marriage cere-
mony that includes these elements 15 Kiddushii,

Not only is it possible to re-define Kiddushin in such a way that includes the sanc-
tification and celebration of same-sex unions—but that's what's actually happening.
The reality is that many lesbian and gay Jews, along with other lesbian and gay

Elizabeth Tikvah Sarah

couples, are choosing to formalise and celebrate their commitment to one ancther.
The time has come for the religious institutions and the State to acknowledge this
reality positively by expancling their understandings of 'marriage’ to embrace same-
sex relationships.

Guy Hall
ixed-Faith Couples

It has only been in the last three decades of the twentieth century that leshian and
gay life has become more visible—in the western world at least. And as same-sex
relationships have emerged from the shadows, so are increasing numbers of leshian
and gay couples today laying claim to public recognition of their commitment to

one another.

The context for this development is important. One of the consequences of the trans-
formation of gender roles in the last thirty years is that heterosexual marriages have
been changing. In fact, in a sense, the differences between heterosexual marriages
today and those that pre-date feminism are as great as the differences that differen-
tiate heterosexual unions from homasexual ones. Indeed, the differences have be-
come so immense that one could argue that many heterosexuat 'marriages’ today no
longer fit’ neatly into the concept of marriage promulgated by religious institutions
and the State. What is more, marriage is not only changing, it is becoming much
less prevalent. Ina climate when fewer and fewer heterosexuals are getting ‘married’,
the notion of 'marriage’ as a choice defined by those who choose it, rather than as
an inevitable state of existence for all heterosexual adults, is becoming more and
more significant. And it is in this climate that we have witnessed the emergence of

One of the problems that all religions face nowadays is how to reconcile inherited
tradition with the needs of their communities. Most faiths begin with a presump-
tion that they must guard all the knowledge that has been received through divine
revelation, cultural development and historical experience. People are expected to
conform, or change their behaviour to fit in with these inherited practises, even
though tradition itself has never been static, but has evolved.

The struggle in Judaism to reconcile tradition and modernity has resulted in two re-
sponses. There is the orthedox approach whose aim is to replicate the self-regulat-
ing, self-contained and self-perpetuating communities of the past. It celebrates
those Jews who join them, but is largely silent about thase who do not. As Fiddler
on the Roof showed, even in the shtetl, tradition was of limited value when daugh-
ters insisted on choosing their own husbands. The sec-

lesbian and gay marriage.

Of course, not all lesbian and gay people are choosing to get married. Indeed, for
some it is important that leshians and gay men live differently and do net become
embroiled in a heterosexual institution. This view, of course, suits the heterosexual
critics who see marriage as their exclusive prerogative, an eternal sign of the superi-
or status of heterosexual refationships. The traditional rationale for Jewish marriage
(Kiddushin) as the exclusive prerogative of heterasexual couples is rooted in the under-
standing that humanity was made in two forms, male and female, in order that
these two forms might re-unite for the purposes of reproduction and companion-
ship. This bi-polar reading, which focuses on the anatomical distinction between
the sexes as delineated in the first Creation story, where the words male (zachar) and
female (nekeivah) are used {Cenesis 1: 27), ignores the implications of the fact that
bath male and female are created as two aspects of a singular human being (Adan)
'in the image of God' {1:27} and that in the second creation story the similarity be-
tween the two sexes is underlined with the use of the words woman, ishab and man,
ish, both of which derive from the same root, Alef, Nun, Shin-—meaning, to be buman
{2: 23) (Sarah, 1992).

First marriage of a Jewish lesbian couple ond liberal approach is to reform traditions and of cus-
in Berlin: Lydia Stryke and
Halina Bendkowski, 2001

Phota: Private collection

tom, by showing greater flexibility but this too has its
limitations. A possible third approach is to try and turn
a sociclogical reality into a religious opportunity. In its
mast creative periods, Judaism has sought to sanctify
the important elements in people’ lives. It has been at
its best when it has been at its most realistic. [t has
achieved this by trying to bring holiness into the new -
and real situations in that people find themselves. [t

seeks to understand rather than to condemn.

Now, some forms of behaviour are considered so unac-
ceptable by convention and habit that it is difficult to
even think afresh about them and reconsider whether
they are still applicable. Often the attitude upholding
a taboo, and the sanction that goes with it, becomes di-

Guy Halk (eft} at an interfaith baby naming

vorced from the reason that justified its creation and adoption in the first place. An- . !
Phote: Private collection

cient sages and authorities of the past are not always a helpful guide to the present.
Theinsights of recent disciplines, external to Judaism, were unknown to them. Some
of the new dilemmas being faced in contemporary society are beyond those envis-
aged in rabbinic writings. Not everything inherited from the past is applicable to
today. It is permissible to use our intelligence and conscience to shape our morai-
ty and ethics. Ritual and tradition only have value when they are used in a context
that enhances the spiritual and communal life of those involved.

While the Jewish concept of holiness, Kedushah, is bound up with the notion of
making separations and this is reflected in the betrothal rital (Erusin—Kiddushin) in
that the bride is set apart for the groom, the marriage service as a whole is actually
quite paradoxical. While the bride is consecrated to the groom in the first section
of the ceremony, in that the difference between them is emphasised, they are joined
together in the singular image of humanity (Adam) in Eden in the Seven Blessings
(Sheva Berachot), recited in the second section of the ceremony.,

E, Mumanity is both ene and differentiated. While the Creatian narratives posit differ- Many of the statements put out today by religious leaders, However inspiring, or .
v entiation stimply in bi-polar terms, it is becoming increasingly evident that the dif- worthy, have little impact. They reflect the gap between religious ideals and the ac- <
= ferences within humanity are much more complex. Same-sex couples may share the tuality of people’s existence. This mismatch can lead both sides to react with digaf- 3
“ same gender, but may express that gender differently and indeed, be different from fection and disappointment. Rahbis can not on the one hand complain about peo- <
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ple not attending their synagogues, if on the other hand they are not felt to be able
to meel the religious needs of their communities. It is hardly surprising that peopl
stop attending synagogues if they are left feeling (whether rightly, or wrongly) r
jected, insulted, or that there is nothing available to help them religiously celebrat
their choice of lile partner.
Most rabhis are very sensitive to the distressing dilemmas faced by mixed-faith cou
ples. They are moved, but find that at best, they only offer conversion, or rejection
of such couples. For a significant part of the community, rabbinical interpretation o
Jewish law alone is not the criteria by that people express their religious identity. In
stead they rely on a combination of memaory, symbaclism and solidarity.
Now, the main objection to mixed marriages is that they are seen as a threat to the
continuation of the Jewish people. Survival is a particularly important concern for a
post-Helocaust generation. Yet, anxiety about whether parents will have Jewish
grandchildren is an unhelpful question. It implies that having children is the defini-
tion of a successful marriage. This may have been true in the past, but now it is the
quality of the relaticnship between the partners that matters. Grandparents are of-
ten more concerned that their grandchildren are healthy, happy and can grow up in
a safe environment. Judaism certainly has a role to play in this, butitis dees not have

a monopoly.
It is rare in the lewish media to see details, images, or announcements of mixed-faith
marriages. [t is happening, it is news, but it is not reported. Even within rabbinical
organisations, or communal associations, it is a difficult subject for people to discuss
honestly. Nor, in my experience, is it seriously considered as a part of the training
of rabbis. With rates of intermarriage reaching 40% in the UK, one might wonder
how many mixed-faith couples do there need to be, before such attitudes change?
How long can theology resist demography?
Many couples want religious ceremonies at that there is a familiar Jewish presence,
One at that a rabbi officiates, but that contains elements that both families recog-
nise as part of their background. This can be for a wedding, a commitment cere-
mony, a baby blessing, a funeral or cremation. If interfaith dialogue is to be taken
seriously, then the consequences must be greater then occasional encounters, edu-
cational courses and academic papers. It must affect our prayer book and commu-
nal life and a willingness to co-officiate with others. It means a willingness to ap-
preciate the beliefs, values and concerns of other faiths, or those who have none and
not just our own. It means recognising and taking seriously the diversity of sexual
expression. There are many voices within contemporary Judaism. Among them
there is a need and a place for a rabbi in Europe who s prepared to celebrate mixed-
faith unions and other life-cycle ceremonies, openly and in public. Such events are
at present outside of Jewish law, but that daes not mean they do not have value, sig-
nificance, or importance. The majority of Jews no longer live in a ghetto. If Jews
choase ta live in free, enlightened, pluralistic secieties, then mixed-faith unions will
he one of the natural and normal consequences. You can not have one without the

other.

When Jewish feminists appeal for equal rights and duties in the synagogue, they are

Jessica Jacoby

Children of Jewish Fathers

often told Judaism places & very high value on women. After all, they are told, chil-
dren are Jewish because their mothers are Jewish, not their fathers.

Many Jewisl: women use this argument to defend their faith against non-Jewish,
Christian or matriarchal feminists, who happily hold forth that Judaism is the
source of all patriarchal evils. Itis true women feel an increase in their status through
motherhood and their children, in particular sons. Jewish feminists began neverthe-
less to view the matrilineal nature of the faith as the remainder of a primal Israeli ma-
triarchy. But viewed historically, this is out of the question.

The idea that being Jewish emanated from the mother was introduced relatively late,
namely by the Pharisees, in talmudic times as part of a comprehensive package of
reforms. The status of children from interfaith marriages is set out in the Mishnah
and the Taimud. The passage, “Thy son by an Israelite woman is called thy son, but
thy son by a heathen woman is not called thy son.” (Kid. 68k}, makes it clear faith
is handed down by the mother. Rabina said, “It can be inferred from this that the son
of your daughter by a non-Jew is your son.”

Yet this was not to be construed as a license for spontanecus marriages with non-
Jewish men. Such unions were usually followed by banishment from the communi-
ty. At the same time, it was assumed non-Jewish wamen who married Jewish men
were through their action adopting the faith of their husbands. Jewish husbands who
allowed their non-Jewish wives to retain their religion, as did the wives of King So-
lomon, were blamed for the fall of Israel. That is also why the Kohanim [priests] may
not marry a woman who has been previously married or served other gods.

A lock at Roman law that was in force in Palestine in the time of the Pharisees pro-
vides insight. Raman law was based on patrilineal principles. Yet the status of the
children of female slaves was matrilineal. Male slaveholders had no interest in con-
ferring rights to offspring they had fathered with women who had no rights at all.
Perhaps this particular bit of Jewish law came as a result of it being made consistent
with the laws of the Roman sccupiers, who drove the Jews from Palestine and.colli
tively forced them into slavery.
Marriages between partners from different religions or the unaffiliit

rate only been possible since civil unions were introduced. In Germany,

-non-

in 1876, with the opening of registry offices where cauples, incliding Jewis Rachel Kohn, “Father with Chiid"
Jewish ones, could marry. Jewish efforts at reform made it possible for such couples ' G
to guarantee membership of their children in the Jewish community by declaring -~
this intent in front of a Rabbi, for boys in connection with the Brit [circumcision] -+ -

and for girls, at the naming ceremony.
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After the Shoah, the Jewish communities in Germany were composed mainly of sur
vivors who were refugees from Eastern Europe or had survived in the Third Reich
itself in mixed marriages {"Mischehen") or as mongrels ("Mischlinge”). Both German
terms originated with the Nazis. Most members of the community were men whao

were living in DP [displaced persons] camps. Statistics compiled after the war imp-
ly that the majority of survivars were men and that two-thirds of marriages between

lews and non-Jews at that time were unions between Jewish men and non-fewish
women. The situation in other European countries was similar.

[n the community, these men's wives (some of whom had converted to Judaism) and
their children were silently tolerated at first, particularly when their husbands were
active in the caommunity or successful in business. Children resuiting from these un-
ions were accepted into the Jewish congregation in Berlin in the post-war period,
for example. Butlater, children of Jewish fathers and non-Jewish mothers had a more
ditficult time becoming members of the community. An expensive conversion hear
ing before a rabbinical court, Bet Din, was required for those who could not prove
their mother had been Jewish. Children of Jewish men who had been raised within
the faith werc as a result handied in exactly the same way as non-jews who had for
different reasons decided to convert to Judaism. At the same time, there were inci-
dents in which the arthodox questioned the fewishness of children whose mothers
had been converted by rabbis from liberal congregations.

Today we are confronted with new problems. During the last decade, tens of thou-
sands of immigrants have come te Germany from the former Soviet Union. They
were ahle to enter the Federal Republic as a result of their Jewish nationality, which
was entered in their Soviet passport. The authorities whose role it was to determine
nationality did not make the distinction according to Halakhah [Jewish faw]. Ac-

cording to that law, anyone who cannot prove they had a Jewish mother is not ac-
cepted as a member of the congregation.

If we are to build, in spite of the Shoah, vital Jewish communities in Germany and
elsewhere, then we must be aware that the question “Who is Jewish?" can no fonger
be answered solely on the basis of the Halakha. Tt is much more a matter of working

constructively with conditions that have been shaped by history and including in-
sights from ongoing discussions about identity.

L Esther Egger-Rollig
Intergenerational Consequences

The intergenerational consequences of having a Jewish father and a ﬂOﬂwJCWiSh%
‘mother {for the sake of brevity chiidren of such unicons will be known as Vaterjuden;
in this piece) repeatedly falls by the waysicle when Jewish identity is being discuss-;
ed. Last year [ spoke with three rabbis and conducted ten interviews about this is-;
sue,

‘Regardless of whether they had Communist parents, were raised in a secular hom
“or in anather faith, or speak of a "Jewish childhood,” they ali share one experienc
—the resistance of other Jews when Vaterjuden describe themselves as Jews with
out a "kosher seal.” In this moment they are seen as aliens by virtue of the term they{
" use to describe themselves. Experiences of exclusion are generated and passed on t
following generations along with all their consequences. For those who are young-
" est, the threshold for approaching Judaism is raised to a higher level.

* The subconscious guilt of the father about an inability to pass on Jewishness “cor-§
rectly” due to marriage with a non-Jew plays a role that cannot be underestimated.
U At the same time, the official Jewish community denigrates the contribution of the
mother to the raising of the child, because it deems her the reason for a fack of Jew
ishness. And that, despite the fact that because of her relationship with a Jew—nol
matter what the form or for what reason——she must at least be psychologically con
fronted with the Shoah.

"As descendants, Vaterjuden are confronted with the consequences of the Shoah t
the same degree as the children of Jewish mothers. Reports from relevant Jewish|

: terjuden.

counselling centres and studies, particularly from Cabriele Rosenthal, indicate this
clearly. Precisely in families that have experienced trauma is the freecdom of choice
of the children, grandchildren and great-grandchildren limited. Their choices about
how to structure their lives are more restricted than the current, more economical-
ly oriented "liberal Zeitgeist” would have it.

What is known as the “emotional self-service shop,” through that an individual is

- able to cobble together an identity that appears fitting in the moment, is a fiction

when it comes to all types of discussion abott beionging. The special tragedy of the

: Vaterjuden results from the ignorance of official Judaism about the fact that they
- have te overcome the same intergenerational problems caused by the Shoah that

children of Jewish mothers, Mutterjuden, do.
Rabbis in particular fail to be sufficiently sensitive to the special problems of Vater-

juden. They deal with Vaterjuden as they would candidates for "narmal” conversion.
. The Vateriuden often find this humiliating because their situation has been perceived

inadequately (is perceived as inadequate), As a result, the community in certain
cases loses potential members who are highly motivated.

Solutions can be found on both sides of the “defining line.” The community should
develop sufficient understanding for the problems of Vaterjuden, which should lead

© to a mare inclusive stance in their case. [t would be ideal if each community had a
+ contact persan who was responsible for such cases and special conversion courses

designed to provide a greater economy of time due to the special situation of Va-

Perhaps it is also about time for Vaterjuden to organise their own group to repre-
sent their interests and to share experiences with others affected by the problem.
They could solten the psychological effects and also pursue their aims publicly in
the form of demands, The Shoah may be part of the past, but it continues to affect
the lives of the descendants of the victims. If it was possible in talmudic time to re-
define Jewish descent as matrilineal, then in view of the enormous intergeneratio-
nal burdens, it should be possible to redefine it again, and today.

lames R. Baaden

Motivations for Conversion

Mistorically, the development of Jewish attitudes towards conversion s notably va-
ried and, | would suggest, discantinuous. There have been times when conversion
was a mere common feature in the Jewish landscape; and times when it was all but
unheard of, mysterious and extraordinary. In the middle of the 20th century, for in-
stance, conversion was still something relatively remarkable and associated with risk.
Now it is part of the life of Jewish society almost everywhere. More and more Jews
are either the descendants of converts—or are converts themselves. This now ap-
plies to many in my own profession, the rabbinate, itsell & sign of the radical
changes that have taken place.

So it is that when controversies erupt about conversion in our day, what is lost is a
recognition of the fact that a major change has happened in fewish society around
the world in recent decades. Once Jews liked to take for granted that they were in
some general way "all related,” all descended frem commen forebears. True, this was
something of an illusion: Indian, Polish and Ethiopian Jews, for instance, knew no-
thing of each other and thus were not abliged to acknowledge their obvious diver-
sity, Yet within each of these communities there existed a certain fundamental as-
sumption that all its members were linked by kinship and descent. These common
assumptions are now heing forced to give way in all Jewish communities to new un-
derstandings of the nature of Jewish affinity—and this is not an easy process.
Another dimension—geographical space—Ileaps at me when | compare the two
countries | know best: Britain and Germany. In Britain, the vast majority of people
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who convert are persons whose formative encounter with Judaism has been through!
a relationship with an individual Jew——usually a fife-partner. Thus it is through per
sonal relationships that people come from "sutside” inta the body of the Jewish peo
ple. The overall context remains the family, kinship.

Although my views are entirely impressionistic, | sense that the situation is some
what different in Germany, last but not least hecause of the different historical and
social setting. A fascinating aspect of canversion that I've naticed in Germany i
what may be called pure “conviction" conversion: people who choose Judaism be
cause it is the religion that appeals to them and not because of any connection witl
a Jewish person. Indeed, some people have told me that at the time they reached
their decision in favour of Judaism they didn't know a single Jew. Additionally
guite a few seem to have made their choice not from a background of active involve
ment in and identification with Christianity: more than a few have even studied
Christian theology. Accordingly, they not only have chosen something—they also
have rejected something.
At the same time, | notice that other Jews in Germany view these individuals with
some suspicion or unease and as a consequence, they then feel themselves to be the
victims of disadvantage, prejudice and discrimination. Nonetheless, by taking a cou-
ple of steps back and considering the circumstances from a slightly fonger-range per-
spective, it becomes clear that the whole situation is, quite frankly, extraordinary—
and peculiar to Germany.
All the same, it's not all that bizarre... "Conviction” conversions take place at other
places as well. Moreover, there are many historical exampies to cite: whether in-
volving slaves and Roman matrons in antiquity, or the villagers of San Nicandro in
Italy, who abandoned Roman Catholicism and chose Judaism after one of them had
a number of spiritual visions of Abraham in the 1920s! Unusual, ves and perhaps
ever: odd, but the route of "pure individual conviction” has an honourable place in
the history of conversion to Judaism. One could also point out that such converts
have paid with their lives on many occasions: here in Fngland, we have the exam-
ple of the Dominican monk Robert of Reading, put to death in 1275 after he had
converted. At the same time, as such an example indicates, we are dealing here with
a phenomenon that is not only unusual in Jewish history, but that involves explicit-
ly religious passions as well-—and the worries of "born Jews” who feel uneasy should
be accepted as understandable. Their suspicious responses aren't evidence of preju-

dice or discrimination, but simply of a struggle to make sense of a new and unfam
liar phenomenon in fewish society. And with the backdrop of the German-jewish
experience of the 20th century behind them, they are entitled to experience this as

a struggle,

Rochelle Allebes
Violence in the Jewish Family

American studies indicate violence occurs just as often in Jewish families as it does in
other families. The differance is that Jewish women seek outside help less often and
talce longer to do so. They are likely to remain in relationships in that they suffer vio-
lence for five to seven years longer than their non-Jewish counterparts. The powerful
myths surrounding the Jewish family are a major reason for these differences.

One powerful, influential myth is that of Shalom Bayt, the myth of domestic tranquil-
lity. Women and mothers feei very responsible for maintaining this peace. When it can-
not be realised, they feel guilty, ashamed and perceive themselves to be bad women
and poor mothers.

Jewish families are perceived by the outside world as warm, cohesive and peaceful.
It is difficult to speak openly about the problem of violence, thereby destroying
these internal and external images and expectations. In addition, by speaking out, a
woman will bring scandal on her family.

Another powerful myth is of the mild, docile and more or less passive Jewish man.
When this image morphs into a horror show on a daily basis, it must be "countered”
on different levels. it can take z long time for a woman to define her husband’s be-
haviour as viclent. initially, she will propose and accept every possibie explanation
and excuse and is frequently prepared to see herself as the cause of the viglence,
Abuse within a refationship usually does not begin with physical violence. Instead,
it starts with control (over money, where the wife goes and with whom she has
contact}, isolation (cutting off contact with the outside world, prohibiting her from
attending courses, for example) and limits on her freedom of movement {among
other things through religiously based imperatives and prohibitions).

At the start, the hushand’s intent to control his wife may appear to be chivalrous. He
accompanies her everywhere, driving her to places and picking her up... The real
trouble starts only when she would {ike to do something on her own again. If, at that
moment, a woman does not stand her ground regarding her desires and needs and
instead tries to understand her husband and backs down, she may set the stage fora
gradual spiral of violence within the marriage.

The last myth is of the wife's self-image. Frequently, the picture is one of a strang,
well-educated woman who has the daily running of her home well in hand. She may
be a woman who bears responsibility for the well being of all her relatives, whether
she works ocutside the home or not. This self-image is also the resuit of a synergisti-
cally reinforcing interchange of attributions from both inside and outside the fami-
ly. It is not easy for a woman to admit to herself and others that this is a mirage and
to concede she was wrong about the man she chose as a hushand and father for her
children {or that someone else chose for her).

In relationships characterised by humiliation and violence, self-respect and self-con-
fidence may sometimes be undermined for vears. A high level af insecurity com-
pounds the problem, making it difficult to go out and seek help. Given this, many
women run the risk of becoming increasingly passive and tolerant of a situation that
is escalating slowly to a crisis. In many cases, mothers only feel forced to act when
they see their children are directly or indirectly threatened as well,

Marion Kahnemann, “Sabra™
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Viarion Kahnemann, "Blue Figure
{King David)

Several distinctions are made between types of viclence against children within the
family. These are physical and psychological abuse, sexual exploitation and neglect.
According to studies done in the United States, all these tvpes of violence can he
found irn Jewish families as well. [t is suspected that psychological vialence occurs
more often in Jewish families than physical abuse.

It is known that it was very difficult for many survivors of World War [f to fulfil the
responsibilities of being a parent “well enough.” Frequently, their difficulties in rais-
ing children were expressed in forms of emotional and physical abuse. A few child-
ren of what is called “the second generation,” or "the Children of the Holocaust,”
have described these families from their point of view. Although they, as children,
have (must havel) a great deal of understanding for their parents, by reading between
the lines one can see they often describe abusive situations.

The palette is a wide one. Some children were never alowed to bring others home
or visit their friends. They had parents who were so fearful that they restricted any
treedom of movement their children had. Other parents spoke endlessly abeut their
experiences during the war, or, by contrast, were unable to tefl their children why
there were no longer any relatives left. Some parents punished their children using
methods they experienced in the concentration camps (ranging from shouting at
them to using extreme disciplinary metheds like lashings). Children of the second
generation who were damaged in this way may in turn have difficulty giving their
own children what they never received themselves. (In order to avoid misunder-
standing, | must add that | certainly do not believe that the entire second genera-
tion has been traumatised in this way.)

If Jews are living in an area where they are in the minority or may even be the sole
jewish family, there are additional risk factors. Children may, for example, be forc-
ed to always behave perfectly or conceal their Jewish identity. These children are
under pressure, plagued as they are by fears they may endanger themselves or their

o

parents. The anxtety of the parents repeatedly engenders tension in the family,
which can then become fertile ground for cenflicts. Stress factors in daily life
are a generally recognised danger. Families with many children living in
cramped quarters and plagued by financial worries quickly become over-
whelmed with the running of their daily lives. Children must be disci[jlin-
ed early and shafply in order to take on responsibility that is beyond their
years. Mothers in such families are often continually overextended and both
parents lose their patience rapidly.
Special Jewish emergency hotlines in the USA report a clearly higher num-
ber of calls around the Jewish holidays. A chronically conflicted marriage is
anotier known stressor that poses a risk to the well being of the children,
Even if no direct violence is exercised on them, the situation is very burden-
some for the children,
Religious and traditional rules and customs can be abused within the family to
exercise control and threaten women and children to constrain unnecessarily in
their freedom of movement and behaviour. As everyone knows, a great deal de-
pends on the interpretation of these rules and there is always a paragraph in the
Torah that can be found to support one's position. The Shabbat and holidays can,
as a result, become nightmares for the family.
If a woman dares to get a divorce, her husband can threaten to refuse to give her
a Cet[a letter of divarce]. The whole problem with the Get is that it is a form of
structurai violence that only worsens the situation of the women affected. The
Jewish community can be dangerous as a place of social control while also
being a place of social support and openness. The community could see
to it that the difficuities in the [amily do not escalate into violence and
the victims of abuse receive help quickly. The contribution can be
enhanced if every member of the community is allowed to
choose freely the type of family they live in and that out-
siders, be they single, divorced, together with a non-Jew,
or living in a homosexual union are integrated in the com-
munity. [f there were true freedom to choose the type of fami-
ly one lives in and it were possible for everyone, man or woman, to really
belong to a community or congregation, then withdrawing from a violent situation
in the private sphere would no longer be so costly.




one and only transcendent God only brought abaut as a result of 2z long and arduous
process.

Archaeologists have found a large number of "foreign” symbols and artefacts in is-
raelite settlements. Sites from the time of the Kings reveal a large number of seals
in the shape of Egyptian scarabs, depicting Hebrew names combined with egyp-
tianised symbols, especially those connected with female powers. Some seals seem

to have belonged to court officials in Jerusalem.
Before Joshia's cult reform in 622 B.C., there were shrines dedicated to the cult of
YHYWH all over the country. But excavations during the last 40 years have also

brought to light cultic sites where varied practices have taken place. Of special in-
terest is the so-called Locus E 207 in Samaria that revealed 27 female figurines,
among them a figure of lsis with the Horus child. In a Jerusalem cave, just 300 me-

ters from the Temple mount, dated approximately 800 B.C., 16 female figurines were

found. Graves also show that the Judaites practised an extensive burial cult that had
no ground in the official religion. The dead were buried with household utensils and
working tools. The heads of the dead were often placed on a kind of "pillow” re-
sembling Hathor's wig or the omega sign representing rebirth.

In Kuntillet Arjud in Northern Sinai, an Jsraelite site from around 800 B.C., archa-
cologist Zeev Meshel, in 1968, found two big terracotta jars {pithoy) with inscrip-
tions that contain blessings made in the name of "YHWH and his Asherah,” ac-

Bente Groth and Lynn Feinberg
Family Life in Early Israel

companied by typical West Semitic iconographic symbols. The same formula has
later been found on the wall of & grave in Khirbet El Qom in Judah. Many schelars
row believe that YHWH for a long period was connected with the goddess Asherah
——in some way or cther. Asherah is also mentioned 40 times in the Hebrew Bible.
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Archaeclogy has shown that from 1200 until about 1000 B.C. the number of settle-
ments in the highland areas of Canaan increased almost a hundredfold. This time
period seems ta coincide with the time of the Judges. There are, however, no ar-
chaeological remains that could prove that these new inhabitants were foreign im-
migranis, Architecture and artefacts were distinctly Canaanite in style. An enormous
amount of physical labour must have been required in order to clear the land, build
terraces and dig cisterns to make living possible. Surveys show that there was fam-
ine, disease and warfare, and evidence of this can also be found in the early narra-
tives of the Hebrew Bible.

A look at the possible family structure may make it easier to understand some of the
basic concepts in the Hebrew Bible regarding domestic life. Life expectancy, espe-
cially for women, was short. There was an emphasis on arge families, since child la-
bour was a necessity. The continuous stress on the importance of replenishing the
population through human fertility and the ideological sanctions to counteract
harrenness in the Hebrew Bible, are therefore quite understandable. The Hebrew
Bible's laws that are related to sexual customs could have been intended as a way of
ensuring reproduction,

The locus of power was in the home. People lived in large househeld units, in com-
pound farilies, which seem to have been autonomous. Such compound families em-

phasise the hard living conditions, since this way of living increased the chance of
survival, As men regularly attended warfare, the women probably had to do much
of the work on the land themselves, in addition to taking care of household work,
water and food supply. The stress on honouring both your father and your mother
in the Ten Commandments probably reflects this kind of society, where women's
power was egually important to men's.

The stories of women leaders such as Miriam, Deborah and the women of Tekaa,
who were military and religious leaders, show that women were valued and that lead-
ership was indeed acceptable for some women. But what kind of religious beliefs did
women have? The Bible does not give a clear picture af women's practices.

If, as suggested, the ancient lsraelites were not a homogenous group who arrived in
Canaan with their very own and very distinct desert religion, then the belief in one
god, YHWH, may not have been as all prevailing as the Hebrew Bible wants us to
believe. Introducing the one and only true god, YHWH, cannot have been an easy
matter, as shown by the many narratives that condemn people who practice what is
described as “foreign” cult, Scholars have begun to ask whether these narratives give
a true picture, Egyptian and Canaanite conceptions, including goddess worship, may
have been a part of most [sraelites’ life all along—and the progression towards the

Some believe that the word Asherzh is nat referring to the Caananite mother god-
dess, but to a cultic symbol of YHWH, in form of a pillar or a hely place. Some be-
lieve that YHWH indeed was perceived as having a sort of female consort, but that
this consort was a kind of translucent emanation of the god himself and not an in-
dependent goddess.

Small clay figurines formed in the shape of small female figures with a peaceful ex-
pression, almond-shaped eves, big breasts and a pillar formed lower body have been
found all over Judah. Excavations in the City of David have shown that a very
large percentage of Judaite families had one such figure in its possession. Many schol-
ars connect these pitlar figurines with the goddess Asherah. Perhaps it is not too far
fetched to suggest that women found little consolation in a god that, according to
the Bible, promises a painful childbirth rather than giving assistance and help like
the ancient birth goddesses? Would it be surprising if women continued to seek out
fertility or mother goddesses during times of pregnancy, birth and sickness, in
spite of the one and only male god in the temple having forbidden such practice? Is
it by chance that it is mostly women who are accused of so called pagan religious
practices, like weaving artefacts for Asherah at the temple (2. Kings 23:7}, baking
cakes for the Queen of Heaven (Jer. 9:16-17) or crying for Tammuz {Ezek. 8:14).
The biblical writers defined ali these as foreign cults.

New discoveries and new ways of looking at ancient texts and artefacts, have
shown that the final breakthrough regarding the concept of one, wholly transcen-
dent male creator may have been the result of the traumatic experience of the exile
to Babylon in the 6th century B.C., although the idea was promoted long before by

the prophets.

Ashera figurines of the 8th century BCA,
excavated in Judea.
Photos: Israel Antiquities Authority
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It's well known that people who know Hebrew place a great deal of emphasis on the
meaning of names. Devora is "the bee" that makes honey and defends itself when
threatened. Men have a saying, "Give me neither stinger, nor honey?” That image
expresses the fears men develop so readily.

Male fears led to the statement that Deborah’s gift of prophecy was taken from her
temporarily because she praised hersell in song: (all this evil prevailed) “until I, De-
borah, arose, arose, a mother in Israel’” The reprimand appears in the Talmud tract
Pessakhim {66h), which proves that the common interpretation of "until vou arase”
does not carrespond to conventional Jewish understanding.

[s this a bourgeois effort intended to save the honour of the Jewish prophet from
the accusation of a self-confidence found so undesirable in women? There is a
» whole series of such disarming phrases, among others in the translation of the of the
Song of Solomon and in the "wife of noble character” at the end of the book of Pro-
verbs where a strong woman peer is made into a "virtuous wife."

Rachel Kohn, sculptures from the series
“Bearer.”

In the song, Deborzh is called "a mother in lsrael.” We also hear incidental reference
to her husband, Lapidot, but no children are named. What does the Jewish inter-
pretation of the Bible have tg say about this unusual circumstance? One interpreta-
tive method used by rabbis is philological comparison. The question here is whether
we use the term "mother in Israel” in a non-biological sense. There is such a text in
2 Samuel 20, which tells of bloody deeds during an uprising against King David. A
general orders the destruction of a town. During the siege a wise woman negotiates
with him, reminding him of the significance of the town's role. She calls to him (19),
“You want to kill the town and the mother in [srael.”

"Mother in [srael” has an integrative meaning here. It is also a sign of Deboral's po-
titical oftice. The paraphrase from the Aramaic Bible is corresponds as foilows: "The
unfortified towns of the land of Israel were empty, the residents captured and cart-
ed away, until | was sent, I, Deborah was sent to prophesise abeut the Honse of Israel,”

But some men in the late ancient period wondered why God sent a woman and not
a man who was close to God. They were not at a loss for names. A feminist col-
league responded to them, "I will call witnesses from heaven and earth that the riach
hakodesh {the Holy Spirit) rests on the deeds of people, be they non-Jew or jew, man
or woman, knave or maid.” (Midrash Elivah Rabba, Chapter 9)

in Deborzh's case it is a matter of a particularly strong social position. In the lsrael
of 12001000 B.C. there were twelve consecutive tribal leaders called “Judges.” The
eleven men led armies during times of strife. None of them was a prophet. Dehora
held all three positions—judge, prophet and general—and these not only for her
tribe but also as a judge for all of lsrael. (Judges 4,5). The period was one of op-
pression by technically advanced neighbours from Canaan, who had a threatening
potential for destruction. In contrast to the Israclis, who only had conventional
hand-held weapons, the Canaanites had 900 iron chariots (Judges 4,7). In addition,
they lived in the mountains.

Debarah is portrayed as a second Moses or a rew Miram, without whom Moses
would have been ineffective. Just as Pharaoh’s army did when the Jews escaped
hondage in Egypt, the advancing Canaanites sank in mud due to the weight of their

equipment and lsrael, still threatened with demise, experienced a vision of God
(udges 5, 4—5, 20-22}. The country then had peace for forty vears (31) and the per-
ennial word of comfort, "These who love God are like the sun that rises mightily.”
{5, 31). In biblical terms, 40 years means a "long time.” [t is not to be taken literally.
Thus the childless woman became a rescuer, just as once did the unmarried, child-
tess Miriam, who according to our tradition was kept alive with lsrael for 40 years
in the desert at a life-giving spring.

The text describes Deborah's residence as follows: "She sat under the Deborah palm
between Rama and Bet-El in the mountains of Ephraim.” (Judges 4,5). The keeping
of a woman'’s tradition is marked by that description because the palm grew on the
grave of another Deborah who had lived 600 years earlier, in the time af the moth-
ers and fathers of the tribe. This was Debarah, the nurse and coenlidante of mother
Rebeccah. When Rebeccah'’s son Jacob returned home after many years, he built an
altar on the site in Bet-El where he had once dreamed of the angel's ladder. In the
next verse it says, “There Deborah died, Rebeccah’s nurse and she was buried below
Bet-El, beneath an oak that was then called the oak of tears.” (Gen. 35,8) The wom-
en who carried the legend on said a palm grew there that was the symbol of both
Deborahs.

Here a brief women's historical note: "Rebeccah’s nurse” was a familiar presence for
ews in the 17th century, because that was the name of a widely circulated book of
ethics in the Jewish-German language. The author, Rebecca Tiktiner, the daughter
of 2 rabbi, worked during the period around 1520 and died in 1550. Her manuscript
was printed in Prague in 1609 {24th edition, Krakow, 1618). The publisher hoped
that each woman whe looked into it would buy the book because it was an unusual
event: "A woman had conceived of a book with Bible verses and sermons,” and that
it would be ... a memorial to her and an honour to all women that a woman can be
an author and write about ethics and explain things well, just like a man.”

Back to the judge "under the palm " Some Jewish commentators say her house was
w2 zlso on the site. Others say it was her court, located in the open air to avoid ambig-
uous situations that could result from being alone in the house with strange men.
What were the questions surrounding pay during the hiblical period? Accepting
money could lead to corruption, just as pity for the poor could cause one-sidedness.
The commandments of the Torah warn of both dangers.

in the rules for legal decisions it says (Lev. 19,15}: "Do not be unfair in trials! Do not
favour the small nor elevate the mighty! Judge your neighbour in fairness!” The rab-
bis say Deborah worked for free. This is completely consistent with the Jewish tra-
dition accarding to that, at least until the new time, the learned of the Torah ac-
cepted compensation at the most for lack of time to earn their bread any other way.
The great masters were always craftsmen, doctors, salesmen, vintners, landowners
and fathers! The did not live in monastic ivory towers.

This helped fill in the bianks about Deborah, about whom it was said that she lived
between Rama and Bet-El in the Ephraim Mountains. She was counted among the
major landholders who have been portrayed since biblical times. That is how she is
described in a paraphrase of an Aramaic Bible verse that served as an aid to prea-
chers and it is the way Rashi described her in his popular commentary. He lived in
the 1ith century in Troyes, Champagne, where he had a vineyard and founded a
college before the Sorbonne was founded in 1253, His students came from all over
central Europe. They worked in the vineyard, receiving in return food, lodging and
schooling. They were also Rashi’s assistants and worked in many Jewish communi-
ties in the German and Slavic language areas.

When Rashi and his students spoke of farming, it was not merely theoretical. In
Rashi's commentary about the verse mentioned from Judges 4.5, we read, “She lived
n the town of Atarot and fed hersell from her own property. She had palms in Je-
richo, citrus groves in Rama, olive trees with good oil in the Bekaa valley, irrigated
vegetable fields in Bet-El, fine clay in Tur-Malka." Finally, Rashi mentions, “.. fields
of white vegetables.” Could this be asparagus as he knew and loved tt? Deborah was
ndependently wealthy and had no husband. She is the classic Judaic model for the
well-rounded, circumspect, independent career woman.

According to exegetic opinion, Deborah's husband—"Deborah, wife of Lapidot”
judges 4.4)—is identical with her comrade in arms, Barak, because this name
means lighting and Lapidot, torch. Perhaps Barak was his nickname. Other com-
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Zazie de Paris (Solange Dymensztein), an actress and singer, lives today in Berlin.
This photograph was taken of her at the Jewish Cultural Festival in Berlin 1994.

mentators interpret Lapidot aut of existence completely. The Hebrew Fshet Lapidot
is not taken to be “the wife of the torch”, but as “rorch woman”. In a common com-
mentary from an annotated Hebrew Bible of the18th century it was written, “..a
capable and skilful woman is described as 'fiery as a torch'."” Alongside appears a less
harmless interpretation from the philosopher Gersonides (Provence, 14th century),
“She reached such a high level of prophecy that the light of fire surrounded her when
she prophesised, just as the Torah repeoris of our master, Moses.” That is in a similar
vein to the tradition of honour shown by a saying of the Mystics, "Come and see.
In the world there were two women who spoke in praise of God in a way no man
on earth could Who were they? Deborah and Hannah. And all this was so because
the men were in a state of sin and were net worthy that the spirit of sanctification
resided in them, truly.” (Schar 3, 19b).

“The wisest of her princesses answers here, "First they must divide the spoils of war,
each man will receive ane or twa girls, many beautiful coloured garments, many
necklaces!” {Judges 5, 25-30). This is a reflection of the bitter experiences of Jewish
women who were often carried away, enslaved and raped. That is why in the Torah
there is a law about the protection of the fairer prisoners of war, whose female dig-
nity must be protected (Deu. 21,10-~14). This is one of the many imperatives of cha-
rity towards women. Because it happened so often in the course of histary, a large
propertion of the Jews of today are the descendants of purchased and freed female
slaves who were accepted into the Jewish faith—black, vellow and white women.
This brings us to the non-few, Yael. Together with Deborah she saved the northern
tribes of [srael. Whether she is a traitor or 2 hero is in the eye of the beholder. Her
situation is no different than that of the whare, Rahab of Jericho, who chose lsrael.
Yael was tribally related with the non-Jewish wife of Moses (Num, 10, 29}. She took
it upon hersell to kill the general who was fleeing, dealing a final blow to break the
power of Hazor and avert danger. Her husband was an ally of that city, but ber loyal-
ty was to Deborah.

The Jewish masters came to the conclusion that Yael acted in self-defence when she
killed Sisera. They interpret that from the text of Judges 5,7, where seven verbs are
used for kneel, lie and fall, between her legs. That is the source of the opinion, "The
scoundrel raped her seven times,” cited in the Babylonian Talmud (Jevamot 103a).
Others say God testifies that she fended him off in time (Midrash Leviticus Rabba
23,10). She is consecrated “with” or "through” or “more than the women in the tent.”
(Ri. 5,21) Those are the matriarchs of Israel. Yael is deemed worthy to be set among
them. In the place of the lost honour of Jael, the daughter of Cain, are ages of gra-
titude from those who were once. She is embedded in Midrash tradition as one who
has found the way to [srael through “uncritical solidarity.”

Excerpls from a lecture at the conference, “Wowen in the Bible,” beld in Hobenbeim in December 1601,

Reprinted with the kind permission of Rabbi Prof. Dr. Nathaw Peter Levinson
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The Trickster—A Fe

Among rabbinic writings, the genre of narrative or aggadic Midrash [additional stories to the biblical account] has been
favored by Jewish feminists since the very beginning of second wave Jewish feminism. This popularity that began in libe-
rai Jewish groups has spread even into the more crthodox and traditionalist communities and currently there is a growing
market for women's midrashic writings.

Two aspects of Midrash that contribute to this newly found appreciation. Firstly, Midrash as a hermeneutic methodology
is perceived as the quintessential rabbinic and therefore, fewish way of reading the biblical text. Jews do Midrash, where-
as others do historical critical exegesis or allegory. By choosing Midrash as a methadology, therefore, feminists can locate
themseives more easily within the Jewish camp and circumvent the criticism that certain types of feminism are brought
into Jewish culture from the "outside.” Secondly, aggadic Midrash is considered to have great creative potential. Thus, Ju-
dith Plaskow emphasizes the fluidity of midrash in her now classic book on feminist Jewish theclogy, “Standing Again At
Sinai” (San Francisce 1990}: "The open-ended process of writing midrash—-simultaneously serious and playful, imagina-
tive, metaphoric—-has easily lent itseif to feminist use. ...Listening te the traditional sources, we wait for the words of wom-
en 'to rise out of the white spaces between the letters in the Torah’ as we remember and transmit the past through 'the ex-
perience of our own lives." {33-54)

l.et us turn to a prominent and recurring midrashic motif, the connection of women with redemption—both redemption
in the past, that is, the Exodus and redemption in the future, that is, the messianic future. The particular shape that this
motil takes and that | want to trace here s the repeated tale of the trickster woman or women who, due to their cunning,
deserve to bring about the fulfillment of redemption and the messianic promise.

The Handmaid's Tale

In the “Yalgut (ha-) Makhiri”, a medieval anthalogy of aggadic Midrashim (12—14th
century, southern France or Spain), we find the following tale in connection to a fa-
mous verse in Psalms: “The stone that the builders rejected has become the main
cornerstone” (Ps 118:22).

Midrash: “Behold, | was shaped in iniquity [be-avvon]" (Ps 51.7)—{in iniquity?} is
spelled with two vavin. Two Amora'im in Palestine had a disagreement on [how ta
interpret] the verse. One said David was the son of the beloved wife, the other said
David was the son of the hated wife. How so?

Ishai was the head of the Sanhedrin. He went out and returned with an army of
600,000 and he had 60 grown sons. He abstained from sexual relations with his wife
for three years and after three years he acquired a beautiful handmaid and lusted af-
ter her. He said to her: My daughter, acquire yourse!f {your freedom) tonight, so
that you can come to me with a certificate of emancipation. The handmaid went
and told her mistress [[shai's wife]: Deliver yoursell and my soul and my master from
gehinnom [heli]t She said to her: What is the reason? So she told her everything.
Said the mistress: My daughter, what can i do, seeing that today it is three years that
ke has not touched me. Answered the handmaid: T will give you advice. Go and pre-
pare yoursell, as will | and at night when he will say “close the deor,” you will ent-
er and [ will exit. So she did. At night the handmaid got up and blew out the light,
she went to close the door and her mistress entered while she left. She made {love)
with him all night and got pregnant with David.”

nist Reading of Midrash

Charlotte Elisheva Fonrobert
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Subversive Potential

The handmaids tale is an example of how classic midrashic imagination acts to trans-
form the biblical narrative. In particular, it is a powerful example of inventing and
adding female characters or mothers where there are none in the biblical account.
It is an example of what Norma Rosen wants Midrash to do: ”... to give a voice to
women in the Bible who have had nearly none. To be an advocate for biblical figu-
res over whom the ages have kicked considerable dust and to imagine their lives.”
{"Midrash, Bible and Women's Voices,” Judaism 45:4, Fall 1996, 423) Even more, this
particular midrashic tale represents women as acting, as protecting their interests
against male domination, This aspect of the midrashic narrative can not be unde-
restimated, especially because in this case the contrast with the biblical narrative

could not be any more prencunced, The biblical story of the genealogy and selec
tion of David for king is, after all, an all-male scene.

Beyond the mere introduction of women into the biblical narrative of David's ancint
ment, however, the story further adds what can be read as a particularly radical mo
ment, The narrator seems to project the following perspective: Two women con
spire to fool [shai, thus enabling the birth of the future historic as well as messiani
iing of Israel.

A later commentator, Hayim Joseph David Azulai (1724 -1806), points cut that [s
hai, who is a descendant of Ruth, the Moabite woman, "came to the conclusion tha
a Moabite is prohibited from marrying and producing offspring with an Israclite.
According to rabbinic halakhah [Jewish laws], a Moabite man cannot marry an "[s
raelite” woman, but he can marry and have children with an emancipated (Israclite
handmaid, since the children would attain the halakhic status of emancipate
siaves. Because of Ishai's {legitimate?) halakhic scruples—if we follow Azulai's com
ment —and subsequent sexual abandonment of his wife, he almost prevents the birt
of his voungest son David. In addition, Ishai's project of legitimizing his morall
questionable desire for the handmaid, for all its halakhic correctness {“get yoursel
a certificate of emancipation”}, does not appear in a positive light in the context o
this story. After all, he abandoned his wife.

To summarize, the women are the righteous ones, the real heroes of the story. Thank
to the women's solidarity the messianic king of Israel is born. The father, on the othe
hand, is lecherous and a fool, in spite of, or perhaps even because of, his halakhi
zealousness. This last point acdds one more interesting subversive aspect to our story
It marks (Ishai's) halakhic behavior, the desire to follow and observe halakhic regu
lations as male. This is juxtaposed with the {(wamen's) subversion of halakhic attach

5

ment, marked as female. And it is exactly the subversive, female, moment or th
trickster moment of the narrative that produces the messianic king,

About the trickster motif James C. Scott has written that “nothing illustrates the vei
led cultural resistance of subordinate groups better than what have been terme
trickster tales” ("D'omination and the Arts of Resistance}. Discussing a number o
{(Pesigta Rabbit 42)

examples from varieus contexts of subordination he points out that "typically th

trickster makes his [sicl] successful way through a treacherous environment of ene

mies out ta defeat him ... not by his strength but by his wit and cunning. The trick

ster is unable, in principle, to win any direct confrontation, as he is smaller and wea
ker than are his antagonists. Only by knowing the habits of his enemies, by deceiving
them, by taking advantage of their greed, size, gullibility or haste does he manage
to escape their clutches and win victories” {162) This moment in our handmaid’
tale needs to be emphasized and is part of its power. The halakhic system that via
Ishai silences the women's desire and in fact, puts it at Ishai’s mercy, is criticized. k

this sense, the narrative does create some “imaginative breathing space in that the
normal categories of order and hierarchy are less than completely inevitable” (168
and other possibilities than those officially endorsed become thinkable,

The male-female plot-structure of the medieval midrashic story of David’s birth, in
that women are portrayed as the guarantors for bringing the divine plan to fruition
and men as its liability at best, is after all not an exception in rabbinic narrative tra-
dition. Rather, it copies and rewrites biblical models that are variously reinforced
restaged and focused in midrashic literature. In ecach of the following cases of mi-

n." {Ruth 4:11—-12)

between judah and Tamar.
drashic readings of biblical stories we shall see that over and over again the Midrash

rewards the women for behavior that in the biblical narratives does not always have
e widespread this plot-structure is

Woman as Myth

an unambiguously positive overtone. Yet, the mor

Marion Kahnemann, “King David”

i
o

_come pregnant in her first coition. Nevertheless, the two daughters of Lot, maste-
ing the pain that attends the first coition, became pregnant. For their purpose was
ther than lewdness with their father They said that God assigned to humans no
ask other than that of increasing and multiplying. But behoid, the world is now
being destroyed as in the generation of the flood. How is it to be kept going? The
answer must be that the Haoly One, blessed be He, saved us only in order to keep it

knew was that the angels had declared, "We will destroy this place’ {Gen 19:13). The
| Holy One, blessed be He, said: | do not withhold the reward of any creature. Even
Jthough Lot daughters did not think the matter through propezly, nevertheless, !
‘know whatis in men’s hearts: T, the Lord, search the heart, I try the reins’ {Jer 17:10}.

t These two tales of trickster women provide the background for the maternal Moa-
bite line of Ishai. They are conaected with the handmaid’s tale through the recur-
ent motil of the women fosling or intoxicating and seducing their husbands, orin
his case, their father. [f the men were left to their own design, redemption could
ot happen. This is latent in the biblical narratives, but amplified in the Midrash.

' We can connect one more biblical tale with its midrashic amplification to our trail

Commentators of afl kinds of religious and ideological perspectives, as well as the
rabbinic midrash point out that the allusion in the blessing here is not just a genea-
logical allusion, but an allusion to the entire story and relationship that transpires

4 After his first two sons died in marriage to Tamar, Judah refuses to give up his young-
est son to her. Tamar resorts to trickery. She dresses up as a prostitute and, in what
reads like a carefully designed plan, seduces Judah. The midrashic commentary

in rabbinic literature, the more characteristic it becomes of rabbinic imagination,
the more questionable the subversive nature appears to be.

The classic biblical precedent is, of course, the Book of Ruth, with its genealogy of
David as the great-grandson of Ruth, in the fast four verses of the book. In the Book
of Ruth, too, two women collaberate to seduce a man, Boaz, into sexual relations
and ultimately marital commitment (Ruth 3:1-4), thus ultimately paving the way
for the birth of David.

If we trace the Moabite lineage back to its beginning we again find the plot of the
trickster women. Aflter the destruction of Sodom and Gomorrah, the two daughters
of Lot are under the impression that "there is no man [feft] on earth to have sex with
us [lit., to come upon us], as is the way of afl the world” (Gen 19:31). Thus they con-
spire to get their father drunk, lie with him and to "give lifc to seed from our father
[Heb., nechayeh me-avinu zara']” (Gen 19:32). [n two consecutive nights both
daughters get pregnant from their father, thus turning into the matriarchs of the Mo-
abites and Ammonites respectively (Gen 19:37-38),

The biblical story by itself does not shed any positive light on the manipulative be-
havior of Lot’s daughters. It could, in fact, be read as an etiological tale demeaning
the enemies of [srael by attributing their origins to incest. The midrashic commen-
tary in Bereshit Rabbah, however, justifies, if it does not actually valorize, the be-
havior of the daughters: "[On Gen 19:31.]'And the firsthorn said unto the younger:
Our father s old and there is no man [left] on earth.." They [the daughters of Lot]
thought that the whole world was destroyed, as in the generation of the Flood. [On
Cen 19:32] 'Come, et us make cur father drink wine... that we may give life to seed
from our father” R. Tanhuma said in the name of Shmu'el: It is not written 'that we
may give life to a son from our father,’ but 'that we may give life to a seed from our
father That is, that seed that comes from a different place. that one is this [seed]}?
This is the King Messiah. {Bereshit Rabbah 51;8)"

In fact, the midrashic tradition remains unambiguous as to the moral integrity of
Lot's daughters and their intention: "R. Eleazar said: Usually a woman does not be-

"

of trickster women that produces David: the story of Tamar and Judah. Tamar is an
ancestress of David, as the Book of Ruth lists the ten generations that lead from Ta-
‘mar's son Perez to David. Ruth explicitly mentions the story ol Tamar as an inter-
itext. The elders give Boaz their blessing: ”...may your house be like the bouse of Perez,
shom Tamar bore for Judab, from the seed that God will give you from this young wom-

“Eshet Chayl”

A chaste woman is her husband's crown,
She honouss him with what she has,
Purity in soul and body,

How lucky the man beside her,

Together with her in joy pass the years.
She is blessed with steadiness,

Her [ight remains bright in the night,

I have written this song to praise her.

(Stisskint van Trimberg, 13th century)
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amplifies Judah's blindness and near failure to carry out the divine plan: "And Judah

"

saw her. " (Gen 38:15}. He did not pay attention when he saw that she covered he

[zce. He said: If she were a prostitute she would cover her face? That sounds stran-
gel Said Rabbi Yohanan: He [Judah] wanted to pass by, but the Holy One Blessed
be He made the angel wha is in charge of desire appear before him. He said: Wh
re are you going, Judah? From where will kings arise and from where will redeemers
arise? [Thus] 'he turned to her, against himsell and against his wish.” (Bereshit Rab-
bah 85:18)

ilidrashic Women and Redemption
Our handmaid's tale appears as the culmination of the narrative fabric of biblical and

midrashic texts, It highlights the trickster matif, the cunning labor that women have
to invest in arder to enable the future of the messianic seed. Women rather than men
it appears, are the ones who have the ability to see the big picture. Lot’s daughters
worry about the perpetuation of humanity in the world. Tamar has the insight into
God's plans and acts accordingly. Naomi and Ruth collaborate to secure the future
genealogy of David. And finaily, Ishai's wife and handmaid collaborate to preserve
the integrity of wife and hushand and thus to enable the birth of David himself.

As feminists, how are we to read this midrashic plot? Oriented to the future, our mi-
drashic women might be more in tune with God's plans with Israel from the narra-
tors' perspective, than their sexual partners who remain stuck in the present. The

hasbhands are not merely reluctant to have sex at all: Ishai withdraws after having

produced sixty sons, Lot already had his daughters and Amram and his wife had al-
ready given birth to Miriam. Rather, the husbands are reluctant to produce the son

{or the next generation) wha wiil replace them and in most cases, as with Ishai and

David and Amram and Mases, will end up to be greater than they. The narrative fo-
cus of these Midrashim really lies on the men's commitment or enslavement to the
status quo of the present, versus the women's commitment to the promise of the fu-
ture and the change or redemption it may bring.

[n the end, | suggest that the cultural tension that rabbinic culture struggles with and
that gives birth to the line of midrashic narratives drawn in this essay is two-fold.
First, the rabbinic movement produced a culture of learning from that it strove to al-
most compietely exclude women. At the same time, in contrast to early Christiani-
ty, for example, it also insists on collective physical reproduction as a primary im-
perative. The tension that lies in this juxtaposition is that the ideal world of the

rabbis—the world of the Beit Midrash—is one without women, while the “real” woridg
of the household, which perpetuates the Beit Midrash via physical reproduction, is}

one in that women play a vital role as mothers. The reproductive powers of women
in this sphere ultimately interfere with the fantasy of the ideal world without wom-
en. This tension gives birth te the narrative motif of the women who can lay claim
to their reproductive power only through tricksterism, camouflage and seduction.

Alice Shalvi
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The topas of the barren woman is one that constantly recurs in our literature, cspe-

Alice Shalvi in front of the Berlin synagogue
Fraenkelufer

cially in Genesis, the book of our forefathers and foremothers, patriarchs and ma-
riarchs. [ronically, perhaps the most outstanding characteristics of the matriarchs
s their initial barrenness. Divine intervention is needed before Sarah, Rebecca and
Rachel can bear the longed-for sons that God bas prowised their busbands. The only real-
y fertile one who has no trouble conceiving is Leah, the “unloved” wife falsely im-
i posed on Jacab, who assumes that the bearing of sons will win her husband's love.
This is the other noteworthy point: it is sons that are desired, because of the tradi-
ion of inheritance by male children—not, as one might have expected, the first-
born, but the “chosen” ene, usually the younger (i.e. Isaac, not [shmael, Joseph, not
is older brothers; Ephraim, not Menasshe).

P n Genesis we [irst encounter the practice of surrogate motherhood. Sarah suggests
o her husband Abraham that, since she is childless, he take her handmaid Hagar.
And she uses an interesting ward: #lay ebave mimenah. Literally this means: "Perhaps |
vill be built by her” But the root of the word ehane—] will be built—is ben, which
means "son.” [t is interesting that etymologically the root of the word “to build” is
son” [bet, nun]. And then later we have Rachel and Leah also giving their hand-
maidens Bilha and Zilpha to Jacob in order that through the surrogate they—that
is, the wives—may bear children. By the way, | have always found it sad that, when
re already put the matriarchs in our prayer and say avol ve'imabot ({athers and moth-
ers), we only refer to Sarah, Rebecca, Rachel and Leah; | personally would like to
start adding Bitha and Zilpha, who after all did give birth to several of Jacob's sons.

z n later books, we have the story of Hannah, from whom Judaism derives the con-

cept of prayer; and of Naomi and Ruth, where the "happy end” is provided by the
birth of a son. But it is interesting that the son of Ruth is perceived by the neigh-

bours as actually the son of Naomi—yolad bewn le'Naowi. 1t's Naomi's “doing” that Ruth
has a child—an event that reverses the loss of her sons recorded in the opening chap-

&

So there we have the tradition in the biblical sources. In rabbinical law a woman's
barrenness is grounds for divorce. The fact that very often the infertility stems from
he man was not sufficiently addressed by the rabbis. In part, the imperative of child-
‘birth stemmed from the need to provide an heir to continue the family's line of land
ownership. And the very interesting example of the first feminists in our literature,
the five daughters of Zelofchad, whe stood up and said: "Shall our father's name be
ost, because he has no sons? Give us the land, which would otherwise have gone to
ur father's sons.” This is one of the very few cases, where Mases, who usually
‘knows the answer to everything, doesn’t know the answer. But God says: “Justly the
daughters of Zelofchad speaki” So they get the land, but later on we are told that
hey had to marry people of the same tribe, because otherwise the land would be
lost. In other words, they got certain rights, but they were still restricted.

Partly, the maternal imperative is a fulfilment of the division of functions dictated
by God after the Fall; Eve’s doom “to bear children in pain” balances Adam's task of
physical bread-winning "by the sweat of his brow." (It is perhaps appropriate that
the English word for both activities is “labour!™

Myth

Woman as

=
w




Myth

Woman as

(¥
[

Yet today, when the landownership issue is no longer valid and the strict division of
social and economic functions is equally irrelevant, there is siill a stress on a woman's
childbearing "duty.” A woman who has not borne children is frequently considered
{both by herself and by others) as not having fullilled herself, not having justified
her raison d'€étre as a woman.

Hence we are today witnessing an enormous increase in the number of single mo-
thers by choice and lesbian couples' adoption of children or use of in vitro fertilisa-
tion, as well as adoption by heterosexual couples. This is particularly the case in [s-
rael today. In 1998, there were 5,900 births to single mothers; in 1999, the number
increased by 15 percent to 7,000.

There are other contemporary, historical factors that combine to influence Jewish
women to bear children. One such factor is the Holocaust, which spurred an urge
to repiace those who had perished. Thus we have the remarkable phenomenon of
large numbers of marriages and births even in the DP camps, where one might have
thought the circumstances far from conducive to either activity. Am Jisrael Chay—
“The Jewish People Lives!” and "Each Birth a Victory!” were—and still are—slogans
that encourage childbearing as a national duty,

In Israel we also have the understandable paranoia induced by fear of extinction, an-
nihilation, through war—a fear further strengthened by the Palestinian vaunting of
their women's wombs as the "weapeon” that will ultimately overcome lsrael. The aver-
age birth rate among Jewish women i3 2.8, higher than that in most developed coun-
tries, but still only half of the [sraeli Arab average and far less than the Palestinians'.
Furthermore, it is noteworthy that the highest birth rate occurs among the Haredi
[ultra-orthodox] community and in the settlements on the West Bank and in Gaza.
Israeli government policy encourages large families with generous family allowan-
ces, paid maternity leave and comparatively low-cost or subsidised childcare facili-
ties. The lsrael Defence Forces discharge women seldiers if they marry while doing
their 20-month compulsory service and do not {yet} call married women to reserve
duty, Most strikingly—and shamefully—health insurance covers expensive fertility
treatment up to two successful births, but does not cover contraception or family
planning services. Artificial insemination is state-subsidised and infertile women may
receive ova from state-paid donors,

Religious authorities likewise encourage women to have at least ten children. Rab-
bi Shach once declared "There is & blessing on all good things in nature that help to
bring another soul into lsrael.” Some rabbis were even found to have been handing
over fertility pills to women who were experiencing difficulties in becoming preg-
nant after already having given birth several times. Abortion is legally available, but
not to physically and mentally healthy married women aged 17 to 40.
Nevertheless, countering all these incentives and inducements, current research in-
dicates the existence of other phenomena, primarily the result of Israel's present pre-
carious security situation. Women are afraid of bearing sons. Somatic symptoms are
prevalent among mothers of sons serving in the military and there is apparent con-
flict between concern for one’s child’s safety and traditional (Jewish) attitudes that
favour sons.

Indeed, motherhood has become a political tool, not only among the settlers and
the Palestinians both inside and outside Israel, but also in the peace movement. The
“Four Mothers” were instrumental in bringing about the withdrawal from Lebanon.
The "Mother for Peace” later became “Parents for Peace.” Orthodox women have
established "Women fer the Sanctity of Life.” In other words, womanheood, mater-
nity and maternal discourse legitimise the challenge to military and government po-
licy, thus enabling Jewish women to reconcile their "natural” maternal feelings with
opposition to a government policy of aggression and occupation {that is, unfortun-
ately, supported by a large percentage of the population) without seeming un-
patriotic. Feminists can thus get away with being subversive by playing the ancient
"maternal imperative” cardl All honour to them!




Jewish Names

Lara Dammig

Parents-to-be often spend months debating, before they de-
cide on the name for their child. The name is most often an
indicator of the culture to which the parents feel linked. Tt
also shows the hopes and wishes cherished by the parents
when their child is born, the tradition in which they per-
ceive themselves, and a sign of the family to which they be-
long.

The meaning of a name is illustrated for us by the Parasch-
al section of the Torah, known as “Lech Lechah." [t says,
"When Abram was 99-years-ald, the Eternal appeared to him
and said, 'See, 1 affirm my covenant with you, and you will
become the father of many nations. Therefore you will no

Rachel Monika Herweg and Rea Gorgon

The Proof is in the Child:

A participant in our workshop, "My Partrer is Naot Jewish,” came up with an expan-
ded concepi of family that leaps beyond the classical, heterosexual definition: "A fa-
mily, whether hetero-or homosexual, exists when parents, independent of gender,
have children or live with children.” This view expressed both integration of and ap-
preciation for the traditional biological family as well as a break from that tradition.
Participants generally agreed that family, whatever its form, is defined by trust, secu-
rity, communication and above all by a search for compromise. They agreed that the
struggle for compromise is most necessary when it comes to the practice of rituals and
the religicus training of children.

In fact, for many parents the arrival of children raises ar intensifies questions about
their own Jewish identity, about their practice of Jewish rituals and their ioint or se-
parate relations to faith. So it is entirely possible that, even il prospective parents ag-
ree to raise a future child as a Jew, after the birth of the child the non-Jewish partner
might rethink his or her position on faith.

It appears to be especially difficult to reach compromise regarding echication. Child-
ren are raised either in one faith or in no faith at all. One participant summed up this
generational challenge as follows: “The chiid itself is the evidence.” In other words,
the child proves the loyalty ol his or her parents te family, to community, to a peo-
ple and to God. The importance of this lovalty is not calculated before the birth, Com-
promises formed through struggle between interfaith partners are many-faceted and
usually focused on rituals. They range from rejection of a partner’s unfamiliar rituals

longer be called Abram. Abraham will be your name, for { Lara Dimmig with her family in the
have made you the father of many nations'.” (Gen. 17:4-5) And later it is written: "As  1970s and 1990s

to acceptance of these rituals, and even to an improved mutual understanding.

Shotas: Private collecion Through mutuzl Bible study, joint visits to the synagogue and perhaps to church, as

for Sarai, vour wife, you are no longer to call her Sarai. Her name will be Sarah. Prin-
cess will be her name.” (Gen 17:15)

Here we experience naming as a constitutive act reflecting the new status of Abraham
and Sarah. When parents give their children Jewish names they want to make clear
the status of the child in the society and their belonging to the Jewish people. But
what is a Jewish name? Which names did jewish men and women have in the past and
present? One of the founders of Semitics, Leopold Zunz (1797-1886), wrote in “The
Names of Jews, an Historical Study” ("Namen der Juden. Eine geschichtliche Unter-
suchung”), that by the 6th and 5th century B.C. Jews were already being given names
that were not Hebrew. Zunz wrote, "As a result, each period shows ... that people do
not hold on to the traditional names; individuals followed their needs as to how to
proceed with the living language, and perceptions had free rein over vocabulary.”
Over the centuries, the names Jews gave their children were influenced by the sur-
rounding cultures. Foreign names were adopted and transformed. Phonetic changes
were made to Hebrew names or they were translated. History and local procedures
made themselves felt.

[ have neither a Jewish first name nor a Jewish surname. My first name originates in

wefl as through shared family rituals, feelings of warmth and safety are created, to-
gether with an appreciation for differences and shared beliefs. But pressure to con-
form is sometimes threatening, and excessive demand creates problems between part-
ners. The creation of new rituals appears essential to the building of mutual zcceptance.
And it is important that, during common prayer, texts be chosen that not offend ei-
ther partner’s religious sensibilities. This task can also lead to reflection about anti-
Semitic or racist content in liturgy. The practice of a joint Jewish-Christian ritual was
described by one workshop participant as follows: "We did it in such a way that it felt
right for both of us. We never asked for a rabbi’s approval.” Such a position requires
each partner having the courage to take liberties within tradition, in order to allow a
partnership to grow.

* Excerptfrom aus "The Comingout of the Inter,” complete text in wivw. bet-debora defjuedische-familie.
Ser also page 56,

o
Eﬂ the country from which my grandparents emigrated and in which my Jewish mother En
E was born and raised. My surname is that of my non-jewish father. My Jewishness is :
(A~ not apparent from my name. Nevertheless it represents the history of my family and :
o of the Jews in the country where [ live. ;
.= E
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Charlotte Elisheva Fonrobert

A Mikvah for Feminists

[n recent years the mikvah—the bath for ritual immersion—has moved to the fore-
ground of Jewish feminist discussions, especially since conservative and reform sy-
nagogues have begun to build their own mikvaot. (See "Mikveb Mania,” Jerusalem Re-
port, 16.9.2001, ar "Coming of Age: The Grewth of the Conservative Mikveh Movement,” United
Synagogue Review 54:1, Fall 2001} To a certain degree it makes sense that the
mikvah has been ignored in the earlier feminist debates, since it is neither a public
nor collective institution in the same sense as the synagogue and the yeshivah. None-
theless, the mikvah does function as a communal institution and has historically been
at least as central to the life of traditional communities, if not more so. In fact, ac-
cording to Jewish law the construction of a mikvah takes precedence over building
a synagogue.

The mikvah's primary function lies within the context of traditional Jewish marital
life, at least since the destruction of the temple in Jerusalem and the abalishment of
is requirement of ritual purity. According to Jewish law, in this case derived from
biblical law (Lev 15 and 18:19; 20:19), a Jewish married couple is prohibited from
having sexual or even erotic relations during the wife’s menstrual period. In rabbi-
nic and halakhic literature the menstruating woman is called a siddab. Ftymologi-
cally, the term can be derived from either the root n-d-d = "to depart, flee,” or n-d-
h = "to chase away.” Conceptually, the term most likely describes the physiological
process of the flow of bload, rather than the social ostracization of the worman from
her household or the targer social context. Such an ostracization cannot be shown
for the case of biblical or rabbinic culture. After the cessation of her bleeding and
an additional period of seven days she goes to the mikvah to immerse herself in ac-
cordance with detailed rules. Only after her immersion is the couple permitted to
have sex again, Without mikvah no children.

Further, men and women whe convert to Judaism have to immerse in the mikvah.
And finally, in certain communities, Jewish men use the mikvah as well on special
occasions, such as chassidic men before the holidays and in some cases regularly on
Friday before Shabbat. However, such uses by men are only customary and not al-

ways halakhically prescribed.

Meanwhile, more recently there has been a proliferation of popularized halakhic li-
terature manuals on how to abserve the laws of “family purity” {harat ba-mishpak-
bak). [ntroduced into halakhic discourse only in the nineteenth century, this term is
actually a misnomer, since primarily the menstrual laws are concerned with sexual
discipline and not with ritual impurity that is relevant for the temple only. Addition-
ally, only the married couple's sexual life and not the entire family, is affected by the
wife's menstrual period. Perhaps the term took hold at a time of orthodox concern
about assimifation and loss of identity in modern society, especially after the
Shoah. Thus, Jewish women are attributed with the responsibility for preserving Jew-
ish identity and observance. )

In front of this background we have toﬂ ask whether the mikvah is or can be a wo-
man’s institution and in what sense it could be such? As far as we are able to judge
women did historically go to the mikvah, but whether they went for the reasons as
they are prescribed in the male-authored halakhic literature can no longer be esta-

Photo: Marion Kahnemann

blished. There are almost no historical texts authored by women about their own
religious beliefs. In the contemporary literature authored by Jewish women, tradi-
tionalists argue that the mikvah is not only an institution that guarantees a healthy
marriage, regulating periods of sexual abstinence and affirmation. Rather, it also pro-
vides an important framework for a Jewish woman's spiritual life: "Through the mik-
vah she brings herself in immediate contact with the source of life, purity and ho-
liness—-with the Cod who surrounds her and is within her always.” (Rivkah Slonim,
ed. "Tolal lmmersion: A Mikvab Authelogy,” 1995 p. 36) Further, the mikvah here is de-
scribed as the means to connect to Jewish women of previous generations.

Conservative and Refarm Jewish women, on the other hand, pose the question

whether the mikvah, if being readapted for feminists, should at all be considered

within the framework of the sexual prohibition or ritual purity or impurity, in as far
as the latter still have any practical value at all. The mikvah can in fact rather serve
as the basis for innovative rituals espectally for wamen, for examples as part of the
process of healing after illness, operations or miscarriages, or as part of the psycho-
logical of experiences such as sexual abuse and rape, divorce or death. {See Laura
Levite and Sue Ann Wassermann, “Mikeab Ceremony for Lasra,” in "Four Centuries of
Jewish Women's Spirituality: A Sourcebaok,” edl. Ellen Umansky and Dianne Ashton,
£992) Women have also begun to use the mikvah as a ritual marking for the beginn-
ing or the end of a significant period of life. Thus a few of the rabbirical students at
the Jewish Theological Seminary in New York decided to go to the Mikvah pre-
ceding their ordination in May of 2001. Further, Anita Diamant, author of the pop-
ular novel "The Red Tent” (1997) and a few other women has started a campaign for
the first “progressive” mikvah in the United States. Beyond the traditional function
of the mikvah the dream for this mikvah is a combination of health spa, counseling
and educational center for the Jewish community.

[n the end, such contemporary adaptations of the mikvah to women's lives and their
interests specifically may not much resemble the traditional halakhic circumscrip-
tion of the mikvah. However, the contemporary mikvah movement can be regarded
as one of the important avenues of the transformation of Judaism into a culture in
that women take on defining roles.

Alice Shalvi
Agunah ~the Abandoned

Marriage: The traditional halakhic marriage ceremony is an act of purchase (kinyan)
that, according to Jewish law, makes the wife the property of her husband and places
her under his authority. The Hebrew word for hushand is, in fact, ba'al, that is
“owner.” The verb from this noun—~-li'vol—means "to have intercourse (with a wom-
an).” Flowever, the marriage contract (ketubah} also gives the woman security, her
husband being obligated to honour, support and maintain her in proper style, pay
her medical bills, ransom her if she is taken captive and provide for her burial. He is
also obligated to satisfy her sexually. The ketubah also protects her in case of di-
vorce, obligating the husband to pay a sum over and above the dowry he received
with her. Since the {1th century, halakha has also ruled that the woman must agree
to the divorce. RSO L

Divorce: While either husband or wife may request a divorce, the rabbinical court
(bet din) must authorise it and it is not effective until the husband of his own free
will and being of sound mind places the get, or bill of diV01‘cement, into his wife’s
willingly outstretched hands. (The rabbinical cowrts’ initial response is, frequently,
to suggest shalom bayt, namely an attempt at reconciliation .} Should the husband not
perform the required act, the wife is powerless (o attain her freedom.
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The reasons for such relusal may be sheer spite, the desire to profit by demanding a
"ransom” in the form of property or payment, or a display of power. The man also has
less af a motive for desiring a divorge, since he may co-habit with another woman, pro-
vided she is unmarried and even have children by her, without their being considered
mamzerim {bastards}—an option not available to the wife, who would be considered
an adulteress.

There are several opiions available ta the rabbinical court should the man refuse to
grant the get once it has been authorised, These range from k'viat get—ruling that
there nust be a divorce, through hiuy get—ordering a get — to k'fiat get—compelling a di-
vorce, even if this entails using physical farce or other means of persuasion, such as
ostracism or excommunication. in lIsrael, compulsion can include imprisonment. As a
last resort, the courts can also annul the marriage, though usually they are reluctant to
clo so, since this cannot be considered as something done willingly by the parties con-

cerned.

There are also two ways to prevent the withholding of 2 get:
pre-nuptial agreements, whereby both parties undertake

not to impede or delay the granting or acceptance of
the get; and a conditional get, whereby the husband
agrees that in case of his disappearance it will be as

if the wife has received the get from him.

In some places (the State of New York and Canada),
Jewish couples cannot receive a civil diverce if the
get has nat accurred. In [srael, where there is neither
civil marriage nor civil divorce, hundreds of women
are being held ransom by recalcitrant husbands or hus-

bands who have “disappeared,” often by going abroad.
They are in a tragic limbo — neither really married rnor free to
marry again. So far, the rabbinic authorities have shown little
willingness to address the problem seriously or sympathetical-
Iv. Yet every year an average of 15-18 israeli men whose wives
have refused or been unable (for reasons of mental illness) to ac-
cept the get receive rabbinical approval to take a second wife
without being divorced from the first—this despite the fact
that there is a civil law forbidding bigamy! In all the 53
years of statehood, only 14 men have been “coerced” into
giving a get. Could there be a more blatant example of the
inequities from that women suffer at the hands of the Or-
thodox rabbinical establishment? The problem cries out

for solution. Fortunately, women of all religious deno-
minations and from all over the Jewish world have
joined together to chalienge halakhic {mis-) rule. Let
us hope and pray that they may be successful!

As Jewish women, we have indisputably shown a great deal of courage and plurali-
ty. We have done this in reference to our historical breaks, but also in describing va-
rious Jewish sociotapes in that many try to survive and define themselves. It occur-
red to me in Alice Shalvi's lecture how much the older generations still experience
positive solidarity and value of Zionism, the building of the Jewish State. As a re-
presentative of the Jewish community resident today in Germany | see myself as a
minority because I am prepared to issue a Cassandra call at this Bet Debora confe-
rence that, if my experience is consistent, will not make me very popular.

What happens to women who don't have families? Are women without families ima-
ginable at all? Don't the chavurot [communities of friends], the communities, that

tly the characteristics that we wanted to get away from—namely, the production of
black sheep and outsiders—who even show up here? They do not fit in and do not
correspond to the new understanding of roles that we want to develop here together
Bet Debora is not ultimately directed at women who do not have significant others

Marion Kafhemann. “Jacob and Leah” o?‘ no loager have famili?s because they are single, widowed or divorced. It is not
directed at women who live at the edges of the Jewish community because they are
raising children on their own.
Because they live in Germany, these women exist in some senses on the outer-
most edge of the Jewish community because the infrastructure of many
communities has failed to even identify them as a target group. | am not
speaking here of those women who did pelitical work in the tradition
of the women's union {Frauenbund), or who are active in WIZO, or
are integrated in other community organisations or women's net-
works. ! do not mean successful career women whe are in the lime-
light.
I am talking about women in the shadows. These are women who are
no longer or have not yet been integrated into the community. These
women experience the Bet Debora conference as an opportunity to re-

charge their Jewish and human batteries ... that is how it has been for me.
But if these women return, they come back to communities that take no notice
of them and are only just telerate them.

They are the women who stand alone at the gravesides of their parents, children

and friends because there are no men, no fathers and no sons, whe can say Kaddish
for them. Women who are members of the orthodox unified community are offici-
ally discouraged from saying Kaddish. Women who live alone continue to be in lo-
nely positions, particularly when they do not, as here in Berlin, have the opportu-
nity to form a community. But even in Berlin there are women who are very lonely.
In my workshop | portraved one of them who went to the mikvah [ritual bath] for
two years even only to be rejected again and again. And it was not fust that the rab-
bis let her know she was unmarried and as a result in the position of an outsicler, She
also felt stigmatised by other, married women. They repeatedly made it clear to her
that she did not belong and was unwelcome.

In my waorkshap Galut ha-Neshama [Exile of the Soul], [ tried to remind participants
of the actual idea of Jewish femininity, to get them to recall that the body provides
space for the soul—a positive reference to the body that had nevertheless been lost.

And finally, these women are left alone and given no opportunily to experience com-
munity. Bet Dehora was established to include these women as well, who are in a
period ef isolation and alienation during that it is even difficult for them to recognise
common interests in a Jewish eavironment and use them as a basis for their be-
haviour.

Bet Debera has made a good start. But chavurot offer family substitutes in an only
limited way, because most people are so caught up in their own worlds that the op-
portunities for establishing solidarity based on empathy, rachamim, the legacy of
Jewish empathy, are overshadowed by indifference. [t is true that during the course
of the story it happens again and again that outsiders contribute creative ideas and
move inte the centre when their ideas are adopted, Yet for individuals it is difficult
to bear the loneliness. They feel they only have one life and it is passing them by
and they never come down off the shelf and became the centre of their own lives.

I am making an appeal that we recognise and develop cur common interests beyond
an understanding that is linked to the family, because being alone and living with-

we have set up at this conference as alternatives to the traditional family have exac- ~
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out a family does not have to mean just loneliness. It is often the case that precise-
ly this juncture is where feminine strengths become apparent. Those who become
aware of being alone tend to rely on their own creativity to resolve difficult situa-
tions.

My vision of a modern Jewish identity as & woman is that we recall what souncls
anachronistic today, solicarity within the kehille (community), But it can only be
experienced if we first recognise that we bring curselves up short when we fre-
time for speaking without pretence, an opportunity for healing wounds and family
juarrels. What happens after death is a matter of belief and beliefs differ in this res-
pect. What can be said with certainty is that human beings transcend death: biolo-

quently, voluntarily and subconsciously upheld conventional images of deficient

[a)

feminism. We make contemptible women whe are not integrated in families in the
conventional and socially acceptable sense, They are pitied because they are not

i really "fully valuable as fewish women.” We can no longer tolerate letting each other
iving; through the influence a person continues to exert upon the living.

Rituals associated with death include the nearest of kin closing the eyes of the dead;
ahara and immediate burial; and the obligations of the recognized mourner (i.e. one

Hanna Rheinz (2nd from right) remain on the fringes, hoping only that future generations will bring those of us
into the centre who today stand on the outside. The task is to stop excluding each
other. We must demand and accept our place in within the community, both as in-

—

dividuals and as a group. who is bereaved of mother or father, sister or brother, spouse or child), including
onanut [special status of a mourner before the buriall, shiva [the seven days of "se-
Adina Ben-Chorin vere” mourning] and the additional days (30 days for husband/wife, son/daughter,
brother/sister; one year for a parent). While death is a personal issue, in Judaism it
is undeniably an event to be shared with the community. The latter provides physi-
cal and spiritual sustenance during the shiva, making sure that the mourner is not
alone, is provided with food and that there is a minyan [prayer group] so that the

The modern {at least Western} tendency is to push old age, iliness and death aside. mourner can recite the kaddish [mourner’s prayer] as required.

Even those clasest to a terminally ill person are often forbidden to relate publicly or
privately to that illness; we use sweet euphemisms for death, e.g. passing away,; we

On the Shabbat of the shiva, the mourner changes clothes, leaves the house and
goes to the synagogue, in honor of the Shabbat but also as symbolic of the mour-
hide ourselves or our loved ones away at a time of illness and in old age. All of the ners commitment to the community and eventual return to it and to the world of
above is contrary to the traditional Jewish approach. the living. Today, most Jews do not live within such traditionally oriented commu-
How do we relate to aging and to the aged? Pirkey Avot [Sayings of the Fathers]
tells us that 40 is the age of wisdom and 50 is the age of counsel. In other words,
having reached the height of spiritual achievement (wisdom}, it is our responsihil
ty to share it with others. This also means that the others have to be willing to
listen to us. This is, of course, an idealized model but it highlights the honored
place that the elderly should have in the society. This may always have been diffi-
cult; today, given the emphasis on youth, creativity, newness and innovation, such
an attitude towards elderly and old people is almost unthinkable. Is there any way
in that to make it workable? For the talmudic sages, 63+ was considered old, 80 was
unique and beyond that was nothing very admirable. Today, the scale would have
to be shifted upwards but the principle of the older generation having something
valuable to pass on is an issue that reguires serious attention, Furthermore, as hu-
mans increasingly live longer {at least in Western society), the practice of kibud av
va'em [responsibility for one's parents and proper behaviour towards them, often

nities. Moreover, they tend to accept at least some of the mores of the cultures with-
in that they have chosen to mzke their homes, most of which conflict with the tra-
ditional Jewish model. In the Western world, for example, burial is delayed, mourning
is private {"no visits, please”) and there is no formal recognition of the need for a
special mourning period for individuals so that the mourner may not be able to take
time off from work in order to “sit shiva”. Many of us are not part of any Jewish com-
munity, while those around us (family or friends, if we are lucky) know next to no-
thing about Jewish practice, or worse still, cling irrationally to tidbits of information
and memories that are no longer in context and therefore have little supportive or
healing power.

There is great wisdom embedded in the Jewish tradition with respect to illness, aging,
death and dying. That wisdom must be studied, distilled, reinterpreted and repack-
aged in order to meet the needs of today's Jews.

hard to definel and 4l tashlicheni I'et zikina [caring for the needs of the old] become
more and more problematic.

Respect for life, inherent in Jewish principle and practice, translates itself into res-
pect for the sick, the dying and the dead. Jewish Law [halakha] and Jewish practice
[mirhag] give us very clear guidelines in this matter, For example, we are enjoined
to the mizvah of bikur cholim [attending to the needs of the sick and the dying and
not leaving them alone] and of concern for the body of a dead person, as expressed
in the practice of the ritual preparation of the body for burial. (In this context, cre-
mation clearly presents a problem as it is seen as a desecration of the body.) But what
about organ transplantation, a dying person’s "quality of life” and the thorny issue
of "death with honor” and its extension, euthanasia, all of which are hotly debated

Adina Ben-Chorin

in the Western world. Jewish law and practice have had to address these issues and
with the exception of the last mentioned, the resulting decisions have been positi-
ve, albeit within defined parameters.

Death is a part of life. The rabbinic saying is “Repent one day before you die," i.c.
we must be aware all the time of the fragility of life and the possibility of death and
hehave accordingly. The widespread Jewish tradition of ‘ethical’ wills, practiced over
the centuries in many communities, indicates the importance that Judaism attaches
to passing on our moral/ethical/religious values, but even more importantly, it indi-
cates the willingness to contemplate death and deal with it well before it becomes
a painful reality. The approaching death of a loved one should be a precious time, a

gically, by having children; spiritually, through the memories that remain with the -
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_ SylviaRothschild
| The Courage to Create New Liturgies

When | was growing up it was made very clear by my teachers that the word defi-
ning my Judaism, "reform”, was in the present tense and was deliberately chosen to

indicate an ongoing process. There was never one histgrical and manolithic ortho-
dox Judaism that was reformed at one moment in time, Rather, the Judaism of my
community was a living and dynamic religious expression. My teachers and rabbis
knew that the process of reforming Judaism was a continuing one and that everyo-
ne in the community was responsible for it.

When | was taught about Judaism people would use the words "prophetic” and “ethi-
cal” and “responsible”. My teachers also used the word “traditional”, but would be

honest encugh to recognise that there are many traditions in Judaism and we tend
to favour the ones we know and devalue the ones we don't. The idea of responding
to the people and to the contexts and real lives of people in the same way that the

to respect authority, but not necessarify to accept it without question. A word that
has been used in this conference about what we as Jewish women can expect to do
in our lives was "courage”. A second important word has been “phurality”. And the-
re is a third word [ would add to the mix—"responsibility”. We need to have a sen-
se of our own responsibility for keeping Judaism alive and in good health.

icleas and events can be expressed and most of all I am conscious that the liturgy has
to be Jewish. It has to use Jewish forms and expressions, Jewish structures and Je-
wish imagery: [t has to speak on a deep level to Jews. Liturgy has to he a religious
expression, not simply a cultural one or a form of therapy. It has to have a sense of
connection to our history and our future as well as be relevant to our present situa-
tion. | am very conscious, as people are starting to discuss Hturgy more and more,
that liturgy has kept Jews together with our particular identity. | sat in the serviced
this morning and it was totally different from the service yesterday—Dbut both of
them were recognisably Shacharit services, They were also different again from the
Shacharit of my community in England and yet there was a commonality and a

60

biblical prophets did was a very powerful lesson for me. At the same time [ was taught |

I'am myself a passionate creator and writer of liturgy. And in writing new liturgies | |
am conscious always of the courage it takes to recognise topics liturgically when |
they never have been marked this way before, of the many ways in that important §

cennection. There is something that binds us together in services and [ think
that is about how we pray, what structures we are following, the narrative and
the story we are telling ourselves.

Liturgy is only a tiny part of the Jewish experience, but it is important. It cre-
ates ourr identity and it empawers us. It tells us what we really need to knew and
it allows us to tell each other what we really believe. Liturgy allows us to ex-
press and experience our Judaism. It allows us to have a dialogue. Cne of the
great pleasures | discovered in studying liturgy was just how little new writing
there is—I really recommend to everyone that you get hold of an annotated
siddur with notes about the history of the prayers and where they all come from. It
is such a satisfaction to see how over the centuries Jews have plucked phrases from
biblical books and used them differently, rephrased them or put them into a new
context and so created new prayer. Jews have found dialogue with Cod that has
worked for someone else and used it in a new and different way to create a dialogue
that works for us. One of my delights is not so much in the writing of new poems
and prayers—although | do that toc. It is when [ read through the Tanach and find
just the half verse that says what I wanted to say. Then being able to feel brave enough
and responsible enough and knowing that [ am well within rabbinic tradition——to

i

take that half verse and use it in a new framework. Sometimes even to alter its orig-
Morning service of Elisa Klapheck

inal meaning by taking it out of its context, or by not taking all the words in the and Lot Klein

phrase or the verse. |t is not new—this process is as old as Jewish prayer, but we
need courage in these days to take our texts and reframe them. We need the belief
that these texts are ours, that they can speak to us differently, that they can mean
something new. And we need the sense of responsibility to these texts so that we
create something new, something Jewish, something prayerful.

The strict interpretation or translation of many current prayers can repel us, but that
daesn't mean we have to turn our back on liturgy. Much of the liturgy that is being
written at the moment is women's liturgy. That is simply because of the fact that we
have lost most historical women's prayers. [t is not new that women are writing pray-
ers, we know that women prayed as far back as biblical times, but women's prayers
have not been transmitted in the same way as men'’s prayers have. Often silent, they
have very rarely been published bevond perhapssomeone’s hand-written notes. So
it is very important that we not only continue to write new liturgy, but that we ac-
tually put it out into the public domain—women need to be visible in the liturgy.
So [ would suggest to this conlerence that we should be actively creating commu-
RN nities for ourselves that express a Judaism that we find relevant and enriching and
not engage in passing on tradition for tradition’s sake, | believe we should accept the
rich variety of ways to express Judaism; that we should be courageous in challen-
ging anything that stifles Judaism's relevance to people’s lives; and that we should
accept the responsibility of creating a Judaism with rituals and Hturgies that are
meaningful to us and not simply comfarting or habitual. My experience in the rah-
binate and as a writer of prayers and new rituals is that unless we actually take on
the responsibility of reshaping, refarming and re-defining our Judaism, it will be-
come a museum piece, something that we may fondly conserve and lock at occa-
sionaily, but that has no meaning for our lives and the lives of our children,
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Head caterer Gaby Nonhoff always had Carolyn Naumann, the head of the conference

s something new and tasty ready to eat. office, kept everything running smoothly.

An historic tour of places Jewish women made their
presence felt.

¥ Cantor Avitall Gerstetter sang at the
dedication of the memorial to Regina
Jonas and the opening of the confer-
ence.

The Girls” Grchestra of the Berlin Jewish High School
got things off to a flying start in the auditorium.

Cantor Mimi Sheffer during her workshop: “Moses, Miriam, and Aaron””
On the Motzae Sabbath, she gave an unforgettable Hawdala concert,

"
= Grit Beel and Katrin Baumeister -
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- in the conference office. :
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Natalja Sharandak

A Jewish Grandfather

Jewishness
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Every family has its secrets. In our family, it's my mother's extraction on the pater-
nal side. Se who exactly was my grandfather? An evildoer-murderer or a thiel? He
was simply a Jew. “Because you have misfortune/ Because you have a star"—as Eh-
renburg wrote. Thus, half 2 misfortune fell to my mother and just a quarter to me.
I shall try to reconstruct the history of my mother’s father's family. And at the same
time fo find answers to the question of what has happened to turn a state that decla-
red the equality of all nations, into one where a person has to hide his background.
Mama's father—Qskar (Oyser) Berlyand {born in 1§87)—had his origins in a Jewish
village, which he left to go to the "Pale of Settlement.” His grandfather, my great-
great-grandfather Shimon, was a member of the Haskalah movement—the Jewish
Enlightenment. He was among those who advocated Jews having a European edu-
cation, His son (my great-grandfather Semyon) maintained the same stance. All of
his sons had a solid education, despite the quotas limiting the number of Jews who
were accepted at institutes of higher education.

The usual regulated structure of the Bertyand family, like that of many other Jewish
families, was overshadowed by the unbridled outburst of anti-Semitism that were
among of the main indications of the demoralization of the Nikolai regime. The
peak of the anti-Jewish campaign was the pogroms that flared up at the height of
the revolution of 1905.

My grandfather Oskar and his brother Aleksandr, or Sasha (Isril, born in 1890, a fa-
ther to my mother and a grandfather to me after the early death of his brother)}—
the youngest children in the family, were inseparable. For a time, though, their pa-
ths led them in different directions. Oskar studied in Moscow and Sasha entered the
chemical-pharmaceutical faculty of the Kiev University and completed his course
in 1917, that fatelul year for Russia. My grandfather and his brother were not very
interested in politics. Like most of their compatriots, they just tried to survive tho-
se years of civil war and turmoil. For Jews, this was particularly difficult. A terrible
wave of pogroms rolled over the whole of Ukraine.

At first, the Soviet state gave Jews ample opportunities, allowing them access to many
spheres of activity that had previously been closed to them. With no obstacles in
his way, Oskar was able to pursue his desire to move to another city. Work took him
to Petrograd, where he happened to meet my grandmother, Lillian, an ethnic Esto-
nian and at that time a young librarian.

structions. The “fifth point” on passports and on forms indicating citizens' ethnici-

Sasha completed his course at the Institute of Medicine, defended two dissertations,
one after another, and became a professor of medicine. But soon it became clear that
anti-Semitism had far from disappeared. The battle against the threat of “Jewish da-
mination” became more or less the general line taken by the party and the Soviet
leadership, although it occurred silently, with the help of secret directives and in-  Lefthand page: The author with

her grandfather
Phote: Private Coliection

ty came into eflect in 1932 and promated this selection procedure. Left above: Irene Reti (centra)

In the lottery of life, my grandfather Sasha pulled a lucky ticket. He not only survi-
ved but even managed to pursue his calling without having to sacrifice his conscience
and his principles. Though he occupied prominent positions, he remained a non-
party man until the end of his days, something not easily done, and a fact that cast
suspicion on him,
The war began in autumn 1941, Kiev was under threat of occupation. The [nstitute
of Medicine where Mama's uncle worked as head of the therapeutic department of-
fered to evacuate him. If he hadn't taken his brother's children with him, who
knows whether they wouldn't have ended up on the edge of Baba Yar.
In 1948, [ came into the world. | had a happy childheood. It was only many vears la-
ter that I realized that the happiest days of my life were the “black years” for Soviet
Jews. The final stage of the persecution of the Jews unleashed by Stalin was the “doc-
tors affair”. When the hunt for the ringleaders began, Aleksandr Semyonovich Ber-
lyand went to his superiors proposing that he voluntarily hand in his notice. But they
told him that he could continue with his work. Some of his patients preferred to do
without services rendered by a "suspicious” Jewish doctor. The epitomy of this out-
burst of anti-Semitism was to have been exiling the Jews beyond the borders of the
European part of the USSR (although today a number of academics reject this ver-
sion). The Jews were saved by a miracle in the form of the death of the tyrant.
Two years later my grandfather died. One night, hooligans defiled Jewish graves at
the cemetery where he was buried. They knocked off the nose of my grandfather’s
marble likeness. [ think that for Mama this was a signal that she had to defend her-
self. This is where the story of Mama's “psychosis” regarding her Jewish background
began, one which gradually took hold of me, too. It was made worse by the atmos-
phere of hostile anti-Semitism in the Brezhnev era. In an attempt to “save” their
children, the parents of “half-breeds” registered them as having a “positive”
ethnicity,
I'was lucky with my teachers. They managed to create an ordinary humane atmos-
phere for us, their students. But as soon as they took their first steps into the world
outside without them, my Jewish school-fellows increasingly realized the sad truth
that in the country that they had considered their home since they were children,
they were merely outcasts. That they would fail the entrance exams to universities
and a number of other prestigious institutes of higher education was decided before
they even took them by the guardians of sacred Soviet science against Jewish inva-
sion.
What was nearly impossible for my Jewish contemporaries became a reality for me.
| entered the Academy of Artists in Leningrad. The fact that | was concealing my
grandfather’s Jewishness was the sole reason. In the museum where { worked for many
years, there were [airly latent anti-Semites, but there were also overt anes, One fine
day | realized that { didn't want to be “one of us” for the anti-Semites. [ have no rea-
son to be ashamed of my grandfather. This is what gave me the idea to write a book
about the history of my family, a book {'m still warking on today:.

Translated from Russian by Cathering Jobuson
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ly Secular Judaism

Lidia Drozdzynski

[ feel lam a part of the Jewish community without being a member of it. How is that
to be understood? [ am nonreligious and the community is a place of religious faith.
Does that mean there is no place there for me? My position regards both liberal and
orthodox erientatians. Because there is no cultural programme in an organised Jew-
ish community, [ count myself as a memberof a quite large, loose group that is world-
Iy and not crganised. My work as a journalist is part of my sccular identity, becau-
se that is when  concern myself in a professional way with everything that interests
me about Judaism. And finally, there is the connection to Isracl and the people who
are close to me there and belong to my history.

As a child from an atheist, interfaith marriage, finding my identity was not casy. In
addition, life defined me as Jew, before | could ever choose Judaism for myself. Fx-
ternal events frequently outpaced my personal development.

[ am the daughter of a non-Jewish mother and a Jewish father. Before the war, his
name was Alexander Kahane. He belonged, therefore to the "Kohanim.” Shortly af-
ter the war he changed his name and Kahane became Drozdzynski. He was a
young and committed Communist, reacly to sacrifice a great deal, even his name,
for his ideals,

At the time of my marriage, | had the opportunity not only to take my hushand's
name, but also to find my way back to “Kahane". | decided in the end to keep the
clumsy and consonant rich version of my name. | Jooked back and determined
there was a great deal of identity behind it, so | decided to remain "D—as in Dora,”
"R—as in Richard,” "O—as in Otto” and so an, speiling out my name and therefore
remaining longer in the memory of many a public official. Nevertheless, 1 still wish
from time to time that [ could take the name Kahane.

When World War Two began, my father was just fourteen. In the Lodz ghetto, Bun-
dists, Zionists and Communists tried 1o ease the situation of the residents and en-
courage them to carry on. Youth organisations worked with them. They fought for
a fair distribution of food rations, established soup kitchens and invigorated every-
day life with cultural events. They listened to hidden radios to gain information.
They formed the underground. It is likely that my father joined a Communist group
during this period.

You can say in all seriousness that my father owed his survival in Auschwitz to his
comrades from the organisation and that all his hope came [rom Communist ideals.
He did not want te go to Palestine. That is why ! was born in Poland, not [srael.
My father was 2 journalist and close observer of the mood at home and abroad. A
break with the system was pre-programmed by the time it became important for me
to blaze an ideological or religious trail. [n March 1968, when I was 14, the first stu-
dent strikes began in Warsaw. Schoolchildren were not allowed to leave the buil-
dings and we were made to copy out dictated propaganda in our notebooks. | was
already feeling like a member of the opposition and en the streets despite the cur-
few. The regime was anti-Semitic, as were many Poles. Out on the street | heard that
and had my first shock. [t made me into a Jew. Suddenly, my position was clear.
But I did not discover active Jewish life until | emigrated. When | want to put a po-
sitive spin on the anti-Semitic ranting of the Polish government in 1968, [ say it
forced me to leave Poland and genuinely strengthened my identity as a Jew.

Rachel Kohn, “Relationship”

The thought of conversion was always an alien one to me, because this step is a sign
of union with G-d, te whom you obligate yourself to conduct your life in a way that
I'cannot and will not afford. For me, the synagogue is a place | go on the High Ho-
lidays to honour my father and symbolically demonstrate a bond to my murdered
grandparents. [ have only been going for a few years. This house, for me, is 2 place
where I take time to meditate and hold disputes with my relatives. Sametimes, when
I am standing in the synagogue, | see my father in front of me. He was a Commu-
nist, but he never stopped being a Jew. Then, I have to smile. He looks on at what
F'am and what | do. Sometimes he sceptically acknowledges the situation with a
good-natured joke or parable. What else could he do? He collected Yiddish humour.
Part of my secular judaism is being a chronicler or an archacologist of the family's
history. Here [ feel 1 belong in along line of "Second Ceneration” children who must
understand these activities as a legacy and a lifelong task.

Wanya Kruyer
insiders and Outsiders

At Bet Debora | (a Jewish writer from Amsterdam) was surprised to encounter se-
veral non-Jews who took part in the debates. For FEuropean Jewry, non-Jews partici-
pating in Jewish life is a new phenomenon. After the Shoah, Judaism in continental
Europe was seldom perceived as a rich heritage or as a meaningful and vital civili-
sation to share with others. But during my visits to the Anglo-Saxon Jewish world,
I discovered such perceptions were possible for my American and English contem-
poraries. [t seems they are able to pick and choose what they want from Jewish he-
ritage in order to compose their own personal identity. In those societies, Jewish
communities are perceived to be successhil and others are encouraged to partici-
pate.

This is different in post-Shoah Holland, Many Jews, myseil included, are at times
astonishingly closed to "the other”. This is all the more remarkable because many of
us were raised in a liberal and open society. | occasionally heard myself defending
the "right” to be in a Jewish space "among ourselves”. [ know [ have that right, {iving
in a society where people can organise on their own terms. But my “right” felt wrong
in a progressive Jewish space, where openness towards all kinds of “othernesses” is
advocated. | couid find no proper arguments to support it, other than personal ema-
tions. And they certainly were not arguments based on traditional Jewish thought,
which is profoundly open to the friendly other.

Thundering Silence

[ really felt strange at Bet Debora, a bit like a peasant at a party of aristocrats”, says
Majz, a non-Jew from Switzerland. "My brother suggested, “Why didn’t you just in-
vent a jewish grandmother? Of course ancestry is a strong point to emphasise a dif-
ference. This was a strange experience for me, someone whe was taught not to dif-
ferentiate between peaple. In a workshop [ tried to express some of those thoughts,
and all | got was kind of a 'thundering silence.’ | think, dragging a swastika out of
my right ear would have had about the same effect.” She adds: "Afterwards, in the
toilet, a young woman told me, [ wasn't so wrong. But | got the message: Never
speak about Jews when you are among Jews, if you're not a Jew yourself”

- Maja studied Islamic culture, modern history and literature. From working at a coun-
“selling centre for religious groups, she acquired a lot of knowledge about group iden-

tities and dynamics. On a personal level she struggles with the conseguences of
group identification: "I have heard many Jews see mixed marriages as a danger, But
how should I see this as a non-Jew? If, for example, [ were to fall in love with a Jew-
ish man, should | marry him of not? To marry him would mean the children would
be non-Jewish, not to marry him simply because he's a Jew would somehow be anti-
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As in every group “to be one of us”, to be an insider, means to speak, act, and move
as the other members da. In other words, ! like to be with people wha have the same
kind of neshamah {soul]. The hidden signals people pick up from each other, dis-
tinguishes “insiders” from “autsiders”. These signals are much stronger than any in-
herited or acquired status, or claimed identity. This means that | certainly do invite
non-fews to my Sabbath table who have the same kind of neshamah as “us”, where-

Semitic, so what's the solution? Not getting close to Jewish people to prevent fal-
ling in love? Personally, | place the interests and freedom of the individual above the
interests of the group.”

Usually the subject of mixed marriages comes to me through single Jewish women
complaining about the lack of available Jewish men. In their view, too many Jewish
men do place "the interests and freedom of the individual above the interests of the ‘
group”. And who would deny someone this right in the most personal choice one as a lot of peaple who have jewish grandmas 'd rather not see in private.
can make? But for Jews this is not just a matter of freedom of choice. A Jew, especi-
ally a Jewish man who actually choases to "marry out” will always hear a voice whis-
pering "little Shoah" or "helping Hitler to finish his job". Even if he is secular and
not affiliated to the community, most Jewish men will feef the consequences of this

This observation regarding “informal Jewishness”, played a role in the last issue Maja
and [ discussed: the place of religion in Judaism. My dialogue partner wondered: “1
don't really understand what Jewish’ means outside the religious domain. It seems
the word Jewish is used in such different ways. It is something like a container dif-

. . . . fer le Fill with differ i !
choice throughout the marriage, when a son is bern, and when a child reaches the ~ erent people vith different meanings.

. e . B . ey .
age of Jewish adulthood. At those moments the Jewish man has to face the conse- I tried to explain this "informal Jewishness” and the multi-layered identity most Jews

quences of marrying out of 2 cammunity that was almost exterminated. experience. The multi-layered identity is particularly present in Europe, where jew-

Maja tells me zbout her experiences: "When | worked at the counselling centre for
religious groups, | visited mosques and Hindu-temples, Buddhist feasts and different
churches, and | nearly always encountered two attitudes: Curiosity {"Why have you
come? What are you interested in? What do you think about this and that?"), and
the wish to show and explain customs: ‘Now we are praying for this and that. This
meal is for the monks,’ etc.}).” She continues: "Once, | visited a synagogue on Friday
evening with a group of other non-Jews, but this was like visiting a museum or a zoo.

ishness is, unlike in the United States, rarely described as a “belief system” like
Christianity or Hinduism. A recent survey on the Dutch Jewish population shawed
that for the huge majority, "religion” is a minor determinant of "Jewish identity.” Af-
finity with customs in the family or origin, affinity with lsrael, be it positive or cri-
tical, and for more than half, dealing with the aftermath of the dark days of 1940-

45, are much stronger determinants than "religion.” There is a great deal involved.
“Jewish speech,” behaviour, certain attitudes, and other elements of informal Jewis-
hness make it difficult for “the other” to fully sense the whole of cur communities.
Maybe, if the Jews of Eurape follow the American path, in one or two generations
Jewishness will also be a very personal choice for a specific affiliation or belief sy-
stem. And everybody will be a “Jew by choice.” Ancestry will be no more than a su-
perficial layer, or, after some generations of mixed marriages, a partial particularity,

The curiosity [ experienced elsewhere was not present. At Bet Debara [ felt the same
way.”

| tried to explain to her the unease [ felt when recently, during a liberal service in
Amsterdam, [ heard a non-Jew saying Kaddish, or watched a non-Jew carrying a To-
rah scroll like a baby going around the worshippers. Maja takes this a step further.

- . . ) . ) ) like being a "Greek ican” or "Ini vican”, N “Tewi " will be for
In a world in which universal values are the norm, she questions particularism: g a “Gireek American” or "lrish American’. Maybe “Jewishness” will be for

“There are other ‘blasphemous’ questions like: What is the sense of seeing people as
members of groups? Do we really need groups? What about people, who belong to
several groups or to none?’ She continues: “To see people as members of groups can
distort the view of reality. Not everything somebody daes is a result of being a mem-
ber of a specific group. That a terrorist is a Muslim doesn't mean that he'’s a terrorist
because he's a Muslim. Regarding Jews and Israel | often hear, They suflered so much,
why do they make other people suffer?” This is a really stupid idea, because when
somebody is victim of a crime, it simply means ‘one is a victim of a crime, it
doesn't say anything about one’s character. Suffering normally doesn't improve peo-

some in the end a cultural role, temporarily played, as Maja ohserved in her work at
the counselling centre: "Some people are religious tourists, they change their reli-
gion every two years, ['ve even met people who changed their ethnic identity se-

veral times."

Yet, in most Furopean countries this religious or ethnic tourism seems a long way
off. Judaism is still perceived as a struggle with many compiex determinants. Those
who identily themselves publicly as Jews find they are challenging societal consen-
sus. A lot of courage is needed to claim the right ta be different and the right to be
"among us”, and be at the same time a respected member of the society.

ple, it destroys them.”

Colourful Fish

[ fully agree with Maja. Being a member of a group is not a valid predictor of beha-
viour or opinions, let alone character. And it certainly can't be an excuse for bad be-
haviour. But on another level Maja and | differ profoundly. 1 love groups of all kinds,
temporary, floating, creative subcultures as well as group cultures consisting of a so-
lid set of traditions, customs and values inherited from places far away, or times long

gone.

To me, zll of those differences are like the scales of a colourful fish in a tropical agua-
rium. The precondition is that the aguarium itself, society as a whole, is kept to-
gether by shared democratic political and social values and mutual respect for indi-
viduals in daily life. Because 1 love groups, subcultures, and the interaction of
civilisations, [ love to be "among ourselves” on occasion. Living in an open society

[ realise | want increasingly to enjoy those moments in a private space. Like the peo-
ple I choase to be with on the eve of the Sabbath or at the seder table. To be “one

of us” however, in my perception doesn't mean having “a Jewish grandma” as Maija's
Rachel Kohn, "Relationship”
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brother suggested. Not even having a Jewish mom and dad is encugh.

-1}
[-+]

lewishoness

=2}
w



lewishness

La Benevolencia—A

Sarajeva is a really multi-religious town. In three—four hundred square meters you'l)
find synagogues, mosques, Christian-orthodaox churches, Catholic cathedrals and an
institutionalised neighbourhood—to have a good neighbour is something like an in-
stitution in Sarajeve. This is the reason why everybody helped us when we became
active in 1992, The beginning was sad. Almost all cur members left the city for a safe
place. We even considered closing the doors of our synagogue. it was a very diffi-
cult moment. But then two things happened. Jews all over the world stood up and
were with us, "La Benevolencia"—that is Ladino or Judeo-Espaniol—became our cul-
tural, educational and humanitarian society by the help of many friends all over Eu-
rope. The second thing that happened was that people came to our community. They
were not members before the war, but they brought original documents proving that
their fathers, mothers or grandparents were Jewish—and we are lucky to have old
record books, both Ashkenazi and Sephardi, so that we were able to check it. So all
ol a sudden we had 340 Jews. And lots of friends of different religious or national
backgrounds wanted to help us too.

With the help of the whole Jewish world and the friends of La Benevolencia 2 great
job was done for all the people of Sarajevo, for all our friends, all our neighbours, for
everyone—lews, Muslims, Croatians and Serbs. For example, in 1993 La Benevo-

Wis

Dragica Levi

h Vision

Nelly Shulman

The Jewish

iracle

When | first came to work as a rabbinical student in Minsk—| grew up in St. Pe-
tersburg—I was amazed how many people actually took on their Jewishness and start-
ed to act according to their Jewishness. ] was amazed at how many people chose not
to hide, which is a very good sign! Every day people enter my congregation whao
choose to rediscover their fewish identity. A lot of them hid their Jewishness during
the Communist years and many are still afraid to accept themselves as Jews. We need
to tell them every day: Be courageous! Be honest to yourselft Say: “1 am Jewish." If
we didn't have so many people who are courageous, we wouldn't have the Reform
movement in Belarus, we wouldn't have 18 congregations there. And we wouldn't
have nearly 100 Reform congregations in the former Soviet Union-—if not for the
people who are courageous.

When you enter organised Jewish life in the former Soviet Union today, you carry
heavy luggage. Often vou come with the wrong family---whether it is a mixed mar-
riage or whether vou are halakhically not fully Jewish. People who are 30 years old
and older come with the experience of life under the Communist regime, with the
experience of hiding, of fear, of not being able to be plural, to freely, openly, fully
express their opinion. And most of them do not yet understand what Jewishness
means to them and whether they want or don't want to be Jewish. And we are work-
ing with them day after day—turning them into Jewish people.

Dragica Levi {right) at the panel discussion
“Courage for Plurality”

lencia in Sarajevo distributed more than 50 percent of the medicine. We opened soup
kitchens, we had a First Aid Department with physicians and nurses, three pharma-

cies in the town and 2 home care programme for old people——people really in need, .

who without our help for sure wouldn't have survived. One other interesting thing:
in the beginning of the war some Jewish children, members of the community, came
and we suddenly started a Sunday school. Now they asked: “l have my best friend
nearby, he is Muslim or he is Croatian. May [ bring him too?” QOur answer was “Yes.”
So together they learned about Jewish tradition and history. And then we did the
same with the young people of our community.

Now to be honest about the spiritual history of the communities in Fastern Furope:
We still do not have a rabbi, bus all of us are learning a lot. | can proudly tell you
that we now have weekly Shabbat services and guest rabbis from Israel for the main

holidays. But if you ask what kind of synagogue we have—I really cannot answer,

I have been working for three years in the Reform congregation of Minsk, under not
very simple conditions. Life is difficult, the government of the country is not very
helpful to the Jewish community and the Jewish community itself is very diverse, In
addition, the economical conditions are influencing the activities of people. People
are very much concerned about work, unemployment, salary and things like that,
but nevertheless they are still trying to be Jewish. The hunger for learning is unbe-
lievable. They want to leamn any time of the day or the night! [ will just tell you a
small incident that happened to me recently. | had to leave a youth camp with
around 50 kids in Siberia. My Hight back to Minsk was scheduled at three o'clock in
the morning, so | had to leave at about one o'clock. A car was coming to pick me up.
I went to the kids to say good-bye. They were about 1517 vears old. There was ac-
tually a disco that night. [ came in, but not a single one was dancing. Every one, every
single kid, was sitting outside in a little hall. Just before, during the dinner, { had gi-
ven them a copy of Tanach [Hebrew Bible], which I had in Russian and Mebrew and

because on the one hand men and women sit separately, but on the other we don't
keep kosher at all. But we are trying, we are learning...

[ think that our Jewish community got a lot of credit for the future, because we were
open for everybody and we helped all our friends and neighbours in Sarajevo. | give
vou a few examples: There is no foreign guest, no ambassador in Sarajevo, who does
not ceme to our community to ask: What do you need? All of them heard what La
Benevolencia did during the war, Thanks o the help of the Norwegian government
the old Jewish cemetery, which was the frontline during the siege, was de-mined.
The rabbi of Norway came to the official reopening of the cemetery. Not only do
we experience solidarity in Sarajevo, but alse in other cities of Herzegovina, where
there was fighting against Muslims and Croatians. The tiny Jewish community of
Mostar, a handful of members, helped people in need. Last April we celebrated the
laying of the cornerstone of a new synagogue and Jewish cultural centre in Mostar,
It is financed by the city of Mostar, due to the credit given to Jewish life in our coun-
try.

Statement at the Bet Debora panel discussion, "Courage for Plurality.”

acopy of Pirkey Avot[Sayings of the F

athers, Mishnah]. Now they had divided them-

selves into two groups—one of them was reading Tanach, the other one Pirkey Avot.
And as [ wanted to say good-by, they said; "Well, the car isn't here yet. Sit with us
the next twenty minutes and study with us, so that we may learn from you, because
we don't have other chances to study with a rabbi.” At one o'clock in the nightt And
this was not even an exceptional situation, it happens every day,

So hopefully—that is my vision—our young people from the former Soviet Union,
from Eastern Europe will go and study for the rabbinate and, which is even more im-
portant, will return to be rabbis here. Hopefully every city with z sizeable lewish
population will in about fifteen years have a progressive congregation and a pro-
gressive rabbi. And linvite all of yvou to come to the former Soviet Union to see with
you own eyes the Jewish miracle that is happening every day.

Statement at the Bet Debora panel discussion, "Courage for Plurality.”
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Lara Ddmmig and Elisa Klapheck
Horizons

The Haggada says it is praiseworthy for a parent to tell their children about the Hight
from Egypt. The youngest child questions. The parents answer. Jewish experience is
passed from generation to generation—Ledor Vador,

We are both, by choice until now, single and childless. Doesn't it seem a bit odd that we,
of all people, would organise a conference on the topic of the “The Jewish Family?"

But we too, belong to the Jewish family, and even though we do not have kids, we are still
a link between the generationst We too have a place at the Seder table. And we have ques-
tions and answers.

The celebration of Passover does more than unite the nuclear family. Friends, relatives and
even the needy, have always been invited. At the ritual on the evening of the Seder, the
community extends beyond the bounds of the biological tribe. Even the institution of the
minyan demands the responsibility for the whole community.

Is being Jewish really as family oriented as myth would have 2 The communities will only
have a future when they begin to credit the realities of society today. FEven in the past,
they reacted to changes in the family by, for example, setting up kindergartens and
homes for the elderly. In that sense, the development of the family is by no means a pri-
vate affair.

To whom are our demands addressed? Who is the community?

We are! That is what obliges us to introduce our initiatives. We should shed our percep-
tion that we exist in a niche for outsiders just as we have said farewell ta experience of
being painted into stereotyped images of Jewish women.

Let us not be intimidated by existing structurest And let us learn from the generations that
have gone before us. The contributions of the generation of our mothers shows that they
certainly had something to tell us and that they opened new horizons in the context of
Jewish life at that time. We must also include issues to stimulate coming generations and
allow them to develop their own standpoints.

That means, too, that we cannot remain daughters and sons forever. We must go beyond
being "only” the second generation ... meaning that we are the descendants of those who
experienced the Shoah. We must at some point become the “first generation after.”

As this generation, we have the right to introduce something new. We have the right to
question rales for women, family medels, and power relationships. We can certainly learn
‘ a great deal from the experiences of American feminists. But different historical reference

117y 9179

points in Europe force us to find our own way by curselves and for ourselves.

Ledor Vador——al visrael—ve'al rabbanot—ue'al taluidotehon—or'al kol talnidot talmidotehon—all tho-
se who learn and teach, bere and everywhere, give then the ability to bear peaple, allow diverse opivions, have
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confidence in themselpes and to develop the courage to make their goals in to reality.

Lara Ddmmig and Elisa Klapheck
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The traditional nuclear family continues to be seen as one of the founda-
tions of Jewish tradition in which the role of women seems to be clearly
defined. And yet Jewish women and men also live in single households, as
single parents, in “mixed” partnerships or in lesbian and gay partnerships
and they attribute very different importance to their Jewish identity. How
does the diversity of lifestyles that exists enrich Jewish life? What new pet-
spectives for Jewish tradition open up against this background? What
issues does it bring up? What challenges and opportunities lie in this deve-
lopment?

In order to discuss these issues, 200 Jewish women and men from all over
Europe participated in the second conference of Bet Debora-entitled “The
Jewish Family: Myth and Reality"—which took place in Berlin from the 15t
to 4t of June, 2001.




