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WELCOME
Shalom Chaverimot! The theme of RSY-Netzer’s Choveret this year is Justice and
Judaism. In this booklet you will find amazing, inspiring articles written by Madrichimot,
Vatikimot, Chaverimot and external educators connecting Justice to all four of our
ideological pillars: Reform Judaism, Reform Zionism, Tikkun Olam (repairing the world) and
Livluv (Blossoming); plus on the extra topics of hadracha (leadership) and Youth
Movements. You will also find a few extra pieces of afikomen in the form of a podcast
series, an audio book if you want to engage with our fabulous content on the go and a fun
games page.
So happy reading from Evie, Az, Noam and Eli and before you get stuck in let us say:

Baruch atah, Adonai Eloheinu, Melech haolam, asher kid’shanu b’mitzvotav v’tzivanu laasok
b’divrei Torah.

Blessed are You, Adonai our God, Sovereign of all, who hallows us with mitzvot,
commanding us to engage with words of Torah.

Baruch atah Adonai, Eloheinu melech haolam, asher kid'shanu b'mitzvotav v'tzivanu lirdof
tzedek.

We praise You, Eternal God, Sovereign of the universe, who calls us to holiness through
mitzvot, commanding us to pursue tzedek/justice.

AUDIO BOOK
Coming soon see facebook posts for information

N:B
In the articles in this choveret, please note that the text in darker colours are hyper links to more
detailed resources or extra reading.

INTRODUCTION TO
OUR THEME
It feels like the world is crazy right now, amidst the coronavirus pandemic many injustices in the world have come to the
forefront of our discourse, perhaps more so than usual. This has compelled many of us to learn and act (in the ways we can)
to try and challenge some of these injustices in our world. This choveret is designed to help you learn and think about justice
through our particularist Progressive Jewish lens.
Fighting and striving for justice is an inherently Jewish value which we learn about time and time again in our texts from
Torah, to Talmud, to our daily tfilah (prayer), to teachings of medieval Rabbis and modern Jewish commentary – many of
which you will learn about in this choveret.
The Torah compels us towards justice, famously in parashat shoftim:
צֶ ֶ֥דק צֶ ֶ֖דק ִּת ְר ּד ֹ֑ף

Justice, justice shall you pursue (Deuteronomy 16:20)
‘Justice’ twice?
We are compelled to justice because of it’s great importance; we must pursue justice through just means; our pursuit of
justice must go far beyond ourselves and include everyone. (Read more on this in ‘Taking Personal Responsibility for Racial
Justice – Time for Us to Step In’)
The visions of the Prophets also notably compel us towards a world of perfection.
‘The prophet Micah, for example, states that God “has told you, human beings, what is good, and what the Eternal One
requires of you: only to do justice, and to love goodness, and to walk modestly with your God”’ – Josh Levy
And so does so much more of our tradition! You can learn all about this throughout the choveret.
So how can this choveret help create a more just world?
This choveret is a resource. It is here to learn from and inspire you into action. Read the articles. Engage with what each
contributor has to say. Question it. Click on the many hyperlinks to explore more.
Argue with the articles! Do you agree or not? Why so?
Take what you have learnt and commit to:
- Learning more
- Educating others about what you have learnt (this is easy – share what you have learnt with family and friends!)
- Using the choveret to help you plan chinuch for the chanichimot that you will encounter in the future
- Commit to engaging in a constant pursuit for justice
- Remember that committing enacting acts of justice is an expression of your Judaism!
We end with this prayer from the Reform Judaism siddur (p.250) as a reminder of our humanness and need to create justice
and dignity for all:

PRAYER FOR RESPONSIBILITY FOR JUSTICE
We, the family of Israel, live in a world where fears hold our hearts hostage, terror clutches the soul, and real foes or imagined
enemies can invade our daily lives. We know how easily our loving-kindness melts away, our sense of justice goes into
eclipse. Yet our security comes from You. Let our openness and commitment to the world help transform its future so that
we and our children may live in peace. O God, give us courage to face the dangers we see with hope undiminished, for Your
name’s sake.v

MEET THE TEAM
Ariel Simble

Elinor Knox

Az has been involved in RSY-Netzer since 5773 when
she accidently found herself on what she thought was
a music camp. 7 years later, Az has become a Bogeret
of the movement, after graduating Shnat Netzer 5779.
Az has discovered her enthusiasm for Reform Zionism
and Judaism throughout her time in the movement as
well as in her community at FRS. She is looking forward
to making aliyah in the near future and is currently
studying International Relations at Leeds Beckett
University and aspires to further her studies to become
a Human Rights Lawyer.

Elinor is a bogeret of RSY-Netzer and a member of
Wimbledon Reform, who went on her first event, Briyah
5768, when she was just 10 years old. Since then she
has been a chancicha, madricha and roshed on many
events in the movement. Elinor graduated from Shnat
Nezter in 5777 and has also worked as RSY's
Community youth worker. Elinor is a passionate Reform
Jew and Zionist and is so thankful for how her
experiences in the movement have educated and
empowered her through her jewish identity. Elinor is
currently studying Sociology at the University of
Birmingham.

Evie Leibling-Blitz

Noam Solomons-Wise

Evie has been involved in RSY-Netzer since Kerach
5776 where she discovered her love for the Movement
and its ideology. As a chanicha, she continued through
Reut, Atid and Israel Tour before becoming a madricha
and leading on Shemesh. Evie had developed her
passion for Reform Judaism in her community at Alyth
where she has been volunteering and educating young
people for many years. Additionally, she enjoyed the
opportunities and experiences to explore her Jewish
identity in the pluralist setting of JCoSS. Evie is very
much looking forward to spending her Gap year in
Israel, on Shnat Netzer, before going on to study
Theology and Religion at the University of Birmingham.

Noam is an RSY-Netzer boger and graduate of Shnat
Perach who has been involved in RSY-Netzer since
being a chanich on Sheleg 5773 (although his parents
met on RSY-Netzer Israel tour so actually his journey
begins then). Noam loves RSY-Netzer and believes it
has great potential for shaping young people’s lives and
making them excited about Progressive Judaism. He is
also an avid music geek and is hard to pull away from
any sort of musical instrument wherever he may find
one, be it on machane or on in a quirky music shop.
Noam is about to begin reading Music at the University
of Cambridge.

REFORM
JUDAISM
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JUSTICE IN OUR TEXTS
Rabbi Josh Levy
What do we mean by ‘Justice’?
As I write this, thousands of people are protesting in cities around the world as part of the Black Lives Matter
movement
Black Lives Matter is an American organisation, reflecting particular aspects of American life, but their call for
broader transformation of our societies has resonated around the world.
One of the repeated call in these protests is for ‘Justice’.
Depending on where the march is taking place, and who is making this call, they may mean a number of very
important, different things (in fact, all of them at once): that the legal system in Minneapolis deal effectively with the
murder of George Floyd (justice for George Floyd and for his family); that the police and judicial processes around
the world stop treating ethnic minorities differently (changes to our criminal justice systems to remove institutional
racism); that we address systemic racism within society as a whole to remove structural injustice (including, in the
UK, a particular question about the way in which we speak and think about our national history, addressing historic
injustices); that we deal with broader, and deeply entrenched inequalities within our societies in health, education,
income and so on (what we might call social justice). All of these are powerful calls for ‘justice’.
‘Justice’ and ‘injustice’ are very broad concepts. We often use them
as synonyms for concepts of fairness and equality. And we can apply
them to each of the concentric circles of our lives from our personal
interactions to the state of the world.
So, what do we mean when we speak about justice in Judaism and in
our texts?
‘Here, too, the idea is equally broad. Our texts have something to say
about almost every aspect of our lives - from specific moments, to
Protestors in London
subjects like legal justice and how the law is applied,to the very
biggest questions about the nature of the society we should aspire to build. Being Jewish is to have an opinion on
all of these issues.
What does God care about?
Take it as read that, as a rabbi, I think your ritual life (and for me especially your engagement with our texts) really
matters. When done well, these are a way to find meaning in our lives. But it is not all that matters.
Judaism does not just care about what happens in the synagogue. Not merely about our relationship with God (an
area that we would refer to as ‘bein adam la-makom’ – between a person and God) but also about our
relationships with each other (‘bein adam ’chavero’ – between one person and another).
Look at a text like Leviticus 19 (part of what is known as the Holiness Code, a section of the Torah written over
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2,500 years ago). It contains a list of laws about how we can be holy. Some of them are about Shabbat and
Temple practice, but others speak about how we should behave with our families, or in business, or how we should
look after the poor in our society and so on.
You might want to do this, to look at Leviticus 19 in detail. Take two highlighters and go through the chapter,
marking in different colours those mitzvot (commandments) that are about our ritual lives, and those which are
concerned with ethical behaviour. What you will see is a mix of colours - the Torah doesn’t distinguish between
these areas, or say that one is more important than the other. If you look at the specific commandments, you will
also be struck by how many of them (though absolutely not all!) correspond to our modern understanding of what
is right or just behaviour. Many of the mitzvot here are themselves worthy of closer examination – each could be
the theme of its own peulah.
There are lots of places in our texts where we find an emphasis on the ethical as being what matters most to God.
The prophet Micah, for example, states that God “has told you, human beings, what is good, and what the Eternal
One requires of you: only to do justice, and to love goodness, and to walk modestly with your God” (Micah 6:8).
Similarly, Isaiah states: “Thus said the Eternal One: Observe what is right and do what is just” (Isaiah 56:1).
There are plenty of similarly pithy rabbinic statements making the same point – ethical behaviour, rightness, justice,
are at the heart of what God wants from us. As the Sage Hillel is quoted as saying (though this quote makes more
sense as part of a long story, and really shouldn’t be quoted out of context like this): “What is hateful to you, do not
do to your neighbour – this is the whole Torah” (Babylonian Talmud, Shabbat 31a).
The God of Justice
Another way of thinking about our behaviour is the idea of acting ‘Imitatio Dei’ (in imitation of God) - to try to act in
as God-like a way as we can. According to a famous rabbinic text, we should clothe the naked because (in our
biblical narratives) God clothes the naked; visit the sick because God visits the sick; comfort mourners because
God comforts mourners, and so on (Babylonian Talmud, Sotah 14a). In Leviticus 19, we are told that “You shall be
holy, for I, the Eternal your God, am holy (Leviticus 19:2). As we saw, holiness is in large part about our ethical
behaviour.
Similarly, God is associated with justice. One of God’s names in rabbinic literature is Ba’al HaMishpat – the ruler of
judgement. Psalm 119 states, “You are just, Eternal One, Your laws are right” (Psalm 119:137). One of our tasks as
human beings is to try to imitate God’s attribute of justice in our lives.
Four important ideas in our texts about Justice
1) Injustice is bad for society as a whole
One of the chants at the protests against racism in our society is “No Justice, No Peace”. This is sometimes heard,
especially by some newspapers, as a threat. But it is perhaps better understood as identifying an important truth that society can only be truly peaceful when it is just for all of its members.
This idea is one that is found in our texts. In Pirkei Avot, a collection of
statements from the early Sages, we find the following: “The sword comes
into the world because of justice delayed and because of justice perverted”
(Pirkei Avot 5:8). In other words, a society which contains injustices, or a
system of law that is not implemented justly, will always be at risk of toppling
into instability. Or, as Martin Luther King put it, more positively, “Social justice
and progress are the absolute guarantors of riotprevention”.
Protestors in London
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2) Part of our task as human beings is to challenge injustice
We have seen that one of God’s attributes is justice. But what if God is about to act unjustly? In the story of
Sodom and Gomorrah in Genesis, God is about to destroy these cities when Abraham intervenes. Abraham
challenges God: “Far be it from You to do such a thing, to bring death upon the innocent as well as the guilty, so
that innocent and guilty fare alike. Far be it from You! Shall not the Judge of all the earth deal justly?” (Genesis
18:25).
What can we learn from this story? One moral many readers have drawn is this: If Abraham can protest against
injustice even when it is divine in origin, surely we should do so in our own communities?
One of the most powerful of all rabbinic texts is the following from the Babylonian Talmud, Shabbat
54b:“Whoever is able to protest against the transgressions of his own family and does not do so is liable for the
transgressions of his family. Whoever is able to protest against the transgressions of the people of his
community and does not do so is liable for the transgressions of his community. Whoever is able to protest
against the transgressions of the entire world and does not do so is liable for the transgressions of the entire
world.”
So protest is a Jewish act. One of the big questions we must ask, then, is what are the boundaries of legitimate
protest? What is it OK or not OK to do in the name of standing up against injustice?
3) Justice has to apply equally to all
One important theme in our tradition for us is the value of each and every human being. As the prophet Malachi
stated: “Have we not all one divine Parent? Did not one God create us?” (Malachi 2:10).
Similarly, in Genesis we read, in a verse that the Sage Ben Azzai identified as the most important principle in the
whole Torah: “This is the book of the generations of Adam. When God created humankind, God made them in
the likeness of God” (Genesis 5:1, cited by Ben Azzai in Sifra Kedoshim on Leviticus 19:18).
The value of each and every human is also expressed powerfully in the Mishnah, Sanhedrin 4:5: “The first human
was created alone: To teach you that whoever destroys a single soul, Scripture accounts it as if they had
destroyed a world entire; and whoever saves one soul, Scripture accounts it as if they had saved a world
entire. And for the sake of peace amongpeople, so that someone should not say to another, "My parent is
greater than your parent".
It is important not to overstate this universalism in our texts, which also contain many different voices, including
ideas and statements that we find uncomfortable and offensive. We should not pretend that these voices are
not also part of our history. For us, though, the demand of the texts above is an absolute commitment to equality
– a commitment that finds its expression in Progressive Judaism. This is not only about creating equality in our
synagogues and movement, but also a broader responsibility for working towards equality in our society.
Part of that equality is the idea that the justice system should treat people equally and fairly. This is stated
explicitly with regard to inequality of wealth in the Torah. In Leviticus 19 (that text again) it says “You
shall not render an unfair decision: do not favour the poor or show deference to the rich, judge your kinsman
fairly” (Leviticus 19:15).
The Torah demands that the legal system should treat people equally, whatever their levelof wealth, power and
influence. This has always been a major challenge in this country, with its long-established class-based
inequalities (a turn of the 20th century judge remarked that “Justice in England is open to all, like the Ritz hotel”).
However, it should be something that we insist upon, that the law should be the same for all.
Again, we can look to God for the best example of this. Psalms 96 and 98, which we sing as part of Kabbalat
Shabbat, both describe God as judging “the world with justice and the peoples with equity” (Psalms 96:13, 98:9).
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4) Justice has to involve compromise to make progress
Perhaps the most famous biblical statement on justice is the following from Deuteronomy 16:20: “Tzedek
tzedek tirdof – Justice, justice you shall pursue”.
It has become one of the best known maxims of Jewish life: a call for us, as Jews, to pursue social justice, to
work to create a better world (though in its context in the Torah, it is not primarily concerned with social justice
but with the legal system - the phrase comes about the setting up of impartial courts – see above!)
To the rabbis the phrase, ‘tzedek, tzedek tirdof’ as well as being very powerful, also contained a problem. Why
Tzedek tzedek? What does this repetition teach us? One explanation they give is that the redundancy teaches
us the importance of proper process. It is not enough that merely the outcome is just – in pursuing legal justice
we must also ensure that our methods are just (which might be an important voice in our thoughts about
legitimate protest?)
Another explanation, found in the Babylonian Talmud, Sanhedrin 32b, is that each tzedek refers to a different
way of resolving a conflict. The first Tzedek is Din - law, judgement – making the correct choice. But the second
Tzedek refers to P’sharah – to compromise.
The example the Talmud gives is of two ships in a narrow channel or two laden camels on a mountain pass. A
court might find reasons that one or other should move, but ultimately if neither has to give way, then neither can
move without compromise. And if both try to move, both insist they have the right then both might sink or fall
from the mountain.
It is an important lesson not only for the legal process, but for all of us. What enables us to grow together, learn
together, to make decisions together, is that we make space for one another and are able to compromise. This
is especially hard in the area of injustice as things sometimes feel so clear, but our ability to make compromise is
what can allow us to move forwards.

Amos Oz
This is best expressed by the Israeli writer Amos Oz in an essay he wrote called
‘Between Right and Right’:
“The word compromise has a terrible reputation... especially among young idealists,
who always regard compromise as opportunism, as something dishonest, as
something sneaky and shady, as a mark of a lack of integrity. Not in my vocabulary.
For me the word compromise means life. And the opposite of compromise is not
idealism, not devotion; the opposite of compromise is fanaticism and death.”

About Rabbi Josh
Rabbi Josh Levy is a Rabbi at Alyth Synagogue and is a Lecturer in Rabbinic
Literature at Leo Baeck College, teaching courses in Progressive Rabbinic Decision
Making and Service Leading.
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THE VISION OF THE
PROPHETS IN RELATION
TO JUSTICE
Rabbi Hannah Kingston
Our prophets did not only envision a just society, but drew great awareness to the injustices of the current society.
They were acutely aware of the social and political wrongdoings and of the presence of oppression and
corruption. They acted with urgency, making it their work to aid victims of oppression and right the wrongs in the
world.
As Reform Jews, the prophets’ emphasis on the importance of moral behaviour and social obligation resonates
greatly with us. We believe that we all must be partners with God in the work of creation and therefore hold the
principle of Tikkun Olam in the heart of what we do.
From the work of the prophets we learn many lessons about how to put Tikkun Olam into action. There are two
things the prophets teach us that feel particularly relevant at the moment:
You must fight for those who don’t have their own legal rights
The prophets had to advocate for those who were unable to plead their own case. They show no tolerance to
those who do wrong to others. In the words of Isaiah (1:17) we must all: seek justice, undo oppressions, defend
the fatherless, plead for the widow.
The UK has one of the largest immigration detention networks in Europe. There is no time limit on how long
someone can be detained and some people who seek refuge can end up detained in prisons for years.
Parliament is currently considering a new immigration bill which could be an opportunity to bring in these reforms.
Those in immigration detention cannot fight their own cause, but we can. So far the action of people has led
to the lowest number of people detained since 2009. There is still an urgent need for change. You can join the fight
by contacting your local MP. Email or write to your local MP, or book an appointment to see them at their surgery.
Ask them to support an end to indefinite detention, and to take action on this
issue in Parliament. Here is a Sample letter.
Action is more powerful than words
The prophets’ main job was to interfere and meddle in affairs when wrongs were inflicted on other people, even
when not asked. By using their platforms and situational power they also drove others into action, making sure
that the rest of Israel was also joining in the fight.
This is still true today. The Black Lives Matter movement showed recently that words are not enough. Issues of
housing discrimination, police brutality, wealth gap, unequal pay etc. will not go away with a tweet or an instagram
post. Active listening, education and standing with those oppressed in protest is the beginning of the action that
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we can take. Whilst not all of these are relevant to camp, here are 10 actions we can do to promote racial justice.
So, can you be a modern-day prophet?
None of us are in direct conversation with God these days and that’s probably a good thing. So, in short, no you
cannot be a modern-day prophet. But you can take the lessons of the prophets to heart and be a modern-day
good person, who speaks out for those who are oppressed and fights for the rights of people who cannot fight for
themselves. You can be a good Reform Jew who places Tikkun Olam at the heart of what you do.
However, we can also learn what not to do from the prophets. Some of the prophets were a bit egocentric, placing
themselves at the centre of their work, rather than the people they were trying to help.
So, unlike the prophets, we must always remember that Tikkun Olam must be done with humility. Fighting for social
justice and for human rights does not make us a prophet, but a good person. The fight is not about us and
the work we do, but about the people who need help.

About Rabbi Hannah
Rabbi Hannah joined the Rabbinic Team at Alyth in 2017. Hannah grew up at Southgate
Progressive Synagogue and spent many summers at Kutz Camp, a Reform Jewish
summer camp in America. It was here, inspired by the rabbis and passionate leaders
she met, that Hannah felt that she wanted to share her love for Judaism. Becoming a
rabbi seemed the natural way to do this.
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‘FROM NARROWNESS, TO
EXPANSIVENESS’:
JUSTICE AND LEADING
PRAYER
Charley Katan

It’s the second Friday night on camp and you’re leading the Kabbalat Shabbat service. Planning the service
feels like a lifetime away; almost a month prior, you and some then-strangers gathered to write down your
service, choosing prayers and readings from the Shiron in a manner reminiscent of picking dishes from a
menu at a restaurant. You suggested reading a poem before inviting the chanichimot to say Kaddish. Fastforward to now, and it’s time for you to recite it. The poem is intense, maybe too intense, you wonder, as you
rise to read it aloud. You momentarily regret suggesting it at all - it’s too real, perhaps, a bit too heavy. You
read it, and a child cries. Then another. A madricha too. You feel guilty, perhaps regretting your decision to
disrupt the atmosphere. It feels heavy, probably, because before now you never meaningfully confronted, or
even recognised, the power you held over the emotional and spiritual experience of so many.
Leading a community in prayer is a powerful act. The service leader takes the congregation on an emotional
and spiritual journey, the route of which is almost entirely predetermined and, crucially, out of the congregant’s
control. The issue of how to lead prayer while responsibly negotiating this power dynamic is much debated in
by Jewish
scholars and sages. In this article, we will investigate and contrast two differing models of spiritual leadership
as discussed in Jewish texts; the ba’al tefila and the shaliach tzibbur.
The ba’al tefila, meaning ‘master of prayer’, is a model of spiritual leadership which casts the spiritual leader as
a quasi-performer. The ba’al tefila is expected to devote hours to rehearsing each element of the service until
they achieve a level of mastery over the material. Their performance must be captivating enough to create an
atmosphere of holiness which will allow the congregation to connect to the divine, yet not so enrapturing as to
cause more attention to be paid to the musicality of the leader than the prayers themselves. Writing of the
process of becoming a ba’al tefila, American musician-composer Joey Weisenberg writes, “before you can
consider leading, you have to have lots of experience as a kahal (communal) davener…so that you know what
it’s like to BE LED”. Weisenberg acknowledges that where there is a ba’al tefila, there is a necessary division
of power. The community must surrender their autonomy and individuality - after all, there can only be one
leader, and the community their flock.
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Precisely because they act as this living bridge between the community and the divine, any responsible ba’al
tefila must constantly ask themselves the question: “is this about me, or is this helping the community to
develop?” Does the emotional journey of their performance meet the needs of the community, or is it a
reflection of the ba’al tefila’s own needs, their own emotional landscape?
Rebbe Nachman of Breslov discussed an alternative conception of spiritual leadership, the shaliach tzibbur,
meaning ‘messenger of the people’. Rebbe Nachman teaches: “For one who leads the communal prayers is
called the shaliach tzibbur (messenger of the people)…he must gather every good point that is to be found in
each of the congregants. All these good points are merged in him, so that when he stands up to pray, it is with
all this good.” According to Rebbe Nachman, effective spiritual leadership can only be performed by those
able to identify the good in every member of the community. The strength of the shaliach tzibbur's connection
to the divine is determined by the goodness and will of their community - to borrow a popular phrase, it is
leadership for the
people, by the people.
What else is required of a shaliach tzibbur? The Shulchan Arukh stipulates that a shaliach tzibbur must be
“free of sin”. They must “look nice and have a pleasant voice”. They “should be the first into the Synagogue
and the last out”, and they “should be able to speak to the needs of the community.” A tall order indeed - and
the Shulchan Arukh recognises this, adding the addendum:
“And if you can’t find one who has all these qualities, choose the best of the community in matters of
wisdom
and good deeds.”
The most important skill of a shaliach tzibbur, then, is not their musicality or their stainless record. They simply
must be a community-person, a real mensch, who is invested in their fellow congregants as fully developed,
autonomous
individuals, not just as a flock to be led. In other words, a shaliach tzibbur has to become invested in the
community as the community becomes invested in them.
To my mind, the model of prayer leadership often found in RSY-Netzer spaces is some kind of fusion of both
ideas. Much importance is placed on getting the musical aspects of the performance right, yet every single
prayer leader is also invested personally in the development and wellbeing of the whole community. However,
it’s also fair to say that the shaliach tzibbur’s reverence for the goodness of each of the community isn’t
mirrored perfectly in camp settings; disruptive chanichimot (and madrichimot) are often admonished, and
even sent out of the room in the most drastic of cases. Perhaps we can learn from the concept of the shaliach
tzibbur, and consider how we can harness the goodness of each individual - even if this means moving further
away from the sense of perfection achieved by ba’al tefila-style leadership. Moving even further beyond both
models, what if it were possible for the goodness of the community to not be focused on one point, but if it
was reflected and shared by all who gather to pray? What if, to be explicit, we moved beyond the idea of
having any one leader, and instead harnessed the goodness and power of each individual of the community
to create an intentional prayer community? RSY-Netzer environments are the perfect places to experiment
with new structures and conceptions, where mistakes hold no consequence and all the foundations for
building a compassionate community have already been laid.
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In Psalm 118, it is written, ‘min ha-meitzar, karati yah, anani b’merchav yah’ - from my distress I called upon
Adonai, Adonai answered me with great relief. Here, meitzar can also be understood as ‘narrowness’, and
merchav ‘expansiveness’. When we pray, we pray from our narrowness, from distresses arising from our
individual lives, from the very constraints of selfhood. Praying with a community offers us the chance to grow
beyond these bounds by connecting us to something much greater than ourselves. Effective spiritual
guidance and leadership of prayer does not distract us from this goal by presenting a different narrowness. It
allows us to move ever closer to the unity and connectedness that accompanies true relief, the freedom of
expansiveness.

About Charley
Charley Katan has been involved with RSY-Netzer since Atid 5772, went on Shnat Netzer in 5776 and is one
of the Movement Workers for 5780. Charley is the co-founder and resident mandolinist of Veranenu, a
grassroots, egalitarian musical community that meets for monthly Kabbalat Shabbat services around London.
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HOW DO WE WANT OUR
JUDAISM TO BE? THE DILEMMA
OF PROGRESSIVE JUDAISM:
PARTICULARISM VS
UNIVERSALISM
Noam Solomons-Wise
A note before I begin:
A ritual that I have learnt from several inspiring Jewish teachers is one of ‘dedicating your learning before
study’. In this process of learning that I have gone through to come to write this and in writing this, and
hopefully in the learning you will do whilst engaging with what I have written, I would like to dedicate my
learning to two friends and teachers of mine: Rabbi Daniel Lichman, who opened my eyes to new ways of
viewing mitzvot and Jewish ritual, in particular surrounding the messianic and shabbat and who has continued
to be an inspiring and generous teacher; and Avishai Conyer, my close friend from Netzer Australia who
inspired me to dig deep into my own Progressive Jewish theology, and whose ideas have influenced me
directly when writing this article.

Progressive Judaism is a unique and wonderful religious expression that many of us love and cherish, yet, are
we,
members of RSY-Netzer and Netzer Olami, really living out meaningful Progressive Jewish lives? Do our lives
feel inspired and informed by our Judaism compelling us to action, or do we feel like our Judaism is
compartmentalised, something we do once in a while, perhaps on Friday night, on machane (camp)? Central
to Progressive Judaism is informed decision making so we must each decide for ourselves, maybe this is how
we like it, however, I’d like to propose an alternate vision.
Core to Progressive Jewish theology is innovation and renewal – the act of constantly reforming our Judaism
to make it meaningful, special and exciting. We know this and we embody this in our lives. Yet Progressive
Judaism is also grounded in a theological position that the Torah (both written and oral) is divinely inspired.
This means something. In RSY-Netzer we often talk about ‘divine inspiration’ – it is not absent from our
consciousness – but we acknowledge it in our heads but not our hearts (i.e. we like to think about it
intellectually, but we don’t feel emotionally compelled by it). I think it is our responsibility to live our lives actively
as Progressive Jews because our Torah is divinely inspired [1]. This means not compartmentalising our
Judaism but living a full Progressive Jewish life, one that is true to our ideology, and is compelled into action by
our divinely inspired texts – texts and values that matter to us not simply because we feel they are important
but because they mean something beyond what is tangible.

[1] To me, this means that whilst we do not live our lives feeling directly compelled by Halacha (Jewish law) as practicing Modern Orthodox Jews
may do, we should feel compelled to act in line with our Progressive Jewish values from our texts not simply because we feel they are important,
but because these ideas have a divinely inspired source. They mean something beyond what is tangible.
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Innovation and renewal and grappling with our texts are both essential to Progressive Judaism since our
theology of divine inspiration (with the understanding that Torah was divinely inspired but written by people in
a particular time) facilitates, motivates and necessitates creativity and the continuous process of finding the
divine values behind our texts. In order for our Progressive Judaism to feel whole and to become a way of life,
and not just a compartmentalised section of our lives, we must reimagine our Progressive Judaism like this, as
part of our continued commitment to renewal and change in order to genuinely inspire ourselves and our
chanichimot.
Our ideology in Netzer Olami has three pillars: Progressive/Reform Judaism, Reform Zionism and Tikkun
Olam, and in RSY-Netzer we have an additional pillar of ‘Livluv’ (‘blossoming’). However, we can ultimately
categorise
our actions and thoughts into two categories: the particularist, and the universalist.

Before I continue, we must establish our terms:
Particularism (i.e. the particularist) is the idea of having specific values and practices (things that we
do) that are exclusive to a group - in our case, ideas, values and practices that are unique to us as Jews
from our textural heritage and culture.
Universalism (i.e. the universalist) is the opposite. It refers to the existence of ideas, values and
actions that are not specific to a particular group (such as us) but are widely held by and accepted within
our society.
I want to advocate for Progressive Jewish renewal and innovation and reimagine how we relate to
the world by adjusting our balance between particularism and universalism.
But how would it be different from what we do now?
As it currently stands, our Progressive Jewish life as members of Netzer Olami and RSY-Netzer is
compartmentalised and incohesive; our particularist thoughts and actions are more often than not, separate
from our universalist thoughts and actions. In terms of the particular, we do some Jewish ritual: we do Tfilah
(prayer), we celebrate Shabbat, we (sometimes) engage with Torah; and we are Zionist and care deeply
about Israel. In terms of our universalism, we think and act on issues that concern wider society and not just
Jews, broadly held under the term Tikkun Olam – repairing the world. Often, but not always, we do things that
are Jewish and before, after or alongside these, we do things that concern progressive (small p) issues. In
effect, we disconnect Judaism and Tikkun Olam, despite stating that Tikkun Olam is an inherently Jewish
concept (see ‘Torah to Tikkun Olam: Where does our favourite phrase come from?’ for Jewish textual origins
of the term).
Instead of holding that which is particular to us (our texts, our ritual, our culture and our
peoplehood) alongside but distinct from what is universal, I want us to reimagine the universal by
approaching it through a particularist lens - one that recognises our unique (not superior) position
in the world as part of the Jewish people.
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Reform Jews have been debating the appropriate balance between these perspectives and actions since the
very inception of Reform Judaism in the 1800s [2], asking, ‘What is the appropriate balance between
Particularism and Universalism?’ As such, it is necessary to understand this debate before returning to the
renewal and reform of our Progressive Jewish lives.
A brief history of Reform Judaism: the tension between particularism and universalism
The emancipation [3] of Jews across Europe gave Jews citizenship and equal rights in their societies, yet this
came with responsibilities to fulfil as well as new liberties. Comte de Clermont‑Tonnere, a prominent French
nobleman and politician, said in a famous speech in 1789,
“The Jews should be denied everything as a nation, but granted everything as individuals… The existence
of a nation within a nation is unacceptable to our country.”[4]
Clermont-Tonnere’s words encapsulated the political consequences of emancipation for the Jews. As a
result, the political notion of Jewish peoplehood was replaced by Judaism as a religion, like Christianity.
However, we must note that many Jews, particularly those who went on to create different strands of
Orthodoxy, maintained their own notion of peoplehood even if it was no longer recognised by the state. For
those who came to found Reform Judaism, this new age with access to modern life and rational postenlightenment thinking was exciting. These Jews found this new identity (of Judaism as a religion but not a
nation) preferable and strove to create a Judaism that was shaped to match this new reality[5]; they could live
an inner Jewish world part of the time and in their outer world they could be regular German (or insert
European country) citizens, being doctors, lawyers and many other secular professions that weren’t available
to them in the Shtetls. As a consequence, early Reform Jews chose to rid themselves of many of their
traditions and customs that made them look ‘other’ in German society. They made their synagogues look and
feel more like churches (including organs and choirs) and abandoned practices that prevented them from
assimilating, such as kashrut or wearing tzitzit.
In this new age, the particularisms of Judaism were politically
inconvenient and restrictive and so Reform Jews were drawn to
more universalist ideas of the time.[6]

(In the first period of Reform Judaism, Universalism
was favoured over particularism.)

[2] Reform Judaism originated in Germany, with the first Reform synagogue opening in Seesen on 17th July 1810. This question of Particularism vs Universalism is
continually readdressed in the several ‘Statement of Principles’ and ‘Platforms’ of the American Reform movement by the Central Conference of American Rabbis.
While the American Reform Movement and British Reform movement are not the same, there are of course many similarities
[3] The emancipation of the Jews was the process in various Nations in Europe in removing discriminatory laws against Jews and granting of citizenship and equal
rights to other citizens for Jews in those countries.
[4] Comte de Clermont‑Tonnere, in his famous speech to the National Assembly of France (December 1789)
[5] Although this is from the American Reform movement, it also encapsulates the approach of the first Reform Jews in Germany who rejected Jewish peoplehood
and also opposed Zionism: From the 1885 ‘Pittsburgh Platform’ - a key American Reform Jewish document: “We consider ourselves no longer a nation, but a
religious community, and therefore expect neither a return to Palestine, nor a sacrificial worship under the sons of Aaron, nor therestoration of any of the laws
concerning the Jewish state.”
[6] “Determined to bring Jewish life into the modern age, the early German-Jewish reformers of the mid-19th century emphasized the universalist ethical teachings of
biblical prophets. They no longer viewed ritual observance as ordained by God and inviolate, but as a means to reinforce the prophetic ideals of justice, freedom, and
peace.” – Lawrence A. Englander. https://reformjudaism.org/history-reform-judaism-and-look-ahead-search-belonging

Reform Judaism

19

It took Reform Jews until the 1930s and more significantly until after the Shoa to regain a more particularist
identity. Up until this point Reform Judaism had even rejected Zionism, since Reform Jews wanted to feel part
of the nation in which they resided (and not the nation of Zion) and believed that the model of assimilation
(looking, eating and acting like other citizens) was the best solution to the problem of antisemitism, more so
than self-determination in a Jewish state. The Shoa made it clear that the world still viewed the Jews as a
nation and that the Jews of Europe could suffer the same horrific fate no matter whether they still looked
Jewish (e.g. like the way that Haredi communities still dress today) or looked the same as their gentile
counterparts; being a universalist Jew had eventually afforded no privileges over those who clung to a more
particularist Judaism. As a result of this, Reform Judaism moved back towards an outlook more centred on
the Jewish community. This became particularly evident after the victory of the Six-day-war (1967) in Israel.
Ethnic pride had been rising across the globe and the Six-day-war gave Jews a reason for their own ethnic
pride. Within the Reform community in America Jewish life and culture increased greatly with an increase in
synagogue membership and a new focus on Israeli culture. Reform Jews also began more a more inward
looking activism too: many were already involved in the civil rights movement and protesting against the
Vietnam war, yet now they added to this by organising campaigns to free their fellow Jews in the Soviet Union
and later Jews in Ethiopia. Perhaps the balance had finally been found?

In a third period of change for Reform/Progressive Judaism
spanning from around the 1980s to the early 2000s Reform
Jews expanded both their universalisms and their particularisms.
On the universalist side, Reform Jews sought to share common
principles and actions with their non-Jewish neighbours by
increasing interfaith dialogue. Different faith groups visited each
others’ houses of worship and people of many faiths worked
side by side in social action projects such as soup kitchens,
homeless shelters and foreign aid projects. Two examples of
this in the UK are Mitzvah Day and the interfaith homeless
shelter Together In Barnet. A second universalism was the
influence of the feminist movement which brought more women
into leadership roles as Rabbis, Cantors and lay leaders.

(After the Shoa and the Six-day-war,
Reform Jews incorporated again more
of a particularist approach)

On the particularist side, Reform Judaism brought new innovations to ritual. Progressive communities created
new life cycle events such as brit (covenantal naming) ceremonies for new-born girls and healing prayers
such as the Mi Shebeirach blessing. Progressive communities became more welcoming of different family
types, becoming more inclusive for single parents and LGBTQ+ members and families. To include those who
were not born Jewish or lacked a good Jewish education the movements introduced transliteration into their
siddurim. New music was written for prayer in a more modern and particularly American style such as the
music of Debbie Friedman – this paved the way for the music we know and love today by composers such as
Noah Aronson and Hanna Tiferet Seigal. And prayer was developed with the inclusion of more silent and
personal prayer with influences from Eastern practices such as meditation.
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The last change of this period that brought forward a dilemma which our movement still faces today is the
threat of individualism to communal life and commitment. The post-modern era propagates individual
autonomy at the expense of everything else: community, others’ wellbeing and safety… Yet primarily it posed a
threat to Progressive Judaism because it led many young Jews in particular (yes, that means you!) to question
whether Jewish life was important to them. Progressive Judaism teaches that central to living a Progressive
Jewish life is ethical actions and living (as we interpret from our many texts including Torah, the sayings of the
prophets etc). Many young Jews came to ask ‘Why do I need to be different to non-Jews around me when we
hold the same ethical values? Why can’t I just take these values and assimilate, and just keep hold of the bits
of Judaism that I want to? Why do I need all the baggage?’ This was a real threat to community life and still is
for Progressive Judaism, and it is something that is combatted by the very existence of our movement, RSYNetzer, since we hold the importance of intentional community within our particular Jewissh framework.
As we have seen, our history is full of the constant pull and tug
between particularism and universalism and leads us back
towards today and what we must do next. (If you want a more
in depth version of the history of Reform Judaism see here
and here).

So what now?

(In the third period of Reform Judaism in the
1980s-2000s a more equal balance was
established between particularism and
universalism.)

Progressive Judaism must constantly evolve and innovate, without disregarding particularisms that are
central to defining our lives as religious Jews. Our Judaism needs innovation to remain able to create
community, healing and facilitate enacting Tikkun Olam in our lives. We must first do this by re-visioning our
universalism through our own particularist lens, rather than Tikkun Olam simply being a term we use to
connect our Judaism to more universal issues that we care about: equality; social justice; racial justice; real
inclusion for LGBTQ+ members of our community; freedom from oppression; combatting poverty; refugees;
real gender equality; the environment - (the big issues); treating those around us kindly; listening with empathy;
noticing our immediate impact on others; choosing our words carefully; everyday acts of care and goodness;
caring for those who are sick. Instead I think we should take a stand on these issues through our own
particularist lens as members of the Jewish people; our Jewish texts compel us as Netzer to care about these
issues. What does that mean in practice? It means constantly engaging with our texts, our rituals and our
traditions in order to root our responses to the world through our unique standpoint. It means making clear
what shoes we stand in when we engage with Tikkun Olam and the world. Rather than standing as British
citizens, perhaps even ‘citizens of the world’, humans, or progressives (small p), we stand with our feet as
Progressive Jews and let our toes fill the other spaces we also inhabit.
Even our own Netzer ideology states that this is how we should act,
“Our commitment to Progressive Judaism and Reform Zionism make it our obligation to actively strive
for a Messianic Era through the actualisation of these ideologies on a personal, communal, societal,
national and global level, in the vision of our Prophets. In viewing the Messianic Era as divinely inspired by
a God of our own personal understanding, we see it as our human responsibility to undertake a process
of Tikkun (reparation) in pursuit of this ideal, informed by our Jewish teachings, texts and values.”
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One particularly powerful example of this for me recently was the Pride Shacharit led by UK Netzer bogrimot
– it took a universalist event and issue, and stood from our particularist standpoint, with special brachot
(blessings) for different Queer identities and a moving take on the week’s parasha.
This also requires us to commit to engaging with the divine rather than ignoring it for fear of isolating those
who “don’t believe in God”. It takes time and regular spiritual practice to engage with the divine, in whatever
shape that may take for you, and cannot simply be achieved by a handful of tfilah experiences on machane.
And if the word ‘God’ is troubling to you, the ‘divine’ can be a framework that helps enable your own selfactualisation rather than something inaccessible because it is intangible.
And further, reigniting our Progressive Judaism requires us to commit to Jewish practice regularly in our lives
and constant exploration and study to fulfil real and continuous informed decision making. Whether this is
prayer, text study, enacting mitzvot, we cannot expect ourselves to be profoundly changed or inspired by
compartmentalised Judaism we revisit ‘here and there’. Judaism is founded on practice because it requires us
to constantly engage with it, in our daily lives. Nor can we expect ourselves to be able to facilitate meaningful
and exciting Judaism for our chanichimot if we ourselves have not invested time in exploring it personally. By
doing this, you may even find that actions or rituals you thought were meaningless become important to you; it
is a mistake to think that you can know the meaning every mitzvah or action will have for you before you have
tried it over and over again.
And so, I want us to commit to constantly grappling with our Judaism, to view the world both from our
particularist standpoint and our universalist, and when appropriate, to view the universal through our own
unique particularisms that we have as part of the Nation of Israel, to no longer to view ourselves as
‘Progressive Jew and human’ but ‘Jewish humans’, and to continue to reimagine our Progressive Judaism to
‘do it Justice’ in order to inspire and excite the next generation of chanichimot who come our way.
A note on how this article came to be: On Shnat Netzer during one of our classes on environmentalism a debate broke out
between members of our kvutsah about our justifications for our actions of Tikkun. One shnattie proclaimed [I’m paraphrasing], “I
care about the environment because I am a person who lives on the earth, and not simply because Judaism teaches I should care
about the environment. In fact, it feels like an excuse to only say I care about the environment due to my Judaism.” In response
another shnattie replied, “We are Reform Jews, not humanist Jews, and for that reason I think it is important that we don’t ignore that
our Judaism compels us to care about the environment.” It was this debate that took over the leftover hour of our class that started
the ticking in my head that led me to write this today. However painful this debate was (and I assure you it was), I am grateful for its
occurrence.
Further writing in response to this article by two wonderful Netzer Australia Bogrimot and Shnat Perach members, Avishai Conyer
and Dani Sacks, can be found here

About Noam
Noam is an RSY-Netzer boger and graduate of Shnat Perach who has been
involved in RSY-Netzer since being a chanich on Sheleg 5773 (although his
parents met on RSY-Netzer Israel tour so actually his journey begins then). He
is particularly interested in Jewish spiritual practice and text study and how
these can inform our everyday lives and actions of healing and tikkun in the
world. Noam loves RSY-Netzer and believes it has great potential for shaping
young people’s lives and making them excited about Progressive Judaism. He
is also an avid music geek and is hard to pull away from any sort of musical
instrument wherever he may find one, be it on machane or on in a quirky music
shop.
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MAIMONIDES’ LADDER
OF TZEDAKAH
Asha Sumroy
I know you’ve seen this is about an ancient Jewish sage and his scripture and you’re already wanting to turn to a
page that looks more relevant to you so just wanted to say – STOP!! All of these pages are relevant, and this one
way more than you think you know, so keep reading!
Throughout I’ve tried to put in links for other texts or ideas that you could write whole peulot based on and still be
addressing the fundamental ideas of Maimonides’ Ladder – follow whatever inspires you here, and then work out
how it connects back to the ladder. We can best lead by taking the time to explore and be inspired ourselves,
before passing that on.
Literally who on earth is Moses Maimonides?
(nicknamed RAMBAM, which is a Hebrew acronym for Moses son of Maimon)
He grew up in what is now Spain (so, a Sephardi Jew) in 1140’s and was the son of a Jewish legal scholar. After
moving in periods of persecution to Morocco, then Palestine and then Egypt, he himself wrote renowned
philosophical and ethical commentary and the first ever complete guide of Jewish law (halacha). Read more
about him here.
As you’d expect from someone writing laws, much of what Rambam wrote he intended for people to follow – from
his reading of the Tanach he then basically lays out how to actualise what God commands. However, when he’s
explaining the descriptions of God in the Tanach, he says “The Torah speaks in the language of humanity. All these
phrases are allegorical” (Mishneh Torah, Foundational Laws of the Torah, 1.9). Meaning he takes the words used to
describe God as existential lessons to be learnt and discussed by mortals, explained to us in words we can
understand. But.. if we apply his idea of allegory (something which can be interpreted to reveal a hidden meaning,
typically a moral or political one) to Rambam’s own laws and guides, like his ladder of Tzedaka, we can find the
hidden moral and political meanings that have implication for our obligations today.

RAMBAM'S LADDER OF TZEDAKA (CHARITY)
What is the ladder? Put simply, Rambam designed a ladder of tzedakah where he ranks configurations of how we
can give, from 1-8, where 1 is the best, most righteous way to give. I've made a simplified version below, from top to
bottom. Click here and scroll to verse 7 for the original text and Hebrew, in Hilkot, Matenot, Aniyim 10:7-14.
Its popular, so if you google it there will be lots of hot takes – some based on other scriptural contradictions, some
based on how applicable it is today. But what I’ll do below is lay out some ideas that we might want to explore as a
reform Zionist youth movement in 2020.
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The highest rung is all about making sure
the person doesn’t need to be dependent
on charity anymore. – this makes me think
of discussion around the critiques of
voluntourism, the white-saviour complex
and the idea that aid dependency is a
continuation of western colonialism. If this
catches your eye, this is also a great book
by Dambisa Moyo about western aid.

Its interesting that Rambam considers
giving when without either person
knowing the other to be far higher and
more righteous than one knowing the
other (rungs 3 and 4). His ranking is
based on ideas of shame. Read the
Mar Ukba Story to see some different
ideas about this.
Looking at 3-4 you could use many
examples or stories to illustrate why these
are lower regarded by Rambam than the
top rung, but this is another text from our
library heritage, specifically from the
Talmud, which we can explore about a man
called Mar Ukba and his wife (who for the
sake of giving her a name more than just
‘his wife’, I will call Riv Ukba). The moral of
the story is that anonymous giving and the
anonymity of monetary charity is
impersonal, apathetic and suggests the one
giving is ashamed to be doing so, ashamed
of their privilege. Riv sees this, and in the
story her actions, which are divinely
rewarded, represent the importance of
forging relationships as we try to help those
in need.
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1. Entering into a partnership
with the person – welcoming
them to work with you/offering
help to find them employment
or sustainable self-help

2. Giving in secret – neither
the person giving nor that
receiving know who the other
is

3. Anonymous Giver – the
giver knows who they’re giving
to, but the person receiving
doesn’t know who gave to them

4. Anonymous Recipient –
the recipient knows who gave
to them, but the person who
gives doesn’t know to whom

5. Both know each other BUT
the recipient hasn’t asked for
anything, the giver anticipates
the need

6. The recipient has to ask
for help, and then whatever
is asked for is given

7. The giver gives less than
what is needed, but does so
gracefully and willingly

Slightly below this, but still within the same rung
of the ladder, Rambam notes that offering an
interest-free loan (so the person
would pay you back/return exactly what you
gave them whenever they could) is better than
giving them an outright gift, which he says can
shame them.
PEULA IDEA(s) - making
our own ladders without
just rearranging paper:
An immediate idea for a peula (and it
is a good one!) is to explore with
chanichimot if they would rank
these ways of giving in the same
order. However – try to think of ways
to do this without giving them in groups
each of Rambam’s rungs and getting
them to rearrange cut-up paper. Take
this concept of ranking ways of
charity/giving/justice and create a way
for chanichimot to experience it as a
clarification of their own values, rather
than learning about what Rambam
said. What if you took some of the
central tensions of the ladder and
make a room-sized flow chart that
chanichimot walk through, at each
stage following the yes or no path to
questions like ‘we should give or fight
for justice out of obligation to other
humans, rather than because we pity
those with less than us’.
Is it right that 'anticipating'
needs is better than asking in
what way you can best
support and help someone?

8. The giver gives unwillingly
or giving ‘in sadness’; out of
pity instead of out of the
central and righteous
obligation to help others

Applying the Ladder for Justice Today - Martin Buber and Non-Opitcal Allyship
Running throughout the ladder is an emphasis on the importance of human relationships when navigating charity,
need and giving. For Riv Ukba in the story above, seeing a person in and for their entirety, and treating them not as an
experience, a one-off, an ‘it’, but instead to encounter with them, is vital when giving (what Martin Buber emphasises in
I-Thou - read Rodrigo’s article here for more). The word for justice Tzedek comes from the same root as tzedakah
and, though they are certainly different (read here some interesting differences in how they are framed and obligated
in Judaism), I think there’s huge value to applying these ideas about the human interactions in giving, to working for
justice.
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This is in so many ways relevant to the time I’m writing this, amidst the Black Lives Matter protests (in June 2020)
and made me think of this resource produced by @miriellecharper on Non-Optical Allyship to BIPOC (Black,
Indigenous and People of Colour) fight(s) for justice. Point 7 ‘do not centre this narrative around yourself’ is
poignant to me, when I’m reading Rambam’s guide, I’m aware that he frames it as a ladder to heaven – the closer
your tzedakah is to the top, the closer you are to heaven.
I’m not sure I agree. When we give, when we pursue justice, it can’t be about the end goal for us? And so it seems
so important to me to not just think about how we would rank ways of giving and of fighting for justice, but how do
those who are oppressed – how do they want to be treated and raised up, how do they want to be seen and
spoken to? What is their end goal and how can we use our privilege to support and fight with them?
When we consider justice through an intersectional frame, we can simultaneously have identity characteristics
which are oppressed and be privileged as a result of other characteristic we have. Perhaps, there cannot be one
universal ladder that satisfies the experience and the desires of all minorities and struggles. We must constantly
be willing to learn better ways to give and support and fight, depending on how those who need us want.
Some Final Thoughts…
So, to end with some questions and my thoughts on the answers, but I invite you to read and explore and find out
your answers and then invite, through your peulot, your chanichimot to discuss with you and do the same:
Is the ladder right? I think the questions is more, can it teach us to be better? In which case, I think it really can,
although surely not by simply following exactly what Rambam says - it can teach us if we critically engage and
struggle with the moral and ethical ideas he presents.
Should we rank ways of giving? Yes! Because some ways of giving or of fighting for justice do more wrong than
we think, or than the good we were trying to do. But should we rank it for ourselves or should we ask and dialogue
with those who need or those whose causes we are allying? Yes.
Is there a truly perfect way to give tzedakah or to do tzedek? I’m going to say no – ideals are always things to keep
us striving to be better, and they are important in this way. That said, to me the fundamental reminder of the human
and interactional nature of giving and of justice work that we can learn from engaging with Rambam’s ladder, are
vital to our work for tikkun olam today.
But that’s just what I think! Feel free to email me (asha@sumroy.com) or message me on Facebook if you want to
chat more or have resources to share.

About Asha
Asha Sumroy is a bogeret of RSY-Netzer and incoming Movement Worker for
5781. She was a participant of Shnat Netzer Nof (2016/17) and has just
graduated from Durham University where she studied Sociology, specifically
researching co-operative education, an passionate interest she owes to
conversations, experiences and education throughout her time in the movement.
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THE POLITICAL
HORIZONS OF JUDAISM
Ady Blum
Judaism is a socio-political concept. Meaning its is more proper to talk about Jews as opposed to Judaism, as
a sole concept. It corresponds to Christianity only in the sense that it offers a unique and distinct theological
horizon distinct from Christian theology. However, this one horizon is not the full, comprehensive, or even
central expression of the concept of Judaism.
Judaism is not defined as solely a unique expression of a religious category. Judaism is a group definition Jewish society. Judaism is a historical civilisation, small in scope and limited in its political power. In this sense,
Judaism is more parallel to Arabism, a civilisation that maintains a link between different tribes in relation to a
geographical area, and a unique sense of purpose that can be debated and interpreted by the group.
This civilisation created various social, cultural, spiritual, religious, and material relations for its internal rhythm,
while constantly interacting with neighbouring civilisations that contained it and in which, sometimes due to its
contrast or struggle with them, it grew. But its main political (material) goal is its very survival. Its non-material
political goal, which can be interpreted and debated, is Tikkun Olam - A World in the Image of God / A World
Facing God / A World of Justice / Human World.
This civilisation has suffered various catastrophes that have almost undermined its ability to survive, plus the
fact that it’s very survival is an abnormal situation in relation to other civilisations. This abnormality makes it
difficult for it to reconcile the accepted concepts created in the West and the East with its socio-political
reality (with a nation / religion). These catastrophes; the destruction of the Temple and the exile, the loss of
independence, the extermination of the people in the Holocaust, and incessant migrations prevented its
independent existence politically for many years and forced it to exist in limited horizons. But even then, when
the religious horizon was dominant, it was not the single purpose. It was still dependent on the existence of
autonomous ethnic and social communities. This saw the continued existence of this micro-civilisation based
of blood relations within comprehensive and binding social relations. "More than the Jews kept the Sabbath,
the Sabbath kept the Jews" (Ahad Ha'am). The emancipation and modernisation that dismantled the binding
communal frameworks and "created the Jewish individual while destroying the Jewish collective" (Arendt)
also necessitated a renewed political definition of Jewish nationalisation, in the spirit of the times - Jewish
nationalism that required Jewish sovereignty.
Jewish civilisation, like any other civilisation, could not survive modernity without creating a new
comprehensive and binding framework of life namely, a sovereign state for the Jews. Civilisation exists by the
synergy of the individuals who form a group consciously.
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The existence of Jewish individuals with no binding interrelationships cannot create a civilisation, which brings
with it; cultural and spiritual assets, moral views and alternative models of social relations - community, kibbutz,
democratic education, etc.).
The civilisation’s roots is an ethnic group known as the Tribe of Judah. A tribe that created sovereign life in
the land of Israel and adapted its main characteristics according to the limitations of the period - agriculture,
temple worship, Talmud Torah (ritual of schools and synagogues) and sovereignty. The internal ethos of this
civilisation is the concept that the existence of the group is not an end in itself but a basis for the realisation of
a universal moral purpose.
The centre of Jewish civilisation today is not divided but concentrated in Israel. The other half of the Jewish
people in America, are able to maintain a unique and autonomous internal way of life, developing spiritual,
religious and cultural horizons. However, they lack the essential component of being able to bear a total and
biding responsibility to all spheres of life of the group and its historical destiny. In this sense, only the Israeli
Jewish public sustains this civilisation fully and responsibly, and has the responsibility for its existence
physically, economically, socially, culturally and spiritually. "Israel today is what Jewish communities in the
Diaspora could never have been - a society that bears full responsibility for its success or failure" (Michael
Walzer). The State of Israel is the political tool of the Jewish civilisation that anchors its existence in the history
of the relations of free peoples.
Although Jewish communities in the Diaspora bear a deep sense of responsibility for their continued
existence (and even invest considerable resources), it is not the same dimension of overall responsibility (both
for the whole of life and for all Jewish communities) that is borne on the political body of the Jews, and on the
Jews who mundanely maintain, reaffirm and actualise it by living their civil life within it. There has been
involvement from Jewish communities in the world to save and ensure the continued existence of other
Jewish communities, such as the North American community that worked for the benefit of the Jews of the
Soviet Union. However, as much as it expressed the existence of the Jewish people as one unit, and as much
as it expressed general Jewish solidarity, even this phenomenon is incomparable to the capacity proportion of
the political body of Israel. Israel can uphold and is obligated by its very essence to ensure the existence of the
Jewish people as a living civilisation at any given moment and in relation to every aspect (physical, economic,
spiritual, religious and cultural). This does not detract from the importance of these actions, but merely points
to its limitations in relation to the general goal - the existence of a civilisation that can live according to an
internal rhythm of life, is fully responsible for its fate, and thus survives as such throughout history and, to the
extent possible, positively affects the direction of human history.
Within Israel there are groups that are not identified as belonging to the Jewish people. However, by virtue of
them being political citizens of the State of Israel, i.e. equal partners (aspiring) in shaping Israeli policy in all
spheres, plus having the common experience of life in all spheres (economic, cultural, etc.) with the Israeli
Jewish public, they contribute to the shaping of internal rhythm and the determination of the historical fate of
Jewish civilisation. Therefore, they are part of this civilisation, even if they do not identify with different horizons
within it. This is a historical necessity, but not a priori.
They do not belong to the civilisation in a way that the existence of this civilisation cannot be maintained
without them - the State of Israel was not established for them or their interests. However, when it was
created and contained it is fully committed to them.
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Nevertheless, the historical necessity, as a matter of fact, transforms the shaping of social relations between
Jews and Arabs into an intrinsically Jewish question of the character of the Jewish civilisation (and not only of
the state). The manner in which these relations are shaped will define the overall character and internal rhythm
of the Jewish civilisation. The formation of Jewish civilisation as a democratic culture requires the full inclusion
of "a stranger who lives within you." The foreign relations of the State of Israel will determine both the chances
of survival of the Jewish civilisation and its internal and cultural character; militarism, cooperation with the
surrounding peoples, recognition of cultural, human and people’s equality, Athens versus Sparta, a labour
people versus a landlord people.
Since the State of Israel is responsible for the physical and material existence of Jewish civilisation, the basic
principles of its policy must be based on an analysis of the political, material reality, its power relations and the
limitations that they dictate in reality. The reliance on factors beyond reality, out of messianic belief, lead to a
lack of recognition of the limitations of reality. This is a parallel to the Tower of Babel. The inability to achieve
its main goal of survival for the sake of grandiose goals that feed on considerations that may undermine its
very existence and lead to its destruction. The second political goal - universal repair (Tikkun Olam)- can be
achieved only while fortifying the first goal - survival - and will never be achieved while compromising on it.
Survival is always a matter of mere materiality and cannot be guaranteed by non-material principles leading
to irrational / faith-based analysis of reality (i.e., a flawed analysis, if not total disregard, of the limits of action
and power).
Having said that, and after understanding the constraints that the first political goal puts, there is still the
second political goal of Tikkun Olam. As people of faith, in human, god and\or morality, we cannot be sufficed
with mere survival. Every culture and civilisation with self-esteem aspires to live a beneficial life to the world
and its inhabitants. If Judaism is a socio-political category, therefore Tikkun Olam is a socio-political category
as well. Meaning, the way to achieve its vision (which we must portrait and argue about) has to be through a
collective and political means. Striving to fulfil the idea of Tikkun Olam, as derived from the very essence of
the Jewish thought, requires a deep connection to its cultural context, and a mobilisation of the Jewish
civilisation (with its economic, political, cultural and human resources). Tikkun Olam demands a full-scale
civilisation endeavour. Therefore, to make sure this civilisation survives and prospers, and we must fight for its
moral character within, and its moral contribution outwardly.

About Ady
I'm Ady Blum, 33 years old Israeli born and raised. I'm a Labour-Zionist who found home
and ideological partners at the Progressive Judaism movement both in Israel and worldwide. After serving in the army I joined Netzer as a Madrich for Shnat Zahav and Chof. Later
on, after being a Shaliach in the Zionist Seminar in Australia, and after finishing my B.A in
P.P.E (politics, philosophy & economics) I ran the Etgar program for Shnat Maayan and Nof.
Then I moved to the world of Israeli Mechinot (pre-army gap year programs), running the bilingual Kol Ami Mechina for Israelis and Jews from abroud, I was still teaching in Etgar for
Shnat Savyon and Aleh (as long as they were here before the Covid-19). All this time I've
been an active member of the Israeli Labour party and serve as a deligate in its Central
Committee.
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JUSTICE AND
OCCUPATION
Joel Carmel
Having grown up with a deeply-ingrained connection to the People, Land and State of Israel, and as someone
who sees the Torah as a moral guide, it's difficult for me to look at what's going on in the occupied territories
today, where the regime the State of Israel enforces is the exact opposite of what the Torah commands.
The Torah uses two different terms to describe justice. One is mishpat. The other is tzedek. Both are used to
describe God (Psalms 89:15), which is important because for those of us who believe that people are created
in God's image, that means (to me at least) that we strive to emulate God's character and that we aim to apply
God's attributes to our day-to-day lives.
So let's start with mishpat. This term is usually used to describe justice in a more dry, legal sense; indeed, in
modern Hebrew mishpat refers to a trial, or a (court) sentence. In the book of Vayikra (Leviticus), the Torah
makes it very clear: "You shall have one standard (mishpat) for stranger and citizen alike; for I the
Eternal am your God." (Vayikra 24:22)
There are two separate legal systems in place in the West Bank today - one for Jews, the other for
Palestinians. Jews enjoy Israeli citizenship and everything which that entails; Palestinians are not afforded
citizenship, and lack basic rights which their Jewish neighbours maintain, like the right to vote in Knesset
(Israeli Parliament) elections and the right to protest. Israelis have (rightly) been outraged about recent reports
that, under the pretence of measures taken to protect them from the spread of COVID-19, police will be
allowed to enter their houses without a warrant. Hopefully the amount of public pressure against such
measures will nip them in the bud. Unfortunately, Palestinians living in the occupied territories have suffered
decades of Israeli military and police forces doing exactly that - entering
their houses, day or night, without warrants and even without a plausible reason for suspicion. During my own
service in the IDF, although I wasn't a combat soldier, I had the 'pleasure' of taking part in a mapping mission at
one point, the purpose of which, ostensibly, is to enter Palestinian homes in order to gather information about
who lives there and what their houses look like on the inside (these missions generally take place in the middle
of the night). Let's be clear - these aren't the homes of people suspected of terrorism. If that sounds absurd,
it's because it is. The information gathered in mapping missions is rarely used operationally, and there are
testimonies of soldiers who say that the information gathered is thrown away at the end of the mission. In
truth, these missions are about 'making our presence felt' - in other words, we want to make it clear to the
Palestinians that we can do what we like (even if that means forcing our way into the most private place they
have) whenever we like.
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These missions are entirely routine in the West Bank and happen on almost a nightly basis; but you can be
sure that they only take place in Palestinian homes. For Israelis, there is an entirely different standard. But it
goes further and deeper than that. Israeli citizens - on whichever side of the Green Line they are situated - are
afforded protections according to Israeli law. Palestinians, on the other hand, live under a military regime, and
thus, their legal rights are granted by the regional IDF commander. The direct implication of enforcing two
legal systems in the same territory is the kind of discrimination that should send chills down one's spine.
Imagine a situation in which two twelve-year-old children throw rocks at each other (unfortunately, in this neck
of the woods, this kind of thing is not unheard of). The Palestinian child will be arrested by soldiers
and brought before a military court where they will be tried on terrorism charges. The Israeli child will be sent
home - as a minor, they are considered "below the age of criminal responsibility". But even if the Israeli
citizen in question is not a minor, they will be arrested by the police (not soldiers), and will be brought before a
civilian court, where they will almost always be tried on criminal charges. Needless to say, when it comes to
sentencing, the difference between criminal and terrorism charges are hugely significant. (For
further reading on the dual legal systems, see here.)
It appears that the word tzedek alludes to a more innate sense of justice. Both the books of Vayikra and
Yechezkel (Ezekiel) refer to tzedek in the context of using honest weights and measures: "You shall not
falsify measures of length, weight, or capacity. You shall have an honest balance, honest weights, an
honest ephah, and an honest hin." (Vayikra 19:36). A shopkeeper selling fruits and vegetables can easily get
away with overcharging his or her customers by using faulty scales. The customer would never know. The
justice that the Torah describes here is one of honesty, first and foremost to oneself: of course you could get
away with being deceptive. But being honest is just the right thing to do.
As I write this, it appears Israel is just weeks away from annexing large swathes of the West Bank. This means
that Israel will declare land that is outside of its legally recognised borders to be part of the State of Israel for
all intents and purposes. Although that has been the case on the ground for many decades now, the legal
declaration of annexation is important and can have some serious and worrying practical implications - not
least, the fact that it enshrines what was up until now ostensibly a 'temporary' occupation into a horrifying
permanent reality which many have warned would turn Israel into an apartheid state. There are plenty of
reasons not to do this - from security reasons (we'd have to send many more soldiers to police the enclaves
created in the process of annexation, meaning that we'd have to risk many more soldiers' lives) to
economic reasons (in the midst of the coronavirus crisis, Israel could be using the money that annexation will
cost towards creating more jobs and investing in hospitals and medical equipment) to diplomatic reasons
(Israel is isolating itself from almost the entire world, including many countries with which we currently have
extensive trade relations). But the primary reason, and the most important one of all, is that taking land that
legally does not belong to us is theft, and subjugating the population living there without giving them basic
rights is reprehensible. It's immoral, it's dishonest, and it's unjust.
I believe that the Torah's message in its commandments concerning weights and measures is precisely about
situations like these, where we could technically get away with doing something that's wrong, but instead we
are expected to have an innate sense of justice and to hold ourselves back.
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Israel is a regional superpower, so of course we have the military strength and the financial backbone to get
away with continued occupation and annexation that is what the government chooses to do. But we are a
Jewish State, and as such, we should take Jewish values seriously. I grew up in North West London, and for
me Israel was always a place that I knew I could call home. Even though I'm much more critical of Israeli
government policy today, that deep sense of connection to the fate of this country and its people has never
left me. I believe that my commitments to justice and to Israel's wellbeing do not contradict each other; on the
contrary, they complement one another, which is why I am now active in the movement to bring the
occupation to an end.
You don't have to move to Israel to be committed or concerned for the country's future. I was taught, as I'm
sure many of you have been taught over the years, that Israel will always be there for us as Diaspora Jews.
But that responsibility goes in both directions. If we want Israel to flourish and thrive, now is the time to speak
up, to remind the Israeli government about our Jewish values and to make it clear that occupation and
annexation are wholly unacceptable and fundamentally unjust.

About Joel
Joel Carmel grew up in North West London and was active in Noam Masorti Youth
and Bnei Akiva, before going on to study at Yeshivat Maale Gilboa in Northern Israel
in 2010 and making Aliyah the following year. After completing his IDF service in
2015, Joel read Middle Eastern studies and Political Science at the Hebrew
University of Jerusalem. He now works as the English Content Coordinator for
Breaking the Silence. Joel lives in Jerusalem with his wife and daughter.
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THE REFORM KIBBUTZIM, A
PROJECT OF PROGRESSIVE
JUSTICE? SUCCESS OR
FAILURE?
Rabbi Laura Janner-Klausner

The arava desert

The Kibbutz was the classic way of living out the Zionist vision in pre-state Israel and the Kibbutz movement and
its ideals had a huge influence on the State of Israel in the build-up to its foundation and the early years of
its existence. In many ways, Kibbutzim have shaped Israel in ways which can still be seen to this day, even as the
classical Kibbutz model has declined over recent decades.
Quick Primer: What is a Kibbutz?
A Kibbutz literally means a gathering and these were set up as collective communities in the Land of Israel from
1909 onwards. Traditionally they were built around agriculture and ran as socialist, utopian communes where
members would work together and share in the fruits of their labour. They were the staple of the secular, Labour
Zionist vision. Today there are still well over 200 active Kibbutzim - but these have branched out with many
having privatized away from the socialist model of the past, and now not just relying on agriculture, but other
forms of technology and industry to keep going.
The peak of the Kibbutz movement had come and gone without there having been a Reform Kibbutz in Israel. In
the early years, Reform Judaism globally had a mixed relationship with the State of Israel, which was seen to
represent a challenge to the more universalist attitudes of Progressive Judaism in the Diaspora. It was only once
this relationship became more secure that the concept of Reform Zionism and the hope of building intentional
community based on Progressive Jewish ideals would emerge.
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Reform Kibbutzim: A pioneering first!
By 1977, the chalutzim or pioneers were long ago a part of Israel’s history rather than its present - but it was the
turn of our own Reform pioneers to found the first Reform Kibbutz. This would be in theArava Valley - in the
deep south of Israel’s Negev desert, a little north of Eilat. Kibbutz Yahel was the project of groups of Israeli and
American Reform Jewish pioneers who sought a way to combine the values of Reform Judaism and a
Zionism built on the land. The second Reform Kibbutz, Kibbutz Lotan, was founded in 1983 and together they
became the centres of building a Reform Zionist way of living. deep south of Israel’s Negev desert, a little north
of Eilat. Kibbutz Yahel was the project of groups of Israeli and American Reform Jewish pioneers who sought a
way to combine the values of Reform Judaism and a Zionism built on the land. The second Reform Kibbutz,
Kibbutz Lotan, was founded in 1983 and together they became the centres of building a Reform Zionist way of
living.

The bird observatory by Kibbutz Lotan
"From the beginning, the rationale of the Reform Kibbutzim was to be a ‘pilot plant’ for Reform and

for Cultural (rather than Political) Zionism"
Michael Livni, from Reform Zionism, Twenty Years: An Educator’s Perspective

These Reform Kibbutzim were not just supposed to be about having a nice place for Reform Jews in Israel, but
for building a way of living which reflected the values of Reform Judaism in every single facet of life. Many of
us will have been in peulot where we imagine what a “Reform Jewish” world would look like - the Reform
Kibbutzim were an opportunity for people to do that for real.
Many of you will have visited at least one of these Reform Kibbutzim on Israel Tour, Shnat Netzer or other trips
to Israel. I lived on Kibbutz Yahel for four months on Shnat Netzer and the experience certainly left a mark on me
- including chopping part of my finger off whilst working in the kitchen! I was also fortunate to be there on the
day the foundation stone was laid for the building of Kibbutz Lotan - which still houses many Olim and Shnatties
from the UK today.
These two places were founded on the same ideals, but have become decidedly different ever since. What has
happened to the Reform Zionist visions of these two Kibbutzim?
Kibbutz Yahel - The modern kibbutz
It may have been the original Reform Kibbutz, but Yahel has definitely not stayed in the past. The Kibbutz
movement has faced a lot of challenges to the original communal model since their inception. Some have tried
to make it work, many have failed - but some like Yahel have evolved.
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Yahel began privatisation in 1989 (although it is still not 100% privatised) and the members and residents are no
longer required to work for the Kibbutz like they would have in the past - they are able to get work wherever they
choose. Whilst Yahel is small, with about 250 people in total, they have a considerable agricultural industry. This
includes large fruit operations, such as dates and pomelos, as well as dairy and vegetables. A far more capitalist
structure has been implemented, with the use of outside and foreign labour to work in the fields and packing
plants having replaced the communal work.
Instead, today Yahel is much more like a particularly well organised community or neighbourhood than a
classical Kibbutz - and one which has maintained its distinctive Reform Jewish culture in the way that community
operates. It has remained successful, just differently to the original kibbutz concept.

Aerial view of Kibbutz Yahel

Kibbutz Yahel

Kibbutz Lotan
Whilst a similar size to Yahel, with about 200 people, Lotan has gone in a very different direction. It didn’t
privatise early like Yahel and for a long time stuck far closer to the original values of the kibbutz movement and
the Reform Zionist ideals which founded it. It began a process of privatisation in 2015 after many years of
agonising debate within the kibbutz membership due to an internal pressure for individual autonomy and the
necessity for expansion in order to survive.
The other key similarity with Yahel is how the Kibbutz makes its income, with dates and dairy being important to
the income of the Kibbutz. Lotan also outsources some of its labour to foreign workers who live on a separate
area of the kibbutz (in much cheaper and less pleasant conditions to the residents and members of the kibbutz).
As anyone who has visited will know, though, the other element of Lotan’s modern structure is its focus on
ecology, with the Centre for Creative Ecology and their eco-tourism setup. They offer education in permaculture
and sustainable development, as well as practicing what they preach with unique organic vegetable gardens.
It is fair to say Lotan has remained more ideologically true to its founding vision, with the shared values of the
Kibbutz community remaining close to the socialist principles of the original Kibbutzim for longer, whilst their
operations have been informed more by their values in wanting to centre environmentalism, ecology and Tikkun
Olam in their work.
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The Bustan (ecovillage) on Kibbutz Lotan where partiipants of the Green Apprenticeship live, including this years
Netzer UK Shnattites
(Tour of the Kibbutz Lotan EcoCampus neighberhood)

The 'EcoKef' on Kibbutz Lotan

Have the Reform Kibbutzim succeeded or failed?
The question we have to answer, is what is success? Many of you reading this will want to say that Lotan has
been the more successful Kibbutz, whilst Yahel has lost its way. Is that truly a fair judgement, though? Both of
these communities are strong, lasting examples of Reform communal life in the desert of Israel. Founded long
after Kibbutzim were at their peak, they remain impressive in their longevity when many Kibbutzim have had to
close.
Building an intentional Progressive Jewish community is not a singular vision. We learn from the Talmud that
when the students of the esteemed Rabbis Hillel and Shammai were in contradiction, they were told Eilu v’eilu
divrei Elohim chayim - both this and this are the words of the living God. Jewish life is not monolithic - there is not
one way to correctly build Jewish community. Nor is there only one way to build a just community.
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Justice is not a binary, it is not a pure, singular concept. There are many paths to justice and many ways of life
which can be considered just. It is a blessing that we have two Reform Kibbutzim to turn to, because it
allows us to see that from the same one vision, two very different, but in their own ways successful, communities
can emerge. Two of the same seeds were planted and two unique Kibbutzim have flourished.
It is just like the words of the Netzer song!
Adamah niv’ka’at v’Netzer m’batzbetz - The ground breaks open and Netzer bursts forth With our chanichim we
plant the seeds of Reform Jewish ideals and we see how so many unique manifestations of
Netzer chaverim come to flourish.
Yahel website
Lotan website

About Rabbi Laura
Rabbi Laura Janner-Klausner is the Senior Rabbi to Reform Judaism Her first
love is RSY-Netzer, having been involved with it since 1975. She grew up in
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JUSTICE, MUSIC AND
LANGUAGE
Noa Abrahams

As a Reform Zionist, a constant source of conflict and curiosity is the relationship between a deep love of
Israeli culture, specifically music and language, and the ways in which these critical parts of society have been
used historically to drive a certain narrative. When we talk about justice in Israel, there are many relations that
this encapsulates. In the order of my personal exposure, these include:
- Different Jewish sects
- Jews in Israel and in the diaspora
- Ashkenazi (eastern-European) Jews and Mizrahi (Middle-eastern) Jews
- Jews and non-Jews (people of other religions)
- Israelis and Palestinians
Holistically, justice in Israel is reliant on justice for all these people. Of course this is a tautological statement,
but one that often seems to be missing. We can never achieve a just state (or way of life) until everyone has
rights, opportunities, safety, and freedom of expression.
While on Shnat, in 2019, I studied Music and Culture in Israeli Society at the Hebrew University in Jerusalem.
While learning about music as a representation of how these different communities have interacted and been
treated over time, we were surrounded by the reality of the impact of this history: we learnt that the campus
we were at was the newer, second campus, built because that section of Jerusalem had been cut off from
Israel from the Independence War (1948) until the 6 Day War (1967). Every time we approached the campus
we were checked by security, asked about our intentions, our vehicles inspected. And from the top of Mt
Scopus on which the campus is perched, we looked down upon East Jerusalem, a barrier separation, and the
black tanks on roofs marking Arab houses that can’t rely on consistent water flow to their homes.
I focussed my studies on Arabic in Israeli music, which serves well as an exemplar for how music and justice
are intertwined in Israeli culture today. Specifically, the treatment of the Arabic language in this region, over
time, illustrates how ideologies clash when we fail to recognise the validity of one another’s culture. When we
make a commitment to learn and understand where other people are coming from, and how the world can be
perceived in different ways, only then can we make meaningful steps in creating justice by means of
celebrating one another and living together, peacefully in one space.
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Before Zionist settlement in Palestine
Arabic was the prevalent vernacular (spoken language), as it remains today throughout the region. Some
settlers in the yishuv (pre-state Jewish settlement) favoured the cultivation of Arabic competence, and
demanded its instruction, until mutual hostility reached a critical point around 1929 and these voices were
drowned out.
Post-1948
Approximately 180,000 Palestinians whose first language was Arabic remained within the borders of Israel.
1948-1970
Over half a million Arabic-speaking, middle-Eastern Jews immigrated to Israel from predominant Arab
countries (mostly Morocco, Iraq, and Yemen) and their descendants in 2012 numbered 1.2 million.
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The ‘melting-pot’ cultural policy at this time repressed the use of languages other than Hebrew, and of Arabic
in particular. Judeo-Arab cultures, considered by the hegemonic (powerful) European-Jewish group to be
both inferior and dangerous, were also delegitimised, greatly decreasing the number of Arabic speakers
among Jewish immigrants and their descendants, who rejected Arabic in order to increase their social
mobility.
A. J. Uhlmann’s poignant analysis: ‘[today] Arabic is approached [...] as a foreign language rather than as an
integral component of the local linguistic scene’. In the Jewish-Israeli public public sphere Arabic has been
positioned as the language of an external other.
1970s
Greater integration of Mizrahi Jews into Israeli national culture with the popularisation of the hybrid style
Muzika Mizrahit (‘Eastern music’), which drew on traditional music of Eastern-Jewish diasporas, rock
instrumentation and arrangements, and Arabic, Greek, and Turkish popular music. While Arabic music was a
constant presence in Mizrahi households and neighbourhoods, and Mizrahi singers regularly performed in
Arabic, crossover success into the Israeli mainstream only became attainable from the early 1980s by singing
in Hebrew.
1990s-2000s
Mizrahi music was again depopularised following the First and Second Intifadas. The ‘Mizrahi Renaissance’ of
the last decade has developed separately from past trends, and is popular for different reasons. It’s the
reclaiming identity and political activist commentary that distinguishes this modern pop from its earlier
influences.
Examples of Arabic in Israeli music! Tied to ideas of justice, with Neta as a case study.
- Neta Elkayam
Ya warda- ﻧﻴﻄﻊ اﻟﻘﺎﻳﻢ
 ﻧﻴﻄﻊ اﻟﻘﺎﻳﻢ-  ﺧﻮﺗﻲ ﺧﻮﺗﻲKhoti Khoti
- Mira Awad
Noa & Mira Awad - There Must Be Another Way
Autumn Leaves - Mira Awad -  ﺑﻴﺬ ّﻛﺮ ﺑﺎﻟﺨﺮﻳﻒ- Hommage à Feiruz
Neta Elkayam and Amit Hai Cohen identify primarily as Moroccan Jews rather than Israelis and live in Netivot
(between Beersheba and Gaza predominantly populated by Jewish immigrants from Morocco). Elkayam
wasn’t taught Arabic by her family and was educated in ‘a completely European narrative’, only exploring her
roots in her late twenties.
Her work is closely associated with the development of urban Shaʻbī (‘popular’) music around the midtwentieth century in Morocco.
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While the music is not necessarily Jewish, Elkayam suggests that it does have a distinct Jewish style: ‘When
we listen to all the Shaʻbī pop from the 50s, we can easily tell you what is Jewish and what is not. In Morocco
this [Jewish] genre is called Shgūrī’. Elkayam and Cohen understand their project partly as a salvage mission
for music that has been largely forgotten both in Morocco (because it was mostly recorded in France and
Israel during the 1960s) and in Israel (because it was in Arabic). Their work is thus also archival, dedicated to
locating, studying and re-dressing this music, to make it accessible again as a cultural resource for a new
generation.
Worth noting: there are still lots of complexities surrounding identity in terms of Arabic as heritage sometimes Elkayam has people translate her words, then looks over them with others to make sure other
dialects will be able to understand. ‘I also have to make decisions, whether I want to sing it as a Jew or I want
everyone to understand.’ Despite heritage implying entitlement, in this case to language, Elkayam’s difficult
choices illustrate that how one expresses has a great impact on what message is ultimately communicated.

References
“Sounding Arabic: postvernacular modes of performing the Arabic language in
popular music by Israeli Jews” by Oded Erez and Nadeem Karkabi
Uhlmann, A.J. 2010. ‘The subversion of Arabic instruction in Jewish schools in Israel’, Review of Middle East
Studies, 44(2), pp. 139-51.
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More artists of interest
Dudu Tassa: Kuwaiti reggae by inspired by his father and uncle Daoud and Saleh el-Kawaiti, founders of
modern Iraqi music
Walla ’Ajabni Jamalek (original)
Walla ‘Ajabni Jamalek (Tassa reggae cover)
A-WA sisters trio, don’t speak Arabic learnt songs from the 1950s/60s and modernised them
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ANNEXATION: WHAT
DOES IT MEAN AND WHY
DOES IT MATTER?
Ben Reiff
First of all, why are we talking about this?
For the past year and a half, Israel has been in a state of
political crisis. Three (yes, three) general elections were held in
that period, none of which produced a clear winner. Eventually,
after the third inconclusive result, and with the coronavirus
pandemic dominating the news cycle, Prime Minister Netanyahu
and his main rival Benny Gantz agreed in May to come together
to form an ‘emergency unity government’ in order to end the
political crisis and allow them to focus on the health crisis.
Except, the health crisis is not the sole focus. Included in the
coalition agreement alongside all of the content related to dealing
with coronavirus was the understanding that, from July 1st, the
government can advance plans to unilaterally annex parts of
the West Bank.

Benjamin Netanyahu (Prime Minister of
Israel), Reuven Rivlin (President of Israel)
and Benny Gantz (Alternate Prime
Minister of Israel and Minister of Defence)
at the talks for forming the coalition deal
of the new emergency (and now
permanent) unity government in Israel

Hold up, what’s unilateral annexation?
Annexation is when a country extends its borders to include new territory which previously didn’t
belong to it. It is the process of applying sovereignty to that territory, by which its own laws would be
imposed. Annexation of occupied territory is illegal under international law.
Doing so unilaterally means that the country doing the annexing makes that decision without any
negotiation process.

Has Israel annexed territory before?
Actually, yes. Following the 1967 War, Israel annexed the area now known as East Jerusalem (unofficially in
1967, officially in 1980) in addition to the Golan Heights (in 1981). These moves were seen as illegitimate by
the international community at the time, and still are by most countries. Israel’s annexation of East Jerusalem
and the Golan Heights have, however, recently been recognised by the United States (more on this below).
The West Bank has never been formally annexed, although some argue that the process has already
happened in all but name (i.e. de facto rather than de jure annexation)
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What’s been the situation in the West Bank until now?
The territory known as the West Bank (because it falls on the west side of the Jordan River) has a
complicated history:
1947: The UN partition plan, seeking to divide what was then the British Mandate of Palestine into
separate Jewish and Arab states, includes all of what is now the West Bank in the territory designated
for the Arab state.
1948-49: Amidst the war that immediately followed (known in Israel as the Independence War), Jordan
takes control of the West Bank and then administers the territory for the next 20 years. Jordan actually
annexes the territory in a move that is not recognised by the international community.
1967: During the next major Arab-Israeli war, Israel gains control of the West Bank from Jordan (along
with East Jerusalem, the Golan Heights from Syria, and Gaza and the Sinai Peninsula from Egypt).
1988: Amidst the First Intifada (Palestinian uprising), Jordan officially gives up its claim to the West Bank
and the Palestine Liberation Organisation (PLO) declares an independent Palestinian state,
understood to comprise the West Bank, Gaza and East Jerusalem (although it still doesn’t actually control
any of this territory).
1991: A formal Israeli-Palestinian peace process begins and continues throughout this decade under the
framework of the Oslo Process (from 1993). Along with the Gaza Strip, the West Bank is designated to
become the sovereign territory of an independent Palestinian state. The Palestinian Authority
(PA) is created, to which Israel will transfer control of those areas.
Yitzchak Rabin (PM of
Israel 1974-77, 199295),
Bill
Clinton
(President of USA)
and Yasser Arafat
(leader of the PA
(1994-2004 and the
PLO
(1969-2004)
shaking hands as part
of the Olso accords
peace agreements.

So the West Bank is under Palestinian control?
Not exactly. The Oslo Process was leading to the PA taking full control of the West Bank and Gaza and
ultimately establishing an independent Palestinian state, but the process stalled. Failure to reach a ‘final status’
agreement at Camp David in 2000 was followed by the violent outbreak of the Second Intifada, which undid a
lot of the progress made over the previous decade and destroyed trust between both sides. Subsequent
attempts to restart negotiations have failed to produce results. As such, a situation exists today in which the
PA has only partial control of some areas of the West Bank, with Israel remaining the sovereign
power over the entire territory.
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What does Israel want with the West Bank?
We need to rewind again. For the past 53 years, Israel has been holding the West Bank under a legal status
known as belligerent occupation, which is a temporary state of military control that follows the
acquisition of territory during war. According to international law (developed in the aftermath of the Second
World War), occupation is perfectly legal so long as the occupying power administers the territory in a way
that tends to the humanitarian needs of the occupied population, and does so until the territory can be
returned to the control of the country from which it was taken. This is where it gets tricky.
First of all, the country from which the West Bank was taken is Jordan, but Jordan no longer lays claim
to the territory. Instead, following the Palestinian Declaration of Independence and numerous rounds of peace
negotiations, the international community (primarily through UN resolutions) has come to see the West Bank
as part of the future territory of its occupied population themselves: the Palestinians.
More controversial is that Israel itself lays claim to the West Bank, or at least part of it. Some Israelis have
an ideological attachment to parts of the West Bank; this may be religious or nationalistic but generally
focuses on the areas of the West Bank which have biblical significance (of which there are many). Others
believe it should remain under Israeli control for reasons of security; this justification tends to focus on the
Jordan Valley in particular. Both of these impulses have been used to justify the establishment of Israeli
settlements in the West Bank, which are now home to hundreds of thousands of Israeli citizens.
Since occupation is supposed to be temporary and administered by the military, it is illegal under international
law for an occupying power to move civilians into the occupied territory. As such, Israel’s settlements are
considered by the international community to be illegal. Israel challenges this ruling on the grounds that,
rather than simply occupied territory, the West Bank should be considered ‘disputed territory’ for the
reasons mentioned above, and therefore the usual laws of occupation should not apply. It follows that, for
Israel, the future of the West Bank is subject to negotiation, rather than being a territory that must
automatically be returned to the occupied population in its entirety.

And what about annexation?
In simple terms, annexation represents a major shift in how Israel regards the status of the West Bank. Not
only would applying sovereignty and imposing its own laws over parts of the territory be a violation of the
laws of occupation (which Israel already rejects), it would also mean Israel no longer deems the West Bank
to be a disputed territory whose status should be decided through negotiations. Rather, annexation would
mean Israel resolving that dispute – unilaterally – in favour of itself.
That seems like quite a big shift. Is it a new idea?
It’s actually quite an old idea. Israel’s occupation of the West Bank during the 1967 War immediately started a
debate among policymakers about what should be done with the territory. Yigal Alon, who was the Minister of
Labour at the time for the ruling Labour government in Israel, came up with a proposal (the ‘Alon Plan’ – see
map) for Israel to annex large parts of the West Bank in order to enhance its own security. Although never
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officially endorsed by the Israeli Cabinet, the plan was used as a
blueprint for the establishment of many of the earliest Israeli
settlements in the West Bank.
The unpopular idea of returning the West Bank to Jordanian or
Palestinian control was also rejected, and so the debate over what
to do with the territory was unofficially settled in favour of
maintaining the occupation. The idea of annexation became less
dominant but never really went away, and it has seen a resurgence
on the Israeli political right in recent years.

The Alon Plan after the 1967 War
(territory in blue would have been
annexed to Israel)

So why has the idea come back again?
Prime Minister Netanyahu has long been known for making extravagant promises on the eve of elections in
order to sway undecided voters – especially from the parties to his right. With three elections in the past year
and a half, he’s had plenty of opportunities to ramp up these promises. At various times during this recent
period, Netanyahu vowed that, if elected, he would apply Israeli sovereignty to all of the settlements
in the West Bank as well as to the Jordan Valley – a combined total of up to 30% of the entire territory.
Why now? A major factor is the man in the White House: President Donald Trump. The Trump
Administration has revolutionised US policy regarding the Israeli-Palestinian conflict. Whereas for
the past 20 years the so-called ‘final status’ issues which the Oslo Process identified (such as borders,
refugees and Jerusalem) have been subject to the outcome of Israeli-Palestinian negotiations via US
mediation, Trump has instead used his power to grant Netanyahu more or less everything he’s been
asking for at the expense of core Palestinian demands.
As such, since Trump’s inauguration in 2017, the White House has recognised Israel’s annexation of the Golan
Heights, moved its embassy in Israel from Tel Aviv to Jerusalem in recognition of Israel’s annexation of East
Jerusalem, and now released a peace plan (known colloquially as the ‘Deal of the Century’) which goes far
beyond any previous plan to grant the demands of the Israeli right and deny those of the Palestinians.

Wait, does the Trump plan support annexation?
Neither yes nor no. The Trump Administration’s proposal (see map on next page) is supposed to be an allencompassing peace plan so it doesn’t explicitly accommodate unilateral annexation. Yet the territories which
Netanyahu has vowed to annex – the settlements and the Jordan Valley – are all areas that the Trump plan
includes as coming under Israeli sovereignty; in many ways it represents a blueprint for Israeli annexation.
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There have been mixed messages from the White House in terms of
whether they would support or oppose such a move outside of the
context of the other parts of the plan being fulfilled (i.e. the establishment
of a Palestinian state, however truncated that ‘state’ may be). What we
can say for sure, though, is that Netanyahu has been emboldened in his
plans by the presence of such a sympathetic President in the White
House who has already declared in favour of many of his demands.

The Trump Plan in 2020
(territory in blue would
become part of Israel)

What will it mean if it goes ahead?
It should be noted that there are still some (though not many) high-profile journalists who expect Netanyahu to
call the whole thing off. Assuming annexation of some kind does go ahead, however, it is not altogether
clear what it would look like as Netanyahu has been sparing with details.
Whatever is annexed, whether it’s only a handful of ‘settlement blocs’ or the full 30% allocated in the Trump
plan, there will be a sizeable Palestinian population in those territories. In the maximal scenario, this will
number over 100,000. It is not clear what will happen to them. Some believe the model implemented after
the annexation of East Jerusalem will apply – Palestinians in the annexed areas will be offered citizenship but
the process of attaining it is expensive, arduous and inconsistent. Those who live in small villages which Israel
does not recognise and regularly demolishes may be in danger of being forcibly displaced. In a recent
interview to an Israeli newspaper, Netanyahu suggested that, at least in the Jordan Valley, Palestinian
population centres will not be annexed, potentially leaving them in pockets of territory surrounded by Israel.
Even if Palestinians are offered citizenship, it is likely that annexation will seriously limit their freedom of
movement and rights over their land and property.
Another important point is that there is no consensus behind annexation among the Israeli population.
Polls suggest more people oppose it than support it, and only a tiny minority believe it should be the
government’s priority right now. Many Israelis fear it would further jeopardise Israel’s democratic
credentials as well as having negative impacts on Israel’s security, whether because of an upsurge in
Palestinian violence or because of Egypt or Jordan revoking their peace agreements with Israel.

As members of RSY-Netzer, how should we respond to annexation?
As always, the movement should be a space for open and challenging discussion and debate over all things
relating to Israel. RSY-Netzer’s Policies, Beliefs and Actions (PB&A) affirms this.
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It also affirms that, through a Reform Zionist ideology premised on the values of peace, equality and justice, we
should strive to make Israel the best it can be in a way that lives up to the lofty ideals outlined in its
Declaration of Independence.
As a movement, RSY-Netzer supports a two-state solution, i.e. an end to the occupation and the
establishment of an independent Palestinian state in the West Bank and Gaza alongside a secure Israel. It
should be clear to all who support this vision that annexation puts it in danger.
With that being the case, here are some important questions we should be thinking about:
What does annexation mean for the future of Reform Zionism, and Zionism more generally?
Will annexation make the two-state solution impossible? If so, what does that mean for us as a movement
which supports that solution?
Does the framing within which we educate about Israel on camp need to change to reflect this new
reality? If so, how?
Should we as a movement and as individuals be taking action against annexation? If so, what?

What will be the impact on Israel-Diaspora relations going forward?
Whatever happens on July 1st and the subsequent period – whether it’s a ‘minor’ annexation of a settlement
bloc or two, a ‘major’ annexation of all the territory designated for Israel in the Trump plan, or no annexation at
all – this crisis has mobilised huge parts of the diaspora to oppose the Israeli government’s planned policy and,
in doing so, increased tensions between Israel and diaspora Jewish communities. The Israel-diaspora
relationship has always been dynamic but it feels like we might be entering a new phase of what this could
look like, especially if a dramatic annexation does indeed go ahead. Jews in the diaspora who care about
Israel’s future and its moral direction must never be afraid to stand up for what we believe in and to hold true
to our vision of what a Jewish state should look like.

About Ben
Ben Reiff has been involved in RSY-Netzer since 2010, with his roles including Rosh
on Sheleg and Ozer Aleph on Shemesh. After graduating from LSE last summer, he’s
spent the past year in Jerusalem studying Hebrew and Arabic and participating in
Achvat Amim - Solidarity of Nations.
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LESSONS FROM IRELAND:
‘KILLING DIDN’T ADVANCE
CHANGE; POLITICS HAS’
Ittay Flescher

At the beginning of the 1990s, three conflicts dominated international headlines: Israeli-Palestinian, South
Africa and Northern Ireland. According to Belfast religious leader Rev. Dr. Gary Mason,, “the prevailing
assumption was that Israel and South Africa would reach agreements in the near future, while the troubles of
Northern Ireland conflict were intractable and irresolvable.”
As the cold war came to an end, we saw the Oslo Accords of 1993, Nelson Mandela winning the first
democratic election of a new “rainbow nation” in 1994, and the Good Friday Agreement of Northern Ireland in
1998. Now, 20 years later, only the Israelis and Palestinians are no closer to the peaceful outcome that they
hoped for when the Oslo process began.
To learn how the British and Irish resolved their troubles, and explore what similarities and contrasts exist
between their conflict and our own, I visited Belfast for a week with 12 young people from the interfaith
movement Kids4peace Jerusalem, where I am Education Director. Our program, which included encounters
with former fighters and peacemakers from both protestant unionist and loyalist republican camps, was
facilitated by Mason.
Encountering Israeli and Palestinian murals in Belfast
To watch a video about the trip click here
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During the trip, we met several parents who had lost children to acts of terrorism in Belfast. The first was Gina
Murray, who lost her 13-year-old daughter Leanne in the Shankill Road bombing carried out by the IRA in
1993. Her story was told in a play called “What If” that was performed on the opening night of Feile an Phobail,
one of the largest cultural festivals in Europe. The festival was established in 1988 as a direct response to the
Troubles, and to challenge the stigma of West Belfast, dubbed a “terrorist community” by the BBC. The hourlong play, performed by the Spanner In The Works Theatre Company, records Murray’s struggle as she and
her son Gary try and cope with the murder of their beloved Leanne.
If such raw emotion was hard for the audience, how difficult must it have been for Murray, who sat in the front
row. During the performance, she could be seen blinking back tears and being comforted by relatives. The
play received a standing ovation.
Seeing hundreds of Catholics pay to watch a play about a Protestant woman mourning the loss of her
daughter, killed by a Catholic bomber, was incredible.
Imagine seeing a play in Ramallah centred around the story of a Jewish woman who lost a daughter in a
suicide bombing, or a performance at the Jerusalem Theatre telling the story of a Palestinian boy who was
killed by an Israeli soldier. Both are unthinkable.
The fact that in Belfast there are people on each side who can empathise with the suffering of the other,
acknowledging that the pain was in large part due to their own national struggle, was incredibly powerful.
VIDEO: Encounters with Politicians at Stormont
Few people in Israel and Palestine today believe that politics will solve the differences between us. The same
was true in Northern Ireland, until the Good Friday Agreement.
Hearing the stories of Nichola Mallon and Mike Nesbitt, two politicians that rejected violence and embraced
dialogue and negotiation, gave us much food for thought.
Mallon, an Irish nationalist from the Social Democratic and Labour Party, told us, “There was a time here when
people told us that politics didn’t work, and you were considered weak if you thought that the political
constitutional route was the way to go.
“But it’s come full circle. And what we have learnt is that the killing didn’t advance the change that we wanted.
Politics has, and politics is.”
Speaking of the violence carried out by the IRA and UVF, she said, “I am sure that of the people who did
engage in acts of political violence, not many of them would say to you, with hand on heart, that violence was
counterproductive to their goals, but in their hearts they all know it was.
“Things have changed much more through the democratic process than by us killing each other, because at
the end of the day this is my home, and this is Mike’s home.”
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When challenged by a Palestinian student about the frustrating failure of politics to achieve peace in her home
country, Mallon said the key to their success in ending violence in Northern Ireland was the building of
personal relationships and trust across the political aisle.
Nesbitt, from the Ulster Unionist Party, added: “It’s no accident that the first thing you read in our agreement
from 1998 is about relationships and making a fresh start.” He finished by challenging all the youth present:
“Can you find a way of working together that is both in your best interest, and in the interest of your
neighbour?”
At a time when the loudest voices from Israel and Palestine are from those who see the conflict as a zero-sum
game, wishing that only their side should win at the expense of the other side’s suffering, this was an important
question for all to consider.
Reflecting on the many encounters I
experienced in Belfast, I was inspired to see
that despite how bleak the prospects for
peace look between Israel and Palestine
today, maybe it’s possible to hope for a
better future.
Nothing summed this up more for me than
the words I saw written on a wall at the
Garrick Bar in Belfast on our last day. “A
nation that keeps one eye on the past is
wise. A nation that keeps two eyes on the
past is blind.”
Perhaps these words should also appear in
a cafe or two in Jerusalem.
This article is published here with permission from Ittay Flescher with credit to Plus61J where this article was
originally published

About Ittay
Ittay Flescher has been working in formal and informal Jewish education for the
past 15 years in Australia. Since making Aliyah in 2018, he has been the
Jerusalem Correspondent for Plus61J Media and the Education Director at
Kids4Peace Jerusalem, an interfaith youth movement for Palestinians and
Israelis.
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THE IDF AND JUSTICE WHO ARE THE IDF AND
HOW DO THEY WORK?
Dan
The IDF did not start as a unified army with a state to operate within but rather came into being as a
combination of different Jewish militia/resistance movements which started as early as the beginning of the
1900s. These smaller organisations had mixed agendas. Some were founded in order to protect early Jewish
settlements from Arab aggression and violence, some were founded to fight British rule of Palestine and some
evolved from branches of the British army itself such as the Jewish Brigade or Zion Mule Corps.
In May 1948 after Ben-Gurion declared Israeli independence, one of the first things that he and his cabinet did
was order the formation of the Israel Defence Forces as a single unified army. Since the War of Independence,
it became clear that the fledgling state would be under an almost constant existential threat. This led to the
“Israeli Defence Service Law” being passed in 1949 which detailed mandatory conscription into the army.
There are certain minorities which are exempt or allowed to delay their service however Israel remains the
only country in the world with mandatory service for both men and women:
Arab citizens (both Muslims and Christians) are not required to serve. In 2016 there were 4500 nonJewish volunteers which is about 2.5% of those in active service.
The Druze and Circassian communities are subject to mandatory service despite being ethnically Arab.
Part of the Druze belief system is that they are obliged to demonstrate loyalty to their country so out of all
sectors of the population, Druze have the highest service rate of at around 85%.
Ultra-orthodox men are not technically exempt from service but are granted a delayed service whilst they
study in yeshivot. In effect, most never serve due to reaching an age too old to be drafted before they halt
their study.
Orthodox women are not required to serve in the military however a growing proportion decide to
volunteer for nation service (Sheirut Leumi) for the same period of time. This is usually community work in
the periphery of the country or for national organisations such as Magen David Adom.
You are not required to serve if you identify as a pacifist and this applies to all sectors of the population.
However, in practice it is rarely done because many people view the opportunities that the army opens up,
post service to be very important.
In total only about 50% of the Israeli population serve is the military.
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Israeli Arab soldiers in the Gadsar unit swear
an oath over a Quran instead of a Tanach
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The swearing in of Charedi soldiers as part
of the Rotem Battalion as part of G’vati.

Have the IDF been just over the years?
Acts of Justice
The IDF is often applauded for being an army of defence. Since the founding of the state the army has fought
in 15 main wars and it can be argued that not one of them were triggered by Israeli aggression. There is
however a lot of debate as to whether they always demonstrate a legal or proportionate response.
Since the late 1970s, Israel has not fought other national armies but rather foreign and domestic militias or
terror organisations many of whom use non-combatant civilians as human shields. This has led to the IDF
trying to prevent these people from coming to harm by pre-warning of strikes by dropping leaflets, sending
texts, making thousands of phone calls and broadcasting on the radio. There is no denying that this decreases
the effectiveness of the army in the pursuit of trying to save innocent lives.
The IDF has been involved in many humanitarian missions at the expense of the Israeli Government. Since
1953, the IDF has provided aid in response to natural disasters or foreign conflicts in 28 different countries. The
most famous of these is Operation Good Neighbour where the IDF would open the border with Syria, allowing
injured civilians and even combatants to cross to seek medical attention.
The IDF takes inclusivity very seriously. There are units in the IDF dedicated for people with disabilities who
might otherwise struggle to find employment or personal independence. Special accessibility allowances are
made for all sorts of people, such as those who are wheelchair bound, people with autism or people with
severe mental health conditions. In fact, the IDF has adopted the Social model in terms of accessibility, much
like RSY-Netzer did at Veidah 5779!
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IDF soldiers providing search and rescue services during the 2010 Haiti
earthquake

Acts of Injustice
The day to day operation of the IDF is not dominated by fighting wars. The IDF is an army of occupation
whereby they are deployed in the West Bank and East Jerusalem to monitor, police and to control the
movement of Palestinian population. Many arguments supporting this can be made in the name of national
security but the occupation is continuously condemned by different bodies in the United Nations almost
unanimously.
The Palestinians living in the territories are not granted the luxury of full citizenship. This means that amongst a
variety of things freedom of movement is limited by roadblocks and checkpoints, enforced by the IDF.
The occupied Palestinians are not subject to the civilian court system as Jewish settlers are. They live under
martial law and are often detained for long periods of time without legal representation. This is heavily criticised
by watchdog organisations such as Breaking the Silence or B’Tselem.
The IDF if often involved in acts of collective punishment, made illegal by the 4th Geneva Convention. This
usually involves the demolition of houses owned by families of terrorists (not always convicted) in the name of
a deterrent.

A large queue for a checkpoint for entry into East
Jerusalem (left) and another checkpoint into East
Jerusalem (below)
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Soldiers with special needs
which exempts them from
mandatory service still serve
and are shown here packing
medical supplies with Magen
David Adom in aid of the
corona virus pandemic.

Do the IDF facilitate unjustness? - are individual soldiers held accountable or is the whole system
unjust?
Before starting
their service, all soldiers in the IDF have a swearing in ceremony whereby they
take an oath which says:
 לציית לכל הפקודות וההוראות הניתנות,״לקבל על עצמי ללא תנאי וללא סייג עול משמעתו של צבא הגנה לישראל
על ידי המפקדים״
“[I swear to] to accept upon myself unconditionally the discipline of the Israel Defence Forces, to obey all the
orders and instructions given by authorised commanders…”.
Soldiers are also issued a small card with  רוח צה״ל- Spirit of the IDF which they have to carry around at all
times. It provides a moral code that the soldiers must always adhere to and it specifically mentions that a
soldier must “abide by the law, uphold human dignity”.
Both of these provide examples of how justice is instilled in soldiers however, in any group, there are cases
when individuals do not follow these codes and commit crimes, outside of orders.
There is often a lot of controversy around cases such as the killing of Abdel Fattah al-Sharif who attacked
then stabbed an IDF soldier. He was neutralised and bound on the ground and then shot in the head by Elor
Azaria, a soldier who arrived for backup a few minutes later. The incident was recorded by B’Tselem and
most people, including prominent Israeli politicians, saw the event as an extra-judicial murder. He was court
martialled and sentenced to only 18 months in prison which was also commonly seen that he had managed to
escape any form of justice. He is often paid by hard-right groups to attend public speaking events and is
sometimes heralded as a hero.
How does injustice that happens within the IDF reflect on the Jewish/Israeli community as a whole?
The IDF is in a unique position whereby their actions are not just seen as relevant to the state of Israel and
many Jews in the diaspora often feel that they are held accountable to the action of the IDF.
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There is a strong correlation between the incidence of antiemetic attacks and times of escalated conflict in
Israel (Operation Cast Lead in 2009 and Operation Protective Edge in 2014).
How does this relate to our own ideology?
There are two main factors that dictate how many
people in our movement relate to the IDF and how
they operate. The first is that we are a Zionist
movement and as such we believe that Israel has
the right to self-determination and the right to
defend itself. We are also a Progressive
movement which results in us often being critical of
Israel and the IDF.
The term “Reform Zionism” is constantly confused
by chaverimot of all ages because it can easily
become entangled with complex political opinions
on the modern state of Israel, but really it is quite
simple.
We are religious Zionists. Our vision for the state of Israel is shaped by our commitment to Reform values such
as believing in a just, equal and democratic society which may be inspired by Jewish concepts such as us all
being created on the image of God.
We are often caught in the middle of the highly polarised dialogue surrounding Zionism and Israel. Many would
tell us that we cannot be Zionists without unconditionally supporting Israel but this is a flawed opinion.
We are critical of Israel exactly because we are Zionists and as such we want the best for the country and all
its citizens.
A youth movement is a uniquely powerful organisation and history has shown the amazing things that they
have been able to accomplish, defying the odds and expectations of older generations. Although we are living
in a vastly different world from that of the mid 20th century, our responsibility and power remains.
There are no other structures that can educate, nurture and inspire young people like we can and with
persistence and critical thinking, we can reshape society to be more just than ever before.
We are the pioneers of Netzer!
!אנחנו החלוצים של נצ״ר
About Dan
Dan started his RSY journey on Reut 5772 and since then has spent every
summer with the movement. As a Madrich he has loved leading camps of all ages
and thoroughly enjoyed senior roles as Rosh T, Rosh M, leading tour and rushing
various events. A huge part of his identity has been informed by the ideals of the
movement and experiences such as Shnat. Reform Zionism has become one his
great passions and has become an important reason in making Aliyah this
summer and serving in the IDF.
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THE CIRCLES OF TIKKUN ACKNOWLEDGING THAT ENACTING JUSTICE
AND HEALING IN OUR WORLD IS NOT
LIMITED TO ‘BIG ISSUES’
Noam Solomons-Wise
In this ‘Justice and Judaism’ choveret the notion of Tikkun - repair, is explored in many of our articles.
In fact, combating injustice always requires some kind of healing work, some kind of tikkun. We always
talk about Tikkun Olam (repairing the world) as an overarching umbrella term. Yet, its use can often seem
daunting and scary and the feeling that we have to do actions that can have an impact on the entire world can
feel isempowering. That’s why in Netzer, when talking about Tikkun Olam - or Olam Metukan (a world which we
are perfecting - as put in the Netzer Olami Ideology), we also talk about and take note to care about Tikkun in all
aspects of our lives, from our own bodies, our relationships, how we repair our community, how we repair our
society, how we repair the State of Israel, and only then how we repair the world. This is the Tikkun Circles
model of Tikkun (a full detailed explanation of this model and vision can be found here on in the Netzer
Ideology on pages 12-13). This model advocates for simultaneous actions and seeking of repair and
healing in all stages of our lives. You can act to heal and repair yourself, community, society, people
and Israel, the world, throughout your life. Do not think that you must heal yourself, or your community
before you can heal the world; we will always be in need of healing and repair throughout our lives.
In the context of this Justice and Judaism choveret, this resource is there to help you think about how we can
enact Justice (informed by our Judaism) in all aspects of our lives, and is here to help ground us, and remind us
that the world is made up of parts. To repair the world, we must also turn to the work of ourselves, our
communities and our people.
Here are two fabulous and in depth resources on the circles of Tikkun model:
- RSY-Netzer choveret from 5775 which includes Jewish texts which compel us towards actions of Tikkun
(for each circle) and Jewish practices that can aid us towards this.
- The Netzer Olami ideology which includes another take on the Tikkun Circles model

On the next pages are some resources to help you think about the circles of tikkun and some starting points for
further study if you wish.
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Tikkun Atzmi - repairing the self:
Tikkun Atzmi, perfecting or the repairing of the self can involve many actions: self care, looking after your body
and your mental health, taking time for learning and discovery, leading by example (dugma ishit), spiritual and
moral development.
Netzer Olami’s vision for Tikkun Atzmi is “Self-actualisation, Jewish learning, spiritual & moral development,
consideration of aliyah” and the way Netzer describes the absence of intentional Tikkun Atzmi is, “Assimilation,
distant from tradition, not realising potential, not acting in accord with own values, apathetic”
This text here shows one of our Jewish sources for valuing the self so greatly:
Mishnah Sanhedrin 4:5
3rd century CE, Israel
... מעלים עליו כאילו קיים עול מלא, מעלים עליו כאילו איבד עולם מלא; וכל המקיים נפש אחת,שכל המאבד נפש אחת
 מלך מלכי המלכים הקדוש ברוך הוא טובע את כל האדם, וכולן דומין זה לזה,שאדם טובע מאה מטבעות בחותם אחד
 בשבילי נברא העולם, ואין אחד מהם דומה לחברו לפיכך לכל אחד ואחד לומר,בחותמו של אדם הראשון.
Whoever destroys one person, they are as guilty as if they have destroyed a whole world. And whoever
preserves one life, they are as meritorious as if they have preserved a whole world… A person forms many coins
from the same mould. They all resemble one another. The Ruler of Rulers, formed every person from the same
mould as the first person, but none of them resemble one another.Therefore, every single person is obligated to
say, “The world was created for my sake”.
See the RSY-Netzer choveret from 5775 for more texts and Jewish practices
that can help you actualise Tikkun Atzmi.
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Tikkun Kehila - repairing your community
Tikkun Kehila, repairing our community involves acting towards creating and sustaining meaningful, intentional
communities, in which all members bring unique and valued contributions.
Netzer Olami’s vision for this is “Communities living according to Reform Zionist values – intimacy, involvement,
purpose, religious authority”. We can achieve this by building and strengthening our communities, and
challenging them to be better.
In Pirkei Avot 1:2 we are taught about the actions and commitments that are necessary for creating Jewish
community that thrives and helps each individual to look at themselves and grow and flourish within this
framework:
 ועל גמילות חסדים, על התורה ועל העבודה:על שלושה דברכם העולם עומד

The world stands upon three things: On Torah, on service (worship), and on acts of loving kindness.
See the RSY-Netzer choveret from 5775 for more texts and Jewish practices that can help you actualise Tikkun
Kehila.

Tikkun Chevra - repairing society
Tikkun Chevra is perhaps a less familiar term to you. In RSY-Netzer we often follow Tikkun Kehila with Tikkun
Am (repairing your people) and then Tikkun Medina (repairing the state of Israel). However, here we are using
the Netzer Olami model in which Tikkun Kehila is followed by Tikkun Chevra and then Tikkun Am (repairing the
Jewish people and therefore including Tikkun Medina within this as the Jewish State).
Our vision for Tikkun Chevra is a “Pluralist religious society embodying Progressive Jewish values”, but this can
also be seen as a vision for the society in which we reside - for RSY-Netzer this is British Society. When we say
‘Progressive Jewish values’ this does not mean we want to enforce our particularist Jewish actions onto others,
but want our society to match our universalist values of justice, equality and peace.
Achieving Tikkun Chevra can involve “Striv[ing] for pluralism, involvement in societal issues according to our
values, influenc[ing] others (individual & communal dugma)” (Netzer Olami ideology).
Micah 4:3
 י ּ ְִש ּאו- ּל ֹא--ִית ֵֹת יהֶ ם ְ ּלמַ ז ְּמֵ ר ֹות
ּ  וַחֲ נ, ָרחֹוק; ו ְּכִ ְּת ּתו ַח ְרּ בּ ֵֹת יהֶ ם ְ ּל ִא ִת ים- עַ ד,עצ ִֻמים
ֲ יח ְ ּלג ֹויִם
ַ ִ ְּוהֹוכ, בֵ ין עַ ִמים ַרבִ ים,ו ְּשָ פַ ט
 ִי ְ ּל ְּמדּון עֹוד ִמ ְ ּל ָחמָ ה- ְּו ּל ֹא,ג ֹוי חֶ ֶרב-ג ֹוי אֶ ל.

They shall beat their swords into plow-shares and their spears into pruning-hooks; nation shall not lift up sword
against nation, neither shall they learn war any more.
See the RSY-Netzer choveret from 5775 for more texts and Jewish practices
that can help you actualise Tikkun Chevra and Tikkun Am - see Tikkun Am.
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Tikkun Am (and Medina) - repairing the Jewish people (and the State of Israel)
The Jewish people have throughout history needed healing and repair, and this is still very much the case today.
Our Netzer vision for Tikkun Am is strong “Israel-diaspora relations, pluralism in Israel, [Jewish] nationalism in
[the] diaspora, aliyah nimshechet (living out a Reform Zionist life in Israel)”.
How can we enact this?
Reform Zionist education in the diaspora, encouraging chaverimot to spend serious time in Israel, encouraging
Aliyah Nimshechet (aliyah with continued commitment to living out our ideology), working with all Jewish people,
supporting organisations and grassroot campaigns in Israel-Palestine that share our values, talking about Israel
with our friends and family.
A text that compels us to strive for equality for all in Israel:
Exodus 12:49

ֹוככֶם
ְּ  הַ גָר ְ ּבת, ו ְּלַ גֵר, י ְִּהיֶה לָ אֶ ז ְָּרח,ַאחת
ַ ת ָֹורה

There shall be one law: for the citizen and for the stranger who lives among you.
See the RSY-Netzer choveret from 5775 for more texts and Jewish practices that can help you actualise Tikkun
Am and Medina (see Medina).
Tikkun Olam - repairing and perfecting the world
Our movement values Tikkun Olam so highly because we view it as enacting our mission to strive to create the
Messianic age.
We view Tikkun Olam as ‘the big issues’, justice, equality, peace, dignity for all people. How can we enact this?
By the Jewish people and the state of Israel being a light unto the nations (we must continue to strive for this to
be a reality), by involving ourselves in local, national and international campaigns and causes that are striving for
repair and healing in the world.
To see Jewish sources that explore the idea of Tikkun Olam see the article ‘Torah to Tikkun Olam:
Where does our favourite phrase come from?’
See the RSY-Netzer choveret from 5775 for more learning and Jewish practices that can help you actualise
Tikkun Olam.
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THE CALAIS PROJECT
Sam Bard and Elana Keiles
Why were we there?
A cohort of Netzerniks of both RSY and LJY, recently went to Calais for a week
to volunteer with a charity called RCK. Refugee Community Kitchen, or RCK, is a
warehouse-kitchen charity based in Calais, that prepares, cooks and serves
1,500 to 2,000 meals every single day to refugees in Calais and Dunkirk. Netzer
went and helped chop, stir and scrub, along with various other volunteers to
prepare hot and tasty food for the refugees living there in squalor. Tent evictions,
tear gas dispersion and police intimidation are business as usual.
Being there was a very emotional experience. The volunteers working 9-7 are all chirpy raring to go activists, the
speakers blare and everyone there is so good-hearted and supportive that you almost forget what you are
doing there. The distribution of food, which usually lasts around 2 hours, completely changed our perspective of
the refugee crisis. The queue, hundreds long, had already formed by the time our van got there, we set up the
foldaway table, and three of us served food continuously for an hour and a half.
The following half an hour we were able to chat to some of the more confident refugees and one man told us
that that very morning police had taken a knife to his tent, ripping it to shreds. Another had lived in Swansea for
six years and was simply trying to reunite himself with his friends and family. Some of these refugees had been
homeless and on the move for years and the best part of their day was the meal provided by RCK.
The Calais Project - What is happening there?
For the majority of refugees in Calais; the closest port of mainland Europe to Britain, the aim is to make it to
Britain. The UK is a desired location due to work opportunities, the availability of the NHS as well as English being
a commonly spoken language and even relatives or close friends living there. Additionally, France has a
reputation for accepting many refugees in the past, seeking asylum.
So how did we end up where we are now?
In 2002 a refugee camp was set up in Calais as more and more refugees left parts of Africa and the Middle East,
travelling through Europe. The population at its peak reached 10,000 people and the housing conditions were
extremely poor. However, refugees remained hopeful for the future possibilities of a better life by creating
schools, shops and hairdressers.

However, as the population grew and conditions worsened, people
became more desperate and crime escalated beyond control with
migrants raping, vandalising infrastructure and stealing, as well as
breaking down fences and storming the Euro Tunnel rail terminal.
Refugees, especially now, jump onto trains and trucks heading to
Britain even in broad daylight. Drivers are not even always aware of
people climbing inside their trucks illegally or may even be threatened
with the use of knives and rocks being thrown at them.
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Despite the criminal activity, as the camp grew, and more and more people dangerously attempted to cross
the channel, Activist groups formed within the camp to call for the right of freedom of movement for all, as well
as a call to stop the division of ‘citizens and non-citizens and the documented and the undocumented’.
Furthermore, international organisations moved in to help deal with the situation, including the UNHCR which
established a permanent presence in Calais from July 2009 to July 2012, providing legal aid and counselling to
potential asylum seekers and provided publicity about migrants’ conditions. This provided great help, but the
sheer number of people made any processes in place long and slow and so large-scale changes in numbers
were minimal.
In 2016, the camp, ‘The Jungle’ was destroyed by bulldozers. Allegedly due to its size, there was a posed
danger to French citizens as well as the crime levels being unmanageable for the police. Furthermore the
balance between giving refugees basic care and making conditions inhospitable as to deter new arrivals
became too difficult. Therefore, the destruction that took place was meant to clear the refugees from Calais
and have them move to new areas of France. Although this did take place, many refugees remained in Calais
and many new arrivals came.
With no designated place for the refugees in Calais to set up camp, people became very dispersed around the
north of France, where the conditions are worse than ever. The roughly 3,000 refugees only come together
for the meal distributions from Refugee Community Kitchen which works to provide 1 meal per day per person.
Refugee tents tend to be set up near others, however, these are quickly identified by the police and the
refugees are evicted from that area. The lack of any housing leaves many living amongst industrial waste,
suffering from the effects of living outside all the time including trench foot and skin infections. Additionally, the
refugee population is made up of around 250 unaccompanied children. Flawed age assessment procedures
in place means that the children are not receiving the right care, leaving them extremely vulnerable.
When refugee laws were created in France, they were not written to deal with the magnitude seen and so to
try to reduce the number of refugees, new asylum and immigration laws were created, which are being
criticized by the ECHR for undermining access to asylum and weakening appeal rights.
French law states that Refugee status is granted to anyone who has been or has a well-founded fear of
persecution by reason of race, religion, nationality or political opinion and is not protected by their own
government. However, they will be denied status if they are a grave threat to the security of the state or
society, found guilty of terrorism or of a crime with a 10+ year sentence. Additionally, they could be denied if
their case is found to be the responsibility of another country under the rules of the EU’s ‘Dublin Regulation’.
*Please research the Dublin Regulation, yes you the reader! It’s too extensive to condense here but in short
short; it regularly impedes the legal rights and personal welfare of asylum seekers.*
The Dublin Regulation also dictates that a refugee has to stay in the first safe place they arrive at, so if there
are traces of your presence in another ‘safe place’ you can be sent back. Part of French law states that
assisting undocumented migrants should not be criminalised when done for humanitarian purposes, but this is
manipulated in a way that permits prosecutions. This has been carried out by the police.
The police do not want the refugees to settle in Calais and so make the living situation for the refugees there
almost impossible. Yet people still arrive due to their hope of reaching the UK. To move the refugees on, police
have been reported to break all their belongings, spray their tents and sleeping bags with teargas, making
them unusable, before moving them on or taking them to deportation centers.
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However, so many are willing to put up with this, sometimes for years, and take the risk to escape the police to
try and cross to the UK.
Part of the police and local authorities' prevention of letting people help the refugees for humanitarian
processes can be seen in the harassment of workers from NGOs and charities.
Local authorities in March 2017 attempted to bar humanitarian groups from giving out aid to migrants,
however, a local court struck down that order within weeks. This means that volunteers are still coming to
Calais to support the work of organisations such as Help Refugees who give out tents, sleeping bags, clothing,
shoes and take charging points for their mobile phones on a daily basis, replacing the property destroyed by
the police to keep people alive. Working alongside this organisation is the Refugee Community Kitchen,
providing refugees with a hot, culturally appropriate and nutritious meal daily. As well as this the Refugee Youth
Service (L’Auberge des Migrants) works to protect children in this crisis.
One of the biggest barriers faced by refugees waiting to get to the UK is the border and the security measures
in place. The UK have paid France millions of pounds to increase security on their externalised border in
France, including the use of drones to stop and detain refugees, resulting in more violence and abuse from the
French authorities and a higher risk to the lives of the refugees. Brexit has also contributed and will continue to
facilitate stricter control and increased hardship for the refugees in Calais and these repercussions will affect
refugees throughout France. Because of these harsh restrictions in place, many refugees have turned to illegal
alternatives to cross the border, attempting to arrive in the UK via dinghies or lorries by either hiding or paying
truck drivers 1000+ euros to be smuggled.
In 2018, 539 refugees crossed the channel by small boat into the UK risking their lives, however the UK
government have said that they will return any migrants to France that have arrived by small boat. This shows
that even if people are able to get so far, illegally arriving in a country has repercussions and being sent back is
a problem that many have to face.
Although it is important to note that there is no way to ‘legally’ cross the border for these people without
months or longer of bureaucratic hell, let alone the lack of any quality of life. If there is no legal route, is there a
moral one?
For more personal stories and intimate posts, look up @conversationsfromcalais on Instagram.

About Sam
Sam Bard was in RSY-Netzer for 9 years, being a chanich, a madrich, a rosh and a
tour leader but not at the same time!! Sam graduated from university in 2019 with a
degree in Fine Art and Creative Writing and is currently volunteering on Kibbutz
Ketura. Sam is a self pronounced Zionist and a proud Jew.
About Elana
Elana is 19, having been involved in RSY-Netzer for 8 years. Through RSY-Netzer
discussion, Elana developed a passion for learning about global injustices, which were
further enhanced by the Netzer trip to Calais, volunteering for the Refugee
Community Kitchen. She is an active member of her synagogue, NPLS, as well as
RSY-Netzer and strives to pass on her passion to the chaverimot of the movement.
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CLIMATE JUSTICE
AND JUDAISM
Naya (Safe) Shahab
Disclaimer: This piece comes from a place of privilege. I talk about the importance of highlighting marginalised
voices, so I want to distinguish this as my aim. I have extraordinary privilege in being able to write about climate
justice rather than to experience the results of climate change in my day to day life. My voice and opinions do not
matter and should not matter at all in comparison to those on the front lines.
As an activist and a Jew, I often used to struggle to find a link between Justice and Judaism. I care deeply about
Climate Justice and although concepts like the pillars of Tikkun encourage this, I found it unnecessary to use religion
to incite good deeds. Often as a Madatz or Chanich, I found the peulot regarding these issues tricky, was Netzer
fighting for climate justice because we as humans understand the complexity and necessity of it, or are we using’ the
cause to work towards a foreign biblical concept such as Tikkun Olam? However, as my Jewish identity continued to
develop, I began to see the flaws in my scepticism of this outlook. Judaism does not need to be the only reason I
have passion for something, but it certainly can help strengthen it. For example, as Jewish people and descendants
of the holocaust, we understand the importance of fighting for refugee rights, but this does not mean we otherwise (if
not Jewish) wouldn’t care- it simply means that our history and culture can strengthen our empathy and passion to
the issue. Similarly, we do not need to be striving for Tikkun Olam to care about climate justice, but it can be a
beautiful thing that strengthens our passion. After reaching this mindset, I now continue to recognise Netzer’s
importance in the role of empowering Jewish youth to fight for Climate Justice.
So, let’s break it down, what is Climate Justice and how is it different to Climate Action?
Climate Justice is put so eloquently by our dear friend Wikipedia as “a term used to frame [Climate Change] as an
ethical and political issue, rather than one that is purely environmental or physical in nature.”
Climate Justice fights for changes to governmental systems, not individual lifestyles. It humanises the issue,
recognises the systemic oppression climate change causes and aims to fight it by highlighting its marginalised
voices.
Some examples of engaging in Climate Justice are:
Acknowledging your privilege! i.e. I am scared of how climate change may impact my future, but I know that it
is a privilege to worry about my future, when in present day, Indigenous Pacific and Polynesian islanders are
already seeing their homes sinking due to rising sea levels. Climate Change does not put me in immediate
danger or oppress me and cause catastrophic damage to my livelihood. To fight for Climate Action would be me
prioritising my future, but fighting for Climate Justice would be using my voice to prioritise those impacted rather
than myself.
(In Australia and many other colonised countries) Recognising the link between colonialism and climate
change.
This means recognising that:
A - Before being colonised, Indigenous populations had minuscule carbon footprints compared to that
of post colonialism.
B - Despite Indigenous people having miniscule input in the country’s emissions, they are the most
impacted.
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C - Because Australia is a colonised land, settlers benefit from the oppression of Indigenous People.
An example is the fracking in the Northern Territory. Fracking brings income which benefits the 1%, but causes
drought, poisons the land and damages Traditional Country and water resulting in death amongst those
Indigenous communities. To engage in fighting for climate justice, one would be using this knowledge to not
only fight to ban fracking because of its environmental impacts, but also (and more importantly) ban fracking
because it is harming already marginalised communities, and work to establish Land Rights for Indigenous
People. (As clarified, adding the justice aspect allows us to acknowledge that rightfully this land is not
Colonisers’ to frack anyway!)
To stop criticising people that are socio-economically disadvantaged for not engaging in behaviours such
as using reusable straws and cups despite the damage of plastic waste, because this entails economic
privilege, and also recognise that their contribution to climate change is miniscule compared to
multimillion and billionaire corporations whose income is based on the oil industry.
·
While fighting to shut down the oil and coal industry, rather than demonise the working-class community
that rely the coal and oil industry, push the government for a just transition that ensures financial support
and training to ensure people are not left unemployed in the transition to renewable energy.
Climate Justice should be in every single aspect of one’s environmental activism, if it is not, then the activism is
redundant and, in most cases, (while unintentionally) may continue to contribute to the pre-existing
oppression and disparities of climate change.
What is so incredible about the rise of climate justice activism is the fact that it is being led by the youth! The
international school strikes are the world’s largest global mobilisations ever seen, and what is even more
incredible is how many young people are coming to recognise the justice aspect of environmentalism. While
ally ship is not something that can be self-proclaimed, it is something that movements should be
constantlystriving towards, and this is evidently happening. The UK Student Climate Network writes that they
“stand for mass systematic change, putting diverse youth voices at the forefront of [their] campaign towards
the UK Government,” and states that, “Therefore, [they] actively work against all forms of oppression,
including racism, sexism, transphobia, etc. [because] climate justice cannot be reached without social
justice!”
This revolutionary fight is without a doubt something that everybody should experience being involved with,
which begs the question! What can we do to support the Climate Justice movement?”
The answer to this question can be broken down into a couple of forms of activism such as:
Grass roots activism and mobilisations
Involvement in politics
Conversations
All of these options will have their own unique challenges and more niche complications but you can engage
in one, two or all three of them depending on your preference and abilities. For example, becoming a protest
organiser allows a platform for young people on a much larger scale than usually possible! Or, if this isn’t
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accessible, involvement in politics may be an alternative! You can do anything, from calling/ writing to your
local politicians with concerns about climate policy (and the injustice it may cause,) to even campaigning in
the next election for the party with policies that most suit the fight for climate justice. And on top of this,
conversations will go a long way. I have found that for me, the conversations I have had with others are
responsible for most of my beliefs and passions. Being challenged and educated by those around me has
taught me SO much as an activist. You can be doing this by engaging with the people around you that may
not believe in the importance of Climate Justice!
But remember, none of this can be done without being educated and acknowledging that the process of
becoming educated is continuous. To hold your nation and its government accountable, is to understand
the injustice their lack of Climate action is responsible for. We are a young, driven movement, and with that
comes the benefits of this generation (like the internet! Use it, get woke!) Try to understand the oppression
that is being caused, and prioritise that in your fight. I believe the first thing that should be taught regarding
climate justice is awareness of privilege, because it is ultimately the key to being able to understand the
necessity of justice over action.
If you only take a few messages away from this piece, here’s what I want you to know:
You need to keep an open mind; it is your job to educate yourself and most importantly, amplify the
voices of those on the frontlines. This means you will not only be continuously learning but also open
to criticism and development of your ally-ship.

Climate action without climate justice will only benefit those with privilege and therefore will
contribute the continuous, systemic, global oppression of the people that contribute least to
climate change itself.
Judaism is a wonderful and beautiful thing that can help strengthen our passion and desire to fight,
we must use this! As Netzer we understand the importance of youth empowerment and this is no
different, we must empower our chanichim to have passion and strength in this fight.

About Nyah (Safe)
Nyah (Safe) is a part of the Perach kvutsah (Shnat 2020) in the Netzer Australia
snif. They are heavily involved in both climate justice and human rights activism
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CAPITALIST SOCIETAL
INFLUENCES WITHIN RSYNETZER: JUSTICE AND
EQUALITY
Joel Stokes
Discussing capitalism is daunting. As an economic and ideological system, it seems to exist on a grand scale of
almost unfathomably large proportions. The pervasiveness with which capitalism exposes itself in our society,
through the economy, advertising, government policy, and even our subconscious is something so inherent to
our way of life, so all-encompassing, that to simply talk about ‘capitalism’ without any thematic restraints is,
quite frankly, futile. For this reason, I probably posit more questions in this short entry than I offer answers.
However, I suggest that, tentatively, we can explore how capitalism manifests itself in our behaviour, the
behaviour of those around us, and within the RSY-Netzer intentional community context. I want to play with a
series of questions, such as: How does capitalism influence our conceptions of self and community? What
does this mean for a progressive Youth Movement and its precious environment of commune-ism (that being,
ubiquitous equality within the movement environment). By performing these mental gymnastics, we can frame
capitalism as an influence upon our quotidian behaviours in order to better understand the evolution of the
RSY-Netzer intentional community. First and foremost however, let’s scale everything back and take a look at
the origins and core principle of capitalism in contemporary society.
A clue to understanding capitalism is in the name – ‘capital’ – derived from the late Latin word for ‘head’. The
first use of ‘capitalism’ in the modern political sense is attributed to two publications from 1850 and 1854
respectively. In the former, French politician Louis Blanc stated that capitalism is “the appropriation of capital
[see: wealth] by some to the exclusion of others”. In the latter, English novelist William Thackeray stated that
capitalism is “the condition of one who is rich”. Within a modern context, the fundamental
idea behind capitalism can be summed up by two words: Private Ownership.
There are of course other factors to consider in a wider discussion on capitalism, justice and equality. Indeed,
the first draft of this article included many such talking points but we do not have time or space here. The
following links will give you a good basic understanding of the economics of capitalism, and are well worth a
watch. For an overview on capitalism, click here, to understand how the stock market and the economy works:
click here, and for information on Inflation: click here. My realisation from these resources was that the
supposed positive cycles characteristic of capitalism in its purest form (competition, necessity, innovation,
wealth) cannot often function effectively and efficiently without some form of exploitation, somewhere,
somehow. Thus, capitalist socio-economic structures are almost always responsible for injustice and inequality
in some degree, in fact, such injustices define how the system works.
Nevertheless, let’s return to the idea of private ownership. Private ownership is so fundamental to everything in
our society that it is almost invisible if you aren’t looking for it. Like the dark matter of the universe, it is so
engrained in our understanding of the modern world works that it cannot merely be classified as a facet of
society, but rather it is part of the fabric of how our society operates. This is because through the framing of
individual opportunities, private ownership and the privatisation of wealth and possessions, can be
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extrapolated rather quickly into ideas of identity, what is fair and just, equality, proportionality. This is mine, that
is yours. The ‘haves’ and the ‘have nots’. I will come to discuss how I perceive private ownership to be an
obstacle to RSY-Netzer’s community objectives, however, it’s worth exploring the building blocks of private
ownership a little further first.
So our society is characterised by private ownership, which itself is indicative of material wealth. Thus, with
such wealth and ownership comes a form of power, influence and control. In many ways therefore, what we
own defines who we are, as well as who we affiliate with and how we project ourselves to the rest of society.
Importantly, the connotations of private ownership mean that the self is paramount, rather than a collective,
and any proclaimed connection to a group, be it religious, ethnic, ideological, political or even sporting must be
seen as somewhat superficial. Ultimately, the only group one belongs to in a society defined by private
ownership is the self.
However, consider for a second that the value of everything in our society, especially money, is arbitrary.[1]
You can see this clearly in the fact that as more wealth is produced, the value of money decreases, however,
a capitalist market is sustained by a collective buying into (sometimes literally) the notion of ‘value’. By reason,
if the given values of material things (wealth) are arbitrary, so too are the tangible and intangible value of
ownership over such items. From this, it is not too much of a leap to state that our ideological value systems
are also affected by our perspectives of material meaningfulness. Coming to terms with the arbitrary nature of
our physical value system is one of the first steps in prioritising what is actually important to us. To some
extent, we do this well on RSY-Netzer events because we educate about the value of values rather than
materialism, however, as I will suggest later, the conventional notion of ownership so common within our
normal lives, a well as the injustice and inequalities that this brings, is pervasive across temporal
and spatial boundaries and thus frequently takes effect even within the RSY-Netzer intentional community.
Ultimately, I propose that a behavioural issue with private ownership in our current societal structure is the
timeframe in which we view success and power through such means. So much of what we value as important
in attaining private ownership of things, both in terms of material items and individual and collective
metaphysicality seems to be immediate, short-term and expendable. As mentioned in a video link above, we
have come to appreciate the much shorter-term view on shareholder rights, rather than a more sustainable
objective of stakeholder responsibilities. In other words, “what material gain is in it for me right now?”, rather
than “how might we all benefit ideologically inthe future from a more sustainable, equitable approach?”.
Ultimately, I propose that a behavioural issue with private ownership in our current societal structure is the
timeframe in which we view success and power through such means. So much of what we value as important
in attaining private ownership of things, both in terms of material items and individual and collective
metaphysicality seems to be immediate, short-term and expendable. As is mentioned in a video link above,
we have come to appreciate the much shorter-term view on shareholder rights, rather than a more
sustainable objective of stakeholder responsibilities. In other words, “what material gain is in it for me right
now?”, rather than “how might we all benefit ideologically in the future from a more sustainable, equitable
approach?”.
Now, I would like too posit that this very structure of our societal value system is perhaps why the creation of
[1]The Online US national debt clock is an interesting point of reference for understanding this on a macroeconomic scale.
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long-standing and permanent intentional community on RSY-Netzer events often seems so strenuous. A
limited perception of what RSY-Netzer is for, I argue, stems from the outside world, where purpose and
reward is so often framed by individual desires, rather than a collective community objective. Equality and
justice for one’s self, can take a very different form to equality and justice for a community. The leaking of this
capitalist approach to community and the self in an RSY-Netzer context can be highlighted as the cause of
ongoing injustice and inequality within our intentional community.
Private Ownership, the Self, Equality, Justice and RSY- Netzer
In looking at these questions through the lens of RSY-Netzer, one also must understand that the environment
we strive to create on RSY-Netzer events is, sadly, abnormal. The transition from ‘real world’ to ‘camp magic’
is a juxtaposition, one that we struggle with at many points throughout the journey. To combat the inequalities
and injustices of the outside world, RSY-Netzer camps create a ‘counter-culture’, a temporary construct
aimed at creating safe spaces for all participants, and therefore simultaneously demonstrate that the outside
world, by definition, is not necessarily a ‘safe space’. As such, the term ‘counter-culture’ has all the hallmarks of
a radical idea, and yet at present, I would argue that the methods through which RSY-Netzer’s counter-culture
is enacted are tentative and piecemeal at best. There are still unjust and unequal contradictions to be
observed in the RSY-Netzer way, which I posit stem from the behavioural tendencies of those living in a
capitalist world. Creating a camp culture that stands as a true contradiction to the society that we all live in is
always going to be an uphill battle, especially if compromises are made within the construction of such an
environment. Is RSY-Netzer a counter-culture, or is it simply just an alternative?
What do I mean by this? Well, there are a few rudimentary examples through which the norm of a capitalist
society as I have described it can be seen within an RSY-Netzer setting. Some may be only micro-moments
of the RSY-Netzer experience, however, they are damaging to a counter-culture nonetheless.
1. Should we revisit the delivery of packages from family members to chaverimot?
From an ecological, environmental, equality and intentional community perspective,
the ever-growing illustrious nature of the parcel delivery fad is surely counter-productive to our counterculture. Where’s the justice in disparities between postal gifts when so much of what enables this fashion is
dictated by individual access to financial and temporal availability. In a communal space where we have
decided that material possession does not represent value, the delivery of packages from the outside world
creates disparity between those who have and those who do not have and represents a very literally
transgression of the outside to inside counter-culture boundary. In this sense, synagogue specific visits, which
are often a secretive special delivery session, only further perpetuate on-camp material inequality.
Geographical origins, synagogue membership, denomination and relative synagogue resources should not
define participants within an RSY-Netzer collective. Where’s the sense in that? This may all seem trivial,
however, I would suggest that such traditions are the imposing building blocks of a societal normality within
the counter-culture intentional community. How much do we really value the communal space that we work
so hard to manifest? It wasn’t too long ago (but before the invention of the mobile phone) that RSY camps
prohibited the wearing of watches, so as to further invest in the creation of a counter-cultural space by
restricting access to conventional notions of time. We must understand that the osmosis of ‘outside’ world
into a camp environment may also bring with it the injustices and inequalities that exist there. Thus is it best to
minimise the opportunities for this to happen? How does the compromise on a counter-culture affect the
ongevity of membership wthin the RSY-Netzer intentional community outside of camp time?
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2.Three strikes and you’re out? Really?
I know I have been in senior leadership positions where the punishment of one child through this system was
certainly not ubiquitously agreed upon. Through this behavioural arbitration system, where we focus on the
self (the individual perpetrator/s), what are the subliminal messages that this is sending out to our
chaverimot? If we are to take the lessons learned from private ownership and the self, does the RSY-Netzer
counter-culture not need to focus on developing new means of creating justice through discipline? How often
do we let chaverimot down by using this system in an inequitable manner (I suspect more than we care to
admit by the way)? But can we revisit these issues through out various democratic facilities? Is there a means
of discipline which promotes an intentional community responsibility - one that can then be consciously taken
into the outside world? I’d argue that, through a recognition that we all have a stake in everyone’s behaviour,
this approach is far more likely to foster collective action against the world greatest issues such as the climate
crisis, racism, starvation. Increasingly in the outside world, we are acknowledging that the ‘self’ can no longer
dodge responsibility for these community wide issues. Can we develop this into the justice and equality of our
disciplinary system on camp? In order to recreate a sustainable and realistic counter-culture that can push
beyond the temporal boundaries of camp in order to combat injustice and inequality in the outside world, is it
not important to get the basics right first?
3. Leadership ideals, the self, equality and justice
Finally, and this is covered brilliantly by Rachel Vogler elsewhere in this Choveret so I won’t go into too much
detail here - we promote equality and a voice for all through counter-culture, but is this how the current power
structures within the leadership bodies of RSY-Netzer really function? As our participants watch us lead day
in, day out, what lessons are they really learning about the world, counter-culture, equality and justice
alongside the ones we try to teach them? As Rachel posits, is it just that the leadership styles that we still
associate with power and greatness within RSY-Netzer are those that are both so often responsible for forms
of authority abuse, as well frequently eclipsing other forms of leadership? Think about how we represent
Atzmi - ‘the self’ in RSY-Netzer. It’s interesting that, given the world we have all grown up in, ‘the self’ always at
the centre of the tikkun circles. What can we learn from the lessons of private ownership, and the behaviours
that this can create? As mentioned above, the flow of the outside world into the camp counter-culture
through such things as parental pressures, funding issues, guidelines and laws, does highlight the ‘real world’
limitations of our idealistic counter-culture. However, following on from Rachel, I would further state that the
RSY-Netzer counter-culture is a great place to foster different ideals of power, ownership and value and that
the reanalysis how current leadership methods may perpetuate injustice and inequality within our community
is a good place to start.
I don’t have the answers to many, if any, of the questions I posit (and I acknowledge that their framing can be
provocative at times), but I do believe it is important for RSY-Netzer, in order to stay healthy as a movement,
to constantly revisit the status quo, and more importantly, our rationale for maintaining it. It is through the
perfection of the micro-counter-culture behaviours, that we can truly create a space undefined by the outside
world. As I have grown through the movement, my counter-culture school of thought has increasingly become
more total - radical if you like. I really do believe that the RSY-Netzer counter-culture, if constructed correctly,
can be a great tool against the injustices and inequalities in the ‘real world’. If we are to truly create a
communal counter-culture, devoid of capitalist self-concern, some individual sacrifices have to be made in
light of the bigger picture and these means becoming more aware of inequalities within our own community. A
significant point in this objective is to define what the purpose of the RSY-Netzer community is and what’s the
direction it is going in. Only then can a true intentional community take shape. Talking about inequalities in an
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RSY-Netzer context is difficult, not least because all of us come from a conventional socio-political milieu
constructed upon the tangible, i.e. ‘materialism’, rather than the intangible, i.e. spirituality, ideas, and
consciousness of others. However the real difficulties lie in that, by comparison, real world inequalities and
injustices are more obvious than those still under the surface within our own intentional community. Yet this
does not mean that they are not there, nor does it mean that they are irrelevant.
The ‘camp bubble’ offers an opportunity to rethink our approach to societal life outside of a RSY-Netzer
context. Much like the Capitol Hill Autonomous Zone (CHAZ) set up by BLM protesters in Seattle, the camp
bubble is an opportunity to have a place run by the people, for the people – an ‘intentional community’. For
many of us, RSY summer camps are the only time in our lives where the restraints of materialism are at least
somewhat released. We decide to create a community in which intrinsic value rather than material value is
prioritised as a core purpose of our interactions with others. Or at least we try - that’s the big idea. It’s often
very difficult to flip that switch at the start of camp and even more difficult to keep it off at the end. Yet,
perhaps the solution to this is not compromise with the outside world, but true, unadulterated contradiction. I
argue that this will lead to a more equal, just and magical RSY-Netzer community. I am aware that much of
what is written above is constructive rather than praising. I would therefore like to note that I believe RSYNetzer already does copious amounts of great work combating the injustices and inequalities caused by
societal capitalism in its various manifestations. My proposal, my hypothesis if you like, is that we will also do
well to get our own house in order at the same time. By creating the expectation that counter-cultural
behaviour is the prerequisite for participation in both our intentional community, and the wider societal
community, we can enable the move from outside world to RSY-Netzer space (and back again) and make it a
more fluid, innate and natural journey. Hopefully, one day, our so-called counter-culture will no longer be so
contradictory to societal realities.

About Joel
Joel began his RSY journey as a chanich on a northern weekend all the way
back in 2006, and since then has grown up through the movement, never
looking back (including a shnat year in 2014-15). In becoming a
madrich, Joel served in almost every role possible, and eventually retired as a
‘vatik’ after a final stint in the kitchen on ATID 5779. Aside from other
things, Joel principally holds RSY responsible for his interest in Israeli-Palestinian
affairs, particularly the status of archaeology, cultural heritage and identity
politics in East Jerusalem and will (hopefully) be undertaking Ph.D. research in
this regard from September 2020 onwards. If you have any comments or
questions about Joel’s article, or indeed his Ph.D. topic, you can contact him at
joelstokesmail@gmail.com.
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TORAH TO TIKKUN OLAM: CHEVRUTA STUDY PAGE
On this page here you will find a series of texts that explore the origins of the term
'Tikkun Olam' which we know and love today. We (Eli and Noam) have written a
conversational debate (which you can find after this page in the choveret under the
same title) which explores these texts in more detail and shares our own thoughts on
the texts - it is both an educational resource and a model of how you can engage in
interesting and stretching Jewish learning in 'Chevruta' (meaning 'fellowship' studying in pairs).
This resource is designed to open up a conversation about 'Tikkun Olam' and its origins
in Judaism, in order for us to root our actions of Tikkun in our Jewish textual heritage.
We had the privilege of studying these texts and the history of the phrase 'Tikkun Olam'
with Rabbi Daniel Lichman before putting together this resource and the following
debate which you can find afterwards.
We encourage you to read the texts and grapple with them yourselves. Enjoy!
Here you can find a source sheet on Sefaria with all the texts we have used
alongside a few others (sources and critiques) we thought are interesting and
worth a read if you are extra curious!

HOW TO DO CHEVRUTA STUDY WITH THESE TEXTS?
Find someone to study these texts with - Jewish text study is traditionally done in
pairs because this allows for each partner to challenge the other's thinking and to
force each person to express their thoughts outloud.
See this debate in the Talmud, where the rabbis state "when Torah scholars
study together, they sharpen one another".
Take one text at a time:
Read the text and the information about its origins
Try to literally understand the text
Grapple with what the text is saying - how does it envision Tikkun Olam?
Discuss your interpretations of the text with your partner:
Do you agree with it?
How could it be relevant to your Judaism?
What do you learn from it?
You will find some questions to help you in your study!
Here you can find a source sheet on Sefaria with all the texts we have used alongside a
few others we thought are interesting and worth a read if you are extra curious!
To learn more about the history of chevruta study click here
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Here you will find two verses from Bereishit (Genesis) followed by an explanation from Midrash Rabbah (around 200CE) for the fact that
the 2nd day of creation is the only one which does not end with God declaring "It was good".

כֽן׃
ֵ ש֖ר מֵ עַ ֣ל לָ ָר ִק ֑יעַ ַוֽי ְִהי־
ֶ ׁ ֲמיִם א
ַ ּ֔ שר ֙ ִמ ּ ַת ַ֣חת לָ ָר ִ֔קיעַ ו ּבֵ ֣ין ַה
ֶ ׁ ֲמ֙יִם ֙ א
ַ ּ ת־ה ָר ִקיעַ ֒ ַוי ּ ְַב ֵּד ֗ל ֵ ּב ֤ין ַה
ָ
ֶש אֱ ל ִֹהים֮ א
ׂ ַַויַ ּ֣ע
Genesis 1:7

God made the expanse, and it separated the water which was below the expanse from the water which was above the
expanse. And it was so.
שנִ ֽי׃
ֵ ׁ שמָ ֑יִם ַוֽי ְִהי־עֶ ֶ֥רב ַוֽי ְִהי־ב ֹ ֶ֖קר י֥וֹם
ָ ׁ ַַוי ּ ְִק ָר ֧א אֱ ל ִֹה ֛ים ֽ ָל ָר ִק ֖יע
Genesis 1:8
God called the expanse Sky. And there was evening and there was morning, a second day.
רבי חנינא אומר... , רבי יוחנן תני לה בשם רבי יוסי ב"ר חלפתא שבו נבראת גיהנם, למה אין כתיב בשני כי טוב,ויעש אלהים את הרקיע
, א"ר טביומי אם מחלוקת שהיא לתקונו של עולם ולישובו אין בה כי טוב, שנאמר ויהי מבדיל בין מים למים,שבו נבראת מחלוקת
“מחלוקת שהיא לערבובו על אחת כמה וכמה

And God made the expanse, and it separated the water that was below the expanse from the water that was above the
expanse. And it was so. God called the expanse ‘sky.’ And there was evening and there was morning, a second day.”
(Genesis 1:7-8)
“Why is it that “it was good” is not written in connection with the second day? Rabbi Yochanan said, and it was also taught in
the name of Rabbi Yosi ben R. Halafta, “Because on that day, Gehinnom [a source of punishment in the afterlife] was
created.”. . .Rabbi Chanina said, “Because on that day, a schism was created, as it is written, “let it divide the waters.” R.
Tavyomi said, “If because of a division made l’taken olam and to stabilize it, ‘it was good’ is not written in connection with
that day, how much more so should this apply to a schism that leads to the confusion of the world?” [Translation by Rabbi Jill
Jacobs]

This is from the second paragraph of the Aleinu prayer written for Rosh Hashana. It
became so popular that it was put in every service. Below you will find first the original
version (p.311 of RJ siddur) of the text and then the adapted version (in blue) created by
Reform Judaism that we use today and can be found on page 313 of the siddur. It is
worth reading both to see the differences.

ָ עַ ל ּכֵן נְ ַקוֶּה ְּל
ך ְייָ אֱ ל ֹהֵ ֽינו ּ לִ ְראוֹת ְמהֵ ָרה ְּב ִת ְפאֶ ֶֽר
 ְוכָל ְּבנֵי:ש ַּדי
ַ ׁ ִכ ֵָרתו ּן לְ ַת ֵּקן עוֹלָ ם ְּבמַ לְ כו ּת
ּ ְהאֱ לִ ילִ ים ּכָרוֹת י
ָ לו ּלִ ים ִמן ָהאָ ֶֽרץ ו
ּ עֻ ֶז ּ ָֽך לְ ַהע ֲִביר ִ ּג
ָ ְֹשבֵ י ֵתבֵ ל ִ ּכי ל
ָ ֽך לְ ַה ְפנוֹת אֵ ֽ ֶל
ָ ֶשר י ְִק ְראו ּ ִב ׁ ְשמ
ך ִּתכְ ַרע
ְ ׁ  י ִ ַּכֽירו ּ ְוי ְֵדעו ּ ּכָל יו:יך ּכָל ִר ׁ ְשעֵ י אָ ֶֽרץ
ׂ ָ ָב
ָ
ָ
ְ
לם
ָּ כ
ֻ ּ ִיק ְּבלו
ַ  ו:ּ ִת ֽנו
ֵ ּ  לְ פָ ֶנ ֽיך ְייָ אֱ ל ֹהֵ ֽינו ּ יִכְ ְרעו ּ ְוי ִּפֽוֹלו ּ וְלִ כְ בוֹד ׁ ִש ְמך י ְָקר י:שבַ ע ּכָל לָ ׁשוֹן
ָ ּ ׁ ּכָל ֶ ּב ֶֽרך ִּת

Therefore we put our hope in You, Eternal our God, that we may soon see Your
mighty splendor, removing detestable idolatry from the earth, and false gods
will be utterly cut off, when the world will be perfected (l’takein olam) through
the Almighty's sovereignty. Then all humanity will call upon Your Name, to turn
all the earth's wicked toward you. All the world's inhabitants will recognise and
know that to You every knee should bend, every tongue should swear.
- Aleinu (Second Paragraph)

This is a text from Midrash Rabbah, a rabbinic commentary on the Torah (around 200CE) that includes stories or explanations for
missing information in the Torah. It describes an early, more literal use of the term Tikkun Olam as ‘l’takein Olam’ (to repair the world).
“This particular midrash grapples with the question of why God does not proclaim “it was good” at the end of the second day of creation,
as God does at the end of all other days of creation. The midrash assumes that this absence indicates that one or more of the
phenomena created on the second day was, in fact, not good” - Rabbi Jill Jacobs

Questions to help you in your chevruta study:
Questions to help you in your chevruta study:

Why do you think God didn't declare "It was good" for the second day? What does God see as wrong? What was not good?
Why do the rabbis think that a schism (a split or division) is the reason it wasn't good?
Do you think there are any necessary schisms in our world that are there to keep things stable?
What is the stabilising force? Is it the divide? Is it the rain that moves water between the sea and the sky?
In this context, what do you think 'l'takein olam' means?

What is the text saying about Tikkun Olam?
How will the world be perfected? Who perfects it?
What will happen to the wicked of the earth?
Do you agree with the edited version (in blue) from Reform Judaism? Is it okay to
change the meaning of prayers? Why? What are the differences between the
texts?
Is either of the texts inspiring? Is it intended to inspire you into action?
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Another origin of the Tikkun Olam, here written as Tikkun HaOlam (Repairing the
world) is in Mishnah Gittin. In this part of the mishnah the rabbis look to clarifying rules
and laws to make them universal and without loopholes. Another part of this text
which we are focussing on but also includes the use of Tikkun HaOlam is when they
speak of divorce and how a man can go about getting one which you can find on the
source sheet.

Here you can find the story by Isaac Luria - and important sephardi kabbalistic thinker who lived from 1534-72 in Tzefat in what is now
northern Israel. Another notable kabbalist who lived at the same time as Luria in Tzefat was Shlomo Alkabetz who wrote Lecha Dodi.

ו׳:משנה גיטין ד׳
 אין פודין את השבויין יותר על כדי. יצא בן חורין,המוכר עבדו לגוי או לחוצה לארץ
 רבן שמעון. מפני תקון העולם, ואין מבריחין את השבויין. מפני תקון העולם,דמיהן
 ואין לוקחים ספרים תפלין ומזוזות מן הגוים. מפני תקנת השבויין:בן גמליאל אומר
 מפני תקון העולם,יותר על כדי דמיהן.

At the beginning of time, God’s presence filled the universe. When God decided to bring this world into being, to make room
for creation, God first drew in God's breath, contracting Godself. From that contraction darkness was created. And when
God said, “Let there be light” (Gen. 1:3), the light that came into being filled the darkness, and ten holy vessels came forth,
each filled with primordial light.

Mishnah Gittin 4:6
[With regard to] one who sells his slave to a non-Jew or to someone outside
Eretz Yisrael, [the slave automatically] goes free. We do not ransom captives
for more than they are worth, due to Tikkun HaOlam. We do not help captives
escape, due to Tikkun HaOlam. Rabban Shimon ben Gamliel says: "[It is] due
to the enactment of the captives. We do not buy sefarim [Torah scrolls or holy
books], tefillin, and mezuzot from the non-Jews for more than their worth, due
to Tikkun HaOlam.

Questions to help you in your chevruta study:

What is the text saying? What is the motivation for not paying a higher ransom for
captives?
Do you agree with R. Gamliel's rulings?
What is the legal function of Tikkun HaOlam as a legal principle?
Can you think of a modern application of this principle?
See another text about divorce law on the Sefaria source sheet which applies
the same principle of 'mipnei Tikkun HaOlam'

For many modern Jews, the term tikkun olam (repairing the world) has become a code-phrase synonymous with social and
environmental action... this idea is rooted in the last great myth infused into Jewish tradition... in the sixteenth century by... Rabbi Isaac
Luria of Safed, known as the Ari (1534-1572)... [called] “The Shattering of the Vessels” (shevirat ha-kelim).

In this way God sent forth those ten vessels, like a fleet of ships, each carrying its cargo of light. Had they all arrived intact,
the world would have been perfect. But the vessels were too fragile to contain such a powerful, divine light. They broke
open, split asunder, and all the holy sparks were scattered like sand, like seeds, like stars. Those sparks fell everywhere,
but more fell on the Holy Land than anywhere else.
That is why we were created — to gather the sparks, no matter where they are hidden. God created the world so that the
descendants of Jacob could raise up the holy sparks. That is why there have been so many exiles — to release the holy
sparks from the servitude of captivity. In this way the Jewish people will sift all the holy sparks from the four corners of the
earth.
And when enough holy sparks have been gathered, the broken vessels will be restored, and tikkun olam, the repair of the
world, awaited so long, will finally be complete. Therefore it should be the aim of everyone to raise these sparks from
wherever they are imprisoned and to elevate them to holiness by the power of their soul....

The Ari explained that whenever the Torah was studied or one of the commandments of the law fulfilled, some of the holy
sparks were raised up... Now, for the first time, the Ari proposed that there was a purpose to the mitzvot, the
commandments, beyond serving God’s will. Studying the Torah, observing the law, healing the ills of the world, or
performing good deeds all made it possible to gather the sparks, and thus fulfil the great mitzvah of tikkun olam
.- Prof. Howard Schwartz, "How the Ari Created a Myth and Transformed Judaism", Tikkun Magazine, 2011

Questions to help you in your chevruta study:

Mishnah Gittin and
Shevirat Hakelim

Do you understand the story? What does it mean?
Why are there ten holy vessels? These are linked the '10 Sfirot' of Kabbalah (different attributes of God)
Do you like this story? Does it resonate with you?
What do you think about it being the task of the Jewish people to gather the shattered vessels?
Do you think it is just ethical actions that are actions of repairing the vessels or also ritual and spiritual mitzvot?
What are the implications of this story to your life?
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TORAH TO TIKKUN OLAM: WHERE DOES OUR
FAVOURITE PHRASE COME FROM?
ARE WE DOING IT JUSTICE?

Elinor Knox and Noam Solomons-Wise in chevruta with Rabbi Daniel Lichtman
Tikkun Olam is our favourite phrase in RSY-Netzer and progressive Jewish
circles. It is also, in our experience, the ideological pillar of our movement with
which the most chaverimot strongly identify. When curating the choveret, we
wanted to open up a discussion about ‘Tikkun Olam’ and its origins. Is it merely a
Jewish name for a secular action? Or is it something that is embedded in our
heritage and dialogical tradition?

Can we make our actions of Tikkun Olam more rooted in our Judaism? Are
we doing justice to the original intentions of the term Tikkun Olam?
The following is a series of texts which use the words ‘Tikkun Olam’ or related
phrases from Jewish literature. We (Eli and Noam) had the privilege of studying
these texts and the history of the phrase 'Tikkun Olam' with Rabbi Daniel Lichman
before coming together to write a dialogical (conversational) response to these
texts, inspired by the debates of the Rabbis of the Talmud.
We encourage you to read the texts and grapple with them first yourselves. For
this purpose you will find the texts accompanied by some questions and thinking
prompts on the previous page of the choveret and a guide for doing this study in
chevruta (studying in pairs) format. We (Eli and Noam) studied these texts in
chevruta before writing our conversation.
Below you can find the dialogue between Noam and Eli.
Here you can find a source sheet on Sefaria with all the texts we have used
alongside a few others (sources and critiques) we thought are interesting and
worth a read if you are extra curious!
And here you can find an excellent article by Rabbi Jill Jacobs on this topic.

About Rabbi Daniel
Rabbi Daniel Lichman is rabbi of Makor Hayim a new shul in the West Hampstead/Kilburn/Willesden
Green area. The name - meaning 'source of life' - reflects the community's purpose of bringing people
alive through connection with Torah, Jewish ritual and a caring community.
About Elinor
Elinor is an RSY-Netzer bogeret and graduated Shnat Netzer Nof (5777). She finds studying Jewish
text a wonderful challenge and enjoys the freedom and exploration of thought it allows her.
About Noam
Noam is an RSY-Netzer bogert and graudate of Shnat Netzer Perach. He loves Jewish text study and
is passionate about learning and teaching about Judaism.

Tikkun Olam

1.
Elinor: It's interesting how the notion of needing to repair the
world comes after God created the divide in the first place, in a
way that humans can never fix in a sense as we will never be
able to bridge a divide between sky and water. God does this
knowingly as God doesn’t state that it is good. Maybe it is seen
as not good nor physically viable because God is having to be
separated from the earth and put into the sky. Perhaps then
when Rabbi Jill speaks of physical preservation of the world she
is looking to 'l’takein Olam' being only achieved once the skies
and waters (earth) are reunited once, perhaps the messiah
comes. Which is often only seen as possible once people are
good again, hence we go back to the more traditional concepts
of Tikkun Olam being about doing good in the world by for
example completing Mitzvot.

3.
Elinor: Noam makes a really key point and I think the parallels to
today's society are very blatant. It does feel odd that God
perhaps created divides on purpose even if they aren't good.
One thing I do think however is that God did still create rain.
Water then can be transferred from the heavens to the water
then of course evaporated back up to the heavens as part of the
water cycle. Perhaps the only reason why the sky/water divide is
'stabilising' is because there is transfer between the two. Maybe
when we look at ‘l’takein olam’ and this in modern day context
maybe it shows a world that appreciates differences between
people - as God is different to mortal man. The schism leads to
a world which recognises and celebrates differences between
people but this joy of difference only comes when there is
communication and a two way conversation and mutual
appreciation of one another. Then ‘l’takein olam’ can physically
be achieved cause it involves humans physically putting in the
effort to repair the world through a Martin Buber esc 'I-Thou'
mindset,
instead of them isolating themselves to their
communities with little trust or want to know what's on the other
side of the social schism.

Remember to look at the Chevruta study page
to do this learning yourself!
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Here you will find two verses from Bereishit (Genesis) followed by an explanation from
Midrash Rabbah (around 200CE) for the fact that the 2nd day of creation is the only one
which does not end with God declaring "It was good".

ש֖ר מֵ עַ ֣ל
ֶ ׁ ֲמיִם א
ַ ּ֔ שר ֙ ִמ ּ ַת ַ֣חת לָ ָר ִ֔קיעַ ו ּבֵ ֣ין ַה
ֶ ׁ ֲמ֙יִם ֙ א
ַ ּ ת־ה ָר ִקיעַ ֒ ַוי ּ ְַב ֵּד ֗ל ֵ ּב ֤ין ַה
ָ
ֶש אֱ ל ִֹהים֮ א
ׂ ַַויַ ּ֣ע
כֽן׃
ֵ לָ ָר ִק ֑יעַ ַוֽי ְִהי־
Genesis 1:7

God made the expanse, and it separated the water which was below the expanse
from the water which was above the expanse. And it was so.
שנִ ֽי׃
ֵ ׁ שמָ ֑יִם ַוֽי ְִהי־עֶ ֶ֥רב ַוֽי ְִהי־ב ֹ ֶ֖קר י֥וֹם
ָ ׁ ַַוי ּ ְִק ָר ֧א אֱ ל ִֹה ֛ים ֽ ָל ָר ִק ֖יע
Genesis 1:8
God called the expanse Sky. And there was evening and there was morning, a second
day.
 רבי יוחנן תני לה בשם רבי יוסי ב"ר, למה אין כתיב בשני כי טוב,ויעש אלהים את הרקיע
 שנאמר ויהי מבדיל בין,רבי חנינא אומר שבו נבראת מחלוקת... ,חלפתא שבו נבראת גיהנם
 מחלוקת, א"ר טביומי אם מחלוקת שהיא לתקונו של עולם ולישובו אין בה כי טוב,מים למים
“שהיא לערבובו על אחת כמה וכמה

And God made the expanse, and it separated the water that was below the expanse
from the water that was above the expanse. And it was so. God called the expanse
‘sky.’ And there was evening and there was morning, a second day.” (Genesis 1:7-8)
“Why is it that “it was good” is not written in connection with the second day? Rabbi
Yochanan said, and it was also taught in the name of Rabbi Yosi ben R. Halafta,
“Because on that day, Gehinnom [a source of punishment in the afterlife] was
created.”. . .Rabbi Chanina said, “Because on that day, a schism was created, as it is
written, “let it divide the waters.” R. Tavyomi said, “If because of a division made
l’taken olam and to stabilize it, ‘it was good’ is not written in connection with that day,
how much more so should this apply to a schism that leads to the confusion of the
world?” [Translation by Rabbi Jill Jacobs]
This is a text from Midrash Rabbah, a rabbinic commentary on the Torah (around 200CE)
that includes stories or explanations for missing information in the Torah. It describes an early,
more literal use of the term Tikkun Olam as ‘l’takein Olam’ (to repair the world).
“This particular midrash grapples with the question of why God does not proclaim “it was
good” at the end of the second day of creation, as God does at the end of all other days of
creation. The midrash assumes that this absence indicates that one or more of the
phenomena created on the second day was, in fact, not good” - Rabbi Jill Jacobs

2.
Noam: The Rabbis here state that the divide between the sky
and the waters is there ‘to repair the world and to stabilise it’
(‘because of a division made l’takein olam and to stabilise it’).
Here Rabbi Chanina talks of a physical, tangible fixing of the
world, not a spiritual tikkun. However, even though he perhaps
recognises this as necessary, he points out that God is
uncomfortable with this divide: not declaring “it was good”, and
therefore he asks, what will happen with other divides (schisms)
that are necessary for stabilisation but perhaps are not good,
“how much more so should this apply to a schism that leads to
the confusion of the world?” As Eli argues, perhaps these divides
can only be healed by the Messianic. For me, it raises interesting
questions about our world today: are there necessary schisms or
separations in our world that must exist in order for there to be
stability? How can they be necessary if they are not good?
Therefore, is it naive of us to view ‘Tikkun Olam’ as repairing the
world so it is perfected with no divides (as the Aleinu uses the
term) or is the world much more complex? Maybe we have to sit
with uncomfortable realities? Or must we deconstruct stabilising
schisms in order to rebuild a more just world?

GENESIS
AND
MIDRASH
RABBAH

Tikkun Olam
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1.
Noam: The original Aleinu text views Tikkun Olam as the perfecting of the world ‘l’takein olam’. The original text declares the idea that the perfect world will be one
free of idolatry. Although we may take this to mean the literal worship of religious
idols such as carved stone monuments, we can also take this to mean anything
which is straying from the path of divinity. What I mean by this is anything which
distracts us from the good work - actions and deeds that are rooted in genuine, kind
and just human interaction. It is idolatrous to spend time worshipping ‘material things’
(as the Progressive alteration names it) such as the new iPhone, branded trainers, or
bubble tea. Believing these are important or can ‘save us’ from our suffering is a form
of idolatry and one that our consumerist society tries to get us to believe. Have you
ever felt that buying or having something will make you happier, less afraid, suffer
less? Most of us have. The Aleinu’s vision of Tikkun Olam is a world without these ‘I-It’
relations, as Buber puts it, and rather a world where our relationships are constantly
considering others as whole and complex people (Buber names this ‘I-Thou’
relations), and not just as a means to an end (an idolatrous way of treating people
and certainly a way we treat many people we interact with in society).
Interestingly, the Aleinu’s vision of Tikkun Olam, in both texts, includes a sudden and
violent moment where ‘prejudice and superstition shall at last be cut off’ (as the
RJUK translation puts it) or ‘ removing detestable idolatry from the earth, and false
gods will be utterly cut off’ (as this translation puts it). This idea is unique here
because it does not suggest that slowly over time the world will undergo Tikkun repair and become perfected, but rather that it may come about suddenly. Perhaps
this sudden violent transition is appealing to you? But then the question also arises,
what happens to all those who are bad? Is it suggesting to get rid of people who we
deem as ‘bad’? And how do you decide who is ‘bad’ who is ‘not bad’ and who is
‘good’.
3.
Noam: Despite the differences between our two versions of the texts and a framing
we may find problematic, in essence, I think the Aleinu is a prayer that exists to
compel us to live our lives constantly enacting deeds and relationships of repair, of
tikkun, and for us to continually strive to create the world of perfection that the Aleinu
envisions by actions of Tikkun in our everyday lives.

Make sure to look out for the differences
between the new Reform prayer and the
original text.

This is from the second paragraph of the Aleinu prayer written
for Rosh Hashana. It became so popular that it was put in every
service. Below you will find first the original version (p.311 of RJ
siddur) of the text and then the adapted version (in blue)
created by Reform Judaism that we use today and can be
found on page 313 of the siddur. It is worth reading both to see
the differences.

ָ עַ ל ּכֵן נְ ַקוֶּה ְּל
ך ְייָ אֱ ל ֹהֵ ֽינו ּ לִ ְראוֹת ְמהֵ ָרה ְּב ִת ְפאֶ ֶֽר
ִכ ֵָרתו ּן לְ ַת ֵּקן
ּ ְהאֱ לִ ילִ ים ּכָרוֹת י
ָ לו ּלִ ים ִמן ָהאָ ֶֽרץ ו
ּ עֻ ֶז ּ ָֽך לְ ַהע ֲִביר ִ ּג
ָ ֽך לְ ַה ְפנוֹת אֵ ֽ ֶל
ָ ֶשר י ְִק ְראו ּ ִב ׁ ְשמ
יך
ָׂ ָ ְוכָל ְּבנֵי ב:ש ַּדי
ַ ׁ עוֹלָ ם ְּבמַ לְ כו ּת
ְך ִּתכְ ַרע ּכָל ֶ ּב ֶֽרך
ָ ְֹשבֵ י ֵתבֵ ל ִ ּכי ל
ְ ׁ  י ִ ַּכֽירו ּ ְוי ְֵדעו ּ ּכָל יו:ּכָל ִר ׁ ְשעֵ י אָ ֶֽרץ
ָ
ָ  לְ פָ ֶנ:שבַ ע ּכָל לָ ׁשוֹן
ֽיך ְייָ אֱ ל ֹהֵ ֽינו ּ יִכְ ְרעו ּ ְוי ִּפֽוֹלו ּ וְלִ כְ בוֹד ׁ ִש ְמך י ְָקר
ָ ּ ׁ ִּת
לם
ָּ כ
ֻ ּ ִיק ְּבלו
ַ  ו:ּ ִת ֽנו
ֵּ י

Therefore we put our hope in You, Eternal our God, that
we may soon see Your mighty splendor, removing
detestable idolatry from the earth, and false gods will be
utterly cut off, when the world will be perfected (l’takein
olam) through the Almighty's sovereignty. Then all
humanity will call upon Your Name, to turn all the earth's
wicked toward you. All the world's inhabitants will
recognise and know that to You every knee should bend,
every tongue should swear.
- Aleinu (Second Paragraph)

2.
Elinor: What strikes me most about the original text of the Aleinu is how
violent and forced it paints Tikkun Olam to be. It speaks of a perfected world
but one done through obligatory commitment not through humans
consenting to make themselves better and to do good to others. The notion
that to repair the world must be done without firstly an intentional decision to
see God as the only God strikes me as troubling, even more so as a Reform
Jew. I very much imbed my religious experience in a space where I do
religious deeds through the spirituality it brings not through the fear of ‘if i
don't do this something bad will happen’. Secondly, the notion that Tikkun
Olam only comes from believing in God as the one and only God instead of
the good deeds that an individual can do to make the world better is
troubling to me. Of course you could say that by believing that 'our God is the
only God' leads us to actively completing all other mitzvot which see us
actively help others. However if in the first place you see our God as the only
God due to the negative unconsenting way the Aleinu suggests it must come
from (if of course you haven't chosen it of your own free will first) seems to
be inauthentic and not entirely the point. To me, Tikkun Olam is a positive
joyous concept, obviously the work itself is a lot more difficult and
challenging. But if it stems from the forced commitment to jewish
monotheism in the barbaric language that the original aleinu suggests it sits
uncomfortably with me and limits the scope of what Tikun Olam can achieve.
Part of Tikkun Olam (when it is seen through the concentric circle model) is
Tikkun Atzmi - repairing yourself. What further worries me about the Aleinus
portrayal of Tikkun Olam is that it negates the individual choice hence
damaging one being able to repair themself because their engagement with
Tikkun Olam or the Jewish faith is not through choice. Therefore, can one
repair themselves when they are either forcibly monotheistic or branded as
evil. Is it therefore right to pray for a system of Tikkun Olam which doesn't
look to do justice to every individual soul on the earth?

Aleinu

Tikkun Olam

1.
Elinor: The thing that strikes me most about this text and
its notions of Tikkun Olam is how ‘Tikkun HaOlam’ sides
with not the individual and their safety and wellbeing e.g.
helping them escape slavery or paying whatever it takes
to get captives back. Instead it looks to the wider systems
of society. It says that it is much better to deal with the
causes of slavery and abduction even though it is harder
to bring those wider systems down, as opposed to
helping the symptoms of these issues which can involve
easier actions of helping an individual or paying a little
extra money. This I think is incredibly relevant to today's
society, to see Tikkun Olam, the process of repairing the
world, as a focus on bringing down damaging systems
that cause inequality. This, to me, is a much more
effective method than one which looks to appease
actions (that are part of the system) that we don't like.
That isn't to say immediate aid is not needed and it is true
that can alleviate instant pain and distress. But the fact
that Tikkun HaOlam, as is in Jewish text, is there to
remind us of the systemic and systematic problems in the
world we live in to me it is empowering.
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Another origin of the Tikkun Olam, here written as Tikkun HaOlam (Repairing the
world) is in Mishnah Gittin. In this part of the mishnah the rabbis look to clarifying
rules and laws to make them universal and without loopholes. Another part of this
text which we are focussing on but also includes the use of Tikkun HaOlam is when
they speak of divorce and how a man can go about getting one which you can find
on the source sheet.

ו׳:משנה גיטין ד׳
 אין פודין את השבויין יותר על כדי. יצא בן חורין,המוכר עבדו לגוי או לחוצה לארץ
 רבן שמעון. מפני תקון העולם, ואין מבריחין את השבויין. מפני תקון העולם,דמיהן
 ואין לוקחים ספרים תפלין ומזוזות מן הגוים. מפני תקנת השבויין:בן גמליאל אומר
 מפני תקון העולם,יותר על כדי דמיהן.

Mishnah Gittin 4:6
[With regard to] one who sells his slave to a non-Jew or to someone outside
Eretz Yisrael, [the slave automatically] goes free. We do not ransom
captives for more than they are worth, due to Tikkun HaOlam. We do not
help captives escape, due to Tikkun HaOlam. Rabban Shimon ben Gamliel
says: "[It is] due to the enactment of the captives. We do not buy sefarim
[Torah scrolls or holy books], tefillin, and mezuzot from the non-Jews for
more than their worth, due to Tikkun HaOlam.

Mishnah Gittin

2.
Noam: This notion as the Rabbis in Mishnah Gittin say enacting something or
rather, not enacting something mipnei (because of/due to) Tikkun HaOlam*, is a
particularly interesting and altruistic approach to Tikkun Olam. It doesn’t matter if
the person who is held captive is the most senior Rabbi, your sister or even the
prime minister, the Rabbis argue that it is not okay to sacrifice the safety of others
for the redemption of one individual. The State of Israel in recent years has acted
in opposition to what the Rabbis argue here. When Israeli soldiers have been
kidnapped, prominently and recently the kidnapping of Gilad Shalit who was
“captured in June 2006 in a cross-border raid through a Hamas tunnel. He was
released in October 2011 in a controversial exchange for 1,027 Palestinian
prisoners” - (Times of Israel). The State of Israel argued that each and every
soldier is of extreme importance to the State and therefore the government was
willing to release a large sum of prisoners (this is controversial since many had
caused direct harm to Israeli citizens) in exchange for Shalit’s life. According to the
Rabbis in Mishnah Gittin, Israel should not have released Shalit for this extremely
high price ‘mipnei Tikkun HaOlam’ since it raises the price on other captives and
convinces Hamas that they can be successful in regaining many of their
operatives from prison by capturing more Israeli soldiers. In this way, the Rabbis
stand in a utilitarian** ethical position, they argue for actions that protect the
greater good, in this case at the expense of an individual. This is a particularly
complex issue and there are wholly valid arguments for both sides, since the
Talmud (Sanhedrin 37a: 13) also states ‘to save a life is to save the entire world’
and since Shalit’s life was clearly at risk in the hands of Hamas a dichotomy exists
between these two sources in this scenario. However, since we are concerned
with the origins of the phrase Tikkun Olam, whilst we might consider both
positions to be just, we may say that only the Rabbis’ position and not that of the
State of Israel (in regards to Shalit) can be termed ‘Tikkun Olam’.
*we cannot translate this simply to ‘for the sake of repairing the world’ because
that imprints our own understanding onto the Rabbis’ words - we must read their
text in order to understand what they mean by ‘Tikkun HaOlam’.
**Utilitarianism is a system of ethics first notably proposed by John Stuart Mill.

Tikkun Olam

1.
Noam: Reading this story, we may choose to interpret it within our
current understanding of the term ‘Tikkun Olam’, our concept of
enacting repair, positive change and justice in the world. Yet, whilst
Rabbi Isaac Luria’s (The Ari's) story names Tikkun Olam as the
repairing of the broken vessels until all the shattered pieces are
together, he does not think of Tikkun Olam in the same terms as us
today. For Luria, Tikkun Olam means enacting Mitzvot
(commandments) with intention and not just enacting them simply
because God commanded us to do so. In this way Luria is referring
to all Mitzvot equally. As (small p) progressives today we often like
to make distinctions between what we would term ‘ethical mitzvot’
such as visiting the sick, or rules relating to the treatment of slaves,
and ‘ritual mitzvot’ such as putting on Tallit, or brachot for deeds
such as washing your hands. Luria argued that it quite clearly
wasn’t working just to be enacting all the mitzvot because he could
not see a progression towards the Messianic. Rather, Luria
envisioned that doing mitzvot with added intentionality that this
would bring the divine closer and build relationships with God. This
is what he viewed as Tikkun Olam.
We can also see this approach to not making distinctions between
'ethical' and 'ritual' mitzvot with Rabbi Joshua Heschel. He marched
with Martin Luther King in the civil rights marches and said he was
'praying with my feet', however, he did not distinguish between this
and actual dovening (praying). For R.Heschel one didn't replace the
other. Both were equally important.
Whilst this is not how we view the term today and Luria’s story can
be interpreted to suit our meaning of Tikkun Olam, I think it would
be interesting to consider whether our lives would be different,
different in a positive way, if we began to enact more mitzvot and
with intentionality. It is true that one consequence of an
interpretation of the Progressive Jewish theology of individual
informed decision making is that many of us only enact mitzvot
which they can see the purpose intention or beneficial outcome
before they do the mitzvah. This leads me to question, does that
mean we neglect a tonne of mitzvot which can only become
meaningful when we enact them on a regular basis? Perhaps for
many mitzvot it is in the doing of the mitzvah as a regular
practice in which we discover their significance to our lives.
Although this is mostly a debate for another time, I want to
encourage us, when we read the story of “The Shattering of the
Vessels” (shevirat ha-kelim) to consider how we could include
more or different mitzvot in our lives in an attempt to re-engage in a
particularly Jewish way with ourselves and our actions in the world
within the ultimate framework of healing ourselves, those around us
and the world, as Tikkun Olam.
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Here you can find the story by Isaac Luria - and important sephardi kabbalistic thinker
who lived from 1534-72 in Tzefat in what is now northern Israel. Another notable kabbalist
who lived at the same time as Luria in Tzefat was Shlomo Alkabetz who wrote Lecha
Dodi.

For many modern Jews, the term tikkun olam (repairing the world) has become a codephrase synonymous with social and environmental action... this idea is rooted in the last
great myth infused into Jewish tradition... in the sixteenth century by... Rabbi Isaac Luria of
Safed, known as the Ari (1534-1572)... [called] “The Shattering of the Vessels” (shevirat hakelim).
At the beginning of time, God’s presence filled the universe. When God decided to
bring this world into being, to make room for creation, God first drew in God's
breath, contracting Godself. From that contraction darkness was created. And
when God said, “Let there be light” (Gen. 1:3), the light that came into being filled
the darkness, and ten holy vessels came forth, each filled with primordial light.
In this way God sent forth those ten vessels, like a fleet of ships, each carrying its
cargo of light. Had they all arrived intact, the world would have been perfect. But
the vessels were too fragile to contain such a powerful, divine light. They broke
open, split asunder, and all the holy sparks were scattered like sand, like seeds,
like stars. Those sparks fell everywhere, but more fell on the Holy Land than
anywhere else.
That is why we were created — to gather the sparks, no matter where they are
hidden. God created the world so that the descendants of Jacob could raise up
the holy sparks. That is why there have been so many exiles — to release the holy
sparks from the servitude of captivity. In this way the Jewish people will sift all the
holy sparks from the four corners of the earth.
And when enough holy sparks have been gathered, the broken vessels will be
restored, and tikkun olam, the repair of the world, awaited so long, will finally be
complete. Therefore it should be the aim of everyone to raise these sparks from
wherever they are imprisoned and to elevate them to holiness by the power of
their soul....

The Ari explained that whenever the Torah was studied or one of the
commandments of the law fulfilled, some of the holy sparks were raised up...
Now, for the first time, the Ari proposed that there was a purpose to the mitzvot,
the commandments, beyond serving God’s will. Studying the Torah, observing
the law, healing the ills of the world, or performing good deeds all made it possible
to gather the sparks, and thus fulfil the great mitzvah of tikkun olam
.- Prof. Howard Schwartz, "How the Ari Created a Myth and Transformed
Judaism", Tikkun Magazine, 2011

2.
Elinor: This story and its explanation for Tikkun Olam raises several
points for me. The first leads on somewhat from Noam’s point; when
looking at various mitzvot whether they weigh equal amounts or not,
is that by doing good are we aiming to get back to a time when the
vessels were whole - was there once a perfect world where the
goodness or light was stably held? Is the point of doing mitzvot to
repair the world to what it used to be? This also suggests that there
is the possibility of a completely whole and perfect world, or are we
by restoring these vessels building a world that could never have
been as the vessels could never hold the light? I personally prefer the
latter, it seems impossible that the world as it stands today with
globalisation, the development of technology and the social
constructions of pretty much any concept from gender to the
alphabet, could ever return to the perfect state the vessels would
have existed in. This could bring into question the very notion of the
phrase ‘Tikkun Olam’, for are we looking to repair or create a
perfect world? I would argue that perhaps the story has the
answer for us. When reading the story I find it very odd that God
doesn't, from the start, make the vessels strong enough to hold the
light. For surely as the almighty God has the power to build strong
enough ships? This may suggest that the world has never been
perfect enough to contain the ships, that God intended never to
have a perfect world for human beings to build back to. Instead the
light has been spread around the world for us to find in order to build
a perfect world. Note here that this isn't the westernised dream of
democracy or a method akin to colonisation. Instead we are in a
state of repair, to build a utopia which never existed but requires
every individual to do their part to find the light, find divine inspiration
and make the choice to do better.
It is important to also recognise that repairing the world isn’t a linear
process, we cannot assume that by doing one good deed (Mitzvot)
or by finding one shard of light that someone somewhere else hasn't
just done a bad deed and lost a piece of light. Something that I like
about this story is that it gives time for this process, it is only once the
vessels have been restored but it doesn't demand that of one
generation or give a time scale. Instead it simply asks us to be good
people of our generation (similar to God’s decision to pick Noah) to
take up the duty of Tikkun Olam. Its like what Rabbi Tarfon says ‘ It is
not your duty to finish the work, but neither are you at liberty to
neglect it’ (Pirkei Avot 2:16). It puts the emphasis on us as Jews
performing Tikkun Olam without the weight that things will get better
immediately, yet gives the reader optimism that perhaps one day the
vessels will be restored and that ‘Tikkun Olam, the repair of the
world, awaited so long, will finally be complete’
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LGBT+ INCLUSIVE
EDUCATION IN JEWISH
LIFE
Jack Lubner
“Any maintained school shall not intentionally promote homosexuality as a pretended family relationship.” These
were the words of Section 28 of the Local Government Act 1988, introduced by Margaret Thatcher, in her effort to
crack down on what she saw as “children’s inalienable right to be gay”. LGBT+ children were told they were other,
unacceptable, their identity “pretended”. A generation of children in Britain grew ashamed of who they were.
Section 28 was only repealed seventeen years ago, in 2003. It was still in force in the lifetimes of most people
reading this.
If 1988 was one of the worst turning points in British LGBT+ history, 2020 has the potential to be a more positive
one. From September this year, new legislation on LGBT+ inclusive relationships and sex education (RSE) will
come into effect. This covers all schools - state, faith and private. Primary schools will teach LGBT+ inclusive
relationships education, where children will learn about different family structures - not just a heteronormative
nuclear family. In secondary schools, teenagers will receive fully LGBT+ inclusive sex education. Section 28 is
nowhere to be seen, right?
Not quite. In May 2019, two Birmingham primary schools which had started RSE early - Anderton Park and
Parkfield - started to see protests at the school gates. For six weeks, teachers and children had to walk through an
angry mob, just to get to school. The organisers of the protests didn’t even send their children to the schools they
were protesting outside, but it didn’t stop them from shouting “Let kids be kids” and “Adam and Eve not
Adam and Steve” through a loudhailer.
While the 2019 protests in Birmingham came from reactionary elements of the Muslim community, it is by no
means a problem specific to that community. Closer to home, orthodox and Haredi Jewish schools have been
signalling that they will reject the new legislation and are seeking loopholes to get around it. Chillingly, the new
mayor of Barnet has supported strictly Orthodox schools in this and has even called for them to take to the streets
in protest.
A recent investigation found that over 75% of faith schools in the UK don’t teach LGBT+ education impartially.
While there are some pioneers like JCoSS, who have already begun teaching inclusive RSE, the fact remains that
chanichimot coming on Jewish summer camps are disproportionately likely to have gone to schools with
insufficient or no inclusive RSE. This puts a special responsibility to educate chanichimot for RSY leaders.
I didn’t join RSY until Israel Tour but I remember being twelve years old on another Jewish summer camp.

Tikkun Olam

81

There was a dorm time where the madrich asked each chanich to go around and say what they looked for in their
‘ideal girl’. I remember hoping the fire alarm would go off so the conversation would end before it came to my turn. I
remember wondering if something was wrong with me, whether my friends would still like me if I came out. I
internalised a lot of homophobia that years later I’m still working to undo.
As madrichimot, we’re in a position of huge responsibility. We know that leaders and the camp culture can have a
significant impact on chanichimot in years of their life which are so vital to their development.
Even though I was only on the other camp in 2014, a fair bit has changed in the six years since. It feels like we are
better equipped to educate on LGBT+ issues and promote LGBT+ equality. However, that is only true so long as
there is an active commitment from madrichimot to learn and teach about the LGBT+ community. When I led on
Shemesh 5778, we had a problem with LGBT+phobia at the start of camp but we were able to address this with
education, delivered quickly after complaints from chanichimot who felt uncomfortable.
The two aspects to this education that seemed to have the biggest impact were personal experiences and LGBT+
history. Everyone, especially younger people, relate far better to a person explaining what it’s like to be LGBT+ than
to statistics. If you can, try to share those experiences so the chanichimot can gain a new perspective. If no one is
able or comfortable to share their experiences, there are online resources. To promote the roll-out of inclusive
RSE, I launched the LGBT+ Youth Stories website earlier this year which publishes the experiences of young
LGBT+ people. The testimonies on there could be useful as a direct resource for chanichimot or to help
madrichimot writing peulot.
LGBT+ History is also a great way to promote better understanding of LGBT+ issues. If chanichimot understand
how recent LGBT+ rights are and how hard-won they were, they’re more likely to appreciate the importance of
protecting those rights. Knowing that LGBT+ rights can be rolled back, as they were in Section 28 and even today
with proposed regressive reforms to the Gender Recognition Act, makes it clear how fragile these rights can be.
To me, justice and equality go hand in hand. A just and fair camp experience is one where all participants feel
equally able to take part and have fun, regardless of their sexuality. When the outside world puts LGBT+ people at
a disadvantage, it falls to us as leaders to make up the gap.

About Jack
Jack Lubner is a leader on RSY-Netzer and a LGBT+ activist. He is currently
Youth Officer for LGBT+ Labour where he has been campaigning on LGBT+
inclusive education and progressive reform to the Gender Recognition Act.
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CORONA AND SOCIAL
JUSTICE IN A DIFFERENT
WORLD
Lauren Blum
ICOVID-19, coronavirus, The Ron, rona, Miss Rona, Ronny-V, you know the drill. The world hath changed, it’s
unprecedented. But, some things haven’t – there’s still plenty injustices knocking about and, it so just happens we
ideologically feel a responsibility to engage with them. So, let’s get thinking and acting!
How has corona affected the way we view our home?
(HINT: this can be used as a processing/reflecting peula, but, here’s my example!)

Questions to ask yourself/others:
How might this look different for different
people?
- People you know: Your parents, siblings,
friends
- More generally: people who are vulnerable,
people who live with someone who is
vulnerable, people who live in city centres,
people who live “in the middle of nowhere”,
older people, younger people etc.
How do you feel about your two images?
Are
you
happy
about
their
similarities/differences?
Do you think there’s any changes you
could try to make to have more control
over your different spaces?
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How has corona affected the ways we interact with our family, friends and community? How has it
impacted on some people more than others?
This is HUGELY personal and HUGELY universal at the same time!
Let’s just draw this one out … (for visual thinkers this works A TREAT, but, some people would rather talk about it,
some people would rather listen to others talk about it, and some people might find this all a bit overwhelming. All of
the above and more are okay, just bear this in mind as you go!)

Questions to ask yourself/others:
Which of my thoughts are
personal to me, and which are
part of a shared experience?
Which of these interactions
have I found positive and
which have I struggled with?
What can I do to celebrate
and enjoy the positive
changes?
How can I stay grounded
despite the challenges
presented by the less
favourable interactions?

How has the pandemic and the economic consequences affected social justice?
Below you’ll see some headlines and some snippets from various news sources. Feel free to use them as a
launchpad into discussions, enquiring, collaborative thinking and more!
‘One of the first surveys conducted among charities on the impact of
coronavirus suggested that 43% expected demand for their services
to rise.’
'The charity Refuge, which runs the National Domestic Abuse helpline, said there had been a 25% increase in calls
and online requests for help since the lockdown began in the UK.’
‘those aged 65-74 are more likely to volunteer than any other age group. They could be more seriously affected by
the virus’
Over £8 billion per year is donated by the UK public to charities each year.’
Funders such as the Big Lottery have made dedicated funding available and the National Emergencies Trust
appeal on coronavirus raised £16 million in its first two weeks.’
‘Oxfam is already taking drastic measures to preserve funds, furloughing two-thirds of its UK staff.’
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Two-thirds [of locally based charities] were unable to
furlough staff because this would mean having to stop
providing services.’
‘The [financial] crisis would undermine the charity sector’s ability to nurture and encourage the upsurge of
volunteering and community spirit that has emerged over the past three months.’
‘Based on Pro Bono’s weekly tracker survey…Two in five [charities] said the biggest issue was the impact
of physical distancing on their ability to deliver services.’
INSTAGRAM PAGES TO FOLLOW

@wipbee

@immy.keys

@hey.alma

Some extra spice:
Make a podcast club – listen simultaneously and discuss what you think
- Irresistible: an American community of practice in collective healing and social change – they have LOADS of
resources but, here’s my recommendation…
- Podcast: Organizing in a Pandemic: Disability Justice Wisdom
- Follow on Instagram @irresistible_movements
Youth and Young Adult Volunteering organised through PJS
- Sign up here
Follow on Instagram some social justice spaces/new conversations
- @theguerrillafeminist - feminist humour, on point, and educational
- @lgbt_history - an incredible photograph archive paired with a FAB insight into the history books of the
LGBTQ+ community
- @thenampministry - a celebration of naps as a form of resistance to our hyper-focused, productivity
motivated mindsets
- @xiyebeara - 18-year-old, female, Mexican activist now based in New York
- @themyopiaproject - Making academia more inclusive by crowdsourcing cultural works by marginalised voices.
About Lauren
Lauren grew up in Radlett Reform Synagogue, and has been involved with Reform Synagogue Youth
(RSY) Netzer, the youth movement for reform jewish youth, ever since going on Israel Tour in 2013.
She graduated from Oxford University in 2018 having studied Human Sciences, and has a keen
interest in public health. Since completing the hadracha (leadership) course with RSY-Netzer in
2013/14, Lauren has spent every summer leading with RSY-Netzer and, in 2018, led on Israel Tour.
Since graduating, Lauren spent a year travelling the Spanish speaking world, immersing herself in the
culture and learning the language and is currently a Movement Worker at RSY-Netzer.
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RSY-NETZER TIKKUN SUPERSTARS!
CLITBAIT, Lilah Hyman

WHAT'S A POUND? (WAP), Lauren Blum

What it is about, what are the issues it's tackling?
Clitbait is an intersectional feminist website and community that aims at creating a safe space for
marginalised genders of all backgrounds to have their voices heard. Clitbait tackles issues of gender
inequality (feminist issues) with an intersectional lens and aims to create an atmosphere of solidarity and
support. Intersectional feminism aims to fight against the multiple layers of inequality that an individual may
face. E.G: A black woman experiences discrimination on account of her race as well as her gender. We
should know when to step back to allow other voices to be heard.

What is it about? What are the issues it’s tackling?
I founded ‘What’s a Pound?’ whilst studying at the University of Oxford. I wanted to find an intersection
between students’ enjoyment and social responsibility. Due to the vast number of balls and events that
happen each year, I realised that there was a need to harness this huge charitable potential. By asking event
committees to pledge that their event will add £1 to every ticket they sell, and donate this £1 to charity, we
are helping to normalise giving and show the impact that we as a collective can have. At WAP we
encourage event committees to donate to local charities that support the homeless, recognising the
disparity that exists in university towns. However, we encourage each committee to select a charity that
resonates with their attendees. Now 3 years old, WAP has spread to 7 universities across the UK, launched
a sister branch known as ‘Who Gives a Buck?’ in Australia, and raised over £40,000 for charity and
counting.

Links to more resources
Our website: clitbait.co.uk
Instagram: @clitbaitblog (most active) - feel free to DM with any Qs.
Facebook Page: Clitbait
How can others get involved?
Get involved by coming to our events, taking part in our projects and/or submitting content to
clitbaitblog@gmail.com. We love receiving new content (poetry, artwork, articles or reflective letters to your
past self): http://www.clitbait.co.uk/getinvolved/. We have monthly themes if you fancy writing/ creating
something but want more of a clear focus. Our facebook page’s ‘Events’ section can notify you on our
upcoming events, which right now are virtual.
What's your advice for people who want to start their own project?
It sometimes feels daunting bringing more people in. You might worry that they will change your project’s
concept. However, the reality is that the more perspectives and ideas thrown into the mix and work
delegated, the more likely the project will grow.

About Lilah
Lilah is a third year History student at The University of Edinburgh, a co-founder of Clitbait and a bog of
RSY-Netzer. She loves the sense of community the movement brings and the opportunity it provides to
have meaningful discussions with like minded young people, whether this is when leading or with fellow
madrichim. One of her favourites being a 'nature vs nurture' debate, with a wonderful Garinim tzevet. She
loves a 'this-isn't-chicke'n burrito and can make a banging aperol spritz.

What’s a Pound? Making a difference one pound at a time.
Links to more resources and social media – drop us a message on Instagram or Facebook, or
message me!
Instagram
Facebook
Whatsapound.com

About Lauren
Lauren grew up in Radlett Reform Synagogue, and has been involved with Reform Synagogue Youth (RSY)
Netzer, the youth movement for reform jewish youth, ever since going on Israel Tour in 2013. She graduated
from Oxford University in 2018 having studied Human Sciences, and has a keen interest in public health.
Since completing the hadracha (leadership) course with RSY-Netzer in 2013/14, Lauren has spent every
summer leading with RSY-Netzer and, in 2018, led on Israel Tour. Since graduating, Lauren spent a year
travelling the Spanish speaking world, immersing herself in the culture and learning the language and is
currently a Movement Worker at RSY-Netzer.
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LGBT+ Youth Stories

STUDENTS SAVING OUR THEATRES, Joshua Baumring-Gledhill

I launched LGBT+ Youth Stories in March this year as a way of sharing the lived experiences of young LGBT+ people,
so that more people can understand why legislative change is still needed. The two focuses of the website are on the
roll-out of universal LGBT+ inclusive relationships and sex education (RSE) and on progressive reform to the Gender
Recognition Act 2004 (GRA).

I'm Josh and along with two other members of Wawick University Drama Society, I have set up
a campaign called 'Students Saving Our Theatres' which is trying to raise money for regional
theatres affected by Coronavirus. We have brought together drama societies from 21 different
universities so far for 5 weeks of fundraising, with each drama society supporting a different
regional theatre and we intend to split the money equally between all the theatres we are
supporting.

From September this year, it will be mandatory for all schools - state, faith and private - to teach about LGBT+ family
structures, sex education and LGBT+ issues. While this is a great step forwards, the move has already been met with a
backlash from some socially conservative and religious groups - most notably outside Parkfield and Anderton Park
Primary Schools in Birmingham. There is still a lot of work to be done on winning the argument of why RSE is so
important and I hope that the testimonies on the website can play a small part in convincing people.
The Gender Recognition Act, while groundbreaking when it passed into law in 2004, is in desperate need of reform. A
reform that would have extended the rights of trans and non-binary people was proposed in 2017 but the Government
has very recently suggested that these plans could be dropped and that those rights could be reduced. About a month
ago, I expanded the website to include the testimonies of young trans and non-binary people and the problems that
arose from navigating the provisions of the current GRA. Trans and non-binary voices are too often not heard and I
hope that LGBT+ Youth Stories can provide a platform for their experiences to be heard and shared.
I launched and organised the website in my capacity as Youth Officer of LGBT+ Labour, however, its origins are
actually in RSY-Netzer. When I led on Shemesh 5778, we had a problem with casual LGBT+phobia at the start of camp.
To try deal with this, I gave a short speech to the camp and then ran two issues sessions where I shared my own
experiences of what it’s like to be gay and explained why homophobia and slurs can be so damaging. It was very
effective in increasing the chanichimot’s understanding of why such behaviour is unacceptable and they genuinely
made an effort to be as inclusive of LGBT+ people as possible. Two years later, the website has published around 40
testimonies from young LGBT+ people and is already being used as an educational resource. To complete the circle, I
want to promote the website among RSY madrichimot, so that it can be used as a resource for educating on LGBT+
issues - either directly for chanichimot or as contextual information for madrichimot planning a peulah.
If you have a chance, please check out the website (lgbtqyouthstories.com) to learn more about the legislative changes
we’re campaigning on and to read the very powerful and moving testimonies of young LGBT+ people in the UK today.
About Jack
Jack Lubner is a leader on RSY-Netzer and a LGBT+ activist. He is currently Youth Officer for LGBT+ Labour where he
has been campaigning on LGBT+ inclusive education and progressive reform to the Gender Recognition Act.

We have a crowdfunder which can be found here
We have a Facebook page an Instagram page and a Twitter feed.
There will be 5 weeks of challenges and an online scratch night where people can send in
videos of themselves performing which will be broadcast on youtube on the 19th July. We have
been lucky enough to be featured in articles on Whatsonstage, the Stage.com and London
Theatre Direct and we are currently nearly 20% towards our £10,000 goal.
To get involved please send clips of your performances to studentssavetheatres@gmail.com,
participate in our challenges, sign petitions for the government to better support the arts in this
pandemic or donate to our crowdfunder.
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JUSTICE OF THE SELF
Ella Janner-Klausner
Knowing Thyself, Honouring Thyself, Doing Thyself Justice
Judaism has no finite destination. Judaism is an ever-changing, dynamic, evolving culture. We as a people
have adapted and continue to adapt where and how we pray, how we think and our structures continually as
times change. Therefore, Judaism can never fully be “finished”. It is fluid and alive and constantly in flux. We
only need to look as far as our Jewish law to see this. The word for Jewish law is Halacha, which translates to
“walking” – not to “walked”. It is a continual action.
In my view, humans are quite the same. Constantly changing and consolidating new experiences, evolving day
by day. So what can it truly mean to “know yourself”? In my view, this self-knowledge also is not a finite
destination but rather a dynamic knowledge that requires continual attention and “checking in”.

There are many ways to frame and do this “checking
in”. Arguably as many ways as there are people! One
of the framings that I have found most helpful is that of
personal boundaries; internal guidelines around what
sort of treatment from yourself and others you will
allow. This can mean so many things – check it out:
Learning your boundaries can be a challenging,
enriching and empowering journey. Hints that your
boundaries are being crossed can be subtle, such as a
sense of exhaustion following certain conversations or
more explicit, such as sudden anxiety after watching a
certain type of television or movie. It can even be
evident in the way you find yourself treating and talking
to those around you. What is that saying about the
kind of space and interaction you’re needing? Taking
time to ask yourself how you’re feeling in your mind
and body and listening to the answer is key to learning
your boundaries, as fixed or evolving as they may be –
and doing yourself justice.
Learning your boundaries is one thing. But implementing them and advocating for them is another thing!
Another thing which can be challenging, enriching and empowering as well. It isn’t always comfortable to
acknowledge when you’ve disrespected a boundary for yourself, such as working too much and it also isn’t
always comfortable to let someone else know that they have crossed a boundary of yours, such as offloading
onto you without your agreement.
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I like to think of it as exercising a muscle – at first it can feel tough and even painful but the more you
practice it the stronger you become and the easier it can feel. Saying “no” to that social arrangement that
just feels like the one thing too much can actually be saying “yes” to yourself. And doing yourself justice.
I want to end by talking a little bit more about checking in with and attending to one’s own needs. This will
look different for everyone. As I said earlier, this could be a physical reaction such as exhaustion or anxiety
but sometimes we need external stimuli to act as springboards or reference points. Some ideas of this can
be writing in a journal and seeing what surfaces. Listening to different types of music can also be insightful
for this. Sometimes noticing a level of emotional dissonance or just “I’m not vibing this right now” when
listening to music that isn’t reflecting how you’re feeling can signal how it is you’re feeling in the first place.
Sometimes you might want to use that different energy to pull you out of a certain mood but sometimes you
want to listen to something that reflects where you’re at just right. Sometimes you want the former and then
the latter! This can be a great tool for self-reflection and connection.
The last but certainly not least form of checking in that I want to give attention to is a very practical one of
questioning whether your basic physical needs have been met. This serves as the foundation for clear
thinking and self-awareness.
I ask myself the following questions periodically and especially when I’m feeling a bit “off” and tending to
each helps me to move forward with intention.
Am I too hot or too cold? Do I need to put on a jumper or open a window?
Am I feeling hungry or thirsty? Do I need to eat or drink?
Am I feeling tired? Do I need to get an earlier night or have a nap? Do I need to reset my sleep schedule?
Does my head feel fuzzy? Do I need a break from screens or to go outside?
Do I feel cabin-feverish? Do I need a break from screens or to go outside?
So there you have a mish-mash array of basic and small to more widespread and ongoing ways to continue
to know yourself, honour yourself and do yourself justice!
Orienting the Self in Pursuits of Justice
Here at RSY-Netzer, as I’m sure you may know, we have four main pillars of ideology: Tikkun Olam; Reform
Zionism; Reform Judaism and, most recently LivLuv. This translates to something close to “personal
blossoming”. This is a pillar that receives much controversy and critique. Can personal blossoming be said
to be an ideology in itself? Is this a self-indulgent distraction from The Work? I’m not sure. I don’t want to stay
too long in this discussion but I do want to offer a slight re-framing. In my view, in any pursuit of justice,
acknowledgement of and interaction with the self is necessary. This is not to say that we ought to centre
ourselves or our egos in every fight for justice – far from it. We must be conscious for our positionality in
fights for justice.
Rather that to engage with a pursuit for justice without self-introspection, challenging of ego and careful
pacing of the self is likely to render unsustainable and – dare I say it – inauthentic. So perhaps, if we are
committed to the building analogy of our ideological pillars, LivLuv is not a pillar of ideology in and of itself.
Perhaps another accurate, meaningful and helpful framing is to say that LivLuv is a beam – something that
must constantly be present to uphold, enrich and ensure accountability of The Work.
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About Ella
Ella Janner-Klausner is an RSY Movement Worker, with a particular interest in young
peoples' mental health. She loves all things related to making education accessible,
talking about queer feminist issues and dancing to pop music in her spare time.
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'I AND THOU' - BUBER
Roderigo Baum
‘I and Thou’ is a way of understanding our relations as human beings with our surroundings. The book was
written by Martin Buber during the 1920s and translated to English (first edition) in the 1930s. This article is
merely an introduction since it is really important to read the book in order to understand the true meaning of the
‘I and Thou’ philosophy. Why call it philosophy? Because I and Thou is not a Jewish concept, it’s a human
thought.
There are some, who critique the separation of Judaism and Philosophy. In doing so, they mean that the only
understanding of Judaism is a philosophical one. Martin Buber (in my view) would agree with this affirmation.
Judaism is a call to realise that our time on earth is rare. So let’s use it for the benefits of everyone and not just
for ourselves.
The unexpected is a constant in the world. We can’t predict what is going to happen and neither can God. If so,
would God be okay with so much injustice that we are seeing and that our ancestors saw during their lives?
Without the power to prevent it, it is our responsibility to meditate over our relation with the Others in order to
bring ourselves in full potential of the HUMAN in our being.
Here is where Buber enters our lives. He argues that there are two ways that we can relate with our
surroundings:
‘I – IT’ and ‘I – THOU’. ‘I – IT’ is the simpler one. We use the Other as objects to get a benefit. You can use the
shade created by a tree, if you are looking to relax on a hot day. You can use the driver of a bus, if you want to
get from point A to point B. You can use the service of a company, if you want to travel from anywhere in the
world to Israel (okay, maybe not during Corona time).
The point is, you connect yourself with the Other without noticing its full existence. This way is simpler. You don’t
need to worry about the Other, you just accept it as it is. ‘I – THOU’ is a complex relation that doesn’t occur very
often. To experience it you have to be yourself at your maximum and to understand the Other at their maximum.
Buber writes that in this type of relation there is no space for hate or rage. When you hate someone or
something you are connecting yourself with part of them. Instead, when you love you can just love when you
understand the Other in their holistic form. I – THOU is more than asking the name of the bus driver, it’s more
than seeing the human being in the attendant, it’s a unique moment when I can feel the Other in its whole
existence and vice-versa.
The next question is, how can we bring this idea into our lives? To live is to search for an opportunity to enact
the ‘I-THOU’ relation. To reach it, we need to have this conscience during each and every step we take, with
each and every person we meet. There is another Jewish thinker, Emmanuel Levinas, who said in an interview
that “Each moment that I am with the Other, I am fully responsible for them.” Levinas, in a certain way,
complements what Buber begins in ‘I and Thou’.
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When you understand the ethical imperative of the relation between ‘I and Thou’, you can start to search for
ways to enact this.
The first step for sure is to understand. To understand what ethics are and what our moral obligations are to the
Other. The second step is to humanise the Other in every relation of our lives, that is to know every name of
those who came across our way, to see their face and truly try to see God’s face in their existence, to respect
even the simplest of lives and to respect each object in its place. The third step is to remove my benefit as the
first desire in the relation with the Other. Even if you are looking for good tea, you can relate to nature in a way
that you recognise the importance of it and not simply take a chunk of mint from the soil.
These steps won’t make us Chassidim, Tzadikim or anything else but they will increase our consciousness of
where we are, and the times we are living in. Judaism asks us to use our time as well as we can. At the same
time, there is no reward for choosing to seek ‘I and Thou’ relationships our entire life. There is a phrase that
Martin Buber brought from the Chassidim that illustrate it very well:
‘The Baal Shem Tov replied: “I have come into this world to point another way, namely that man should try to
attain to three loves; the Love of God, the Love of Israel and the Love of the Torah – it is not necessary anything
else.”
Love of God – is accepting that we are Humans and we cannot control everything.
Love of the Torah – is knowing our past in order to know where we are heading.’

Love of Israel – is loving the Other, this is the hardest of the three: there are people who get lost in their love of
God or love of Torah that never reach to love the Other, because to love the Other you have to connect to them
in their totality.
There is no other way than loving. ‘I-THOU’ is a way of seeking relations based on love. It won’t stop us feeling
sick, it won’t make us rich, it won’t bring us a better place after death, love will make our path on earth a better
one. We can’t choose whether we love the Other with all its difficulties, with all the responsibility that it brings,
with all its challenges. This is our moral obligation as Jews, as human beings who are conscious that since the
beginning of times, our narrative implies that we were created as equal.

About Roderigo
Rodrigo is a brazilian educator who made Aliyah to Jerusalem. Nowadays
Rodrigo is finishing his M.A thesis at the Hebrew University in Jewish Education
and also studying to be a Reform Rabbi at HUC. He also works for a start up
company as a educational consultant in the field of Mathematics.
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THIS IS NOT TIKKUN
OLAM
Orit Shoshani-Sagi
2020, what a strange year it’s been. I’m reading the news, checking social media, and it seems like the world is
just falling apart. There are so many bad things happening that are upsetting, angering, and frustrating me. With
so much injustice in the world, I ask myself, how can I make a meaningful change? There is so much wrong
going on, where do I even start?
The lyrics from “The Sound of Silence” by Simon & Garfunkel, as sung more powerfully by Disturbed in their raw,
emotional cover, has kept echoing in my head over the past few weeks:
“And in the naked light I saw
Ten thousand people, maybe more
People talking without speaking
People hearing without listening
People writing songs that voices never share
And no one dare
Disturb the sound of silence“
Every day, I see tonnes of posts, articles, and pictures full of information with protests around the world. People
are sharing to raise awareness and engender support for difficult issues in our history and society, but I am here
in Israel. Am I removed from the protests, am I obligated to join even though geographically I’m unable to
influence directly? In Netzer, we speak so much about Tikkun Olam that sometimes I wonder if we are
overusing it and taking its potential for granted.
In Netzer Ideology, Tikkun Olam is the commitment to repair or perfect the world we live in:
“Our commitment to Progressive Judaism and Reform Zionism makes it our obligation to actively strive for a
Messianic Era through the actualisation of these ideologies on a personal, communal, societal, national and
global level, in the vision of our Prophets. In viewing the Messianic Era as divinely inspired by a God of our own
personal understanding, we see it as our human responsibility to undertake a process of Tikkun (reparation) in
pursuit of this ideal, informed by our Jewish teachings, texts and values”.
This is such a powerful paragraph and sums up so beautifully, in a short sentence, what we are striving for. But is
this really the way to “do" Tikkun Olam? I think the question should be - ‘can we even “do” Tikkun Olam?’ And
this might sound a bit depressing, but I think the answer is “no”.
Let me explain.
Tikkun Olam is an ideal and, as such, can never be achieved at its fullest. There will always be something to
change and do.
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As the Director of Programmes for Netzer Olami, I ask Shnat Netzer applicants in their interviews, “what does a
repaired world look like?” Nearly all of them begin their answer full of confidence in describing an amazing world
that is truly better in specific ways; and then, slowly, their tone of voice changes and their body language resigns
to something less confident, perhaps more defeated, because as they are talking about this great ideal world,
they seem to also start to realise it’s not that simple. Maybe societal ills aren’t as black and white as they seem,
maybe they’re insurmountable and incapable of being fixed. The discussion concludes with the following
summary, “It’s hard, I don’t know.”
And I have to agree. It is hard and I myself don’t know.
But I can try. We can try. In the great Netzer version of Pirkei Avot 2:16 we sing, “It is not upon you to finish the
work, but neither are free to abandon it.”
("לא עליך המלאכה לגמור ולא אתה בין חורין להבטל ממנה" )משנה אבות ב טז
To me, that is the key to creating a better and more just world: We can’t expect ourselves as individuals to fix the
whole world.
I’d like to propose that we chill a bit with using the term Tikkun Olam so freely. Let’s dream it, let’s strive for it, but
let’s figure out how we get our smaller circles to widen. How we go from individuals to pairs, to groups, to
families, and to communities. This is how we start movements and change, smaller circles become bigger ones
and move forward, together for larger impact.
There isn’t one way to fulfil the ideology and do Hagshama.
A few years ago we published a survey and asked the movement’s older bogrim what they are doing nowadays,
where they are working, and some other questions about their feelings connected to Netzer; the answers we
got back varied. From lawyers to artists, engineers to educators, and doctors to teachers, the thing that strung
all answers together was how they all described their ways of doing small tikkunim (repairs). One was a
sustainable solutions engineer; one was part of doctors without borders; one was a human rights lawyer; and
one was a kindergarten teacher. And they were all doing Tikkun in their day-to-day lives, not Tikkun Olam, but
Tikkun – repairing in small ways, small issues, recognised as changeable, and certainly a step forward toward
repairing the world. It’s ways like this that I find changing our use of the term Tikkun Olam allows us to be more
effective and modest. We can recognise small ways we are able to change; we don’t assume we have the
power to change it all, and fast.
A social change starts within. When asked “where was god in the holocaust?”, Rabbi Abraham Joshua Heschel
answered, “where was man?” The responsibility is in our hands and we are “not free to abandon it.”

[Rabbi Heschel in the Selma Civil Rights march with Dr.
Martin Luther King, Jr. He later wrote, "When I marched
in Selma, my feet were praying."]
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Like the lyrics of Simon & Garfunkel, Rabbi Heschel believed that throughout history there were, and always are,
calls for the Jewish people to act. But not enough were listening, he charged. “[…]there is no one who inclines his
ear. The Torah calls on man, and none pay regard.” It’s an active form of listening that Rabbi Heschel advocates
for. We should begin by listening, by speaking with people who are experiencing injustice and we should ask for
their opinions and listen, truly listen, to what they have to say.
“A few are guilty, but we are all responsible.” It’s overwhelming to read about so many bad things that are
happening all around the world, but starting with ourselves suggests that we look around us, in our communities,
schools, and streets; that we look and listen to the immediate around us. Even changing smaller issues, starts
change.
Expanding the circles.
If we want to create change, even on a small scale, we need to find partners. It is impossible to create true and
meaningful change in an empty void of the world as a whole. We are lucky enough to be part of Netzer, a global
movement where many Progressive communities and organisations share the same values. While my
colleagues and Reform Jews in the US were protesting #blacklivesmatter, I looked local, and joined the protest
against gender violence in Israel. Instead of feeling helpless that I can’t actively change anything in the US from
here, I found a way to use my voice, my feet, and my beliefs and stand up for change locally.
Together, with different calls for justice, I believe we are all helping move the world a few steps forward towards
Tikkun Olam. And our responsibility is to encourage each other to act in his and her circles because every step
changes, in large and small ways.
We are part of generations of people who have heard the call for action and listening, we might need to focus a
bit more between all the calls and find ways we can act. This is not Tikkun Olam, but definitely a step (or ten)
closer.

About Orit
For more than a decade, Orit has worked in, taught and led formal and informal
educational programs in Israel and around the world. A native of Jerusalem, it was
her experience as an Israeli counselor and emissary, shlicha, at an American
Jewish summer camp – Union for Reform Judaism (URJ) Camp Eisner – that
inspired Orit to pursue growth and impact in the field. She earned a Bachelor’s
degree in Education and International Relations from Hebrew University, and
worked with the youth movements and young adults in congregational and youth
movement frameworks before joining Netzer and Tamar OIami, the global youth
movement and young adult platform of the World Union for Progressive Judaism
(WUPJ). Orit worked as the Branch (Snif) Relations and Education Coordinator for
several years and now serves as the Director of Netzer and Tamar Israel Programs
which comprises, among other activities, Shnat Netzer and the Roswell Klal Yisrael
Fellowship program, for Reform young adult leadership, in partnership with the
URJ. Orit is currently pursuing an Masters in Jewish Education through the
advanced programme in Pluralistic Jewish Education at Hebrew Union College –
Jewish Institute of Religion (HUC-JIR) Jerusalem, in cooperation with the Melton
Centre for Jewish Education at the Hebrew University.
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TAKING PERSONAL
RESPONSIBILITY FOR
RACIAL JUSTICE – TIME
FOR US TO STEP IN
Justin Wise

Maybe, like me, you've long thought of yourself as 'not racist' or as 'anti-racist'. And maybe, like me, you're
starting to see that actively doing something about racial injustice requires a lot more than that:
Maybe you're starting to see that saying something about yourself isn't the same as being what you say or
courageously acting on what you say. And maybe you're starting to see that there's a whole load you can't see how you, and I, and the people around us (in RSY-Netzer, in our families, in our friendship groups) might be a
bigger part of the problem than we've realised. And maybe you're starting to see that there's a whole lot of
learning, looking at our own blind-spots, and questioning ourselves that we've done so far.
If so, or if you're interested in considering all those 'maybes', perhaps this article will help get you started.
Let’s frame this Jewishly, with a verse of Torah, from parashat shoftim:
"tzedek, tzedek tirdof - justice, justice you shall pursue" Deuteronomy 16:20
Notice the double 'justice'? One way to read this - justice is doubly important. Another way - it's our responsibility
to pursue justice in just ways. Another way - our pursuit of justice must be big enough to include everyone,
which means going far beyond what's convenient or most comfortable for ourselves.
And this one, from parashat kedoshim, a central set of commandments and claims about what it is to aspire to
be kadosh – holy; a set actions and attitudes we can take to bring about justice in the world:
"ve'ahavta reacha c'mocha - you should love your neighbour, as you love yourself" Leviticus 19:18
about which Rabbi Akiva says "this is the great principle of the Torah" (in the Jerusalem Talmud, Tractate
Nedarim 30b).
So, let's be clear - this difficult work of seeing what we can't see yet and taking action on it, of looking honestly
and generously, of being courageous in pursuit of justice is about love, and it's a central commitment to being
Jewish.
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Remembering that will help us with the work we're going to have to do.
And let's be clear about another thing. We, too, have a long history of being discriminated against, judged,
ostracised, marginalised for large parts of history, including very recent history. There's no shortage of that
especially on social media these days. And a lot of argument about it in politics. But here in the UK we have also
benefitted from extraordinary freedoms and opportunities. And, I think, it's our responsibility to use all of that for
the sake of 've'ahavta' - to use our privileges and freedom and experiences of discrimination to have us pursue
justice wherever we can.
So let's begin by looking at why it might be difficult for us to see our part in how things are in our society,
especially if we're used to saying about ourselves "I'm not racist". We'll begin with the opening of an amazing
'commencement speech' given by the novelist David Foster Wallace at Keyon College in May 2005. You can
watch the whole talk here, or read it here.
“There are these two young fish swimming along, and they happen to meet an older fish swimming the other
way, who nods at them and says, “Morning, boys, how's the water?” And the two young fish swim on for a bit,
and then eventually one of them looks over at the other and goes, “What the hell is water?”
If at this moment, you're worried that I plan to present myself here as the wise old fish explaining what water is to
you younger fish, please don't be. I am not the wise old fish. The immediate point of the fish story is that the most
obvious, ubiquitous, important realities are often the ones that are the hardest to see and talk about.
David Foster Wallace
‘This is Water’
As David Foster Wallace points out, it’s hard for us to see what we’re swimming in. It’s hard to see and it’s hard
to admit, but we’re all implicated, all responsible, for the state of affairs everyone is in. What state of affairs? The
one in which people in our society are regularly and routinely traumatised by racist words, actions, and systems.
The one in which people are called names or treated badly because they have skin that isn’t white. The one in
which young black people have to be taught how to behave in case an encounter with the police becomes one
in which they are harmed or unjustly treated. The one in which so many are subjected to daily microaggressions and indignities, prejudices and structural disadvantages, because of their skin colour. The one in
which, the week that I’m writing this, 13 year-old Huugo Boateng was grabbed from his bike by a plain-clothes
police officer, during a charity bike ride along the River Lea in north London, and threatened with a taser, for no
reason other than that his skin and age resembled someone else they were looking for. The one in which white
households in the UK have on average incomes 63% higher than black households. The one in which we have
to say “Black Lives Matter” – simply because we have not yet done our part to actively demonstrate that black
lives matter enough.
Any of us who have not been on the receiving end of these everyday injustices – any of us who have grown up
and played a part in the culture that makes them possible – we’re all implicated, all responsible, because there is
no aspect of our society that is outside them, and our society and its culture are the ‘water’ we swim in all the
time. It’s hard to see, and it’s hard to hear, because we mostly want to pay attention to all of the ways we think
we’re the exceptions.
But growing up in a culture is, as David Foster Wallace points out to us, like being a fish in water we can’t see
and the sooner we see that the sooner we’ll learn not to protest “but I’m not racist” and instead start to look at
what’s shaped us, and our part in shaping society, with more curiosity and courage than we might have
mustered so far.
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Here’s why so much of our culture is invisible to us.
It has to be invisible in order for it to work.
It has to fade into the background so we can make sense of the world without having to reinvent it at every
moment.
How did you know which clothes to put on which parts of your body this morning? How did you know how to
greet people you met, and how to say goodbye to them? How did you know which way to look when you
crossed the street? How did you know how to get on the bus, or pay for something, or what your sister meant
when she shrugged her shoulders and pushed past you on the way down the stairs? How did you understand
the language that other people spoke, the nuances and hidden meanings behind their words, how to interpret
their movements and facial expressions so you could understand their intentions and communicate with them?
Every one of these tasks involves a vast network of prior assumptions, an understanding of how different
systems (language, objects, rituals, technology) fit together in our society, and a bodily skilfulness that means
you could get on with moving through the world without having to think in detail about each step and each
response. You learned all of this, of course, but not because someone sat you down one day and taught it all to
you. You learned it because from the moment you were born the people around you were showing you how to
be a human being in your particular family system and in the particular culture in which you grew up, at this
particular time in history.
And because not fitting into a culture – not being able to move through it skilfully – puts us at risk of being
outcast (and, in many times in history and in many places that would be a straightforward matter of surviving or
not), it’s vital that very much of our understanding of how to move through our culture ‘fades into the
background’ so that we never have to think about it and never question it.
We become like fish swimming through water we can’t see for very good reason – it keeps us safer than we’d
otherwise be (inside our own communities and culture), and it keeps the whole culture going without everyone
having to re-make it from scratch. And because of this, it’s hard for us to see that we are all also all a part of
keeping culture going, including the parts of it that work in the background bringing about injustice for others.
It’s hard to see that not being able to see our part in things is the ordinary way things are, unless we’re willing to
get very honest with ourselves, and look very hard at our part in things, and unless we’re willing to feel a lot of
feelings that we mostly try not to feel – shame, and embarrassment, and confusion. It’s our very attempt not to
feel these feelings that is part of the way in which we keep what’s happening ‘in the background’, like water, so
that it doesn’t change.
So where might we start?
We might start with admitting that we don't know as much as we think we do about this. That very many of our
opinions about racism and our part in it are at best very partial. That unless we have committed to studying the
world in which we live very seriously, our opinions will be uninformed. They’ll be uninformed because most of
what is around us in mainstream culture does very little to give us the depth of understanding we need to
address such a complex social situation that has been with us for so long.
We might start with admitting that our claims to be ‘not racist’ are part of the difficulty, because they make us
believe we are somehow outside of the systems which produce such profound injustice, and that our work on
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understanding ourselves and our part in things is already done.
And we might start by admitting that we have a really simplistic understanding of racism, and that there’s a huge
amount that from our daily experience we can’t see.
We might start by seeing how much we don’t know yet, how much more responsible for the way things are than
we’ve been prepared to own up to so far, and how much it’s going to take from us.
If we’re going to do this, we’re going to have to be prepared to be really uncomfortable. We are going to have to
learn to see that there is a water we swim in, that the water has had good (self-interested) reasons to stay
mostly invisible, and that the work of seeing water ever more clearly is never done, but has to start now.
And we’re going to have to commit to relaxing our defensiveness, being open to our blind spots, and serving the
world with open hearts, bodies and minds.
I’m writing this as a beginner in this too – someone who has long said ‘I’m not racist’, and who is beginning to see
that there are so many ways I have not acted to understand and change things, and so many ways I consciously
and unconsciously act to keep things going as they are.
I’m starting by committing to learn by extending my reading. I’m starting with:
White Fragility by Robin Diangelo
The Inner Work of Racial Justice by Rhonda V. Magee
How to be an Antiracist by Ibram X. Kendi
My Grandmother's Hands: Racialized Trauma and the Pathways to Mending Our Hearts and Bodies by Resmaa

Menakem

So I'm writing this as a beginner. I'm also writing this as someone with a deep love for RSY-Netzer and all it
stands for (once upon a time I was a movement worker, around the time the movement took its first painful and
necessary steps to look very closely at its unexamined role in keeping prejudice against LGBTQ+ people going).
And I hope these words will act as an invitation to come at the issue of racial justice, and all of our part in it, from
love and not from fear, from responsibility and care rather than avoidance, guilt or shame.
It is, as Pirkei Avot reminds us in the words of ‘Lo Alecha’, not possible for us to complete the work, but our
absolute responsibility to begin, and to keep going – we are not free to desist from it.

I hope, like many millions of people around the world, you'll join me in getting started.
About Justin
Justin was once an RSY-Netzer movement worker, and a year or so before that he
was involved in writing the RSY-Netzer song. RSY-Netzer changed his life in ways
that are still unfolding more than 25 years later… He met and married a fellow RSYNetzer bogeret (Davina) and they have three RSY-Netzer children (Noam, Lior and
Maya). And his work in leadership development, and as a coach, educator and
writer, all began because of seeds planted in the movement and are all his way of
trying to practice Tikkun Olam in practical, effective ways in everyday life. You can
hear more about all of this in a recent episode of Rabbi Laura’s podcast, on his own
weekly podcast Turning Towards Life, and on his blog.
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THE IMPORTANCE OF
BEING AN ALLY - A
BRIEF INTRODUCTION
Francesca Kurlansky
What is structural oppression and how is it reinforced?
Crucial to our understanding of allyship is structural oppression whereby history, ideology, policy, institutional
practice, and individual belief reinforces disadvantages and harmful behaviours towards groups of people with
specific identities, and not towards the societally dominant group. Examples of these identities are; LGBTQIA+
people, Black people, Muslims, disabled people, working class people, and women. Societal structures are
predominantly beneficial to cis-gendered, straight, white, middle or upper class, able bodied, Christian or secular
men.
This dynamic is reinforced by internalised supremacy by the dominant group, and internalised oppression by the
non-dominant group. Society is structured in a way that benefits those from the dominant group and hinders
those from the non-dominant group. This can occur in the form of unconscious bias, the wage gap, socioeconomic inequality, and public policy, as well as hate crimes, and state led neglect or abuse.
Examples of structural oppressions in the UK:
- BAME (Black and minority ethnic) people make up 26% of the prison population in the UK (statistic from Prison
Reform Trust), but only 14% of the general population (statistic from Gov.uk)
- 50% of Trans and Non-binary employees in the UK have hidden or disguised their identity for fear of
discrimination (statistic from Stonewall)
- More than half of universities have fewer than 5% of white working class students (statistic from The Guardian)
Intersectionality
Intersectionality - as coined by UCLA law professor, Kimberle Crenshaw - refers to the point at which different
identities intersect and interact, creating a more complex understanding of privilege and disadvantage.
Here is a Ted Talk she did explaining the concept in her own terms
Intersectionality is important as it explains how people can simultaneously be disadvantaged by, and benefit
from, systems of oppression.
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For example:
- The first white female MP, Constance Markievicz, was elected in 1921, whilst the first black female MP, Diane
Abbott, was elected in 1987
- 19% of trans people say they have experienced domestic violence in the past year, compared to 7.9% of cis
women (statistic from Channel 4)
What is an ally?
An ally is someone who acts alongside an oppressed group, utilising their privilege to help dismantle the
structures of oppression that are harming people from said group. An ally does not lead, but allows for the
voices of the marginalised to be centred, taking queues on when to act and when to observe. To be an ally is a
verb, not a noun. It is not a destination you arrive at, but a practice you must always uphold. It is rooted in selfeducation, letting go of the privileges you have that benefit you at the cost of oppressing others, and being okay
with getting things wrong and being called out.
Acts of allyship (general)
Redistributing funds by donating to organisations working to better the lives of disadvantaged people, and by
consciously choosing to support businesses owned by marginalised groups
Giving opportunities that are often afforded to people of your identity to those who are less likely to be offered
them
Reading/consuming material produced by a range of people to better understand their experiences. This
includes educating yourself about people’s oppression, but also about their joy, lives, and culture.
Acts of allyship (specific)
Listing the accessibility of a building/event when putting one on e.g. is it wheelchair accessible? Are there
provisions for people with hearing impairments?
Not assuming people’s gender pronouns, apologising if you get it wrong, and making sure not to do so again
Not choosing to do/buy expensive things if you are unaware of your friend’s financial position
Giving space for other people to talk in discussions/conversations
Allyship in Jewish texts
Do not stand idly by the blood of your neighbor: I am the LORD.
Leviticus 19:16
There is an evil which most of us condone and are even guilty of: indifference to evil. We remain neutral,
impartial, and not easily moved by the wrongs done unto other people. Indifference to evil is more insidious than
evil itself; it is more universal, more contagious, more dangerous. A silent justification, it makes possible an evil
erupting as an exception becoming the rule and being in turn accepted.
Rabbi Abraham Joshua Heschel
from "Religion and Race," in The Insecurity of Freedom , p. 110
Hillel said: “That which is hateful to you, do not do to your fellow, this is the whole Torah, and the rest is
commentary, go and learn it."
Babylonian Talmud, Shabbat 31a
Performative allyship
Performative allyship is the act of posting on social media/presenting yourself as an ally, when your actions are
more focused on presenting yourself as a good person than on supporting the cause.
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Two questions to ask yourself before you engage:
1. Does this materially aid the cause?
2. Does this provide information/resources?
If the answer is no, then your motives are probably performative.
Getting uncomfortable
In order to be an effective ally, it is important to be okay with getting uncomfortable. Here are some important
things to bear in mind:
Become okay with being called out, and dealing with this with empathy, taking responsibility for your
actions.
Use your privilege to engage with discourse and educate those who are perpetuating systems of
oppression, you have a duty to do this in the most effective way and that may mean being patient
Recognise the differences in your experiences to others in order to broaden your understanding of
oppression. In this way, you are also not centring yourself.
Be aware of fragility
- Fragility refers to the inability of white/straight/cis-men/able-bodied/middle class people to not
get offended when being called out
- White fragility looks like; colour-blindness, insisting you are nice to everyone, pointing out you have
POC friends/family members
- Male fragility looks like; insisting women make everything about gender, mansplaining, not
respecting female authority, referring to women as ‘girls’
Practical steps
- Use this sheet of practical ways to support BLM from the UK
- Integrate marginalised people’s businesses into your everyday life
- Set up recurring donations to an array of causes that need your financial support
- Keep reading, watching, consuming information to educate yourself about people’s lives and people’s
oppression
- Have conversations with friends and family. It is important you approach this in the most constructive way.
- Decolonise your education - evaluate who is on your bookshelf
About Fran
Francesca Kurlansky is an outgoing movement worker for LJY-Netzer - she
graduated from Shnat Netzer Kineret in 2014. She currently lives in Moishe
House Hackney with 3 other LJYniks and is starting a Jewish Studies MA at UCL
in September where she aims to learn Yiddish, exploring its parallels to
queerness. She hope to become a Rabbi in the future, serving those in our
community with intersecting identities to find meaning in spiritual practice.
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HOW CAN WE BE
JUST LEADERS?
Dan Marks
‘As madrichimot we are somewhere between a teacher
and a friend’
Easy to say, of course. Easy to put into practice, not so much.
All too often we, as madrichimot of RSY-Netzer, fall into the
mind-set that the most important thing is that ‘the kids like me’.
We do this by letting the small things slide (the odd swear word,
or offensive slur), allowing chanichimot to do as they please
and NEVER being the one to tell them off.

So what do we actually mean when we say we are somewhere between a teacher and friend. What we are trying
to say is that we should be respected as the adults, not the authority, in the situation, but at the same time we
want create a safe space where people feel comfortable and happy to share. One of the first things that needs to
be established to achieve this dynamic is respect...
‘Respect is not earned, it is given’
One of the hardest things to do is earn the respect of chanichimot on camp, here are a few tips for earning the
respect of chanichimot on RSY-Netzer events:
They want to be treated as your equal. Talking to our chanichimot is an extremely powerful and often

underused tool. By sharing stories (to an appropriate level) and sharing interests with chanichimot we get to
know them as people and develop positive relationships. The earlier you do this on an event the sooner you will
reap the rewards.
Effective boundaries empower – not limit. Although we want to establish a positive relationship with our

chanichimot, it is important to still have boundaries to develop an understanding that you are the adult in the
situation. Boundaries do not have to be rigid, of course you should always have the red line clearly defined, but
allowing chanichimot to learn what is appropriate and what isn’t themselves can be a really empowering
experience. Going on that journey with them is one of the ways we fall into the gap of teacher and friend.
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Be good cop AND bad cop. Being a friend and someone the chanichimot feel safe and comfortable around is
very important. It is important that you can have fun with the chanichimot but at the same time if the situation
demands it, that you can make that switch and still hold the space. It is important that chanichimot see you as
someone to have fun with but also someone to be taken seriously when the situation demands it.
Turning discipline into POSITIVE discipline
Let’s play a quick game…After each of the following words, say out-loud or in your head the first word you think
of:
SKY

NIGHT

DISCIPLINE

Chances are when you read the word ‘SKY’ you thought of ‘BLUE’ or ‘HIGH’. When you read the word ‘NIGHT’
you might’ve thought of ‘DARK’ or ‘DAY’. How about ‘DISCIPLINE’? Did you think of negative words like
‘PUNISHMENT’ or ‘WRONG-DOING’?
A really powerful thing we as madrichimot in RSY-Netzer should be trying to implement as much as possible is
the idea of positive discipline. This is another way we can find our place between teacher and friend. But how do
we make it fit into our experiences as madrichimot on RSY-Netzer events:
There are no bad kids – just bad behaviour!
See the following page for 8 tips for dealing with bad behaviour positively.

Highly recommend
this book

(See next page for large diagram)

About Dan
Dan has been involved in RSY-Netzer since Atid 5773. He has loved every step
of his journey ever since, learning and growing as a person while making the best
friends
and meeting some of the most amazing people. A highlight of his journey would
definitely be leading Israel Tour 5779. He cannot wait for another year as an
RSY-Netzer Movement Worker, hopefully a COVID-19 free one!
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Be kind and firm – show
empathy and
respectChanichimot will
usually believe a wrong
behaviour in their head is a
right behaviour. We must
remain calm and show
empathy, simply by showing
chanichimot we understand
why they did something, and
we have already got them on
our side.

Change the scene –
prevent the misbehaviour
from being repeatedBad
behaviour usually occurs
when chanichimot have lots
of adrenaline. The transition
from a high energy
environment to being told
off is a difficult one for them
to handle. Try doing
something to calm them
down before launching into
the discipline part of the
conversation. What ways
can you think of to do this?

Treat mistakes as
opportunities to
learnCheck out this story
about a child and a
fence…
https://teachnet.com/co
mmunicate/inspiration/st
ory-the-fence/Actions
speak louder than words.
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Work together to come
up with a mutually
agreeable solution
(problem solving)Allowing
a space for both you and
a chanichol to be open
and honest about your
needs is one of the
quickest ways to be a just
leader and earn the
respect of the
chanichimot

Let the child face the natural
consequences not made up
ones to suit ourselves!Picking
up grains of rice with
chopsticks is not a good way
to discipline bad
behaviour!!!!!!!! There is a
difference between a
consequence and a
punishment. Create a
dialogue to get chanichimot
to come to the conclusion
you want them to reach on
their own. ‘How would you
deal with this if the roles were
reversed?’

Whenever possible,
offer choicesChoices
give chanichimot a level
of control they are
looking for (don’t ever
let dealing with
discipline become a
battle. But be careful!
Only offer a choice to a
chanichol you are
willing to honour.
Set clear expectations
and boundaries and be
consistentWhy do
chanichimot love RSY so
much? Because it is
freedom for them.
Therefore the ‘rules’ for
them are more like
guidelines to be tested.
Relaxing harsher rules is
much easier than firming
up on wishy washy rules.
This way we show
chainichimot we are fair
and just people who
reward good behaviour.

Instead of pointing out
what was wrong, show
them how to set it
rightChanichimot are
much more likely to
respond in a positive way if
they don’t think they’re
being told off like in school.
Instead of ‘Don’t snatch’,
use ‘Ask nicely’.
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SOME THOUGHTS ON
POWER AND YOUTH
MOVEMENTS
Rachel Vogler
It would be difficult to contest the value of the youth leadership training embedded in our Jewish community
frameworks. Any graduate of a Jewish youth movement who has found themselves updating their CV will
surely be familiar with the task of translating a rich and varied leadership experience into secular language.
Adaptability, managing conflict, conjuring up creative solutions under time pressure — these are qualities
refined over many years for those who have committed many summers to their youth movement. For families,
funders, clergy members and so many others, this is the very stuff of legacy and pride, the reason so many of
us youth movement graduates keep our chultza close and our values closer. It’s a beautiful thing. It’s also
extremely delicate. Both the performance and conceptualisation of power is deep in the lexicon of youth
leadership training. Knowing how to embody power, how to teach power, how to speak about power is the
feed that makes the flowers grow, that makes whole forests flourish. The all-same sprinkling can poison those
same forests, though, can be responsible for making the flowers wilt and the fruit rot. All of this to say; we need
to talk about power and responsibility and we need to have done it yesterday.
For a long time, we’ve been grouping leaders based on the way they embody power in leadership. Any
onlooker who has envied the confidence of the leader on a chair in the dining room in front of hundreds of
children, screaming a chant about having peanut butter stuck on the roof of their mouth, will be familiar with
the legacy of the Front Leader. Whilst, of course, there has been much work done on different styles of
leadership with the view to diversify the kinds of power relations that exist amongst leaders, the legacy of the
Front Leader seems to reign supreme, mainly because its an obvious, externalised performance of power. For
many of us, this is our way in to understanding delineations of power in youth movements. The following are
some thoughts on power, a brief framework that might help to structure some language around power and its
definitions in our movements.
If this is too long and you don’t want to read it — many forms of power operate simultaneously at any
given moment and too frequently, our activism efforts focus on tackling disparity in the overt
aspects of power, but often overlook its more implicit embodiments.
This is feminist work. Like any worthwhile theory, the field of power and its social uses is founded deeply in
feminist concepts, heralded by Black Feminists (often queer, always radical) such as Audre Lorde, Angela
Davis, bell hooks and Kimberle Crenshaw. Broadly speaking, any vested interest in the subordination of
women, and the intersections between sexism, racism and class oppressions, necessitates an understanding
of how the subordinations are resisted. In short, feminist scholars have always had to pay attention to the
minutiae of power because they’ve always needed to know how to resist oppression in order to eat, work,
sustain healthy relationships and, well… survive. It is thanks to the work of these women that we have
frameworks with which to understand power today.
One of the most pressing things we can glean from these collected writings is that power is not something
that we just do to each other, in fact, the way in which we’re positioned in relation to each other is
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due to power structures that have been in existence for centuries. Relations and embodiments of
power intersect and shape each other. Wherever there is a moment in which we feel unable to make
a contribution, when we undermine another leader, when we take over an activity because we think
we need to rescue it, when we’re being hyper-critical of a prayer service, that’s not inexplicable
behaviour. Often, it’s power relations talking to each other, both inter and intra-personally. This is a
language we can and should name, it’s always around, after all.
Power is a resource:
As with any concepts integral to a youth movement, the definition of power is widely contested. I think in this
context, power is best understood as a resource, as opposed to something more innate like just a button that
needs to be activated inside us. Power understood as a resource better enables us to conceptualise our
responsibility to use and distribute it fairly, we use the language of responsibility in relation to many other
resources that may come in and out of our possession during our lifetimes — money, public platforms,
influence. Power understood as a resource helps us to envision that some groups are devastatingly underresourced currently, it helps us take the passive out of power. Critically, power understood as a resource, a
resource that we have a responsibility over, invites us to embrace consequences as a natural extension of
misusing the resource. Power understood as a resource helps us to identify patterns . Namely, that access to
power enables the easy acquisition of other resources. In all of these instances, power isn’t something
unfathomable or too abstract for us to understand — it’s a resource, which, like most other resources, are
easier for some to cultivate than others. Why is the Front Leader on the chair in the dining room powerful?
Because she controls a large amount of resource in that moment. Children are listening to her, and their
knowledge about what to do next; whether they can use the bathroom, talk to their parents, have a snack or
go to bed , all of this relies on her. At least, that is what feminist practitioners, Lisa VeneKlasen and Valerie
Miller would say as for her, “the extent of power of an individual or group is correlated to how many
different kinds of resources they can access and control.” (A New Weave of Power, 2002) The act of
making decisions and being responsible for communicating them is a clear and visible embodiment of power.
Oftentimes, strategies used to divert from the popularity of being in this position include attempts to change
who makes decisions and how they’re made, trying to shift power downwards, to those who traditionally have
been marginalised. But setting the agenda and shaping meaning are two examples of other potent
embodiments of power that rear their heads constantly during camp, relying on each other to thrive. So, when
we ask ourselves — who knows the jargon? Who can read hebrew? Who sees themselves represented in a
diversity of roles? These are questions that ask us to access the language of power. These questions, the
stuff of inclusion and access, requires us to speak openly of power and its linked, overt and implicit
delineations.
Power Over:
The power ‘over’ delineation is reproduced often in the case of the Front-Leader, and the traction this kind of
power expression gains speaks to some of the residue left on youth movements by patriarchy and ‘traditional’
masculine influence. Many of us are socialised into assigning respect to a series of behaviours that are often
embodied by the Front Leader, the bellowing voice, the wide posture, the elevated stance (standing on a
chair/table), the tone one takes to address a whole group of people. These behaviours often present as
attractive. Indeed, they are similar behaviours to that of the ‘traditional masculine joker’ archetype, whose
confidence and audaciousness to say things that blur lines between acceptable and not, garner the respect of
many young chanichimot who have grown up associating this archetypal leader with someone innately worthy
of respect and trust. We all know the type. Too often this comes at the expense of the leaders’ female and
nonbinary counterparts, creating a vast disparity of emotional labour that these groups are left to do in the
gaps between the games, chants and banter. Of course, this is not to say that it is just male leaders who
assume these roles but it is to say something that I hope is a little more interesting — that in
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the act of reproducing the archetypical Front Leader, or creating the conditions in which this archetype as
seen as the most desirable, we are reproducing a performance of ‘power over’ that is stale and lazy. On some
level, it does a disservice to the potential that this delineation of power can have when we think outside of
traditionally patriarchal ways to garner respect and trust. This can be a hard task for people who have always
been supported by existing hierarchies and modes of leadership , who have been allowed to benefit from
them— but it's possible and it’s exciting to think beyond.
Power To:
Another widely understood delineation of power is ‘power to’, one that we traditionally associate with
empowerment, collaboration and in our specific case, actions pertaining to tikkun olam. This delineation refers
to power that has a productive or generative quality, without the associations of dominance that we might
assign to ‘power over’. In the lexicon of youth movements, ‘power to’ is synonymous with ‘working together’
and ‘collective action’. In this sense, being in possession of the power resource is a prerequisite for
participation in this collective action. In this way, ‘power to’ can seem like a power relation reserved for the
people that speak the language of social action In order to contribute to the greater good, we observe, you
must come to the table with some form of power. When we think about the strong campaigning work of our
youth movements, this can be clear to see — in order to be of value to a campaign against the annexation of
The West Bank, for example, you need to be confident with particular jargon, articulate on complex sociopolitical concepts. To many who lack the confidence to speak and write on these issues, power can seem
monolithic and impenetrable, leading often to a retreating and confirmation of the thought that ‘there are
others who can do this better, this is not for me’. To many who like the idea of front-leading, power can also
seem monolithic and impenetrable, effectively paralysing a huge amount of potential for personal-growth and
safe risk-taking. We would do well to remember that it is by no means sheer intellect that allows our peers who
are speaking and acting on these issues to do so with flair. More often than not, it’s the well- nurtured
confidence to take up opportunities, the assuredness that there is little to lose in the act of getting something
wrong. We can teach this. We can nurture this same confidence. Youth movements can be instrumental in
creating the conditions in which ‘power to’ can thrive and yield results. We have absolutely nothing to lose and
everything to gain by widening the parameters of those who are allowed to be involved in community-facing
activism and organizing work. We know from women who had no other choice but to kick down oppressive
structures and rebuild them again, that the architecture of access is often so much further-reaching than we
might think. From language to setting, to power relation to resource and travel costs, from methods to printouts to breaks and timings — these are the logistics of democracy and social action, that will serve to make
the activism work of our youth movements so much richer than it is already.
The performance of power is fluid:
I wonder how many of us can relate to the feeling of getting into bed after a long evening meeting and an even
longer day, ready for the 3 hours of interrupted sleep you’ll get, replaying the day’s events over in your mind,
only to then have it dawn on you that you’ve been undermined or been on the receiving end of someone else’
misuse of power, on any level. For whatever reason, you weren’t able to register your feeling in the moment.
For many madrichimot, this can feel pertinent and normal. Sometimes, the reason we don’t register our anger
or frustration in the moment is because our minds are occupied with the wants and desires of hundreds of
children in our care, and often because power is performed and expressed in literally thousands of
ways every single day, in quick succession, with varying degrees of malintent, rendering it nearimpossible to register how each performance of power we are subjected to in a single day, makes us
feel, our what kind of muscle memory it’s training. You are not going crazy. Power is honestly that
fluid. In reality, feminist scholar Srilatha Batwila would say, “power is dynamic, relational and multidimensional”
and changes according to “context, circumstance and interest”. As a group of people who are concerned with
promoting social justice, this is probably welcome news.
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Power as something multidimensional and fluid brings with it the promise of new openings in its structures,
reminding us that if the current distribution of power is not ‘bringing us joy’, we can mould it into something that
does. There’s a lot of emotional labour incurred in a task like that though, and whilst we need to reimagine and
reinvent, we also need current systems and hierarchies to be fair and equitable so we can work alongside
them.
However, it is this same fluidity that can render us powerless of the effects that a misuse of power has on us ;
blink, and we miss it. Sleep on it, and it’s hard to muster up the will and courage to address it again the next
day. It should be said that it is likely that we may retreat to bed at the end of the day, reflecting on the power
that came from a group of children teaching a new game to the other chanichimot and in doing so, coming
right out from their shells. Perhaps at the time, whilst we knew it brought up warm feelings inside us, we
weren’t conscious of the performance of power in that moment, and its significance. Whether leaving a
positive, negative or neutral impact, the fluidity of power , much like water, can slip through our fingers in an
instant. To all the madrichimot that were gaslit because they couldn’t explain word for word exactly
what is what that made them feel awful, devalued, embarrassed , you’re right about what happened
to you. It was what you thought it was.We are somewhat conditioned to be numb to many of the
power performances that affect us on a daily basis — if we registered them all wholly, we’d not be
able to see for the misogyny, homophobia and racism that would hang thick in the air. We need
responses to power abuse that are reflective of the way that they are experienced. What do these
look like? Imagine responses that are trauma-informed, responses that consider the need for health
professionals and counselling services as well as the criminal justice professionals (where necessary). Imagine
responses that are intersectional to their core. Imagine responses to power abuse that aren’t founded on the
premise that there are a few bad apples in the forest. Imagine responses that recognise that the whole forest
is pretty bad, and how much it takes to be the person that comes forward with their experience. I’m trying.
Whether using our power resource to show solidarity, to collaborate, to dominate, to influence, to muster up
the confidence to get out of the bed in the morning; the ways in which power is transferred, withheld,
bestowed are rapid and many. In my experience working with groups of madrichimot on understanding power
and harassment for many years now, I’ve observed that many of them struggle to conceptualise the everflowing nature of the power resource, believing (often understandably) that power is only in play when they are
in relation to the chanichimot. To this I want to say , there is no such thing as a neutral space or time. Not on
camp, youth movements or anywhere. It is certainly not the case that all madrichimot begin with the same
amount of the power resource, and so it would be remiss of us to tone down our considerations of power
when we’re just around other members of the tzevet. Senior madrichimot who benefit from greater resources
have a duty to model sensitive and considered performances of power. One central premise of this modelling
is acknowledging that there are disciplinary actions to be taken if power is misused, backed up by an
understanding that these measures are important because they set a precedent for ethical use of power and
they keep people safe. Too often we look for ways to drag a fine-tooth comb through the personality traits
of a leader that misuses their power — attempting to make sense of specific circumstances that led to the
‘unfortunate, isolated’ incident, believing that the role of the youth movement is to rehabilitate the individual and
show them the error of their ways.
Youth movements are not rehabilitation camps for individuals that misuse their power and benefit
from deniability. Not today and not ever.
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The strength of a youth movement has, at least for me, been in the high standards set for ethical conduct and
leadership at all times and in all contexts. The leader who ‘commits’ to being responsible with his power
in front of the children, who is complicit in the visible discomfort of younger madrichimot in tzevet
kef, when madrichimot are taking off their clothes and mounting each other, is not someone who
can be trusted to be responsible with power. The leader who ‘takes one for the team’ and decides
not to be the one to teach a new song on a Friday evening service but hears a leader vocalise their
intent to have sex with another leader regardless of whether they want to, and doesn’t say anything,
cannot be trusted to use their power responsibly. We cannot turn a blind away to misuse of power in
some relations and not in others. Too often the instances that we are inclined to forget about are those
steeped in misogyny, micro-aggressions and other forms of subtle yet pervasive aggression. These are the
instances that I spoke of earlier, when we might go to sleep at night having been on the receiving end, only to
realise before our head hits the pillow that something was wrong. These are the instances that slip through the
cracks of processes, the ones that trusted madrichimot often discourage us from acting upon.
The clincher, though, is that when we do finally arrive at ‘scandal’ and we lift up the carpet, what do we
see? One singular, horrific, reputation- risking instance of power abuse? Of course not. We see
hundreds of specks, congealed. We see every time that we let misuse of power slide because ‘he’s a
Front Leader and the kids love him’, we see every time we let tzevet kef go too far. We see every time
there was an unequal distribution of power and we said ‘we’ll figure it out in time for the next camp.’
We see the times where we did make honest mistakes because we were tired and overworked and
we let our bad mood make all-too public an appearance. Those times are inextricably linked to ones
where we wilfully misused our power and blamed someone else, when someone we know misused theirs and
we claimed not to know anything at all. All the times that we debated whether we were taps or streams while
there were people drowning in the water.
Boundaries:
The good news is that there are tools communities have been using since the dawn of time, to ensure that
everyone has the best chance of using their power ethically. The setting of firm boundaries is one such tool,
although it gets looked down upon often. Boundaries are unglamorous, they are known to many as the ‘funsponges’ of relationship-building. If power is invited to the party, boundaries would be considered the ugly
step-brother. There is a necessary rigidness to boundaries that on the surface, do not always seem
compatible with the free-flowing nature of building human relationships. Consider how many times tzvatim
have had to thought-shower ways to make the rules and regulations delivery on camp more exciting and
lively. I will be the first to admit , talking about boundaries can be dry. ‘You can say this but not this, you can
touch someone here but not here’, boundaries often read as a list of things that you are prohibited from doing
but this is not always fair. Boundaries, really, are something far more empowering than that. Boundaries say,
we’re a group with common interests but we are different individuals and if we want the best chance
of creating meaningful relationships then we need to enact principles upon which we demonstrate
respect for each other’s ideas, bodies and space.
Communities who do away with boundaries for any number of reasons should know that just like tzvatim
themselves, power never sleeps. If boundaries are a tool that can be used in part to honour the value of these
relationships and allow them to generate meaning and love for the longest possible time, and in part to offset
the risk of power being misused; then it’s boundaries we will embrace. Communities who set the precedent for
embracing boundaries and implementing consequences if these are overstepped, are trailblazing
communities that put the safety of members above concerns about reputation or undue scrutiny.
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Communities who embark on training to implement best practice are not communities who are ‘admitting
weakness’, or ‘airing their dirty laundry’. Communities who seek out opportunities to survey their power
hierarchies and implement ethical practice through which these hierarchies are negotiated are communities
that are welcoming to survivors of sexual violence and other forms of traumatic power abuse. These are
communities who are unafraid, willing to enter into the possibility of discomfort in order to set the standard for
an egalitarian power ethic. Communities who embrace boundaries do so partly in recognition that power is
fluid and passes through groups, summers, festivals. Boundaries and a robust structure for erecting them
provide a framework that we can transfer when power itself transfers. Boundaries invite power to
the party and acknowledge that she’s an important guest. Boundaries ask power to eat, drink, to be
comfortable. Boundaries know that power brings joy and richness to the party too, and boundaries
also know that if left unattended for too long, power can cause great harm.
Beyond an Individualistic Response to Power:
Any organisational culture can become complacent,(see: all camp songs, ever). Reams of feminist literature on
activism and organising assert that communal problems require communal responses. Neutrality and denial
cannot feasibly be the correct response to the communal issue of widespread power abuse. Neutral
responses to power abuse support existing inequalities, they silence survivors and give license to
perpetrators. They communicate that the reputation of a community or that the legacy of one well-liked
individual is more important than those that work so hard to make it thrive. They give rise to the idea that
boundaries are redundant and are responsible for halting progress. Neutrality in the face of power abuse is the
antithesis of everything that our rich Jewish tradition stands for. If you’d like a lesson on rejecting the myth of
neutrality and standing up to power abuse, then I know hundreds of young Jewish adults that could teach you.
They have been teaching me for years.
As our responsibilities widen in light of vastly widening societal gaps; as power and a myriad of other
resources urgently rise from the grassroots upward and call us to action, we are faced with a choice: to
approach this task willing to confront uncomfortable truths of ourselves, our activism and our leadership or to
cower and risk deep harm. There is so much value in theorising power as a resource. There are a great deal of
new possibilities for power once we grasp these theoretical understandings, possibilities that illuminate the
interconnectedness of these modalities. These are possibilities that lead us to exciting frameworks for
abolition, for radical social care, for ethical community organising. Our sages teach that we ought to be in
pursuit of justice (tzedek, tzedek, tirdof). I have come to understand that is a pursuit made possible only
when we conceptualise power, peace and equity as central to justice. We have to go on a journey
like this and we have to do it together, we truly have no other choice.
About Rachel
Rachel is involved in community organising and campaigning to end violence
against women and girls. Her background is in student campaigning for arts
universities and informal education for young people. She currently works for
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young people aged 16-15 around the UK. Rachel founded Houselights, a
grassroots project to tackle sexual harassment in the Entertainment industry
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other arts organisations. Rachel works with Intimacy For Stage and Screen
who are leading the way for good practice in the Entertainment industry and
is about to begin her MA in Gender Studies at SOAS.
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ARE WE DOING
JUSTICE TO THE NAME
OF A YOUTH
MOVEMENT?
Josie Bergman
Youth Movements were established in the 19th century and historically refer to a group of young activists who
want to enact societal change or rebel against it. The 19th century saw youth movements acting out against the
politics of their countries at the time including German fraternities who fought out against royal houses after the
defeat of Napoleon and the ‘Young Turks’ under Ottoman rule in Greece who did actually manage to overthrow
Ottaman empire and come into power in 1909. The term ‘Youth Movement’ that we are more familiar with today
came from the establishment of the German groups “Wandervogel (migrant birds)” and “Freideutsch (free
Germans)” which were who shied away from political agenda, were critical of modern civilisation but most
importantly created an independent environment of free culture for youth in the early 1900s. They dreamed of
creating the ‘New Man’ by reforming everyday life in small proportions. Later this anti-political and idealised idea
would be abused by racist bigots in the 1930s to perpetuate inhumane and destructive ideas about the ‘new
generation’, or as Hitler referred to is a “master race”, which directly led to World War II and the National Socialist
genocide. However, as a movement of youth culture the German group did manage to promote the migration of
Jews to Palestine during the War and the beginnings of the Kibbutz movement by empowering the Jewish
youth groups. This is when, well into the 20th century, youth culture began to revert back into enacting political,
social and cultural change.
Certainly, Youth Movements today still have the power to enact change and fight for what they believe in. As a
Jewish youth movement, RSY would not be doing the history of Youth Movements justice if we were constantly
striving for a better world and discussing the issues we have with the wider world and society. Youth
Movements were established to discuss issues and create social action on a large scale with younger
generations and not just to create a social club. Being a Youth Movement sets us apart from clubs and camps
that are merely for the social and entertainment aspect of young people rather than enacting change and
discussing ideology. Therefore, we as a Youth Movement have a responsibility to ensure we are always striving
to improve the world around us and share our concerns and disarray with our wider society.
The Warsaw Ghetto uprising (June 1942) showed us the establishment and the effect that a Youth Movement
can have for the greater good. In an underground newspaper for the Gordonia Youth name Slowo
Mlodych (“Youth Speaks”) it was written that there were 2 form of self-help that the Youth Movement needed to
perpetuate: 1. In education alone or 2. In education and economic help to provide the materials needed for the
youth at the time. It is written that both these aims were developed to benefit the future generations of Jewish
Youth which brings us back to today. The “Mitorerim” fought for the freedom of the Jewish people and
demanded that, during the war, they combined their pre-war idealist attitude towards the pioneering effort of
Eretz Yisrael with the need for active change in the ghetto at the time.
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We have a duty as the future generation of Jewish Youth that these people were so eager to protect to
continue their ideology and perpetuate their idea so that their legacy was not lost. In times of despair and real
threat the members of this Youth Movement were thinking about us - the future. We, therefore, as RSY-Netzer,
have the duty to do the same; not just enact change for ourselves but for the future generations of Jewish
Youth.

About Josie
Josie is starting her 3rd year studying English, at the Univeristy of Nottingham.
She first started with RSY-Netzer on Israel Tour where she fell in love with the
movement and all its ideology. She has never felt more a part of a community
than she does with RSY-Netzer and is so grateful that she chose to go on tour
with them.
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"CRITIQUES OF THE
MOVEMENT"
THE PODCAST
Our choveret includes an exciting podcast series which
involves RSY-Netzer madrichimot discussing the
movement and critiquing it! Look out for the link coming
soon to listen to all 4 episodes of the choveret podcast
with:
Evie, Josh and Katie Freedman
Noam, Alfie Futerman aand Becca Caulfield
Ariel, Lauren Coffman and Max Blum
Elinor, Phoebe Decker, Dan Apter and Asha Sumroy
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