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INTRODUCTION

ZIONISM EXIsTs, and it has had important consequences, but
historical theory does not really know what to do with it. Though
modern Zionism arose within the milieu of European nationalism in
the nineteenth century, the historians of that era usually content them-
selves with briefly noticing the movement, for the sake of “complete-
ness.” The root cause of their difficulty (the relatively few members
involved and the partial inaccessibility of the source material are quite
secondary reasons) is that Zionism cannot be typed, and therefore
easily explained, as a “normal” kind of national risorgimento. To
mention only one important difference, all of the other nineteenth-
century nationalisms based their struggle for political sovereignty on
an already existing national land or language (generally, there were
both). Zionism alone proposed to acquire both of these usual pre-
conditions of national identity by the élan of its nationalist will. It is,
therefore, a maverick in the history of modern nationalism, and it
simplifies the task of general historians to regard it, at least by im-
plication, as belonging only on the more parochial stage of the inner
history of the Jewish community.

- For Jewish historians Zionism is, of course, one of the pre-eminent
facts—for most, it is the crucial issue—of Jewish life in the modem
age, and it therefore engages their complete attention. Nonetheless,
how to place it in some larger frame is still the most debated, and
least solved, problem of Jewish historiography. In part, the difficulty
stems from the very nature of the Zionist phenomenon. As the his-
torian attempts to assimilate Zionism within his larger understanding
of the Jewish past, he is confronted by a movement for which the
meaning and validity of that past are a central concem. The earliest
forerunners of Zionism, pious rabbis like Alkalai and Kalischer, who
insisted on standing within the tradition, had to prove before the bar
of the classical religious heritage that self-help was a necessary pre-
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amble to the miraculous days of the Messiah rather than a rebellion
against heaven.! Pinsker and Herzl, who appeared several decades
later to preach the total evacuation of the land of the gentiles, could
make their case only by interpreting the whole of postexilic history as
an otherwise insoluble struggle with anti-Semitism. Nor was the past
less of a problem to the extremist versions of Zionism which crystal-
lized in the early years of the twentieth century. Their program of
total revolution, of a complete break with the entire earlier career of
the Jew in favor of purely secular national life (“let us be like all the
gentiles”), required the assumption that the eighteen centuries of life
in exile had been a barren waste. In sum, therefore, the past was, in
two senses, a crucial issue for Zionist theory: on the one hand, history
was invoked to legitimize and prove the need for the Zionist revolu-
tion; in another dimension, as it followed the pattern of all revolutions
in imagining the outlines of its promised land, the mainstream of Zion-
ism sought a “usable past,” to act as guideline for the great days to
come. The inevitable differences about the meaning of Jewish history
thus are the stuff out of which the warring Zionist theories have been
fashioned. Precisely because these discussions have been complex, pas-
sionate, and often brilliant, the analysts of the career of Zionism have
tended to be swept into the debate, so that most have written as
partisans of, or in conscious opposition to, one or the other of these
Zionist doctrines.

But there is a more fundamental difficulty. From the Jewish per-
spective messianism, and not nationalism, is the primary element in
Zionism. The very name of the movement evoked the dream of an
end of days, of an ultimate release from the exile and a coming to rest
in the land of Jewry’s heroic age. Jewish historians have, therefore,
attempted to understand Zionism as part of the career of the age-old
messianic impulse in Judaism. Writers too numerous to mention have
characterized the modem movement as “secular messianism,” to indi-
cate at once what is classical in Zionism—its eschatological purpose;
and what is modem—the necessarily contemporary tools of political
effort, colonization, and the definition of Jewry as a nation, thereby
laying claim to an inalienable right to self-determination.

The great virtue of this estimate of Zionism is that it seems to
succeed in providing the modem movement with a long history of
which it is the heir. Zionism is made to stand in an unending line of
messianic stirrings and rebellions against an evil destiny which began,

1See text, Part 1.
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right after the destruction of the Temple by the Romans, with the
Bar Kokba revolt in the next century. This theory highlights the story
of frequent “ascents” of small groups of pietists from the Diaspora to
the Holy Land, occurring in every century of the medieval and pre-
modemn age, as expressions of a main theme—indeed, of the main
theme—of “return,” which gave meaning to Jewish experience in the
exile. The bond between the people and its land, which it never gave
up hope of resettling, was thus never broken, and Zionism is, therefore,
the consummation of Jewish history under the long-awaited propitious
circumstances afforded by the age of liberalism and nationalism.

Despite its neatness and appeal, this construction, which is chiefly
identified with the name of the distinguished Israeli historian, Ben-
Zion Dinur, must be subjected to serious criticism. In the first place, it
is really a kind of synthetic Zionist ideology presented as history. The
assumption that we are in the midst of an “end of days,” of a final
resolution of the tension between the Jew and the world, is as yet
unprovable. To date, even after the creation of the state of Isracl,
Zionism has neither failed nor succeeded. The position of the Jew is
still unique in the world, and only those who are certain that their
theories foretell the future can be convinced that, for example, the
Diaspora will soon be dissolved. This may, indeed, be true, but an
interpretation of the meaning of Zionism in Jewish history which
boldly asserts that it must come to pass—as this theory does—is suspect
of being doctrinaire.

Much more could be said in detail about the implications of this
theory, but we must pass on to its essential premise, that Zionism is
Jewish messianism in process of realizing itself through this-worldly
means. This description fits that stream of Zionist thought which re-
mained orthodox in religious outlook, and therefore limited its tinker-
ing with the classical messianic conception of the Jewish religion to
the question of means; but this thesis pretends to apply to the main
body of the movement, and, as such, it is artificial and evasive. What
is being obscured is the crucial problem of modemn Zionist ideology,
the tension between the inherited messianic concept and the radically
new meaning that Zionism, at its most modern, was proposing to give
it.

Religious messianism had always imagined the Redemption as a
confrontation between the Jew and God. The gentile played a variety
of roles in this drama—as chastising rod in the divine hand, as the
enemy to be discomfited, or, at very least, as the spectator to pay
homage at the end of the play—but none of these parts are indispensa-
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ble to the plot. In the cutting edge of Zionism, in its most revolution-
ary expression, the essential dialogue is now between the Jew and the
nations of the earth. What marks modem Zionism as a fresh beginning
in Jewish history is that its ultimate values derive from the general
milieu. The Messiah is now identified with the dream of an age of
individual liberty, national freedom, and economic and social justice—
i.e, with the progressive faith of the nineteenth century.

This is the true Copemnican revolution which modem Zionism an-
nounced—and it patently represents a fundamental change not merely
in the concept of the means to the Redemption but in end values.
Every aspect of Jewish messianism has been completely transmuted by
this new absolute. So, classical ‘Judaism had, for the most part,
imagined that at some propitious moment an inner turning by the
Chosen People would be the preamble to evoking the saving grace of
God. Zionism, too, knows that the Jewish people must be remade in
order to be redeemed—indeed, its sweeping and passionate demands
lent themselves to being spoken in language reminiscent of the proph-
ets (thus providing one of the several bridges between the old and
the new)—but it is supremely aware that its millennium is out of
reach without the assent and co-operation of the dominant political
powers. In the movement’s heroic age, therefore, Theodor Herzl made
the international scene his primary arena and spent his career, often
in pathos and tragedy, in searching for a likely ally in the ante-cham-
bers of the potentates. Having embarked on the quest for a Jewish
kingdom of this world, Zionism perforce had to address itself to the
keeper of the keys to that kingdom, the gentile. Or, to state the point
from a wider perspective, the scheme of Jewish religion had seen the
messianic problem as one of resolving the tension between the Jew
and his Maker—the Exile is punishment and atonement for sin; for
the new doctrine, at its newest, the essential issue is the end of the
millennia of struggle between the Jew and the world.

The secularization of the messianic ideal called into question an-
other of the basic concepts of Judaism, the notion of the “chosen peo-
ple.” Modem Zionism agreed with the classical faith that the Jews
had once been chosen to lead the world, and, in this connection, it was
not important whether it was believed that the choosing had been
done by God or by the unique Jewish national genius. However, one
question, that of the place of the Jew in the postmessianic era, could
not be avoided. Despite some occasional remarks to the contrary, the
weight of leamned opinion in the authoritative religious writings and
the whole of popular Jewish feeling had always been certain that the
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election of the Jew would persist to all eternity.? This idea has been
no problem to those who combined the older pieties with their Zion-
ism, who have therefore simply accepted it, or to the unflinching secu-
larists and humanists, who have completely discarded it. But the main-
stream of the movement has not really known what to do with the idea
of the “chosen people.” If the new messianism meant the normaliza-
tion of the place of the Jew in the world, what unique destiny was
ultimately reserved for him? If his “end of days” is to be an honorable
and secure share in the larger liberal society of the future, what re-
mains of his “chosenness?”

This dilemma is already present in the writings of Moses Hess, the
first Zionist thinker who was completely a man of the nineteenth
century. His solution, the only apparently logical resolution to this
tension between the heart and the head, was to try to define some
grand “modemn” and “progressive” role that Jewry alone was destined
to play in fashioning the world of tomorrow. With characteristic lack
of systematic exactness, he speaks mystically of new transcendent
values which are to issue from a restored Zion (an idea in the older
religious key) and of a new Jewish nation to act as the guardian of the
crossroads of three continents and to be the teacher of the somnolent
peoples of the East—i.e., he imagines a distinguished, but not a deter-
minant, part for the Jew to play in the general mission civilisatrice
of an expanding West. This last conception is quite close to Herzl's
dream of a Jewish Switzerland which was to be a model creation of
the aristocratic liberalism that was his political faith. The same essen-
tial doctrine was preached by Ben-Yehudah, as he labored to transform
Hebrew from the “Holy Tongue” to a significant modern language,
and by Borochov, for whom Zionism is a state-building preamble nec-
essary to the creation of the arena in which the Jewish sector of the
international class struggle is to take place.

To aspire to the role of the mentor of the Middle East, or the most
blessedly modern small state, or the richest of the reviving national
languages, or the most ideologically correct socialism—this kind of
thinking is an outlet for the older emotions about the metaphysical
“otherness” of the Jew from the rest of humanity, but it is no more
than an outlet. This passion required a much broader pied-d-terre. The
Problem therefore came to a head in the work of Ahad Ha-Am (Asher
Ginsberg), the greatest figure in the “spiritual” school of Zionism.
He knew much more clearly than Hess that it was not enough to claim

2See George Foot Moore, Judaism, Cambridge, 1932, Vol. II, pp. 323-76, for a
discussion of this subject.
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that which the world would easily grant, that the biblical past was the
source of western morality; it was clear to him that a restored Zion
would surely mean more to humanity than a sovereign Albania, but
that this was still a far cry from the old concept of the *“chosen people.”
To succeed in the apparently impossible task of asserting the continu-
ing chosenness of the Jew in this-worldly terms, he had to claim much
more, that the moral categories of the Jewish national genius would
always remain uniquely sublime among all the creations of man. The
messianic era, in this version, is an age in which the Jewish ethic comes
to full flower in a national community in Palestine living as a moral
priesthood whose authority is accepted by all mankind.

Enough has been said to prove the point that modem Zionism rep-
resents a crisis not solely in the means but in the essential meaning
of Jewish messianism. Once this is understood, it becomes possible to
place Zionism in its proper historical frame. It is, indeed, the heir of
the messianic impulse and emotions of the Jewish tradition, but it is
much more than that; it is the most radical attempt in Jewish history
to break out of the parochial molds of Jewish life in order to become
part of the general history of man in the modern world. Hence, we are
face to face with a paradoxical truth: for the general historian, Zionism
is not easy to deal with because it is too “Jewish”; the Jewish historian
finds it hard to define because it is too general.

Zionism’s attempt to enter the world scene was braked down by
several difficulties, of which its own remaining loyalties to the older
religious vision were not necessarily the most important. The world
without offered only grudging and fitful co-operation in the working
out of the Zionist scheme, though its real partnership, based on com-
plete mutual understanding, was indispensable to a messianic success.
Even in the midst of the realization of some of Zionism’s direst pre-
dictions, like the destruction of European Jewry, and greatest hopes,
in the establishment of the state of Israel, it remained apparent that
the Jew and the world had not yet—if they ever would—fully come to
terms. The tangible successes of Zionism as a movement have not,
therefore, been widely and unquestioningly accepted as proof of the
validity of Zionism as secular messianism. On the contrary, the last
half century of Zionist thought has been marked by increased wrestling
with the meaning of the Messiah ideal and by an ever-growing trend
toward some kind of marriage between the religious vision and the
need for Jewry to become, as best it can, an easily understandable part
of the contemporary world.

Zionism came into the world announcing a break with the preced-
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ing century of Jewish thought, for it was the archenemy of assimilation
and religious Reform, the two Jewish philosophies which dominated
the first half of the nineteenth century. And yet, like them, its basic
problem is the tension between the intemal life of Jewry and the
wider life of society as a whole. Indeed, it is within Zionism that this
conflict is formulated in the sharpest and most complex terms and the
most radical solutions are proposed. In order to understand Zionism
we must therefore investigate its immediate roots in the total history
and situation of post-Emancipation Jewry. Zionism is the heir of im-
mediate predecessors as surely as it is their foe; it is the attempt to
achieve the consummation of the freedom the modern world promised
the Jew as clearly as it is the symbol of the blasting of that hope; it
is the drive of Jewry to be part of society in general as much as, or
even more than, it is the call to retreat; and it is the demand for a
more complete involvement in modern culture, at least as much as it
is a reassertion of the claim of older, more traditional loyalties.

To sum up, the issue at stake in this discussion is not merely the
correct understanding of Zionism, though that alone is a matter of
prime importance. It involves the fundamental question of the total
meaning of Jewish history. The crucial test case is the modern period,
which began with the dawn of the Emancipation of the Jews as a
result of the French Revolution. Dinur argues that the Jews were al-
ways, from the beginning of their history, a nation in the modern
sense—indeed the first such nation (an idea first propounded by Hess).
The ghetto and the concentration of Jewish life in the exile on the
religious factor were merely an expression of the national will-to-live,
which used religion, then as always, as one of its several instruments.
Modem developments are therefore a natural outgrowth of the na-
tional past, for they represent the story of the challenge of assimilation
to the nation’s survival and the logical response through Zionism.
What underlies the conception that I am advancing is an insistence
that the era of the Emancipation has represented a radical break with
the entire past of Jewry. Until the beginning of the new age the Jew
conceived of himself as part of a holy community, a divine priesthood
and the elected of God, in an attitude of waiting for the Messiah.
Since the Emancipation, Jewish thought has been attempting to re-
build a definition of Jewish identity, even with some—or many—bricks
borrowed from the old building, but for a different need and from a
different perspective: in order to make Jewish existence analogous to
the categories by which western man has been defining himself. Mod-
emn Zionism, therefore, is in essence u.precedented because it is, both
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in time and in thought, a post-Emancipation phenomenon. But once
the internal world of the Jew had become, at lcast in part, modern, he
began to labor to come to terms with his larger past and his continuing
“Jewish”—i.e,, unparalleled—decstiny.

II

The modern chapter of Jewish history began with the grant of full
citizenship to the Jews in France as a result of the Revolution of 178q.
By accepting equality, and by making his chief political policy in the
next century the striving to attain it everywhere, the Jew had to do
more than remake himself as an individual in the image of a proper
westerner. Napoleon I may have called a new Sanhedrin to Paris in
1807, in a characteristically theatrical gesture, for reasons of domestic
policy, to appease anti-Semitism in the eastern provinces of France,
and perhaps even in a not too well-defined hope of becoming the new
Cyrus in the mind of all Jewry, which might thercfore rally to his
imperialist ambitions. Nonetheless, what happened in this comic-
opera setting was profoundly important. The bourgeois revolution
and the nation-state, within fifteen years of coming to power, ordered
the Jews to appear for a religious disputation. In the Middle Ages, the
accuser in such all too frequent debates had been Christianity; it was
now the monolithic state. The rather undistinguished assemblage of
rabbis and Jewish notables who gathered to Paris from France and
Italy (largely under police pressure) to accept the challenge did, in-
deed, shout themselves hoarse in protestation of loyalty to the Em-
peror and of their indissoluble unity of spirit with all other citizens of
the two major kingdoms of their master’s realm. They formally took
the historically inevitable step of proclaiming that the civil law of the
state, and its military needs, were to override all contrary prescriptions
of Jewish religious law and ritual. But the Sanhedrin insisted that it
was granting away only the political laws of Judaism, “which were in-
tended to rule the people of Israel in Palestine when it possessed its
own kings, priests, and judges.” The religious laws, however, “are, by
their nature, absolute and independent of circumstance and time.”3
In the here and now, the Jew is to allow nothing to stand between
him and his full duty and devotion to the state which has emancipated
him, but in the realm of faith he will maintain the concept of his
choscnness and his dream of the Messiah.

3Décisions doctrinales du Grand Sanhedrin, Paris, 1812, p. 8.



INTRODUCTION 23

This defensive distinction between civic duty and religion, which
means the severing of the religious and national elements of Judaism,
was to have a long career in the nineteenth century. In its Orthodox
form—which was what the majority of the rabbinic leaders of the San-
hedrin had undoubtedly intended—it meant a marriage between
punctilious observance of the Law and maintaining the hope of the
Prophets for a miraculous “end of days,” on the one hand, and out-
ward assimilation to the surrounding secular life and culture, on the
other. This was the version of the idea that was given currency by
Samson Raphael Hirsch, the dominant voice of west European neo-
Orthodoxy in religion in the middle of the nineteenth century. Re-
form Judaism, the important new movement that arose in that era,
denied that such absolute obedience to the commandments of the
tradition was either possible, in the light of the obligations imposed by
equal citizenship, or intellectually defensible before the bar of rational
criticism of the religious heritage. It, therefore, defined the religion of
the Jew as an ethical creed, the moral heritage of the Bible. The
traditional hope for the return to Zion could not be allowed to remain
in the liturgy as even a pious dream, for its presence might call into
question the unqualified loyalty of the Jew to the state. It was replaced
by the doctrine of the “mission of Israel,” the belief that the Jews had
been dispersed in the world by a beneficent Providence to act as its
teachers and its guides toward the ideals of justice and righteousness
revealed in the Bible. Nay more, the Messiah was now to be identified
with the vision of an age of individual liberty and universal peace—
i.e, with the progressive faith of the first half of the nineteenth cen-
tury.* Israel retained its mission and its divine election because it had
long ago been given by revelation perfect knowledge of the values
which human reason and the unfolding of the historic process were
just beginning to approximate.®

The most radical expressions of the Reform rabbinic confcrences
in Germany in the 1840’s had, thus, stretched the category of religion
to the utmost; it had been burdened with the entire weight of acting
as the guarantor of the survival of the Jew as a separate entity. In pure
logic it was equally possible to do the same with the category of

4The difference between this modernist version of Jewish messianism and the
Zionist formulation, which is obviously related to it, will be discussed later in this
essay.

8See David Philipson, The Reform Movement in Juddism, New York, 1931, pp.
174~80, in re the three rabbinical conferences between 1846 and 1848 which de-
fined these doctrines.
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nationhood, and to do it with much less shock to Jewish mass
scnsitivity. The question bluntly posed by Napoleon, whether the Jew,
once emancipated, would be unreservedly loyal to the state, could still
be answered afhirmatively. It could be maintained that Jewish nation-
ality was not a political affair, the identity of a nation in exile in
practical search of its restoration, but that of a unique spiritual com-
munity. Whatever concessions needed to be made from the ancient
wav of life as the price of civic and intellectual entry into the modern
world could be validated by the principle of the organic unity of the
national spirit beneath forms that change from age to age. This was
the view of Zechariah Frankel, who walked out of one of the founding
conferences of German Reform Judaism in protest against the over-
sharp theological rationalism of the majority. Its best-known exponent
was Heinrich Graetz, who wrote his great history of the Jews to il-
lustrate this thesis.

Such a solution had several virtues. In the first place, it removed the
problem of how to make Judaism live in the modern world from the
realm of theological dispute, for the actually existing community
rather than some creed yet to be defined was made into the absolute.
Both conservatism and liberalism in religion, or even the substitution
of folk culture for religion, could be harmonized with the principle
of nationhood. But, beyond these theoretical virtues, the national dcf-
inition of the modern Jew began to come to the foreground in the
1840’s because it was consonant with the atmosphere of the times.
This was the springtime of romantic nationalism, the age of the Rev-
olution of 1848 and its aftermath, during which Germany and Italy
were unified and all the other nationalities of Europe were struggling,
with varying degrees of success, for their freedom. A national definition
of Judaism was now necessary; it had to be claimed that, in his classical
period before the exile, the Jew had already created a society which
was the prefiguring, the advance revelation by the Spirit of History, of
the age now laboring to be born. Modern Jewish nationalism, too,
thus begins with the problem of redefinition that had been posed by
the Emancipation; it shares with its greatest immediate enemy—relig-
ious Reform—in being essentially defensive, in the need that is com-
mon to both to save some rarefied “island within” for Jewish life
outside the storms of contemporary history.

What is here being argued is that Reform and early Jewish national-
ism, the first stage of modern Zionism, new and radical though they
were, did not really break the inherited molds of Jewish history. The
pattern had already been laid down two millennia before, when Philo
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of Alexandria, the first great apologist for Judaism, answered the chal-
lenge of Hellenistic philosophy and religion. The world to which he
felt it necessary to respond was not the official polytheism or the popu-
lar mystery religions, but the highest expression of non-Jewish culture,
the thought of the neo-Platonists. His answer was in two parts: he
affirmed a deeper, hidden and allegorical, sense to Scripture than
could be perceived by the traditionalists, and he then found that this
essential meaning of the Revelation contained exactly those doctrines
which the philosophers were laboriously discovering by the use of rea-
son.® This basic solution, to reformulate Judaism in modemn terms and
then set it up as the valid ancestor and superior of modernity, is exactly
what Maimonides, in his tum, did in the twelfth century, with
Aristotelian philosophy.” It is the typical pattern of medieval Jewish—
and Christian and Moslem—apologetics, the well-trod path on which
the various initial responses to the Emancipation could walk with some
confidence.

Nonetheless, despite the best efforts of the first two generations of
Jewish thinkers after the dawn of the era of Emancipation, their
several varieties of apologetics could not really meet in full either the
political or the intellectual challenge of the new age. To discuss poli-
tics first: In the past, Jewry had always dealt with changes in its rela-
tionship to its rulers by viewing the new, which was usually the worse,
as a gezerah, a destiny to be accepted with resignation. It even knew
that certain infringements on its inner life were the price of survival.
There are examples in medieval Jewish history of communities which
had to march to church week after week for centuries to hear sermons
against their faith. The ghetto knew that its representatives before the
powers that be (the shtadlanim) would sometimes, and perhaps even
often, have to conduct themselves in personal disregard of the Laws
of the Torah. Nonetheless, despite such exceptions, the inner quality
of the life of the Jewish masses prior to the Emancipation was of one
piece; Israel, at once a universal religion and the destiny of a particular
folk, was serving out in faithfulness the divinely appointed term of the
exile.

Post-Emancipation Jewish thought did indeed attempt to deal with
the new legal equality and its corollary, the entry of the Jew into
western society, as a gezerah. Yehudah Leib Gordon, the greatest fig-

8See Harry A. Wolfson, Philo, Cambridge, 1947, p. 19.

TSee Isaac Husik, A History of Medieval Jewish Philosophy, Philadelphia, 1916,
P. 240.
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ure and the summation of the Russian Jewish Haskalah (Enlighten-
ment), reflects it in his version of the answer: “Be a Jew in your
home, and a man outside”—and, in his slogan, he represented the
essential meaning of the theories both of Reform and of cultural na-
tionalism, which were the immediate sources of his thought. In fact,
there is considerable evidence (which I hope to present in another
context) that such a reaction to the mode of gezerah was the first,
almost instinctive feeling of the Jewish masses when first confronted
by the new equality after 1789. In this attitude we can find the under-
lying reason why all the stresses of the last century and a half have not
produced a schism in Jewry. So long as it could be imagined that the
new theories about Judaism and the newly secularized patterns of liv-
ing were essentially defensive, that they were retreats before the out-
side world and not a real inner turning to an heretical ideal, Jewish
fecling could ultimately allow them a considerably increased amount
of the kind of latitude it had always reserved for its contacts with the
non-Jewish world.

But it was unmistakably evident that history was denying Gordon'’s
formula the kind of meaning he intended. The “outside” was no
longer a place for more or less regular sojourns by a few and enforced
short visits by the many. It was, wherever emancipation was in process,
the most of life, affecting the entire mass of Jewry, and all that could
be hoped for was that the “home” would not be completely forgotten.
So radical a reversal in the ratio between the specifically Jewish and
the general experience of even those “good Jews” who wished to be
modern men could not really be understood in terms of political cate-
gories which were rooted in the past.

The intellectual challenge was equally unprecedented. From the be-
ginning of the modern age, there were significant segments of the in-
tellegentsia which did not content themselves with any of the newly
fashioned apologies for Judaism. They accepted the ideals of the “out-
side”—liberalism, nationalism, and, later, socialism—not because they
had supposedly originated in Judaism but because they had not. What
made these values attractive was that they promised to fashion a new
secular world which would transcend and destroy all aspects of
“medievalism.” The assimilationists, those Jews who consciously strove
to give up their own identity entirely in order to become undifteren-
tiated individuals in the modern world, were thus truly messianic. The
very completeness and unconditionality of their surrender to the
dominant values of the majority were a program for the final solution
of the Jewish question: let the Jew become like everybody else, yield-



INTRODUCTION 27

ing up his claim to chosenness and being relieved of his role as scape-
goat. Let society run on its universal and immutable principles, rooted
in reason and natural law, which know neither positive nor negative
exceptions for the Jew. Above all, let him disappear from the center
of the stage, his own and the world’s, to be one among many equally
important small incidents in the history of mankind.

This was a kind of messianism that could have arisen only out of
the eighteenth-century Enlightenment, for it was fundamentally at
variance with both the Jewish and the Christian concepts of such an
age. The centrality of the Jew to the messianic vision of Judaism has
been described earlier in this essay. What needs to be added here is
that, in reality, he is equally important to the traditional Christian
version of the “end of days”: he is not chosen but damned, but that is
negative chosenness; he is doomed to wandering and suffering, be-
cause he once rejected Jesus, but the indispensable preamble to the
Second Coming and the “end of days” is his conversion.

It is beyond doubt that the long-standing Christian desire to con-
vert the Jews was a significant aspect of the climate of opinion toward
the end of the eighteenth century which prepared the ground for their
emancipation. Liberal Christians believed that this would be a short
cut to the devoutly desired result. So the Abbé Grégoire, the leader of
this school of thought in revolutionary France, argued in a famous
essay written in 1787 and published two years later, as the delegates
were gathering to the meeting of the Estates-General in Paris, that
“the granting of religious liberty to the Jews would be a great step
forward in reforming and, I even dare say, in converting them, for
truth is most persuasive when it is gentle.”® What is even more ap-
parent is that many of the philosophies of the Enlightenment, despite
the ethical universalism and the vague deism or atheism in religion
with which they were consciously subverting Christianity, were most
reluctant to part with “old-fashioned” anti-Semitism. In fear of censor-
ship and the Bastille, they may, indeed, have had to shoot their arrows
of ridicule at Moses instead of the Apostles, in order to conduct their
war against the Church in Aesopian language; but there is an edge
and a nastiness to Voltaire’s comments on the Jews, an insistence that
it is hardly conceivable that even reason can reform them,® which sets
8M. Grégoire, Essai sur la régénération physique, morale et politique des Juifs,
Metz, 1789, p. 123.
9The most recent study of this subject is the essay of Isaac E. Barzilay, “The Jew

in the Literature of the Enlightcnment,” Jewish Social Studies, XVIII (1956), pp.
243-61.
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one of the patterns for modern anti-Semitism: to uphold a universal
and secular ideal—e.g., liberalism, nationalism, or socialism—but to ex-
clude the Jews from its purview and effect.

Nonetheless, at its most ideologically consistent, the Enlightenment
proposed full acceptance of the Jew in the new society of which it
dreamed. His faults—which even pro-Jewish writers like Dohm,
Mirabeau, and Grégoire waxed eloquent in describing—were, they
maintained, not innate but caused by his unfortunate estate, and his
claims to chosenness could be disregarded as a psychological defense
the Jew found it necessary to cultivate to relieve the misery of his
enslavement. All this would disappear, transmuted into good civisme
even among this, the most difficult group to usher into the life of the
modern world, once all of society is reformed. It is therefore true, as
Nordau once observed, that the Emancipation came to the Jews not
out of humanitarian fervor, not as a reconciliation of age-old conflicts,
but for the sake of the abstractions, reason and natural law.1° But the
Jewish enthusiasts of assimilation chose to overlook that the Emanci-
pation was not essentially conceived out of tender regard for the Jews:
they preferred to accept it with passion as the totally messianic era that
it purported to be.

Most of the reasons why the Jewish intelligentsia and higher bour-
geoisie accepted the Emancipation as an ultimate fulfillment are well
known (“the career open to talent,” the opening of the door of society,
etc.); but one, less obvious, consideration needs to be added. For the
first time anti-Semitism could be thought of in a rationalist framework.
Now, at last, its “cause” was known and its “cure,” self-evident. It had
existed (so the new theory ran) in the late, “medieval” era because of
religious fanaticism. That age was now at an end, and in the new day
of reason and progress it must entirely disappear. In order really to
believe in the Emancipation, the Jew could not allow himself to imag-
ine that anti-Semitism was a constant, beyond the dissolving power of
the new ideas of the Enlightenment, or, worse still, that it might find
ways of legitimizing itself in every theoretically universalist movement.
And yet, Jew-hatred continued to exist, and it was not merely a left-
over from the past. Everyone, including especially those Jews whose
intellectual gods were Voltaire and the Encyclopedists, knew that
many of the makers of the new faith were themselves no lovers of the
seed of Abraham. Modem anti-Semitism, therefore, was described as a
new, reasonable, and even acceptable antipathy: it was chastisement

10See text, Part 3.
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for the sin of imperfect assimilation and the goad toward the messianic
day when the Jews, by completely refashioning themselves in the im-
age of proper westerners, would have won the acceptance that they
then would merit.

As the nineteenth century wore on, as the early universalism of the
Enlightenment was being replaced by the idea of a world which
should be the peaceful concert of liberated nations, it became possible
intellectually, and historically necessary, for a new version—a nation-
alist one—of this kind of thought to arise. Its immediate cause was to
be the obvious inadequacy of the assimilationist view of anti-Semitism,
the fact that bitter Jew-hatred persisted even where its objects were
most completely de-Judaized in life and spirit. And its answer would
be to substitute Jewish nation for Jewish individual in the messianic
scheme above: the nation is to become like all others, for its sin is that
it is a national anomaly, and anti-Semitism is its chastisement. The
first statement of this theory is to be found not, as is usually imagined,
in the writings of its greatest exponents, Pinsker and Herzl. Its crucial
point, the nationalist redefinition of sin, occurs much earlier, in the
1840’s, in the work of Alkalai, the half-forgotten Serbian rabbi and
cabbalist of the old school, who was affected by the Balkan nationalist
struggles which surrounded him. He took the bold step of equating
the sin spoken of by the prophets not with the rebellion of the Jews
against God but with their lack of zeal for their national return to
Zion !

What has been said thus far, therefore, can be summarized into a
basic typology of Jewish responses to the Emancipation: they separate
into the defensive and the messianic. The first, the traditionalist,
means the attempt to have the Jew live at once in two worlds, his own,
which continues the past as best it can, and the general life of society.
The second is the attempt to step outside his past into a really new age
in which that past is essentially irrelevant to him and is soon forgotten
or ignored by the majority which receives him. Each of these attitudes
enters, in turn, into combination with the two dominant ideas which
came to the foreground in the French Revolution: individualism and
nationalism. As the nineteenth century continued its development
and brought forth such notions as socialism, in its several varieties, and
the doctrine of race, they were either assimilated or rejected by the
various subgroups within this typology to form more complex theories
reflecting the reaction of the Jew to the changing world around him.

11See text, Part 1.
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The scheme that I am positing is, of course, not to be found rep-
resented with mathematical precision by individual thinkers who can
be quickly categorized in one or the other of its cubbyholes, but it is,
I believe, a description of the inherent logic of the historic situation
within which they were operating and a guide to understanding it. A
more important, indeed a crucial, qualification is that, by the very na-
ture of such a construction, its biases are intellectualist, for it deals
more with ideas than directly with life itself. Since the ultimate source
of the turn into this thought-world is the Enlightenment, we must
remember the caution of the greatest modern student of the intel-
lectual roots of the French Revolution, Daniel Momet: the protest
which made that explosion “aspired to social and political reforms for
social and political, and not for philososphic reasons; it expressed
specific woes and needs, and not ideas.”!? Visibly, society was being
refashioned by radical ideals and revolutionary events; beneath the
surface, the old life, and the old attitudes and prejudices, went on.

What Mornet says of French society, the cradle of the modern Eu-
ropean world, is true, in large measure, of post-Emancipation Jewry—
its mass attitudes, too, changed much more slowly than those of its
“official” thinkers—but with two important qualifications. The histor-
ical tempests of the last century and a half have made and destroyed
many classes and nations, often with great rapidity, but no entire com-
munity was refashioned as quickly and as radically, wherever it was
emancipated, as the Jewish. The attainment of legal equality affected
the destiny of every individual Jew directly and immediately, so that
the time lag between the older attitudes that had felt most at home in
the ghetto and the newer ones that seemed in harmony with his new
status was considerably lessened. More important, no real base re-
mained for a Jewish “counterrevolution” against the Emancipation.
If Momet is right in maintaining that revolutions are made by the
hope of satisfying tangible needs, counterrevolutions, despite their dif-
fused appeal to conservative emotions, are ultimately based on the
real deprivations experienced by the losers in the struggle. In this
sense, the Emancipation was not a true revolt within Jewry, for it
came from the outside, and not as the result of an internal conflict,
and it promised some benefit to every segment of Jewish society.
It is true that the degree to which the Jew integrated himself into
the world of the gentiles was directly related to the class structure,

12Danicl Mornet, Les origines intellectuelles de la révolution frangaise, Paris, 1947,
P- 465.
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for the upper socioeconomic echelons, the greatest immediate bene-
ficiaries of the new opportunities, were the most assimilationist, and
the petty bourgeoisie, who were the last to gain anything, were the
most persistently loyal to the values of the past. This is why the
traditionalist “defensive” theories of modemn Jewish survival, in my
use of the term, tended to originate in the middle class, and the more
radical, “messianic” schools of thought were most often based on the
experience of the newly educated, westemnized intelligentsia and the
upper social echelons. But, in essence, all of these doctrines accepted
the Emancipation; the time lag in Jewish sentiment had no historical
base in a conviction held by any class that it had been better off, in
this world’s goods, in the ghetto. It was entirely a psychological matter,
a reluctance to part with older values and a way of life which had
been most at home within the now fallen protective, though con-
fining, walls of the ghetto.

There is another, perhaps even more important, observation that
needs to be added in assessing the role of the time lag of older
attitudes, both their own and those of society in general, in modern
Jewish thought. The philosophical doctrines and political changes
which created a new age for the Jew were all movements at the top
of society, the cutting edge of its advance beyond the world that had
been before. But, in the upheavals of the modern age, the struggle
for power has used many weapons, among which ideas have been the
most visible but not necessarily the most important. So, for example,
liberalism began as a vision of freedom for all humanity, but as soon
as the bourgeoisie, which was its bearer, came to power, it had no
further use for this revolutionary doctrine; humanitarianism persisted
among its more ideologically minded elements, the “reformers,”
but the propulsion for further social change and the extension of
equality no longer came from the first paladins of liberalism. Na-
tionalism underwent a comparable process, as individual nations
achieved, or came within hailing distance, of their objectives; it, too,
soon forgot any universalist pretensions of the sort represented by
Mazzini, when the unification of Italy was but a dream, in favor of
the conservative raison d'état of Cavour, as soon as it became a
reality. Victorious revolutions made it their first order of business to
come to terms with what had persisted—at least, on the plane of
emotion and belief—of the old order; for it seems to be a “law” of
history: after Robespierre comes the Thermidor, and the religion of
reason is succeeded by a concordat with the church. Modern Jewish
thought, however, could operate only by accepting the new ideas and
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political experiments at their face value, for the old order had a long
history of anti-Semitism. As a result, after the various revolutions lost
their initial élan, a conflict of interest ensued between the makers of
the revolution and those Jews who accepted or followed it. It was use-
ful to the newly powerful to discard the label of subverters of society
and become legitimized as true heirs of the past (e.g., Stalin’s invok-
ing of the shades of the great warrior tsars in World War II);
emancipated Jewry, on the other hand, especially in its “messianic”
segment, needed a utopia based on reason, i.e., it required a true
revolutionary break by all of society with its past.

Here we stand at the threshold of the ultimate paradox in the
relationship between the Jew and modernity. His defensive schools of
thought have found themselves coming to terms with ideas and social
structures which were outrunning them, and the more messianic
doctrines soon acquired a certain shrillness, for they inevitably assumed
the unwanted role of keepers of the conscience of the main modern
movements. The last doctrinaires of the Enlightenment and what
followed after, the epigones of the true faiths as opposed to their
sullying compromises with the world, are to be found in modern
Jewish thought.

Enough has been said, so far, to suggest the historical matrix within
which modern Zionism was fashioned. It is time now to turn to a
specific account of the story of the Zionist idea.

III

Alkalai, Kalischer, and Hess are an overture to the history of Zion-
ism, for most of the main themes of the later, often discordant,
symphony are already present in their writings. In its time, the middle
of the nineteenth century, their work had little influence; they were
so quickly forgotten that the Zionism which arose again in the 1880’s
and 18q0’s, the beginning of the continuous history of the movement,
had no sense of indebtedness or linkage to these earlier figures. It is
only in our own century that they have been rediscovered and Hess,
in particular, is ever more greatly admired. The early career of modern
Zionism is, therefore, extraordinary—it is the tale of a twice-born
movement—and an explanation is required.

The question is more complex than may appear on the surface.
Its least difficult aspect is the abortiveness of the earliest stirrings of
Zionism. It was stillborn in the middle of the nineteenth century
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because the advanced thought of the Jewish world was then still
dominated by assimilation and religious Reform. The Emancipation
had begun in France in 1791, but it was not completed even in west-
em Europe for another two generations. The 1850’s and 1860’s, pre-
cisely the time in which the first theoreticians of Zionism appeared,
marked the removal of the last remaining bars to full equality for the
Jew from the laws of England, Germany, Italy, and Austria-Hungary.
The struggle for personal equality in the western image was then
equally in the foreground of modemnist Jewish thought in eastern
Europe. Railroad building and the beginnings of industrialization
had already produced a small group of Jewish magnates of the western
kind and, despite all obstacles, an intelligentsia was beginning to
form which had been schooled in, or considerably influenced by,
secular culture. On the Russian scene in general this was the only
period when tsarist reaction was occasionally relieved by gestures of
liberalization, including the easing of some of the worst features of
the oppression of the Jews. Culturally, it was the age of the maximum
prestige of the West, especially of France, as the model and example
for a Russian national art and literature. The small, but historically
significant, modernist element of Russian Jewry could therefore hope,
with the Russian liberals, for a constitutional regime of progress and
equality. It seemed obvious and reasonable to prepare for it by be-
coming the Jewish sector of “westernization” in Russia, by trying to
remake the mass of their brethren in the image of the already eman-
cipated and secularized Jews of Germany and France.

Both in the East and the West it was, therefore, almost inevitable
that assimilation and Reform (the eastern version of this doctrine
was a variation attuned to the local scene which called itself the
Haskalah—“Enlightenment”), as the seemingly self-evident con-
comitants of emancipation, should continue to dominate modern
Jewish thought. In that age Rothschild was the great name of Euro-
pean finance; a converted Jew who gloried in his origins, Disraeli, was
prime minister of imperial Britain; Crémieux, the first practicing Jew
to be chosen as a minister in a modern government, was still a ccn-
tral figure in French politics; and Lasalle was in the midst of his
meteoric career as the leader of German socialism, the largest such
party in Europe. Any version of Zionist theory must necessarily imply
some sense of a loss of hope in the future total acceptance of the
Jew as an individual by the majority society. In the heyday of his
success, the middle of the nineteenth century, the modern Jew could
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not allow even the nose of the camel of such pessimism inside his
tent.

These considerations may begin to explain why Moses Hess, the
first assimilated Jew to turn to Zionism, was roundly ignored (re-
search has, so far, discovered very few contemporary reviews of his
Rome and Jerusalem—and almost all of these were unfavorable) by
the men of his type to whom he addressed himself, but an important
question still remains without answer. Why were Alkalai and Kalischer
equally without influence? The nature and style of their writing, in
the inherited rabbinic mold, should have caused some reaction among
their colleagues in Russia, especially since Kalischer, in particular,
was highly regarded both for his learning and his saintliness. Their
proposals aspired to relieving the misery of the orthodox masses by a
vastly increased concern for the religious commandment of dwelling
in the Holy Land (Kalischer started a fund for colonization and
Alkalai was constantly imagining new schemes as bold as those of the
later Herzl). One would expect a certain vogue for their words and
efforts in the circles of those who stood to benefit, and yet they were
greeted with silence which betokened the desire to ignore a poten-
tially dangerous aberration from the true faith.

What is involved in the failure of Alkalai and Kalischer is revealing
of another aspect of the meaning of modern Zionism. Hess came too
soon in the history of Jewish emancipation to lead a post-assimilation
recoil back to Jewish group solidarity; Alkalai and Kalischer were
equally ineffectual because they appeared before the mass of east
European religious Jewry, their own specific audience, had bcen
seriously affected by modernity. As has been said above, the instinc-
tive reaction to the Emancipation on the part of orthodoxy was to
resist change and the threat of disappearance. In western Europe,
where the modern state was, at least in theory, a post-Christian
phenomenon—i.e., the doctrine of liberalism spoke of a state to which
the religion of its citizens, the majority included, was a matter of
indifference—this sentiment could not defend itself strongly. In the
East, however, even the most generous acts of the tsar were obvi-
ously thinly veiled efforts at conversionism. The modernists chose to
believe that the government was moving toward a liberal dawn, but
orthodoxy fought against the Russification of Jewish education, for
example, which the state attempted to enforce without any accom-
panying grant of substantial freedom, as but another, and more
dangerous, expression of official Jew-hatred. The defections of many
of the educated youth from Jewry, a large proportion through baptism,
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added substance to the resistance of the religious masses to anything
which implied acceptance of modemity. It must also be remembered
that the emancipation of west European Jewry involved communities
which were few in number and most of which, even those which had
to wait to the middle of the century to win their fight in its entirety,
had once been freed by a stroke of the pen, by order of the advancing
armies of France in the revolutionary era. Russian Jewry was massive,
more than half of all the Jews of the world in the mid-nineteenth
century, and no decree of full emancipation existed in its earlier
history to give it the confidence of battling for a freedom that it had
once already attained. What Russian Jewry as a whole, exclusive of
its small modernist segment, was really hoping for in that era was not
a doctrinaire political equality but an easing of the worst burdens of
oppression.

Even the pious proto-Zionism of Alkalai and Kalischer implied
some amount of entry by the Jew into the mainstream of modemity.
Both appealed to the rising nationalisms of Europe as the reason for
a Jewish policy to be based on a comparable desire for national self-
determination. Kalischer ends a passage in which he attempts to show
that the Redemption requires a beginning in man’s own efforts by
pleading: “Let us take to heart the examples of the Italians, Poles,
and Hungarians . . . All the other peoples have striven only for the
sake of their own national honor; how much more should we exert
ourselves, for our duty is to labor not only for the glory of our ancestors
but for the glory of God who chose Zion!”*® Alkalai is particularly
aware of the new political possibilities that the Emancipation had
opened to the Jew. The prominence of individual Jews in European
society and the later formation in 1860 of the Alliance Israelite Uni-
verselle to conduct the political defense of Jewish rights all over the
world were used by him as arguments for Zionism: the Jew has now
learned to deal as an equal on the international scene; let him act,
with all the political and economic power he has achieved in free-
dom, for the restoration of his people.

In their own views of themselves, Kalischer was undoubtedly a
pietist concerned with the widest extension of religious observance,
with special emphasis on the neglected duty of dwelling in the Holy
Land, and Alkalai was a cabbalist preparing the ground for the “end
of days.” (Alkalai kept imagining dates prophesied in the holy writ-
ings—his favorite was 184o—which would mark the beginning of the

18See text, Part 1.
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Redemption.) It would be wrong to attribute to them—as has been
donc, particularly to Alkalai, by taking remarks out of the total con-
text of their writing—a full-blown Zionist theory. What was new in
their work represented an unsystematic and almost unconscious re-
action to modernity, a picking of catch phrascs from the air of their
day for the “defensive” purpose of strengthening the position of
Jewry and the orthodox faith in a world they knew was changing.
Implicit in their appeal to the Jewish hidalgos of the emancipated
West were the first glimmerings of the notion that a national effort
toward Zion was a platform on which non- and anti-religious Jews
could stand together with the pious. A conscious expression of this
idea, however, had to wait until Rabbi Samuel Mohilever, who re-
founded religious Zionism after 1881, required it to justify his co-
operation with newly appeared Jewish secular nationalists. Nor were
Alkalai and Kalischer very much concerncd with a philosophical de-
fense of the faith against the inroads of the modern ideas, for, from
their vantage point in both time and place (the border betwcen
eastern and central Europe, where the old faith still rcigned supreme),
this was not yet a real problem. At the very beginning of “defensive”
Zionism, its entry into the new world of thc nincteenth century
meant primarily tactics and techniques, the hope of exploiting the
contemporary colonial expansion and national stirrings of Europe to
create a new-old home for the old values unchanged.

Having dealt with the problem of the failure of the carliest stirrings
of modern Zionism to have any impact, the question still remains:
Why did they appear at all? In particular, what motivated Hess, after
an important career as one of the founders of European socialism
(Arnold Ruge had once dubbed him “the communist Rabbi Moses”),
to write a book in 1862 in which almost every nuance of the next
century of Zionist thought was prefigured?

The essence of the answer is that the nineteenth century to which
Hess was reacting was much more complicated than the relatively
simple intellectual world of the assimilationists and religious reformers.
He knew that cosmopolitanism, progress, and individualism had not
been the only children of the French Revolution; an equally im-
mediate result had been to set into motion the incalculable force of
nationalism. At the dawn of the history of the modern state, when
the constitutions of the new French and American republics had been
written by advanced thinkers of the eighteenth century, the political
structure of the nation was, in theory, a social compact, a convenient
device constructed by individuals for the sake of reasonable self-in-
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terest. It was not an end-value (Thomas Jefferson contemplated a
political revolution in every generation), for the ultimates were the
individual (the Rights of Man) and the international society of men
of reason (the City of Man). By the middle of the nineteenth century
the heyday of romanticism had intervened, with its emphasis on the
organic character of the national soul as developed through the slow
processes of the history of the folk. Though Herder, Rousseau, and
the other ancestors of romantic nationalism had not preached the
doctrine that the political nation needed to be identical with the
organic folk, this connection was soon made, especially in Germany,
where it first acted as a rallying cry against the advancing armies of
Napoleon and then as a call to unifying that much-divided country.
At its most conservative, romantic nationalism was a conscious counter-
revolution against the Enlightenment in favor of new key values,
blood and soil. By the time Hegel had transmuted them into the
abstruse language of his philosophy, his own nation, Germany, had
become the Absolute, the incarnation of the Idea. Even liberal
romantic nationalism of the school of Mazzini, though in theory it
was accepting of the equal rights of all nations, was more than
casually aware that the various racial and folk strains had differing
histories, destinies, and missions.

As has been said above, the early versions of post-Emancipation
Jewish thought had been grounded in the Enlightenment. They
could react to the new romantic nationalism only defensively, by
narrowing the focus of their claim to acceptance in society. The
modem Jew no longer needed to prove, primarily, that he had be-
come a man of the West, but that he was indeed a participant in the
mystical essence of the German, or the French, etc., national soul.
We therefore find the leaders of German Reform Judaism asserting
with ever greater vehemence by the 1840's that Berlin was their new
Jerusalem, “the fatherland to which we cling with all the bonds of
love.”** But acceptance on these terms was much harder to achieve.
Jewish apologetics could create a convincing case for the historic
right of the Jew to regard himself as one of the cofounders of
European civilization as a whole, but it could not really claim, with
any effectiveness, any share in the folk-soul fashioned in the Teutonic
forests or in the glory of Charlemagne’s martial exploits. In the eyes
of conservative and reactionary nationalism the Jew might indeed be
regarded as truly westernized, but he was a cosmopolitan, debarred

14See Philipson, op. cit., p. 233.
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by his history and race from ever acquiring true roots in the sacred
national past. The only hope he had was in the victory of liberal
nationalism, to which the past was less important than the future of
the nation. That is why the French and American revolutions re-
mained almost the sacred symbols of modern Jewish thought, even in
the age of nationalism. America embarked in 1789 on a ncw national
history which had no past for reaction to look to, and France had
radically broken with its earlier history in its great convulsion.
Liberal French nationalism looked forward from 1789, and, when
powerful forces of reaction looked back to carlier ages in the Drevfus
affair, the last ally of the policy of Jewish assimilation was shaken
and the stage was set for Herzl and the continuous history of Zionism
—but we are running ahead of our story.

Neither anti-Semitism nor nationalism, as such, were the precon-
ditions for modern Zionism. The situation within which it arose was
the split within nationalism, the crystallization of its warring con-
servative-reactionary and liberal varietics. So individual outbreaks of
anti-Semitism, like the notorious blood libel in Damascus in 1840
rippled the surface of Hess’s composure, but, as he tells us, it did no
more than that.!® By 1853, howcver, modern racism had already
published its classic, Gobineau’s Essai sur l'inégalité des races hu-
maines, which argued that the Aryan was inherently superior. It was
soon followed by an active and full-blown racial anti-Scmitism repre-
sented, in the next two decades, by Richard Wagner in art and by
Georg von Schoenerer, the founder of Pan-Germanism, in politics. Hess
was the first Jewish thinker to take this new doctrine seriously: not that
he foresaw its full implications in terror and genocide that were to
appear in the twentieth century, but that he recognized that racism
would be more than strong enough to prohibit the integration of the
Jew as individual into the various national societies.

Conservative nationalism, in its most contemporary (in the 1850’s
and 1860’s) racist manifestations, provided Hess with the answer to
assimilationism—but he still had to reckon with the policy of religious
Reform. His counter to its basic notion, that Judaism be made into
a purcly universal religion stripped of all particularism, derives from
one of the fathers of nationalism, from Hecrder. Its esscnce is a con-
ception of religion which is rooted in Herder’s well-known qucstion:
“Do not nations differ in everything, in poetry, physiognomy and
tastes, customs and languages? Must not religion, which partakes of

15See text, Part 1.
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all these, also differ among nations?” There is, therefore, no such
thing as a valid universal religion; there is only a universal morality
(on this point, Hess regards himself as a follower of Spinoza). This
ethic, based on universal reason, is variously reflected in the true
ultimate units of society, the nations which unite in their essences
all of the categories of blood, history, faith, and sovereignty. Ancient
Judaism was the first group in human history to create such an
identity, and the new era laboring to be born “can look only to
Judaism as its pattem and spiritual example . . . for, in reality, the
spirit of the age is approaching ever closer to the essential Jewish
emphasis on real life.”*® The attempt to define Judaism as a uni-
versal religious cult is, therefore, hopeless, and not only because it
does violence to the past; it is a misconception of the meaning of
religion and stands against the wave of the future, the day in which
a world of regenerated nations, Jewry included, will live in a higher
harmony as “religions based on nationality and national history.”*?

These assertions made it possible for Hess to construct a kind of
syllogism which is the main axis of his Zionist thought: the Jews are a
nation; reactionary nationalism, which he identified with Germany,
makes it certain that they cannot assimilate as individuals; liberal
nationalism, of which France is the torchbearer, will therefore, help
them to recreate their own national life.

As is readily apparent, this construction is the main outline of what
was later to become, with many variations, the mainstream of Zionist
theory. Its first two assumptions, that Jewish identity is essentially
national and that assimilation is impossible, were indeed never ques-
tioned within Zionism. The third, that the liberal world be moved to
act in behalf of Jewish restoration, later became the ground for many
disagreements.

Hess’s own faith in this proposition is more optimistic than that of
the theorists who arose a generation later. He is closer, in time and
spirit, to the Promethean faith in progress which ushered in the nine-
teenth century. Though his reason foresaw difficulties for the Jew,
his eyes had not witnessed a major debacle like the Russian pogroms
of 1881. He could still believe without question that the future
belonged to humanitarianism and that political changes would be
determined by the moral sense professed by liberal nationalism. In
short, as the very title of his book reveals, Hess was very much under

16]bid.
17]bid.
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the spell of Mazzini and the Young Europe movement which he led.
Magzzini, as an Italian nationalist, dreamed of Rome as the center of
the new world. The Eternal City had once been the hub of a great
pagan empire; it had become the seat of the medieval attempt to
create a supranational theocratic world; was it not right, so Mazzini
rhapsodized, to look to it for leadership in the new nationalist age?
Hess agreed with the underlying premise of this argument, that a post-
Christian era of nationalism was being born which would be the
messianic consummation of all history—but Jerusalem, not Rome,
would be the world center. In this reaction to Mazzini’s thought Hess
almost succeeded in the difficult task of translating the classical Jewish
idea of the Messiah into modern parlance—but the job became ever
harder for other thinkers as the century wore on.

v

That Alkalai, Kalischer, and Hess appeared when they did shows
that, as an intellectual construction, Zionism was possible as an out-
growth of the Zeitgeist, with a “routine” collection of Jewish woes
and fears in immediate view. So, by the late 1860’s and within Russian
Jewry, Smolenskin proposed anew the definition of the Jews as a
spiritual nation, in order to make it possible for the newly educated
nonbelievers in religion to maintain allegiance to their people. The
young Ben-Yehudah countered that only a secular nation like all
others could interest and retain the loyalty of the modem-minded.?8
All this, however, was theory, with little relation to real life. It took
two major shocks, the Russian pogroms of 1881 and the Dreyfus
affair in 189s, to transform Zionism from closet philosophy into a mass
movement and a maker of history.

In modem Jewish history the year 1881 is a great turning point, as
important as 1789. Visibly, the pogroms were an unparalleled disaster
for the Jewish subjects of the tsar which set a mass exodus of millions
into motion. Beneath the surface, and in the logic of the career of
Jewry after the Emancipation, the events of that year announced the
beginning of the end of the century of leadership of the west Euro-
pean Jewish communities—the very end was to come with Herzl.

Until 1881 Russian Jewry, though it comprised more than half of
the Jewish population in the world, was, historically speaking, in an

18See text, Part 2.
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attitude of waiting. It was generally assumed, especially by their
brethren in the already emancipated communities, that, in due course,
the tsarist regime would transform itself into a constitutional monarchy
of the western type, and that Jewish experience in the liberal Russia
of the future would repeat the processes that had consistently typified
the entry of the Jew into modem society. This hope came to an end
in 1881, with the assassination of Alexander II and the two years of
nationwide pogroms that followed. Henceforth, the terrified and in-
creasingly impoverished mass of Russian Jewry could no longer trust
the ultimate good will of the government. Elsewhere and earlier, in
the usual pattern of the Emancipation, the state had been the granter
and guarantor of Jewish equality, often in the face of considerable
popular resistance such as had appeared, even at the very beginning,
in revolutionary France. After 1881 very few could make themselves
believe that the Russian state was anything else than the unequivocal
and permanent enemy of the Jew. In the mass the Jew had no
alternative but to seek radical new solutions in large-scale migration,
mostly to America, or by joining the various revolutionary movements,
as the young, in particular, were doing in ever-growing numbers.

These new policies made western Jews acutely uncomfortable.
Patriotism was at once their religion and their support, and the sight
of the largest Jewish community in despair of the state ran counter
to a major verity on which the life of the modem Jew was founded.
The executives and relief committees of the indigenous western com-
munities, including the then small American Jewish group, were, in
their majorities, eager to persuade the fleeing Russian Jews to stay
home and await a happier day. The well-known, and soon notorious,
participation of Jews in preparing for a revolution in Russia was, if
anything, even more frightening to the western Jewish bourgeoisie, for
their increasingly vociferous enemies were using it to “prove” that the
“international Jew” was everywhere, by nature, the enemy of order
and the subverter of society. Meanwhile, the stream of emigrants was
swamping Germany, England, France, and the United States with
tens of thousands of strange and foreign types, who, by their very
presence, were helping to raise the “Jewish problem” again in countries
in which it had been hoped that it would never again be mentioned.
At least this is what the Jew of the West chose to believe; else he
would have been driven to Hess’s conclusion two decades earlier, that
the Jew as such, himself included, and not merely the Ostjude, was
the target of the racial anti-Semite.

As Jews and as humanitarians, the western communities could not
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but respond initially to the pogroms and the consistent persecution
in Russia by protesting themselves and by arousing general opinion
against the tsarist regime. On the surface of events there was hearten-
ing worldwide support from liberal opinion, but the western govern-
ments were more hesitant. Prompted by this campaign, some official
representations were made to Russia, but raison d’état made it a
hard and prolonged battle before the notables of American Jewry
could get President Taft, almost two decades after the problem en-
tered its acute stage, to cancel a commercial treaty with Russia. In
the post-1881 events there were the seeds of an inner conflict for the
western Jew which is not yet resolved: on an issue involving other
Jews, those of Russia, his Jewish and liberal emotions ranged him
against a wicked state, whereas his need to be an inconspicuous, un-
complicated patriot (“my country right or wrong”) asked of him that
he stand for nothing that might momentarily embarrass the foreign
office of his native land.

It was in the intellectual realm, however, in the inner history of
modern Jewish thought, that the year 1881 had its most fateful con-
sequences. In actuality, none of the other forces mentioned above
really began in that year. Mass migration from Russia and the promi-
nence of Jews in the revolutionist parties, with all their by-products,
were accelerated by the pogroms, but their origins were a dccade or
two earlier. The one sharp change that is datable in that year is to
be seen in the emotions and outlook of the Russian Jewish intelli-
gentsia. Before the pogroms it was under the willing tutelage of west
European Jewry; in that year it consciously kicked over the traces and
struck out on its own.

In addition to faith in the state, the other axiom of the western
Jew was belief in education, the certainty that it was not only his
passport into a wider world but also that the educated classes were
his unshakable allies. He had chosen to believe this, despite the grow-
ing Jew-hatred among the intelligentsia in the second half of the
nineteenth century, and before 1881 the intellectuals of Russian
Jewry followed after him in that faith. But university students had
joined in the making of pogroms and the outbursts of violence had
been defended in respectable newspapers as valid expressions of popu-
lar discontent. Even the Narodnaya Volya, the organ of the respected
Narodnik (Back to the People) movement, had viewed them as a
praiseworthy revolt of the peasants against their oppressors, and
Tolstoy and Turgenev, the greatest living Russian writers, had re-
mained silent. This, as many contemporary Jewish intellectuals have
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attested, was, for them, the most scaring feature of the pogroms, be-
cause it shook the last pillar of their trust in the gentile world.!®
Moshe Leib Lilienblum’s reactions were, therefore, at once typical
and symbolic. Before 1881 he was a leading paladin of the Haskalah,
a swom enemy of religion, a socialist, and, though already in his
thirties, a student preparing himself for a diploma in secular studies.
After spending several days cowering in hiding as the mobs raged, he
wrote that “all the old ideals left me in a flash. Disdainfully I for-
sook my studies . . .”2° He was inspired by a new ideal, the national
identity of his people, which he was to serve for the rest of his days
as a radical exponent of the policy of total evacuation of the westemn
world.

The most significant reaction to the events of 1881 was the pam-
phlet Auto-Emancipation by Leo Pinsker. Like Lilienblum, he could
not avoid the knowledge that the persecution of the Jew in Russia
“is . . . not a result of the low cultural status of the Russian people;
we have found our bitterest opponents, indeed, in a large part of the
press, which ought to be intelligent.”?* Pinsker, therefore, did not
pretend to himself that Jew-hatred was merely a hang-over from the
medieval past. On the contrary, the historic importance of his essay
is in its assertion that anti-Semitism is a thoroughly modern phenom-
enon, beyond the reach of any future triumphs of “humanity and en-
lightenment” in society as a whole. Pinsker defined three causes of
anti-Semitism: the Jews are a “ghost people,” unlike any other in the
world, and therefore feared as a thing apart; they are everywhere
foreigners and nowhere hosts in their own national right; and they
are in economic competition with every majority within which they
live. To hope for better days in Russia, or wherever else the Jews
were under serious attack, was, therefore, a delusion, and piecemeal
emigration to a variety of underdeveloped lands which might be
hospitable for a moment meant merely to export and to exacerbate
the problem. There was only one workable solution: the Jews must
organize all their strength and, with whatever help they could muster
from the world as a whole, they must find a country of their own
(if possible, their ancestral home in the Holy Land) where the bulk
of Jewry would at last come to rest.

In the next decade Herzl was to arrive at the same analysis in-

19See Louis Greenberg, The Jews in Russia, New Haven, 1951, Vol. II, pp. 57-58.
20See text, Part 2.

21See text, Part 2.
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dependently, for he did not know of the existence of Pinsker’s work
when he wrote The Jewish State. In his diary, and on several public
occasions, Herzl, indeed, made the beau geste of saying that he would
not have written his book had he been aware of Pinsker. On the
other hand, Ahad Ha-Am, Herzl's great antagonist, devoted a lengthy
essay to analyzing Pinsker (whose pamphlet he translated into
Hebrew) in order to deny that Pinsker was a political Zionist of
Herzl’s stripe.?? Obviously neither Herzl nor his opponent Ahad
Ha-Am was engaged in self-delusion. Pinsker’s thesis, that anti-Semi-
tism must henceforth be the determining consideration of a modern
Jewish policy, indeed is central to Herzl's thought and, even though
less apparent, it is equally at the core of Ahad Ha-Am’s philosophizing.
Nonetheless, the intent and direction of Pinsker’s construction are
significantly different from those of both his successors, and the def-
inition of that difference is of great importance.

Pinsker’s analysis of anti-Semitism, despite its surface rationalism,
is, in reality, far more pessimistic than Herzl’s. He mentions the Christ-
killer accusation with greater emphasis as a symptom of the basic
malaise, which is national conflict, and his terminology, in which anti-
Semitism is called a “psychic aberration—demonopathy—the fear of
ghosts,” shows an intuitive awareness of its unplumbable and un-
manageable depths that is not equally evident in Herzl’s work. The
most important difference between the two, however, appears in their
conceptions of the role of the gentile world in the founding of the
Jewish state. The most that Pinsker hopes for is its grudging assent
to an effort that really depends, in his view, on the summoning up
of the last desperate energies of the Jew.2? Almost every page of
HerzI's volume contains some reference to his confidence that the
western nations will collaborate in creating the state he envisaged and
some further proof of the great benefits his plan would confer not
only on the Jew but on society as a whole. As a west European who
had grown up in relative freedom, Herzl could assume even at the end
of the century that a world of liberal nationalism (Hess’s vision of
nations which are “noble rivals and faithful allies”) is attainable,
and he imagined Zionism’s solution of the Jewish problem as a

225ee Leon Simon, Ahad Ha-Am, Oxford, 1946, pp. 183-201.

23“Our ‘friends’ will see us leave with the same pleasure with which we turn our
backs upon them . . . Of course, the establishment of a Jewish refuge cannot come
about without the support of the governments. In order to obtain such support . . .
the creators of our national regeneration will have to proceed with patience and
care.” (Part 2.)
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major contribution to such a future of international social peace and
tranquillity. For Pinsker, writing in Odessa in the midst of pogroms,
the focus was almost entirely on the woes of the Jew, on removing
him from the recurring and inevitable nightmare.

Pinsker’s generation had far less stake in the political and social
structure of Europe than did Herzl's, even at its most disenchanted, but
there is one level on which it was indissolubly involved in modernity.
These Russian Jews had, indeed, never lived even a day as equal citizens
of their native land, but, nonetheless, they had been schooled by
western culture and were creations of its spirit. Pinsker writes: “The
great ideas of the eighteenth century have not passed by our people
without leaving a trace. We feel not only as Jews; we feel as men. As
men, we, too, would fain live and be a nation like all others.”2¢ Though
the Jew must evacuate the terribly hostile world those values have
created, Pinsker can imagine no alternate to modem civilization. Ahad
Ha-Am is, therefore, wrong in attempting to make Pinsker a forerunner
of his own basic notion of a cultural renaissance, a reinterpretation of
the old values of Judaism in terms of modemity. What Pinsker reflects
is the “rent in the heart,” the torment of a man who cannot believe in
the good will of the general society whose faiths he shares. As the
horizons of the Jew kept darkening in recent decades, this complete
loss of trust in society, which began in 1881, was to lead to serious and
fundamental questioning of the very foundations of western culture.
Pinsker, and not Herzl, is the ultimate ancestor of the profoundly
pessimistic strain in Zionism. With him there begins a new age in
modern Jewish thought, the era of recoil from the values of the eight-
eenth and nineteenth centuries.

We come now to Theodor Herzl, the central and seminal figure
in the history of Zionism. Particularly in the light of Nazism :nd the
holocaust of World War 11, Herzl has been read in recent years as
if he had been Pinsker. This misreading has made it more difficult to
account for the startling impact that he had in his day. It is certainly
true that there is no accounting for the force of genius, and yet too
much can be attributed to the power of even this majestic and com-
pelling personality. There are other reasons of considerable impor-
tance. That he was a man of the West, a successful journalist with a

24]bid.
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European reputation, helped lend him stature among the Jews of the
East, who still instinctively looked to those of their brethren who
were recognized and valued by the wider world. By drawing Zionist
consequences from the Dreyfus affair, the crucial political event of
Europe at the end of the nineteenth century, he, in effect, afirmed
for his willing listeners in Russia that the proud Jews of western
Europe actually shared their historical situation, and by projecting
Zionism as a movement into the international political arena he gave
his followers a dignity that no organized body of Jews had recently
possessed in quite the same way. Nonetheless, despite the truth of
these considerations, they tend to overvalue Herzl as leader and man
of action at the expense of his profound originality and importance
as theoretician. The central idea of the book was at least as important
as the compulsion of the man, for what he offered was Zionism as
optimism, as the most complex of modern Jewish reconciliations with
the world. Messianism is the essence of his stance, because he pro-
claimed the historical inevitability of a Jewish state in a world of
peaceful nations.

Underlying the whole of Herzl’s theory is an implicit syllogism
which is more Hegelian than Aristotelian: All men, even Jew-haters,
are reasonable, and they will do what is to their interest, once they
understand it. Anti-Semitism disturbs the public peace and stability
of Europe. Therefore, the gentile nations will be induced to pur-
chase the social place they must desire by reasonable action in regard
to the Jews—and what is reasonable and modern is sketched out by
Zionism.

As is immediately apparent, this reasoning is a reincamation of
Hess’s theory. Nonetheless, there are vital differences, for it was now
almost forty years later in both European and Jewish history. First of
all, nationalism had changed meaning by Herzl's time. Hess could
still imagine that the struggle between liberal and conservative na-
tionalism had a geographic base, that the Teutonic soul was predis-
posed to racism and reaction but that France, which had given birth
to the Revolution, was the unshakable bastion and beacon of liberal-
ism. With French society splitting into two warring camps over
Dreyfus before his very eyes (he was then the Paris correspondent of
the leading Viennese daily), Herzl was constrained to view the con-
flict between liberal and reactionary nationalism as international,
with a line of cleavage that ran through every country of Europe.
More important still, by the end of the century the forces of reaction
had completely pre-empted the mystique and religion of nationalism.
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Liberals were becoming ever more gingerly in thinking of individual
national communities as endowed with an historical mission or in
deifying the spirit of the folk, for these notions were the stock in
trade of the Pan-Germans, the Pan-Slavs, and the French integral
nationalists of the school of Maurice Barr¢s and Charles Maurras.
In defense, liberalism had no choice but to insist that the modern
nation was a secular community and a secular state. (It is no accident
that France disestablished the church, to which the reactionaries ap-
pealed as the guardian of the mystic essence of the nation, in 19os,
on the heels of the Dreyfus convulsion.) A generation earlier Hess'’s
Jewish messianism, which was the faith of an advanced liberal of that
period, expressed itself in a religio-national quarrel with Mazzini as
to whether the Jew or the Italian possessed the greatest and the
historically most significant national soul; Herzl, thinking in terms of
the liberalism of his day, perforce conceived his messianism in terms
that were entirely secular and political. This distinction between their
outlooks, be it added, is related also to their differing positions in
Jewish history. Hess’s childhood, which came at the beginning of the
century, was spent in a Jewish environment that still retained most
of the old religious values (he personally read Hebrew fluently and
had some knowledge of the Talmud); it is not surprising that he
found Jewish nationalism and religion to be indivisible. Herzl, a child
of the mid-century out of, roughly, the same milieu, was affected by
one more generation of assimilation that had intervened. It is obvious,
on the face of his writings, that he had much less dircct and first-
hand involvement in the religious tradition.

The most significant difference between the two, however, is in
their implicit assumptions about what is the ultimate dynamic of
history. Hess had no doubt that it was the indwelling Moral Spirit;
he therefore rested his hope for a Jewish restoration on the certain
triumph of humanitarianism. Herzl, in his tum, paid considerable
attention to garnering support from men of good will for his proposals,
but his assurance that history would vindicate him came from two
sources: the iron law of self-interest and the power of will. One scnses,
standing over his shoulder as he wrote, the presence of the two gods
of the fin de siécle advanced intellectuals, Marx and Nietzsche.
Though Herzl was certainly not a follower of cither, the secthing
discussions of the Marxists had made it almost mandatory for a man
who wished to avoid the label “utopian” to prove that his vision was
grounded in real (i.e, tangible and amoral) factors and that its
victory was historically inevitable. The Nietzschean strain in Ilerzl is
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more personal; it is to be found in the Promethean overtones of his
conception of his mission, in his willing acceptance and conscious use
of the legend which quickly grew around him. It became his tool
with which to inspire the masses with his own sense of purpose—
and, often, his support for acting alone, over the objections of his
associates. As a ‘“Nietzschean,” Herzl came to Zionism in order to
change history; as an historical determinist, he buttressed himself with
a theory in which anti-Semitism appeared, for the first time, not
merely as the eternal problem of the Jew but as the major unsolved
problem of the western world.

In his Jewish State Herzl therefore insisted, correctly proclaiming
this notion to be his central idea, that the Jewish question is a “na-
tional question, and to solve it we must first of all establish it as an
international political problem to be discussed and settled by the
civilized nations of the world in council” Two years later, in the
most important speech of his life, the address to the First Zionist
Congress, he went further, to add his own commentary to this argu-
ment. After expatiating on the advantages to the world, and to Turkey
in particular, of a restored Zion, he added: “But it is not solely from
this aspect that Zionism may count upon the sympathy of the nations.
You know that in some lands the Jewish problem has come to mean
calamity for the government. If it sides with the Jews, it is con-
fronted by the ire of the masses; if it sides against the Jews, it may
call considerable consequences down upon its head because of the
peculiar influence of the Jews upon the business affairs of the world.
Examples of the latter may be found in Russia. But if the govern-
ment maintains a neutral attitude, the Jews find themselves unpro-
tected by the established regime and rush into the arms of the revo-
lutionaries. Zionism, or self-help for the Jews, points to a way out of
these numerous and extraordinary difficulties. Zionism is simply a
peacemaker.” This was no casual utterance unrelated to the basic
thesis of political Zionism; Nordau, his closest associate, ended a
lengthy pamphlet on the meaning of Zionism with the same thought
as the clincher.2

Despite the shock of many of his devoted followers, especially in
Russia, Herzl therefore had ample theoretical justification for visiting
the Russian Minister of the Interior, von Plehwe, right after the
Kishinev pogrom of 19o3, even though that arch anti-Semite was
known to be implicated in those atrocities. Herzl could imagine a

25See text, Part 3.
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von Plehwe who was “a sensible anti-Semite,” who could be con-
vinced that it was to his country’s advantage to use its influence with
the Sultan of Turkey on behalf of Zionism, for it would thereby be
relieved of its indigestible Jews. In the era between the two world
wars, Vladimir Jabotinsky, who claimed with some justice to be the
valid heir to unadulterated political Zionism (Nordau supported him
in this sclf-definition), is to be found negotiating with Pilsudski of
Poland along the same lines: Poland is troubled by a “surplus of
Jews,” which arouses anti-Semitic outbursts; it is, thercfore, to Po-
land’s interest, for the sake of its own internal stability, to follow a
radically pro-Zionist policy in the League of Nations.

The assumption that anti-Semitism “makes sense” and that it can
be put to constructive uses—this is at once the subtlest, most daring,
and most optimistic conception to be found in political Zionism.
Here Herzl stands as both the heir and the transcender of post-Eman-
cipation Jewish thought. He is an heir of the preceding century, for
the notion that anti-Semitism has a reasonable use was first pro-
pounded by the assimilationists. As was said carlier in this essay, they
had explained the persistence of Jew-hatred as a punishment for the
sin of imperfect individual assimilation to western norms. This idea,
however, like all pre-Herzlian modern Jewish thought (Ilcss’s theories
excepted ), was inner-directed, toward convincing the Jew to do some-
thing within his power, which would save him pain or elevate his
status in the world. What is new in Herzl is that, assuming, as the
heir of assimilation, that anti-Semitism is rational, he boldly turned
this idea outward into the international arena.

Herzl inherited, as well, most of the other certainties of that Jewish
modernity against which he was rebelling. Though of course he
denied the possibility of the Jew’s personal assimilation in Europe
(“we shall not be let alone”), he assumes as beyond doubt that which
Pinsker had mentioned with evident pain, that the Jew is, and ought
to be, culturally and spiritually a man of the secular West. With
pride, Herzl speaks of transferring into the renascent state the most
advanced values that the Jew can bring iwith him from his former
homes. Despite the pressure of his own east European followers,
Herzl never really came to regard the modern Hebrew revival as more
than a semiprivate affair, which certain circles could be permitted to
foster within the broad framework of his political nationalism. Even
when he spoke, at his most romantic and visionary, of restoring the
Temple in Jerusalem, the separation of church and state was never
in question; his Jerusalem was a more refined Paris and the Tcmple
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a more imposing version of the great cathedral synagogues which had
been built in the second half of the nineteenth century by the Jewish
bourgeoisie in the capital cities of Europe. But these issues, important
though they are as guides to the total tone of his thought, are not
matters of prime importance. They have been mentioned here as a
useful preamble to understanding Herzl’s position on the really funda-
mental issue of the Emancipation.

Pinsker had already argued, as cogently as Herzl, that Jew-hatred
would persist as long as the mass of Jewry lived within non-Jewish
majorities. To go beyond, to establish that the gentile keepers of the
keys to the kingdom of Jewish desire had no choice but to turn them
in the lock, Herzl had to make one more basic assumption about
western society—that the emancipation of the Jew in Europe is ir-
reversible! “At the same time, the equal rights of Jews before the law
cannot be rescinded where they have once been granted. Not only
because their recision would be contrary to the spirit of our age, but
also because it would immediately drive all Jews, rich and poor
alike, into the ranks of the revolutionary parties. No serious harm
can really be done us.”

This is perhaps the most overlooked idea in the whole arsenal of
Herzl’s thought, because it seems so paradoxical in the light of his
insistence on the great force of anti-Semitism; and yet, it is not a
parenthetical lapse from logic—it is of the very essence of his position.
Herzl is a dialectical thinker, in the mold into which most European
intellectuals of his generation were cast. The thesis is anti-Semitism,
omnipresent and everywhere troubling public order; the antithesis is
the world of liberal nationalism, which must continue to be disturbed
by anti-Semitism because it is inconceivable that it should forever
ignore the problem, merely temporize, or attempt a solution for itself
by forcing the Jews back into the ghetto (or, horror of horrors, by
fostering pogroms and extermination as a consistent policy). There-
fore, the inevitable synthesis, Zionism. Let it be noted in passing that
that complex figure, Herzl, is thus also the unrecognized ancestor of
the much more consciously dialectic Marxist school of Zionism.
Borochov, who is generally presumed to be the source of the idea
that Jewish mass emigration to Palestine is a historical inevitability
(his phrase, famous in its day, is that it is a “stychic process™), pro-
ceeded from premises expressed in consciously proletarian, socialist
terminology, but he really adds up to the same thing. It is, to
sum up, an assessment of anti-Semitism as guaranteed to be at a
certain temperature: it will be hot enough to push the Jews out, but,
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in a basically liberal world, it can never break the ultimate bonds of
decency. Its influence, therefore, will not ever serve to unite individual
nations against the Jews, but to divide them in moral crisis (e.g,
France in the Dreyfus affair) or to embarrass and hinder the most
vicious in their intercourse with the liberal segments of humanity
(e.g. Russia in the aftermath of the various pogroms). Perforce, the
world will have to answer its own problem in the only conceivable
way, the territorial concentration of the Jews.

Political Zionism’s theory of anti-Semitism is, therefore, neither as
simple nor as negative as may seem at first glance. Its explanation of
Jew-hatred as a mixture of national antipathy and economic struggle
made anti-Semitism the visa to the Jew’s passport into the world of
modernity; seen as the engine driving the train toward Zion, it is,
paradox of paradoxes, one of the great acts of faith in liberalism that
was produced by the nineteenth century; as an offer on the part of
the Jew to assure the peace of western society by abandoning it for
a state of his own, it is the ultimate sacrifice on the altar of his love
for the modern world.

vVI1

The great counterattack on Herzl was made, as is well-known, by
Ahad Ha-Am. A connected statement of his position should, no doubt,
proceed according to his own order of priorities, by placing at the
center what Ahad Ha-Am regarded as the real national problem of
Jewry, the guaranteeing of the survival of the Jewish spirit and culture
in the modern world. In his view it is not “the need of the Jews,” the
term Ahad Ha-Am uses to define the content of Herzlian concern
but “the need of Judaism” that is the only proper subject for the
labors of a Jewish national movement. Because they stood on such
different ground, it is understandable why Herzl and Ahad Ha-Am,
when they met at the First Zionist Congress in Basel in 1897, really
could not talk to one another in any meaningful sense and parted in
frustration. The inherent difficulty in communication between these
two positions is symbolized even more sharply by an interchange
that is reported to have taken place between Ahad Ha-Am and
Nordau. Nordau, the colleague and disciple of Herzl, asked Ahad
Ha-Am: “But are you a Zionist?” His answer was proudly self-con-
scious: “I am a Zionist,” implying, by his inflection on the pronoun,
that his was the true Zionism. This sense of his operating in a frame-
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work completely other than that of political Zionism is most clearly
expressed in an important speech that Ahad Ha-Am gave in Minsk
in 1902 before a conference of the Russian Zionist Organization.
After unusually lengthy analysis and discussion, he concluded by pro-
posing that “there are ‘political’ Zionists for whom the spiritual aspect
of the movement is of no importance; at the other extreme, there
are ‘spiritual’ Zionists, who are dissatisfied with political work in its
present form . . . This being so, we must establish a special organiza-
tion for this purpose to embrace all those, whether professed Zionists
or not, who realize the importance of Jewish culture and desire its
free growth and development. This organization should concentrate
exclusively on its own specific problem, and should neither subserve
nor be dependent on the companion political organization.”2¢

Certainly Ahad Ha-Am spent his major energies on “the need of
Judaism” and rather evidently, as I shall attempt to show later in this
discussion, cast himself for the role of a latterday Maimonides, i.e.,
as the reconciler, in his own time, of the values of Judaism and
secular culture. “Proof texts” can be cited to show—indeed, they were
quoted with relish and vehemence by his enemies—that he had little
intellectual concemn with the overwhelming misery of Jewry in his
day, but this is to misread him and to identify his frequent polemical
exaggerations with the real mood and intent of his thought. It is
inconceivable—and it is, in fact, not true—that a Russian Jew like
Ahad Ha-Am, whose experience of Jewish suffering was much more
immediate and personal than Herzl's, should have been less pained
by the travail of his people. The key to Ahad Ha-Am, no less than to
Herzl, is in his estimate of the world of the gentiles. The vital
difference between them is that, at bottom, Herzl trusted this world
and Ahad Ha-Am, even more than Pinsker, did not.

This deep distrust was compounded out of several factors. Under-
lying it all was the attitude of the ghetto within which Ahad Ha-Am
had been nurtured till early manhood, which held that the surround-
ing world was the unchanging and hereditary enemy. His intellectual
emancipation, the period in his life when this autodidact was entering
“the palace of general culture,” coincided with the pogroms of the
1880’s, in the aftermath of which his own economic future (he was
born into a family of considerable wealth) was undermined by a new
ukase of the government forbidding Jews to act as factors of country
estates. At the very outset of his career as a modern man Ahad Ha-Am

26Simon, op. cit., pp. 100-1.
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was, therefore, predisposed to distinguish between the real world of
the gentiles, which offered a man of his time and place no feeling
of glowing dawn, and the highest intellectual culture of the age. He
was constrained to adjust to the second, for his own religious faith
had been shaken by his secular studies, and he could reformulate his
Jewish loyalty only by defining and defending it in terms borrowed
from his intellectual gods, Darwin, Spencer, and the positivist soci-
ologists. This secularist substitute for theology, on which he spent his
major efforts, could not, however, spill over into any expansive faith
in a better world soon to come for all mankind.

In a significant way his experience of Pan-Slavism set the final seal
upon his pessimism and colored the whole of even his theory of
Jewish nationalism. By the last decade of the nineteenth century Pan-
Slavism had become the faith of the great majority of the Russian
intelligentsia. This doctrine owed much to the medievalism and re-
actionary nationalism which had made the pogroms of 1881, but its
ambitions were far greater. Gobineau had once tried to prove the
claim of the Aryan to racial superiority in a “reasonable” way, by
listing his supposed higher qualities and achievements; Pan-Slavism
did not even need to invoke history and God, i.e., the oft-repeated
argument of the more orthodox reactionary Russian nationalism that
the tsar was the lineal and legitimate heir of Rome, by way of
Byzantium. The tribe was, for it, inherently a “chosen people” and
all its members, wherever they might be, were by birth the true breed
of supermen, beyond the ken and law of lesser folk. Anti-Semitism,
as Georg von Schoenerer, the founder of Pan-Germanism (which
Pan-Slavism imitated) maintained, was therefore part of the ideologi-
cal essence of such tribalism. The Jew was not merely one—even
though the most enduring—of the many outsiders to be crushed (the
primary expression of the anti-Semitism which Pinsker had analyzed
as “xenophobia”). His religion asserted a counterclaim to its own
chosenness, and it was the source of the concept of a divinely ordained
morality which all men were commanded to obey.?” The Jew was
therefore the enemy par excellence in a religious war which could
know no quarter, in which not even a refuge outside of society
(Pinsker’s idea) could be offered the foe, and certainly no co-operation
in establishing himself solidly anywhere in the world (Herzl's thesis).

Herzl could not help being aware of the Pan movements, but his

27See Hannah Arendt, The Origins of Totdlitarianism, New York, 1951, pp. 222—-
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implicit estimate of their importance is to take them much less
seriously than Ahad Ha-Am. In his native Austro-IHungarian empire,
Pan-Germanism was both a minority party and an enemy of the
multinational state, which its theories threatened with revolution and
decomposition. When French integral nationalism, the local counter-
part of the Pan movements, shocked him with its power and virulence,
he could nonetheless reassure himself that this force, too, was an
enemy of the state, of the Republic founded on the values of the
French Revolution. Herzl could, therefore, regard this newest and
fanciest version of anti-Semitism as but another subspecies of the
genus ‘“national antipathy.” Order and legitimacy were on the side
of the Jew. Ahad Ha-Am, however, as a Russian Jew, mistrusted the
state, and not merely for historical reasons. There was ever less of a
state to trust in a period in which the power of the tsarist regime
was obviously decomposing. As the revolution-to-come kept smolder-
ing, the court and government found an uneasy but increasingly
necessary ally in Pan-Slavism, for this was the only faith held within
the educated classes which could be harmonized, at least in the short
run, with support for the autocracy. Of all the Pan movements it
was, therefore, the most successful and respectable.

During his most creative period (1889-1907), Ahad Ha-Am could
not avoid confronting the religion of Pan-Slavism as a fundamental
challenge both to the safety of the Jew and, even more seriously, to
the Jewish idea. True enough, the very term is not even to be found
in the index of his collected essays, but it must be remembered that
all of his published work appeared in journals that had to be approved
by the Russian censor. Under such restrictions it was not possible to
argue directly against the then dominant and almost official ideology.
There was, however, a way of dealing with its basic assertions by
debating not with Dostoyevsky but with Nietzsche, not with the im-
mediate expressions of Pan-Slavism but with the sources of and
parallels to its ideas about the superman and the superior race.

In announcing its claim to chosenness, modern racism had denied
that progress and liberalism, the key values of the nineteenth century,
had given new meaning to history. For Nietzsche, too, the essential
issue in the arena of human affairs remained what it had always been,
the struggle of the strong against the fetters put upon them by
morality, which he called the invention of the weak. Ahad Ha-Am
reacted by maintaining that this was a topsy-turvy version of Judaism;
all he needed to do was to reverse its ultimate judgment, that power
is superior to spirit, and he could then accept all of its premises.
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Thus, in his essay on Nietzsche he does not argue against the idea of
the superman; he prefers to deny only that the highest human type
is necessarily identical with the Aryan “blond beast.” The superman
exists in a Jewish version, as the Tsaddik, the moral hero; indeed, if
the superman is “to be a permanent feature of human life and not
just a freak, there must be a suitable environment.” There is such a
people, the Jewish, “whose inherent characteristics make it better
fitted than the others for moral development and whose scheme of
life is governed by a moral law superior to the common type of
morality,”?8

In their context these remarks appear to be nothing more than a
literary tour de force in which the writer wants to demonstrate that
he can reach his favorite conclusions about the unique spiritual voca-
tion of the Jews from even the unlikeliest premises—but we find
Ahad Ha-Am, at his most serious, proposing an explanation of na-
tionalism that is really an expansion of this commentary on Nietzsche.
All national identities are fashioned and sustained, he asserts (follow-
ing in the footsteps of Herbert Spencer), by a quasi-biological will to
live, but he adds that it makes a vast—indeed, an essential—difference,
whether the dynamism of a nation expresses itself in the quest for
power or in the service of the moral ideal. Gentile nationalism is
rooted in power, but “the secret of our people’s persistence is . . .
that at a very early period the Prophets taught it to respect only the
power of the spirit and not to worship material power.”?® What Ahad
Ha-Am is thus, in effect, proposing is a dual explanation of national-
ism: there is nationalism in general, that of power, which is a genus
comprising many species and individuals—i.e., all the nations of the
world; counterposed to it there is the nationalism of the spirit, a
unique genus of which there is only one species, the Jewish. It nec-
essarily follows that the main axis of history is, indeed, as defined by
Nietzsche (and the Pan-Slavs), the hatred of the sword for the book.

Having pridefully chosen his side, Ahad Ha-Am, as the supremely
self-conscious modern spokesman for the spirit of the book, could
only proceed to devise a strategy that would answer the contemporary
situation. He defined it in two parts: to continue the miracle of
makeshifts by which the Jew had preserved himself for many centuries
in the face of power and to put his best energies into refreshing and
reformulating his spiritual tradition.

28Simon, op. cit., pp. 76-82.
20See text, Part 4.
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Let it be noted here (more will be said about this point later in
the discussion) that Ahad Ha-Am is, in theory, as much a secularist
as Nietzsche—but, in the unbelieving Ahad Ha-Am modern Jewish
thought came almost full circle. The ideas that he derived from the
congruence of his Jewish traditionalist emotions and his rationalist
reflections, which operated in a framework set for him by the newest,
and most radical, enemies of his people, represent a much more
thoroughgoing break with the modern world than is to be found even
in Pinsker. Anti-Semitism is no longer imagined to be an extreme
case of an omnipresent phenomenon, national hatred, comparable in
kind, if not in degree, to the tension between the Russians and Poles,
or the French and the Germans. It is all the more inconceivable that
it is, as Herzl imagined, a tool of some Hegelian “cunning of reason”
in history, being used for the fashioning of a better world soon to
come. Ahad Ha-Am is as counterrevolutionary as the racists in assert-
ing that the nineteenth century is either dead, or was never even
born—i.e., that it represented no fundamental change in human
history. He sees within it no unprecedented opportunity for ending
the millennial tension between the Jew and the world. On the con-
trary, the messianic age is still far off, hidden in the infinite mists
of the future, and it will come only when the world as a whole will
be prepared to bow to the values first conceived in Zion, as reinter-
preted by the descendants of the prophets. Because anti-Semitism is
the central line of cleavage in history, the front on which power and
spirit forever do battle, it is completely insoluble within the political
world—hence Ahad Ha-Am’s profound pessimism about the world of
the here and now. Its persistence is, however, the somber reason for
his mystic certainty that the Jews are still suffering in a transcendent
cause that is, at least potentially, incamate in their folk and tradition.

This assertion, that the Jew is, by essence, alien to the political
world, had other important consequences. It made him doubt not only
the possibility of attaining a normal Jewish political state; he goes
farther still, to be the first Zionist thinker to deny that such a state
could ever really be “normal.” Immediately on the heels of the First
Zionist Congress in 1897 he aroused much passion by declaring that
even a total concentration of Jewry in Palestine could not solve the
Jewish problem. “A political ideal which is not grounded in our na-
tional culture is apt to seduce us from loyalty to our own inner spirit
and to beget in us a tendency to find the path of glory in the attain-
ment of material power and political dominion, thus breaking the
thread that unites us with the past and undermining our historical
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foundation.”®® And, he adds in the same essay, “the geographical posi-
tion of Palestine and its religious importance for all the world” would
act to deny it forever the status of a normal, small state, for it would
always be a football in the game of “interests” played by the great
powers.

For comparable reasons he denied the theories of his close friend
and contemporary, the distinguished historian Simon Dubnov, that
the Jew should look for a future status of political and cultural auton-
omy as one of many national minorities of such multinational states
as Russia and Austria-Hungary. In part, his recoil is related to his
aristocratic unwillingness to follow Dubnov in accepting the upstart
Yiddish in place of Hebrew as the national language of the Jew. Be-
hind this feeling, however, there stands his argument that national
autonomy may be enough for those whose “national ideal is to reach
the level of nations like the Letts or the Slovaks,” but “there are those
who cannot be satisfied with a future which would put the greatness of
our past to shame.”®* And he ends his critique with a variation on
the theme of his basic distrust of the political world: the nations can
have no respect for a Jewish nationality that apes their own kind of
identity; they will not recognize it but merely “hire it out to work for
others.” Whatever regard the Jew can get for himself will come only
for the bearer of his great and unique past—i.e., whatever future there
is for the Jew in a gentile world can come only from the respect power
will sometimes, out of bad conscience, pay to spirit.

Therefore, in his responses to the unfolding course of the Zionist
movement in his lifetime, Ahad Ha-Am consistently maintained
that individual opportunities must be carefully used to their utmost
because they may never recur in an immoral world. Much of Ahad Ha-
Am’s early career was spent in arguing that Jewish colonization in
Palestine should proceed in an orderly way, with the maxium of legal
safeguards for the settlers that could be obtained from a disintegrating
Turkey. As intimate adviser to Chaim Weizmann during the negotia-
tions that led to the Balfour Declaration of 1917, and throughout the
discussions at Versailles and later, he kept pressing for the broadest
and most unmistakable definitions of the Jewish right to Palestine.
Even this, however, was rooted not in his desire to operate in the
political world but in his distrust of it. Despite the high emotions of
Zionism’s first great political success, he could not imagine for even

80See text, Part 4.

81Simon, op. cit., p. 218.
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an instant that this was the beginning of the messianic chapter in
Jewish-gentile relationships. He could only continue the Realpolitik of
one who had no faith in power and little belief that even its most
generous and moral moods could last.

Having dealt at some length with Ahad Ha-Am’s relationship to
the gentile world, we must now turn to the more obviously dominant
area of his concern, the inner scene of Jewry. Here, too, his stance is
marked by lack of trust. History, as he saw it, had been not merely
the struggle of the Jew to maintain himself in a hostile world; inter-
nally, too, Jewry had always lived in tension between the values of its
true elite, the “men of the spirit,” and the myriad forces which
threatened to disintegrate the people, petrify its culture, or send it
chasing after the winds of false values. Vis-a-vis the world as a whole,
Ahad Ha-Am could, as was said above, solve the problem quite neatly:
he could suggest that his people, as a corporate elite, await an “end of
days” while living permanently outside of society. The second ques-
tion, that of the proper posture of the personal elite within the Jewish
community, was much harder to answer. Here, in this inner context,
Ahad Ha-Am could not follow in the footsteps of Nietzsche, for the
weight of the normative Jewish past deterred him, even at his most
aristocratic and disdainful, from abandoning the mass, as a rabble un-
worthy of notice, for the sake of an isolated higher spirituality of the
few.

Such a conception is, indeed, understandable in an ex-Christian like
Nietzsche, whose superman is none other than an atheist monk. From
its beginnings, Christianity had canonized pillar saints as a valid—
perhaps even the highest—form of human perfection; bound only by
their obedience to God, the true hermits have gloried in their utter
rejection of society (including even the society of other monastics)
and in their heedlessness of its needs and values. Let such a monk
turn atheist—let him, therefore, substitute the mystique of his own
will for the quest for communion with God—and the superman now
stands before us, predisposed to run amuck precisely because he has
retained, from his pious past, a disgust with mankind. For Judaism, on
the other hand, the saint had always been the hero of piety who lives
and acts within the world. When, in Ahad Ha-Am’s agnosticism, the
“man of the spirit of God” became simply “the man of the spirit,” he
retained the need to wrestle with his own immediate society for re-
spect for and obedience to his values. He had no choice but to “prove”
to others, in the face of all challengers, that he was the true aristocrat.

If the ultimate source of Ahad Ha-Am’s outlook was in the thought
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of the Pharisees, its immediate roots were both in his personal temper-
ament and, more significantly, in his class position within the ghetto
he knew to be dying. As an intellectual who felt himself predestined
to fail in practical affairs, it was not strange that he conceived his
utopia as a quiescent Jewish society organized to admire the “men of
the spirit.” His distrust of the masses belongs to the same cast of mind
because, like Plato before him, he knew all too well that philosopher-
kings can almost never win an election. But Ahad Ha-Am was not
merely romanticizing himself into a new elite by leaping across the
centuries to claim that, after a lapse of fifteen hundred years, he was
the harbinger of a resurrected breed of Pharisees. The more recent
inner history of the ghetto had largely turned on the conflict between
the dominant minority of the well-born and the scholars of the reli-
gious tradition, whom the rich generally obeyed, and the masses. (Let
it be added, parenthetically, that this too little studied class war is a
root cause of much of modem Jewish history and that the tensions
that resulted from it have not yet vanished, but detailed discussion of
this question is not immediately relevant in the present context.) In
ghetto terms, Ahad Ha-Am ranked as a hidalgo and he remained pre-
disposed to believe that Jewish history had always been and would
remain the story of his class. As we shall soon see, the intellectual
content of his theory of Jewish spiritual nationalism is, on basic mat-
ters, evasive or self-contradictory. What lent unity to his position on
the inner affairs of Jewry was something he never quite acknowledged;
it was his attempt, amidst all the new turbulences of the nineteenth
century, to defend the pre-eminence of his class.

In western Europe the battle had been lost at least a half century
earlier, when the recently emancipated Jewish communities began to
look, as a matter of course, to new men as their mentors.and spokes-
men. The nineteenth-century age of revolution had announced the
end of the pre-eminence of the nobility and the clergy within Euro-
pean society as a whole; the Jewish counterpart of this event was a
rebellion against the old elite headed by the scholars of the synagogue.
The older hero of piety, who could be chosen only by the in-group,
was displaced by the new hero of secular achievement, who was in-
evitably (for a minority group not in control of its own political and
economic life) a creation of real or imagined gentile regard. One effect
of this new standard was to release the wealthy, for the first time in
Jewish history, from any remaining restraints imposed on their will by
rabbis; they could now be checked, as Herzl knew pre-eminently well,
only by organizing the masses against them. Another and equally im-



6o

portant result was the arising, again for the first time in Jewish
history, of an intellectual class which was highly regarded within Jewry
precisely because its concerns were those of the general scene. Indeed,
even the “official” Jewish scholarship of the nineteenth century was
pitched in this key, for the dominant desire of the new “science of
Judaism” was to prove that the subject matter of the Jewish past could
be dealt with as a western and modern discipline, i.e., that it was as
fit a subject for scholars as Latin and Greek. Here, too, Herzl, coming
at the end of the century, is a significant part of the story; no small
part of his initial success was due to his gencral prominence as a
younger star of some magnitude in Austrian journalism.

These two elements created by the emancipation, the newly en-
riched Jewish bourgeoisie and the new intelligentsia, were not neces-
sarily in alliance; quite on the contrary, the magnates usually distrusted
and feared the secular intellectuals as dangerous radicals. It took but
a moment for Herzl to realize, when he went in 1896 to attempt to
convert the Belgian millionaire, Baron de Hirsch, to his schemes, that
he and that magnate had nothing in common. For Ahad Ha-Am,
however, these antagonists shared, a priori, the same fatal flaw—the
brand of the parvenu. Together they were the enemy of the class for
which he spoke, and their credentials to leadership had to be
destroyed. He reacted like an outraged Maccabee in the face of Hel-
lenizing Jews disporting in the Greek games, but he couched his ire
in the language of modern nationalism. A real individual, he argued,
is not one who stands outside any group or goes over to one in which
he was not born; to possess human dignity a man must stand within
and reflect the values of his own nation. Ahad Ha-Am reached cre-
scendo, in this counterattack on the elite that had been crowding out
his own, in his denunciation of a conscious and convinced assimila-
tionist in the person of the French Jewish professor, Salomon Reinach;
here he could let himself go completely, and the result was the coining
of a memorable epithet for the new men, “slaves in the midst of
freedom.”

In re-echo of larger changes within European society as a whole, the
second half of the nineteenth century produced an even newer, and
perhaps more dangerous, enemy to the class for which Ahad Ha-Am
spoke. Especially after the revolutions of 1848, the masses were in-
creasingly mounting the stage of history. Their pressure expressed it-
self in the liberal West in ever more successful demands for broadening
of the franchise and, therefore, for their direct control of the state
through parliamentary government. More violently, the masses were
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the propelling force of the revolutions carried out in the name of the
suppressed nationalisms or, abortively until 1917, on behalf of the
have-not class. Certainly, all of these warring forces cannot be lumped
together, and yet, there is one thing that they did share: an ultimate
descent from the theory proclaimed by the French Revolution that
society should be organized for the sake of the many. The necessary
corollary of this assertion was the notion that true leaders were not
the well-bomn or even the intellectuals (had not Robespierre sent
Lavoisier to the guillotine and justified his act by announcing that the
revolution had no need of scientists?) but the “men of the people.”
This political role was thus open to anybody who could seize it, and,
especially in the socialist movements, it was not barred even to Jews.

Those Jews, like the German, Lassalle, who rose to public notice
through the general political movements, had important effects on the
Jewish community, at very least because the mythmakers of anti-
Semitism used their prominence to “prove” that the “intemnational
Jew” was plotting against society. They were not, however, true
contestants for leadership in Jewry’s inner affairs, for, with the excep-
tion of Moses Hess in the later phases of his life, they had no such
interests. On the other hand, after 1881 internal mass movements, in
the image of the wider forces of democracy, nationalism, and socialism,
began to appear within east European Jewry. What was happening is
perhaps best illustrated by the genesis of the Jewish Socialist Bund in
the 18q90’s. This party was launched as the enemy of Jewish nationalism
and looked forward to the coming socialist revolution, which would
achieve a classless society and thus end the Jewish problem. Since the
respectable leaders of the existing Jewish community were opposed to
such a consummation, the Bund proposed, in the immediate present,
to wrest inner control from the rabbis of the religious tradition(the
purveyors of “the opiate of the masses”) and the Jewish rich (their
“capitalist oppressors”) for the sake of hastening the day of effective
rebellion against the tsar. The Bund did not, of course, go unchal-
lenged; the political Zionism which appeared at the same time, especi-
ally in its socialist formulation, was its most redoubtable enemy, and
it was not the only one. This period, the three decades after 1881, was
the age of political seething in Russia as a whole; on the Jewish scene,
the production of political parties, suitably launched with ringing
manifestos, seems to have been the main contemporary pursuit of the
young intellectuals. Inevitably, such doctrinaire groups engaged in pas-
sionate conflicts (a legacy they have deeded on to the half century of
Jewish thought that has followed) but, in historical perspective, they
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shared at least one basic position—together they represented the
politicization of Jewish life. Their leaders were the enemy not only of
the spiritual elite of the ghetto but also of those who had achieved
personal prominence after the emancipation. The newest of the nine-
teenth century’s new elites were, thus, the men of the parties and
movements, who were sustained in their struggle to conquer the Jew-
ish community by their claim to “speak for the masses.”

Ahad Ha-Am’s consistent response to this phenomenon was com-
plete negation. The Bund was quite easy to polish off, for it could
simply be denounced as just another version of assimilationism. The
task became more difficult as he confronted Zionism, the movement of
his own allegiance—and yet, it was here that he had to fight hardest,
precisely because he believed that his kind of elite could perpetuate
itsclf only in a nationalist context. He entered the lists with his debut
in Hebrew letters, the famous essay, “This Is Not the Way,” which is
at the head of his collected works. Its burden was a critique of
Hibbat Zion, insisting that its future was not in a program for the
many but in carefully nurturing a few colonies in Palestine to be
peopled by men and women of the highest spiritual quality. He fol-
lowed out this thought (which the ex-socialist Lilienblum immediately
recognized for what it was and vehemently opposed) by soon engag-
ing in the most “practical” effort of his public life: he organized, with
others, a secret ethical order, the “Sons of Moses,” to consist of a small
group of the spiritually elect, which he hoped would act as the “leaven
in the dough”—i.e., as the true and unchallengcable lcaders—of the
national revival.

Both in his early days, and especially after the appearance of Herzl,
Ahad Ha-Am was occasionally willing to imagine that Zionism would
perhaps create, and should even strive to create, a Jewish settlement
in Palestine of considerable size, but the very fact that he could be
quoted against himself on this point in his own lifetime, and that his
disciples and critics are still today debating his rcal meaning, indicates
that this was, for him, not a matter of essence. Whenever this thought
of a mass Zionist community was before him, he countered with a
favorite phrase, “the preparation of the hearts,” by which he mcant
the prior education of the national movement in the proper attitudes
and scale of values, headed by respect for “spirit” and the “men of
the spirit.” A small and, therefore, more easily disciplined net of
colonies as preferable, but much more—even a state—could be
countenanced and, indeed, encouraged, provided the process of its
creation was not so quick that the mass would sweep away the few.
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It is now evident why Herzl’s political Zionism represented a crisis
not only for Ahad Ha-Am’s intellect but also for his emotions. In
1896, after failing to convert the magnates, Herzl had consciously
tumned to the masses. The organization of the Zionist Congress in the
form of a Jewish “parliament,” with the corollary emphasis on so con-
ducting its business as to attract maximal public attention and on
undergirding its strength with the enrollment of millions, meant that
Herzl was casting himself for the role of tribune and “president-in-
exile” of all the people—hence the oft-quoted phrases from his diary
about being “the man of the poor” and his glorying in a feeling of
instinctive rapport, despite great cultural barriers, with the mass of his
east European followers. There was indeed, as I have said earlier, a
Promethean element in Herzl's inner relationship to the people, but,
as a political fact, his bid for support to a large and undifferentiated
following opened a new chapter in modern Jewish history. By basing
his right to lead on the will of the people, he gave birth to modem
Jewish statesmanship,32 to the notion of an elite which, whatever
it might personally owe to the national past, would be created solely
by the choice of the new nationalist movement. Herzl thus raised him-
self to a plane beyond all the other new men who were concurrently
arising in eastern Europe. They spoke, at most, for a class or a theory;
his assertion that “we are one people” was an attempt at the Jewish
equivalent of the French Revolution—i.e., the sweeping away of all
“medievalism,” of all encrusted distinctions within the nation (and,
as well, of all future claim for special consideration), in favor of the
equal rights of men and citizens, united only by their common
national identity.

If Herzl was the Mirabeau of the Jewish revolution, Ahad Ha-Am
was its Edmund Burke. He knew that there had been many abuses in
the old Jewish life, both those forced upon it by the exile and those
that could have been avoided, but he could not conceive of entirely
sweeping them away. Within the framework of the old order, he was,
like Burke, a liberal. The great Englishman had spoken out for the
revolution made by the American colonies not in the name of natural
law and a new order (the novus ordo saeculorum, the motto which the
United States was soon to borrow from French ideologues) but be-
cause he saw them as the true defenders of continuing values, the
inherited “rights of Englishmen.” So Ahad Ha-Am had done battle,
and never really made peace, with the standpattism of the religious

82] owe the phrase to Emanuel Neumann,
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orthodox, for he too was sure that he was the true defender of conserv-
atism, of the “law in the heart” and of the people not “of the Book,
but of books”—i.e., of the organically developing creative impulse
within Judaism, which had once, before it had become cribbed and
confined within the ghetto of his immediate ancestors, been much
freer and bolder. It is thus more than understandable why Ahad Ha-
Am always felt an affinity for the English and continued to read widely
in the political theorists in that language. Was not his announced
purpose of “pouring new wine into old bottles” the equivalent,
mutatis mutandis, of Tory liberalism? Out of such perspective he could
only recoil from Herzl and call him un-Jewish; he could only cry out
that the salvation of the Jews will come not from diplomats but from
prophets.?3

This left Ahad Ha-Am with the question with which he was forever
wrestling: What, therefore, is truly Jewish? For the orthodox believers,
who, because they understood him better, opposed him even more
vehemently than they fought Herzl, this was no problem: Judaism
meant absolute obedience to the revealed Law and patient waiting
for the Messiah; but what could it mean to a socially and culturally
conservative agnostic? “Spirit,” undefined, was not enough of an
answer, for that word could have many meanings. Perhaps it signified,
as diverse programs of complete revolt have been claiming for at least
a century, the spirit of the prophets, reinterpreted as the archetypical
rebels against an established order. Perhaps, as the younger opponents
of Ahad Ha-Am were shouting in the first decade of the present cen-
tury,® the true and classical Jewish spirit predated the prophets and
had been evident only in the golden age of the biblical kingdom,
when the natural man of the plow and the sword had not yet been
confined and spoiled by the Law of the Book. Was it perhaps thinkable
that the Pharisees and their descendants, the rabbis of the ghetto, had
been not the continuers of the Jewish spirit but its subverters? Could
it be possible that the last two millennia of Jewish experience had been
not only a political disaster but a moral error the memory of which
needed to be blotted out—in the name of the spirit?

Or perhaps, in the fairer view of the past held by another opponent,
Jacob Klatzkin, the millennial career of the Jew, the recent ghetto
centuries included, had indeed been grandiose because it had repre-
sented a heroic clinging to religion; but religion was finished, since

33See text, Part 4.

34Sec text, Part 5, especially the writings of Berdichevski and Brenner.
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modemity meant agnosticism. The true Jewish revolution, Klatzkin
went on to argue, had been ushered in not by the political emancipa-
tion, which was of secondary importance, but by the loss of faith. This
could not be covered over by substituting “moral spirit” for God and
pretending, like Ahad Ha-Am, that nothing had changed. Only he
who believes that his own values are divinely revealed can claim that
upholding them makes him a member of a chosen people—and give
himself leave to sit in judgment on others. The agnostic must see
that “what is really new in Zionism is its territorial-political definition
of Jewish nationalism. . . . In longing for our land we do not desire
to create there a base for the spiritual values of Judaism. To regain
our land is for us an end in itself—the attaining of a free national
life . . . [Zionism’s] basic intention, whether consciously or uncon-
sciously, is to deny any conception of Jewish identity based on spiritual
criteria.”%8

Ahad Ha-Am had no doubt that these notions were horrifying
heresies, but, in his own terms, he could not really refute them. It was
not hard for him to defend the most recent two millennia of Jewish
life, the age of the exile, against the charge that they lacked moral and
cultural stature, for ages which had produced the Talmud and
Maimonides, and saints and martyrs without number, could not fairly
be accused of spiritual insignificance—but all this Klatzkin, his most
incisive critic, was willing to grant and yet the question still remained:
How could one deny God and affirm chosenness?

As I hinted in the early pages of this essay, hard as Ahad Ha-Am
tried, the task was insuperable.3® He appealed to common knowledge,
that “it is admitted by everyone—not excluding Nietzsche—that the
Jewish people is unique in its genius for morality,” but that still leaves
the questions: Why this endowment limited, for all eternity, to one
people? and, Is Jewish morality still superior? He could avoid the first
issue only by weakly adding, in the next sentence after the passage
just quoted, “no matter how it happened or by what process this
Particular gift developed.”®” Occasionally, as Ahad Ha-Am perforce

8See text, Part 5.

88t is instructive that the American religious naturalist, Mordecai Kaplan, who has
followed Ahad Ha-Am in most major matters, had to break with him over this
very matter. Kaplan has maintained that, in all logic, the “chosen people” concept
must be abandoned, for, without the orthodox God to do the choosing, even the
most moral of national traditions cannot claim to be the metaphysical hub of the
Universe,

$7Simon, op. cit,, p. 8o.
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returned to this issue, he almost asserted an innate racially superior
moral talent of the Jew, but he immediately recoiled from such a
thought. To use the idea of race to buttress his position was an in-
conceivable surrender to the enemy, to the theorists of modern anti-
Semitism as headed by the Pan-Slavs. The Jewish moral genius were
better left unexplained than based on the outlook it was meant to
conquer.

Ahad Ha-Am’s responses to the second question were equally in-
conclusive. He knew that, at very least, he would have to prove that
Jewish morality continued to be higher than the Christian; and yet,
some of his least convincing writing is in the pages that he devoted to
this subject. It is no accident, to be explained merely by side causes,
that he never brought himself to write the book that was to be his
magnum opus, a definition of Jewish ethics. As the capstone of his
system, such a volume needed to demonstrate, on the basis of reason,
that this ethic, devised by man (i.e,, by the Jewish national culture, )
was unattainable in any other context. A man of faith could assert
this a priori; a rationalist, as Klatzkin argued unanswerably, could only
regard an ethic as an intangible standard which was, or could easily
become, equally incamate in any other culture and hence equally
available to all men. Hence, said Klatzkin, the crisis of faith that had
begun in the nineteenth century left the Jew, as a nationalist, only
one answer: “Let us be like all the nations.”

This debate, which came to a head in the first decade of the
twentieth century (and which still continues),% had occurred, as one
could guess, at least once before, in a major way, in the early decades
of the nineteenth century. Then, in the first generation after the
Emancipation, the call had been not for the entry of Jewry as secular
nation but for that of the Jew as secularized individual into western
society. The basic counter-arguments had already been advanced in
the 1830’s by two of the founders of “defensive” Jewish thought, S. D.
Luzzatto in Italy and Nachman Krochmal in Galicia. Luzzatto told
the assimilationists of his day that they were rushing toward a secular
world founded on Hellenic (his term was Attic), i.e., on aesthetic
and, therefore, inevitably libertine, values; Judaism, he asserted, was
the sole bearer of a civilization worthy of the name, for it enshrined
the only ultimate by which men could live, the biblical morality of
mercy. Krochmal agrecd with the enemies of the ghetto that its culture

38See text, Part 7, the selections from Judah Magnes, and Part 10, David Ben-
Gurion.
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was at the nadir of decline, but he denied that this was reason either
for abandoning Judaism or even for contemning the recent past. His-
tory was cyclical, with periods of birth, maturity, and death following
one another. All other nations were but partial incarnations of Spirit,
and their life cycles were both irreversible and one-time affairs. Only
the Jews, as the complete bearers of the Absolute, had a history con-
sisting of several such cycles following upon each other. What, there-
fore, if the ghetto is moribund? It was inevitable for such a period to
come occasionally, but it was preordained that Jewry would soon rise
again, phoenixlike, from the ashes of decline, especially if it were re-
awakened to life by the light and air of a correct philosophy.

But Luzzatto could maintain this sharp distinction because he was
a religious believer and, indeed, a mystic. Even the rationalist
Krochmal meant more than “moral spirit” when he said the Absolute;
he was imagining the philosopher’s God, too austere and metaphysical
to perform vulgar miracles and to intervene directly in human affairs,
but nonetheless at once transcendent and immanent in history. In His
name it could still be said, especially in the heyday of Hegel’s philos-
ophy of history, which cast Prussia as the incamation of the Abso-
lute,® that there was divine purpose in human affairs and that the
Jews exemplified it. Though both were undoubtedly driven to philos-
ophizing by what was to them the unhappy present state of their
people, they could nonctheless rest secure in the faith that God assured
the survival of its values. Herzl, too, for that matter, could take equal
heart from his historical determinism and write in his diary, a month
after the First Zionist Congress in August 1897, “at Basel I founded
the Jewish State.” Ahad Ha-Am, however, no matter how hard he
tried to reassure himself, was sustained by no comparable certainty.
Since the day of Luzzatto and Krochmal, another half century or
more of spiritual attrition, now further complicated by mass migrations
westward, had disastrously weakened the inner fiber of the Jewish com-
munity. To far graver problems than those faced by his predecessors,
he brought neither Herzl’s “messianic” faith in the inevitable triumph
of progress and liberalism nor a refurbished version of the older Jewish
religious verities. He could not help but know in his bones that his
:Enostic’s call for loyalty to “spirit” could not, alone, guarantee the

ture.

%Despite the weight of scholarly opinion to the contrary, I am convinced by
Joseph Klausner, History of Modern Hebrew Literature (in Hebrew), and ed,
Jerusalem, 1952, Vol. II, pp. 211-14, that Krochmal was a Hegelian.
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But was it not possible to turn tables on this dilemma? His certain-
ties—his distrust of the nations of the world and his disbelief in the
strength and values of the Jewish masses—had been the carefully rea-
soned premises on which he had built his one truly original idea, the
notion of a “spiritual center” in Palestine. By their light he had argued,
negatively, that only a small-scale community of no political import-
ance could hope to be left alone by the powers of the world and that
anything more was beyond the creative resources of the right-minded
few, the national elite. Could not his very confusions—his difficulties
in defining his ultimate, the “moral spirit,” and his pronounced fail-
ure to convince his intellectual enemies—be pressed into service and
made the positive and clinching proof of how right he was?

As a humanist, Ahad Ha-Am believed that ideas are not pre-existing
essences or divine revelations but the highest expressions of the spirit
of a society. His unrivaled analysis of the contemporary ills of Jewry
had shown that a true Jewish society no longer existed, for its twin
foundations, the ghetto and the inherited tradition, were irretrievably
gone. Hence, within so debased a milieu, how could even he do more
than dimly outline the form of the Judaism of the future? In a com-
munity bereft of all cohesiveness or restraint, how could one expect
more than the few to make the right choices? So the more pained
Ahad Ha-Am was by the successes of the men and movements he
abhorred, and the less his rational arguments could withstand their
attacks, the more obvious it became to him that he was losing because
the battle was being waged in the wrong arena. The task of creating
and clearly defining a modern version of the superior Jewish morality
had to be postponed, for only a “spiritual center” could provide the
soil for sure and elemental creativity. Only within its confines would
the right choices be made; only there would his values come into their
own.

History, too, could be invoked to support this solution by postpone-
ment. Two millennia ago the exile had begun with the destruction of
the Second Temple in Jerusalem and the scattering of the majority of
the Jewish people. At the end of that war the Roman conqueror Titus
had summoned the Pharisees, in the person of their leader, Rabbi
Johanan ben Zakkai, to offer some political autonomy for those who
remained in Palestine and perhaps even the chance to rebuild the
Temple. The Pharisees had chosen, instead, to ask for the right to
create an intellectual center in a town of no political or military im-
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portance, in Jamnia.** As Ahad Ha-Am analyzed the reasons for this
choice (which means, of course, as he projected his own estimate of
the present into the past), he convinced himself evermore that only
a recreated Jamnia could counter the equally grave threat to unity in
his own day. In his view, the Pharisees had removed Jewish life from
the political realm because they had witnessed the utter defeat of their
people by Rome, the symbol of power. They had seen their internal
foes, the young rebels who inspired the revolt, lead the masses to
disaster, and hence they were making sure, through Jamnia, that their
own standards, the rule of the “spirit,” would prevail in the future.
True, as a physical entity, this Pharisaic seat of authority in the Holy
Land had lasted only a few centurics, but the values fashioned within
it had dominated and sustained a dispersed Jewish community almost
to the present. What could be more pat than this archetype out of
the past? What was more obvious than that a Jamnia was the nced of
the hour?

It must be added that this attempt at an intellectual coup is not as
artificial and evasive as it may seem on the surface. In its own way,
it is a restatement of the classical solutions to the basic dilemma of
modern liberalism, the balancing of freedom and authority, the defin-
ing of the boundary between liberty and license. Rousseau had
counterposed the “general will,” the responsible, long-range purposes
of society, to the momentary aberrations of the “will of all.” The
makers of the French Revolution had declared that the citizen had
duties as well as rights, and Thomas Jefferson had preached the need
of an educated yeomanry as the necessary foundation of a stable de-
mocracy. In sum, the mainstream of modern liberalism knew that to
survive and succeed it required a responsible society that had already
made its basic choices; hence, it was wedded to the writing of con-
stitutions, in the image of John Locke’s “social compact,” and to
public education, which would fashion true patriots—i.e., basically
like-minded people who shared a secular faith. Otherwise, freedom
could easily degenerate into anarchy and mobocracy and, as has often

40This time-honored interpretation of that fateful incident has recently been ques-
tioned, on scholarly grounds, by Gedaliahu Alon, who maintains—I believe, quite
convincingly—that the Center in Jamnia was created not by the free choice of
Johanan ben Zakkai but rather by the Roman conquerors’ use of this town as a
Prison camp for Jewish notables. See his Studies in Jewish History (in Hebrew),
Tel-Aviv, 1957, Vol. 1, pp. 219-52. But this is irrelevant to the argument above,
for the notion that a free and conscious choice took place was doubted by no
one until Alon.
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happened throughout the modem age, the Man on Horseback would
be votcd in by the people.

Nonetheless, how could Ahad Ha-Am be sure that the “spiritual
center” would soon acquire an unquestioned authority? Small groups
of scholars and pietists of the old school had always lived in the Holy
Land, supported by the contributions of the faithful in the Diaspora,
but Ahad Ha-Am’s righteous contempt for this system (known as
Halukah) and all its works was proof that they represented no central
authority which could sustain the Jewish people. Why would the role
of his modernist scholars be more widely accepted—and acceptable?
Was it not equally, if not much more, likely that his “spiritual center”
might become but another phalanstery, another incident among the
many modemn examples of groups defeated by the age, retiring in
impotence to be ignored in their private utopias?

Indeed, as Ahad Ha-Am knew, his were not the only values being
exported to the renascent Jewish community in Palestine, for the
majority of the colonists who were going there, especially in the first
decade of the present century (the famous Second Aliyah,* which is
today still the “old guard” leadership of the state of Israel) regarded
his traditionalism as passé. These idealists envisaged a homeland not
as the “defensive” support for the inherited Jewish life but as its
“messianic” antithesis. Their voice was not Ahad Ha-Am but that
bitter enemy of the recent Jewish past, Josecph Hayyim Brenner.42

To be sure, the passage of a stormy fifty years has tempered the early
radicalism of Ben-Gurion’s generation,*® but what assured Ahad Ha-
Am, a priori, that he would inevitably win the as yet undecided
Kulturkampf for the soul of the “spiritual center”? More pointedly
still, even if his version of Jewish nationalism would prevail in the
homeland, why would it necessarily make the “center” into the
life-giving sun around which the diverse communities of the Diaspora
would revolve? Most difficult of all, why was he so certain that a
revived “center” would inevitably produce a new formulation of first-
rate moral ideas? Perhaps it would be a “normal” small community
and, hence, give birth to second—and even third-rate ideas—or to no
ideas at all?

In the face of all these objections none of Ahad Ha-Am’s reasonable

41Aliyah is a Hebrew word meaning “ascent.”
42See text, Part 5.

43See text, Part 10, where the older Ben-Gurion attempts to combine both
emphases.
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notions could help him. There was only one refuge, his nationalist
mystique of the elite. Beginning with the Bible itself, Jewish religion
had never been able to find an explanation for its ultimate mystery:
Why had God made this peculiar people, the Jews? Ahad Ha-Am, as
agnostic, merely replaced this question with a secular mystery: the
“fact,” as he insisted, that, peculiar and chosen as the Jews were, they
were self-created, or, more precisely, that the Jewish people had
been the matrix within which its elite, the “men of the spirit” had
fashioned important and unique values for this community and,
ultimately, for all humanity. For Providence he substituted the
national “will-to-live,” and the land hallowed by God became the
only soil within which the seminal deeds of the people and its elite—
like biblical prophesy and the Pharasaic erection of the “fence around
the law”—could take place. A comparable miracle of the spirit was
required in the present, and those who were on the side of the angels
were, therefore, commanded to create its necessary precondition, the
“spiritual center.” What matter that he could not “prove” the in-
evitability of the miracle? He had faith that the “will-to-live,” using
the elite as its agent, would rise again to the test; indeed, whether one
shared that belief (note the unconscious echoes of the Calvinist
doctrine of the elect) was almost proof of whether he belonged to the
elite.

These remarks can best be concluded by quoting from a statement
of Ahad Ha-Am’s in 1910, toward the end of his literary career (though
he lived another seventeen years) and hence reflective of his most
mature views. He summarized most of his main themes by ending the
essay to which I alluded above on the difference between Jewish and
Christian ethics with this unusual outburst of passion:

A Jew may be a liberal of liberals without forgetting that Judaism
was born in a corner and has always lived in a corner, aloof from the
great world, which has never understood it and therefore hates it. So
it was before the rise of Christianity, and so it has remained ever since.
History has not yet satisfactorily explained how it came about that a
tiny nation in a corner of Asia produced a unique religious and ethi-
cal outlook, which, though it has had so profound an influence on the
rest of the world, has yet remained so foreign to the rest of the
world, and to this day has been unable either to master it or to be
mastered by it. This is a historical phenomenon to which, despite
Mmany attempted answers, we must still attach a note of inter-
rogation. But every true Jew, be he orthodox or liberal, feels in the
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depths of his being that there is something in the spirit of our people—
though we do not know what it is—which has prevented us from fo.
lowing the rest of the world along the beaten path, has led to oy
producing this Judaism of ours, and has kept us and our Judaism “ip
a corner” to this day, because we cannot abandon the distinctive oyt.
look on which Judaism is based. Let those who still have this feeling
remain within the fold: let those who have lost it go elsewhere. There
is no room here for compromise.t*

VII

Zionist thought, whether “messianic” or “defensive,” was rooted in
late nineteenth-century ideas and senses of situation, but the cffective
history of the movement has unfolded within a difterent age. Both for
the world as a whole and for the Jew, the political and social upheavals
of the twentieth century have been far more devastating than Zionism,
even at its most pessimistic, imagined a priori.*

From the day of his appearance on the Jewish scene Theodor Herzl
was, as he remained for fifty ycars, the dominant figure of Zionism, for
he announced the beginning of the boldest attempt of the Jew to
become part of the general history of the West. A century after the
French Revolution, he confronted the still unrealized Emancipation
and announced that he alone could effect it, both for the Jew and the
world, through political Zionism. Ahad Ha-Am, at his most profound,
answered not in terms of his own peculiar, and basically indefensible,
secular metaphysics, but out of his deep sense of the uniqueness of the
situation of the Jew. He asserted that the tension between the Jew
and the world was not merely a situation, a deep-seated malaise (Hcrzl
defined it as landlessness) which ought to be subject to some cure
(like perhaps, the political restoration of Jewish nationhood), but a
basic category of all human history. Hence, no matter what a modern
“messianism’ might attempt, Ahad Ha-Am was certain that the mean-
ing of its work would be transformed, despite itself, by this ultimate
reality. His doctrine is thus essentially passive; it can provide, at most,
a way of living with history rather than a call to remake it. The thrust
of Zionism came from Herzl, and this impulse has, indeed, altered the
rclationship between the Jew and the world. But did Herzl’s idcas

44Simon, op. cit., pp. 127-28.

45See above, Section I of this Introduction, for fuller general remarks on this point.
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really prevail, insofar as any ideas prevail in human life, where any
consummation is far different from the vision? Or, in the last analysis,
was it Herzl, the legend and the myth, who was used by the very
history he came to end? We can find some clues to an answer by
assessing the impact of Herzl's doctrine and the various uses to which
it was put.

Eastern Europe furnished Herzl the overwhelming mass of his fol-
lowers and, especially, the vanguard which created the modem Zionist
settlement in Palestine. And yet, there was a vast difference between
what Herzl taught and what these disciples made out of his “messian-
ism.” He had set modern Zionism into motion by proclaiming a total
ingathering into the Jewish state as its aim, and political action as the
tool, by which this purpose was to be achieved; his followers, and not
Herzl himself, added all the other well-known values of this doctrine—
Zion, practical efforts in colonization, socialism, and revolt against the
spirit and culture of the ghetto. This is obviously a richer and more
complex program than that of Herzl, who had occasion during his
brief career to do battle against aspects of this expanded “neo-
messianism.” It arose not by deduction from his premises but for
other reasons: it was the way—with historic hindsight we can add, the
only way—that “messianism” could be assimilated into the situation of
the young in Russo-Jewish history at the tum of the century.

Perhaps the best summary of the mood out of which their Zionism
arose is to be found in the lines addressed by Bialik to Ahad Ha-Am.
He wrote in 1go3: “We were born under some unknown star, at dusk,
among piles of rubble, as the sons of the old age of our hoary peo-
ple. . . . It was a time of primeval chaos, of erased boundaries, of end
and beginning, of destruction and building, of age and youth. And
we, the children of transition, were both wittingly and unwittingly
bowing before and worshiping both these realms. . . . Suspended be-
tween these two magnets, all the silent feelings of our heart then
looked for a prophet.”+8 The rebels in this generation could not, how-
ever, follow Bialik in finding their hero in Ahad Ha-Am. The loss of
the orthodox religious faith of their childhoods was not their only prob-
lem. Their personal prospects within Russia were of the blackest and
their native ghetto was economically and—at least in their eyes—cul-
turally stagnant. In the face of all this, mere intellectual revision of
Judaism seemed far too narrow and uncongenial a task, so they rallied
to Herzl—but he, too, did not answer all their needs.

“Hayyim Nahman Bialik, Collected Works (in Hebrew), Tel Aviv, 1935, Vol. 1,
P-117.
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Their outlook drew on both older and newer sources than Herzl had
used, or, indeed, had regarded as relevant. For example, in the pure
logic of Herzl's theories—and of Pinsker’s before him—the Jews re-
quired a land of their own to end their abnormality as a nation, but
this territory did not have to be Palestine.#” Even at its most hard-
headedly secular, the Zionist movement has never countenanced such
logic, for it is unimaginable without its profound mystique about Zion
—and these emotions derive not from any modernist philosophizing
but from the Bible. On the other hand, the very tenuousness of Herzl's
relationship to the religious tradition permitted him to regard it quite
dispassionately with an aristocratic sense of formal respect and
noblesse oblige. In eastern Europe, however, “messianism” almost in-
variably meant an active battle against religion, for the young Zionists
used “messianism” for their program of revolt against their pious par-
ents. Herzl’s own economic views were under the impress of technol-
ogy and social justice and amounted to a fin-de-siécle, west European,
progressive liberalism. To the east, in the tsarist Russia of that day,
this was too mild, for the advanced faith of the younger generation
was socialism. Herzl at first opposed and later never gave more than
grudging assent to the efforts initiated by his east European followers
to develop Zionist colonization in Palestine. In his timetable a
“charter” to the land, resulting from an international political deci-
sion, was the indispensable prerequisite, but amidst the pogroms of
Russia and Poland the Zionist in those countries, and especially the
“messianists” among them, had no time to wait for an eventual
diplomatic triumph by their leader. For Herzl, in sum, Zionism was
addressed outward to only one problem, anti-Semitism; his truest
followers in eastern Europe turned it inward as well, and they made
“messianism” the resolution of their war with themselves and the
banner under which they fought against both the older values of
the ghetto and against all of the many other competing “isms” of
their day.

This explanation of east European “neo-messianism” is adequate as
far as it goes, but it cannot account for one remaining—and crucial—
difficulty. The question of religion should put us on guard: Herz], the
purely political, post-religious man, was consistent in having neither a
mystical bond to Zion nor a doctrinaire quarrel with the orthodox
pieties, but what made it possible for the “neo-messianists” vehe-

47See text, Part 2, the concluding passages of Pinsker’s Auto-Emancipation; and
Part 3, Herzl's Jewish State. See also the biographical sketch of Herzl, loc. cit,
for the Uganda controversy of 1903.
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mently to deny God and yet insist that they could rebuild the Jewish
pation only on the land He had promised to Abraham? To be sure,
various attempts were made to answer this question in a “respectable”
way by denying that involvement in the religious tradition had any-
thing to do with the centrality of Zion to Zionism. Ber Borochov, the
leading Marxist theoretician of Zionism, had invoked an elaborate dia-
lectic to “prove” that this land was so miserably poor that it alone, of
all the countries of the world, held no attraction for predatory capital-
ism; therefore, it would be left to the Jews.*® But toward the end of
his short years even Borochov ceased believing that this was the true
reason for bending all Jewish efforts toward Zion. He no longer took
care to use only the unbiblical noun “Palestine” and began to speak of
the spiritual imponderables which linked the Jew to the “Land of
Israel.” Borochov thus gained in wisdom, but he did lose in intellectual
consistency. Remaining no less an agnostic than before, he had
fallen, as Zionist, into the paradox I described just above.

Indeed, this is not the only inconsistency in the doctrine of “neo-
messianism.” Its socialism, too, was of a peculiar, self contradicting
kind. In the essay which was the first expression of Socialist-Zionism,
Nahman Syrkin wrote this glowing hymn to the world of the morrow:
“Socialism will do away with wars, tariffs, and the conflict of economic
interests among civilized peoples . . . This will pave the way for the
uniting of their separate histories, which will weld them into one
humanity. Socialism, with its basic principles of peace, co-operation,
and cultural progress, bears the seed out of which pure international-
ism, that is, cosmopolitanism, will develop.”4* Such hopes seemed to
be leading Syrkin to the orthodox, universalist socialist view that the
Jewish problem would be solved by the victory of the international
proletariat—but he said precisely the reverse. Within a few pages he
was bitterly attacking the existing socialist parties of Germany, France,
and Russia for opportunistic silence, or worse, in the face of anti-
Semitism, and denouncing their Jewish members for being the worst
kind of anti-Zionists. More fundamentally, he asserted that “socialism
will solve the Jewish problem only in the remote future. . . . Social-
ism, whether in its daxly struggle or its ultimate realization, aids all the
oppressed. . . . It is altogether different with the Jews. The economic
Structure of the Jewish people, its lack of polltxcal rights, and its pecul-
iar position in society combine to place it in a singular situation which

48See text, Part 6.
495ee text, Part 6.
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cannot be improved, at present, through the socialist struggle.”s® Syr-
kin’s conclusion was to insist on Zionism, i.e., the formation of a Jewish
state, as the only way to solve the Jewish problem but to plead that
the inner life of that state had to be based on socialism. What Syrkin
said thus amounted to a very interesting argument: Socialism is, in
theory, a post-nationalist movement, but in immediate practice, it is
in varying degrees anti-Jewish, anti-Zionist, and actually incapable of
solving the Jewish problem; nonetheless, this is a noble dream of a
united mankind in which men will not exploit each other; therefore,
let the particular life required to solve the specific needs of the Jew be
an incarnation of the socialist vision.

Despite these paradoxes (and they are not the only ones that could
be cited) there is an inner consistency to “neo-messianism”: behind
several disguises (not the least of which was the areligious nature of
its hero, Herzl), which partly obscure its true character even today,
this doctrine served the same basic functions in east European Jewish
experience as the roughly contemporary “social gospel” served in
Christianity, i.e., it offered a humanist faith and a program of reformist
action as a substitute for the classic supernatural religion. It was, how-
ever, a peculiar version of the “social gospel” and to understand it we
must return to the problem which occupied us in the first part of this
essay, the typology of Jewish responses to the Emancipation.

That analysis, it will be remembered, posited two main kinds of
modern Jewish thought, the “messianic” and the “defensive.” In
essence, each of them was both a program and an estimate of the
situation of the Jew in the gentile world. “Messianism” believed not
only that the Jew ought to be like everybody else but also that this
would happen by the agency of a benevolent liberalism, nationalism,
or socialism. The “defensive” schools not only believed that the Jewish
spirit was unique but they also tended to argue, or they assumed with-
out question, that, try as he would, the Jew would never be completely
accepted in the world of the majority. The major representatives of
these outlooks in the successive phases of nineteenth-century Jewish
thought, through Herzl and Ahad Ha-Am, remained true to type by
afirming doctrines which were in every case in harmony with their
own estimate of the Jew-gentile relationship. It is, however, imaginable
that doctrine and sense of situation should not go hand in hand. A
Jew might feel in his bones a continuing alienation from society, yet
affirm the content of its modemn thought as the necessary values of the

50]bid.
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existence which he must live in apartness. It is equally conceivable for
a Jew to have no shred of such a sense of alienation, or at least hope-
fully to imagine that any remnants of it will soon cease to exist, and
yet find reasons for his standing apart, by choice, in the inner realm
of culture and emotion.

These suggested permutations represent no mere game of chess,
with intellectual abstractions for pawns. They are the concrete reality
of Zionism in the present century. In western Europe, modern history
as a whole went through the stage of a realized bourgeois revolution,
with the legal emancipation of the Jew as one of its results wherever
the liberal state came into being. To be sure, anti-Semitism was always
present even in this milieu, but modern society in the West was dan-
gerously infected by it only later in the century. Herzl could still
believe that Jew-hatred was as much a challenge to liberalism as it was
to the Jew, that the two were still natural partners in dealing with it,
and hence he could offer Zionism as a “peacemaker.” The history of
easten Europe was radically different. Russian experience as a whole
has been deeply affected by the fact that that country has skipped the
stage of liberalism, for it went directly from tsarist autocracy to Com-
munist dictatorship. During a half century or more of struggle for
revolution in Russia, both liberalism (as Lilienblum and Pinsker
knew) and socialism (as Syrkin asserted, above) became compro-
mised by tactical alliances—or worse—with anti-Semitism, and, in east
European Jewish eyes, they had accrued no prior moral credit by hav-
ing had the opportunity to confer the benefit of emancipation. Under
these circumstances parts of two generations entered intellectually
into the temple of modemity, but their situation remained Jewish—
indeed, searingly and tragically Jewish—for the gods they were fol-
lowing had never helped them and were even willing to accept their
people as a human sacrifice. A man of classical religious faith can live
with his forsakenness by explaining it as the unknowable will of God,
by declaring, with Job, “though He slay me, I will yet hope in Him,”
but a this-worldly program of reform requires a society within which it
can hope to see some fruit of its labor. This was the element provided
by Zionism. It offered the east European Jew his own people as the
proper object of his labors.

Vis-a-vis society as a whole eastern “neo-messianic” Zionism was, un-
like Herzl's, not a “peacemaker” but a challenge. It inevitably con-
fronted the modern movements of its time and place as the reminder
of their moral failures. The young men who left Russia for Palestine
in the first decade of the century banged the door shut on Europe
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with far greater emotion and with different intent than had motivated
Herzl's “messianism.” For him the realization of Zionism meant that
the last problem on the docket of liberalism would have been removed;
for these east European children of an aborted modemity the true
revolution for mankind was yet entirely in the future. In their eyes
liberalism and socialism had yet to discover their own true souls, and
so their secular messianism became, very early, more than a way of
living in the world as a nation among the nations. It acquired a kind
of defiant hope that the new society they intended to build in Zion
would take the lead in realizing the values that Russian (and all other)
liberals and socialists merely talked about—and often betrayed. Here,
too, Nahman Syrkin is instructive: “Because the Jews are placed in an
unusual situation, that they are forced to find a homeland and establish
a state, they therefore have been presented with the opportunity to be
the first to realize the socialist vision. This is the tragic element of their
historic fate, but it is also a unique historic mission. What is generally
the vision of a few will become a great national movement among the
Jews; what is utopian in other contexts is a necessity for the Jews. The
Jews were historically the nation which caused division and strife; it
will now become the most revolutionary of all nations.”

Hence, the determining theme of the image of the Jew in the Bible,
that he is the “suffering servant” of all humanity, was arising in hyper-
modern garb in “neo-messianism.” Those who accepted such a burden
might indeed—as they did—hate the ghetto and all that could be
identified with it, but, precisely because they were revolting against
the ghetto, they were certain that they, and they alone, spoke for the
true meaning of Jewish history. To share in the building of this new
society was the proper and sufficient content of Jewish life, its great
contemporary commandment for all Jews. Extending help from afar,
no matter in how great a spirit of identification, was not enough; the
ultimate imperative was an insistence that every Jew had, by personal
choice, to come and share in the life of Zion—otherwise he would
surely be punished by history for the sin of his disobedience by
eventually having to run there for his life.

The twentieth century has been witness to the fantastic energies
and devotion that these views have generated within Jewry. They
found bitter confirmation in the modern age of political and social
upheaval. Toward the end of the First World War and immediately
thereafter, Herzlian dreams of an uncomplicated destiny for the Jew
within a liberal world order did revive for a moment, but they were
soon to fade again. Great Britain administered Palestine between the
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two wars by the light of a policy of retreat by stages from its solemn
promise in the Balfour Declaration® and the rest of the liberal West
was not much firmer in its support of the Zionist aims to which it gave
frequent lip service. The new states of the Middle East were friendly
for a moment—there was, for example, good understanding between
Weizmann and Emir Feisal during the period of the Versailles Peace
Conference—but the rising nationalism of the Arabs soon made a
violent anti-Zionism into its cardinal principle and its lowest common
denominator of unity. In Palestine, where it mattered most, the dream
of co-operation with other national movements for the creating of a
better life for all was to be exploded by pogroms, guerrilla wars, and
unreasoning hatred. Above all, despite notable and never to be for-
gotten exceptions, society as a whole, in its states, movements, and
even churches, exchanged morality for expediency during the Hitler
years. Within Zionism as a whole, and especially in Palestine, the
somber sense of standing alone could only be deepened by these
events.

Nonetheless, “neo-messianism” is not really a pessimistic doctrine.
Though it grew out of the same soil as the theories of Pinsker and
Ahad Ha-Am, its view of Jewish lifeis not (like theirs) tragic but (even
more than Herzl’s) heroic. There was enough of the blacker mood—
and, alas, more than enough in the recent career of Jewry—to have
given rise to moments of distrust and despair of the world, but “neo-
messianism” was essentially a hopeful, nineteenth-century faith in
progress and in man, re-inforced and more than lightly colored by being
spoken and conceived in the language of the Bible. It is not accidental
that its greatest survivor, David Ben-Gurion, speaks today in the
accents of an agnostic prophet, a cross between Isaiah and the hero
of Invictus.

As a complex of emotions and of ideas, “neo-messianism” has had a
unique career in this century, for it provided the élan for the building
of Zion. Nonetheless, its doctrine was not of one piece, and the seams
which bound its various parts have become more than a little frayed
after fifty years. “Neo-messianism” has, in particular, found great dif-
ficulty in addressing itself to the new situation of Jewry after the his-
toric tumning point represented by the creation of the state of Israel.
To deal with these questions intelligently, we must first return to the
other possible permutation of “defensive” and “messianic” thought,

81A balanced, though far from exhaustive summary of the events in Palestine
between the two world wars is to be found in Ismar Elbogen’s A Century of Jewish

Life, Philadelphia, 1944, pp. 589-635.
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i.e, the alliance of a Jew's sense of real at-homeness in the gentile
world with a desire to stand to some degree apart in spirit and emo-
tion, for this is the context within which Herzlian Zionism was ac-
cepted and refashioned among the Jewish communities within the
western democracies and especially in America.

VIII

From the day that Herzl appeared on the Jewish scene, the black-
and-white of his “messianic” vision spoke more movingly and directly
than Ahad Ha-Am’s yes-buts even to the Zionists in the free, western
lands. On the surface, they might have been expected to find Ahad
Ha-Am more congenial—as they did, to some degree—because, of all
the major Zionist thinkers, he alone had denied that the “ingathering”
was either a near possibility or the cardinal aim of Zionism. Nonethe-
less, even these westerners, who were certain that they themselves
would never go to Palestine, chose to follow Herzl. Nor can this be
interpreted as a kind of ideological hollowness, in which a major wing
of the movement formally held an ideal while the mass of its in-
dividuals permitted themselves so many exceptions that the principle
was made meaningless. I have argued, just above, that “neo-messianic”
Zionism was a “social gospel” evolved out of Herzl's main themes
within the context of east European experience. Western Jews, too,
faced the need for modem content in their inner spiritual lives; for
them, too, Zionism served the function of being the vital element of
their own “social gospel”; and here, too, a transmuting of the purely
secular outlook of Herzl was more useful in answering the need for a
faith than the metaphysics of Ahad Ha-Am.

In part, the problem posed by the notion of the “ingathering” could,
indeed, be avoided and driven underground, for the Turks, and later
the British, had their raisons d’état for never opening the doors wide
and thus, in effect, challenging many Zionists to pay the implied prom-
issory note of their “messianic” theories. As any sensible man could
see, such a day was so far in the future that it did not nced to engage
him in any important way. For the present, he could best show his
regard for the Yishuv, the always sore beset thin line of heroes in the
homcland, by speaking the language of their dreams, by political effort
in their support, and by providing the always insufficient financial help
which the Zionist movement could scrape together. In practice, there-
fore, a rough partnership in “messianism” evolved betwecn the few in
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Palestine and the many outside; the former represented its “home
office” and the latter conducted its “foreign affairs” and “ministry of
supply.” This arrangement had its difhculties, which often erupted
into towering battles, but it worked reasonably well—it, at least,
avoided a major ideological war—throughout the decades of exertion
and struggle which preceded the emergence of the state of Israel.

There was an even deeper reason, however, for the ascendance of
Herzl and the eclipse of Ahad Ha-Am during the first half of this
century. The Zionist movement lived through this turbulent era in an
atmosphere of successive life-and-death crises. Hence, HerzI’s vision of
“taking arms against a sea of troubles and, by opposing, end them” was
the almost indispensable source of morale. He had spoken of the Jew-
ish state as a command of history, of the rightful place of the Jew in
the arena of international politics, and of the need for many levels of
mass action by this people in order to steer through the dangerous
rapids of the present toward a happier future. In a revolutionary age
this political language seemed much more realistic than Ahad Ha-
Am’s insistence on carefully nurtured colonization, on delicate balanc-
ing between tradition and change, and on the pre-eminence of the
Jewish spirit. In occasional moments of reflection, such as the tradi-
tional “cultural debates” at the various Zionist Congresses, the move-
ment indeed reafirmed its emotional commitment to the nobility of
these values, but its pressing concerns were such “Herzlian” matters as
the Mufti of Jerusalem, Hitler, and Emest Bevin.

This seeming unity in “messianism” broke down, visibly, only in
recent years, after the state of Israel came into being. It was no longer
possible to avoid the doctrine of the “ingathering,” for the customs
sheds of Israel were now staffed by men who were looking, with ever
more aggressive eagemess, for those who would come, by choice, out
of the free lands. This demand was uttered at the very beginning of
the hectic decade of statehood, even in the midst of the almost over-
whelming flood of refugees from Europe and the Arab lands. At first,
practical reasons were advanced—that Israel needed such fresh ener-
gies and talent to help it bear its grave burdens and that the new state
would otherwise be in danger of losing its western character—but, real
and important though they were, these were secondary considerations.
Ultimately, this call to be “ingathered” was rooted in the faith by
which Israel’s leaders had lived and in which they had raised their
children, the sabras—that the creation of the state was the last way
station on the road to a Herzlian end to the peculiar history of the
ghetto and Diaspora.
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Almost before these words were spoken, it was evident that they
would not be heeded.** Diaspora Zionism, despite its long-standing
apparent devotion to the outlook of Herzl, began to dcfend itself in
terms mostly borrowed from Ahad Ha-Am. A large and growing litera-
ture of speeches, articles, and, by now, even books has been devoted to
asscrting that America is not “exile” (something, be it said, to which
Ahad Ha-Am would not have assented); that Zionism means a special
set of emotional, spiritual, and cultural relations to Israel by Jews who
intend to remain in the homes they love; and that, in sum, the state
is not the instrument of a “messianic ingathering” but a tool forged
by the Jewish people for the defense of its inner integrity and survival,
which are envisaged as continuing in pretty much their present modes.
From this perspective, indecd, counterdemands have bcen made of
the new state: its spiritual life has been criticized as too secular and as
insufficient to provide the sustenance expected of a “spiritual center”
for world Jewry; to the outrage of many in Isracl and especially of its
greatest figure, Ben-Gurion, a succession of Zionist leaders in the
Diaspora (Abba Hillel Silver, Emanuel Neumann, and, recently,
Nahum Goldmann) have pressed for something paralleled by no other
existing political arrangement, i.e., for a considerable direct voice for
the Zionist movement in those matters before the state of Israel which
are of concern to all Jews.%3

52To my knowledge, the first connected analysis of these thcmes appeared in two
articles of mine in the magazine Commentary: “American Zionism at Impasse,”
October 1949, and “Israel Looks at the American Jew,” January 195o.

G3Most of the current discussion is to be found in two significant small books:
Mordecai M. Kaplan, A New Zionism, New York, 1955; and Ben Halpern, The
American Jew, New York, 1956. In addition there are two articles that strikingly
illustrate the contrasting passions of this debate; I therefore add two excerpts
from these articles published in Forum, the occasional journal created by the World
Zionist Organization in 1953 for the discussion of these issues. In Number 2 (April
1956) the American Zionist leader, Irving Miller, wrote: “The original principles
of the movement have been forgotten, to the point where it is hardly believed
today that to the founders of Zionism a Jewish state was not an end in itsclf, but
merely an indispensable means for the rejuvenation of the Jewish spirit, of Jewish
life and culture. The early Zionists never ceased to emphasize what the State
would do for world Jewry—not the reverse . . . Isracl’s too ready scorn for Zionists
and the World Zionist Organization illustrates the poorest means for cementing
the solidarity of all Jewry.” As if to leave no doubt that these comments were
addressed to him, Ben-Gurion wrote a few months later (Number 3, August 1957)
from his temporary retreat in Sde Boker: “It is doubtful whether there is any
remedy for the old generation of Zionists in the Diaspora . . . This does not mean
that there is no hope for a movement of personal implementation in the Diaspora
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These notions have been uniformly rejected by the leaders of the
state of Israel. In their view this “new Zionism” is indeed “new,” but
it is not “Zionism,” and they explain it away in a neat and simple
way: most Zionists were “messianists” until the state was declared;
since the “messianism” of those in the free countries, especially in
America, was merely a talking faith, it could not move its devotees
to the proper works—i.e., emigration to Zion when the day of
decision came; hence, they are presently searching for a reason for
not doing what they ought to do, and they have therefore revived an
Ahad Ha-Amism they have never believed and perhaps do not even be-
lieve today. Nonetheless, though such a conception of the course of
Zionist intellectual history is useful in debate—David Ben-Gurion has
often voiced it in the recent debates within Zionism—it is far too
black-and-white to be correct. The contrary is much nearer to the
truth: the “new Zionism” is not “new” at all; it is a restatement of
what Zionism has meant in western Europe and America from its
very beginnings.

In actual practice, even during the brief days of Herzl (and even, to
some degree, in his own activities, especially toward the end of his life)
the very slogans which derived from his theories acquired a paradoxical
meaning; they were used in the Diaspora, especially in western Europe
and America, not really as a call to break with the past and to rebel
against the present but as the neatest way of adjusting to the im-
mediate situation within which these western Jews found themselves.
Zionism, as believed in the lands of freedom, has always been “de-
fensive,” and, most of all, when it seemed utterly committed to
“messianism.” We must, therefore, define the point of divergence, the
fork in the road between the “neo-messianism” evolved by the builders
of the Yishuv in Palestine out of Herzl’s main themes and the variant
uses to which these ideas were put by the unideological bulk of the
Zionist movement.

As early as 1897 Ahad Ha-Am, as diagnostician, responded to the
First Zionist Congress by foreseeing that the followers of Herzl would
find other values in political Zionism which would be more to their
taste than its version of the “end of days.” Ahad Ha-Am overstated
and oversimplified in too barbed a way as he foretold what would

. . . But these [younger elements] will neither be discovered nor activated by the
Zionist’ Organization, which has lost its meaning: the Return to Zion and the
Ingathering of the Exiles. The center of gravity of Jewish people has now passed
to the State of Israel, and it alone has the power to arouse the latent forces in the
Diaspora as well.”
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happen, but he was basically correct in his analvsis of the emotional
satisfactions which the avcrage Zionist (hec spoke specifically of the
west lluropeans in the lands of freedom) would derive from his new
involvement in the international scene: “[Zionism] provides an oppor-
tunitv for communal work and political excitement; his emotions
find an outlet in a field of activity which is not subservient to non-
Jews; and he feels that, thanks to this ideal, he stands once more
spiritually erect and has regaincd his personal dignity, without over-
much trouble and purely by his own efforts. . . . For it is not the
attainment of the ideal that he needs; its pursuit alone is sufficicnt to
cure him of his spiritual disease, which is that of an inferiority complex,
and the loftier and more distant the ideal, the greater its power to
exalt.”’s*

The commentary on this estimate is writ large in the history of
Zionism, both in Europe and in America. Men of the kind to whom
Herzl first addressed himsclf, westernized intellectuals like the Franco-
Swiss Edmond Fleg and the American Ludwig Lewisohn, come to
Zionism not as potential emigrants but in search of inner dignity and
secure personal roots in their people and its history.5® This theme is
especially prominent in American Zionism. It is to be found in the
very first pamphlet ever published by the American Zionist FFedera-
tion (1898). Its president, Richard ]. H. Gottheil, was very emphatic
in insisting that Zionism “does not mean that all Jews must rcturn to
Palestine.” He therefore asked: What does Zionism offer the not
ingathered? The answer was: “It wishes to give back to the Jew that
nobleness of spirit, that confidence in himself, that belief in his own
powers which only perfect freedom can give. . . . He will nowhere
hide his own peculiarities . . . He will feel that he belongs somewhere
and not everywhere.”%8

Seventcen years later Louis D. Brandeis expanded on this point
before a gathering of Reform rabbis whom he was trying to convert to
his views. Brandeis did not simply content himself with defending
Zionism as consistent with American patriotism. He argued to the
contrary that “loyalty to America demands rather that each American
Jew become a Zionist. For only through the ennobling effect of its
strivings can we develop the best that is in us and give to this country

G4Sce text, Part 4.
68Scc text, Part 8.
G60Sce text, Part g.
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the full benefit of our great inheritance.” With obvious mindfulness of
the sweatshops and the disturbed social conditions of the Jewish “East
Sides” of that day, he went on to propose that the Zionist ideal was
alone capable of protecting “America and ourselves from demoraliza-
tion, which has to some extent already set in among American Jews.”
It alone was equal to the “task of inculcating self-respect, a task which
can be accomplished only by restoring the ties of the Jew to the noble
past of his race, and by making him realize the possibilities of a no
less glorious future. The sole bulwark against demoralization is to
develop in each new generation of Jews in America the sense of
noblesse oblige.”?

The second key idea of “messianism,” the call for a complete “in-
gathering,” also changed its meaning very early. So, Gottheil, in the
speech quoted above (I re-emphasize that it was published as the first
official pamphlet of the newly organized American Zionist Federa-
tion), left no doubt that Zionism neither predicted nor required that
American Jews should emigrate to Palestine.®® By his calculations,
however, fully three-fourths of world Jewry, i.e., those who were resid-
ing in eastern Europe, needed to move. “Whatever our own personal
consideration may be, whether we like it or not, we dare not leave
these unfortunates to their fate. Every fiber in our body cries ‘shame’
to the very suggestion that we adopt such a course as that. What then?
Where are they to go in Europe? Certainly not to Austria, certainly
not to Germany, to France, to Spain, or to Portugal.” Gottheil sur-
veyed the world, including his own country, to prove that room could
be found nowhere for many more Jews. Hence this shattering problem
could be solved in only one way, by building an ultimate haven in a
Jewish homeland in Palestine.

Schechter in the next decade and Brandeis in the one thereafter
followed Gottheil on this point as a matter of course. Writing later,
they were naturally aware—and proudly so—of the “neo-messianic”
idealists who were founding the earliest modem Zionist colonies in
Palestine. The young Ben-Gurions and Ben Zvis were then, as I have

57See text, Part g.

58The concluding paragraph of his exposition is: “And we hold that this does not
mean that all Jews must return to Palestine.” Indeed, he is perhaps the first to
face the question of the proper political relations between American Jewry and the
future state in Palestine: “I can only answer, exactly the same as is the relation of
people of other nationalities all the world over to their parent home. . . . Is the
Irish-American less of an American because he gathers money to help his struggling
brethren in the Green Isle?” (loc. cit.)
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said above, absolutely certain that they were the vanguard of all Jewry
which was to follow; Schechter, and cspecially Brandcis, added an-
other nuance to popular unideological Zionism by suggesting a coun-
teridea. ‘I'hey assigned to these pioneers a creative task, by envisaging
a homcland which this vanguard would lcad, lovingly supported by
the free and wcalthy Jews, but consisting in its mass largely of refugces.
In sum, Schechter and Brandeis cast the very “messianists” for a great
“dcfensive” role—and they were thus enabled both to share with them
in the immediate work of ingathering and state building and to stand
apart from them in theory and, especially, to disregard their estimate
of the future of the Jew in America.

Gottheil, Schechter, and Brandeis in effect announced that Amecrica
was different. Both implicitly and explicitly they were willing to con-
cede the correctness of the “neo-messianic” estimate of anti-Semitism,
that gentile society would inevitably drive the Jew out, but they were
certain that this analysis did not apply to their own country. This ideca
was concurrently being denicd by Ber Borochov, one of the socialist
cofounders of “neo-messianism,” who lived in America before and
during the First World War. He had applied his Marxist analysis to
the same “Last Sides” of which Brandeis was mindful and had seen
only the reproduction of east European patterns of Jewish cconomic
activity. Borochov had no doubt that the immigrant masscs were
doomed to suffer in those unimportant and insecure pursuits which
the gentile majority contemned, like the clothing industry; he was
sure that the future would bring an ever-sharpening national struggle
between the gentile majority and the Jewish minority in America.
That, and the additional tensions of inevitable and grievous class strug-
gle within the Jewish community itsclf, would force mass re-emigra-
tion from America to Palestine.®®

But these estimates did not remain completely unchallenged even
in the very circles which had fashioned them. Their rigidity was called
into question as early as 1929 by Chaim Arlosoroff, the brightest young
star of Palestinian Socialist-Zionism, when he was confronted by
American Jewry. He doubted that Jewish reality in the entire Dias-
pora really fitted into what were, by then, the conventional “messianic”
formulas and he insisted, in specific, that American Jewish expcrience

B8Sce text, Part 6. The discussion there is an excerpt from the platform he wrote
for his Marxist wing of Labor-Zionism. It dates from before his migration to the
United States, but it is the thcory on which he based his later studies and
observations.
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needed to be seen with different eyes: “. . . One must judge the new
Jewry in America as a different kind of historical phenomenon, a
unicum, which has no precedent in the history of our people . . . for
it lives and is developing under unique conditions which have never
existed before and which cannot recur. Consequently, new forces and
forms of life are arising, the likes of which have never existed and will
never again exist, and which are, therefore, not to be compared with
any others. These are forces and forms in which a new Jewish life is
coming to bloom . . . The result of this transition period is the crea-
tion of a spiritual climate which, judged by our standards, is calculated
to evoke an impression of primal chaos. Every American Jew of our
time—if one describes him in the parlance of our own exaggerated and
grotesque terms—is a free-orthodox-cosmopolitan-assimilationist-na-
tionalist-Zionist thinker. The dividing lines, which the previous genera-
tions have so laboriously marked out, are erased in the mind of this
Jew; the magic circle has been broken into and now already belongs to
the past.”80

For our immediate purpose it is not important to decide whether
Arlosoroft’s impressions of the American Jewish community were cor-
rect and clairvoyant (be it mentioned that they were largely ignored
in the Palestinian circles to which they were addressed). However, he
was certainly right on one point, that American Zionist thought was
ideologically eclectic. So in 1944, under the impact of Hitler's murder
of the Jews of Europe, Abba Hillel Silver, the most classical political
Zionist among the Americans, went very far in applying the categories
of Herzl to the immediate scene he was surveying. He argued, in
orthodox fashion, that anti-Semitism would be a constant even in
America: “The New World, for a time, made possible a pleasant sense
of almost complete identification. That is no longer the case and in
all probability will never be again. . . . This is realism, not defeatism.
« « . Our lives as American Jews have now fallen into the well-known
pattem of Israel's millennial experience in Diaspora.”®? On this
premise he might have arrived at Borochov’s conclusions, and it is very
revealing that he did not. Even in this darkest year of contemporary
Jewish history Silver continued to maintain that America is different.
He saw its anti-Semitism as troubling but not disastrous. It would act
to remind the American Jew of his oneness in destiny with his fellows

80Chaim Arlosoroff, Leben und Werk, Berlin 1934, p. 70.
81See text, Part 10.



88

the world over and, thercfore, make it all the more evident to him
that a homeland, as refuge, was nccessary, not for himsclf but for
those who had lost the battle with far fiercer Hitlerian variety of
Jew-hatred.s

The evidence cited so far supports the thesis that there are strong
reasons why western Zionism has always used the political language of
Herzl and spoken of the “ingathering” while being clear, if only to it-
self, that it meant something far different. But what of the spiritual
and cultural aspects of its Zionism? The masses of the movement were
certainly aware that its Palestinian elite were passionately committed
to creating an heroic new life by radically breaking with the older pat-
terns. Here, too, the language that flowed from this demand was freely
uscd by western Zionists, and yet it was not, and could not ever be,
its real faith. To be sure, most western Jews looked to Palestine—and
to Israel today—for the heroic and the new, but they never really
believed those who told them that these glories would be the antithesis
of the older Jewish life. This attitude is, of course, the underlying
conviction on which Ahad Ha-Am had based the structure of his
thought, but what we are describing here represents not his conscious
followers, of whom there were few, but the many who shared his
sense of situation.

Edmond Fleg is an instructive case in point. His account of his own
conversion to Zionism by Herzl's call for the Jewish state speaks for
many: “Was this the solution for which I was looking? It explained so
many things. If the Jews really formed but a single nation, one began
to understand why they were considered Jews even when they ceased
to practice their religion . . . Then the Zionist idea moved me by its
sublimity; I admired in these Jews, and would have wished to be able
to admire in myself, this fidelity to the ancestral soil which still lived
after two thousand years, and I trembled with emotion as I pictured
the universal exodus which would bring them home, from their many
exiles, to the unity that they had reconquered.” But, as he goes on to
relate, he went to Basel for the Third Zionist Congress (in 1899)
not to be utterly convinced by this doctrine but to experience and
be almost overwhelmed by the romantic image of that gathering as the
symbol of a restored Jewish unity. “And, in the presence of all these
strange faces, the inevitable happened; I felt myself a Jew, very much
a Jew, but also very French, a Frenchman of Geneva, but French
nonetheless.” His Zionism, therefore became an admiration of the

82See text, Part 10.
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Hebrew revival and a personal retumn to the history and moral im-
peratives of his people.®®

This theme runs like a thread through American Zionism. It is al-
ready present in the significant earliest declaration, quoted above, by
Gottheil, and it was voiced, among a host of others, even by a complete
cultural outsider, by Brandeis: “But the effect of the renaissance of
the Hebrew tongue is far greater than that of unifying the Jews. It is
a potent factor in reviving the essentially Jewish spirit.”%4

The bulk of the growing Zionist body in the West, and especially
in America, were not, however, true westerners; they were, as Weiz-
mann remarked in another connection,? east Europeans, kneaded
from the same dough as himself, who brought their Zionist emotions
with them as they joined the stream of migration. Solomon Schechter,
a Romanian Jew who had come, by way of a faculty post at Cam-
bridge, to head the Jewish Theological Seminary in New York, under-
stood these people best of all. His announcement in 1go6 that he
adhered to Zionism was an event of major import, in part because
everyone knew that this national movement was strongly opposed by
the very men from “uptown” (Jacob Schiff and Felix Warburg, among
others) who had called him to the United States. The essay in which
Schechter defined his views is more important still, however, because
he produced the formulas by which the newcomers, who were even
then the great majority of American Jews, could harmonize their two
most cherished desires, to become part of America and still retain their
deep Jewish sentiments.®®

It is instructive that Schechter avoided and refused to accept any
of the clashing ideological definitions of Zionism, even those of Ahad
Ha-Am, whom he much admired (though Schechter did identify him-
self as primarily in sympathy with the religio-cultural aspect of the
movement). He found it enough, in practice, that one principle could
be defined on which all Zionists agreed: an independent national
life in Palestine “is not only desirable, but absolutely necessary” for
a part of the Jewish people. No matter how long that labor might
take, he saw Zionism as already a great success in achieving two of his
most cherished objectives: in balancing the necessary and desirable
processes of Americanization with “reviving Jewish consciousness,”

83See text, Part 8.
84See text, Part g.
86See text, Part 10.

96See text, Part g.
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and therefore acting as the great and indispensable contemporary bul-
wark against assimilation. He made no doctrinaire distinctions, even
against those tendencies he disliked, as he hailed all signs of life in
Zionism—whether it was practical effort, the revival of Hebrew, the
renewed interest in Jewish history, or simply the reassertion of pride
in one’s identity—as a great gain, a necessary preparation for the ulti-
mate days of the Messiah long awaited by religion. Schechter thus
became a Zionist because he saw in the movement the tool for real-
izing “a true and healthy life, with a policy of its own, a religion wholly
its own, invigorated by sacred memories and sacred environments,
and proving a tower of strength and of unity not only for the remnant
gathered within the borders of the Holy Land, but also for those who
shall, by choice or necessity, prefer what now constitutes the Galut.”%

It can be said, without too great exaggeration, that, even to the
present, the cultural aspects of American Zionist thought have been,
essentially, a further elucidation of this essay of Schechter’s. Horace
Kallen’s® theories of secularist cultural pluralism and Judah Magnes's®®
more reformed religious outlook (deeply affected by his pacifist con-
victions, as well), both of which came shortly thereafter, are but
variants of his basic stance. Mordecai. Kaplan, the most important of
American Zionist thinkers, must be read as a commentary on Schechter
by a man who had been deeply affected, in religion, by the social
gospel and by John Dewey’s pragmatic philosophy. His Judaism as a
Civilization which appeared in 1934, was widely read, and not only
in America. Even as he deplored the anti-religious stand of the
Palestinian socialist collectives (the kibbutzim), which he other-
wise much admired, he found their example and creativity eminently
usable in refreshing the spiritual life of Jewry. Here we are again in
the realm of an increasingly familiar paradox, for he added the work
of these enemies of the tradition to what he called Torah (the
Law)"—i.e, he cast the very culture of the “neo-messianists” for a
“defensive” role.

67See text, Part g.
685ee text, Part g.
69See text, Part 7.

T0The radical secularism and antipathy to the Jewish tradition of the Zionist
settlers in Palestine was questioned cven there by one of their own respected
leaders, Berl Katzenelson, as early as the 1930’s. Hitler’s coming to power too
had shaken all of world Jewry and created a pervasive mood of return to one’s own
folk and heritage. It helped precipitate doubts even among “neo-messianists” as to
whether they had gone too far in casting aside the heritage of the tradition and
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There is one new emphasis, the necessary capstone of an American
“defensive” Zionism, to be found in Kaplan. In that book, and in-
creasingly later on, up to the present, he has continued to deny, root
and branch, the notion that a significant Jewish life is impossible
outside of the homeland. Kaplan admits that “such a synthesis [be-
tween loyalty to the Jewish group and the democratic process] would
undoubtedly constitute a new development”; he believes, neverthe-
less, that “given the will, the intelligence, and the devotion, it is feasible
to relive and re-embody, within the frame of a democratic American
civilization, the vital and thrilling experience of our people in Eretz
Israel that, in the long run, we might achieve in our way as great and
lasting a contribution to human values as they are achieving in
theirs.”?

All the evidence given above proves that not a single idea of the
“new Zionism” is a new invention; these attitudes are all inherent
in the “defensive” modes of thought of the Jew in the post-Emancipa-
tion Diaspora, which has made him want logically contradictory things
—to be, at once (in Schechter’s version) Americanized but not as-
similated; politically, economically, and, to a great degree, culturally
at home in his native land, but emotionally, religiously, and spiritually
apart or, indeed, to some degree in exile—in a word, to be unique.™

We must now consider what these realities, which long ago forced

cutting loose emotionally from the embattled Jews of the Diaspora. Berl Katzenelson
posed the problem in the very next year, as follows: “There are many who think
of our revolution in a much too simple and primitive manner. Let us destroy
the old world entirely, let us burn all the treasures that it accumulated through-
out the ages, and let us start anew—Ilike newborn babes! There is daring and force
of protest in this approach. . . . But it is doubtful whether this conception, which
proceeds in utter innocence to renounce the heritage of the ages and proposes to
start building the world from the ground up, really is revolutionary and progres-
sive . . . If a people possesses something old and profound, which can educate
man and train him for his future tasks, is it truly revolutionary to despise it and
become estranged from it? . . . The Jewish year is studded with days which, in
depth of meaning, are unparalleled among other peoples. Is it advantageous—is
it a goal—for the Jewish labor movement to waste the potential value stored within
them?” (See text, Part 6.) At the time this was very much a minority opinion in
the circles to which these remarks were addressed.

1See text, Part g.

T2These specific conclusions agree with the reasoning of Ben Halpern in his
article “The Idea of a Spiritual Home,” Forum, No. 2, April 1956, pp. 59-70.
There are differences in emphasis and my gencral outlook (vide what follows)
is not the same as his, but a statcment of the issues between us does not belong
here.
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Diaspora Zionism into the arms of such pragmatic illogic, are doing
today to the still passionate “neo-messianists” of Isracl. The paradox is
as yet largely unrecognized that they, too, are being driven into the
arms of Ahad Ha-Am.

Until shortly after the creation of the state, it was possible for them
to believe that everything would eventually happen “according to
plan,” i.e., that once all external hindrances would disappcar, the
“ingathering” would really begin. Herzl, and especially Nordau, had
predicted this in a quite mechanical fashion: the real Jews would go
home to the country and the rest, a small minority, consisting of thc
wealthy and highly assimilated, would quickly disappear. Klatzkin had
presumed that this would not happen in haste, but that for quitc a
while there would be two Jewish nations, the Hebrew onc in Palestine
and a Yiddish-speaking one (he was thinking of pre-Hitler Europc)
outside. In either view, the “ingathering” mcant the scvering of tics
between the new nation and those Jews who were not its immediate
citizens, so that the state itself would be freed of “Jewish” burdens,
meaning that, at last, the main body of this pcoplc would no longer
have to live out any unique dualities.

This is precisely what is not happening. In the short run, the state of
Israel is still heavily dependent on political, moral, and financial sup-
port from world Jewry, and therefore unusually involved in its
“irredenta”—but it is long-run considerations which are more signifi-
cant. The very “nco-messianists” who are now still calling for the
“ingathering” know, no matter what thcy may be saying, that this is
(at its likeliest) “far in the mists of the future” (to use Ahad Ha-Am’s
counter-comment to the First Zionist Congress). What they fear most
of all, and rightly so, is what Herzl predicted and almost hoped for:
that the not-ingathered may go off by themselves to live or die as Jews
by their own devices. Justified though such a consummation may be
by “proof-texts” from the best doctrinal authorities, this threat cor-
rectly fills the responsible leaders of Israel with horror. It might be
countenanced if it involved a minority of world Jewry, but how can
one write of its vast majority? Nor does it help again to warn the
Americans that anti-Semitism will eventually toll their doom in turn.
Perhaps, as the Zionists of America have always believed, this estimate
of Jew-hatred really does not fit their case, for it was constructed on
the basis of east Europcan experience; perhaps America, which alone
of modern states has no prehistory of legal exclusion of the Jew, is
really differcnt. But let us assume that it may not be so; still, as David
Ben-Gurion has clearly understood, in the here and now, one cannot
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move those who regard themselves as secure and free by frightening
them with interpretations of their own situation which they either
challenge or ignore.

Other motifs are certainly in play among the Israelis, headed by
the deep and almost instinctive Jewish emotion which cannot imagine
this people as just another group of the usual kind. The hope of being
“like all the nations” seemed glorious when even that was far off;
there is evidence in some of the youngest writers of modem Israel that
statehood and national patriotism are already not enough for them, in
great measure because of their re-encounter with the classic values of
the religious tradition. It cannot be doubted, however, that the im-
mediate cause for these renewed assertions that Israel must mean
something grand and universal is the problem of both maintaining the
life of the Jewish Diaspora and of centralizing its energies around
Israel. Life has, therefore, led back to Ahad Ha-Am, and it is not too
much to say that the true heir of that master’s secular metaphysics and
of his doctrine of the elite is David Ben-Gurion.

There is one major idea out of the orthodox arsenal of the east
European Zionism of his youth that still remains in Ben-Gurion’s
present thought. He continues to dislike and rebel against that whole
period in Jewish history between the beginning of the exile and the
labors which created modern Israel: “The distant past is closer to us
than the recent past of the last two thousand years, and not only of the
sixty years in which the term ‘Zionism’ has been in existence.” Even
this idea has, however, subtly changed its meaning in the context in
which he is using it at present. Its intent is twofold: In the first place,
it establishes a claim for the life of modern Israel as deriving directly
from and, hence, reincarnating the great days of the Bible: “We are
sons of the Homeland, disciples of the Bible, and bearers of the vision
of the great redemption of the Jewish people and of humanity—and
the expression of that idea in the original, in the ancient original
which has been renewed and rejuvenated in our time, is to be found
in the prophets of Israel.”

Secondly, it enables him to assert ever more forcefully the moral
and spiritual superiority of Isracli Jewry. Ben-Gurion faces the danger
that Israel “may be cut off from Diaspora Jewry” and he suggcsts a
defense, “the intensification of the Jewish consciousness, the realiza-
tion of our common destiny.” These terms may mean many things, so
he hastens to provide his own commentary. The propulsion to Zion,
even in the era of modern Zionism, has not been anti-Semitism or
even the modernist ideologies of Pinsker and Herzl, which flowed
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from it; it has been in the ancient vision of redemption that was kept
alive in the Bible and prayer book, “in the attachment to the heritage
of the past (which means first and foremost the Bible).” These very
values, Ben-Gurion declares, are exemplified today by the youth of
Israel; as proof, he adduces their interest in archaeology, which be-
tokens their desire to rediscover the biblical past, and the emotions of
living out a contemporary equivalent of the biblical sages, which
were evoked in them by the heroic campaign in the desert of Sinai.
Conversely, he adds that these virtues are least in evidence among
those who are not being moved personally to share this life.

Having asserted all this, Ben-Gurion is left with an even sharper
version of the problem that plagued Ahad Ha-Am—and that was in-
herent in “neo-messianism” from its very beginning: How can he, the
much more forthright agnostic, claim to be the true heir of the mes-
sianic ideal of religion and of the chosenness of the Jew as the in-
strument of Redemption? His answers are exactly those of Ahad Ha-
Am, i.e., a secular metaphysics: “My concept of the Messianic idcal
and vision is not a metaphysical one, but a social-cultural-moral one
. . . I believe in our moral and intellectual superiority, in our capacity
to serve as a model for the redemption of the human race. This belief
of mine is based on my knowledge of the Jewish people, and not, on
some mystic faith; ‘the glory of the Divine Presence’ is within us, in
our hearts, and not outside us.”?3

This Ahad Ha-Amism has led Ben-Gurion into precisely the same
controversies that werc aroused by the theories of his predeccssor. The
orthodox religionists are no more ready to concede to him spiritual
lcadership as a modern Isaiah than they were to respect Ahad Ha-Am
as a reincaration of Johanan ben Zakkai. His own long-time associ-
ates in Socialist-Zionism murmur against this transcendence of thceir
accustomed theories, and it is obvious that were these thoughts be-
ing presented by a lesser man, they would be attacked much more
vehemently.” Indeed, even the newest aspect of the present debate,
the battle for moral authority within Jewry between Israel and the
Zionists of the Diaspora, was foreshadowed in Ahad Ha-Am; it is
the living commentary on the question he never faced, of how the
“spiritual center” would influence and dominate its periphery.

73All the quotations of Ben-Gurion in these paragraphs are from Forum, No. 3,
August 1957, pp. 20-38 ( a correspondence with Nathan Rotenstreich).

74Ben-Gurion’s earlier position, when he spoke in the expected ‘“neo-messianic”
vein, nceds to be read in this connection. See his essay of 1944 in Part 10.
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And so, we are again the realm of paradox. On the one hand, the
state of Israel continues to insist on its political sovereignty and inner
cultural freedom, both conceived on the model of nineteenth-century
liberal ideals; on the other, it proposes this sovereignty as the clinching
argument for its unparalleled right to command the Jewish Diaspora
and offers this very secular life, at its highest, as the modern religion
to unite and invigorate a scattered world community. Intellectually,
Ben-Gurion’s formulations come no nearer than Ahad Ha-Am’s to
solving the crucial riddle—how to deny God and afirm chosenness,
how to be a nineteenth-century liberal in practice and yet find support
for the unique life and self-image of the Jew.

IX

But perhaps the trouble is with the categories that have been applied
in this discussion. The pure theory of “messianic” Zionism—*“let us be
like all the nations”—was intellectually consistent and made logical
sense. Despite its great successes (e.g., the state of Israel), in the
ultimate sense it has clearly not succeeded. We must ask the inevitable
question: Why? No partial explanations will help us, for here we must
go back to first principles, to the almost immemorial encounter be-
tween the Jew and the world around him.™

Philo in the first century and Maimonides in the twelfth each had
no doubt what gentile modemity was and, more important still, would
continue to be; for the former it was neo-Platonic thought and for the
latter it was Aristotelian philosophy, as he knew it. Except as paradigm,
neither could help a Jewish thinker today to define his identity and
tradition vis-3-vis, let us say, Kierkegaard or Sartre—or in confronta-
tion with Buddhism—for the assumption of a different universe of dis-
course makes the unchanged use of what has gone before appear
curiously old-fashioned.

In its turn, Zionism (Herzl's brand, explicitly, and Ahad Ha-Am’s
version, implicitly) assumed that the power of the modern West would
dominate the world. Politically, this meant that all future political enti-
ties would enter modernity under its tutelage, as further species of its
only genus, the sovereign nation-state; spiritually and culturally, it was
assumed that any society would regard itself as backward until it re-

5The reader will note that we are now applying the notions advanced at the end
of the second section of this essay to our immediate concern, the analysis of
Zionism.
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thought its values as variants of nineteenth-century liberal human-
ism. The lonely Moses Hess, in the 1860’s, was the only major Zionist
figure who had a right to believe this uncritically. By the turn of the
century, evidence had begun to mount that the West would not in-
evitably dominate the world. Within its own polity, there was increas-
ing revulsion to its dominant culture, and its usual concomitant (along
with popular fears of the “yellow peril”), a rise in respect for and
interest in the culture of the East. The whole of the twentieth century
has been marked by a rctreat by the West from any messianic desires
to refashion the world in its own image to the more modest search for
accommodations with the unlike, both in politics and in affairs of the
spirit. Indeed, the very upheavals which propelled the practical state-
building cause of Zionism forward in our time were, ironically, way
stations on the road of the decline of the West into which the state
was to fit as a normal part. Thercfore, the polity into which the state
of Israel was born was no longer (if it, indeed, ever was or could have
been) the one of its theories: the state came to be not as part of the
ongoing process of creating a liberal world order but as the result of
complex forces which made this unusual act possible; it was, in reality,
a singular accommodation to pcculiar circumstances at a juncture of
the moment. To mention just two facts, the resolution of the United
Nations in 1947, which is the lcgal basis of Isracl, could not have been
passed without the agrecment (never since repeated, in this area of
concern) of the ideological enemy and cultural halfway house be-
tween West and Last, Sovict Russia; the very geographic situation of
Israel locates it on the edge of the western sphere of influence, in the
midst of a region which channelizes much of its growing revolt against
western power and culture into hatred of its new neighbor. There is,
to conclude this aspect of the argument, real doubt whether the simple
notions of national sovereignty as propounded by the classical political
theorists will outlast our generation. Quite apart from the obvious
dominance, in varying degrees, of the two super-powers of our cra over
their respective blocs, there is an increasing tendency for all kinds of
unprecedented ad hoc arrangements (e.g., the various plans for the
future of Cyprus) which are inconceivable in the usual modes of west-
ern political thought.

Spiritually and culturally, too (though the problem is somewhat
harder to define), Zionism, the Ahad Ia-Amist varicty included, as-
sumed something about the future in general. It arose in the heyday of
the warfare of science and rcligion, when modcrnity meant the
abandonment of the traditional faiths. The emphasis of the late nine-
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teenth century was on community. Values were conceived as the high-
est goods of the group and religion was redefined as the “social gospcl.”
The mainstream of Zionist cultural thought belongs to this universe
of discourse, and it was, therefore, consonant with the spirit of the age
for it to conceive of its labors as a practicing modern religion. The
very intellectual impasse into which Ahad Ha-Am and Ben-Gurion
have each in turn fallen, comes from the impossibility to define the
unique (both have insisted that Jewish identity is, and ought to be,
sui generis) in these terms—but it is revealing that their attempted
answers have not stepped out of that framework. They have both
invoked history, the evidence of the past life of the group, and the
future, the standards the community sets before itself—both of which
are the basic categories of the ethic of liberal nationalism and its
religious counterpart, the “social gospel.”

We must note hcre, as Hess correctly asserted, that the identification
of religion and culture is congrucnt with the Jewish tradition, with its
classical assumption that the universal God is particularly present in
its own community and code of life. Within Christianity, such an
identity with any culture is much less thinkable; the *“social gospel”
involved, to be sure, more implicitly than explicitly, a profound heresy
—that God had really become manifest on earth primarily in one cul-
ture, the western. Now that the prestige of that society is lessening,
Christianity has been in full retreat from any such idea. Its major
energies are now being devoted to two of its more traditional themes:
the purely personal imperative of faith (e.g., existentialist theology)
and the attempt to lessen its ties to its traditional habitat, the West,
in order to free itself, as a pure religion, for a missionary future in the
rising eastern societies. There are, be it added, non-Christian counter-
parts of these religious trends, like the syncretism, both religious and
cultural, of Arnold Toynbee, and the vogue of completely secular
philosophies of personal will and choice.

These tendencies cannot yet be said to constitute a dominant trend,
but they are certainly indications that a different age is coming into
being. Post-liberal thought is now sufficiently crystallized to have given
birth to what has, alas, been one of the characteristic vices of western
outlooks and, one might almost dare say, an early sign that a new out-
look has really arisen—to a new version of intellectual anti-Semitism,
which, to a great degree, makes Zionism its immcdiate target. A cen-

78T he reader is referred to the account of this question in Helmut Richard Niebuhr's
Christ and Culture, New York, 1951.
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tury ago the chief cry of “modern” anti-Semitism was the charge that
the Jew belonged to no nation, neither to the ones that had emanci-
pated him nor to his own. Christian neo-orthodoxy is returning to a
rcformulated concern with converting the Jew, who is now criticized
for being too this-worldly and nationalist—i.e., too much like the re-
cent western past which much of advanced Christian theology would
like to forget. Toynbee uses contemporary Israel as the vile example
of that hyper-nationalist obduracy which stands in the way of a world
culture. And against such attacks it does not help to reassert that, both
as state and faith, Zionism is a high example of the best of the nine-
teenth century for, tragically, this leaves the movement as one of the
last serious defenders in the West of the liberal tradition. Therefore
the very devotion with which the Jew continues to affirm the universal
values of liberalism has become the brand-mark of his own particular-
ism, the sign of the uniqueness of his own position both as an in-
dividual in the western Diaspora and even as a nation among the
nations. Others can choose antithetical values, but not the Jew.

What I have been describing here is, of course, what Jean-Paul
Sartre has called “the situation of the Jew,”?” but Sartre’s analysis
is only half of the truth. The Jew is not almost solely, as Sartre would
have it, a crcation of anti-Semitism; it is at least as significant (I
believe it is basic) that the Jew creates himself, by his choice of his
own identity.

There are no “pure experiments,” as if in laboratory, in history,
but the two great facts of contemporary Jewish experience—Zionism
and the rise of the American Jewish community—are near proofs of
the assertion that the Jew creates himself. The Emancipation, which
was never achieved in Europe, has come closest to realization in the
New World and in the ancestral home of the Jew. In both places the
Jew began de novo, though, to be sure, more than a little of his
“situation” tended to pursue him, but there were numerous possi-
bilities for him to slough off the burden of his inner experience and
become a new man. Nonetheless, these opportunities were not
utilized. In America, under the most favorable conditions that have
ever arisen for the assimilation of the Jew into a melting pot of peoples
and traditions, he has changed radically—and yet, the majority of
this Jewish community has obviously chosen to be itself, as the heir
of its past; and the Jew in Israel, where the drive to create a new
identity for himself took the most doctrinaire forms, is certainly far

77See his brilliant short book, written after the liberation of France from the
Natzis, Anti-Semite and Jew, New York, 1948.
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different from his immediate ancestors in the ghetto—but there too
he is ever more the conscious scion of his millennial culture. Indeed,
whenever the Jew affirms his own identity and the right to a life
created by his own will, it does not matter what values he may hold,
in theory. This afirmation—and not his rationalizations of it—are
the primary fact; once it is made, the Jew inevitably rediscovers, in
his bones, a metaphysic of his “chosenness,” even though, like Ahad
Ha-Am and Ben-Gurion, he cannot explain it by his reason, or, even
though, like Brenner and Borochov, he would deny it on principle.

This is the essential insight of the greatest religious mystic of modern
Zionist and Jewish thought, Rabbi Abraham Isaac Kook: “It is a
grave error to be insensitive to the distinctive unity of the Jewish
spirit . . . This error is the source of the attempt to sever the national
from the religious element of Judaism. Such a division would falsify
both our nationalism and our religion . . . No matter what they
[i.e., the secular nationalists] may think, the particular element of
the Jewish spirit that they may make their own, being rooted in the
total life of our pcople, must inevitably contain every aspect of its
ethos. . . . Once this truth is established, our opponents will ulti-
mately have to realize that they were wasting their efforts. The values
they attempted to banish were nonetheless present, if only in an
attenuated and distorted form, in their theories . . .”78

Kook is echoed in this view by the unorthodox religious philoso-
pher, Martin Buber: “There is no re-establishing of Isracl, there is no
security for it save one: It must assume the burden of its own unique-
ness; it must assume the yoke of the kingdom of God. Since this can
be accomplished only in the rounded life of a community, we must
reassemble, we must again root in the soil, we must govern ourselves.
But these are mere prerequisites! Only when the community recog-
nizes and realizes them as such in its own life will they serve as the
cornerstones of its salvation.””® And a comparable conviction suffuses
the outlook of the agnostic mystic of nature and labor, A. D. Gordon:
“What, then, is that elusive, unique, and persistent force that will
not die and will not let us die . . . ? There is a primal force within
every one of us, which is fighting for its own life, which seeks its own
realization . . . The living moment seems to call on us: You must
be the pathfinders . . . Here [i.e., in Palestine] something is begin-
ning to lower which has greater human significance and far wider

8See text, Part 7.
"[bid.
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ramifications than our history-makers envisage, but it is growing in
every dimension deep within, like a tree growing out of its own sced,
and what is happening is therefore not immediately obvious.”®

It is not the task of the historian to argue for, or against, the truth of
these assertions. His function is more modest, to describe the existence
of such a state of mind and to place it in that framework which scems
to him to define the truth about it as a phenomenon. Pat explana-
tions, though they are partial truths, will not help us; Kook cannot
merely be classified, and therefore forgotten, as an anachronistic
medieval mystic; Gordon cannot be understood as simply a Tolstoyan
Jew; and Buber is something more than a turn-of-the-century central
European intellectual who was part of a school of thought which
romanticized the “spirit of the Orient” as a counterfaith to the
aridities and immoralities of a power-mad Europe. These men arose
out of Zionism itself, by the necessary logic that is inherent in any
revolution. Self-definition in terms of uniqueness and chosenncss, of
living in tension between being part of the here and now and waiting
for the Messiah yet to come, of being at once analogous to other
identities and yet utterly different—these notions are more than the
ancien régime of the Jew. They are the lasting impulse of his life.
From the beginning, even during its most revolutionary period,
Zionism felt the force of these ideas licking at the edges of its thought.
Long before the movement achieved its great contemporary political
success in the creation of the state of Israel, the question of the future
quality and content of Jewish existence had already come to a con-
scious crystallization within Zionism in terms of these age-old ul-
timates.

Predictions about the future are obviously dangerous. Yet I cannot
doubt that as it confronts the far more complicated world of the
next century Jewish thought will evolve both “messianic” and “de-
fensive” theories. It is even more certain that Israel and the Diaspora
will continue to wrestle with the demon, the “situation,” and the
angel, the sense of “chosenness,” of the Jew.

80See text, Part 6.
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RABBI YEHUDAH ALKALAI 1798-1878



YEHUDAH ALKALAI was bom in 1798 in Sarajevo to Rabbi
Shlomo Alkalai, the spiritual leader of the local Jewish community.
We know very little about his early years, but it is established that he
spent his boyhood in Jerusalem. There Alkalai came under the influ-
ence of the cabbalists, who were then a significant element in the
spiritual life of its Jewish community. In 1825 he was called to serve as
rabbi in Semlin, the capital of Serbia. Not far away the Greeks had
recently won their national war of independence, and the other
nationalities of the Balkans, including the Serbs among whom he
lived, were each beginning their efforts to rise against their Turkish
overlord. Hence ideas of national freedom and restoration came easily
to Alkalai’s mind from the atmosphere of his time and place.

The notion of commencing a serious effort to effect a Jewish
Redemption appears in his writing as early as 1834, in a booklet en-
titled Shema Yisrael (Hear, O Israel). He proposed the creation of
Jewish colonies in the Holy Land, by man’s own effort, as the necessary
preamble to the Redemption. This idea was, of course, at variance
with the usual pious notion that the Messiah would come by miracu-
lous acts of divine grace. Alkalai argued, both here and later, that
self-redemption was justified by “proof texts” from the tradition. As
cabbalist, he invoked an ancient Jewish myth, which had been much
embroidered by the mystics, that the days of the Messiah were to be
ushered in by a forerunner of the true miraculous Redeemer. This first
Messiah, the son of Joseph, would lead the Jews in the wars of Gog
and Magog; under him, they would conquer the Holy Land by the
might of their sword.

The real turning point in Alkalai’s life was the year 1840. The
Jews of Damascus were confronted in that year by the Blood Accusa-
tion, the charge that had often been repeated throughout the Middle
Agesthat they annually slaughtered a gentile and used his blood in the
preparation of their unleavened bread for Passover. This affair quickly
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bccame a cause célébre throughout the Jewish and, indeed, the
Furopean world. Tt convinced Alkalai (as it half-convinced his younger
contcmporary, Moses Hess) that for sccurity and frecdom the Jewish
people must look to a life of its own, within its ancestral home. After
1840 a succession of books and pamphlets poured from Alkalai’s pen in
cxplanation of his program of self-redemption. Much of his pleading
was addressed to the Jewish notables of the Western world, men like
the LEnglish financier Moses Montcfiore and the French politician
Adolph Crémieux, for he knew that his schemes could not succeed
without the support of their money and political influcnce. Alkalai
imagined that it would be possible to buy the Holy Land from the
Turks, as in biblical times Abraham had bought the field of Mach-
pelah from LEphron, the Hittite. The schemes which Alkalai con-
ceived for carrying out this great work included the convocation of a
“Great Assembly,” the creation of a national fund for the purchase
of land and another fund to receive tithes, and the floating of a
national loan. Such idcas were to reappcar later in Herzl and actually
to be realized through the Zionist movement.

Alkalai was not merely a writer and propagandist; he journeyed
frequently to the capitals of Europe to attempt to inspire practical
cfforts for the redemption of the Holy Land. He succeeded in organiz-
ing a few small circles, including one even in London, to support his
idcas, but thcir carcers were brief. However, Simon Loeb Herzl,
‘T'heodor Herzl's grandfather, was a disciple and admircr—one of the
very fcw—of Alkalai. One of Alkalai’s granddaughters was among
the dclegatcs to the First Zionist Congress. In a memoir that appcared
in 1922, in honor of the twenty-fifth anniversary of that cvent, she
wrotc: “I thought about my grandfather, Rabbi Ychudah Hai Alkalai,
who spent his life prcaching the return to the Land of Isracl and |
remcmbered my grandmother—his wife—who, in joyous dedication,
had sold her jewels to enable my grandfather to publish his books in
which he broadcast his idea of the return to the Land of Israel.”

Alkalai ended his days in the city of his visions, in Jerusalem, in
1878. Rcgarded among the pictists and the modcrnists alike as a
strange being, he was half forgotten. Recent scholarship has redis-
covered his writings, and in 1945 a litcrary cpitaph in the form of a
major novel in Hebrew, Judah Burla’s Kissufim (Longings), helped do
dclaved justice to an intriguing personality.

The excerpts below are largely from one of his early works, and his
first in Ilcbrew, Minhat Yehudah (The Offering of Yehudah), which
was published in 1845.



THE THIRD REDEMPTION (1843)

IT IS WRITTEN in the Bible: “Return, O Lord, unto the tens and
thousands of the families of Israel.”* On this verse the rabbis com-
mented in the Talmud? as follows: it proves that the Divine Presence
can be felt only if there are at least two thousands and two tens of
thousands of Israelites together. Yet we pray every day: “Let our eyes
bchold Thy return in mercy unto Zion.”® Upon whom should the
Divine Presencerest? On sticks and stones? Therefore, as the first step
in the reden.ption of our souls, we must cause at least twenty-two
thousand to return to the Holy Land. This is the necessary prepa-
ration for a descent of the Divine Presence among us; afterward, He
will grant us and all Israel further signs of His favor.

“And Jacob came in peace to the city of Shechem . . . and he bought
the parcel of ground where he had spread his tent.”* We must ask:
Why did Jacob buy this land, since, being on his way to his father,
Isaac, he had no intention of living there? Obviously, he performed
this act to teach his descendants that the soil of the Holy Land must
be purchased from its non-Jewish owners.

We, as a people, are properly called Israel only in the land of
Israel.

In the first conquest, under Joshua, the Almighty brought the
children of Israel into a land that was prepared: its houses were then
full of useful things, its wells were giving water, and its vineyards and
olive groves were laden with fruit. This new Redemption will—alas,
because of our sins—be different: our land is waste and desolate, and
we shall have to build houses, dig wells, and plant vines and olive
trees. We are, therefore, commanded not to attempt to go at once
and all togcther to the Holy Land. In the first place, it is necessary
for many Jews to remain for a time in the lands of dispersion, so that
they can help the first settlers in Palestine, who will undoubtedly
come from among the poor. Secondly, the Lord desires that we be re-
deemed in dignity; we cannot, therefore, migrate in a mass, for we
should then have to live like Bedouins, scattered in tents all over
the fields of the Holy Land. Redemption must come slowly. The
land must, by degrees, be built up and prepared.
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There are two kinds of return: individual and collective. Individual
return means that each man should turn away from his evil personal
ways and repent; the way of such repentance has been prescribed in
the devotional books of our religious tradition. This kind of repentance
is called individual, because it is relative to the particular needs of each
man. Collective return means that all Israel should return to the land
which is the inheritance of our fathers, to receive the Divinc command
and to accept the yoke of Heaven. This collective return was forctold
by all the prophets; even though we are unworthy, Heaven will help
us, for the sake of our holy ancestors.

Undoubtedly our greatest wish is to gather our exiles from the four
corners of the earth to become one bond. We are, alas, so scattered
and divided today, because each Jewish community speaks a different
language and has different customs. These divisions are an obstacle to
the Redemption.

I wish to attest to the pain I have always felt at the error of our
ancestors, that they allowed our Holy Tongue to be so forgotten. Be-
cause of this our people was divided into seventy pcoples; our one
language was replaced by the seventy languages of the lands of exile.

If the Almighty should indeed show us His miraculous favor and
gather us into our land, we would not be able to speak to each other
and such a divided community could not succeed. Let no one “solve”
this problem by saying that, at the time of Redemption, God will send
an angel to teach us all the seventy languages of mankind, for such a
notion is false. This sort of thing is not accomplished by a miracle,
and it is almost impossible to imagine a true revival of our Hebrew
tongue by natural means. But we must have faith that it will come,
for Joel prophesied: “I will pour out My spirit upon all flesh, and your
sons and your daughters shall prophesy.”® If the prophet forctold that
the sons and daughters of the era of the Redemption will prophesy in
a common language which they would know and be able to usc, we
must not despair. We must redouble our efforts to maintain Hebrew
and to strengthen its position. It must be the basis of our cducational
work.

The Redemption will begin with efforts by the Jews themsclves;
they must organize and unite, choose leaders, and lcave the lands of
exile. Sincc no community can exist without a governing body, the
very first new ordinance must be the appointment of thc elders of cach
district, men of piety and wisdom, to ovcrsce all the affairs of the com-
munity. I humbly suggest that this chosen assembly—the asscmbly of
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the elders—is what is meant by the promise to us of the Messiah, the
son of Joseph.

These elders should be chosen by our greatest magnates, upon
whose influence we all depend. The organization of an intemnational
Jewish body is in itself the first step to the Redemption, for out of this
organization there will come a fully authorized assembly of elders, and
from the elders, the Messiah, son of Joseph, will appear. It is funda-
mental to the success both of an international Jewish organization and
of an assemblage of elders that the elders be men of high caliber, who
will command respect and obedience, so that the people of the Lord
cease being like sheep without a shepherd. Redemption depends on
this.

We have certain bad habits among us and there are forces which are
weakening our religion. Our faith will not regain its strength until
these elders are appointed. Even before we re-enter the Holy Land,
as, with God’s help, we assuredly will, we must first name elders to
arrange for the observance of those commandments which apply, in
particular, in the Holy Land, like the law of letting the soil be fallow
on the seventh year, for the blessings to come to us from the land
depend on the faithfulness with which we will adhere to these laws.

It is not impossible for us to carry out the commandment to return
to the Holy Land. The Sultan will not object, for His Majesty knows
that the Jews are his loyal subjects. Difference of religion should not
be an obstacle, for each nation will worship its own god and we will
forever obey the Lord, our God.

I ask of our brethren that they organize a company, on the mode of
the fire insurance companies and of the railroad companies. Let this
company appeal to the Sultan to give us back the land of our ancestors
in return for an annual rent. Once the name of Israel is again applicd
to our land, all Jews will be inspired to help this company with all the
means at their disposal. Though this venture will begin modestly, its
future will be very great.



RABBI ZVI HIRSCH KALISCHER

1795-1874



KALISCHER, LIKE ALKALAI, was bom in a buffer area—not
in the Balkans but in Posen. This province was the western part of
Poland, which Prussia had acquired in the second partition of that
country in 1793. In Jewish life this region was the border between the
older Jewish ghetto culture of the traditional pieties and leamning,
which Kalischer represented in his person with great distinction, and
the newer milieu of western European Jewry, which was rapidly enter-
ing modern secular life. Nationalism was the major force of European
history during the whole of Kalischer’s adult life, but he was particu-
larly aware of it because of his geographic position. In 1830-1831 and
again in 1863 unsuccessful revolts occurred across the border in the
Russian part of Poland in attempts to re-establish the independence
of the Poles. Jewish population in this region was numerically signifi-
cant, and in some places, including Warsaw during the two Polish
revolutions, it was of political, and even military, importance whether
the Jews would regard themselves as Poles, Russians, or as a scparate
nationality.

Kalischer’s early career coincided with the rise of the Reform move-
ment in Judaism, which was calling for the abandonment of many of
the inherited beliefs and rituals. He participated in these controversies
as a convinced defender of the inherited tradition and especially of the
commandments prescribing the faith in the Messiah and emphasizing
the special relationship of the Jew to the Holy Land. Though most of
his literary activity was in the genre of talmudic legalism, of which he
was an acknowledged master, he published a philosophical work and
even produced one article in dcfense of Maimonides (it appeared in
German translation in 1846).

His first expression of Zionism is to be found in a letter that he
wrote in 1836 to the head of the Berlin branch of the Rothschild
family. There he explained that “the beginning of the Redcmption
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will come through natural causes by human effort and by the will of
the governments to gather the scattered of Isracl into the Holy Land.”
These notions, however, did not engage him seriously until 1860,
when an otherwise unknown doctor, Ilayyim Lurie, organized a soci-
ety in Frankfort on the Oder to foster Jewish settlement in the Holy
Land. Kalischer joined this group, and though the organization was
short-lived and had no practical achievements to its credit, it provided
him with the impulse to write his important Zionist work, Derishat
Zion (Seeking Zion), which appcared in 1862. This volumc, the major
idcas of which are represented in the excerpts below, was rclatively
well reccived by some of the reviewers in the renascent Hebrew litera-
ture of eastern Europe and it was quoted in Hess’s Rome and Jeru-
salem, which appeared that same year.

Kalischer's professional career was undramatic. After complcting his
education in the conventional modes of the ghetto, he scttled in
Thorn, where he scrved as the rabbi of the community for forty years.
Financially independent in his own right, he was able to ¢ngage after
1860 in innumcrable journeys, mectings, and myriad litcrary and prac-
tical activities in bchalf of the idcal to which he was henccforth de-
voted. Some tangible results flowed from his cfforts, for he was
instrumental in getting a group to buy land for colonization on the
outskirts of Jaffa in 1866. His prodding finally moved the Alliance
Israclitc Universelle, the organization that had been created in [France
in 1860 for the international defcnse of Jewish rights, to found an
agricultural school in Jaffa, Palestine, in 1870.

Even more than Alkalai, Kalischer was aware of the growing miscry
of the Jews of castern Europe and he preached his Zionism as a solu-
tion to their problem. Nonetheless the pictists of these communities,
who respected Kalischer as a master of the Talmud, would not follow
him in thesc radical notions of self-redemption. There were cven de-
nunciations of his views in Jerusalem, issued by the bencficiaries of the
traditional collections of alms for the pious poor of the Holy Land. In
their eyes the creation of agricultural settlements, in which Jews would
labor with their own hands, would lead people away from the study of
the Torah and open the door to dangerous heresics.

Though far better remembered than Alkalai, Kalischer too dicd with
his vision apparently stillborn.



SEEKING ZION (1862)

A NATURAL BEGINNING OF THE REDEMPTION

THE REDEMPTION OF ISRAEL, for which we long, is not to
be imagined as a sudden miracle. The Almighty, blessed be His Name,
will not suddenly descend from on high and command His people to
go forth. He will not send the Messiah from heaven in a twinkling of
an eye, to sound the great trumpet for the scattered of Israel and
gather them into Jerusalem. He will not surround the Holy City with
a wall of fire or cause the Holy Temple to descend from the heavens.
The bliss and the miracles that were promised by His servants, the
prophets, will certainly come to pass—everything will be fulfilled—Dbut
we will not run in terror and flight, for the Redemption of Isracl will
come by slow degrees and the ray of deliverance will shine forth grad-
ually.

My dear reader! Cast aside the conventional view that the Messiah
will suddenly sound a blast on the great trumpet and cause all the
inhabitants of the earth to tremble. On the contrary, the Redemnption
will begin by awakening support among the philanthropists and by
gaining the consent of the nations to the gathering of some of the
scattered of Israel into the Holy Land.

The prophet Isaiah (27:6 and 12-13) expressed this thought as fol-
lows: “In the days to come shall Jacob take root, Israel shall blossom
and bud; and the face of the world shall be filled with fruitage. And
it shall come to pass in that day, that the Lord will beat off his fruit
from the flood of the River unto the Brook of Egypt, and ye shall be
gathered one by one, O ye children of Israel. And it shall come to pass
in that day, that a great homn shall be blown; and they that were lost
in the land of Assyria, and they that were dispersed in the land of
Egypt; and they shall worship the Lord in the holy mountain at Jeru-
salem.” He thus revealed that all of Israel would not return from exile
at one time, but would be gathered by degrees, as the grain is slowly
gathered from the beaten corn. The meaning of, “In the days to come
Jacob shall take root,” in the first verse above, is that the Almighty
would make those who came first—at the beginning of the Redecmp-
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tion—the root planted in the earth to produce many sprigs. Afterward
Israel will blossom forth in the Holy Land, for the root will yield buds
which will increase and multiply until they cover the face of the earth
with fruit. This conception of the Redemption is also implied in the
statement (Isaiah 11:11): “And it shall come to pass in that day, that
the Lord will set His hand again the second time to recover the
remnant of His people, that shall remain from Assyria and from
Egypt . . ."” Itis evident that both a first and a second ingathering are
intended: the function of the first will be to pioneer the land, after
which Israel will blossom forth to a most exalted degree.

Can we logically explain why the Redemption will begin in a natu-
ral manner and why the Lord, in His love for His people, will not
immediately send the Messiah in an obvious miracle? Yes, we can. We
know that all our worship of God is in the form of trials by which He
tests us. When God created man and placed him in the Garden of
Eden, He also planted the Tree of Knowledge and then commanded
man not to eat of it. Why did he put the Tree in the Garden, if not as
a trial? Why did He allow the Snake to enter the Garden, to tempt
man, if not to test whether man would observe God’s command?
When Isracl went forth from Egypt, God again tested man’s faith
with hunger and thirst along the way. The laws given us in the Torah?
about unclean animals which are forbidden us as food are also a con-
tinuous trial—else why did the Almighty make them so tempting and
succulent? Throughout the days of our dispersion we have suffered
martyrdom for the sanctity of God’s Name; we have been dragged
from land to land and have borne the yoke of exile through the ages,
all for the sake of His holy Torah and as a further stage of the testing
of our faith.

If the Almighty would suddenly appear, one day in the future,
through undeniable miracles, this would be no trial. What straining
of our faith would there be in the face of the miracles and wonders
attending a clear heavenly command to go up and inherit the land
and enjoy its good fruit? Under such circumstances what fool would
not go there, not because of his love of God, but for his own selfish
sake? Only a natural beginning of the Redemption is a true test of
those who initiate it. To concentrate all one’s encrgy on this holy work
and to renounce home and fortune for the sake of living in Zion before
“the voicc of gladness” and “the voice of joy” are hcard—there is no
greater merit or trial than this.

I have found support for this vicw in The Paths of Iaith:2 “When
many Jecws, pious and lecarncd in the Torah, will voluntecr to go to the
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Land of Israel and settle in Jerusalem, motivated by a desire to serve,
by purity of spirit, and by love of holiness; when they will come, by
ones and twos, from all four corners of the world; and when many will
settle there and their prayers will increase at the holy mountain in
Jerusalem—the Creator will then heed them and hasten the Day of
Redemption.” For all this to come about there must first be Jewish
settlement in the Land; without such settlement, how can the ingath-
ering begin?

THE HOLINESS OF LABOR ON THE LAND

THERE ARE MANY who will refuse to support the poor of the
Holy Land by saying: “Why should we support people who choose
idleness, who are lazy and not interested in working, and who prefer to
depend upon the Jews of the Diaspora?® to support them?”” To be sure,
this is an argument put forth by Satan, for the people of Palestine are
students of the Torah, unaccustomed from the time of their youth to
physical labor. Most of them came from distant shores, risking their
very lives for the privilege of living in the Holy Land. In this country,
which is strange to them, how could they go about finding a business
or an occupation, when they had never in their lives done anything of
this kind? Their eyes can only turn to their philanthropic brethren, of
whom they ask only enough to keep body and soul together, so that
they can dwell in that Land which is God’s portion on earth.

Yet, in order to silence this argument once and for all, I would
suggest that an organization be established to encourage settlement in
the Holy Land, for the purpose of purchasing and cultivating farms
and vineyards. Such a program would appear as a ray of deliverance to
those now living in the Land in poverty and famine. The pittance that
is gathered from the entire Jewish world for their support is not
enough to satisfy their hunger; indeed, in Jerusalem, the city which
should be a source of blessing and well-being, many pious and saintly
people are fainting of hunger in the streets.

The situation would be different if we were inspired by the fervor
of working the land with our own hands. Surely, God would bless -our
labor and there would be no need to import grain from Egypt and
other neighboring countries, for our harvest would prosper greatly.
Once the Jews in the Holy Land began to eat of their own produce the
financial aid of the Diaspora would suffice.

Another great advantage of agricultural settlement is that we would
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have the privilege of observing the religious commandments that at-
tach to working the soil of the Holy Land.* The Jews who supervised
the actual laborers would be aiding in the working of the land and
would therefore have the same status as if they had personally fulfilled
these commandments.

But, beyond all this, Jewish farming would be a spur to the ultimate
Messianic Redemption. As we bring redemption to the land in a “this-
worldly” way, the rays of heavenly deliverance will gradually appear.

Let no stubborn opponent of these thoughts maintain that those
who labor day and night will be taken away from the study of the
Torah and from spiritual to secular concerns. This counterargument is
shortsighted. On the contrary, the policy we propose will add dignity
to the Torah. “If there is no bread, there can be no study”; if there will
be bread in the land, people will then be able to study with peace of
mind. In addition, we are sure that there are many in the Holy Land
who are not students of the Torah and who long to work the land.
These will support the physically infirm scholars to whom no man
would dare say: Work the land! but to whom all would say that they
should devote themselves entirely to serving the Lord.

Such a policy would also raise our dignity among the nations, for
they would say that the children of Israel, too, have the will to redeem
the land of their ancestors, which is now so barren and forsaken.

Why do the people of Italy and of other countries sacrifice their lives
for the land of their fathers, while we, like men bereft of strength and
courage, do nothing? Are we inferior to all other peoples, who have no
regard for life and fortune as compared with love of their land and
nation? Let us take to heart the examples of the Italians, Poles, and
Hungarians, who laid down their lives and possessions in the struggle
for national independence, while we, the children of Israel, who have
the most glorious and holiest of lands as our inheritance, are spiritless
and silent. We should be ashamed of ourselves! All the other peoples
have striven only for the sake of their own national honor; how much
more should we exert ourselves, for our duty is to labor not only for the
glory of our ancestors but for the glory of God who chose Zion!






MOSES HESS 1812-1875



WITH HESS we enter a different world, into the very midst of the
intellectual ferment and political turmoil of the nineteenth century.
Though almost entirely self-educated, Hess belongs to the generation
of Heinrich Heine and a host of others almost equally famous in their
day, to the first generation of German Jews who grew up as men of
western culture. By temperament he was an outsider, an enemy not
only of the established order but also of many of the values of the very
political left with which he was associated.

Hess was born in Bonn, Germany. When his parents left that city
for Cologne in 1821 the nine-year-old Moses was left behind. (His
parents regarded the opportunities for Jewish education then available
in Cologne as insufficient). He therefore remained in charge of his
grandfather, a rabbi by training though not by profession, who taught
him enough Hebrew so that, when he returned to Jewish interests after
thirty years of neglect, Hess was able to tap strong emotional and in-
tellectual roots in the tradition. As he entered maturity, however, Hess
abandoned his Jewish concerns. His earliest interests were in philoso-
phy. The 1830’s were the zenith of the dominance of Hegel and of
the vogue of historical philosophy in general. Hess’s first book, pub-
lished in 1837, grew out of this atmosphere; though it was entitled
The Holy History of Mankind, by a young Spinozist (and Hess
indeed regarded Spinoza as his master to the end of his days) the
volume shows considerable traces of more current influences.

Like other advanced intellectuals of the milieu, among whom Karl
Marx and Friedrich Engels were to become the most famous, Hess
went on from philosophy to ideological politics. By 1840, after some
wanderings, he tumed up in Paris, where he was active in socialist
circles. As Paris correspondent in 1842-1843, he was involved in the
most radical of contemporary German newspapers, the Rheinische
Zeitung, which Karl Marx edited, and even collaborated with both
the founders of “Scientific Socialism” in two books of critical analysis
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of the contemporary scene. However, even though Hess was suffi-
ciently active in the German revolution of 1848 to earn the sentence
of death, the Communist Manifesto of that year sealed the break that
had been implicit for a number of years between him and Marx and
Engels. Hess was never in agreement with materialistic determinism,
for his own socialism was of the ethical variety, the expression of a
romantic love for man. That Karl Marx knew this and disapproved is
evident in the Communist Manifesto itself, for he takes pains to mock
Hess in that historic essay.

Hess'’s early Paris years were marked by the most bizarre aspect of
his personal life. Evidently out of the desire to make personal atone-
ment for the sins of man which drove poor women into the “oldest
profession,” he married a lady of the streets—and, somewhat surpris-
ingly, lived happily ever after. It is not surprising, however, that this
completed his personal breach with his father and family in Cologne.

By 1853 Hess was back in Paris, where he remained for the rest of
his days. Though he did not abandon socialism, he devoted himself to
scientific studies. As he delved into anthropology he became firmly
convinced that the future world order needed to be organized as a
harmonious symphony of national cultures, each expressing in its own
way the ethical socialism which remained his quasi-religious faith. A
rekindled interest in the faith and fate of his own people brought
him back to Jewish studies and the result was the publication in 1862
of his Rome and [erusalem. This diffuse short volume contains echoes
of all of his ideas, including his general theory of national socialism for
all peoples and his vitalistic views of science (these were published in
full posthumously in 1877 by his wife under the title Dynamic Mat-
ter). Its major importance is, of course, in his statement of Jewish
nationalism. Though Hess’s later years were productive of many other
essays on Jewish questions, Rome and Jerusalem is his classic, and the
excerpts below are all from that volume.



ROME AND JERUSALEM (1862)

MY WAY OF RETURN

AFTER TWENTY YEARS of estrangement I have returned to my
people. Once again I am sharing in its festivals of joy and days of
sorrow, in its hopes and memories. I am taking part in the spiritual
and intellectual struggles of our day, both within the House of Israel
and between our people and the gentile world. The Jews have lived
and labored among the nations for almost two thousand years, but
nonetheless they cannot become rooted organically within them.

A sentiment which I believed I had suppressed beyond recall is alive
once again. It is the thought of my nationality, which is inscparably
connected with my ancestral heritage, with the Holy Land and the
Etemal City, the birthplace of the belief in the divine unity of life and
of the hope for the ultimate brotherhood of all men.

For years this half-strangled emotion has been stirring in my breast
and clamoring for expression, but I had not the strength to swerve
from my own path, which seemed so far from the road of Judaism, to a
new one which I could envisage only vaguely in the hazy distance.

Twenty years ago, when news came to Europe from Damascus of an
absurd accusation against the Jews,! a feeling of agony, as bitter as it
was justified, was evoked in the hearts of all Jews. Once again we were
face to face with the ignorance and credulity of the mobs of Asia and
Europe, which are as ready today as they have been for the past two
thousand years to believe any calumny directed against the Jews. I was
painfully reminded, for the first time in many years, that I belong to
an unfortunate, maligned, despised, and dispersed people—but one
that the world has not succeeded in destroying. At that time, though I
was still greatly estranged from Judaism, I wanted to cry out in anguish
in expression of my Jewish patriotism, but this emotion was immedi-
ately supcrseded by the greater pain which was evoked in me by the
suffering of the proletariat of Europe.



GERMAN ANTI-SEMITISM AND JEWISH ASSIMILATION

THE ‘‘PURE HUMAN NATURE’’ of the Germans is, in reality,
the nature of the pure German race, which can rise to the concept of
humanity in theory only, but in practice it has not yet transcended its
innate racial sympathies and antipathies. German antagonism to our
Jewish national aspirations has two sources, reflecting the dual nature
of man, his spiritual and natural aspects, his theoretical and practical
sides, which are nowhere so sharply defined—and opposed to one an-
other—as among the Germans.

National aspirations as a whole are contrary to the theoretical inter-
nationalism of the Germans. However, in addition to this, the Ger-
mans oppose Jewish national aspirations because of racial antipathy,
which even their noblest spirits have not yet overcome. The same Ger-
man,? whose “pure human nature” revolted against publishing a book
advocating the revival of the Jewish nationality, had no objection to
publishing books against Jews and Judaism, though the purpose of
such works is basically opposed to “pure human nature.” This
contradiction can be explained only on the basis of inbom racial
antagonism. But the German, it seems, has no clear awareness of his
racial prejudices; he makes no distinction between his egoistic and his
spiritual endeavors and regards both as strivings toward values which
are not merely Teutonic but really “humanistic”’; he does not know
that he follows the latter only in theory, while in practice he clings to
his egoistic ideas.

Progressive German Jews, also, seem to think that they have suffi-
cient reason for recoiling from any Jewish national expression. My dear
old friend, Berthold Auerbach,? is just as disappointed with me as my
former publisher is, though not on the grounds of “pure human na-
ture.” He complains bitterly about my attitude and finally exclaims:
“Who appointed you as a prince and judge over us?”

Because of the hatred that surrounds him on all sides, the German
Jew is determined to cast off all signs of his Jewishness and to deny his
race. No reform of the Jewish religion, however extreme, is radical
enough for the educated German Jews. But even an act of conversion
cannot relieve the Jew of the enormous pressure of German anti-
Semitism. The Germans hate the religion of the Jews less than they
hate their race—they hate the peculiar faith of the Jews less than their
peculiar noses. Reform, conversion, education, and emancipation—
none of these open the gates of society to the German Jew; hence his
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desire to deny his racial origin. (Moleschott, in his Physiological
Sketches, p. 257, tells how the son of a converted Jew used to spend
hours every moming at the looking glass, comb in hand, endeavoring
to straighten his curly hair, so as to give it a more Teutonic appear-
ance.) The “radical” Reform movementt—an appelation which char-
acterizes it very well, because it puts the ax to the root of Judaism, to
the national and historical character of its religion—has little chance
of success, and the tendency of some Jews to deny their racial descent
is equally foredoomed to failure. Jewish noses cannot be reformed,
and the black, wavy hair of the Jews will not be changed into blond by
conversion or straightened out by constant combing. The Jewish race
is one of the primary races of mankind, and it has retained its integrity
despite the influence of changing climatic environments. The Jewish
type has conserved its purity through the centuries.

THE REAWAKENING OF THE NATIONS

As LONG As the Jew denies his nationality, as long as he lacks
the character to acknowledge that he belongs to that unfortunate, per-
secuted, and maligned people, his false position must become ever
more intolerable. What purpose does this deception serve? The na-
tions of Europe have always regarded the existence of the Jews in their
midst as an anomaly. We shall always remain strangers among the na-
tions. They may even be moved by a sense of humanity and justice to
emancipate us, but they will never respect us as long as we make ubi
bene ibi patria® our guiding principle, indeed almost a religion, and
place it above our own great national memories. Religious fanaticism
may cease to cause hatred of the Jews in the more culturally advanced
countries; but despite enlightenment and emancipation, the Jew in
exile who denies his nationality will never eamn the respect of the na-
tions among whom he dwells. He may become a naturalized citizen,
but he will never be able to convince the gentiles of his total separa-
tion from his own nationality.

The really dishonorable Jew is not the old-type, pious one, who
would rather have his tongue cut out than utter a word in denial of
his nationality, but the modern kind, who, like the German outcasts
in foreign countries, is ashamed of his nationality because the hand of
fate is pressing heavily upon his people. The beautiful phrascs about
humanity and enlightenment which he uses so freely to cloak his trca-
son, his fear of being identified with his unfortunate brcthren, will
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ultimately not protect him from the judgment of public opinion.
These modern Jews hide in vain behind their geographical and philo-
sophical alibis. You may mask yourself a thousand times over; you may
change your name, religion, and character; you may travel through the
world incognito, so that people may not recognize the Jew in you; yet
every insult to the Jewish name will strike you even more than the
honest man who admits his Jewish loyalties and who fights for the
honor of the Jewish name.

Such were my thoughts in an earlier period of my life, when I was
actively engaged in working for the European proletariat. My mes-
sianic belief was then the same that I hold today, namely, the belief
in the regeneration of those nations which are the bearers of history
and civilization by raising the lower to the level of the higher. Now, as
at the time when I published my earlier works, I still believe that
Christianity was a step forward on the road toward that great goal
which the prophets called the “Messianic Age.” Today, as before, I
still believe that this final epoch in universal history first became mani-
fest in the spiritual life of man with the appearance of Spinoza. How-
ever, I never believed, and I have never asserted, that Christianity is
the ultimate stage of the sacred history of humanity, or that this sacred
history found its consummation in Spinoza. It is certain (I, for one,
have never doubted it) that our present yearning is for a Redemption
of far broader outline than any that Christianity ever imagined, or
could ever have imagined. Christianity was a star in the darkness, which
provided consolation and hope for the peoples after the sun of ancient
culture had set; it shed its light over the graves of the nations of
antiquity. Since it is a religion of death, its mission is ended the
moment the nations reawaken into life.

The history of the nations of Europe in the last three hundred years
amply illustrates the truth of this assertion, but I will restrict myself to
calling your attention to the events now transpiring in Italy.® On the
ruins of Christian Rome a regenerated Italian people is arising. Like
Christianity in the West, Islam in the East has also taught the supreme
virtue of resignation and submission, and Turkey therefore follows the
same policy with regard to Palestine that Austria exercises in Italy.
Christianity and Islam are both only inscriptions on the tombstones
which barbaric oppression erected upon the graves of the nations. . .
But the soldiers of modemn civilization, the French, are breaking the
power of the barbarians and, with Herculean arms, are rolling the
tombstones from the graves of those slumbering in the dust. The na-
tions will reawaken once more.
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In those countries which form the dividing line between the Occi-
dent and the Orient, namely, Russia, Poland, Prussia, Austria, and
Turkey, there live millions of our brethren who pray fervently every
day to the God of their fathers for the restoration of the Jewish king-
dom. These Jews have preserved the living kernel of Judaism, the sense
of Jewish nationality, more faithfully than our occidental brethren.
The western Jews would breathe new life into the whole of our reli-
gion, but they ignore the great hope which created our faith and has
preserved it through all the tempests of history—the hope of the res-
toration of the Jewish nation. I turn to the faithful millions of my
brethren and exclaim: “Carry thy standard high, my people! It is in
you that the living kemel is preserved, which, like the grains of corn
found in the graves of Egyptian mummies, retains its reproductive
power after thousands of years of suspended animation. As soon as the
rigid encasing form is shattered, the seed, placed in the fertile soil of
the present and given air and light and rain, will strike root and bring
forth life!”

The rigid forms of orthodoxy, which were entirely justified before
this century of rebirth, can relax and become creative again. To be
valid, such creativity must come from within, from the seminal power
of the living idea of the Jewish nationality and of our historical reli-
gion. Only a national renaissance can endow the religious genius of
the Jews, like the legendary giant when he touches mother earth, with
new strength, and raise its soul once again to the level of prophetic
inspiration. The “enlighteners” have attempted to open the Jewish
scene to the light of modern culture by piercing the hard shell with
which rabbinism had armored Judaism. None of them, not even the
great Mendelssohn,” could succeed in doing this without inevitably
destroying the innermost essence of Judaism, its historical national
religion, and thus doing a sacred life to death.

WHAT IS JUDAISM?

THE THREATENING DANGER to Judaism comes only from those
teligious reformers (a breed that has by now, happily, vanished
almost completely) who, with their newly invented ceremonies and
empty eloquence, have sucked the marrow out of Judaism and have
left only a shadowy skeleton of this most magnificent of all historical
phenomena. It was not enough for them to work toward the develop-
ment of a Jewish learning on modemn scientific lines and to satisfy the
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need for an orderly and aesthetic form of our ancient Jewish religious
practice. They cultivated a religious reform that was not in keeping
with the spirit of the age, that was fashioned in imitation of Christian
models, and that was, therefore, a stillborn notion; it has not the slight-
est basis either in the general situation of the modern world or in the
essentially national character of Judaism.

I do not deny the validity of the Christian Reformation at the time
of Luther, nor of the Jewish Reform movement at the time of Men-
delssohn. The latter, however, was more of an aesthetic than a reli-
gious or ideological reform. Those reformers never dreamed of
tampering with the historical basis of religion, for they well knew that
the old basis cannot arbitrarily be replaced by a new one. But our
contemporary reformers proposed the reform of this fundamental
principle itself. Their reforms have only a negative purpose—if they
have any aim at all—to proclaim unbelief in our nationality as the
foundation of the Jewish religion. No wonder that these reforms only
fostered indifference to Judaism and conversions to Christianity.

Judaism, like Christianity, would really have to disappearin the face
of intellectual progress, if it were not more than a dogmatic religion,
if it were not a national cult. The Jewish reformers, however—those
who are still present in some German communities, and are maintain-
ing, to the best of their ability, the theatrical show of religious reform—
have so little respect for the essentially national character of Judaism
that they are at great pains to erase every echo and memory of it from
their creed and worship. They imagine that a recently manufactured
prayer book or a hymnal which contains a philosophical theism put
into thyme and accompanied by music, is more elevating and soul-
stirring than the moving prayers in the Hebrew language which express
the pain of our people at the loss of its fatherland—these prayers which
created and preserved the unity of our religion and which are still the
tie that binds all Jews all over the world.

The efforts of our German Jewish religious reformers were directed
toward making Judaism, which is both national and universal, into a
second Christianity cut after a rationalistic pattern. This imitation was
particularly superfluous at a time when the original itself was already
mortally ill. Christianity, which came into existence on the graves of
the ancient nations, had to withdraw from participation in national
life. It must therefore continue to suffer from the irreconcilable opposi-
tion between the specific and the general, the material and the
spiritual, until it is finally replaced among the newly regenerated na-
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tions by a religion based on nationality and national history. Such a
future age can look only to Judaism as its pattern and spiritual
example. This “religion of the future,” of which some eighteenth-
century philosophers, as well as their recent followers, dreamed, will
be neither an imitation of the ancient pagan cult of Nature nor any-
thing like that shadowy skeleton of a neo-Christianity and a neo-
Judaism which exists, ghostlike, only in the minds of our religious re-
formers. Each nation will have to create its own historical cult; each
people must become, like the Jewish people, a people of God.

Judaism is not threatened, like Christianity, with danger from the
nationalistic and humanistic aspirations of our time, for, in reality, the
spirit of the age is approaching ever closer to the essential Jewish em-
phasis on real life. The still very prevalent error, that an entire view of
life can be compressed into a single dogma, is a hand-me-down from
Christianity. I do not agree with Mendelssohn that Judaism has no
dogmas. I claim that the divine teaching of Judaism was never, at any
time, completed and finished. It has always kept on developing, always
representing the typically Jewish process of harmonizing the sacred
unity of life with the spirit of the Jewish people and of humanity. The
free development of the knowledge of God, through untiring study
and conscientious research, is the holiest religious obligation in Juda-
ism. This is the reason why Judaism has never excluded or excommu-
nicated philosophical thought, and why it has never occurred to any
real Jew to “reform” Judaism on the basis of any philosophical system.
Hence no real sects ever appeared in Judaism. Even recently, when
there was no lack of passionate orthodox and heterodox dogmatists in
Jewry, no sects could arise, for the dogmatic basis of Judaism is so wide
as to admit every free creation of the spirit. There have always been
differences of opinion with regard to metaphysical conceptions among
the Jews. But Judaism has known only apostates, ie., those who
severed themselves from its community. “And even they have not been
forsaken by Judaism,” added a learned rabbi, in whose presence I ex-
pressed this opinion.

There are two epochs that mark the development of Jewish law:
the first, after the liberation from Egypt; the second, after the return
from Babylonia. The third is yet to come, with redemption from the
third exile. The significance of the second legislative epoch is more
misunderstood by our reformers (who have no conception of the crea-
tive genius of the Jewish nation), than by our rabbis, who place the
lawgivers of this period even higher than Moses, for they say: “Ezra
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would have deserved that the Torah be given to Israel through him.
had not Moses preceded him.” In the form in which we possess it to
day, the Torah was handed down to us directly through the men of
that second epoch. These same men, living at the same time, utilizing
the same traditions, and in the same spirit, collected both the written
and the oral law, which they handed down to later generations. There
is no justification for ascribing a holier origin to the written law than
to the oral. On the contrary, from the time of the return from the
Babylonian exile the living development of the oral law was always
considered of greater importance than the mere clinging to the written
law. The reason for this is quite evident. The national legislative gen-
ius would have been extinguished, had the sages not occupied them-
selves with the living development of the law. It was to this activity
that Judaism owed its national renaissance after the Babylonian exile,
as well as its continuing existence in the Diaspora of that day. It was
through this that the great Jewish heroes arose, who fought so bravely
against the Greek and Roman enemies of their nation. And, finally,
it is to this oral development of the law that Judaism owes its existence
during the two thousand years of exile; and to it the Jewish people
will also owe its future national regencration.

The rabbis were justified in their long struggle against writing down
the oral law. Had they kept on teaching and developing the law orally
in the schools, Judaism would never have becn threatened with the
loss of its national legislative genius. But they were compelled to
reduce the law to writing in order to avoid a still greater danger,
namely, its being entirely forgotten because of the dispersion of the
Jews. Today, we have no reason to fear the latter danger. But we can
escape the former only if we revive the critical spirit to counteract
barren formalism, and if we reawaken in our hearts and souls the holy,
patriotic spirit of our prophets and sages, as an antidote to destructive
rationalism. Our people must once again steep itself in its history,
which has been grossly neglected by our rationalists, and rekindle in
the hearts of our younger generation that spirit which was the ultimate
source of wisdom and inspiration for both our prophets and our
rabbis. If we begin once again to draw our inspiration from the ultimate
sources of Judaism, our doctors of the law will regain among us the
authority which they justly forfeited from the moment when, prompted
by motives other than patriotism, they estranged themselves from
Judaism and attempted to reform Jewish law. We will then again
become participators in the holy spirit which alone has the right to
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develop Jewish law and refashion it according to the needs of the
people. And then, when the third exile will finally have come to an
end, the restoration of the Jewish state will find us ready for it in the
right spirit.

THE MISSION OF ISRAEL

JEWISH RATIONALISTS,who have as little reason to remain
within the fold of Judaism as have the Christian rationalists for cling-
ing to Christianity, are as inventive as their Christian friends in dis-
covering new pretexts for the existence of a religion which, by the logic
of their position, no longer has any raison d’étre. According to them,
the dispersion of the Jews was their vocation and mission. All hail to
the really splendiferous list of great tasks that our “friends of light”
have compiled for the Jews to accomplish in the dispersion! First of all,
they are to represent “pure” theism, in contradistinction to Chris-
tianity. In the next place, “tolerant” Judaism is to teach intolerant
Christianity the principles of humanitarianism. Furthermore, it is the
concern of Judaism in its dispersion that morality and life, which are
severed from each other in the Christian world, should again become
one. Is this all? No, through their industrial and commercial endeavors
the Jews have become necessary to the civilized nations in whose
midst they live, and they are an indispensable leaven to the future
development of these peoples. I have even heard it said quite seriously
that the Indo-Germanic race improve its quality by mingling with the
Jewish racel

But, mark you, the restoration of the Jewish state will not deprive
the world of even a single one of all these benefits, both real and
imaginary, which the Jews in the dispersion confer upon it. At the
time of the return from the Babylonian exile, not all the Jews were
settled in Palestine by a messianic miracle, but the majority remained
in the lands of exile, where there had been Jewish settlements since
the dispersion of Israel and Judah; we, therefore, need not expect such
a miracle as a feature of a future rcstoration. Besidcs, it seems to me
that the benefits which the Jews in exile supposedly confer upon the
world have been exaggerated, ““for the sake of the cause.” I consider it
an anachronism to assign to the Jews those missions which they per-
formed in antiquity, particularly at the end of that epoch, and to some
extent also in medieval times, but which, at present, no longer belong
peculiarly to them. As to effecting the unity of morality and life, this

L]
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can be done only by a nation which is politically organized—which
can embody such unity in its social institutions.

To continue the discussion further, what section of world-Jewry is
to teach the Christians of today tolerance and humanity? You will
surely say the westernized, “enlightened” Jews. But is not the en-
lightened Christian entitled to repeat to the enlightened Jew the
words which Lessing,* in his Nathan the Wise, puts into the mouth
of the liberal Christian in his answer to the liberal Jew: “What makes
me a Christian in your eyes, makes you a Jew in mine.”

Or, on the other hand, should the liberal Jew say to the orthodox
Christian, “Your beliefs are mere superstitions and your religion, only
fanaticism?” Cannot the liberal Christian make similar remarks about
the orthodox Jew? Our cultured Jews, who accuse Christians of possess-
ing a drive to persecute others, reason as fallaciously as does Bethmann-
Hollweg®? when he charges the Jews with the same trait. Such re-
criminations can neither cxplain nor change the course of history.

From the viewpoint of enlightenment, I sce no tenable reason for
the continued existence of either Judaism or Christianity. The Jew
who does not believe in the national regencration of his people has
only one task—to labor, like the enlightened Christian, for the dis-
solution of his religion. I understand how one can hold such an
opinion. But what I do not understand is how it is possible to belicve
simultaneously in “enlightcnment” and in “the mission of the Jews
in the dispersion”—in other words, how it is possible to believe at
once in the ultimate dissolution and in the continued existence of
Judaism.

THE NATION AS PART OF HUMANITY

IBELIEVE that the national character of Judaism does not exclude
universalism and modem civilization; on the contrary, these values
are the logical effect of our national character. If I nonetheless cm-
phasize the national root of Judaism rather than its universalist blooms
that is because in our time people are all too prone to gather and
deck themsclves out with the pretty flowers of the cultural heritage
rather than to cultivate them in the soil in which they can grow.
Judaism is the root of our whole contcmporary universalist vicw of
life. There is nothing in the moral teaching of Christianity, in the
scholastic philosophy of the Middle Ages, or in modern humanitarian:
ism—and, if we add the latest manifcstation of Judaism, Spinozism—
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there is nothing even in modem philosophy, which does not stem
from Judaism. Until the French Revolution, the Jewish people was
the only people in the world whose religion was at once national and
universalist. It is through Judaism that the history of humanity be-
came a sacred history, by which I mean that history became a unified,
organic development which has its origin in the love of the family.
This process will not be completed until the whole of humanity be-
comes one family, the members of which will be united by the holy
spirit, the creative genius of history, as strongly as the organs of a
body are united by the equally holy creative force of nature. As long
as no other people possessed such a religion combining national,
universal, and historical elements, the Jews alone were the people of
God. Since the French Revolution, the French, as well as the other
peoples which followed them, have become our noble rivals and faith-
ful allies.

With the final victory of these nations over medieval reaction, uni-
versalist aspirations, which I fully respect, so long as they do not express
themselves merely in hypocritical, flowery words, will be realized and
bear fruit. Anti-national universalism is just as unfruitful as the anti-
universalist nationalism of medieval reaction. In theoretical anti-
national universalism I can see—to express myself as gently as I can—
more idealistic dreaming than reality. We are so saturated with the
perfume of spiritual love and the chloroform of humanitarianism that
we have become entirely unresponsive to the real misery that is caused
by the antagonisms which still exist among the various members of the
great human family. Such antagonism will not be eradicated by ser-
mons in praise of enlightenment but only by a process of historical
development based on laws as unchangeable as the laws of nature.

Nature does not produce flowers and fruits or plants and animals
which are all exactly alike because they represent some generalized
form; on the contrary, nature produces specific and unique plant and
animal types. By the same token the creative power in history pro-
duces only folk types. The plan of the plant and animal kingdoms
finds its consummation in man; but the life of man has the unique
dimension of indcpendence—it is the sphere of social life—and it is
therefore still in the process of development. The life of man in
society begins with a primal differentiation of folk types, which at
first, plantlike, existed side by side; then, animal-like, fought each other
and destroyed or absorbed one another; but which will finally, in
order to attain absolute freedom, live together in friendship and each
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for the other, without surrendering their particular and typical iden-
tities.

The contemporary movements for national self-realization do not
only not exclude a concern for all humanity but strongly assert it.
These movements are a wholcsome reaction, not agaiust universalism
but against the things that would encroach upon it and causc its
degencration, against the levcling tendencics of modern industry and
civilization which are threatening to dcaden every primal, organic life
force, by the mechanizing of life. As long as thcse tendencies were
directed against the moribund institutions of an antiquated past, thcir
existence was justified. Nor can there be any objection to universalist
tendencies insofar as they endeavor to cstablish closer relations among
the various nations of thc world. But, unfortunately, this universalisin
has gone too far: both in life and in science, the typical and the
creative are being denicd, and, as a result, modern life is being
blighted by the vapor of idealism and science, by the dust of atomism;
these are resting like mildew on red corn and stifling the germinating
lifc in the bud. It is against these encroachments on the most sacred
principles of crcative life that the national tendencics of our time are
rcacting, and it is only against thesc destructive forces that I appcal to
the primal power of Jewish nationalism.

THE SABBATH OF HISTORY

IT SEEMS UNDENIABLE that truth is indivisible, that scientific
truth cannot be of a different nature than philosophic or religious
truth. However, as long as these various spheres of knowledge remain
in conflict, it is a dificult matter, in a few hasty lines, for me even to
make it plausible that science, philosophy, and rcligion do not exclude
one another; that, at worst, they will continue to ignore one another
for some time; and that, ultimately, they must support one another and
unite into one realm of truth.

Let us, then, first make clear to ourselves the meaning of the oft-
misunderstood concepts of “Frcedom” and “Progress,” which are uscd
much too carelessly.

The belief in a rational, and thercfore knowable, divine law, as re-
vealed to humanity in the teaching and history of Judaism—this belicf
in a divinc Providence, in a rational order of creation—is no blind.
fatalistic belief in a destiny that is bevond being affected by man, even
though even such a conception still excludes any notion of an arbi-
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trary and lawless divine will. I do not assert, with the materialists,
that the organic and spiritual world is subjected to the same external
mechanical laws as the inorganic world. I afirm the contrary: the
seemingly mechanical phenomena of the cosmos have the same plan,
the same purposiveness, and have their source in the same sacred life
as organic and spiritual phenomena. Nature and humanity are subor-
dinate to the same divine law. The difference is that Nature follows
this law blindly, while man, when perfectly developed, obeys it con-
sciously and voluntarily. Another important difference, the ignoring
of which gives rise to a misunderstanding of the concepts of “Free-
dom” and “Progress,” lies in this, that while, in both the organic and
cosmic worlds, which are the basis of our social, human sphere of life,
Nature has already completed its development, humanity is still in the
midst of its life-creating process. As long as human society is still
occupied with creating its organic order, man, the agent of this crea-
tion, appears to be an irresponsible and unfettered being, although he
is in his own creative sphere as subject as Nature is in its sphere to
the etemal divine laws. The false conception of human freedom as
arbitrariness arises mainly from the fact that we do not yet know the
law that regulates the development of social life, i.e., its ultimate
goal, for we cannot know this law from experience so long as we are
still in the midst of the stream of development.

But though science is still silent concerning the law governing the
development of social life, our religious genius discovered it long ago.
We Jews have always, from the beginning of our history, been the
bearers of the faith in a future messianic epoch. This belief is ex-
pressed symbolically in our historical religion by the Sabbath festival.
The celebration of the Sabbath is the embodiment of the great idea
which has always animated us, namely, that the future will bring about
the realization of the historical Sabbath, just as the past gave us the
natural Sabbath—in other words, that History, like Nature, will finally
attain its epoch of harmonious perfection.

The biblical story of the Creation is told only for the sake of the
Sabbath ideal. It tells us, in symbolic language, that when the creation
of the world of Nature was completed, with the calling into life of
the highest organic being of the earth—man—and the Creator cele-
brated his natural Sabbath, there at once began the workdays of
History. Then, also, began the history of creation of the social world,
which will celebrate its Sabbath, after the completion of the task of
world history, by ushering in the messianic epoch. Here, in this con-
ception, you can see the high moral value of the Mosaic story of
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Crcation, which is a symbolic story and not, as narrow supernaturalists
would have it, a system of science. The very biblical Sabbath-law itsclf,
thercfore, inspires us with a feeling of certainty that a uniform, cternal,
divine law governs alike both the world of Nature and the world of
History. It is only in the minds of those people who do not understand
the revelations vouchsafed by the religious genius of the Jews, that
the historical development of humanity appears as lawlcss, indcter-
minate, infinite “Progress”; the life of Nature which they contrast
History with, because it has reached the end of its development, ap-
pears as a closed world, the laws of which are calculable. It is now
clear, however, that this apparent differcnce bctween the laws of
Nature and those of History is merely the result of a subjcctive con-
ception which cannot rise to an understanding of the grcat universal
divine laws. The frecdom that is an attribute of the crcative activity
of History is not to be conceived as a mere arbitrary act of will, and,
by the same token, is not infinite.

Every being is free, in the natural sense, which can develop its own
destiny, according to its inner calling or its natural inclinations, with-
out any external restraint. In the moral sense, however, that being is
free which decides its destiny with consciousness and will, whose will
coincides with the divine law or will, Lvery othcr form of will is only
arbitrariness, which does not partake of the holy, overarching, and
divine act of willing, but owes its existence to an cgoistic impulse.
Man possesses this propensity to follow desircs and passion, which
lead him astray from the path of rcason and morality only so long as
his inner being is not sufficicntly developed. Man certainly cannot be
proud of this negative capacity, which is no more than a discase, in-
dicating a lack of development. This attribute does not raise him
above the animal, but, on the contrary, puts him bclow it; for animal
life, as well as plant life, has already attained its fullest possible de-
velopment.

TOWARD THE JEWISH RESTORATION

HAVE YOU NEVER READ the words of the prophet Isaiah?
“Comfort ye, comfort ye My people, saith your God. Bid Jerusalem
take heart, and proclaim unto her, that her time of service is ac-
complished, that her guilt is paid off; that shc hath reccived of the
Lord’s hand double for all her sins . . . Clear yc in the wilderncss the
way of the Lord, make plain in the desert a highway for our God.
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Every valley shall be lifted up, and every mountain and hill shall be
made low; and the rugged shall be made level, and the rough places
a plain. And the glory of the Lord shall be revealed, and all flesh shall
see it together; for the mouth of the Lord hath spoken it.”2°

Do you not believe that in these opening words of the prophecies of
Second Isaiah, as well as in the closing verse of the book of Obadiah
(1:21),!* the conditions of our day are depicted? Is not everything
being made even and prepared; is not the road of civilization being
laid in the desert by the digging of the Suez Canal, and by the work
on a railroad which will connect Europe and Asia? To be sure, none
of this reflects any intention to re-establish our nation, but you know
the proverb: Man proposes and God disposes.

What we have to do at present for the regeneration of the Jewish
nation is, first, to keep alive the hope of the political rebirth of our
people, and, next, to reawaken that hope where it slumbers. When
political conditions in the Orient shape themselves so as to permit
the organization of a beginning of the restoration of a Jewish state,
this beginning will express itself in the founding of Jewish colonies
in the land of their ancestors, to which enterprise France will un-
doubtedly lend a hand. France, beloved friend, is the savior who will
restore our people to its place in universal history.

Just as we once searched in the West for a road to India, and
incidentally discovered a new world, so will our lost fatherland be
rediscovered on the road to India and China that is now being built
in the Orient. Do you still doubt that France will help the Jews to
found colonies which may extend from Suez to Jerusalem and from the
banks of the Jordan to the coast of the Mediterranean? Then pray
read the work which appeared shortly after the massacres in Syria!?
written by Laharanne and published by the famous publisher, Dentu,
under the title The New Eastemn Question. The author hardly wrote
it at the request of the French Government but he acted in accordance
with the spirit of the French nation when he urged our brethren, not
on religious grounds but from purely political and humanitarian
motives, to restore their ancient State.

I may, therefore, recommend this work, written not by a Jew but
by a French patriot, to the attention of our modem Jews, who plume
themselves on an attachment to all humanity, a sentiment they bor-
rowed from the French people. I will quote here a few pages of this
work, The New Eastern Question, by Emst Laharanne.!?

“No member of the Jewish race can renounce the incontestable
and fundamental right of his people to its ancestral land without
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thereby denying his past and his ancestors. Such an act is espccially
unsecmly at a time when political conditions in Lurope will not only
not obstruct the restoration of a Jewish State but will rather facilitate
its realization, What European power would today oppose the plan
that the Jews, united through a Congress, should buy back their
ancicnt fatherland? Who would object if the Jews flung a handful of
gold to dccrepit old Turkey and said to her: ‘Give me back my home
and use this money to consolidate thc other parts of your tottcring
empire?’

“A great calling is reserved for the Jews: to be a living channcl of
communication between three continents. You shall be the bearers of
civilization to peoples who are still incxpericnced and their teachers
in the Europcan sciences, to which your race has contributed so much.
You shall be the mediators between Lurope and far Asia, opening
the roads that lcad to India and China—thosc unknown regions which
must ultimatcly be thrown open to civilization. You will come to the
land of vour fathers decorated with the crown of age-long martyrdom,
and there, finally, you will be completely healed from all your ills!
Your capital will again bring the wide stretches of barren land under
cultivation; your labor and industry will once more turn the ancient
soil into fruitful valleys, reclaiming it from the encroaching sands of
the desert, and the world will again pay its homage to the oldest of
peoples.”

COMMENTS

1. Jewish Creativity

It is “only after the extinction of the national life of the people,
which molded the religious norms as greatly as it was molded by
them,” that these norms have assumed a rigid form, but this rigidity
will disappear as soon as the extinct national life will reawaken, when
the free current of a national, historical development will again pene-
trate the hard and rigid religious forms.

The holy spirit, the creative genius of the people, out of which
Jewish life and teaching arose, deserted Israel when its children began
to feel ashamed of their nationality. But this spirit will again animate
our pcople when it awakens to a ncw life; it will create new things
which we cannot at present cven imagine. No onc can forctcll what
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form and shape the newborn life and spirit of the regenerated nations
will assume. As regards their religious expressions, and especially with
respect to the Jewish religion, they will certainly be equally different
both from present-day and from ancient religion.

2. Prejudice and Dogma and the Restoration

You think that the Christian nations will certainly not object to the
restoration of the Jewish state, for they will thereby rid their respective
countries of a foreign population which has always been a thorn in
their side. These sentiments, however, seem to be, according to you,
only a milder form of the desire which expressed itself in past ages
more brutally, in frequent expulsions of the Jews; you maintain that
this modern “mildness” will be of scant comfort to our brethren. On
the other hand, you see in such projects only a piece of folly which,
in the final analysis, leads either to religious or secular insanity, and
which should therefore be discarded immediately. Moreover, if any
such suggestion were to come from pious Christians, it would be
opposed by all Jews; if, on the other hand, pious Jews were to propose
a Jewish restoration, all Christians would be opposed. Just as orthodox
Jews would consent to a return to Palestine only on condition that
the ancient sacrificial cult!* be reintroduced in the New Jerusalem, so
the Christians would give their assistance to such a project only on
condition that we Jews bring our national religion as a sacrifice to
Christianity at the Holy Sepulchre. And thus, you conclude, all the
national aspirations of the Jews must inevitably founder on the rock of
these religious differences.

I agree that if rigid Christian dogma and inflexible Jewish orthodoxy
could never be revived by the living current of history, they would
certainly create an insurmountable obstacle to the realization of our
patriotic aspirations. The thought of repossessing our ancient father-
land can, therefore, be taken under serious consideration only when
this rigidity will have been broken. And such is really the case today,
not only among liberal but even among orthodox Jews and Christians.

3. A Change of Spirit

The main problem of the Jewish national movement is not of a
religious nature but centers around one point, namely, on how to
awaken the patriotic sentiment in the hearts of our progressive Jews,
and how to liberate the Jewish masses, by means of this reawakened
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patriotism, from a spirit-deadening formalism. If we succeed in this
beginning, then, no matter how difficult the practical realization of
our plan may be, the difficulties will be overcome by experience itsclf,
It is only if the Jewish heart is dead, if the Jews are no longer capable
of patriotic inspiration, that we should have to despair of our hope,
which, like every great historical ideal, cannot be realized without a
tremendous struggle.

The objections of progressive Jews to the restoration of the Jewish
state do not have their ultimate basis in that kind of spiritual educa-
tion which does not shrink from the difhculties lying in the path of a
grcat work or calculate beforehand the amount of sacrifice that may
be required in its realization. On the contrary, they rest in moral and
intcllectual narrow-mindedness, which is unable to rise to that high
humanitarian standpoint from which one can see the depth of the
misfortune of our people, as well as the means of its salvation.

The Jewish religion has indeed been, as Heine thought—and with
him all the “enlightened” Jews—more of a misfortunc than a religion
for the last two thousand years. But our “progressive” Jews are delud-
ing themselves if they think that they can escape this misfortune
through enlightenment or conversion. Every Jew is, whether he wishes
it or not, bound unbreakably to the entire nation. Only when the
Jewish people will be freed from the burden which it has borne so
heroically for thousands of years will the burden of Judaism be re-
moved from the shoulders of these “progressive” Jews, who will always
form only a small and vanishing minority.

It is the duty of all of us to carry “the yoke of the Kingdom of
Heaven” until the end.

4. Social Regeneration

The masses are never moved to progress by mere abstract concep-
tions; the springs of action lie far deeper than even the socialist revo-
lutionaries imagine. With the Jews, more than with other nations
which, though oppressed, yet live on their own soil, all political and
social progress must necessarily be preceded by national independcnce.
A common, native soil is a precondition for introducing healthier
relations between capital and labor among the Jews. The social man,
just like the social plant and animal, needs a wide, free soil for his
growth and development; without it, he sinks to the status of a para-
site, which feeds at the expcnse of others. The parasitic way of exist-
ence has played an important role in the process of human history
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to date and it is by no means restricted to the Jews. As long as science
and industry were not sufficiently developed, the land in the posses-
sion of any nation was never large enough to maintain the entire
population; the nations were therefore forced either to make war and
enslave one another or to allow their own populations to divide into
ruling and servile classes. But this social order of dog-eat-dog, based
upon the exploitation of men, collapsed as soon as modemn science
and industry began to dominate the world.

The civilized nations are at present preparing for a common ex-
ploitation of Nature. This will be carried on by means of labor based
on the discoveries of science, and social parasites will no longer have
any function or be allowed to exist. They are preparing themselves for
this new era (which is not to be confused with the Prussian new era)!3
through struggles for free national soils, by attempts at abolishing all
internal and external race and class oppression, through organizing a
free association of all forces of production in which the antagonism
between capitalistic speculation and productive labor will disappear
simultaneously with the conflict between philosophic speculation and
scientific research.

I know well that the need of wholesome and just labor conditions,
which should be based solely on the exploitation of Nature by man,
isalso strongly felt in Jewry. I know of the great efforts which are being
exerted on the part of the Jews to train our younger generation as
useful laborers. But I know also that the Jews in exile, at least the
majority of them, cannot devote themselves successfully to productive
labor: in the first place, because they lack the most necessary condition
—an ancestral soil; and, secondly, because they cannot assimilate with
the peoples among whom they live without being untrue to their
national religion and tradition. Those commendable efforts to im-
prove the condition of Jewish labor, because they will in effect cause
the destruction of the Jewish cult, will, therefore, be as fruitless, on
the whole, as the endeavors of the Reform movement, which lead
directly to the same results. In exile, the Jewish people cannot be
regenerated; reforms and philanthropic endeavors can, at most, bring
it only to apostasy—but in this no reformer, and not even any tyrant,
will ever succeed.

The Jewish people will participate in the great historical movement
of present-day humanity only when it will have its own fatherland. As
long as the great Jewish masses remain in their position of inequality,
even the relatively few Jews who have entirely surrendered their Jewish
identity in the vain attempt to escape individually from the fate of the
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Jewish people, will be more painfully affected by the position of the
Jews than the masses, who feel themselves only unfortunate but not
degraded. Hence, no Jew, whether orthodox or not, can refrain from
co-operating with the rest in the task of elevating all Jewry. Every
Jew, even the converted, should cling to the cause and labor for the
regeneration of Israel.

5. A Spiritual Center

It is well understood that when we speak of a Jewish settlement in
the Orient, we do not mean to imply a total emigration of the occi-
dental Jews to Palestine. Even after the establishment of a Jewish State
the majority of the Jews who live at present in the civilized countries
of the Occident will undoubtedly remain where they are.

The occidental Jews, who have only recently, by dint of strenuous
effort, broken their way through to western culture and achieved a
respected civic position, would not abandon these valuable acquisi-
tions so quickly, even if the restoration of Judaea were more than a
pious wish. Such a sacrifice of a barely acquired prize is contrary to
human nature and is hardly to be expected even from patriotic Jews,
let alone from the majority of our “educated” parvenus, who have
succeeded in breaking off all relations with their old Jewish family
and their unfortunate brethren, and who are proud of the fact that
they have turned their back on the misery of their people. Yet this
will not prevent the nobler natures among them from interesting them-
selves again in the Jewish people, which they really do not know any
more, and from supporting it in its historical mission, when it will
have the courage to dare claim its ancient fatherland, not only from
God in its prayers, as hithcrto, but also from men.

There has been a central unity among the Jews at all times, even
among those who were scattered to the very confines of the earth. Jews
have maintained a relation with their spiritual centers, wherever these
have been. No nation has ever felt as keenly, to the furthest extremities
of its national organism, any movement occurring in its spiritual nerve
center as have the Jews. Even in antiquity, the dispersion to the very
ends of the world did not hinder the scattered members of this re-
markable people from participating in every national undertaking,
from sharing the fortunes and misfortunes of fate. Today, when dis-
tance is no longer an obstacle, it is of little consequence to a Jewish
state how much of the Jewish race may dwell within, or outside, its
borders. Even at the time of the existence of the ancient Jewish
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state many Jews lived in foreign countries. At the time of the Second
Temple the Jew-hater Haman could already utter the words which
even today the enemies of the Jews constantly repeat: “There is a
nation scattered abroad and dispersed among the people.” However,
there is hardly any civilized nation today members of which are not
found in foreign lands, cither as foreigners or as naturalized citizens.
As long as an independent Jewish state does not exist and is not
recognized in international law as a member of the family of civilized
nations, the Jews who live in exile must necessarily strive to obtain
naturalization and “emancipation,” even though they are by no means
abandoning the hope of the ultimate restoration of the Jewish state.
It will not occur to the nations of the world, even for a moment,
now that they are no longer subject to their medieval Christian war
lords, to deny the Jews equal rights because they are remaining faith-
ful to their national religion, or to refuse them the respect they so
richly deserve for this unexampled fidelity.
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PERETZ SMOLENSKIN 1842-188¢



THE WANDERER IN LIFE’S WAYS (Ha-Toeh Be-Dareche Ha-
Hayim) is the title of Smolenskin’s longest work, an autobiographi-
cal novel describing the adventures of an orphan who wanders through
all of contemporary Jewish life, both in eastern and western Europe,
until he dies defending his people in a Russian pogrom. This title
and theme summarized not only Smolenskin’s own life but also that
of an entire gencration; it was the most widely read book of modern
Hebrew letters in the 1870’s, because it spoke for and to many who
were living in a painful halfway house between the ghetto and the
world of modemity.

Like his hero in the novel, Smolenskin was bom in the Russian
Pale of Settlement, the western provinces of the tsarist empire which
were alone open to the Jewish population. As a child he saw his
oldest brother “snatched” for military service in the Russian army.
These were the days of the Cantonist system, under which young
Jewish boys were forced into a minimum of twenty-five ycars in the
army and subjected to conversionist pressure. He lost his father at the
age of ten, and in the next year he followed the usual pious custom
of going to study at the yeshivah (talmudic academy) of Shklov.
While at yeshivah he cultivated an already existing interest in “en-
lightenment” by studying Russian and reading secular books. Since
this was regarded as a mortal sin in pious circles, he was persecuted
for heresy.

Smolenskin had no alternative but to run away, and thus his wander
years began. Still in his teens, he lived in various places in the Pale of
Settlement and supported himself by singing in choirs and by oc-
casional preaching in various synagogues (he could do this only as
long as the congregations were not aware that the young talmudist
Was, in secret, one of the “enlightcned”). At the age of twenty he
migrated to Odessa, the great Black Sca port which contained the
Mmost modern Jewish community in Russia, and spent five ycars study-
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ing music and languages while eaming his keep by teaching Hebrey,
His Odessa days were the beginning of his literary carcer.

The last period of Smolenskin’s life was spent primarily in Vienng,
where he settled in 1868. Though he came intending to enter t})e
university, his poverty did not permit him the luxury of a formal edy-
cation. A small job as proofreader in a printing house, and later, after
his marriage in 1875, as its manager, provided meagerly for his necds,
His major energies were devoted to a monthly, Hashahar (The Dawn),
which he founded with a collaborator in 1868 and continued to pub-
lish and write for until his death from tuberculosis in Meran, Austria,
in 188s.

In his novels and especially in his essays Smolenskin is the transition
figure in modern Hebrew literature between the period of the “Lin-
lightenment,” which came to an end with the Russian pogroms of
1881, and the age of retumn to nationalist moorings, which followed
after. Until his very last, “Zionist” novel, which was written in the
1880’s in the wake of the pogroms, his work in belles-lcttres expressed
primarily the usual notions that modernizing Jewish life was both de-
sirable and inevitable; even then, however, he was no uncritical ad-
mirer of modernity, for his novels ecmphasized a countertheme, that
the assimilation of the Jew would not necessarily lead him cither to
acceptance by society or to personal happiness. However, as essavist
Smolenskin sketched out the beginnings of his cultural nationalisin as
early as 1869. By the 1870’s, even before the debacle of the great
pogroms, he had already produced a lengthy account of his nationalist
counterposition to the Haskalah. On the heels of the pogroms
Smolenskin abandoned his theorizing about Jewish national culture
and the definition of Jewry as a spiritual notion, to call for the com-
plete evacuation of eastern Europe; he asked its Jews not to repcat the
woeful cycles of their history by emigrating to America or to any other
of the lands of exile. There was only one answer, Zionism.

The excerpts which follow are from the volume mentioned above,
which he published as a serics of articles in his own Hashahar in the
vears 1857-1877 under the title It Is Time To Plant; from an essay in
immediate rcaction to the pogroms of 1881, which expressed his lutcr
Zionism of complete cxodus; and from a late piece continuing his
critique of Reform Judaism and the Haskalah, which, from the per
spective of both his versions of Jewish nationalism, he regarded as the
immediate encmics. Smolenskin was a diffuse writer, and the sclcc-
tions below, thercfore, have been considerably compressed.



IT IS TIME TO PLANT (1875-1877)

THE JEWISH PEOPLE has outlived all others because it has al-
ways regarded itself as a people—a spiritual nation. Without exccption
its sages and writers, its prophets and the authors of its prayers, have
always called it a people. Clearly, therefore, this one term has suth-
cient power to unite those who are dispersed all over the world. Jews
of different countries regard and love one another as members of the
same people because they remember that the tie that binds them did
not begin yesterday; it is four thousand years old. Four thousand ycars!
This sense of history alone is a great and uplifting thought, an inspira-
tion to respect this bond and hold it dear. Any scnsitive person must
feel: For four thousand years we have been brothers and children of
one people; how can I sin against hundreds of generations and betray
this brotherhood? How can I fold my hands and fail to help as the
cup of wrath is poured over my people?

Every sorrow and every joy will renew the covenant and strengthen
the tie of Jews to their people. In a time of trouble cach will remember
that the afflicted are his brothers and that he must help them bear
their burdens. In happier times he will rejoice that his brother’s estate
has been uplifted. By helping one another in difficult days, by retain-
ing a sense of closeness even though dispersed in various lands, by not
being separated in spirit despite the barriers of the various languages
they acquired, the Jews have succeeded in withstanding every storm
and tumult. Even in their frequent exiles, Jews were not loncly, for
everywhere they found brothers—the sons of their people—in whose
homes they were welcome.

Thinking people understand that this unity is the secret of our
strength and vitality. But such unity can come only from a fratcrnal
feeling, from a national sentiment which makes everyone born a Jew
declare: I am a son of this people. As long as this emotion persists,
our sense of brotherhood will not be weakened, and the strength of
the people as a whole will be maintained. Those who may abandon
some, or even many, of our religious practices will nonetheless kecp a
share in the inheritance of Israel. Whatever their sin, it is a sin against
God and not against their people. If national scntiment is made the
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basis of our existence, there will no longer be cause for controversy
over foolish laws and customs of religion. The superpious and the
hypocrites will no longer dare to exclude from our people any Jew
tainted with religious liberalism.

No matter what his sins against religion, every Jew belongs to his
people so long as he does not betray it—this is the principle which we
must succeed in establishing. It is the logical conclusion to be derived
from the proposition that we are a people.

For the sake of argument, let us assume that we are merely children
of the same faith and are united only by the laws of religion. This
proposition does not stand up under analysis. If laws alone make us
one community, why do we bear love in our hearts for all Jews? Is it
that we obey the same laws—if so, should we not love all men equally,
because all men obey the same moral laws? Should I especially love
another because he too, like me, does not steal, rob, or oppress? What,
then, would inspire me to help my brothers? How would we know that
we are brethren? It is true that there are laws which unite us, like the
Sabbath, circumcision, Yom Kippur, and the like, but all these are
effective only if they are themselves based on a firm foundation, on a
high sentiment. Taken in their own right, and not as expressions of
some fundamental emotional loyalty, these laws are as dead as corpscs.

If many begin to disobey the laws of religion, how is the sense of
Jewish unity to be maintained? These unorthodox will simply declare
that the tie between them and the rest of the children of Israel has
been severed. Having thrown off the yoke of religious discipline, they
will regard themselves as excluded from a community which is united
by it alone. This is indeed the case in many countries, where significant
numbers of Jews now no longer observe the laws and customs (there
is precedent for such nonobservance in the Jewish past of four hun-
dredyearsago).! Are we to exclude these people from the community?
How many Jews will we have left if these are discarded as dross? There
is reason to fear that ultimately the yoke of the Law will be cast oft
in favor of modern life, for we see it happening before our very eyes.
If we are honest, we must admit that the younger generation is far
less observant than its parents. It is therefore not unlikely that in a
generation or two the breakdown of religious observance will cause
the name and memory of Israel to disappear.

I am aware that there is a counterargument: There is enough force
in the name Israel alone to maintain us as one community. But this
argument is specious. Is the name Israel based on religion, law, ob-
servance, or custom? This name exists because of national sentiment.
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As long as Israel regarded itself as a people among the peoples, this
name had magical power on the lips of its sons. It reminded them
that they belonged to this people. If this sentiment vanishes, this
name too will lose all vitality and force.

Yes, we are a people. We have been a people from our beginnings
until today. We have never ceased being a people, even after our
kingdom was destroyed and we were exiled from our land, and what-
ever may yet come over us will not eradicate our national character.
But we are not today a people like all others, just as we were not a
people like the others even when we dwelt in our own land. The
foundation of our national identity was never the soil of the Holy
Land, and we did not lose the basis of our nationality when we were
exiled. We have always been a spiritual nation, one whose Torah was
the foundation of its statehood. From the start our people has be-
lieved that its Torah took precedence over its land and over its political
identity. We are a people because in spirit and thought we regard
ourselves bound to one another by ties of fratemity. Our unity has
been conserved in a different way, through forms different from those
of all other peoples, but does this make us any the less a people?

We have always looked upon ourselves as a people, even though we
knew that the Torah was the sole tie that bound us together. We have
therefore, to this day, not ceased being a people, a spiritual nation,
to which individuals belong in the dimension of spirit and thought
and not in material terms. In practical reality every Jew is a citizen
of the land in which he dwells, and it is his duty to be a good citizen,
who accepts all the obligations of citizenship like all other nationals
of the country. The land in which we dwell is our country. We once
had sz land of our own, but it was not the tie that united us. Our
Torah is the native land which makes us a people, a nation only in
the spiritual sense, but in the normal business of life we are like all
other men.

We are a spiritual nation—this is the correct doctrine which we must
proclaim.



LET USSEARCH OUR WAYS (1881)

CALAMITY AFTER CALAMITY and disaster after disaster have
afflicted the Jews of Russia. In many communities not a stone
has been left standing. The shops of our brethren have been pillaged
and looted, and whatever the mob could not carry off, it has utterly
destroyed. Many Jews have been murdered and the wounded are with-
out number, The mob, a ravenous wolf in search of prey, has stalked
the Jews with a cruelty unheard of since the Middle Ages. Perhaps
most shocking of all, many supposedly decent people appeared among
the makers of the pogroms. There is no end to the affliction that has
already struck so many tens of thousands.

Even before, Russian Jewry had not been able to establish itself
securely; even before, its life was one of trouble, want, and deprivation.
Even in those cities where Jews were permitted to settle, they were in
effect imprisoned and consigned to starvaticn; not even the artisans
were able to eke out more than a miserable living. Nonetheless, Jews
toiled without rest, existing as best they could. Now that the hand of
the enemy is upon them, their homes are destroyed, their clothing is
gone, and there is not even food for the babes and sucklings, who
are wandering in the streets. Fear is pervasive—the pogroms® may
start again—so even those who do have something left are afraid to
begin over again in their businesses or crafts. This horrible outbreak
has frightened even those who were not personally attacked: Some are
brokenhearted for their brethren and others live in unrelieved terror
that the calamity may afflict them too. Who knows how long it will
be before confidence is restored among these frightened souls? Every-
thing happened so suddenly and seemingly without warning.

But were there really no thunderclouds in the sky before? Did tens
of thousands become Jew-haters overnight and join quite spontanc-
ously in a lynch mob? Every sensible person knows that it did not
happen that way—such an attack could not have come to pass without
considerable and prolonged preparation. Everyone must ask: Why
were the Jews so blind as not to see the evil coming? Why were they
so complacent when the sword was being brandished before their
faces? But the fact is that for many years our “prophets” so lulled us
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that we no longer saw reality and failed to anticipate the evil. If
anyone had told the Jews of Russia of the impending disaster even a
month before it came, he would have been mocked as a madman.
Nonetheless any intelligent person could have foreseen that it would
not be long in coming. (I regret to say that my frequent written and
verbal predictions about the imminence of the evil have come true.
Three months before the pogroms I said in the editorial offices of the
periodicals Raswiet and Russki Yevrei, and elsewhere, that it would
not be long before they started persecuting the Jews with a vengeance.
And I stated unequivocally: Before you start dealing with the question
of Jewish rights, first see about securing your life and property. Their
answer was: Oh, we won’t worry about that. Such a thing will never
happen in our country. The government won’t even allow the vandals
to lift their heads. And so on. But sad events have proved who was
right.)

The actual attack on the Jews has only just begun, but it has been
in preparation for many years. The real source of all this is the anti-
Jewish venom which has filled most of the Russian press and periodi-
cals for the last twenty years. Every sort of invective has been flung
at us; the whole gamut of imaginable sins, deceits, and wickednesses
has been ascribed to us. The blood libel was revived and blown up to
major proportions, for articles and books were written to prove that
Jews drink the blood of Christian children. Is it any wonder that after
twenty years of incitement to plunder, to pillage, and even to kill,
these words gradually bore fruit?

During all this time the Jewish philanthropists in Russia were pre-
occupied with Haskalah?® in imitation of the German Jews. They,
too, were foolish enough to believe that the way of enlightenment
would bring them success and honor. If they would only reach a high
level of enlightenment, the gentiles would accept them with respect
and brotherly love, and troublemakers would no longer attack them.
Those few whose money had brought them position, and for whom
all doors were open, no longer suffercd like their brethren; they imag-
ined that they were really secure and that they had no reason for fear.
They repeated aloud with the anti-Semites: Yes, Jews are lending
money at interest, plundering the land, and are estranged from its
people. It is up to us to mend our ways and then we will enjoy peace.
Every charge made by the Jew-haters has thus been repeated without
change by some of our own brethren. Is it any surprise, therefore, that
these uncircumcised of heart did not attempt to prevent the disaster
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and werc not aroused to come to the rescue of their people in its time
of trouble? On the contrary, we can be sure that their ilk have been,
and always will be, a stumbling block and a plague to the whole
House of Israel.

I

TO OUR SHAME and sorrow we must admit that there is no peace
and unity among us. We were weak within—therefore our strength
was little in the day of evil. Would this have happened had we be-
licved in our hearts that the ten million Jewish souls bclonged to one
nation? Livery person in his right senses would reply: No! Why are
we trcated like this? Because we have sunk so low that our self-respect
has died—bccause we have come to like charity flung at us in disgrace
and contempt.

We have no sense of national honor; our standards are those of
sccond-class people. We find ourselves rejoicing when we are granted a
favor and exulting when we arc tolerated and befriended. Jewish
writers sing aloud for joy when a Jew happens to be honored. They
do not tirc of praising the graciousness of this or that gentile who
overcomes his pride and makes some slight gesture toward a Jew.
Alas fer such kindness and tolerance and alas for our writers, pocts,
and speakers who praise them. What is the real sadncss of our estate?
It is not the woes inflicted on us by our enemics but the wounds
caused by our own brethren. If we really want to help the victims of
the pogroms, we must first proclaim unceasingly that we ourselves are
responsible for our own inncr weakness. We must turn from the path
of disaster we once chose, for we can still be saved. Llven at this late
hour perhaps light can still come.

II

AT PRESENT our enemies in Russia are venting their rage by de-
manding that the Jews leave the country.® This horrifics our brethren
even more than all the disasters that have befallen us. But is it s0
wrong even for a Jew to say: Why should we not cmigrate, if the
government allows it? An individual may have valid reason for fecaring
cmigration, but why should the community as a whole resent the very
idca?
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A policy of reducing the number of Jews in the countries where
they are hated can be successful only if substantial segments of the
Jewish communities emigrate. Those who leave will certainly be im-
proving their lot, and those who remain, having become a smaller
group, would be less liable to persecution. We can be sure that money
will not be lacking for so important a project. Some years ago, when
it was believed that the future of the Jews in Russia lay in establish-
ing themselves in farming settlements, people donated generously to
those projects. It is all the more likely that everyone will contribute
as much as possible to the great enterprise of emigration, which is
now clearly the only hopeful policy.

There is no doubt that it would be best for people who are leaving
one country to migrate together to the same new land, for they could
then understand and help one another. If the wave of emigration is to
direct itself to one place, surely no other country in the world is con-
ceivable except Lretz Israel.®

v

ERETZ ISRAEL! Just a few short years ago this word was derided
by almost all Jews except those who wished to be buried there. In
recent years, however, the idea of establishing agricultural settlements
in that country occurred to some individuals who were concerned
with the welfare of their people. They wished to demonstrate that
the land could be made prosperous, and they hoped that gradually
the eyes of those living in poverty in the lands of dispersion would
be opened to the life-giving possibilities of the Land of Israel. But
this important project was practically without result. In the first place,
only very few believed in it, while the heart of the Jewish people
remained untouched, and even the few believers had to contend with
an array of enemies. Their most bitter opponents were those people
in the Holy Land who oppressed and ruled over their brethren by
controlling the distribution of alms. These were afraid of losing their
power if any success were to come to a plan of helping Jewish farmers
to eamn their bread. They feared that idleness and dependence on the
alms they controlled would come to an end, thus breaking their power.

A number of years therefore passed and nothing was achieved. The
enemies of Zion were able to assert that there could be no hope of
getting bread out of the land which God had cursed, making it barren
and unproductive till the end of days. However, even though no
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practical results were achieved, the idea of Jewish settlement in Eretz
Isracl did not disappear, for it has at last evoked much intcrest and
reflection. There is hope that it will yet develop into something more
than a pious wish. The number is not small, at prcsent, of those who
undcerstand the implicit advantages of Jewish settlement in Eretz
Isracl.

It is useless to try to convince those Jews who hate Zion and
Jerusalem, and whose sole wish is to make us forget the memory of
our ancestors, our belicfs, and our sense of kinship. Having destroved
our traditions and mocked and derided the whole heritage of Isracl,
why should they spare the Land from their venom? It is also useless to
argue with those who wait for a day of miraculous Redemption and
who are afraid to approach the Iloly Land until that day, lest they
appear to be blasphemous. We can only say to such people that we
intend neither to attempt to force the arrival of the Messiah, nor to
establish our Kingdom now. We seek only to provide bread, in a land
in which there is hope that those who labor on it will find rest.

We will address oursclves to the sensible pcople who do not belong
to either of these extremes—to those who feel for their brethren and
are willing to make sacrifices on the altar of love for their people.
Such people will listen, understand, act, and succeed. We shall tell
them that therc is no other land that will lovingly accept the cxiles
save the Land of Israel, and that only there can they find truth and
lasting peace.

Many experts—non-Jews—have investigated this land and distin-
guished English explorers have been sent to travel in the country and
study it. They have established that the land is very good and that, if
cultivated with skill and diligence, it could support fourteen million
people. Even if we assume some exaggeration (though in truth there
is none) and that there is room for only half that number, Eretz
Israel can nonetheless contain all those who might wish to take refuge
there. Not all Jews will go there—only those who are destitute or per-
secuted will look for a place to which to emigrate. It would be enough
if only one million of our brethren would go, for it would be a relief
both to them and to those remaining in the lands of the dispersion.

Frretz Israel has considcrable advantages for our purposes over other
countrics, such as North or South America:

1. Those who cherish the memory of their ancestors will gladly go
there, if they can be assured that they will make a living.
2. The country is not too distant from their former homes.
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3. All the emigrants could live together in the manner of their
accustomed traditions.

4. Those who now live in idleness in the Land of Israel will gradu-
dlly acquire a new spirit, which will lead them to a life of productive
labor. Thousands will therefore be saved from all the evils which such
idleness creates.

5. Not everyone will have to work on the land, for if some turn to
agriculture, the others can successfully devote themselves to com-
merce. Every sensible person would agree that had Eretz Israel re-
mained in the hands of the Jews it would long since have become a
center of commerce linking Europe with Asia and Africa.

6. Settlers could prosper by establishing factories for glass and
allied products, for the sand of the country is of high quality.

In a country in which it is possible to make a living from farming,
commerce, and industry, there is reason to hope that those who settle
there will succeed. In the course of time no propaganda will be re-
quired to induce people to go there, for many will wish to avail them-
selves of the possibility of a peaceful and dignified existence.

Our Jewish philanthropists should therefore not tarry, if they really
want to help their less fortunate brethren. They should hasten to buy
land and let Jews settle on it to begin a new life. We can be sure
that money will not be lacking, if only men of sufficient vision can
be found to initiate this project in the right spirit, with a desire to
help their people. In all countries there exist such Jews, many more
than we know of, who strive to help their people with all their might
and main. Only one thing is lacking—a united purpose. As soon as
we succeed in achieving unity for this great work, fruition will not be
long in coming.

The idea of Jewish settlement in the Land of Israel must now be-
come the chief topic of conversation among all those who love their
people. They must arouse their friends and propagandize the entire
Jewish community. It is now too early to tell what steps may be
necessary to realize this project and what will be its ultimate results.
Now is the time to spread this idca, and to raise funds to help settle
those who will go to Erctz Isracl. And now for the sake of resettlement
in Zion, let us necither be still nor quiet until the light dawns and
causes our healing to begin.



THE HASKALAH OF BERLIN (1883)

IN SPEAKRING of the Haskalah of Berlin, I am referring to the
vicious and corrupt doctrine that emanated from that city. Its aim
was not to cultivate knowledge for its own sake but to cast oft Judaism
and replace it with “enlightenment.” The example was set by the
exponents and high priests of this doctrine—men without wisdom,
who understood neither the past nor the future and did not compre-
hend the present either. They advanced the strange and preposterous
theory that the cause of all our suffering and travail is our rejection
of enlightenment; we necd only to accept and cherish western civiliza-
tion for the sun of righteousness to dawn upon us. What the “cn-
lighteners” failed to see is that the Jews had not fled into caves
and catacombs at the sight of hands of friendship; on the contrary,
whenever a hand had been stretched out toward the Jews, it had al-
ways betokened attack, disaster, prison, and dungeon. The Jews had
never refused to till, reap, and plant—they had been prevented by
force from doing so. Hatred had never originated with the Jews—thcey
had always been its targets.

The program of this Haskalah was not simply to awaken a desire
for learning and knowledge among our people. Its basic intention,
which was presented as the very word of God, was quite different
and quite simple: “Imitate the gentiles.” The Haskalah of Berlin restcd
on this keystone: to imitate the gentiles, to abandon our own tradi-
tions, to disdain our own manners and ideas, and to conduct our-
selves both at home and without—in the synagogue, within our
families, everywhere—in imitation of others. As a reward for such a
great achievement, so these upright and wise teachers assured us, our
children, or our children’s children, or their children, would be ac-
cepted as equals.

The consequences of this doctrine were: first, the destruction of the
sentiment which is the unifying principle and strongest foundation of
the House of Israel—that we are a nation; and, second, the abandon-
ment of the hope of redemption. For the exponents of the Haskalal
of Berlin our nationhood was a serious stumbling block; an existing
Jewish national patriotism would be a bar to assimilation, and th¢
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memory of the land and sovereignty that once were ours, together with
a continuing hope that they be restored, make us a nation. As long as
the memory of the past and the hope for the future were still alive,
how could they say to the Jews: Abandon your own traditions and
follow blindly in the paths of the gentiles? It was therefore necessary
to cut every root of this tree of life.

They succeeded in denationalizing Jewry and in teaching it to
mimic, apelike, the life around it, but nonetheless their dream did not
materialize. These prophets of Haskalah had the audacity to assert over
and over again that the contempt in which they continued to be held
as Jews was caused by their brethren in nearby lands, through their
persistent rejection of the way of Haskalah. Such assertions fanned
flames of hatred among German Jews against their brethren; the Jews
of Germany were utterly convinced that they were suffering for the
sins of the east European Jews.

The two strong pillars which supported the House of Israel, the hope
of redemption and the love of Jews for one another, were thus toppled.
A false doctrine, that religion is the keystone of the House of Israel,
was substituted. But this stone, too, crumbled into dust; the very peo-
ple who paid all this lip service to religion contemned it and spurned
all religious customs and laws because they were different from the
ways of the gentiles. Yes indeed, our “enlighteners” performed mira-
cles! They remind one of the great miracle that was performed by a
wonder-working rebbe:” A cripple came to him and begged for help.
“Throw away your right crutchl” the wonder-worker commanded. The
poor man did so, and with great difficulty supported himself on the
other crutch. “Throw away the other crutch!” the wonder-worker or-
dered. The cripple complied, and the crowd was amazed to see that,
upon discarding his crutches—he fell and could not arise. This was
exactly, in every detail, the miracle worked by the exponents of this
Haskalah. They first commanded us to throw away any vestige of the
love of our people. The House of Israel then struggled with all its
might to support itself on the pillar of religion. But they proceeded to
destroy it too and the House of Israel collapsed completely. Its spirit
fell to the ground because nothing remained of any of the distinguish-
ing features for the sake of which it is called Israel. When the spirit
failed, the body also gradually disintegrated. In their haste to catch up
with the gentiles so as to embrace and imitate them, the Jews failed to
See that the enemy would attack them from the rear and rain death
down upon them.



i

LET IT BE UNDERSTOOD that we must declare war not against
the Haskalah in general, for it is a good thing which the leading
spirits of our people accepted wholeheartedly even before the expo-
nents of the Haskalah of Berlin arose, and which intelligent people
still accept. Our quarrel is with this particular Haskalah. Let us define
this Haskalah clcarly so that we do not confuse it with anything else.
These are its teachings: (1) to adopt the ways of the gentiles; (2) to
transform beyond recognition all that we have inheritcd from our an-
cestors; (3) to cast off all bonds of love and group solidarity, so that
we may become assimilated; (4) to abandon all hope of return to a
life of dignity in our own land, the way in which all other nations live,
and go on being wretched and rootless wanderers for all eternity; ()
utterly to eradicate the Hebrew language, the tongue which unites us
and enables us to hear one another’s cries of woe to the ends of our
dispersion; (6) only to seek the favor of the other nations and shy
away from whatever does not please them, even if by so doing we will
fragmentize Jewry into sects and partnes (7) to be assured that by
acceptance of the Iaskalah we will gain the love of the gentiles and
that through the Haskalah we will rise to new heights and enjoy equal-
ity; (8) to delude oursclves with false hope and specak of pecace when
there is no peace; (g) to accept on our heads all the sins ever ascribed
to us by our enemies, to justify our persecutors, and, instcad of seeking
ways of saving ourselves, to seck only to “mend our ways” and to re-
dress wrongs we have not committed; (10) not to dare speak of our
virtucs, lest our enemies accuse us of boasting of qualities we do not
really possess. These are the “ten commandments” issued to us by the
Haskalah of Berlin in place of the Torah and the wisdom of which it
has robbed us; these are the characteristics by which the Haskalah may
be recognized by all who wish to turn away from it and remove the
stumbling blocks it has put in our path. . . .

Some ask the nonsensical question: What will we do after we have
turned our backs on the Haskalah? Will we go back to the old ghetto
education and to lctting our youth rot in the academies of the
Talmud?* These questioncrs do not really understand the subject we
are discussing: We are not fighting the Haskalah, which is only an
abstract term, but the corrupt doctrine its high priests have propagated
in its name. . . .

They have taught that it is our duty to adopt the ways of the gentiles.
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We will utterly ignore this notion, for we will choose what is best for
us: the ways leading to unity and group solidarity. If we are united,
our strength will grow; divided, we will fall away one by one and never
rise again.

They have striven to remove all the bonds of love and solidarity
which unite our people so that it should become assimilated among
the gentiles. We know that this is nonsense, for assimilation is impos-
sible without conversion. Therefore let all who refuse to become
assimilated desist from a foolish policy, which can only serve to es-
trange our people from its spirit and which will not win us acceptance
among the gentiles.

In assuring us that, as a reward for “enlightenment,” we would be
able to establish our homes wherever we happened to be, they have
told us to abandon all hope of returning to our own land and living
therein dignity, as all peoples do. And we, having seen that all this did
not get us anywhere, and that it did not even help us secure the love
we sought—we declare: Only a dog neither has nor wants a home. A
man who chooses to live his whole life as a transient, without a thought
for the establishment of a permanent home for his children, will for-
ever be regarded as a dog. And we must seek a home with all our
hearts, our spirit, our soul. If we succeed in reviving this desire in the
heart of every one of us, then we may hope that in time men of action
will arise among the desirers who will realize this dream. We must raise
our hope of redemption on high as a banner—only those who hold
fast to it belong to Israel—to those who would establish its house.



ELIEZER BEN-YEHUDAH 1858-1923



ELIEZER BEN-YEHUDAH will be remembered longest for his
crucial role in the revival of modern Hebrew as a language of everyday
speech. His purely literary legacy is small and, except for his very earli-
est essays, of little importance. Nonetheless, he was the first to state,
and to incamate in a significant career, a main “messianic” theme of
Zionism—the notion that the Jews must end their peculiar history by
becoming a modem, secular nation.

Ben-Yehudah was born as Eliezer Perlman (he Hebraized his name
in 1879 in the signature to his first published essay and so it remained)
in Lushki, in the Lithuanian province of the Russian empire, and
received the traditional ghetto education, including some adolescent
years at the yeshivah in Polotsk. At the age of fifteen he took the
important step of leaving the yeshivah to enter a scientific high school
in Dvinsk. In these days the schools of intermediate and higher educa-
tion in Russia were hotbeds of various kinds of revolutionary thought,
and the young Perlman was therefore not unusual in accepting, in
turn, the programs of the Narodniki (the Russian back-to-the-people
movement) and of the bomb-throwing Nihilists. Nonetheless, despite
this radical break with his past, he continued to have sufficient interest
in Hebrew letters to read Hashahar, Smolenskin’s journal, and to react
to the theories of cultural nationalism that were being formulated by
the editor.

The late 1870’s brought a change in the temper of Russian public
life and popular literature. The Bulgarians had revolted against Turkey
and were supported by the Russians, who regarded it as a holy war in
aid of their Slavic brothers. Russian nationalism and Pan-Slavism
therefore came to the forefront, and this new atmosphere evoked
thoughts of Jewish secular, political nationalism in Ben-Yehudah. He
decided to migrate to Paris to study medicine and then establish him-
self in Palestine. From there he sent his first essay to Hashahar; this
Piece started a debate between him and Smolenskin (the excerpt be-
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low represents Ben-Yehudah’s second rejoinder in this interchange).

Ben-Yehudah fell ill of tuberculosis in Paris and his hopes of a career
as a physician came to naught. After a period in the warmer climate of
Algiers he did succeed in moving to Jerusalem in 1881, where he lived,
except for four years in America during the First World War, until his
death in 1923.

Upon armrival in Jerusalem, he and his wife established the first
household in which only modern Hebrew was spoken. This resolve,
from which neither abuse nor abject poverty could swerve him, led
naturally to Ben-Yehudah’s greatest work, the publication of his
Hebrew dictionary in many volumes. (Five appeared during his life-
time, three more within several years after his death, and the rest—
based in part on his incomplete manuscript—are presently being com-
pleted.) He was constrained to search the classic literature in Hebrew
for terms to be used in everyday life, especially in the light of modern
technology, and to invent what he could not find. As natural corollary
of these labors, he was cofounder, and the first president, of the Acad-
emy for the Hebrew Language (Vaad Ha-Lashon).

Ben-Yehudah was uncompromising in his hatred of Yiddish and all
other substitutes for Hebrew as the only language of the Jew. Intellec-
tually he is an important ancestor of Zionism as secular messianism;
his career in Jerusalem, marked by many squabbles with the orthodox,
prefigured the still simmering Kulturkampf of our day between reli-
gion and secularism in Israel.

ALETTER OF BEN-YEHUDAH (1880)

29 Kislev, 5641, Algazir

TO THE PUBLISHER OF Hashahar:! Greetings!

May I, sir, submit some comments to you relative to your essay,
“The Jewish Question—A Question of Life.” I have no idea, sir, what
you may add on this subject in the coming issues of Hashahar, but
your basic thesis seems clear from the introductory scction that I have
read. I have, therefore, presumed to analyze your essay and to send you
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my critical comments, in the certainty that you would not take my
counterarguments amiss and would publish them in Hashahar.

In this article, sir, you have yourself destroyed all that you have
laboriously created in the past decade. Until today, sir, you have been
true to the doctrine of redemption, which has been the recurring prin-
cipal theme of all your writings—so much so, that in one of your
books you expressed the conviction that whoever abandons this hope,
thereby ceases to be a Jew; you have striven to rebuild the ruins of our
people, and you have inveighed against the “Enlightenment of Berlin”
and its progenitors for having banished the hope of their people’s re-
demption from the hearts of all their followers. For the last ten years
you, sir, have dedicated yourself to this task and you have remained
unmoved by the most violent attacks; and yet, now, in this latest essay,
you sound like a man whose horizon is bounded entirely by the pres-
ent, who has despaired of the redemption of his people, and who has
no faith in its future.

For, if we may indeed still hope for redemption, if we have not yet
despaired of becoming a “living nation,” our thinking must be guided
by the vision of what this people will become, once its renaissance is
achieved. Today we may be moribund, but tomorrow we will surely
awaken to life; today we may be in a strange land, but tomorrow we
will dwell in the land of our fathers; today we may be speaking alien
tongues, but tomorrow we shall speak Hebrew. This is the meaning of
the hope of redemption, and I know no other; our hope is for redemp-
tion, in its clear and literal sense, not for some veiled and oversubtle
substitute. If the hope for such a redemption inspires you, as well—if
you, too, envisage such a future for our people—why did you come to
the conclusion that the Hebrew language is dead, unusable for all the
arts and sciences, and suitable only for “matters pertaining to Israel’s
heritage?”

Were I not a believer in the redemption of the Jewish people, I
would have discarded Hebrew as a useless impediment. I would then
agree that the Maskilim?® of Berlin were right in saying that the
Hebrew language has purpose only as a bridge to enlightenment. Hav-
ing despaired of redemption, they could see no other use for this
language. For—permit me, sir, to ask you—what is the Hebrew lan-
guage to a man who is no more a Hebrew? Is it more to him than Latin
or Greek? Why should he learn the Hebrew language or read its renas-
cent literature? Why, indeed, must the “Science of Judaism” be ex-
pressed only in Hebrew? Of what value, in fact, is such a science? How
can a science which can be discussed only in its original language be
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worthy of being called knowledge? Where is there a people whose
learning and wisdom can be expressed only in its own language?

I am aware that your motives, sir, in adopting such a position are of
the highest. You saw our youth abandoning the tongue of their
ancestors, so you quickly developed arguments calculated to put an
end to this evil. You therefore struck out on a new path and asserted a
new theory—that we are a spiritual nation and that our life is different
from the lives of all other peoples, for Israel's life is only in its spirit,
this spirit is only in its Torah, and this Torah can be expressed only in
the people’s own language; and, therefore, if we forsake our language,
we forsake our spirit—and, by so doing, we would be doomed to death!

However, for your theory to stand, all these assumptions must be
true: that we are a spiritual people, that our spirit is only in our Torah,
and that our Torah can be expressed only in our tongue. But on what,
sir, do you base all your assumptions?

In your desire to save your nation from the deadly bite of the
Maskilim of Berlin, you created these assumptions in your own keen
mind. You heard the Maskilim of Berlin say: No people can survive
without a land of its own; we dwell on foreign soil, therefore we are no
people. You hastened to counter by crying out: That is a liel The
Jewish people is different from all other peoples. The political
realm is indispensable to the lives of all other nations, but the Jewish
people lives in the realm of the spirit. Its spirit, as expressed in its
Torah, is its kingdom. Despite exile from its homeland, the Jewish
people will survive, for its spirit and Torah remain with it; it will live as
long as the spirit itself. You supported your thesis with a further argu-
ment: If I am wrong, we should brand the prophet Jeremiah a traitor
and a renegade, for he undermined the morale of the army and even
wanted to be taken by the enemy. After Nebuchadnezzar destroyed
the prophet’s fatherland, he wrote to the people in exile: “Build houscs
and dwell in them, plant gardens and eat their fruit . . . for you will
not soon be redeemed . . .”® You have maintained, however, that the
prophet’s actions can be considered correct only if Israel is a people of
the spirit, with a national life depending not on its land but on its
spirit, for Jeremiah knew that this spirit would be strengthened in
exile, that the hcart of the people would be purified, and that it would
no longer worship strange gods.

But, sir, only such a keen mind as yours could have conceived such
wondrous theories. Even if we were to admit that all your arguments
are true, do you really think that they would help your people? Is it
not evident to you, sir, that if your opinions were to prevail among the
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entire Jewish people, they would harm it more than all the evil that has
heretofore beset it? Were I not convinced that many causes brought
about the destruction of our land, I would not hesitate to declare un-
equivocally that it was Jeremiah who destroyed his native land and
handed it over to strangers! He did it unwittingly, for perhaps he really
did think as you do, but are we any better off for his having done this
unwittingly rather than willfully? Was there any difference in the de-
gree of catastrophe when Nebuchadnezzar entered the gates of Jeru-
salem because of the error of Jeremiah than when Titus entered its
gates because of the treason of Josephus Flavius? Did Isaiah I and II
also think as Jeremiah? Did Zerubbabel and Nehemiah share his opin-
ions? Did the sages of the Talmud follow Jeremiah’s lead when they
asserted: Whoever lives outside of Eretz Israel is like a man without a
God*

Let me, however, lay aside those very far-off days, as it is extremely
difficult for a man to assess the events of some twenty-five hundred
years ago, especially since only the words of Jeremiah remain from
those times, while the words of the other prophets, such as Shemayahu
Hanahlami, Ahab ben Kuliah, and Zidkiahu ben Maasiah, were lost
without a trace.

In creating your theories your purpose was to help your people and
to rekindle the loyalty of our youth to their mother nation—but will
you succeed? Are opinions and arguments potent enough to contain
the waters raging around us and prevent them from sweeping us away?
Whether we are the people of the spirit or not makes no difference. No
matter what our theoretic conclusion may be, world events will con-
tinue to develop in their own way without regard to our opinions.
Can’t we see that our people’s end is approaching? Is the Berlin En-
lightenment alone the cause bringing all this evil down upon us?
Actually, even in countries where the Jews never heard of the name
Moses Mendelssohn or of his teachings, Jewish youth is repeating the
pattern of the Jews in Germany by tuming away from its people and
from the language of its forefathers. The Maskilim of Berlin wrote
many books and created elaborate theories to prove that we are not a
People; the Jews of all other countries, in every land where the sun of
enlightenment has shone upon them, are thinking the same way, with
only the difference that they do not find it necessary to waste many
words in justifying themselves.

So what use is there, sir, in all this theorizing?

It is plain for all to see, sir, that our youth is abandoning our lan-
Buage—but why? Because in their eyes it is a dead and useless tongue.
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All our efforts to make them appreciate the importance of the language
to us, the Hebrews, will be of no avail. Only a Hebrew with a Hebrew
heart will understand this, and such a man will understand even with.
out our urging. Let us therefore make the language really live again!
Let us tcach our young to speak it, and then they will ncver betray jt|

But we will be able to rcvive the Hebrew tongue only in a country
in which the number of Hebrcw inhabitants exceeds the number of
gentiles. Therefore, let us increase the number of Jews in our desolate
land; let the remnants of our people return to the land of thcir fathers;
let us revive the nation and its tongue will be revived, tool

Only such an approach and position can solve all the “questions”
and put an end to all the debates. Such an appeal will even compel the
attention of many of those Jews who now laugh at us and think us
deranged. The heart of man is moved not by reason but by emotion.
W e may argue all day and cry aloud that we are a people, even though
we are bereft of a homeland, but all this will be futile and meaningless.
We can, however, appeal to people’s feelings and address ourselves to
the hearts of the Jews, saying: The land of our fathers is waiting for
us; let us colonize it, and, by becoming its masters, we shall again be a
people like all others. Such words will be listened to attentively, for the
human heart, sir, even the heart of a Maskil, is tender, and it is easily
conquered by such an emotion.

True, the Jewish nation and its language died together. But it was
not a death by natural causes, not a death of exhaustion, like the death
of the Roman nation, which therefore died forever! The Jewish nation
was murdered twice, both times when it was in full bloom and youthful
vigor. Just as it revived after the first exile from its land, after the death
of the nation that had murdered it, and rose to even higher spiritual
and material estate, so now, too, after the death of the Roman nation
which murdered it, it will rise even beyond what it had become before
the second exile! The Hebrew language, too, did not die of exhaustion;
it died together with the nation, and when the nation is revived, it will
live again! But, sir, we cannot revive it with translations; we must make
it the tongue of our children, on the soil on which it once blossomced
and bore ripe fruit!

This people has unlimited potentiall From the day it came into the
world to this very day its career has been a succession of miracles; its
history, its Torah and religion, and, indeed, the people as a whole are
all marvels. It will therefore not be beyond the power of this people
again, as once before in the days of King Cyrus, to effect the miracle of
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awakening to life even after its death and to revive the language that
died with it!

True, sir, this is a great and difficult task, one that cannot be ac-
complished in a day or two, but it would be even more difficult, under
modern conditions, for our people to remain alive for long on alien
soil. If we have existed till now without our own land, language, and
political sovereignty, it was because our religion and our whole way of
life were radically different from those of all the other peoples and that
difference served as a mighty fortress to preserve us. Within this circle
we lived the life of a self-contained people. In those days we had a
truly Hebrew Enlightenment, and we even possessed a national lan-
guage, for our entire intellectual life was conducted in Hebrew. The
present is, however, totally different. We have divested ourselves en-
tirely of our national omaments and we now deck ourselves in alien
finery. All our arguments and efforts are foredoomed to futility, for
nobody will listen to usl

I therefore contend, sir, that we have strayed from the right path. It
is senseless to cry out: Let us cherish the Hebrew tongue, lest we
perish! The Hebrew language can live only if we revive the nation and
return it to its fatherland. In the last analysis, this is the only way to
achieve our lasting redemption; short of such a solution, we are lost,
lost forever! Do you, sir, think otherwise? The Jewish religion will, no
doubt, be able to endure even in alien lands; it will adjust its forms to
the spirit of the place and the age, and its destiny will parallel that of
all religions! But the nation? The nation cannot live except on its own
soil; only on this soil can it revive and bear magnificent fruit, as in days
of old!

Therefore, we must tumn our attention to what this people will be in
“the end of days,” lest the miraculous day that I envisage come and
find us unprepared.

With this remark, sir, I will bring my letter to a close. In all that I
have said, sir, it was your spirit speaking in me, for you were the first of
the Maskilim to raise the banner of hope for redemption and to preach
this doctrine courageously to all of our Maskilim. You did not fear
that you might be called insane or fanatical, and your efforts have not
been in vain. Your words have borne fruit, implanting in the hearts of
many of our youth a holy plant, the plant of national feeling. This
letter of mine is really the fruit of your labor, and I therefore hope that
you, sir, will find it not unpleasing.



MOSHE LEIB LILIENBLUM  1843-1910



GHETTO CULTURE and talmudic piety, religious reform, secular-
ization, the revolutionary movements struggling against the tsar, and
the new nationalism—these were the major clashing values of Jewish
life in Russia in the turbulent years between 1860 and 19co. Except for
spiritual nationalism, which he opposed in the versions of both
Smolenskin and Ahad Ha-Am, Lilienblum ran the gamut of these
ideas in a career which, more than any other, exemplifies the history of
this seminal age.

Bomn in Keidany in 1843, he became a sufficient scholar of the Tal-
mud to spend five years (1864-1869) teaching in the yeshivah in
Vilkomir. During this period he read considerably in the current liter-
ature of the Haskalah, which was heavily opposed to the rigors of
talmudic legalism. Lilienblum became convinced that moderate reli-
gious reforms were necessary in order to harmonize religion with the
spirit of the age. The publication of these views brought down upon
him the inevitable anger of the orthodox, who could not allow their
children to be influenced by such heresies. His friends avoided him
and his family was little help. His only moral support came from an
“enlightened” young woman in Vilkomir, in whom he became ro-
mantically involved, but that merely complicated his situation, for, as
was the custom of the ghetto, he had been married since the age of
sixteen.

Like Smolenskin a few years earlier, in 1869 he fled to Odessa, the
mecca of the modernists, in the hopes of acquiring a thorough secular
education. He soon came under the influence of the Russian positiv-
ists, D. I. Pisarev and G. G. Chemyshevsky, and completely lost his
religious faith and all interest in abstract ideas. Nothing mattered now
except the destiny of the individual in the most practical terms. The
transition from such ideas to socialism was not a great step, and so, by
the end of the 1870, Lilienblum had passed from complete despair
of the Jewish people to utter devotion to his secular studies in the
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high school, in which he was preparing himsclf for entrance into the
university, and to a belicf in the class struggle as the only hope of a
better future for all mankind.

The dctermining break in Lilienblum’s life came with the pogroms
of 1881. Lilienblum devoted the rest of his life to the Zionist move-
ment. He was a significant figure in the practical labors of the 1Iibbat
Zion organization, the group which came into being under the impact
of the cvents of 1881 to foster Jewish colonization in Palestine. When
political Zionism arose with the appearance of Thcodor Herzl,
Lilicnblumn became one of his most active supporters in Russia.

It is regrettable that Lilienblum is almost entirely unknown in Eng-
lish. Within the framework of this volume, we could include sclections
representing only his last thirty years, i.e., his Zionist phase. Lilienblum
appears here in quotations from his diary of 1881, under the shock of
the pogroms which led to his nationalist resolve; in the broad-guaged
views which asked all shades of opinion and belief to compromise in
order to join in the labor of creating a nation in Palestine; and in his
analysis of anti-Semitism, which convinced Lilienblum that outside his
own land the Jew would have no future even in any liberal new world
order of the morrow.

THE WAY OF RETURN (1881)

MARCH 20. The local periodical reported that the masses are ready
to attack the Jews during the approaching Easter holiday. Apparently
the anti-Semites are not satisfied with the famine that is ravaging the
Jews in their Pale of Settlement! and are inciting the masses to loot
and pillage. But why do they labor in vain to bring back their beloved
Middle Ages, for that age will never return!

April 10. The disturbing rumors about anti-Jewish outbreaks are
growing stronger, and the governor has seen fit to post notices through-
out the city to the effect that if any one tries to disturb the peace and
order of the city, he, the governor himself, will immediately cut off all
services and have the agitators court-martialed.

April 17. Shocking reports from the city of Elizabethgrad. Riots.
pillaging—the heart fails. What is this?
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April 28. Reports as shocking as those from Elizabethgrad now come
from Kiev and other cities.

May 5. Terrible! The situation is terrible and frightening! We are
virtually under siege. The courtyards are barred up, and we keep peer-
ing through the grillwork of the court gates to see if the mob is coming
to swoop down on us. All the furniture is stored in cellars, we all sleep
in our clothes and without any bedding (also stored in the cellars), so
that if we are attacked we will immediately be able to take the small
children, who also sleep in their clothes, and flee. But will they let us
flee? What does the future have in store for us? Will they have mercy
on the youngsters—who don’t even know yet that they are Jews, that
they are wretches—and not harm them? Terrible, terrible! How long,
O God of Israel? . . .

May 7. I am glad I have suffered. The rioters approached the house
I am staying in. The women shrieked and wailed, hugging the chil-
dren to their breasts, and didn’t know where to turn. The men stood by
dumfounded. We all imagined that in a few moments it would be all
over with us. . . . But, thank God, they were frightened away by the
soldiers and we were not harmed. I am glad I have suffered. At least
once in my life I have had the opportunity of feeling what my ances-
tors felt every day of their lives. Their lives were one long terror, so why
should I experience nothing of that fright which they felt all their
lives? I am their son, their sufferings are dear to me, and I am exalted
by their glory.

Undated. In September I discontinued my studies at the Gym-
nasium.?

Those intoxicated with haskalah, of whom there are still many
among us, will taunt me with my letter of August 4, 1877, in which I
said: “I solemnly swear. . .to the last drop of blood in me that I must
complete some course of studies. Even if the doctors tell me that be-
cause of all the work involved I will come down with tuberculosis, and
that within two days after completing my studies I will die—I still will
not stop.” And now I have abandoned the cause—for no apparent
reason, out of what the “enlighteners” would regard as womanish ti-
midity. But I say to them: In 1877 I thought: “My life is meaningless;
for I cannot live like a human being if I lack high culture and formal
education.” At the end of 1881 I was inspired by a sublime ideal, and
I became a different man, full of a sense of purpose and spiritual
satisfaction, even without secular schooling.

When I became convinced that it was not a lack of high culture that
was the cause of our tragedy—for aliens we are and aliens we shall
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remain even if we become full to the brim with culture; when my eyes
were opened by the new ideal, and my spirit rose to a new task, in
which, if all goes well, lies our eternal salvation—all the old ideals left
me in a flash. Disdainfully I forsook my studies and threw myself com-
pletely into preparing myself to serve this new lofty ideal, though I did
not yet know how I would serve it. For, basically, I could not then
consider any other métier than writing articles, and the well from
which articles are drawn does, after all, run dry. But how sweet and
dear this idea became to me! All my life I had grieved over the decline
of Jewish nationality and the thought that Jewry’s existence as a na-
tion was doomed. And now there lies before me a straight and sure
path to the everlasting salvation of our people and its nationhood, a
path to which the imperatives of life have brought me; and the salva-
tion—I did not know whence and how it could come to us—stands
before me in all its glory!

LET US NOT CONFUSE THE ISSUES (1882)

THE AUTHOR of the essay “Our Redemption,”® whose words are
followed avidly by all who know him, was in this case beside the point.
In speaking of the ingathering of the exiles and the settlement of
Eretz Israel, which is our only haven in this time of trouble, he con-
fused this issue—which is plainly and simply a matter of life and with-
out whose solution we are doomed as a people—with a relatively
minor side issue, that of religious reform. For all the importance of this
question, I cannot for one moment regard its solution an indispensable
condition for settling the question of Eretz Israel, which, in other
words, is: Are the Jews to be a living people or not? In face of this
question all the others pale into insignificance.

The nation as a whole is dearer to all of us than all the divisions over
rigid orthodoxy or liberalism in religious observance put together.
Where the nation is concerned there are no sects or denominations,
there are ncither modem nor old-fashioned men, no devout or heretics,
but all arc Children of Abraham, Isaac, and Jacob! Any one of Jewish
seed who docs not forsake his people is a Jew in every sense of the
word. It has been well said that just as people do not have identical
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faces so are they not of one mind. There is no logic in any desire for
all the future Jewish settlers in the ancestral land to belong to the exact
same sect. Let each man there follow the dictates of his conscience; let
the Hasidim* there put on two sets of tephillin,® and let the more
liberal recite the Shemna® and say the prayers where they will without
tephillin; let the orthodox send their children to the hadarim they will
establish there in the image of the hadarim? of Lithuania and Poland,
and let the Maskilim® set up schools patterned after the secular schools
of Europe. But let no man oppress his fellow. Within our autonomous
political life everything will find its place.

Yes, let no man oppress his fellow. Let the orthodox know that
we are all holy, every one of us—unbelievers and orthodox alike, we
have been laying down our lives for the Sanctification of the Name
for a whole year now, we are likely to continue laying down our lives
for a long time to come, and we cannot see an end to it in the land
in which we now live. For about a year now we have been as fish in
the sea: our property has been freely looted, our homes have been
booty, our honor held cheap, our wives and children put to shame,
and our lives have been at the mercy of the oppressor. Every Sunday,
on every Christian holiday, dread fills us. We always ask: What will
tomorrow bring? Day and night we live in mortal terror. . . . All this
has befallen us all, orthodox and freethinkers alike, and we have not
betrayed our origins nor lost our courage; nor will we, in the days to
come, swerve from the path of the God of Israel. God is in our hearts
and our people is as a seal on our right artm—we will not renounce
them when peace is restored. Is this not self-sacrifice for the Sanctifica-
tion of the Name? Is not our entire community holy? Let the orthodox
know that we are one with them in travail. All the plans and schemes
that keep coming up for the salvation of our people originate with
the Maskilim and the freethinkers. For brothers we have been and
brothers we will remain for all eternity. Let each man conduct his
private affairs as he sees fit, but let our national unity not be im-
paired.

But I must also caution our brethren the Maskilim and freethinkers
against dividing Jewry into two camps by introducing the forbidden
foods® or doing away with the ritual bath,'® for the orthodox will
refuse to eat in their homes or to marry among them. There is no
doubt that if the liberals practice restraint, our orthodox brethren will
be tolerant, and there will be peace among the Jews at this critical
time. What reason cannot achieve, time will. Let all Jewry know that
the true way of the Torah is not contention and civil war, and what
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God favors ultimately emerges victorious. It has always been thus.
There was a bitter battle between the worshipers of Baal and the
worshipers of the one God, and in the end truth overcame falsehood
and idolatry was wiped out in Israel. There was a long-drawn quarrel
between the Sadducees and the Pharisees,!! in which much blood was
shed—to no avail. Finally, without any internal war, truth overcame
falsehood and the Sadducees vanished. The Karaites'? renounced the
authority of the rabbis—and achieved nothing, for more than a thou-
sand years later only an infinitesimal number remains, those whom the
enemy did not kill off along with our own. Now the orthodox have a
quarrel with the Maskilim. Let each and every one of them be assured
that quarrel and hatred do not help truth overcome falsehood. Falsity
vanishes of its own and truth is destined to win the day.

Let all special questions, whether religious or economic in nature,
take second place to the general question, to the sole and simple aim
that Israel be “saved by the Lord with an everlasting salvation.” Unite
and join forces; let us gather our dispersed from eastern Europe and
go up to our land with rejoicing; whoever is on the side of God and
His people, let him say: I am for Zion. To be sure, it is a great and
complicated task, but is a nation born all at once? We must work for
the development of our land, and we have no right to shirk this
divine task. Let our men of great wealth immediately acquire prop-
erty there with at least a small part of their fortunes. Since they them-
selves do not wish to leave their lands of residence, let each one of
them at least invest a given sum in property in Eretz Israel, on which
Jews who will cultivate the soil may settle, on terms agreeable to the
investor. Let smaller capitalists, who are worth no less than ten thou-
sand rubles, divide their money in half, half to remain here until the
appropriate time and half to go into the purchase of land in Eretz
Israel for themselves and for others, according to set terins. Let those
with a minimum of one thousand rubles go to Eretz Israel now and
buy land for themselves. All these people will be followed by masscs
who have nothing, and by numerous artisans and craftsmen. In due
course, when conditions will have improved through agriculture, trade,
and industry, prosperity will make it possible for the rest of our desti-
tute to come there. So let us begin our labor. Our God, Who has
sustained us and has not left us to the mercy of the lions among
whom we have dwelt these thousands of years, will give us strength
for our efforts to find rest.

Let us pay no heed to the renegades trying to lead us away from
our fatherland. Let us not divide into Mitnagdim,'* Hasidim, and
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Maskilim. This is the land in which our fathers have found rest since
time immemorial—and as they lived, so will we live. Let us go now to
the only land in which we will find respite for our souls that have
been harried by murderers for these thousands of years. Our begin-
nings will be small, but in the end we will flourish.

THE FUTURE OF OUR PEOPLE (1883)

THE OPPONENTS of nationalism see us as uncompromising na-
tionalists, with a nationalist God and a nationalist Torah; the na-
tionalists see us as cosmopolitans, whose homeland is wherever we
happen to be well off. Religious gentiles say that we are devoid of
any faith, and the freethinkers among them say that we are orthodox
and believe in all kinds of nonsense; the liberals say we are con-
servative and the conservatives call us liberal. Some bureaucrats and
writers see us as the root of anarchy, insurrection, and revolt, and the
anarchists say we are capitalists, the bearers of the biblical civilization,
which is, in their view, based on slavery and parasitism. Officialdom
accuses us of circumventing the laws of the land—that is, of course,
the laws directed specifically against us. Indeed, the latter charge has
some basis in our very Torah. Yocheved, Moses’ mother, did not obey
Pharaoh’s law; she did not cast her son into the river but hid him
from the Egyptian police in the bulrushes on the river bank, so that
she could bring him back home after the search for Hebrew boys was
over. We are also accused of crimes against art and music. Musicians
like Richard Wagner charge us with destroying the beauty and purity
of music. Even our merits are turned into shortcomings: “Few Jews
are murderers,” they say, “because the Jews are cowards.” This, how-
ever, does not prevent them from accusing us of murdering Christian
children.

Civilization, which could virtually deliver us from those persecu-
tions which have a religious basis, can do nothing at all for us against
the persecutions with a nationalistic basis. Civilization demands the
right for each man to follow his conscience, thus doing away with
religious hatred, but no civilization in the world has the power to
demand that an alien be acccpted by a strange family as if he were
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a natural-bomn child of that family. Since all the work that an alje;
does and any job that he takes is no longer available to the memberg
of the family, the latter can always say to the outsider: “You are
causing me harm and I have no room for you, for you deprive me
of my livelihood.”

Indeed, there is, as yet, one community, the proletariat, whic],
knows neither children nor aliens—only workers. But if this com.
munity should at some time and place gain power—then God pro.
tect us from such a dayl We may be sure that when the mob js
aroused—and evildoers are always trying to incite the mob—almost ]|
of us will be put to the sword. We will be regarded as capitalists, and,
as always, we will fill the role of the scapegoat, together with another
role that has been bestowed upon us, that of a lightning rod. The
self-appointed saviors of humanity among our youth, as well as the
complacent who oppose the settlement of LEretz Israel, should take
note of this.

Furthermore, not only can civilization and progress do nothing to
eradicate anti-Semitic views, but indirectly they even help them along.

So that these words of mine should not appear to the readcr as so
much nonsense, I will clarify them.

It is evident that the over-all trend toward nationalism is not a
regression, despite the assertions of the students of Roman cosmopoli-
tanism; it represents progress which must ultimatcly do away with
war and dircct humanity, with all its nations, to the way of true unity.
But this true civilization, i.e., the drive for national self-determination,
is the very soil in which anti-Semitism flourishes—as nettles flourish
in a green field, for there is no rose without thorns and no good
without evil. Anti-Semitism is the shadow of our new and fine con-
temporary cvilization; it will no more do away with anti-Semitism
than the light will destroy the shadows it casts. That is why anti-
Semitism is making such great strides.

We remember how, three years ago, when Marr'* came out with
his anti-Semitic doctrine, we all jeered at him, made fun of his schemes,
dubbed them an “anachronism,” and said that they were about four
centuries bchind the times. But hardly four years have passed and
the anti-Scmitic trend has alrcady swept almost all of Europe. It has
shaken the world with petitions, riots, arson, congresses, spceches in
parliaments, and so on. What now? In Vicnna the public prosccutor
asked one of the anti-Semites whether he thought it would be pos-
sible to pass a law in Austria restricting the residence of Jews and
imposing a sufferance tax on them, etc. The latter replied: “In an-
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other ten years it will be possible!” And it seems that he has some
basis for his opinion.

Needless to say, although the old barbarism has been polished and
given a new gloss in our time, our situation is today more precarious
than ever before. In the Middle Ages the Jews were, for the most part,
persecuted at a given time and place. When they were persecuted in
one place, they were quickly able to find refuge elsewhere; when, after
a while, the oppressions began in the new country, they retumed to
their original home, for its inhabitants had already begun to feel the
loss caused by the absence of the Jews, who were virtually the only
merchants. Now it is different. Communication is rapid. The nations
of Europe are just as adept in all branches of commerce as the Jews,
so that they no longer need us. They are therefore able to apply
pressure on us wherever and whenever they will—while we, where
are we to flee? Is there a single European nation, France and England
included, that has during the past year accepted any appreciable num-
ber of our wretched wanderers? And France and England are coun-
tries where anti-Semitism has not yet begun to flourish, for, at present,
there is no place there for a nationalist movement. If those countries
were truly opposed to cosmopolitanism, then France would have to
renounce completely its claims to Alsace-Lorraine, and England would
have to withdraw from Ireland, Egypt, etc. But cosmopolitanism is
not long for this world, even in those countries. And what are our
prospects in the days to come? That is too terrible even to think about.

But what is to be done? What remedy can we find so that the
Jews will once and for all cease to be material for questions, debates,
accusations, and degrading defenses. How can we make them feel
completely secure about the future?

We must make a visible effort, and if we do not succeed now, which
secmns unlikely, then we will have to try again at the first opportunity.
The main thing is that we ourselves, Jews the world over, recognize
beyond doubt the need for this sacred task. Let us but begin to carry
it out, and success is assured. There will be no lack of funds. I have
already said that a nation of eight million people can raise ten million
rubles to get the work under way. It is possible, in addition, to suggest
a kopek® collection. Whoever wants to support the national idea
will contribute a kopek a week, to be saved for a given period in
Special boxes placed in every home, for the settlement of Eretz Israel.
In a year this will add up to thousands of rubles. It is also possible to
earmark given percentages of the sums donated in the synagogues, at
weddings, at funerals of the rich, etc. Perhaps, too, a Jewish lottery
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can be set up, so that there will be no more need for talk about
the sale of shares in stock companies and the like. In a word, it
is possible in some way or other to collect, with the permission of
the government, huge sums to buy many large holdings in Eretz Israel
from the Turkish government. The sums spent on the purchasc of
large holdings will be recovered from the money paid by individuals
purchasing small lots and from the rent paid by the colonists. This,
in turn, will make possible the purchase of additional large holdings,
the building of roads, improvement of the irrigation systems, afforesta-
tion, etc.

If these ideas are not viable, there is nothing to prevent others from
presenting better plans for the settlement of Eretz Israel.

We must make a beginning, and life and experience will teach us
how to continue. This is certainly not a task for one year, or even for
one generation. We can, however, rest assured that as we increase our
efforts our strength will increase as well.

The enlightened segment of our people has become estranged from
us only because our life lacks ideals of immediate appeal to them. The
one modemn ideal which we have had until now was pctty and ncga-
tive: to fight against our legal inequality. Let us only acquire high
positive ideals and the best of the westernized and enlightcned Jews
will return to us. The masses, too, will hasten to join us. Man holds
dear whatever others attempt to steal from him: In the Middle Ages
our religion was attacked, so we held on to it with all our might; today,
when our national identity is under attack, it will again become our
most prized possession and we will shield it with the same devotion
with which our ancestors defended our faith.

Work! Lay the foundation for a normal and healthy national life
for the Jewish people, which has been persecuted in cvery time and
place, but has never surrendered. Give it back its home, something
which no people lacks, except the gypsies. Do not boast of stupid
notions about the mission which is ascribed to us by all the sophists.
Behold, we are scorned and derided, our blood is being lct, we arc
dying of hunger, we are persecuted everywhere with unbounded bar-
barity, the whole world contemns us—and we arc offered the con-
solation of a mission. We arc cast in the role of teachers of all man-
kind—the very mankind which has becn beating on us so long and
so mercilessly! We have not been able to teach mankind, in more
than three thousand ycars, not to beat poor wandcrers who are bereft
of a home and of protection—shall we teach mankind love, brother-
hood, peace, etc?
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Pay no heed to the desire for assimilation of our plutocrats in Paris,
Berlin, St. Petersburg, and elsewhere, and to the “enlightened” among
us who follow after them. Do not expect them to take the lead in this
holy task. When Antiochus condemned the Jewish people to death,
its salvation did not come from Jerusalem, but from the Hasmonean
village of Modin. The wealthy assimilationists of that capital, together
with the proud Sadducees, submitted shamefully to the insolence of
the Greek hangmen. It took the true sons of the people, the un-
believably courageous Hasmonean priests, to rescue Israel, and only
afterward did Jerusalem, too, join with them. The etemnal glory re-
mained, however, to the vanguard of the redemption of Israell

There are three paths open to us:

1. To remain in our present state, to be oppressed forever, to be
gypsies, to face the prospect of various pogroms and not be safe even
against a major holocaust.

2. To assimilate, not merely externally but completely within the
nations among whom we dwell: to forsake Judaism for the religions of
the gentiles, but nonetheless to be despised for many, many years,
until some far-off day when descendants of ours who no longer retain
any trace of their Jewish origin will be entirely assimilated among the
Aryans.

3. To initiate our efforts for the renaissance of Israel in the land of
its forefathers, where the next few generations may attain, to the
fullest extent, a normal national life.

Make your choicel



LEO PINSKER  1821-189r



PINSKER was the most assimilated among the Russian Jews who
tumed Zionist under the impact of the events of 1881. A passionate
patriot with a career of service to prove it, he had truly believed that
the Russian regime would liberalize itself into a constitutional mon-
archy in which all people would be equals. Because he had staked the
most on his faith in Russia, and had relatively little Jewish knowledge
and emotion of the traditional kind to draw on, he was even more
disillusioned by the pogroms than most of his contemporaries.

The first half century of Pinsker’s life, between his birth in Toma-
shov, in Russian Poland, in 1821 and the turning point of 1881, was
unusual in the Russia of that day. There were no early years of ghetto
education in his background, to be followed by a period of storm
and stress as he strove toward intellectual emancipation. His father
before him, the distinguished Hebrew scholar Simchah Pinsker, was
already “enlightened” and he provided his son with the kind of educa-
tion that was then a rarity for a young Russian Jewish boy. Leo
Pinsker attended a Russian high school and, after some years of study-
ing law in Odessa, he entered the University of Moscow, where he
received a medical degree. Upon returning to Odessa, Pinsker was
appointed to the staff of the local city hospital, soon became one of
the leading physicians of the community, and was even honored by
Tsar Nicholas I for his signal services to typhus-stricken soldiers of
the Crimean War.

Parallel with his medical career, after 1860 Pinsker took a consider-
able interest in Jewish affairs. He wrote for the two earliest Jewish
weeklies in the Russian language and was active in the affairs of the
Society for the Spread of Culture among the Jews of Russia, which
was founded in 1863. In that period of his life he went beyond the
“enlighteners” who wrote in Hebrew by insisting that the Russian
language and culture should be completely dominant in the inner life,
and even the religion, of the Jew. Though these convictions were
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shaken by violent pogroms which broke out in Odessa during the
Easter days of 1871, he nevertheless soon rcturned to his labors for the
assimilation of Jewry within a liberal Russia.

As we have just seen, outbreaks of violence directed against them
were no ncw phenomena in the life of Russian Jews when they oc-
curred again in 1881. We must thcrefore ask the question: Why were
the latter pogroms so far greater in their impact as to constitute an
emotional crisis for many, Pinsker among them, and a break in modern
Jewish history? There are two major reasons: their extent, and the
composition of the mobs. Violence was triggered by the assassination
of Tsar Alexander II in March of 1881 (ironically as he was about to
grant a liberal constitution to his country). Within a few months at
least 160 cities and villages were the scenes of such outrages that the
American Ambassador in St. Petersburg, John W. Foster, reported
to the State Department that “the acts which have been committed
are more worthy of the Dark Ages than of the present century.” It
was all the more impossible to believe that these were only lynchings,
carried out by an illiterate rabble, because leading newspapers had
whipped up the frenzy, men of education and position participated in
the attacks, and the government more than tacitly abetted pogromists.

On the morrow of these events Pinsker formally left the Socicty
for the Spread of Culture, declaring that “new remedies, new ways”
would have to be found. He went to central and western Europe to
advocate his newly formed ideas about concentrating the bulk of
Jewry in a national state, but he found no adherents. Adolph Jellinek,
the Chief Rabbi of Vienna and a close friend of his father, told him,
at a meeting in the spring of 1882, that he was in emotional shock
and needed medical attention. Nonetheless Pinsker persisted. Upon
his return to Russia he published his views anonymously in German
in a pamphlet entitled Auto-Emancipation, the bulk of which is re-
printed below. Like Herzl fifteen years later, Pinsker was sufficiently
outside the influence of the traditional emotions centering around the
Holy Land not to argue that a Jewish state necessarily had to be only
in Zion. He regarded it as preferable if Palestine could be secured for
the Jews, but the logic of his argument was that anti-Semitism had
made the status of a minority untenable for the Jew anywhere and
that, in order to save himself, any land suitable for a national establish-
ment would do.

Pinsker’s pamphlet was greeted with vociferous indignation in many
circles. The orthodox regarded the author, who did not remain anony-
mous for very long, as lacking in religion, and the liberals, especially
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those who were outside Russia, attacked him as a traitor to the faith
in the ultimate victory of humanity over prejudice and hatred. To be
sure, some in the west, like the American Jewish poetess, Emma
Lazarus, did greet him with approval, but his natural audience con-
sisted of semi-modemized Russian Jews, ex-partisans of “enlighten-
ment” like Lilienblum, whose nationalism, even in its modem guise,
was nourished by the Bible and prayer book.

The personal prestige of the man and the intellectual impact of
the pamphlet immediately propelled Pinsker to the foreground of the
ferment toward creating a Jewish nationalist organization. Having
been ‘“Zionized” by his adherents, Pinsker became the leader of the
new Hibbat Zion movement and convened its founding conference
in 1884. In the decade that remained until his death in 1891 he was
involved in wrangling with the orthodox within the movement over
his lack of piety and in struggling to keep an organization alive for
which only paltry financial support was forthcoming. Even so, a few
colonies were established in Palestine and the educational impact of
the movement prepared the ground for the later flowering of Zionist
thought and action in eastern Europe.

The primary importance of Pinsker is not in the practical but in the
intellectual realm. Auto-Emancipation is the first great statement of
the torment of the Jew driven to assert his own nationalism because
the wider world had rejected him. The theme was to recur in Theodor
Herzl.

AUTO-EMANCIPATION: AN APPEAL TO
HIS PEOPLE BY A RUSSIAN JEW (1882)

“If I am not for myself, who will be for me? And if not now, when?”
—Hillel

The misery caused by bloody deeds of violence has been followed
by a moment of repose, and baiter and baited can breathe more easily
for a time. Meanwhile the Jewish refugees are being “repatriated”
with the very money that was collected to assist emigration. The Jews
in the West have again learned to endure the cry of “Hep, Hep'* as
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their fathers did in days gone by. The flaming outburst of burning
indignation at the disgrace endured has turned into a rain of ashes
which is gradually covering the glowing soil. Close your eyes and hide
your heads ostrich-fashion as you will; if you do not take advantage
of the fleeting moments of repose, and devise remedies more funda-
mental than those palliatives with which the incompetent have for
centuries vainly tried to relieve our unhappy nation, lasting peace is
impossible for you.

September, 1882

I

THE ETERNAL PROBLEM presented by the Jewish question
stirs men today as it did ages ago. It remains unsolved, like the squar-
ing of the circle, but unlike it, it is still a burning question. This is
due to the fact that it is not merely a problem of theoretic interest,
but one of practical interest, which renews its youth from day to day,
as it were, and presses more and more urgently for a solution.

The essence of the problem, as we see it, lies in the fact that, in the
midst of the nations among whom the Jews reside, they form a dis-
tinctive element which cannot be assimilated, which cannot be read-
ily digested by any nation. Hence the problem is to find means of so
adjusting the relations of this exclusive clement to the whole body of
the nations that there shall never be any further basis for the Jewish
question.

We cannot, of course, think of establishing perfect harmony. Such
harmony has probably never existed, even among other nations. The
millennium in which national differences will disappear, and the
nations will merge into humanity, is still invisible in the distance.
Until it is realized, the desires and ideals of the nations must be
limited to establishing a tolerable modus vivendi.

Long will the world have to await universal peace; but in the
interim the relations of the nations to one another may be adjusted
fairly well by explicit understandings, by arrangements based upon
international law, treaties, and espccially upon a certain equality in
rank and mutually admitted rights, as well as upon mutual regard.

No such equality in rank appears in the intercourse of the nations
with the Jews. In the latter case the basis is lacking for that mutual
regard which is generally regulated and secured by international law
or by treaties. Only when this basis is established, when the equality
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of the Jews with the other nations becomes a fact, can the problem
presented by the Jewish question be considered solved. Unfortunately,
although such equality indeed existed in a long forgotten past, we can
hope to see it restored only in the very remote future, for under present
conditions any dream of the admission of the Jewish people into the
ranks of the other nations seems illusory. It lacks most of those at-
tributes which are the hallmark of a nation. It lacks that character-
istic national life which is inconceivable without a common language,
common customs, and a common land. The Jewish people has no
fatherland of its own, though many motherlands; it has no rallying
point, no center of gravity, no govemnment of its own, no accredited
representatives. It is everywhere a guest, and nowhere at home.

The nations never have to deal with a Jewish nation but always
with mere Jews. The Jews are not a nation because they lack a certain
distinctive national character, possessed by every other nation, a
character which is determined by living together in one country, under
one rule. It was clearly impossible for this national character to be
developed in the Diaspora; the Jews seem rather to have lost all re-
membrance of their former home. Thanks to their ready adaptability,
they have all the more easily acquired the alien traits of the peoples
among whom they have been cast by fate. Moreover, to please their
protectors, they often divested themselves of their traditional indi-
viduality. They acquired, or persuaded themselves that they had ac-
quired, certain cosmopolitan tendencies which could no more appeal
to others than they could bring satisfaction to the Jews themselves.

In seeking to fuse with other peoples, they deliberately renounced,
to a certain extent, their own nationality. Nowhere, however, did they
succeed in obtaining recognition from their neighbors as native-bomn
citizens of equal rank.

The strongest factor, however, operating to prevent the Jews from
striving after an independent national existence is the fact that they
do not feel the need for such an existence. Not only do they feel no
need for it, but they go so far as to deny the reasonableness of such
a need.

In a sick man, the absence of desire for food and drink is a very
serious symptom. It is not always possible to cure him of this ominous
loss of appetite. And even if his appetite can be restored, it is still a
question whether he will be able to digest food, even though he desires
it.

The Jews are in the unhappy condition of such a patient. We must
discuss this most important point with all possible precision. We must
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prove that the misfortunes of the Jews are due, above all, to their
lack of desire for national independence; and that this desire must be
aroused and maintained in them if they do not wish to exist forever
in a disgraceful state—in a word, we must prove that they must be-
come a nation.

This one apparently insignificant fact, that the Jews are not con-
sidered a separate nation by the other nations, is, to a great extent
the hidden cause of their anomalous position and of their endless
misery. The mere fact of belonging to this people is a mark of Cain
on one’s forehead, an indelible stigma which repels non-Jews and is
painful to the Jews themselves. Nevertheless, for all its strangeness,
this phenomenon has deep roots in human nature.

n

AMONG the living nations of the earth the Jews occupy the position
of a nation long since dead. With the loss of their fatherland, the Jews
lost their independence and fell into a state of decay which is incom-
patible with the existence of a whole and vital organism. The state was
crushed by the Roman conquerors and vanished from the world’s view.
But after the Jewish people had yielded up its existence as an actual
state, as a political entity, it could nevertheless not submit to total
destruction—it did not cease to exist as a spiritual nation. Thus, the
world saw in this people the frightening form of one of the dead
walking among the living. This ghostlike apparition of a people with-
out unity or organization, without land or other bond of union, no
longer alive, and yet moving about among the living—this eerie form
scarcely paralleled in history, unlike anything that preceded or fol-
lowed it, could not fail to make a strange and peculiar impression
upon the imagination of the nations. And if the fear of ghosts is
something inborn, and has a certain justification in the psychic life
of humanity, is it any wonder that it asserted itself powerfully at the
sight of this dead and yet living nation?

Fear of the Jewish ghost has been handed down and strengthened
for generations and centuries. It led to a prejudice which, in its turn,
in connection with other forces to be discussed later, paved the way for
Judeophobia.

Along with a number of other subconscious and superstitious ideas,
instincts, and idiosyncrasies, Judeophobia, too, has become rooted and
naturalized among all the peoples of the earth with whom the Jews
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have had intercourse. Judeophobia is a form of demonopathy, with
the distinction that the Jewish ghost has become known to the whole
race of mankind, not merely to certain races, and that it is not disem-
bodied, like other ghosts, but is a being of flesh and blood, and suffers
the most excruciating pain from the wounds inflicted upon it by the
fearful mob who imagine it threatens them.

Judeophobia is a psychic aberration. As a psychic aberration, it is
hereditary; as a disease transmitted for two thousand years, it is incur-
able.

It is the fear of ghosts, the mother of Judeophobia, which has evoked
that abstract—I might call it Platonic—hatred because of which the
whole Jewish nation is held responsible for the real or supposed mis-
deeds of its individual members, is libeled in so many ways, and is
buffeted about so disgracefully.

Friend and foe alike have tried to explain or to justify this hatred of
the Jews by bringing all sorts of charges against them. They are said
to have crucified Jesus, to have drunk blood of Christians, to have
poisoned wells, to have taken usury, to have exploited the peasant, and
so on. These charges—and a thousand and one others of like nature—
against an entire people have been proved groundless. Their falseness
has been demonstrated by the very fact that they had to be trumped
up wholesale in order to quiet the evil conscience of the Jew-baiters, to
justify the condemnation of an entire nation, to demonstrate the
necessity of buming the Jew, or rather the Jewish ghost, at the stake.
He who tries to prove too much proves nothing at all. Though the
Jews may justly be charged with many shortcomings, those shortcom-
ings are, at all events, not such great vices, not such capital crimes, as
to justify the condemnation of the entire people. In individual cases,
indeed, we find these accusations contradicted by the fact that the
Jews get along fairly well in close intercourse with their gentile neigh-
bors. This is the reason that the charges preferred are usually of the
most general character, made up out of whole cloth, based to a certain
extent on a priori reasoning, and true, at most, in individual cases, but
untrue as regards the whole people.

Thus have Judaism and anti-Semitism passed for centuries through
history as inseparable companions. Like the Jewish people, it seems,
the real “Wandering Jew,” anti-Semitism, too, can never die. He must
be blind indeed who will assert that the Jews are not the chosen peo-
ple, the people chosen for universal hatred. No matter how much the
nations are at variance with one another, no matter how diverse in
their instincts and aims, they join hands in their hatred of the Jews; on



186 OUTCRY IN RUSSIA

this one matter all are agreed. The extent and manner in which this
antipathy is shown depends, of course, upon the cultural leve] of each
people. The antipathy as such, however, exists in all places and at 4
times, no matter whether it appears in the form of deeds of violence
as envious jealousy, or under the guise of tolerance and protection. T,
be robbed as a Jew or to require protection as a Jew is equally hum;);.
ating, equally hurtful to the self-respect of the Jews.

Having analyzed Judeophobia as an hereditary form of demonq.
pathy, peculiar to the human race, and having represented apg;.
Semitism as based upon an inherited aberration of the human mingq,
we must draw the important conclusion: the fight against this hatreq,
like any fight against inherited predispositions, can only be in vain.
This view is all the more important because it shows that we should at
last abstain from polemics as a waste of time and energy, for against
superstition even the gods fight vainly. Prejudice or instinctive ill will
can be satisfied by no reasoning, however forceful and clear. These
sinister powers must either be kept within bounds by material coer-
cion, like every other blind natural force, or simply ignored.

I

IN THE PSYCHOLOGY of the peoples, then, we find the basis of
the prejudice against the Jewish nation; but we must also consider
other, no less important factors, which render impossible the fusion or
equalization of the Jews with the other peoples.

No people, generally speaking, has any predilection for foreigners.
This fact has its ethnological basis and cannot be brought as a reproach
against any people. Now, is the Jew subject to this general law only to
the same extent as the other nationalities? Not at alll The aversion
which meets the foreigner in a strange land can be repaid in equal
coin in his home country. The non-Jew pursues his own interest in a
foreign country openly and without giving offence. It is everywhere
considered natural that he should fight for these interests, alone or in
conjunction with others. The foreigner has no need to be, or to seem
to be, a patriot. But as for the Jew, he is not a native in his own home
country, but he is also not a foreigner; he is, in very truth, the stranger
par excellence. He is regarded as neither friend nor foe, but as an alien,
of whom the only thing known is that he has no home. People do not
care to confide in the foreigner, or to trust the Jew. The foreigner
claims hospitality, which he can repay in the same coin in his own
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country. The Jew can make no such return; consequently he can make
po claim to hospitality. He is not a guest, much less a welcome guest.
He is more like a beggar; and what beggar is welcome? He is rather a
refugee; and where is the refugee to whom a refuge may not be re-
fused? The Jews are aliens who can have no representatives because
they have no fatherland. Because they have none, because their home
has no boundaries behind which they can entrench themselves, their
misery also has no bounds. The general law does not apply to the Jews,
as strangers in the true sense of the word. On the other hand, there are
everywhere laws for the Jews, and if the general law is to apply to
them, this fact must first be determined by a special law. Like the
Negroes, like women, and unlike all free peoples, they must be
emancipated. It is all the worse for them if, unlike the Negroes, they
belong to an advanced race, and if, unlike women, they can show not
only women of distinction, but also men, even great men.

Since the Jew is nowhere at home, nowhere regarded as a native, he
remains an alien everywhere. That he himself and his forefathers as
well were born in the country does not alter this fact in the least.
Generally, he is treated as an adopted child whose rights may be ques-
tioned; never is he considered a legitimate child of the fatherland. The
German, proud of his Teutonic character, the Slav, the Celt—not one
of them admits that the Semitic Jew is his equal by birth; and even if
he be ready, as a man of culture, to admit him to all civil rights, he will
never go as far as to forget the Jew in this, his fellow citizen. The legal
emancipation of the Jews is the crowning achievement of our century.
But legal emancipation is not social emancipation, and with the proc-
lamation of the former the Jews are still far from being emancipated
from their exceptional social position.

The emancipation of the Jews naturally finds its justification in the
fact that it will always be considered to have been a postulate of logic,
of law, and of enlightened self-interest. It can never be regarded as a
spontaneous expression of human feeling. Far from owing its origin
to the spontaneous feeling of the peoples, it is never a matter of course;
and it has never yet taken such deep root that discussion of it becomes
unnecessary. In any event, whether emancipation was undertaken
from spontaneous impulse or from conscious motives, it remains a rich
gift, splendid alms, willingly or unwillingly flung to the poor, humble
beggars whom no one, however, cares to shelter, because a homeless,
wandering beggar wins confidence or sympathy from none. The Jew
is not permitted to forget that the daily bread of civil rights must be
given to him. The stigma attached to this people, which forces it into
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an unenviable isolation among the nations, cannot be removed by any
sort of official emancipation, as long as it is the nature of this people
to produce vagrant nomads, as long as it cannot give a satisfactory
account of whence it comes and whither it goes, as long as the Jews
themselves prefer not to speak in Aryan society of their Semitic descent
and prefer not to be reminded of it—as long as they are persecuted,
tolerated, protected, emancipated.

This degrading dependence of the eternally alien Jew upon the
non-Jew is reinforced by another factor, making a fusion of the Jews
with the original inhabitants of a land absolutely impossible. In the
great struggle for existence, civilized peoples readily submit to laws
which help to give this struggle the worthy form of a peaceful com-
petition. Even in this case the peoples usually make a distinction be-
tween the native and the foreigner, the first, of course, always being
given the preference. Now, if this distinction is drawn even against
the foreigner of equal birth, how harshly is it insisted upon with refer-
ence to the eternally alien Jew! How great must be the irritation at the
beggar who dares to cast longing glances upon a land not his own—as
upon a beloved woman guarded by distrustful relatives! And if he
nevertheless prosper and succeed in plucking a flower here and there
from its soil, woe to the ill-fated man! Let him not complain if he
experiences what the Jews in Spain and Russia have experienced.

The Jews, moreover, do not suffer only when they achieve distin-
guished success. Wherever they are congregated in large masses, they
must, by their very numbers, have a certain advantage in competition
with the non-Jewish population, In the westemn provinces of Russia we
behold the Jews herded together, leading a wretched existence in the
most dreadful destitution. Nevertheless, there are unceasing com-
plaints of the exploitation practiced by the Jews.

To sum up what has been said: For the living, the Jew is a dead
man; for the natives, an alien and a vagrant; for property holders, a
beggar; for the poor, an exploiter and a millionaire; for patriots, a man
without a country; for all classes, a hated rival.

v

THIS natural antagonism is the basis of the untold number of recip-
rocal misunderstandings and accusations and reproaches which both
parties rightfully or wrongfully hurl at each other. Thus the Jews, in-
stead of really facing their own situation and adopting a rational line
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of conduct, appeal to etemnal justice and fondly imagine that the ap-
peal will have some effect. On the other hand, the non-Jews, instead of
relying simply upon their superior force and holding fast to their his-
torical and actual standpoint—the standpoint of the stronger—try to
justify their negative attitude by a mass of accusations which, on closer
examination, prove to be baseless or negligible. He, however, who de-
sires to be unbiased, who does not desire to judge and interpret the
affairs of this world according to the principles of an utopian Arcadia,
but would merely ascertain and explain them in order to reach a con-
clusion of practical value, will not make either of the parties seriously
responsible for the antagonism described. To the Jews, however, in
whom we are chiefly interested, he will say: “You are foolish, because
you stand awkwardly by and expect of human nature something which
it has always lacked—humanity. You are contemptible, because you
have no real self-love and no national self-respect.”

National self-respect! Where can we obtain it? It is truly the greatest
misfortune of our race that we do not constitute a nation, that we are
merely Jews. We are a flock scattered over the whole face of the earth,
without a shepherd to protect us and gather us together. Under the
most favorable circumstances we reach the rank of those privileged
goats which, according to Russian custom, are stabled among race
horses. And that is the highest goal of our ambition.

It is true that our loving protectors have always taken good care that
we should never catch our breath and recover our self-respect. As in-
dividual Jews, but not as a Jewish nation, we have carried on for
centuries the hard and unequal struggle for existence. Single-handed
each separate individual had to waste his genius and his energy for a
little oxygen and a morsel of bread, moistened with tears. In this hope-
less struggle we did not succumb. We waged the most glorious of all
partisan struggles with all the peoples of the earth who, with one ac-
cord, desired to exterminate us. But the war we have waged—and God
knows how long we shall continue to wage it—has not been for a
fatherland, but for the wretched existence of millions of “Jew ped-
dlers.”

If all the peoples of the earth were not able to blot out our existence,
they were nevertheless able to destroy in us the feeling of our national
independence. And as for ourselves, we look on with fatalistic indiffer-
ence when in many a land we are refused a recognition which would
not lightly be denied to Zulus. In the dispersion we have maintained
our individual life, and proved our power of resistance, but we have
lost the common bond of our national consciousness. Secking to main-



190  OUTCRY IN RUSSIA

tain our material existence, we were constrained only too often to for-
get our moral dignity. We did not see that on account of tactics un-
worthy of us, which we were forced to adopt, we sank still lower in the
eyes of our opponents, that we were only the more exposed to humiliat.
ing contempt and outlawry, which have finally become our baleful
heritage. In the wide, wide world there was no place for us. We prayed
only for a little place anywhere to lay our weary heads to rest; and so, by
lessening our claims, we gradually lessened our dignity as well, which
was diminished in our own and others’ eyes until it became unrecog-
nizable. We were the ball which the peoples tossed in turn to one
another. The cruel game was equally amusing whether we were caught
or thrown, and was enjoyed all the more, the more elastic and yielding
our national respect became in the hands of the peoples. Under such
circumstances, how could there be any question of national self-
determination, of a free, active development of our national force or
of our native genius?

We may note, in passing, that our enemies, in order to prove our
inferiority, have not failed to make capital of this last trait; there is
some evidence of it, but it is essentially altogether irrelevant. One
would think that men of genius were as plentiful among our opponents
as blackberries in August. The wretches! They reproach the eagle who
once soared to heaven and recognized the Divinity, because he cannot
rise high in the air after his wings have been clipped! But even with
wings clipped we have remained on a level with the great peoples of
civilization. Grant us the happiness of independence, allow us to be
sole masters of our fate, give us a bit of land, grant us only what you
granted the Serbians and Romanians, the advantage of a free national
existence, and then dare to pass a slighting judgment upon us, to
reproach us with a lack of men of genius! At present we still live under
the oppression of the evils you have inflicted upon us. What we lack is
not genius, but self-respect, and the consciousness of human dignity,
of which you have robbed us.

\4

HAPPILY, affairs are now in a somewhat different state. The events
of the last few years in enlightened Germany, in Romania, in Hun-
gary, and especially in Russia have effected what the far bloodier per-
sccutions of the Middle Ages could not effect.2 The national
consciousness, which until then had existed only in the latent state of
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sterile martyrdom, burst forth before our eyes among the masses of the
Russian and Romanian Jews in the form of an irresistible movement
toward Palestine. Though this movement has been poor in practical
results, its existence attests, nevertheless, to the correct instinct of the
people, to whom it became manifest that it needed a home. The
severe tests which the Jews have endured have now produced a re-
action which points to something other than a fatalistic submission to
a punishment inflicted by the hand of God. Even the unenlightened
masses of the Russian Jews have not entirely escaped the influence of
the basic outlook of modem culture. Without renouncing Judaism
and their faith, they revolted most deeply at undeserved ill-treatment,
which could be inflicted with impunity only because the Russian
Government regards the Jews as aliens. And the other European
governments—why should they concern themselves with the citizens
of a state in whose internal affairs they have no right to interfere?

Nowadays, when in a small part of the earth our brethren have
caught their breath and can feel more deeply for the sufferings of their
brothers; nowadays, when a number of other dependent and oppressed
nationalities have been allowed to regain their independence—we,
too, must not sit even one moment longer with folded hands; we must
not admit that we are doomed to play on in the future the hopeless
role of the “Wandering Jew.” This role is truly hopeless; it is enough
to drive one to despair.

If an individual is unfortunate enough to see himself despised and
rejected by society, no one wonders if he commits suicide. But where
is the deadly weapon to give the coup de grdce to all the Jews scattered
over the face of the earth, and what hand would offer itself for the
work? Such destruction is neither possible nor desirable. Conse-
quently, it is our bounden duty to devote all our remaining moral
force to re-establishing ourselves as a living nation, so that we may
finally assume a more fitting and dignified role.

vi

WE ARE no more justified in leaving our national fortune entirely
in the hands of the other peoples than we are in making them re-
sponsible for our national misfortune. The human race, and we as
well, have scarcely traversed the first stage of the practice of perfect
humanitarianism—if that goal is ever to be reached. Therefore we
must abandon the delusive idea that we are fulfilling by our dispersion
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a Providential mission, a mission in which no one believes, an honora-
ble station which we, to speak frankly, would gladly resign, if the
odious epithet “Jew” could only be blotted out of the memory of
man.

We must seek our honor and our salvation not in illusory self-
deceptions, but in the restoration of a national bond of union.
Hitherto the world has not considered us as an enterprise of standing,
and consequently we have enjoyed no decent credit.

If the nationalistic endeavors of the various peoples who have risen
to life before our eyes bore their own justification, can it still be ques-
tioned whether similar aspirations on the part of the Jews would not
be justified? They play a more important part than those peoples in
the life of the civilized nations, and they have deserved more from
humanity; they have a past, a history, a common, unmixed descent,
and an indestructible vigor, an unshakable faith, and an unexampled
history of suffering to show; the peoples have sinned against them
more grievously than against any other nation. Is not that enough to
make them capable and worthy of possessing a fatherland?

The struggle of the Jews for unity and independence as an organ-
ized nation not only possesses the inherent justification that belongs
to the struggle of every oppressed people, but it is also calculated to
attract the sympathy of the people to whom we are rightly or wrongly
obnoxious. This struggle must be entered upon in such a spirit as to
exert an irrcsistible pressure upon the international politics of the pres-
ent, and the future will assuredly bear witness to its results.

At the very outset we must be prepared for a great outcry. The first
stirrings of this struggle will doubtless be ascribed by most of the Jews,
who have, with reason, become timorous and skeptical, to the uncon-
scious convulsions of an organism dangerously ill; and certainly the
attainment and realization of the object of such endeavors will be
fraught with the greatest difhiculties, will perhaps be possible only after
superhuman efforts. But consider that the Jews have no other way out
of their desperate position, and that it would be cowardly not to takc
that way merely because it offers only slim chances of success. “Faint
heart never won fair lJady”—and, indced, what have we to lose? At the
worst, we shall continue to be in the future what we have becn in the
past, what we are too cowardly to resolve that we will be no longcr:
eternally despised Jews.
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WE HAVE LATELY had very bitter experiences in Russia. That
country has too many and too few of us; too many in the southwestern
provinces, in which the Jews are allowed to reside, and too few in all
the others, in which they are forbidden to reside. If the Russian
Government, and the Russian people as well, realized that an equal
distribution of the Jewish population would accrue only to the benefit
of the entire country, the persecutions which we have suffered would
probably not have taken place. But, alas, Russia cannot and will not
realize this. That is not our fault, and it is also not a result of the low
cultural status of the Russian people; we have found our bitterest op-
ponents, indecd, in a large part of the press, which ought to be intel-
ligent. The unfortunate situation of the Russian Jews is due, rather,
purely and simply to the operation of those general forces based on
human nature which we have discussed above. Accordingly, as it is not
to be our task to improve the human race, we must sce what we, our-
selves, have to do undcr the circumstances.

Since conditions are and must remain such as we have described
them, we shall forever continue to be what we have been and are,
parasites, who are a burden to the rest of the population, and can ncver
secure their favor. The fact that, as it seems, we can mix with the
nations only in the smallest proportions, presents a further obstacle to
the establishment of amicable rclations. Thereforc, we must see to it
that the surplus of Jews, the unassimilable residue, is removed and
provided for elsewhere. This duty can be incumbent upon no one but
ourselves. If the Jews could be equally distributed among all the peo-
ples of the earth, perhaps there would be no Jewish question. But this
is not possible. Nay, more, there can be no doubt that even the most
civilized states would emphatically decline an immigration of the Jews
en masse.

We say this with a heavy heart; but we must admit the truth. And
such an admission is all the more important, because a correct estimate
of our situation is an indispensable precondition to finding the correct
means of improving our position.

Moreover, it would be very unfortunate if we were not willing to
profit by those results of our experience which have practical value.
The most important of these results is the constantly growing convic-
tion that we are nowhere at home, and that we finally must have a
home, if not a country of our own.
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Another result of our experience is the recognition that the lament-
able outcome of the emigration from Russia and Romania is ascribable
solely to the momentous fact that we were taken by it unawares; we
had made no provision for the principal needs, a refuge and a system-
atic organization of the emigration. When thousands were seeking new
homes we forgot to provide for that which no villager forgets when he
desires to move—the small matter, forsooth, of a new and suitable
dwelling.

If we would have a secure home, so that we may give up our endless
life of wandering and rehabilitate our nation in our own eyes and in
the eyes of the world, we must above all, not dream of restoring ancient
Judaea. We must not attach ourselves to the place where our political
life was once violently interrupted and destroyed. The goal of our
present endeavors must be not the “Holy Land,” but a land of our
own. We need nothing but a large piece of land for our poor brothers;
a piece of land which shall remain our property, from which no foreign
master can expel us. Thither we shall take with us the most sacred
possessions which we have saved from the shipwreck of our former
fatherland, the God-idea and the Bible. It is only these which have
made our old fatherland the Holy Land, and not Jerusalem of the
Jordan. Perhaps the Holy Land will again become ours. If so, all the
better, but first of all, we must determine—and this is the crucial point
—what country is accessible to us, and at the same time adapted to
ofter the Jews of all lands who must leave their homes a secure and
unquestioned refuge which is capable of being made productive.

v

IN THE LIFE of peoples, as in the life of individuals, there are im-
portant moments which do not often recur, and which, depending on
whether they are utilized or not utilized, exercise a decisive influence
upon the future of the people as upon that of the individual, whether
for weal or for woe. We are now passing through such a moment. The
consciousness of the people is awake. The great ideas of the eighteenth
and nineteenth centuries have not passed by our people without leav-
ing a trace. We feel not only as Jews; we feel as men. As men, we, too,
wish to live like other men and be a nation like the others. And if we
seriously desire that, we must first of all throw off the old yoke of
oppression and rise manfully to our full height. We must first of all
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desireto help ourselves. . . .Only then will the help of others, as well,
be sure to come.

Moreover the time in which we live is particularly suitable for deci-
sive action not merely because of our own inner experience, not merely
in consequence of our newly aroused self-consciousness. The general
history of the present day seems called to be our ally. In a few decades
we have seen rising into new life nations which at an earlier time
would not have dared to dream of a resurrection. The dawn already
appears amid the darkness of traditional statesmanship. The govern-
ments are already inclining their ears—first, to be sure, in those cases
in which they cannot do otherwise—to the ever louder voices of na-
tional selfconsciousness. It is true that those happy ones who attained
their national independence were not Jews. They lived upon their
own soil and spoke one language, and thereby they certainly had the
advantage over us.

But what if our position is more difficult? That is all the more reason
why we should strain every energy to the task of ending our national
misery in honorable fashion. We must go to work resolved and rcady
for sacrifice, and God will help us. We were always ready for sacrifice,
and we did not lack resolution to hold our banner fast, even if not to
hold it high. But we sailed the surging ocean of universal history
without a compass, and such a compass must be invented. Far off, very
far off, is the haven for which our soul longs. As yet we do not even
know where it is, whether in the East or the West. For a pcople
wandering for thousands of years, however, no way, no matter how
distant, can be too long.

X

WE PROBABLY LACK a leader of the genius of Moses—history
does not grant a people such guides repeatedly. But a clear recognition
of what we need most, a recognition of the absolute necessity of a
home of our own, would arouse among us a number of energetic,
honorable, and distinguished friends of the people, who would under-
take the leadership, and would, perhaps, be no less able than that one
man to deliver us from disgrace and persecution.

What should we do first of all and how should we make a beginning?
We believe that a nucleus for this beginning already exists; it consists
in the societies already in being. It is incumbent upon them, they are
called and in duty bound, to lay the foundation of that lighthouse to
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which our eyes will tumn, If they are to be equal to their new task, these
societies must, of course, be completely transformed. They must con-
voke a national congress, of which they are to form the center. If they
decline this function, however, and if they think that they may not
overstep the boundaries of their previous activity, they must at least
form some of their numbers into a national institute, let us say a
directorate, which will crystallize that unity which we lack, without
which the success of our endeavors is unthinkable. As a representative
of our national interest this institute must comprise the leaders of our
people, and it must energetically take in hand the direction of our
general, national affairs. Our greatest and best forces—men of finance,
of science, and of affairs, statesmen and publicists—must join hands
with one accord in steering toward the common destination. This in-
stitute would aim chiefly and especially at creating a secure and invio-
lable home for the surplus of those Jews who live as proletarians in the
various countries and are a burden to the native citizens.

There can, of course, be no question whatever of a united emigra-
tion of the entire people. The comparatively small number of Jews in
the Occident, who constitute an insignificant percentage of the popu-
lation, and for this reason, perhaps, are better situated and even to a
certain extent naturalized, may in the future remain where they are.
The wealthy may also remain even where the Jews are not readily
tolerated. But, as we have said before, there is a certain point of satura-
tion, beyond which their numbers may not increase, if the Jews are not
to be exposed to the dangers of persecution as in Russia, Romania,
Morocco, and elsewhere. It is this surplus which, a burden to itsclf
and to others, conjures up the evil fate of the entire people. It is now
high time to create a refuge for this surplus. We must occupy ourselves
with the foundation of such a lasting refuge, not with the purposeless
collection of donations for pilgrims or fugitives who forsake, in their
consternation, an inhospitable home, to perish in the abyss of a strange
and unknown land.

It is to be hoped that we have now passed that stage in which the
Jews of the Middle Ages wretchedly vegetated. Those among our peo-
ple who are educated in modern culture esteem their dignity no lcss
highly than our oppressors do theirs. But we shall not be able success-
fully to defend this dignity until we stand upon our own feet. Only
when an asylum is found for our poor people, for the fugitives whom
our historic and predestined fate will always create for us, shall we ris¢
in the opinion of the peoples. We shall forthwith cease to be surprised
by such tragic happenings as those in the last few years, happenings



PINSKER: Auto-Emancipation 197

which promise, alas, to be repeated more than once not only in Russia
but also in other countries. We must labor actively to complete the
great work of self-liberation. We must use all means which human
intellect and human experience have devised, in order that the sacred
work of national regeneration may not be left to blind chance.

X

THE L AND which we are about to purchase must be productive and
well located and of an area sufficient to allow the settlement of several
millions. The land, as national property, must be inalienable. Its selec-
tion is, of course, of the first and highest importance, and must not be
left to offhand decision or to certain preconceived sympathies of in-
dividuals, as has, alas, happened lately. This land must be uniform and
continuous in extent, for it lies in the very nature of our problem that
we must possess as a counterpoise to our dispersion one single refuge,
since a number of refuges would merely recreate again the features of
our old dispersion. Therefore, the selection of a national and perma-
nent land, meeting all requirements, must be made with all care, and
confided to one single national institute, to a commission of experts
selected from our directorate. Only such a supreme tribunal will be
able, after thorough and comprehensive investigation, to render an
opinion and decide upon which of the two hemispheres and upon
which territory in them our final choice should fall.

Only then, and not before, should the directorate, together with an
associated body of capitalists, as founders of a stock company to be
organized subsequently, purchase a piece of land which several million
Jews could settle in the course of time. This piece of land might form
a small territory in North America, or a sovereign pashalik in Asiatic
Turkey recognized by the Porte and the other Powers as neutral. It
would certainly be an important duty of the directorate to secure the
assent of the Porte, and probably of the other European cabinets, to
this plan.

Of course, the establishment of a Jewish refuge cannot come about
without the support of the governments. In order to attain such sup-
port and to insure the perpetual existence of a refuge, the creators of
our national regeneration will have to proceed with patience and care.
What we seek is at bottom neither new nor dangerous to anyone. In-
stead of the many refuges which we have always been accustomed to
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seek, we would fain have one single refuge, the existence of which,
however, would have to be politically assured.

Let “Now or never!” be our watchword. Woe to our descendants,
woe to the memory of our Jewish contemporaries, if we let this mq.
ment pass byl

SUMMARY

THE JEWS are not a living nation; they are everywhere aliens; there-
fore they are despised.

The civil and political emancipation of the Jews is not sufficient to
raise them in the estimation of the peoples.

The proper and the only remedy would be the creation of a Jewish
nationality, of a people living upon its own soil, the auto-emancipation
of the Jews; their emancipation as a nation among nations by the
acquisition of a home of their own.

We should not persuade ourselves that humanity and enlighten-
ment will ever be radical remedies for the malady of our people.

The lack of national sclf-respect and self-confidence, of political in-
itiative and of unity, are the enemies of our national renaissance.

In order that we may not be constrained to wander from one exile
to another, we must have an extensive and productive place of refuge,
a gathering place which is our own.

The present moment is more favorable than any other for realizing
the plan here unfolded.

The international Jewish question must receive a national solution.
Of course, our national regeneration can only proceed slowly. \We
must take the first step. Our descendants must follow us with a meas-
ured and unhurried pace.

A way must be opened for the national regeneration of the Jews by
a congress of Jewish notables.

No sacrifice would be too great in order to reach the goal which will
assure our people’s future, everywhere endangered.

The financial accomplishment of the undertaking can, in the nature
of the situation, encounter no insuperable difficulties.

Help yourselves, and God will help you!



Part 3
Head]ong into the World Arena—
Theodor Herzl Appears



THEODOR HERZL 1860-1904



THEODOR HERZL was bom on May 2, 1860 in Budapest, Hun-
gary, as the only son of a rich merchant. His mother, who adored him
and remained, until his death, the dominant influence on his personal
life, raised him to dream of himself as meant for great things. In the
milieu of his birth such ambitions implied a career devoted neither to
Jewish nor even to Hungarian interests. German was the dominant
culture of the Austro-Hungarian empire and of central Europe as a
whole, and the young Herzl, a voracious reader and adolescent poet,
was soon hoping for a literary career in that language.

Herzl received his preliminary education in a technical school and
high school in Budapest. When he was eighteen the family moved to
Vienna, after his sister had died of typhoid, and he enrolled in the law
faculty of the university. After gaining his doctorate in 1884, Herzl prac-
ticed for a year as a minor civil servant but soon gave up the law for
good to devote himself entirely to writing. With relative ease he won
regard as a feuilletonist (i.e., as familiar essayist, the favorite form of
central European journalism) and as a writer of light, fashionable
plays. In 1892 he was appointed to the staff of the Neue Freie Presse,
the most important Viennese newspaper, and later that year Herzl was
sent to Paris as its resident correspondent.

Herzl’s pre-Zionist writings were marked by a tone of brittle irony,
even by cynicism. The productions of these early years contained
scarcely a dozen lines of passing references to Jews. On the surface of
his consciousness Herzl held the conventional view of the westernized
Jewish intellectual in the late nineteenth century, that progress was on
the march for all mankind and that complete assimilation was both
desirable and inevitable. Nonetheless the emotional explosion that was
soon to take place in his life and result in his Zionism had its roots in
his earlier life and experience. His early Jewish education had indced
been skimpy, but his grandfather, Simon Loeb, a friend and congre-
gant of Alkalai, had lived on to come to Budapest for his bar-mitzvah.
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While still at the university he had encountered anti-Semitism in its
new theoretical forms as racism in the writings of Eugen Diihring;
more personally, he had withdrawn from his fratemity because it had
taken part in a Wagner memorial meeting which had been trans-
formed into an anti-Semitic demonstration. When he arrived in Paris
anti-Semitism confronted him again, as a rising phenomenon of
French life. Edouard Drumont, the author of La France Juive, the
most notorious and successful of French anti-Jewish “classics,” had
just founded a ncwspaper and was attracting a noisy, though not yct
influential, circle of supporters. Herzl wrote a long account for his
paper and suggested in his analytic comments that hatred of the Jew
was being used universally as a lightning rod to draw the revolutionary
ire of the masses away from the real woes of society.

The Jewish problem was now in the forefront of his attention. The
result of two years of pondering and intellectual and emotional zig-
zagging was a play, The New Ghetto. Its hero, Dr. Jacob Samuel, is
Herzl himself. Samuel dies in a duel, crying out that he wants to gct
out, “out of the ghetto,” but in the course of the play Herzl had made
the point unmistakably that even the most assimilated of Jews are in
an invisible ghetto in a gentile world. He still believed in the possibility
of better understanding in the future between Jews and Christians,
but these hopes were ended for him by the Dreyfus affair.

In 1894 Alfred Dreyfus, a Jewish captain on duty with the French
General Staft, was accused of spying for Germany. It was Herzl's duty
as correspondent to provide his paper in Vienna with an account of
the trial of Dreyfus and its effect on the public life of France. He was
present at the Ecole Militaire at the famous dramatic scene when
Dreyfus was stripped of his epaulets and drummed out the gate in
disgrace. For Herzl this moment was a hammer blow, and the howling
of the mob outside the gates of the parade ground, shouting “a bas
les Juifs,” transformed him into the Zionist that he was to be.

In the early days of May 1895 Herzl requested an interview with
Baron Maurice de Hirsch, the founder of Jewish colonization in
Argentina, to interest him in his ideas of a Jewish national state. He
followed up that interview by sending de Hirsch a long letter on June
3, 1895, which is the first written statement of his views. Baron de
Hirsch was not receptive and Herzl was soon hoping that perhaps the
Rothschilds would listen to him. In five days of feverish writing he
pourcd into his diary a sixty-five page pamphlet—in effect an outline
of his Jewish State—which he entitled Address to the Rothschilds.
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There he wrote: “I have the solution to the Jewish question. I know
it sounds mad; and at the beginning I shall be called mad more than
once—until the truth of what I am saying is recognized in all its shatter-
ing force.” Finally, after much reworking and some difficulty in finding
a publisher, his Jewish State appeared in February 18g6.

The last eight years of Herzl's life, even though he had to continue
to work as literary editor of the Neue Freie Presse in order to support
his family, were spent in feverish, superhuman Zionist activity. He
founded Die Welt, a weekly organ for the Zionist movement, even
before the first Zionist Congress convened in the summer of 1897, and
called it proudly a Judenblatt, a Jew's sheet, the very term of derision
that was being used by anti-Semites against a number of liberal Euro-
pean newspapers that were owned by Jews (be it added, by highly
assimilated Jews, most of whom would mention Herzl in their papers
only to call him a madman and an adventurer). In August 1897 more
than two hundred delegates from all over the Jewish world answered
his call to come to Basel, Switzerland, to found the World Zionist
Organization. Here its purpose was proclaimed: “Zionism seeks to se-
cure for the Jewish people a publicly recognized, legally secured, home
in Palestine.” At succeeding Congresses, of which there were six in
Herzl's lifetime, all of the essential institutions and organizational
forms of the movement, as they exist to this day, were fashioned.

For Herzl, the most important aspect of his work was in diplomacy
—among others he negotiated with the Sultan of Turkey, Kaiser Wil-
helm, the King of Italy and Pope Pius X—but, ironically, his one
great success in the international arena almost wrecked the Zionist
movement. In 1903 the British government offered him a large tract
of land in Uganda, East Africa, for a Jewish self-governing settlement.
Herzl proposed to the Congress of that year, the last one that he was
to attend, that the offer be accepted, not as a substitute for Zion, but as
a “temporary haven” (which seemed all the more urgently needed at
the moment because this was also the year of a brutal pogrom in
Kishinev, Russia). His authority won a bare victory for a vote to in-
vestigate Uganda, but the Zionists of Russia, led by the young Chaim
Weizmann, among others, lined up against him. There were no prac-
tical results from this offer because it was withdrawn in a year or so by
the British Government. The scenes of high drama which attended the
discussion are, however, of crucial importance in the history of Zion-
ism, for the seal was unalterably set on its devotion to a territorial state
in Zion, and only in Zion.
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Worn out by his exertions Herzl died not far from Vienna on July 3
19o4. Forty-five years later, on August 17, 1949, an airplane ﬂ\mg the
blue-white flag of the new state of Israel brought his remains to the
country of which he was the principal architect.

FIRST ENTRY IN HIS DIARY (1895)

Shavuot,! 1895

I HAVE BEEN OCCUPIED for some time past with a work
which is of immeasurable greatness. I cannot tell today whether I shall
bring it to a close. It has the appearance of a gigantic dream. But for
days and weeks it has filled me, saturated even my subconsciousness;
it accompanies me wherever I go, broods above my ordinary daily con-
verse, looks over my shoulder and at my petty, comical journalistic
work, disturbs me, and intoxicates me.

What it will lead to it is impossible to surmise as yet. But my ex-
perience tells me that it is something marvelous, even as a dream, and
that I should write it down—if not as a memorial for mankind, then
for my own delight or meditation in later years. And perhaps for some-
thing between both these possibilities: for the enrichment of litcra-
ture. If the romance does not become a fact, at Icast the fact can
become a romance. Title: The Promised Land!

THE JEWISH STATE (1896)

PREFACE

THE 1DEA which I have developed in this pamphlet is an ancient
one: It is the restoration of the Jewish State.

The world resounds with clamor against the Jews, and this has
vived the dormant idca.
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I claim no new discoveries; let this be noted at once and throughout
my discussion. I have discovered neither the Jewish situation as it has
crystallized in history, nor the means to remedy it. The materials for
the structure I here sketch exist in reality, they are quite tangible; this
anyone can establish to his own satisfaction. Hence, if this attempt to
resolve the Jewish question is to be described by a single word, let it
be labeled not a “fantasy,” but at most a “construction.”

I must first of all defend my sketch from being treated as “Utopian.”
To do this is simply to protect superficial critics from committing a
foolish error. Though, indeed, it would be no disgrace to have written
an idealist Utopia. And very likely I could also assure myself easier
literary success while avoiding all responsibility, if I were to offer this
plan in the form of romantic fiction to a public that seeks to be enter-
tained. But this is no amiable Utopia such as have been projected in
abundance before and since Sir Thomas More. And it seems to me
that the situation of the Jews in various lands is grave enough to make
quite superfluous any attention-getting tricks.

An interesting book, Freiland, by Dr. Theodor Hertzka,2 which
appeared a few years ago, may serve to illustrate the distinction I draw
between my construction and a Utopia. His is the ingenious inven-
tion of a modem mind thoroughly schooled in the principles of
political economy; it is as remote from actuality as the equatorial
mountain on which his dream state lies. “Freiland” is a complicated
mechanism with numerous cogs and wheels that even seem to mesh
well; but I have no reason whatever to believe that they can be set in
motion. Even if I were to see “Freiland societies” come into being, I
should regard the whole thing as a joke.

The present scheme, on the other hand, involves the use of a motive
force which exists in reality. In view of my own limitations, I shall do
no more than suggest what cogs and wheels constitute the machinery
I propose, trusting that better mechanics than myself will be found to
carry the work out.

The decisive factor is our propelling force. And what is that force?
The plight of the Jews.

Who would dare to deny that this exists? We shall discuss it fully in
the chapter on the causes of anti-Semitism.

Now everyone knows how steam is generated by boiling water in
a kettle, but such steam only rattles the lid. The current Zionist proj-
ts and other associations to check anti-Semitism are teakettle
Phenomena of this kind. But I say that this force, if properly harnessed,
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is powerful enough to propel a large engine and to move passengers
and goods, let the engine have whatever form it may.

I am profoundly convinced that I am right, though I doubt whether
I shall live to see myself proved so. Those who today inaugurate this
movement are unlikely to live to see its glorious culmination. But the
very inauguration is enough to inspire in them a high pride and the
joy of an inner liberation of their existence.

To avoid all suspicion of Utopianism, I shall also be very sparing of
picturesque details in my cxposition. I expect, in any case, that un-
thinking scoffers will caricature my sketch in an attempt to vitiate the
whole idea. A Jew, of excellent judgment in other respects, to whom I
explained my plan, remarked that “It is the hallmark of Utopias to
present facets of the future as facts in present reality.” This is a mis-
take. Every finance minister bases his budget estimates on future
figures, and not only on projections of the actual average returns of
previous years, or on previous revenues in other states, but sometimes
on figures for which there is no precedent whatever; as, for example, in
instituting a new tax. Anyone who has examined a budget knows that
this is so, But is such a financial draft considered Utopian, even when
we know that the estimates will never be rigidly adhered to?

But I expect far more of my readers. I ask the cultivated men whom
I address to set aside many preconceptions. I shall even go so far as to
ask those Jews who have most earnestly tried to solve the Jewish ques-
tion to look upon their previous attempts as mistaken and impracti-
cable.

There is one danger I must guard against in the presentation of my
idea. If I am restrained in describing all these things that lie in the
future, I may appear to be doubting the possibility of their ever being
realized. If, on the other hand, I speak of them quite unrescrvedly
as realized, I may appear to be building castles in the air.

I therefore state, clearly and emphatically, that I believe in the
achievement of the idea, though I do not profess to have discovcred
the shape it may ultimately take. The world needs the Jewish State;
therefore it will arise.

The plan would seem mad enough if a single individual were to
undertake it; but if many Jews simultaneously agrce on it, it is cntircly
reasonable, and its achievement presents no difficulties worth mcm
tioning. The idca depends only on the number of its adherents. Per
haps our ambitious young men, to whom every road of advancement
is now closed, and for whom the Jewish State throws open a bright
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prospect of freedom, happiness, and honor—perhaps they will see to it
that this idea is spread.

I feel that with the publication of this pamphlet my own task is
done. I shall not again take up my pen unless the attacks of serious
opponents force me to do so, or it becomes necessary to meet objec-
tions and errors not already dealt with,

Is what I am saying not yet true? Am I ahead of time? Are the
sufferings of the Jews not yet acute enough? We shall see.

It depends on the Jews themselves whether this political document
remains for the present a political romance. If this generation is too
dull to understand it rightly, a future, finer, more advanced genera-
tion will arise to comprehend it. The Jews who will try it shall achieve
their State; and they will deserve it.

CHAPTER 1. INTRODUCTION

THE UNDERSTANDING of economics among men actively en-
gaged in business is often astonishingly slight. This seems to be the
only explanation for the fact that even Jews faithfully parrot the catch-
word of the anti-Semites: “We live off ‘Host-nations’; and if we had no
‘Host-nation’ to sustain us we should starve to death.” This is one
case in point of the undermining of our self-respect through unjust
accusations. But how does this theory of “Host-nations” stand up in
the light of reality? Where it does not rest on narrow physiocratic
views, it reflects the childish error which assumes that there is a fixed
quantity of values in continuous circulation. But it is not necessary to
be Rip van Winkle, and wake from long slumber, in order to realize
that the world is considerably altered by the continuous production of
new values. The technical progress achieved in our own wonderful
ena enables even the dullest of minds with the dimmest of vision to
note the appearance of new commodities all around him. The spirit of
enterprise has created them.

Without enterprise, labor remains static, unaltering; typical of it is
the labor of the farmer, who stands now precisely where his forebears
8tood a thousand years ago. All our material welfare has been brought
about by men of enterprise. I feel almost ashamed of writing down so
tite a remark. Even if we were a nation of entrepreneurs—such as
absurdly exaggerated accounts make us out to be—we would require
N0 “Host-nation.” We are not dependent upon the circulation of old
Values; we produce new ones.
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We now possess slave labor of unexampled productivity, whose ap-
pearance in civilization has proved fatal competition to handicrafts;
these slaves are our machines. It is true that we need workmen to set
our machinery in motion; but for this the Jews have manpower enough,
too much, in fact. Only those who are ignorant of the condition of
Jews in many countries of eastern Europe would dare assert that Jews
are unfit or unwilling to perform manual labor.

But in this pamphlet I will offer no defense of the Jews. It would
be useless. Everything that reason and everything that sentiment can
possibly say in their defense already has been said. Obviously, argu-
ments fit to appeal to reason and sentiment are not enough; one’s
audience must first of all be able to understand or one is only preach-
ing in a vacuum. But if the audience is already so far advanced, then
the sermon itself is superfluous. I believe that man is steadily advancing
to a higher ethical level; but I see this ascent to be fearfully-slow.
Should we wait for the average man to become as generously minded
as was Lessing when he wrote Nathan the Wise,® we would have to
wait beyond our own lifetime, beyond the lifetimes of our children,
of our grandchildren, and of our great-grandchildren. But destiny
favors us in a different respect.

The technical achievements of our century have brought about a
remarkable renaissance; but we have not yet seen this fabulous advance
applied for the benefit of humanity. Distance has ceased to be an
obstacle, yet we complain of the problem of congestion. Our great
steamships carry us swiftly and surely over hitherto uncharted seas.
Our railways carry us safely into a mountain world hitherto cautiously
scaled on foot. Events occurring in countries undiscovered when
Europe first confined Jews in ghettos are known to us in a matter of
an hour. That is why the plight of the Jews is an anachronism—not
because over a hundred years ago there was a period of enlightenment
which in reality affected only the most elevated spirits.

To my mind, the clectric light was certainly not invented so that
the drawing rooms of a few snobs might be illuminated, but rather
to enable us to solve some of the problems of humanity by its light.
One of these problems, and not the least of them, is the Jewish
question. In solving it we are working not only for ourselves, but also
for many other downtrodden and oppressed beings.

The Jewish question still exists. It would be foolish to deny it. It is 2
misplaced piece of medievalism which civilized nations do not even
yet scem able to shake off, try as they will. They proved they had this
high-mindcd desire when they emancipated us. The Jewish questio?
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persists wherever Jews live in appreciable numbers. Wherever it does
not exist, it is brought in together with Jewish immigrants. We are
naturally drawn into those places where we are not persecuted, and
our appearance there gives rise to persecution. This is the case, and
will inevitably be so, everywhere, even in highly civilized countries—
see, for instance, France—so long as the Jewish question is not solved
on the political level. The unfortunate Jews are now carrying the seeds
of anti-Semitism into England; they have already introduced it into
America.

Anti-Semitism is a highly complex movement, which I think I under-
stand. I approach this movement as a Jew, yet without fear or hatred.
I believe that I can see in it the elements of cruel sport, of common
commercial rivalry, of inherited prejudice, of religious intolerance—but
also of a supposed need for self-defense. I consider the Jewish question
neither a social nor a religious one, even though it sometimes takes
these and other forms. It is a national question, and to solve it we
must first of all establish it as an international political problem to be
discussed and settled by the civilized nations of the world in council.

We are a people—one people.

We have sincerely tried everywhere to merge with the national
communities in which we live, seeking only to preserve the faith of
our fathers. It is not permitted us. In vain are we loyal patriots, some-
times superloyal; in vain do we make the same sacrifices of life and
property as our fellow citizens; in vain do we strive to enhance the
fame of our native lands in the arts and sciences, or her wealth by
trade and commerce. In our native lands where we have lived for
centuries we are still decried as aliens, often by men whose ancestors
had not yet come at a time when Jewish sighs had long been heard
in the country. The majority decide who the “alien” is; this, and all
else in the relations between peoples, is a matter of power. I do not
surrender any part of our prescriptive right when I make this state-
ment merely in my own name, as an individual. In the world as it
now is and will probably remain, for an indefinite period, might takes
precedence over right. It is without avail, therefore, for us to be loyal
patriots, as were the Huguenots, who were forced to emigrate. If we
were left in peace . . .

But I think we shall not be left in peace.

Oppression and persecution cannot exterminate us. No nation on
€arth has endured such struggles and sufferings as we have. Jew-baiting

s merely winnowed out our weaklings; the strong among us defiantly
Tetum to their own whenever persecution breaks out. This was most
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clearly apparent in the period immediately following the emancipation
of the Jews. Those Jews who rose highest intellectually and materially
entirely lost the sense of unity with their people. Wherever we remain
politically secure for any length of time, we assimilate. I think this is
not praiseworthy. Hence, the statesman who would wish to see a
Jewish strain added to his nation must see to it that we continue
politically secure. But even a Bismarck could never achieve that.

For old prejudices against us are still deeply ingrained in the folk
ethos. He who would have proof of this need only listen to the people
where they speak candidly and artlessly: folk wisdom and folklore
both are anti-Semitic. The people is everywhere a great child, which
can be readily educated; but even in the most favorable circumstances
its education would be such a long-drawn-out process that we could
far sooner, as already mentioned, help ourselves by other means.

Assimilation, by which I understand not only external conformity
in dress, habits, customs, and speech, but also identity of attitude and
deportment—assimilation of Jews could be achieved only by inter-
marriage. But the need for intermarriage would have to be felt by
the majority; mere legislative sanction would never suffice.

The Hungarian liberals, who have just legalized intermarriage, have
placed themselves in a thoroughly false position. 1ue doctrinaire
character of this legislation is well illustrated by one of the earliest
cases: it was a baptized Jew who married a Jewess. At the same time
the conflict which arose in the course of enacting the new form of
marriage has aggravated the difference between Jews and Christians
in Hungary, thus hindering rather than furthering the amalgamation
of the races.

Those who really wish to see the Jews disappear through interbreed-
ing can hope to see it come about in one way only. The Jews must
first rise so far in the economic scale that old social prejudices against
them would be overcome. How this might happen is shown by the
example of the aristocracy, with whom the highest proportion of inter-
marriage occurs. The old nobility has itself refurbished with Jewish
money, and in the process Jewish families are absorbed. But what form
would this process take in the middle classes, where (the Jews being a
bourgeois people) the Jewish question is mainly centered? The pre-
requisite growth in economic power might here be resented as eco-
nomic domination, something which is already falsely attributed to the
Jews. And if the power the Jews now possess evokes rage and indigna-
tion among the anti-Semites, to what outbursts would a further in-
crease lead? The first step toward absorption cannot be taken, becausé



HERzZL: The Jewish State 211

this step would mean the subjection of the majority to a recently
despised minority, which, however, would possess neither military nor
administrative authority of its own. I, thercfore, hold the absorption
of Jews by means of their prosperity to be unlikely. In countries which
now are anti-Semitic my view will be seconded. In others, where Jews
are for the moment secure, it will probably be passionately challenged
by my coreligionists. They will not believe me until they are again
visited by Jew-baiting; and the longer anti-Semitism lies dormant, the
more violently will it erupt. The infiltration of immigrating Jews at-
tracted to a land by apparent security, and the rising class status of
native Jews, combine powerfully to bring about a revolution. Nothing
could be plainer than this rational conclusion.

Yet, because I have drawn this conclusion with complete indiffer-
ence to everything but the truth, I shall probably be opposed and
rejected by Jews who are in comfortable circumstances. Insofar as
private interests alone are held by their anxious or timid possessors to
be threatened, they may safely be ignored, for the concemns of the poor
and oppressed are of greater importance than theirs. But I wish from
the very beginning to deal with any mistaken ideas that might arise: in
this case, the fear that if the present plan is realized, it could in any
way damage property and interests now held by Jews. I will, therefore,
thoroughly explain everything connected with property rights. If, on
the other hand, my plan never becomes anything more than literature,
things will mercly remain as they are.

A more serious objection would be that I am giving aid and com-
fort to the anti-Semites when I say we are a pcople—one people. Or
that I am hindering the assimilation of Jews where there are hopes of
achieving it, and endangering it where it is already an accomplished
fact, insofar as it is possible for a solitary writer to hinder or endanger
anything.

This objection will be brought forward especially in France. It will
probably also be made in other countries, but I shall first answer only
the French Jews, who afford the most striking example of my point.

However much I may esteem personality—powerful individual per-
sonality in statesmen, inventors, artists, philosophers, or leaders, as well
as the collective personality of a historic group of human beings, which
we designate “nation”—however much I may esteem personality, I do
not mourn its decline. Whoever can, will, and must perish, let him
Perish. But the distinctive nationality of the Jews neither can, will, nor
must perish. It cannot, because external encmies consolidate it. It
does not wish to; this it has proved through two millennia of appall-
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ing suffering. It need not; that, as a descendant of countless Jews who
refused to despair, I am trying once more to prove in this pamphlet.
Whole branches of Jewry may wither and fall away. The tree lives on.

Hence, if any or all of French Jewry protest against this scheme,
because they are already ‘“assimilated,” my answer is simple: The
whole thing docs not concern them at all. They are Israclitic French-
men? Splendid! This is a private affair for Jews alone.

However, the movement for the creation of the State which I here
propose would harm Israelitic Frenchmen no more than it would harm
those who have “assimilated” in other countrics. It would, rather, be
distinctly to their advantage. For they would no longer be disturbed
in their “chromatic function,” as Darwin puts it, but would be able
to assimilate in peace, because present-day anti-Semitism would have
been stopped for all time. For it would certainly be believed that they
are assimilated to the very depths of their being if they remained in
their old homes, even after the new Jewish State, with its superior
institutions, had become a reality.

The departure of the dedicated Jews would be even more to the
advantage of the “assimilated” than of the Christian citizens; for they
would be freed of the disquieting, unpredictable, and inescapable com-
petition of a Jewish proletariat driven by poverty and iolitical pres-
sure from place to place, from land to land. This driftin 7 proletariat
would become stabilized. Certain Christians today—whom we call
anti-Semitcs—feel free to offer determined resistance to the immigra-
tion of foreign Jews. Jewish citizens cannot do this, although it affects
them far more scverely; for it is they who first feel the competition
of individuals who engage in similar fields of enterprise, and who
besides give rise to anti-Semitism where it does not exist, and intensify
it where it does. This is a secret grievance of the “assimilated” which
finds expression in their “philanthropic” undertakings. They organize
emigration societies for incoming Jews. The ambiguous character of
this project would be comical if it did not involve human suffering.
Some of these charity institutions are created not for but against the
persecuted Jews: Remove the paupers as quickly and as far away as
possible. And thus, many an apparent friend of the Jews turns out, on
closer examination, to be no more than an anti-Semite of Jewish origin
in philanthropist’s clothing.

But the attempts at colonization made even by truly well-meaning
men, interesting attempts though they were, have so far been un
successful. I do not think that one or another person took up the
matter mercly as an amusement, that they sent Jews off on ther
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journeys in the same spirit as one races horses. The matter was too
grave and too painful for that. These attempts were interesting, to the
extent that they may serve on a small scale as an experiment fore-
shadowing the Jewish State idea. They were even useful, for out of
their mistakes we may learn how to proceed in a large-scale project.
They have, of course, also done harm. The transplantation of anti-
Semitism to new areas, which is the inevitable consequence of such
artificial infiltration, seems to me the least of these aftereffects. Far
worse is the fact that the unsatisfactory results inspire doubt among
the Jews themselves as to the capacity of Jewish manpower. But the
following simple argument will suffice to dispel this doubt for any
intelligent person: What is impractical or impossible on a small scale
need not be so on a larger one. A small cnterprise may result in loss
under the same conditions that would make a large one pay. A rivulet
is not navigable even by boats; the river into which it flows carries
stately iron vessels.

No human being is wealthy or powerful enough to transplant a
people from one place of residence to another.t Only an idea can
achieve that. The State idea surely has that power. The Jews have
dreamed this princely dream throughout the long night of their history.
“Next year in Jerusalem” is our age-old motto. It is now a matter of
showing that the vague dream can be transformed into a clear and
glowing idea.

For this, our minds must first be thoroughly cleansed of many old,
outworn, muddled, and shortsighted notions. The unthinking might,
for example, imagine that this exodus would have to take its way
from civilization into the desert. That is not sol It will be carried
out entirely in the framework of civilization. We shall not revert to a
lower stage; we shall rise to a higher one. We shall not dwell in mud
huts; we shall build new, more beautiful, and more modern houses,
and possess them in safety. We shall not lose our acquired posscssions;
we shall realize them. We shall surrender our well-earned rights for
better ones. We shall relinquish none of our cherished customs; we
shall find them again. We shall not leave our old home until the ncw
one is available. Those only will depart who are sure thereby to im-
Prove their lot; those who are now desperate will go first, after them
the poor, next the well to do, and last of all the wealthy. Those who go
first will raise themselves to a higher grade, on a level with that whose
Tepresentatives will shortly follow. The exodus will thus at the same
time be an ascent in class.

The departure of the Jews will leave no wake of economic dis-
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turbance, no crises, no persccutions; in fact, the countries of emigra-
tion will rise to a ncw prosperity. There will be an inner migration of
Christian citizens into the positions rclinquished by Jews. The outflow
will be gradual, without any disturbance, and its very inccption mcans
the end of anti-Semitism. The Jews will lcave as honored friends, and
if some of them later return they will receive the same favorable wel-
come and treatment at the hands of civilized nations as is accorded
all foreign visitors. Nor will their exodus in any way bc a flight, but
it will be a well-regulated movement under the constant check of
public opinion. The movemcnt will not only be inaugurated in
absolute accordance with the law, but it can nowise be carried out
without the friendly co-operation of the interested governments, who
will derive substantial benefits.

To see that the idea is carried out responsibly and vigorously, the
kind of guarantee is required which can be provided by the kind of
corporate body which legal terminology calls a “moral” or “lcgal”
person. I should like to distinguish clearly between these two designa-
tions, which are frequently confused. As “moral person,” to deal with
all but property rights, I propose to establish the “Society of Jews.”
As “legal person,” to conduct economic activitics, thcre will be a
parallel “Jewish Company.”

Only an impostor or a madman would even pretend to undertake
such a monumental task on his own. The integrity of the “moral
person” will be guarantecd by the character of its members. The
capacity of the “legal person” will be demonstrated by its capital
funds.

These prefatory remarks are intended merely as an immediate re-
ply to the mass of objections which the very words “Jewish State™ are
certain to arouse. Hereafter we shall proceed more deliberately in our
exposition, meeting further objections and explaining in detail what
has only been outlined as yet, though we shall try, in the interest of a
smoothly reading pamphlet, to avoid a ponderous tone. Succinct,
pithy chapters will best serve the purpose.

If I wish to replace an old building with a new one, I must de-
molish before 1 construct. I shall therefore adhere to this natural
sequence. In the first, the gencral, section, I shall clarify my idca§y
sweep away age-old preconceptions, establish the politico-economi¢
premises, and unfold the plan. ]

In the special section, which is subdivided into three pn'nCll”ll
scctions, I shall describe its execution, These three sections are: The
Jewish Company, Local Groups, and the Society of Jews. The Society



HERZL: The Jewish State 215

is to be created first, the Company last; but in this exposition the
reverse order is prefcrable, becausc it is the financial soundncss of the
enterprise which will chicfly be called into question, and doubts on
this score must be removed first.

In the conclusion, I shall try to meet every further objection that
could possibly be made. My Jewish readers will, I hope, follow me
patiently to the end. Some will make their objections in another order
than that chosen for their refutation. But whoever finds his reserva-
tions rationally overcome, let him offer himself to the cause.

Although I speak here in terms of reason, I am well aware that
reason alone will not suffice. Long-term prisoners do not willingly
quit their cells. We shall see whether the youth, whom we must have,
is ripe; the youth—which irresistibly draws along the aged, bears them
up on powerful arms, and transforms rationality into enthusiasm.

CHAPTER 2. THE JEWISH QUESTION

NO ONE CAN DENY the gravity of the Jewish situation. Wherever
they live in appreciable number, Jews are persecuted in greater or
lesser measure. Their equality before the law, granted by statute, has
become practically a dead letter. They are debarred from filling even
moderately high offices in the army, or in any public or private in-
stitutions. And attempts are being made to thrust them out of busi-
ness also: “Don’t buy from Jews!”

Attacks in parliaments, in assemblies, in the press, in the pulpit, in
the street, on journeys—for example, their exclusion from certain
hotels—even in places of recreation are increasing from day to day.
The forms of persecutions vary according to country and social circle.
In Russia, special taxes are levied on Jewish villages; in Romania, a
few persons are put to death; in Germany, they get a good beating
occasionally; in Austria, anti-Semites exercise their terrorism over all
public life; in Algeria, there are traveling agitators; in Paris, the Jews
are shut out of the so-called best social circles and excluded from clubs.
The varieties of anti-Jewish expression are innumerable. But this is
Mot the occasion to attempt the sorry catalogue of Jewish hardships.

€ shall not dwell on particular cases, however painful.

I do not aim to arouse sympathy on our behalf. All that is nonsense,
3 futile as it is dishonorable. I shall content myself with putting the

10wing questions to the Jews: Is it not true that, in countries where
Welive in appreciable numbers, the position of Jewish lawyers, doctors,



216 HEADLONG INTO THE WORLD ARENA

technicians, teachers, and employees of every description becomes
daily more intolerable? Is it not true that the Jewish middle classes
are seriously threatened? Is it not truc that the passions of the mob
are incited against our wealthy? Is it not true that our poor endure
greater suffering than any other proletariat? I think that this pressure
is everywhere present. In our upper economic classes it causes dis-
comfort, in our middle classes utter despair.

The fact of the matter is, everything tends to one and the same
conclusion, which is expressed in the classic Berlin cry: ““Juden 'raus!”
(““Out with the Jews!”).

I shall now put the question in the briefest possible form: Shouldn’t
we “get out” at once, and if so, whither?

Or, may we remain, and if so, how long?

Let us first settle the point of remaining. Can we hope for better
days, can we possess our souls in patience, can we wait in pious res-
ignation till the princes and peoples of this earth are more mercifully
disposed toward us? I say that we cannot hope for the current to shift.
And why not? Even if we were as near to the hearts of princes as are
their other subjects, they could not protect us. They would only incur
popular hatred by showing us too much favor. And this “too much”
implies less than is claimed as a right by any ordinary citizen or
ethnic group. The nations in whose midst Jews live are ali covertly
or openly anti-Semitic.

The common people have not, and indeed cannot have, any com-
prehension of history. They do not know that the sins of the Middle
Ages are now being visited on the nations of Europe. We are what
the ghetto made us. We have without a doubt attained pre-eminence
in finance because medieval conditions drove us to it. The same proc-
ess in now being repeated. We are again being forced into money-
lending—now named stock exchange—by being kept out of other oc-
cupations. But once on the stock exchange, we are again objects of
contempt. At the same time we continue to produce an abundance of
mediocre intellectuals who find no outlet, and this endangers our
social position as much as does our increasing wealth. Educated Jews
without means are now rapidly becoming socialists. Hence we are
certain to suffer acutely in the struggle between the classes, because
we stand in the most exposed position in both the capitalist and the
socialist camps.



HERzL: The Jewish State 217
Previous Attempts at a Solution

The artificial methods heretofore employed to remedy the plight of
Jews have been either too petty, such as attempts at colonization, or
falsely conceived, such as attempts to convert the Jews into peasants
in their present homes.

What is achieved by transporting a few thousand Jews to another
country? Either they come to grief at once, or, if they prosper, their
prosperity gives rise to anti-Semitism. We have already discussed these
attempts to channel poor Jews to new regions. This diversion is clearly
inadequate and useless, if not actually harmful, for it merely postpones
and drags out if not actually hinders the solution.

But those who would attempt to convert Jews into peasants are
committing a truly astonishing error. For the pcasant is a creature of
the past, as seen by his style of dress, which in most countries is
centuries old, and by his tools, which are identical with those used by
his earliest forebears. His plow is unchanged; he sows his seed from
the apron, mows with the time-honored scythe, and threshes with the
flail. But we know that all this can now be done by machinery. The
agrarian question is only a question of machinery. America must con-
quer Europe, in the same way as large landed possessions absorb small
ones. The peasant is, conscquently, a type which is on the way to
extinction. Wherever he is preserved by special measures, there are
involved political intcrests who hope to gain his support. To create
new peasants on the old pattern is an absurd and impossible under-
taking. No one is wealthy or powerful enough to make civilization take
a single step backward. The mecre preservation of obsolete institutions
is a task vast enough to strain the capacities of even an autocratic
state.

Will anyone, then, suggest to Jews, who know what they are about,
that they become peasants of the old cast? That would be like saying
to the Jew: “Here is a crossbow; now go to warl” What? With a cross-
bow, while others have small arms and Krupp cannon? Under these
circumstances the Jews would be perfectly right in remaining un-
moved when people try to place them on the farm. The crossbow is a
pretty piece of armament, which inspires a lyrical mood in me when-
ever I can spare the time. But its proper place is the muscum.

Now, there certainly are regions where desperate Jews go out, or at
any rate are willing to go out, and till the soil. And a littlc obscrvation
shows that these areas, such as the enclave of Ilesse in Germany and
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some provinces in Russia—these areas are the very hotbeds of anti-
Semitism.

For the do-gooders of the world who send the Jews to the plow for-
get a very important person, who has a great deal to say in the matter.
That person is the peasant. And the peasant is absolutely in the right.
For the tax on the land, the risks attached to crops, the pressure of
large proprietors who produce at cheaper rates, not to mention Ameri-
can competition, all combine to make life difficult enough for him.
Besides, the duties on com cannot go on increasing indefinitely. For
the factory worker cannot be allowed to starve, either; his political in-
fluence is, in fact, in the ascendant, and he must therefore be treated
with ever-increasing respect.

All these difficulties arc well known; therefore I refer to them only
cursorily. I merely wanted to indicate clearly how futile have been
past attempts—most of them well intentioned—to solve the Jewish
question. Neither a diversion of the stream nor an artificial depression
of the intellectual level of our proletariat will avail. And we have
already dealt with the panacea of assimilation.

We cannot overcome anti-Semitism by any of these methods. It can-
not be eliminated until its causes are eradicated. But are they eradi-
cable?

Causes of Anti-Semitism

We now no longer discuss the irrational causes, prejudice and nar-
row-mindedness, but the political and economic causes. Modern anti-
Semitism is not to be confused with the persecution of the Jews in
former times, though it does still have a religious aspect in some
countries. The main current of Jew-hatred is today a different one.
In the principal centers of anti-Semitism, it is an outgrowth of the
emancipation of the Jews. When civilized nations awoke to the in-
humanity of discriminatory legislation and enfranchised us, our cn-
franchisement came too late. Legislation alone no longer sufficed to
emancipate us in our old homes. For in the ghetto we had remarkably
developed into a bourgeois people and we emerged from the ghetto a
prodigious rival to the middle class. Thus we found ourselves thrust,
upon emancipation, into this bourgeois circle, where we have a double
pressure to sustain, from within and from without. The Christian
bourgeoisie would indecd not be loath to cast us as a peace offering
to socialism, little though that would avail them.

At the same time, the equal rights of Jews before the law cannot b¢
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rescinded where they have once been granted. Not only because
their recision would be contrary to the spirit of our age, but also be-
cause it would immediately drive all Jews, rich and poor alike, into
the ranks of the revolutionary parties. No serious harm can really be
done us. In olden days our jewels were taken from us. How is our
movable property to be seized now? It consists of printed papers
which are locked up somewhere or other in the world, perhaps in
the strongboxes of Christians. It is, of course, possible to get at rail-
way shares and debentures, banks and industrial undertakings of all
descriptions, by taxation; and where the progressive income tax is in
force all our movable property can eventually be laid hold of. But all
these efforts cannot be directed against Jews alone, and wherever they
might nevertheless be made, their upshot would be immediate eco-
nomic crises, which would by no means be confined to the Jews as the
first affected. The very impossibility of getting at the Jews nourishes
and deepens hatred of them. Anti-Semitism increases day by day and
hour by hour among the nations; indeed, it is bound to increase, be-
cause the causes of its growth continue to exist and are ineradicable.
Its remote cause is the loss of our assimilability during the Middle
Ages; its immediate cause is our excessive production of mediocre in-
tellectuals, who have no outlet downward or upward—or rather, no
wholesome outlet in either direction. When we sink, we become a
revolutionary proletariat, the corporals of every revolutionary party;
and when we rise, there rises also our terrifying financial power.

Effects of Anti-Semitism

The pressure applied to us does not improve us, for we are no
different from ordinary people. It is true enough that we do not love
our enemies; but he alone who has quite mastered himself dares throw
that up to us. Oppression naturally creates hostility against oppressors,
and our hostility in turn increases the pressure. It is impossible to
escape this vicious circle.

“Nol” some softhearted visionaries will say. “Nol It is possible!
Possible by mcans of the perfectibility of man.”

Is it rcally necessary for me, at this late stage, to show what senti-
mental drivel this is? He who would pcg the improvement of condi-
tions on the goodness of all mankind would indecd be writing a
Utopial

I referrcd previously to our “assimilation.” I do not for a moment
wish to imply that I desire such an end. Our national character is too
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glorious in history and, in spite of every degradation, too noble to
make its annihilation desirable. Though perhaps we could succeed in
vanishing without a trace into the surrounding peoples if they would
let us be for just two generations. But they will not let us be. After
brief periods of toleration, their hostility erupts again and again. When
we prosper, it seems to be unbearably irritating, for the world has for
many centuries been accustomed to regarding us as the most degraded
of the poor. Thus out of ignorance or ill will they have failed to observe
that prosperity weakens us as Jews and wipes away our differences.
Only pressure drives us back to our own; only hostility stamps us ever
again as strangers.

Thus we are now, and shall remain, whether we would or not, a
group of unmistakable cohesiveness.

We are one people—our enemies have made us one whether we will
or not, as has repeatedly happened in history. Affliction binds us to-
gether, and thus united, we suddenly discover our strength. Yes, we
are strong enough to form a State, and, indeed, a modcl State. We
possess all the requisite human and material resources.

This would, accordingly, be the appropriate place to give an ac-
count of what has been somewhat crudely termed our “human
material.” But it would not be appreciated till the broad outlines of
the plan, on which everything depends, have first been marked out.

The Plan

The whole plan is essentially quite simple, as it must necessarily be
if it is to be comprehensible to all.

Let sovereignty be granted us over a portion of the globe adequate
to meet our rightful national requirements; we will attend to the rest.

To create a new State is neither ridiculous nor impossible. Haven't
we witnessed the process in our own day, among nations which were
not largely middle class as we are, but poorer, less educated, and
consequently weaker than ourselves? The governments of all countrics
scourged by anti-Semitism will be keenly interested in obtaining
sovereignty for us.

The plan, simple in design but complicated in execution, will be
exccuted by two agencies: the Society of Jews and the Jewish Com-
pany.

The scientific plan and political policies which the Society of Jews
will establish will be carried out by the Jewish Company.

The Jewish Company will be the liquidating agent for the busin€ss
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interests of departing Jews, and will organize trade and commerce in
the new country.

We must not visualize the exodus of the Jews as a sudden one. It
will be gradual, proceeding over a period of decades. The poorest will
go first and cultivate the soil. They will construct roads, bridges, rail-
ways, and telegraph installations, regulate rivers, and provide them-
selves with homesteads, all according to predetermined plans. Their
labor will create trade, trade will create markets, and markets will
attract new settlers—for every man will go voluntarily, at his own
expense and his own risk. The labor invested in the soil will enhance
its value. The Jews will soon perceive that a new and permanent
frontier has been opened up for that spirit of enterprise which has
heretofore brought them only hatred and obloquy.

The founding of a State today is not to be accomplished in the
manner that a thousand years ago would have been the only possible
one. It is silly to revert to older levels of civilization, as many
Zionists propose. Supposing, for example, we were obliged to clear a
country of wild beasts, we should not set about it in the fashion of the
fifth-century Europeans. We should not take spear and lance and go
out individually in pursuit of bears; we would organize a grand and
glorious hunting pa ‘ty, drive the animals together, and throw a meli-
nite bomb into their midst.

If we planned to erect buildings, we should not drive a few shaky
piles in a marsh like the lake dwellers, but should build as men build
now. Indeed, we shall build in bolder and more stately style than
has ever been done before; for we now possess means which heretofore
did not exist.

The emigrants standing lowest in the economic scale will be gradu-
ally followed by those of the next grade. Those now in desperate
straits will go first. They will be led by the intellectual mediocrities
whom we produce so abundantly and who are oppressed everywhere.

Let this pamphlet serve as the beginning of a general discussion on
the question of Jewish emigration. That does not mean to suggest,
however, that the question should be called to a vote. Such an ap-
proach would ruin the cause from the outset. Whoever wishes may
stay behind. The opposition of a few individuals is quite immatcrial.

Who would go with us, let him fall in behind our banner and fight
for the cause with word and pen and deed.

Those Jews who agrce with our State idea will rally around the
Society. Thereby they will give it the authority in the eyes of govern-
Wents to confer and treat on behalf of our pcople. The Socicty will
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be recognized as, to put it in terminology of international law, a
Statc-creating power. And this recognition will, in effect, mean the
crcation of the State.

Should the powers show themselves willing to grant us sovereignty
over a neutral land, then the Society will enter into negotiations for
the possession of this land. Here two regions come to mind: Palestine
and Argentina. Significant experiments in colonization have been
made in both countries, though on the mistaken principle of gradual
infiltration of Jews. Infiltration is bound to end badly. For there
comes the inevitable momcnt when the government in question,
under pressure of the native populace—which feels itself threatened
—puts a stop to further influx of Jews. Immigration, therefore, is
futile unless it is based on our guaranteed autonomy.

The Society of Jews will treat with the present authorities in the
land, under the sponsorship of the European powers, if they prove
friendly to the plan. We could offer the present authorities enormous
advantages, assume part of the public debt, build new thoroughfares,
which we ourselves would also require, and do many other things.
The very creation of the Jewish State would be beneficial to neighbor-
ing lands, since the cultivation of a strip of land increases the value
of its surrounding districts.

Palestine or Argentina?

Is Palestine or Argentina preferable? The Society will take whatever
it is given and whatever Jewish public opinion favors. The Society
will determine both these points.

Argentina is one of the most fertile countries in the world, extends
over a vast arca, is sparsely populated, and has a temperate climate.
It would be in its own highest interest for the Republic of Argentina
to cede us a portion of its territorv. The present infiltration of Jews
has certainly produced some discontent, and it would be necessary to
enlighten the Republic on the intrinsic difference of the new im-
migration of Jews.

Palestine is our unforgettable historic homeland. The very namc
would be a marvclously cffective rallying cry. If Ilis Majesty the
Sultan were to give us Palcstine, we could in return undertake the
complete management of the finances of ‘I'urkey. We should there
form a part of a wall of defense for Iurope in Asia, an outpost Qf
civilization against barbarism. We should as a neutral state remain 1t
contact with all Europe, which would have to guarantec our cxistence:
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The holy places of Christendom could be placed under some form
of international exterritoriality. We should form a guard of honor
about these holy places, answering for the fulfillment of this duty
with our existence. The guard of honor would be the great symbol
of the solution of the Jewish question after what were for us eighteen
centuries of affliction.

CONCLUSION

HOW MUCH REMAINS to be elaborated, how many defects,
how many harmful superficialities, and how many useless repetitions
in this pamphlet which I have so long considered and so frequently
revised!

But a fair-minded reader, who has sufficient understanding to grasp
the spirit of my words, will not be repelled by these defects. He will
rather be roused thereby to enlist his intelligence and energy in a
project which is not one man’s alone and improve it.

Have I not explained obvious things and o erlooked important
objections?

I have tried to meet some objections; but I k..ow that there are
many more, high-minded and base.

It is one of the high-minded objections that the Jews are not the
only people in the world who are in a state of distress. But I should
think that we might well begin by removing a little of this misery, be
it only our own for the time being.

It might further be said that we ought not to create new distinc-
tions between people; we ought not to raise fresh barriers, we should
rather make the old disappear. I say that those who think in this way
are amiable visionaries; and the Homeland idea will go on flourishing
long after the dust of their bones will have been scattered without
trace by the winds. Universal brotherhood is not even a beautiful
dream. Conflict is essential to man’s highest efforts.

Well, then? The Jews, in their own State, will likely have no more
enemies, and in their prosperity they will decline and dwindle, so that
the Jewish people will soon disappear altogether? I imagine that the
Jews will always have sufficient enemies, just as every other nation.
But once settled in their own land, they can never again be scattered
all over the world. The Diaspora cannot be revived, unless all of
civilization collapses. Only a simpleton could fear this. The civilized
world of today has sufficient power to defend itsclf.
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The base objections are innumerable, just as there are indeed more
base men than noble in this world. I have tried to refute some of the
narrow-minded notions. Whocver would rally behind the white flag
with the seven stars must assist in this campaign of enlightenment. It
may be that it is against many a malicious, narrow-minded, short-
sighted Jew that the battle will first have to be joined.

Will it not be said that I am providing weapons for the anti-Semites?
How so? Because I admit the truth? Because I do not maintain that
there are none but excellent men among us?

Will it not be said that I am suggesting a way in which we can be
injured? This I categorically deny. My proposal can be carried out
only with the free consent of a majority of Jews. Action may be
taken against individuals, even against groups of the most powerful
Jews, but never and by no means by governments against all Jews. The
equal rights of the Jew before the law once granted cannot be re-
scinded, for the first attempt would immediately drive all Jews, rich
and poor alike, into the ranks of revolutionary parties. The very be-
ginning of official discrimination against the Jews has invarably
brought about economic crises. Very little, therefore, can effectually
be done against us that will not redound to the detriment of the
perpetrator. Meantime hatred grows apace. The rich do not feel it
much. But our poor! Let us ask our poor, who have been more severcly
proletarized since the last resurgence of anti-Semitism than ever before.

Will some of our well to do say that the pressure is not yet sevcre
enough to justify emigration, and that even the forcible expulsions
that have occurred show how unwilling our people are to depart? True,
because they do not know whither! Because they onlv pass from one
trouble on to the next. But we are showing them the way to the
Promised Land. And the splendid force of enthusiasm must fight
against the terrible force of habit.

Persecutions are no longer as vicious as they were in the Middle
Ages? True, but our scnsitivity has incrcased, so that we fcel no
diminution in our suffering. Prolonged persccution has strained our
nerves.

Will pcople say, again, that the venture is hopeless, because even if
we obtain the land with sovercignty over it, the poor only will g0
along? It is preciscly thcy whom we need at first! Only desperate men
make good conqucrors.

Will some one say: If it were feasible it would have been done long
ago?

It has never yet been possible. Now it is possible. A hundred, ever
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fifty, years ago it would have been sheer fantasy. Today it is reality.
The rich, who enjoy a comprehensive acquaintance with all technical
advances, know full well how much can be done for money. And this
is how it will go: precisely the poor and simple, who have no idea
what power man already exercises over the forces of Nature, will have
the staunchest faith in the new message. For these have never lost
their hope of the Promised Land.

Here you have it, Jews! Not fiction, nor yet fraud! Every man may
convince himself of it, for every man will carry over with him a portion
of the Promised Land—one in his head, another in his arms, another
in his acquired possessions.

Now, all this may appear to be a drawn-out affair. Even in the most
favorable circumstances, many years might elapse before the founding
of the State is under way. In the meantime, Jews in a thousand
different places will suffer insult, mortification, abuse, drubbings, dep-
redation, and death. But no; once we begin to execute the plan,
anti-Semitism will cease at once and everywhere. For it is the con-
clusion of peace. When the Jewish Company has been formed, the
news will be carried in a single day to the utmost ends of the globe
by the lightning speed of our telegraph wires.

And immediate relief will ensue. The intellectuals whom we pro-
duce so superabundantly in our middle classes will find an immediate
outlet in our organizations, as our first technicians, officers, professors,
officials, lawyers, physicians. And so it will continue, swiftly but
smoothly.

Prayers will be offered up in the temples for the success of the proj-
ect. And in the churches as welll It is the relief from the old burden,
under which all have suffered.

But first the minds must be enlightened. The idea must make its
way into the uttermost miserable holes where our people dwell. They
will awaken from barren brooding. For into all our lives will come a
new meaning. Every man need think only of himself, and the move-
ment will become an overwhelming one.

And what glory awaits the selfless fighters for the causel

Therefore I believe that a wondrous breed of Jews will spring up
from the earth. The Maccabees will rise again.

Let me repeat once more my opening words: The Jews who will it
shall achieve their State.

We shall live at last as free men on our own soil, and in our own
homes peacefully die.
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The world will be liberated by our freedom, enriched by our
wealth, magnified by our greatness.

And whatever we attempt there for our own benefit will redound
mightily and beneficially to the good of all mankind.

FIRST CONGRESS ADDRESS (1897)

Delivered at Basel, August 29, 1897

FELLOW DELEGATES: As one of those who called this Con-
gress into being I have been granted the privilege of welcoming you.
This I shall do briefly, for if we wish to serve the cause we should
economize the valuable moments of the Congress. There is much to be
accomplished within the space of three days. We want to lay the
foundations of the edifice which is one day to house the Jewish
people. The task is so great that we may treat of it in none but the
simplest terms. So far as we can now foresee, a summary of the present
status of the Jewish question will be submitted within the coming
three days. The tremendous bulk of material on hand is being classi-
fied by the chairmen of our committees.

We shall hear reports of the Jewish situation in the various countries.
You all know, even if only in a vague way, that with few exceptions
the situation is not cheering. Were it otherwise we should probably
not have convened. The unity of our destiny has suffered a long
interruption, although the scattered fragments of the Jewish people
have everywhere endured similar vicissitudes. It is only in our days that
the marvels of communication have brought about mutual understand-
ing and union between isolated groups. And in these times, so pro-
gressive in most respects, we know ourselves to be surrounded by the
old, old hatred. Anti-Semitism—you know it, alas, too well!—is the up-
to-date designation of the movement. The first impression which it
made upon the Jews of today was one of astonishment, which gave
way to pain and resentment. Perhaps our enemies are quite unawarc
how deeply they wounded the sensibilities of just those of us Who
were possibly not the primary objects of their attack. That very part of
Jewry which is modern and cultured, which has outgrown the ghetto
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and lost the habit of petty trading, was pierced to the heart. We can
assert it calmly, without laying ourselves open to the suspicion of want-
ing to appeal to the sentimental pity of our opponents. We have
faced the situation squarely.

Since time immemorial the world has been misinformed about us.
The sentiment of solidarity with which we have been reproached so
frequently and so acrimoniously was in process of disintegration at the
very time we were being attacked by anti-Semitism. And anti-Semitism
served to strengthen it anew. We returned home, as it were. For
Zionism is a return to the Jewish fold even before it becomes a return
to the Jewish land. We, the children who have returned, find much to
redress under the ancestral roof, for some of our brothers have sunk
deep into misery. We are made welcome in the ancient house, for it
is universally known that we are not actuated by an arrogant desire
to undermine that which should be revered. This will be clearly dem-
onstrated by the Zionist platform.

Zionism has already brought about something remarkable, hereto-
fore regarded as impossible: a close union between the ultramodern
and the ultraconservative elements of Jewry. The fact that this has
come to pass without undignified concessions on the part of either
side, without intellectual sacrifices, is further proof, if such proof is
necessary, of the national entity of the Jews. A union of this kind is
possible only on a national basis.

Doubtless there will be discussions on the subject of an organiza-
tion the need for which is recognized by all. Organization is an
evidence of the reasonableness of a movement. But there is one point
which should be clearly and energetically emphasized in order to ad-
vance the solution of the Jewish question. We Zionists desire not an
inteational league but international discussion. Needless to say this
distinction is of the first importance in our eyes. It is this distinction
which justifies the convening of our Congress. There will be no
question of intrigues, secret interventions, and devious methods in our
ranks, but only of unhampered utterances under the constant and
complete check of public opinion. One of the first results of our
movement, even now to be perceived in its larger outlines, will be
the transformation of the Jewish question into a question of Zion.

A popular movement of such vast dimension will necessarily be
attacked from many sides. Therefore the Congress will concemn itself
With the spiritual means to be employed for reviving and fostering
the national consciousness of the Jews. Here, too, we must struggle
%ainst misconceptions. We have not the least intention of yielding
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a jot of the culture we have acquired. On the contrary, we are aim-
ing toward a broader culturc, such as an incrcase of knowledge brings
with it. As a matter of fact, the Jews have always been more active
mentally than physically.

It was because the practical forerunners of Zionism realized this
that they inaugurated agricultural work for the Jews. We shall never
be able, nor shall we desire, to speak of these attempts at coloniza-
tion in Palestine and in Argentina otherwise than with genuine grati-
tude. But they spoke the first, not the last word of the Zionist move-
ment. For the Zionist movement must be greater in scope if it is to
be at all. A people can be helped only by its own efforts, and if it
cannot help itself it is beyond succor. But we Zionists want to rouse
the people to self-help. No premature, unwholesome hopes should be
awakened in this direction. This is another reason why public pro-
cedure, as it is planned by our Congress, is so essential.

Those who give the matter careful consideration must surely ad-
mit that Zionism cannot gain its ends otherwise than through an un-
equivocal understanding with the political units involved. It is gen-
erally known that the difficulties of obtaining colonization rights were
not created by Zionism in its present form. One wonders what
motives actuate the narrators of these fables. The confidence of the
government with which we want to negotiate regarding the settlement
of Jewish masses on a large scale can be gained by plain language
and upright dealing. The advantages which an entire people is able to
offer in return for benefits received are so considerable that the
negotiations are vested with sufficient importance a priori. It would
be an idle beginning to engage in lengthy discussions today regarding
the legal form which the agreement will finally assume. But one thing
is to be adhered to inviolably: The agreement must be based on
rights, and not on toleration. Indeed we have had enough experience
of toleration and of “protection” which could be withdrawn at any
time.

Consequently the only reasonable course of action which our move-
ment can pursue is to work for publicly legalized guarantees. The
results of colonization as it has been carried on hitherto were quite
satisfactory within its limitations. It confirmed the much disputed fit-
ness of the Jews for agricultural work. It established this proof for
all time, as the legal phrase has it. But colonization in its present form
is not, and cannot be, the solution of the Jewish question. And we
must admit unreservedly that it has failed to evoke much sympathy.
Why? Because the Jews know how to calculate; in fact, it has becn
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asserted that they calculate too well. Thus, if we assume that there are
nine million Jews in the world, and that it would be possible to
colonize ten thousand Jews in Palestine every year, the Jewish ques-
tion would require nine hundred years for its solution. This would
seem impracticable.

On the other hand, you know that to count on ten thousand settlers
a year under existing circumstances is nothing short of fantastic. The
Turkish govemment would doubtless unearth the old immigration
restrictions immediately, and to that we would have little objection.
For if anyone thinks that the Jews can steal into the land of their
fathers, he is deceiving either himself or others. Nowhere is the coming
of Jews so promptly noted as in the historic home of the race, for the
very reason that it is the historic home. And it would by no means be
to our interest to go there prematurely. The immigration of Jews
signifies an unhoped-for accession of strength for the land which is
now so poor; in fact, for the whole Ottoman Empire. Besides, His
Majesty the Sultan has had excellent experiences with his Jewish sub-
jects, and he has been an indulgent monarch to them in tum. Thus,
existing conditions point to a successful outcome, provided the whole
matter is intelligently and felicitously treated. The financial help
which the Jews can give to Turkey is by no means inconsiderable and
would serve to obviate many an internal ill from which the country is
now suffering. If the Near East question is partially solved together
with the Jewish question, it will surely be of advantage to all civilized
peoples. The advent of Jews would bring about an improvement in
the situation of the Christians in the Orient.

But it is not solely from this aspect that Zionism may count upon
the sympathy of the nations. You know that in some lands the Jewish
problem has come to mean calamity for the government. If it sides
with the Jews, it is confronted by the ire of the masses; if it sides
against the Jews, it may call considerable economic consequences
down upon its head because of the peculiar influence of the Jews
upon the business affairs of the world. Examples of the latter may be
found in Russia. But if the government maintains a neutral attitude,
the Jews find themselves unprotected by the established regime and
rush into the arms of the revolutionaries. Zionism, or self-help for the
Jews, points to a way out of these numerous and extraordinary difh-
culties. Zionism is simply a peacemaker. And it suffers the usual fate
of peacemakers, in being forced to fight more than anyone else. But
should the accusation that we are not patriotic figure among the more
or less sincere arguments directed against our movement, this equivo-



230 HEADLONG INTO THE WORLD ARENA

cal objection carries its own refutation with it. Nowhere can there be
a question of an exodus of all the Jews. Those who are able or who
wish to be assimilated will remain bchind and be absorbed. When
once a satisfactory agreement is concluded with the various political
units involved and a systematic Jewish migration begins, it will last
only so long in each country as that country desires to be rid of its
Jews. How will the current be stopped? Simply by the gradual decrcase
and the final cessation of anti-Semitism. Thus it is that we understand
and anticipate the solution of the Jewish problem.

All this has been said time and again by my friends and by myself.
We shall spare no pains to repeat it again and again until we are
understood. On this solemn occasion, when Jews have come together
from so many lands at the age-old summons of nationality, let our
profession of faith be solemnly repeated. Should we not be stirred by a
premonition of great events when we remember that at this moment
the hopes of thousands upon thousands of our people depend upon
our assemblage? In the coming hour the news of our deliberations and
decisions will fly to distant lands, over the seven seas. Therefore cn-
lightenment and comfort should go forth from this Congress. Lct
everyone find out what Zionism really is, Zionism, which was rumorcd
to be a sort of millennial marvel—that it is a moral, lawful, humani-
tarian movement, directed toward the long-yearned-for goal of our
people. It was possible and permissible to ignore the spoken or written
utterances of individuals within our ranks. Not so with thc actions of
the Congress. Thus the Congress, which is henceforth to be ruler of
its discussions, must govern as a wisc ruler.

Finally, the Congress will provide for its own continuance, so that
we do not disperse once more ineffectual and ephemeral. Through
this Congress we are creating an agency for the Jewish people such
as it has not possessed heretofore, an agency of which it has stood in
urgent need. Our cause is too great to be left to the ambition or the
whim of individuals. It must be elevated to the realm of the impersonal
if it is to succeed. And our Congress shall live forever, not only until
the redemption from age-long suffering is effected, but afterward as
well. Today we are here in the hospitable limits of this free city—
where shall we be next year?

But wherever we shall be, and however distant the accomplishment
of our task, let our Congress be earnest and high-minded, a sourcc of
welfare to the unhappy, of defiance to none, of honor to all Jewry-
Let it be worthy of our past, the renown of which, though remote, is
eternal!



AFTER A MASS MEETING IN THE EAST
END (1896)

London, July 15, 1896

ON sUNDAY, whileI sat on the platform I was in a curious mood.
I saw and heard the rising of my legend. The people are sentimental;
the masses do not see clearly. I believe that even now they no longer
have a clear idea of me. A light mist has begun to beat about me,
which will perhaps deepen into a cloud in the midst of which I shall
walk. But even now if they no longer see my outline clearly, at least
they understand that I mean well by them, I am the man of the poor.



MAX NORDAU 1849-1923



NORDA U was Herzl's most important colleague and disciple; indeed
in 1896 when he accepted Herzl's Zionist faith, Nordau was much
the more famous of the two, for he already possessed a European-
wide reputation as an avant-garde writer and critic of society.

Like Herzl, he was bomn in Budapest and received a comparable
education under German cultural influence. Nordau began to write
in his adolescence, and by 1873 his literary gifts were sufficiently well
regarded to eamn him the post of Viennese correspondent of the im-
portant German language newspaper of Budapest, the Pester Lloyd.
After two years of travel, which gave him the material for his first
book, From the Kremlin to the Alhambra, Nordau returned to Buda-
pest in 1875 to complete his studies for a medical degree. By 1880
he was permanently domiciled in Paris, practicing as a doctor, writing
for a number of newspapers in the German language, especially for
the Vossische Zeitung of Berlin, and publishing a succession of books.

His great literary succés de scandale occurred in 1883, when his
Conventional Lies of Civilization appeared. In the name of science
and positivist philosophy, which were then the dominant advanced
thought of Europe, he wrote an uncompromising analysis of the cul-
tural scene and a particularly violent attack upon religion. The Catho-
lic Church placed the book on the Index; it was banned in Austria,
Russia, and England; and the ensuing publicity resulted in seventy-
three editions in a variety of languages. In two later volumes, Paradoxes
and Degeneration, he widened his attacks to blast such great names
in literature as Ibsen and Maeterlinck. Abnormal psychology was be-
ing created as a modem discipline in the 1880’s and the Italian in-
vestigator Cesare Lombroso had called attention to the intimate re-
lationship that he saw between genius and madness. Nordau took up
the argument to assail all the writers he disliked as hypocrites, neu-
Totics, and degenerates. In a sense he was a Freudian kind of critic of
literature a generation before this genre appeared.
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At the zenith of his career Nordau regarded himself as a European,
personally not involved in any national allegiance, who was equally
concemned for the downtrodden of all nations and religions. As an old
friend, he was one of the first to whom Theodor Herzl came to ex-
pound his Zionist ideas. There is even a perhaps apocryphal story that
Herzl came to Nordau not only as friend but also to consult him as
psychiatrist, in the fear that he was out of his mind. After several days
of conversation Nordau supposedly stretched out his hand to Herzl to
say: “If you are crazy, so am 1.” Nordau, at any rate, had also been
present at the degradation of Dreyfus on the parade ground of the
Ecole Militaire and had also been deeply affected emotionally by the
anti-Semitic outcries which attended that scene. Nordau had even
deeper roots than Herzl in the Jewish tradition, even though he had
been alienated from Jewish concerns for all his adult life, because his
father, who was a teacher of Hebrew by profession, had provided him
with a good early education in the sacred tongue.

Nordau’s adherence to Zionism gave it the stamp of approval as
“advanced” thought and helped attract younger Jewish intellectuals,
like Bernard Lazare and Israel Zangwill, to the new cause. A master of
rhetoric, he gave an opening address on the state of Jewry at the First
Zionist Congress and repeated this performance at every one until the
tenth. However, within a few years after the death of Herzl, Nordau
found himself estranged from the new leadership of the Zionist move-
ment. He remained an uncompromising “messianist,” contemptuous
both of philanthropic and cultural Zionism. The organization was now
in the hands of the “practical” Zionists, who believed that the ultimate
political aim of the movement should be subordinated to the immedi-
ate work of building up the Jewish settlement in Palestine.

When World War I broke out he announced his pacifism but none-
theless, as an Austrian subject, he had to leave France for Madrid,
where he spent the war years writing. Nordau returned to the Zionist
scene in 1919. He was quite impatient with the careful phraseology of
the Balfour Declaration, which had been issued in 1917 while he was
in Madrid, for he kept demanding not merely “a Jewish National
Home in Palestine” but the immediate establishment of a Jewish state.
The border war among the Poles, Ukrainians, and Russians was then
raging and it was attended by the murder of tens of thousands of Jews.
Though Nordau knew that conditions in Palestine were not ripe to
receive the immediate immigration of large numbers, he demanded
that such be done, even if many would suffer and many more would be
unable to remain in the land. Evacuation was better than death, and
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the immediate creation of a Jewish majority in Palestine which would
result was more important than careful colonization. In these views he
approached the position of the young Vladimir Jabotinsky, whom we
shall meet later in this volume, the most uncompromising integral na-
tionalist of the next generation of Zionist leaders.

In 1920 Nordau was permitted to return to Paris, where he died on
January 23, 1923. Three years later his remains were transferred to Tel
Aviv,

SPEECH TO THE FIRST ZIONIST
CONGRESS (1897)

THE WESTERN JEW has bread, but man does not live by bread
alone. The life of the western Jew is no longer endangered by the
enmity of the mob, but bodily wounds are not the only ones that
cause pain, and from which one may bleed to death. The western Jew
regarded emancipation as real liberation, and hastened to draw final
conclusions from it. But the nations of the world made him realize
that he erred in being so thoughtlessly logical. The law magnanimously
lays down the theory of equality of rights. But governments and society
practice equality in a manner which makes it as much a mockery as the
appointment of Sancho Panza to the splendid position of Viceroy of
the Island of Barataria. The Jew says naively: “I am a human being
and I regard nothing human as alien.” The answer he meets is: “Softly,
your rights as a man must be enjoyed cautiously; you lack true honor,
a sense of duty, morality, patriotism, idealism. We must, therefore,
keep you from all vocations which require these qualities.”

No one has ever tried to justify these terrible accusations by facts.
At most, now and then, an individual Jew, the scum of his race and of
mankind, is triumphantly cited as an example, and, contrary to all laws
of logic, bold generalizations are constructed on the basis of such an
example. Psychologically this is not surprising. The human mind is
accustomed to inventing seemingly reasonable causes for the preju-
dices which are aroused by emotion. Folk wisdom has long been in-
tuitivcly acquainted with this psychological law and has expressed it
in a striking way: “If you have to drown a dog,” says the proverb, “you
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must first declare him to be mad.” All kinds of vices are falsely at-
tributed to the Jews, because people want to prove to themselves that
they have a right to detest them. But the primary sentiment is the
detestation of the Jews.

I must express the painful thought: The nations which emancipated
the Jews have deluded themselves as to their own feelings. In order to
produce its full effect, emancipation should first have been realized in
sentiment before it was proclaimed by law. But this was not the case.
The history of Jewish emancipation is one of the most remarkable
pages in the history of European thought. The emancipation of the
Jews was not the result of a conviction that grave injury had been done
to a people, that it had been shockingly treated, and that it was time
to atone for the injustice of a thousand years; it was solely the result of
the geometrical mode of thought of French rationalism of the eight-
eenth century. Without reference to sentiment and emotion, this ra-
tionalism, operating with logic alone, laid down principles as axiomatic
as those of mathematics; it insisted upon trying to introduce these
creations of pure intellect into the world of reality. The emancipation
of the Jews was an example of the automatic application of the ration-
alistic method. The philosophy of Rousseau and the Encyclopedists!
has led up to the declaration of human rights. The strict logic of the
men of the Great Revolution deduced Jewish emancipation from this
declaration. They formulated a logically correct syllogism: Every man
is born with certain rights; the Jews are human beings, consequently
the Jews by nature possess the rights of man. In this manner, the
emancipation of the Jews was proclaimed in France, not out of fra-
ternal feeling for the Jews but because logic demanded it. Popular
sentiment indeed rebelled, but the philosophy of the Revolution de-
creed that principles must be placed above sentiment. May I be per-
mitted to say something which implies no ingratitude: The men of
17922 emancipated us only for the sake of logic.

In the same way that the French Revolution gave to the world the
metric and the dccimal systems, it also created a kind of normal spirit-
ual scale which other countries, either willingly or unwillingly, ac-
cepted as the normal measure of their cultural level. A country which
laid claim to cultural attainment had to posscss several institutions
created or devcloped by the Great Revolution, as, for instance, repre-
sentative government, freedom of the press, trial by jury, division of
powers, etc. Jewish emancipation was also one of these indispensable
furnishings of a highly cultured state, like a piano which is a requircd
article of furniture in a drawing room, even if not a single member of
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the family can play it. In this manner Jews were emancipated in west-
ern Europe not from an inner necessity, but in imitation of a political
fashion, not because the nations had decided in their hearts to stretch
out the hand of fratemity to the Jews, but because their intellectual
leaders had accepted a certain standard, one of whose requirements
was that the emancipation of the Jews should figure in the statute
book.

There is only one country, England, which is an exception to what
I have said above. The English people does not allow its progress to be
forced upon it from without; it develops it from its inner self. In Eng-
land emancipation is a reality. It is not merely on the books; it is lived.
It had already long been realized in sentiment before legislation ex-
pressly confirmed it. Out of respect for tradition, there was hesitation
about formally abolishing the legal restrictions on Non-Conformists in
England at a time when the English had for more than a generation
no longer been making any social distinction between Christians and
Jews. Naturally, a great nation, with a most intense spiritual life, must
be somewhat affected by every spiritual current, or even blunder, of
the age, and so England, too, has its few instances of anti-Semitism,
but these are important only as imitations of Continental fashion.

Emancipation has totally changed the nature of the Jew, and made
him into another being. The ghetto Jew bereft of rights did not love
the prescribed yellow badge on his coat, because it was an official in-
vitation to the mob to commit brutalities which it justified in advance.
But he voluntarily emphasized it much more than the yellow badge
could ever do. Wherever the authorities did not shut him up in a
ghetto, he built one for himself. He would dwell with his own and
would have no other relations but those of business with Christians.
The word “ghetto” is today associated with feelings of shame and
humiliation. But students of national psychology and history know
that the ghetto, whatever may have been the intentions of the peoples
who created it, was for the Jew of the past not a prison, but a refuge.

It is plain historical truth to state that only the ghetto gave Jews the
possibility of surviving the terrible persecutions of the Middle Ages.
In the ghetto, the Jew had his own world; it was his sure refuge and it
provided the spiritual and moral equivalent of a motherland. His fcl-
low inhabitants of the ghetto were the people whose respect he both
wanted and could attain. His goal and ambition was to gain its good
opinion and its criticism or ill will was the punishment that he feared.
In the ghetto all specifically Jewish qualities were esteemed, and by
their spccial development one could obtain that admiration which is



238 HEADLONG INTO THE WORLD ARENA

the greatest spur to the human spirit. What did it matter that those
values which were prized within the ghetto were despised outside it?
The opinion of the outside world did not matter, because it was the
opinion of ignorant enemies. One tried to please one’s brothers, and
their respect gave honorable meaning to one’s life. In the moral sense,
therefore, the Jews of the ghetto lived a full life. Their external situa-
tion was insecure, often seriously endangered, but internally they
achieved a complete development of their unique qualities and were
not fragmentized individuals. They were fully developed human be-
ings, who lacked none of the elements of normal social life. They also
sensed instinctively the total importance of the ghetto to their inner
life and, therefore, they had but one care: to make its existence secure
through invisible walls which were much thicker and higher than the
stone walls that surrounded it physically. All Jewish customs and prac-
tices unconsciously pursued one sole purpose, to preserve Judaism by
separation from the gentiles, to maintain the Jewish community, and
to keep reminding the individual Jew that he would be lost and would
perish if he gave up his unique character. This impulse toward sepa-
rateness was the source of most of the ritual laws, which for the average
Jew were identical with his very faith. Religious sanction was also
given to purely external, and often accidental, differences in attire and
custom, as soon as they became acceptable Jewish practice, in order to
maintain them more securely.

Such was the psychology of the ghetto Jew. Then came the Eman-
cipation. The law assured the Jews that they were citizens of their
country in every respect. In the honeymoon period of the Eman-
cipation, under the influence of the new legal equality, Christian fcel-
ings were evoked which were warm and accepting of the new status of
the Jew. Well nigh intoxicated, the Jews rushed to burn all their
bridges immediately. They now had another home, so they no longer
needed a ghetto; they now had other connections and were no longer
forced to live only among their coreligionists. Their instinct of self-
preservation adapted itself immediately and completely to the ncw
circumstances. This instinct had formerly been directed toward main-
taining the most clear-cut apartness; now it sought the closest associa-
tion with and imitation of the gentiles. In place of being different,
which had been the Jew’s salvation, the new policy was thoroughgoing
mimicry. For one or two generations the Jew was allowed to bclicve
that hc was merely a German, IFrenchman, Italian, and so forth, likc
all the rest of his countrymen, and that his creativity as an individual
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was nourished by the same folk-tradition that sustained the whole of
the nation within which he had become a citizen.

All at once, twenty years ago, after a slumber of thirty to sixty years,
anti-Semitism once more sprang out of the innermost depths of the
nations of western Europe. It revealed to a mortified Jew, who thought
anti-Semitism was gone forever, the true picture of his situation. He
wasstill allowed to vote for members of Parliament, but he saw himself
excluded, with varying degrees of politeness, from the clubs and
gatherings of his Christian fellow countrymen. He was allowed to go
wherever he pleased, but everywhere he encountered the sign: “No
Jews admitted.” He still had the right of discharging all the duties of a
citizen, but the nobler rights which are granted to talent and energy
were absolutely denied him.

Such is the contemporary situation of the emancipated Jew in west-
ern Europe. He has abandoned his specifically Jewish character, yet
the nations do not accept him as part of their national communities.
He flees from his Jewish fellow, because anti-Semitism has taught him,
too, to be contemptuous of them, but his gentile compatriots repulse
him as he attempts to associate with them. He has lost his home in the
ghetto yet the land of his birth is denied to him as his home. He has no
ground under his feet and he has no community to which he belongs
as a welcome and fully accepted member. He cannot count on justice
from his Christian countrymen as a reward for either his character or
his achievements, and still less on the basis of any existing good feeling;
he has lost his connection with other Jews. Inevitably he feels that the
world hates him and he sees no place where he can find the warmth
for which he longs and seeks.

This is the Jewish spiritual misery, which is more painful than the
physical because it affects men of higher station, who are prouder and
more sensitive. The emancipated Jew is insecure in his relations with
his fellow man, timid with strangers, and suspicious even of the secret
feelings of his friends. His best powers are dissipated in suppressing
and destroying, or at least in the difficult task of concealing his true
character. He fears that this character might be recognized as Jewish,
and he never has the satisfaction of revealing himself as he is in his
real identity, in every thought and sentiment, in every physical gesture.
He has become a cripple within, and a counterfeit person without, so
that like everything unreal, he is ridiculous and hateful to all men of
high standards.

All the better Jews of western Europe groan under this misery and
seek for salvation and alleviation. They no longer posscss the faith
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which might sustain them in bearing every suffering, as the will of a
punishing but nonetheless loving God. They no longer hope for the
advent of the Messiah, who will raise them to Glory on some miracu-
lous day. Some try to save themnselves by flight from Judaism, but racia]
anti-Semitism, which denies that baptism can change anything, leaves
little prospect for this mode of salvation. It is of little advantage to the
Jews of western Europe, who are mostly without belief (I am of course,
not referring to the minority of true believers) to enter the Christian
community by means of a blasphemous lie. At very best a new Mar-
rano, who is much worse than the old, comes into bcing in this way.
The Marranos of old had an idealistic element in their make-up—a
secret longing for the truth, a heartbreaking regret and distress of
conscience, and they often sought pardon and purification for them-
selves through martyrdom. The new Marranos® leave Judaism in rage
and bitterness, but in their innermost heart, even if they themselves do
not acknowledge it, they carry with them into Christianity their per-
sonal humiliation, their dishonesty, and their hatred for whatever has
compelled them to live a lie.

I contemplate with horror the future development of this race of
new Marranos, which is sustained morally by no tradition, whosc soul
is poisoncd by hostility to both its own and to strange blood, and
whose self-respect is destroyed through the ever-present consciousncess
of a fundamental liec. Some Jews hope for salvation from Zionism,
which is for them not thc fulfillment of a mystic promise of the Scrip-
ture but the way to an existence wherein the Jew will at last find the
simplest and most elementary conditions of life, which are a matter of
course for every non-Jew of both hcmispheres: i.e., an assured placc in
society, a community which accepts him, the possibility of cmploving
all his powers for the development of his real self instead of abusing
them for the suppression and falsification of his personality. There are
others who are also rebclling against the lie of being Marranos, but
these feel themselves so intimately connected with the land of their
birth that this act of renunciation that Zionism ultimately requires is
too harsh and bitter for their emotions. This group has been throwing
itself into the arms of the wildest revolution, with the vague aftcr-
thought that, with the destruction of everything that exists and the
crection of a new world, Jew-hatred might perhaps not be onc of the
precious articles transferred from the debris of the old rclationships
into the new.

Thhis is the picture of the Jewish people at the end of the nineteenth
century. To sum up: The majority of the Jews are a race of accursed



NORDAU: Speech to the First Zionist Congress 241

beggars. More industrious and abler than the average European, not
to mention the moribund Asiatic and African, the Jew is condemned
to the most extreme pauperism because he is not permitted to use his
powers freely. This poverty grinds down his character and destroys his
body. Feverishly thirsty for higher education, he sees himself repulsed
from the places where knowledge is attainable—a real intellectual
Tantalus of our nonmythical times. He dashes his head against the
thick walls of hatred and contempt which have formed over his head.
Being more minded toward society than perhaps any other people—
even his religion teaches that it is a meritorious and God-pleasing
action for meals to be taken together in groups of three and for prayer
to be held in the company of ten—he is nonetheless excluded from the
society of his countrymen and is condemned to tragic isolation. One
complains of Jews pushing everywhere, but they strive after superiority
only because they are denied equality. They are accused of a feeling of
sohdanty with the Jews of the whole world; quite to the contrary, it is
their misfortune that, as soon as the first word of emancipation was
uttered, they tried to make room for national patriotism as their exclu-
sive loyalty by tearing out of their hearts any trace of Jewish solidarity.
Stunned by the hailstorm of anti-Semitic accusations, the Jews forget
who they are and often imagine that they are really the physical and
spiritual horrors which their deadly enemies represent them to be. The
Jew is often heard to murmur that he must leam from the enemy and
try to remedy the faults ascribed to him. He forgets, however, that the
anti-Semitic accusations are meaningless, because they are not a criti-
cism of facts which exist, but are the effects of a psychological law
according to which children, wild men, and malevolent fools make the
persons and things they hate responsible for their sufferings.

To Jewish distress no one can remain indifferent—neither Christian
nor Jew. It is a great sin to let a race, whose ability even its worst
enemies do not deny, degenerate in intellectual and physical misery.
It is a sin against them and it is a sin against the course of civilization,
to whose progress Jews have made, and will yet make, significant con-
tributions.

The misery of the Jew cries out for help. The finding of that help
will be the great task of this Congress.



ZIONISM (1902)

THE NEW ZIONISM, which has been called political, differs from
the old, religious, messianic variety in that it disavows all mysticism,
no longer identifies itself with messianism, and does not expect the
return to Palestine to be brought about by a miracle, but desires to
prepare the way by its own efforts.

The new Zionism has grown only in part out of the inner impulses
of Judaism itself, out of the enthusiasm of modern educated Jews for
their history and martyrology, out of an awakened pride in their racial
qualities, out of ambition to save the ancient people for a long, long
future and to add new great deeds of posterity to those of their ances-
tors.

For the rest, Zionism is the result of two impulses which came from
without: first, the principle of nationality, which dominated thought
and sentiment in Europe for half a century and determined the poli-
tics of the world; second, anti-Semitism, from which the Jews of all
countries suffer to some degree.

The principle of nationality has awakened a sense of their own
identity in all the peoples; it has taught them to regard their unique
qualities as values and has given them a passionate desire for independ-
ence. It could not, therefore, pass by the educated Jews without leaving
some trace. It induced them to remember who and what they are, to
feel themselves a people once again, and to demand a normal national
destiny for themselves. The principle of nationality has, in its exagger-
ations, led to excesses. It has erred into chauvinism, stooped to idiotic
hatred of the foreigner, and sunk to grotesque self-worship. Jewish na-
tionalism is safe from the caricature of itself. The Jewish nationalist
does not suffer from egotism; he feels, on the contrary, that he must
make tireless efforts to render the name Jew a title of honor. He mod-
estly recognizes the good qualities of other nations and diligently seeks
to make them his own, in so far as they can be blended in with his
natural capacities. He knows what terrible harm centuries of slavery or
disability have done to his originally proud and upright character and
he seeks to cure himself by means of intense self-discipline.

Anti-Semitism has also taught many educated Jews the way back to
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their people. It has had the effect of a sharp trial which the weak can-
not stand, but from which the strong emerge stronger and more con-
fident in themselves. It is incorrect to say that Zionism is but a gesture
of truculence or an act of desperation against anti-Semitism. It is true
that anti-Semitism alone has moved some educated Jews to throw in
their lot with Jewry once again, and that they would again fall away if
their Christian fellow countrymen would but receive them in a
friendly way. But, in the case of most Zionists, the effect of anti-
Semitism was only to force them to reflect upon their relationship to
the nations of the world, and their reflection has led them to conclu-
sions which would endure in their minds and hearts if anti-Semitism
were to disappear completely.

THE ONE POINT which excludes, probably forever, the possibility
of understanding between Zionist and non-Zionist Jews is the ques-
tion of Jewish nationality. Whoever maintains and believes that the
Jews are not a nation can indeed not be a Zionist; he cannot join a
movement which has as its sole purpose the desire to normalize a peo-
ple which is living and suffering under abnormal conditions. He who
is convinced to the contrary that the Jews are a people must neces-
sarily become Zionist, as only the return to their own country can save
the Jewish nation which is everywhere hated, persecuted, and op-
pressed, from physical and intellectual destruction.

Many Jews, especially in the West, have completely broken with
Judaism in their heart of hearts, and they will probably soon do so
openly; if they do not break away, their children or grandchildren will.
These people desire to be completely assimilated among their Chris-
tian fellow countrymen. They deeply resent it when other Jews
proclaim that we are a people apart and desire to bring about an
unequivocal separation between us and the other nations. Their great
and constant fear is that in the land of their birth, where they are free
citizens, they may be called strangers. They fear that this is all the more
likely to happen if a large section of the Jewish people openly claims
rights as an independent nation, and, still worse, if anywhere in the
world a political and intellectual center of Jewry should really be cre-
ated, in which millions of Jews would be united as a nation.

All these feelings on the part of assimilationist Jews are understand-
able. From their standpoint they are justified. The Jews, however, have
no right to expect that Zionism should commit suicide for their sake.
The Jews who are happy and contented in the lands of their birth,
and who indignantly reject the suggestion of abandoning them, are
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about one-sixth of the Jewish people, say two million out of twelve.
The other fivessixths, or ten million, have every reason for being pro-
foundly unhappy in the countries where they live. These ten million
cannot be called upon to submit forever, and without resistance, to
their slavery, and to renounce every effort for redemption from their
misery, merely in order not to disturb the comfort of two million
happy and contented Jews.

The Zionists are, moreover, firmly convinced that the misgivings of
the assimilationist Jews are unfounded. The reassembling of the Jew-
ish people in Palestine will not have the consequences which they fear.
When there is a Jewish country the Jews will have the choice of emi-
grating there, or of remaining in their present homes. Many will
doubtless remain—they will prove by their choice that they prefer the
land of their birth to their kin and their national soil. It is possible
that the anti-Semites will still throw the scornful and perfidious cry
“Stranger!” in their faces. But the real Christians among their fellow
countrymen, those whose thoughts and emotions are guided by the
teaching and examples of the Gospel, will be convinced that the Jews
who remain do not regard themselves as strangers in the land of their
birth. The real Christians will understand the true significance of their
voluntary renunciation of a return to a land of the Jews, and of the
attachment to their homes and to their Christian neighbors.

The Zionists know that they have undertaken a work of unparal-
leled difficulty. Never before has the effort been made to transplant
several million people peacefully and in a short space of time, from
various countries; never has the attempt been made to transform mil-
lions of physically degenerate proletarians, without trade or profession,
into farmers and herdsmen; to bring town-bred hucksters and trades-
men, clerks and men of sedentary occupation, into contact again with
the plough and with mother earth. It will be necessary to get Jews of
different origins to adjust to one another, to train them practically for
national unity, and at the same time to overcome the superhuman
obstacles of differences of language, cultural level, ways of thought,
and varying prejudices of people who will come to Palestine from all
the countries of the world.

What gives Zionists the courage to begin this labor of Hercules is the
conviction that they are performing a necessary and useful task, a work
of love and civilization, a work of justice and wisdom. They wish to
save eight to ten million of their kin from intolerable suffering. They
desire to relieve the nations among whom they now vegetate of a
presence which is considered disagreeable. They wish to deprive anti-



NORDAU: Zionism 245

Semitism, which lowers the morals of the community everywhere and
develops the very worst instincts, of its victim. They wish to make the
Jews, who are nowadays reproached with being parasites, into an un-
deniably productive people. They desire to irrigate with their sweat
and to till with their hands a country that is today a desert, until it
again becomes the blooming garden it once was. Zionism will thus
equally serve the unhappy Jews and the Christian peoples, civilization
and the economy of the world. The services which it can render and
wishes to render are great enough to justify its hope that the Christian
world, too, will appreciate them and support the movement with its
active sympathy.






Part 4
The Agnostic Rabbi—Ahad Ha-Am



AHAD HA-AM (ASHER ZVI GINSBERG)
1856-1927



AHAD HA-AM was bom as Asher Zvi Ginsberg in Skvira, in the
Russian Ukraine on August 18, 1856. His family belonged to the very
highest aristocracy of the Jewish ghetto, being particularly close to the
Hasidic rebbe of Sadagura. His formal education was so strictly pious
that his teacher was forbidden to instruct him even in the letters of the
Russian alphabet, lest this might lead to heresy (he nonetheless taught
himself to read Russian at the age of eight from the signs on the store
fronts of his town). By the middle of his adolescence Asher Ginsberg
was already a considerable and even somewhat celebrated scholar of
the Talmud and its literature, as well as of the devotional literature of
the Hasidic movement.

In 1868 his family moved to an estate which his wealthy father had
leased. There, locked in his room (then and later he had no interest
in nature) he began on the road toward “enlightenment” by studying
the works of the great medieval Jewish philosophers, especially of
Maimonides. By stages he went on to the “forbidden books” of the
modemn Hebrew ‘“enlightenment,” and eventually, at the age of
twenty, to the wider horizons of literature and philosophy in Russian
and German. Soon, like his contemporary, Lilienblum, Ahad Ha-Am
discovered the works of D. I. Pisarev, one of the founders of Russian
positivism, and definitely lost his religious faith.

The years between 1879 and 1886 were the most painful period of
his life, marked by abortive attempts to go to Vienna, Berlin, Breslau,
and Leipzig to study. Personal troubles, the severe illness of his wife
(as was the custom of his class, a marriage had been arranged for
him at the age of twenty), and his own self-doubts and lack of resolu-
tion kept forcing him to return home after a few weeks with, as he put
it, “a pained heart.” The family finally moved to Odessa in 1886, not
by choice but under the constraint of a new tsarist ukase forbidding
Jews to lease land. Though this was a grave economic blow, Ahad I1a-
Am was nonetheless relieved to be gone from a place which was as-
sociated in his memory with inner torment.
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His first article, “This Is Not the Way,” was published in 1889 when
he was thirty-three. Not regarding himself as a writer, he signed it as
Ahad Ha-Am, i.e., “one of the people,” the pen name by which he was
to be known henceforth. He always refused to consider himself as a
man of letters, even when increasing poverty of his family forced him
to take a job in 1896 as the editor of a Hebrew monthly, Ha-Shiloah,
in order to support his wife and, by then, three children. After six years
of editing this literary journal, which he intended as a platform for the
discussion of the contemporary problems of Judaism, he resigned his
post, feeling bitter and depressed but relieved to be free of the hateful
burdens of being a public servant. He became an official of a tea con-
cern and traveled widely on its behalf throughout Russia for four years.
He moved to London in 1907, when his firm opened a branch there,
and remained there for fourteen years, until 1921, when he settled in
Palestine.

Ahad Ha-Am’s debut in Hebrew literature occurred in the era which
followed after the pogroms of 1881, in the day of the Hibbat Zion
movement. In his first essay and, within several years, in long pieces
of analytical reportage that he wrote from the recently founded few
colonies in Palestine, he appeared as a disturber of the peace. Compar-
ing the high-flown verbiage of this early Zionism with its paltry and
often ill-conceived practical achievements, Ahad Ha-Am was uncom-
promising in his insistence that work in Palestine needed to be done
slowly and with great care. Above all, he suggested that the true mean-
ing of Hibbat Zion was not to be found, as leaders like Lilienblum
thought, in mass action but in the cultural revival and modernization
of the Jewish people through the agency of a carefully chosen few.
From the very beginning these views aroused a storm and his continued
reiteration of them after the appearance of Herzl simply continued
the controversy. The agnostic definitions that he was proposing for a
new Jewish spiritual culture involved him in another continuing argu-
ment, a debate with the orthodox. On the other hand, the conservatism
of his thought, in practical application, made him the target of many
of the younger and more rebellious voices in modermn Hebrew litera-
ture, who found him too traditionalist in temper, a hard taskmaster
as an editor, and lacking in interest in art and belles-lettres for their
own sake.

With considerable self-knowledge of his lack of capacity for leader-
ship in practical affairs, Ahad Ha-Am consistently avoided any kind of
office within Zionism. However, his first essay inspired a number of
mcn to organize the B'nai Moshe, a semi-secret elite order the purpose
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of which was to raise the moral and cultural tone of the Jewish national
revival. Ahad Ha-Am became its reluctant leader; he failed in this task
because his idealism, the deep pessimism of his nature, and his revul-
sion as moralist from imposing his will on others made it inconceivable
that he should succeed. Indeed, a lifetime of bad health and, especially
as he grew older, frequent spells of melancholy limited his literary pro-
duction to the essays that have been collected in four volumes and the
six volumes of his letters, which he helped edit toward the end of his
life.

Though Ahad Ha-Am’s views were rejected by the bulk of the Zion-
ist movement, and he himself never attended a Zionist Congress after
the very first, many of the younger east European leaders of the move-
ment, like Chaim Weizmann, owed much to his influence. In 1917,
when Weizmann was negotiating with the British Cabinet for the
issuance of the Balfour Declaration, Ahad Ha-Am was among his
most intimate advisers. Ahad Ha-Am’s influence on modern Hebrew
writing was notable not only in the realm of ideas but also for the
creation of a spare, unadomned, “western” style.

When Ahad Ha-Am settled in Tel Aviv, the street on which he lived
was named after him and even closed off from all traffic during his
afternoon rest hours. In his sunset years this agnostic reached his
apotheosis as the secular rabbi—indeed, almost the secular Hasidic
rebbe—of a wide circle within the growing Jewish settlement in Pales-
tine.

He died in the early hours of January 2, 1927, and all Tel Aviv at-
tended his funeral.

THE LAW OF THE HEART (1894)

THE RELATION BETWEEN a normal people and its literature
is one of parallel development and mutual interaction. Literature re-
sponds to the demands of life, and life reacts to the guidance of litera-
ture. The function of literature is to plant the seed of new ideas and
new desires; the seed once planted, life does the rest. The tender shoot
is nurtured and brought to maturity by the spontaneous action of
men’s minds, and its growth is shaped by their needs. In time the new
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idea or desire becomes an organic part of consciousness, an independ-
ent dynamic force, no more related to its literary origin than is the
work of a great writer to the primer from which he learned at school.

But a “people of the book,” unlike a normal people, is a slave to the
book. It has surrendered its whole soul to the written word. The book
ceases to be what it should be, a source of ever-new inspiration and
moral strength; on the contrary, its function in life is to weaken and
finally to crush all spontaneity of action and emotion, till men become
wholly dependent on the written word and incapable of responding to
any stimulus in nature or in human life without its permission and
approval. Nor, even when that sanction is found, is the response simple
and natural; it has to follow a prearranged and artificial plan. Con-
sequently both the people and its book stand still from age to age;
little or nothing changes, because the vital impulse to change is lacking
on both sides. The people stagnates because heart and mind do not
react directly and immediately to extemal events; the book stagnates
because, as a result of this absence of direct reaction, heart and mind
do not rise in revolt against the written word where it has ceased to be
in harmony with current needs.

We Jews have been a people of the book in this sense for nearly two
thousand years; but we were not always so. It goes without saying that
we were not a people of the book in the era of the Prophets, from
which we have traveled so far that we can no longer even understand
it. But even in the period of the Second Temple heart and mind had
not lost their spontaneity of action and their self-reliance. In those
days it was still possible to find the source of the Law and the arbiter
of the written word in the human heart, as witness the famous dictum
of Hillel: “Do not unto your neighbor what you would not have him
do unto you; that is the whole Law.”? If on occasion the spontaneity
of thought and emotion brought them into conflict with the written
word, they did not efface themselves in obedience to its dictates; they
revolted against it where it no longer met their needs, and so forced
upon it a development in consonance with their new requirements.
For example: The Biblical law of “an eye for an eye” was felt by the
more developed moral sense of a later age to be savage and unworthy
of a civilized nation; and at that time the moral judgment of the peo-
ple was still the highest tribunal. Consequently it was regarded as
obvious that the written word, which was also authoritative, must have
meant “the value of an eye for an eye,” that is to say, a penalty in
money and not in kind. _

But this state of things did not endure. The Oral Law (which 1S
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really the inner law, the law of the moral sense) was itself reduced to
writing and fossilized; and the moral sense was left with only one clear
and firn conviction—that of its own utter impotence and its eternal
subservience to the written word. Conscience no longer had any
authority in its own right; not conscience but the book became the
arbiter in every human question. More than that: conscience had no
longer the right even to approve of what the written word prescribed.
So we are told that a Jew must not say he dislikes pork: to do so would
be like the impudence of a slave who agrees with his master instead of
unquestioningly doing his bidding. In such an atmosphere we need
not be surprised that some commentators came to regard Hillel’s
moral interpretation of the Law as sacrilegious and found themselves
compelled to explain away the finest saying in the Talmud. By “your
neighbor,” they said, Hillel really meant the Almighty: you are not to
go against His will, because you would not like your neighbor to go
against your will. And if the doctrine of “an eye for an eye” had been
laid down in the Babylonian Talmud, not in the Mosaic Law, and its
interpretation had consequently fallen not to the early Sages but to
the Talmudic commentators, they would doubtless have accepted the
doctrine in its literal meaning; Rabbis and common people alike would
have forcibly silenced the protest of their own moral sense against an
explicit injunction, and would have claimed credit for doing so.

The Haskalah writers of the last generation did not get down to the
root cause of this tyranny of the written word. They put the blame
primarily on the hardheartedness and hidebound conservatism of Rab-
bis who thought nothing of sacrificing the happiness of the individual
on the altar of a meticulous legalism. Thus Gordon in The Point of a
Yod depicts the Rabbi as

A man who sought not peace and knew no pity,
For ever banning this, forbidding that,
Condemning here, and penalizing there.

These writers appealed to the moral sense of the common man against
the harshness of the Law. They thought that by painting the contrast
in sufficiently lurid colors they could provoke a revolt which would
lead to the trumph of the moral sense over the written word. But this
was a complete mistake. There was in fact no difference between the
attitude of the Rabbi and that of the ordinary man. When Vofsi? pro-
nounced the bill of divorce invalid, he may have been just as sorry for
the victims as was the assembled congregation, who, in the poet’s
words,
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Stood all atremble, as though the shadow of death
Had fallen upon them.

It was only the Rabbi who never doubted for a moment where the
victory must lie in a conflict between the moral sense and the written
word; the congregation did not dream of questioning the Rabbi’s deci-
sion, still less of questioning the Law itself. If they “stood all
atremble,” it was only as one might tremble at some catastrophe due
to the unalterable course of nature. A normal people would react to a
tragedy of this kind by determining that such a thing should never
happen again; but a “people of the book” can react only by dumb
sorrow, such as would have been occasioned by the heroine’s falling
dead at her wedding. To blame the written word, to revolt against the
rigor of the Law—that is out of the question.

Zangwill® is nearer the truth in his Children of the Ghetto. In this
novel there is an incident similar to that of Gordon’s poem, but the
treatment is very different. The Rabbi, Reb Shmuel, is himself the
girl’s father, and a very affectionate father. His daughter’s happiness in
her love for David is his happiness too. But when he discovers by
accident that David is of the priestly family, and therefore cannot
marry Hannah, who is technically a divorced woman because of a
young man’s stupid joke, his first words, in spite of his anguish, are
“Thank God I knew it in time.” All David’s appeals to justice and
mercy are in vain. It is God’s law, and must be obeyed. “Do you think,”
says Reb Shmuel at the end of a long and painful scene, “I would not
die to make Hannah happy? But God has laid this burden upon her—
and I can only help her to bear it.”

No: Vofsi and all his kind are not monsters of cruelty. They are
tenderhearted enough; but their natural feelings have not free scope.
Every sentiment, every impulse, every desire gives in without a strug-
gle to “the point of a yod.”

Where the natural play of heart and mind is thus stifled, we cannot
expect to find self-assertion or strength of purpose in any business
outside the field of the written word. Logic, experience, common
sense, and moral feeling are alike powerless to lead men into new
paths toward a goal of their own choice. Inevitably, as our expcricnce
has shown, this general condition puts obstacles in the way of the
solution of any and every one of our problems. It has long been ob-
vious to thinking men that there is no hope for any particular measure
of improvement unless the gencral condition is put right first of all.

The paramount question is, then, whether there is any possibility of
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curing this long-standing disease; whether the Jewish people can still
shake off its inertia, regain direct contact with the actualities of life,
and yet remain the Jewish people.

It is this last requirement that makes the question so very difficult.
A generation ago the Haskalah movement showed how the process of
awakening could be brought about. Leaving the older people alone, it
caught hold of the young and normalized their attitude to life by in-
troducing them to European culture through education and literature.
But it could not make good its promise to bring humanism into Jewish
life without disturbing the Jewish continuity: to that its products bear
ample witness. Coming into Jewish life from outside, Haskalah found
it easier to create an entirely new mold for its followers than to repair
the defects of the Jewish mold while preserving its essential character-
istics. Hence there can be no complete answer to our question until
a new and compelling urge toward normalization springs up among us
from within, from our own Jewish life, and is communicated to the
younger generation through education and literature, so that it may
fuse with the humanism of Haskalah and prevent the latter from over-
whelming and obliterating the Jewish mold.

A native-born urge of this kind has recently come into play in the
form of the idea which we call Hibbat Zion,* though that name is
inadequate to express the full meaning of the idea. True Hibbat Zion
is not merely a part of Judaism, nor is it something added on to Juda-
ism; it is the whole of Judaism, but with a different focal point. Hibbat
Zion neither excludes the written word nor seeks to modify it artifi-
cially by addition or subtraction. It stands for a Judaism which shall
have as its focal point the ideal of our nation’s unity, its renascence,
and its free development through the expression of universal human
values in the terms of its own distinctive spirit.

This is the conception of Judaism on which our education and our
literature must be based. We must revitalize the idea of the national
renascence, and use every possible means to strengthen its hold and
deepen its roots, until it becomes an organic element in the Jewish
consciousness and an independent dynamic force. Only in that way,
as it seems to me, can the Jewish soul be freed from its shackles and
regain contact with the broad stream of human life without having to
pay for its freedom by the sacrifice of its individuality.



FLESH AND SPIRIT (1904)

.IN THE PERIOD of our early national existence—the period of
the First Temple®*—we find no trace of the conception of a duality of
body and soul. Man, as a living and thinking being, is one in all his
parts. The Hebrew word nefesh includes everything, body and soul
and all that belongs to them. The nefesh, the individual human being,
lives as a whole and dies as a whole; nothing survives. This notwith-
standing, early Judaism was not perplexed by the problem of life and
death. It knew nothing of the despair which begets the materialistic
philosophy of the exaltation of the flesh and of sense enjoyment as a
refuge from the emptiness of life; nor did it tumn its gaze upward to
create in Heaven an eternal habitation for the souls of men. It offered
etemnal life here on earth. This it did by emphasizing the sense of col-
lectivity, by teaching the individual to regard hiimself not as an isolated
unit, with an existence bounded by his own birth and death, but as
part of a larger and more important whole, as a member of the social
body. This conception shifts the center of personality not from the
body to the spirit but from the individual to the community; concur-
rently, the problem of life is transferred from the individual to the
social plane. I live for the sake of the perpetuation and the well-being
of the community to which I belong; I die to make way for others, who
will remold the community and save it from petrifaction and stagna-
tion. When the individual loves the community as himself and identi-
fies himself completely with its well-being, he has something to live
for; he feels his personal hardships less keenly, because he knows the
purpose for which he lives and suffers.

But obviously this will hold good only if the community itself lives
for some purpose which the individual can regard as justifying every
possible sacrifice on his part: Otherwise the old question recurs, but
on the plane of the community. I put up with life in order that the
community may live; but why does the community exist? What end
does it serve, that I must bear my troubles cheerfully for its sake?
Thus, having shifted the center of life from the individual to the
community, Judaism was compelled to find an answer to the problem
of the collective life. It had to endow the life of the community with
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a purpose sufficiently large and important to sustain the morale of the
individual even when his personal life was a burden to him. Hence
the community of Israel became “a kingdom of priests and a holy
nation,” destined from the very beginning to be an example to the
whole of mankind through its Torah.

This solution of the problem left no room in Judaism for the two
extreme views. Man is one and indivisible; all his limbs, his senses,
his emotions, his thoughts constitute a single whole. But the existence
of the man who is a Jew is not purposeless, because he is a member
of the people of Israel, which exists for a sublime purpose. And as
the community is only the sum of its members, every Israelite is en-
titled to regard himself as an indispensable link in the chain of his
people’s life and as sharing in his people’s imperishability. That is
why true asceticism is unknown in the early period of Jewish history.
True asceticism, hatred of the flesh and the desire for its annihilation,
is possible only where men, unable to find the purpose of life in this
world, are compelled to look for it in another. It is true that in early
Jewish life there were Nazarites, who observed certain of the outward
practices of asceticism; but this was simply part of the ritual of
sacrifice and had nothing to do with hatred of the flesh. It must be
remembered that even so unascetic a hero as Samson was reckoned
a Nazarite.

This attitude to life, which lifts the individual above the love of
self and teaches him to find the purpose of his existence in the per-
petuation and well-being of the community, is regarded by many non-
Jewish students of religion as overmaterialistic; and on the strength of
it they pronounce Judaism inferior, because it does not, like other
religions, promise immortal life to everybody and a reward to the
righteous after death. There could be no better example of the blind-
ness of prejudice. . . .

In the early period of Jewish history there was a considerable party
which took a materialistic view of the national life, in the sense that it
had no ideal beyond that of making the State supreme at home,
respected abroad, and secure against aggression. This was the aristo-
cratic party; it embraced the entourage of the king, the military
leaders, and most of the priests—all those, in a word, who in their
individual lives had no experience of the suffering which demands
consolation. They attached no importance to the spiritual aspect of
the national life, and they were almost always prepared to desert the
nation’s spiritual ideals—‘to serve other gods”—if they thought that
there was any political advantage in doing so. The moral idealism of
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the Prophets waged incessant war on this political materialism, until
it disappeared automatically with the destruction of the State. But it
is entirely wrong to assert, as some modem historians do, that the
Prophets were opposed to the State as such, that they regarded its
very existence as inconsistent with the spiritual life which was their
ideal, and therefore desired its overthrow. This political asceticism,
this desire for the annihilation of the physical organism of the national
life in order to promote its spiritual progress, is in fact entirely re-
pugnant to the Prophetic attitude. One has only to read those passages
of the Prophets in which they rejoice in the victories of the State
(in the time of Sennacherib,® for example) and bewail its defcats, to
see at once how highly they valued the political life, and how fully
they realized that national independence was an essential condition
of the attainment of their own ideals. But at the same time they never
forgot that it is only by the spirit that life, whether individual or
national, can be raised to a higher plane, and that only from the
spirit can it derive meaning and purpose; consequently they insisted
that the end should not be subordinated to the means, that the body
should not be given empire over the spirit. Thus the Prophets simply
enunciated on the national plane the principle which Judaism had
laid down for the individual life: the unity of body and spirit, in the
sense explained above.

It was not till the period of the Second Temple” that political
asceticism found expression in the life of the Jewish State. The Essenes
had no antipathy to the physical life so far as the individual was
concerned; but on the national plane, in relation to the State, their
attitude was precisely that of the ascetic. These spiritually minded men
saw that from the spiritual point of view the Jewish State was going
from bad to worse. Its rulers, like those of the first kingdom, wor-
shiped only material power; its men of vision were wasting their
energies in a vain struggle to arrest the corruption of the body politic,
already in the grip of relentless enemies, and to breathe into it the
spirit of true Judaism. In this situation the Essenes gave up the political
life in despair, tumed their backs on its incurable corruption, and
withdrew into the wildemess, there to live out their individual lives
in purity and holiness. In their hermit-like seclusion their antipathy
to the State became more and more intense, and when the Statc
was at its last gasp, hovering between life and death, some of them
made no attempt to conceal their satisfaction.

However, the political asceticism of the Essenes had not much in-
fluence on the general trend of thought. It was not to them, but to
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the Pharisees, that the people looked for instruction and leadership,
and the Pharisees represented the Prophetic conception of Judaism,
with its unification of body and spirit. So far from tumning away from
life and ostracizing the State, they stuck to their post in the thick of
the fray, and made every possible effort to save the State from moral
degeneration and to shape it in conformity with the spirit of Judaism.
It was clear to them that a spirit without a body could have no reality,
and that the spirit of Judaism could not develop and fulfill itself with-
out concrete expression in a political organism. Hence the Pharisces
were always fighting on two fronts: against the political materialists
within the State, and side by side with them against the external
enemy for the preservation of the State.

It was only at the last moment, when the imminent destruction of
the political organism was beyond all shadow of doubt, that the inter-
nal difference of ideals inevitably led to a split. The political material-
ists, for whom the preservation of the State meant everything, had no
further interest in life, and fell fighting desperately among the ruins
they loved; but the Pharisees remembered even in this hour of agony
that they cared for the State only for the sake of the national spirit
which was embodied in the State and needed its help. It could not
occur to them to suppose that the end of the State meant the end of
the nation and of all that made life worth living: On the contrary,
it was for them imperatively necessary to find some temporary mcans
of preserving the nation and its spirit without the political organism,
until it should please the Almighty to restore His people to their land
and freedom. So the alliance was broken: The political zealots re-
mained sword in hand on the walls of Jerusalem, and the Pharisees,
Torah in hand, went to Yavneh.?

The work of the Pharisees bore fruit. They succeeded in creating a
sort of shadow body politic, with no roots in solid earth; within this
shadowy framework the Hebrew national spirit has lived its own dis-
tinctive life for two thousand years. The ghetto organization, the
foundations of which were laid in the period immediately following
the destruction of Jerusalem, is a miracle without parallel in human
history. Its root conception is that the purpose of life is spiritual
perfection, but that the spirit needs a body to serve as its instrument.
Until the nation could once again find a local habitation for its
spirit in one complete and indcpendent political organism, the
Pharisees thought it necessary to provide an artificial stopgap. Their
method was that of concentration in a number of small and scattcred
communities, all built to the same pattern, all living one type of life,
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and all united, despite geography, by consciousness of their common
origin, by devotion to a single ideal, and by the hope of complete
reunion in the future.

This artificial structure, built at a time when the Messianic Age was
expected to dawn at any moment, was originally intended to serve
only for a brief period. It has endured far too long; now at last itisina
state of advanced decay, with cracks and fissures everywhere.

So once again spiritually minded Jews have revived the political
asceticism of the Essenes. They see their pcople exiled and dispersed,
with no hope of a return to its former estate; they see the ghetto
organization, which offered at least some semblance of a concrete
national life, in process of dissolution. In their despair they renounce
the physical element of the national life, and regard the spiritual ele-
ment as its sole foundation. For them the Jewish people is a spirit
without a body. The spirit is not only the purpose of life, but the
whole of life; the body is not only subordinate to the spirit, it is a
dangerous enemy, which ties the spirit and prevents it from entering
into its kingdom.

As might have been expected, the reaction against this extreme
theory has produced an equally extreme theory on the opposite side,
and there has been a recrudescence of that political materialism which
sees the physical organism—the Jewish State—as the be-all and end-all
of Jewish life. This development is still too recent to have run its
full course; but if history is any guide, we are entitled to believe that
neither of these two extreme theories truly reflects the spirit of our
people. Both, we may believe, will disappear, and make way for the
only view that really has its roots in Judaism: the view which was that
of the Prophets in the first Jewish State and of the Pharisees in the
second. If, as we hope, there is to be a third, its fundamental
principle, on the national as on the individual plane, will be neither
the ascendancy of body over spirit, nor the suppression of the body
for the spirit’s sake, but the uplifting of the body by the spirit.



ON NATIONALISM AND RELIGION (1910)

Baden-Baden, September 18, 1910

TO DR. J. L. MAGNES? (New York)

. . . The object of your Society, you say, is “to establish Syna-
gogues and Houses of Study.” I am not sure whether you regard
the Synagogue and the House of Study as two distinct institutions
and mean to establish them separately from one another; but if you
do, I do not think that you will achieve your object. Expericnce
everywhere, and especially in America, has shown that the Synagogue
by itself, as a House of Prayer exclusively, cannot save Judaism, which,
unlike other religions, does not depend on prayer. Nor can the separate
House of Study, which is intended for young people in search of
knowledge, serve as an instrument of popular education. What we
have to do is to revert to the system which our ancestors adopted in
days gone by and to which we owe our survival: We have to make the
Synagogue itself the House of Study, with Jewish Icarning as its first
concern and prayer as a sccondary matter. Cut the prayers as short as
you like, but make your Synagogue a haven of Jewish knowledge,
alike for children and adults, for the educated and the ordinary folk.
The sermon on Sabbaths and Holy Days must give the congregants
instruction in Torah, not phrases of unctuous piety. But the sermon
alone is not enough. The Synagogue must be the center to which those
who want to learn about Judaism resort every day. “Readings” on
Jewish subjects can be arranged every evening, for the more and the
less educated separately. That is what our ancestors did, with good
tesults. The spirit of the tcaching must be different, to suit the altered
conditions; but the system itself cannot be bettered. In the old days
the evening reading consisted of the Ain Jacob!® with Rashi’s!* com-
Mmentary, or the Menorat Hamaor,'? for ordinary people, and of
Talmud for the leamed. In our day, of course, we must introduce
Teadings better suited to modem requirements. But learning—Ilcarn-
Ing—learning: that is the secret of Jewish survival.

Then you say you want “to propagate national religion and religious
Dationalism.” I must confess that this formula is not altogether clcar
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to me. “National religion”—by all means: Judaism is fundamentally
national, and all the efforts of the “Reformers” to separate the Jewish
religion from its national element have had no result except to ruin
both the nationalism and the religion. Clearly, then, if you want to
build and not to destroy, you must teach religion on the basis of
nationalism, with which it is inseparably intertwined. But when you
talk of propagating “religious nationalism,” I do not know what you
mean (unless you are simply saying the same thing in other words).
Do you rcally think of excluding from the ranks of the nationalists
all those who do not believe in the principles of religion? If that is
your intention, I cannot agree. In my view our religion is national—
that is to say, it is a product of our national spirit—but the reverse is
not true. If it is impossible to be a Jew in the religious sense without
acknowledging our nationality, it is possible to be a Jew in the national
sense without accepting many things in which rcligion requires be-
lief. . . .

THE JEWISH STATE
AND THE JEWISH PROBLEM (1897)

SOME MONTHS have passed since the Zionist Congress, but its
echoes are still reverberating in daily life and in the press. All kinds of
gatherings—small and large, local and regional—are taking place.
Since the delcgates rcturned home, they have been calling public
meetings and repeatedly regaling us with tales of the wonders that
were enacted before their very eyes. The wretched, hungry public is
listening, becoming ecstatic, and hoping for salvation. It is inconceiva-
ble to them that “they”—the Jews of the West—can fail to succeed in
what they propose. Heads grow hot and hearts beat fast, and many
“leaders” who had for years—until last August—lived only for Pales-
tinian settlement, and for whom a penny donation in aid of Jewish
labor in Palestine or the Jaffa School'® was worth the world, have
now lost their bearings and ask one another: “What's the good of this
sort of work? The days of the Messiah are near at hand, and we busy
oursclves with trifles! The time has come for great deeds, for great
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men, men of thc West, have enlisted in the cause and march before
us.”

There has been a revolution in their world, and, to emphasize it,
they have given the cause itsclf a new name: It is no longer “Love of
Zion” (Hibbat Zion), but “Zionisin” (Zioniyuth). Indecd, there are
even “precisionists” who, being determined to leave no loophole for
error, use only the European form of the name (“Zionismus”)—thus
announcing to all and sundry that they are not talking about anything
so antiquated as ITibbat Zion, but about a new, up-to-date movement,
which comes, like its name, from the West, where people are innocent
of the Hebrew language.

Nordau’s address on the general condition of the Jews was a sort
of introduction to the business of the Congress. It described in in-
cisive language the sore troubles, whether material or spiritual, which
beset the Jews the world over. In eastern countries their trouble is
material: they must struggle without letup to satisfy the most ele-
mentary physical needs—for the crust of bread and the breath of air
which are denied them because they are Jews. In the West, in lands
where the Jews are legally emancipated, their material condition is not
particularly bad, but their spiritual state is serious: they want to take
full advantage of their legal rights, and cannot; they long to be ac-
cepted by the gentile majority and to become part of the national
society, but they are kept at arm’s length; they hope for love and
brotherhood, but they encounter looks of hatred and contempt on all
sides; they know that they are in no way inferior to their neighbors
in ability or virtue, but they have it continually thrown in their faces
that they are of an inferior type and that they are unfit to rise to the
level of the Aryans. And more to the same effect.

Well—what then?

Nordau himself did not touch on this question, which was outside
the scope of his address. But the whole Congress was the answer. Be-
ginning as it did with Nordau’s address, the Congress meant this:
that in order to escape from all these troubles it is necessary to estab-
lish a Jewish State.

There is no doubt that, even when the Jewish State is established,
Jewish settlement will be able to advance only by small degrees, as
permitted by the resources of the people themselves and by the prog-
ress of the economic devclopment of the country. Meanwhile the
natural increase of Jewish population both within the Palestinian
settlement and in the Diaspora, will continue, with the inevitable
result that, on the one hand, Palestine will have less and less room
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for the new immigrants, and, on the other hand, despite continual
emigration, the number of those remaining outside Palestine will not
be appreciably diminished. In his opening speech at the Congress,
Dr. Herzl, wishing to demonstrate the superiority of his State idea to
the previous form of Palestinian colonization, calculated that by the
latter method it would take nine hundred years before all the Jews
could be settled in their land. The members of the Congress applauded
this as a conclusive argument. But it was a cheap victory. The Jewish
State itself, do what it will, will find no way to make a more favorable
calculation.

The truth is bitter, but with all its bitterness it is better than
illusion. We must admit to ourselves that the “ingathering of the
exiles” is unattainable by natural means. We may, by natural means,
someday establish a Jewish State; it is possible that the Jews may
mcrease and multiply within it until the “land is filled with them”—
but even then the greater part of our people will remain scattered on
foreign soils. “To gather our scattered ones from the four corners of
the earth” (in the words of the Prayer Book) is impossible. Only
religion, with its belief in a miraculous redemption, can promise such a
consummation.

But if this is so, if the Jewish State, too, means not an “ingathering
of the exiles” but the settlement of a small part of our people in
Palestine, then how will this solve the material problem of the Jewish
masses in the lands of the Diaspora?

The material problem will not be ended by the establishment of a
Jewish State, and it is, indeed, beyond our power to solve it once and
for all. (Even now there are various means at our disposal to alleviate
this problem to a greater or lesser degree, e.g., by increasing the
proportion of farmers and artisans among our people in all lands, etc.)
Whether or not we create a Jewish State, the material situation of
the Jews will always basically depend on the economic condition and
the cultural level of the various nations among which we are dispersed.

Thus we are driven to the conclusion that the real and only basis of
Zionism is to be found in another problem, the spiritual one.

But the spiritual problem appears in two differing forms, one in the
West and one in the East, which explains the fundamental difference
between western “Zionism” and eastern “Hibbat Zion.” Nordau dcalt
only with the western form of the problem, apparently knowing
nothing about the eastern; and the Congress as a whole concentrated
on the first, and paid little attention to the second.

The western Jew, having left the ghetto and having sought accept-
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ance by the gentile majority, is unhappy because his hope of an open-
armed welcome has been disappointed. Perforce he returns to his
own people and tries to find within the Jewish community that life
for which he yearns—but in vain. The life and horizon of the Jewish
community no longer satisfy him. He has already grown accustomed to
a broader social and political life, and on the intellectual side the
work to be done for our Jewish national culture does not attract him,
because that culture has played no part in his earliest education and
is a closed book to him. In this dilemma he therefore turns to the
land of his ancestors and imagines how good it would be if a Jewish
State were re-established there—a State and society organized exactly
after the pattern of other States. Then he could live a full, complete
life within his own people, and he could find at home all that he now
sees outside, dangled before his eyes but out of reach. Of course, not
all the Jews will be able to take wing and go to their State; but the
very existence of the Jewish State will also raise the prestige of those
who remain in exile, and their fellow citizens will no longer despise
them and keep them at arm’s length, as though they were base slaves,
dependent entirely on the hospitality of others. As he further con-
templates this fascinating vision, it suddenly dawns on his inner con-
sciousness that even now, before the Jewish State is established, the
mere idea of it gives him almost complcte relief. It provides an op-
portunity for communal work and political excitement; his emotions
find an outlet in a field of activity which is not subservient to non-Jews;
and he feels that, thanks to this ideal, he stands once more spiritually
erect and has regained his personal dignity, without overmuch trouble
and purely by his own efforts. So he devotes himself to the idcal
with all the ardor of which he is capable; he gives rein to his fancy
and lets it soar as it will, beyond reality and the limitations of human
power. For it is not the attainment of the ideal that he needs; its
pursuit alone is sufficient to cure him of his spiritual disease, which is
that of an inferiority complex, and the loftier and more distant the
ideal, the greater its power to exalt.

This is the basis of western Zionism and the secret of its attraction.
But eastern Hibbat Zion originated and developed in a different set-
ting. It, too, began as a political movement; but, being a result of
material evils, it could not be content with an “activity” consisting
only of outbursts of fecling and fine phrases, which may satisfy the
heart but not the stomach. Hibbat Zion bcgan at once to express itself
in concrete activities—in the establishment of colonies in Palcstine.
This practical work soon clipped the wings of fancy and demonstrated
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conclusively that Hibbat Zion could not lessen the material woe of
the Jews by one iota. One might, therefore, have thought that, when
this fact became patent, the Hovevei Zion'* would give up their
effort and cease wasting time and energy on work which brought them
no nearer their goal. But, no: they remained true to their flag and
went on working with the old enthusiasm, though most of them did
not understand, even in their own minds, why they did so. They felt
instinctively that they must go on; but, as they did not clearly ap-
preciate the nature of this feeling, the things that they did were not
always effectively directed toward the true goal, to which they were
unconsciously dedicated.

For at the very time when the material tragedy in the East was at
its height, the heart of the eastern Jews was sensitive to another tragedy
as well—a spiritual one; and when the Hovevei Zion began to work
for the solution of the material problem, the national instinct of the
people felt that in this work it would find the remedy for its spiritual
trouble. Hence the people rallied to this effort and did not abandon
it even after it had become obvious that it was an ineffective instru-
ment for curing the material trouble of the Jews.

The eastern form of the spiritual problem is absolutely different
from the western. In the West it is the problem of the Jews; in the
East, the problem of Judaism. The first weighs on the individual; the
second, on the nation. The one is felt by Jews who have had a
European education; the other, by Jews whose education has becn
Jewish. The one is a product of anti-Semitism, and is dependent on
anti-Semitism for its existence; the other is a natural product of a
real link with a millennial culture, and it will remain unsolved and
unaffected even if the troubled of the Jews all over the world attain
comfortable economic positions, are on the best possible terms with
their neighbors, and are admitted to the fullest social and political
equality.

It is not only the Jews who have come out of the ghetto; Judaism
has come out, too. For the Jews the exodus from the ghetto is con-
fined to certain countries and is due to toleration; but Judaism has
come out (or is coming out) of its own accord, wherever it has come
into contact with modern culture. This contact with modern culture
overturns the inner defences of Judaism, so that it can no longer re-
main isolated and live a life apart. The spirit of our people desires
further development; it wants to absorb the basic elements of general
culture which are reaching it from the outside world, to digest them
and to make them a part of itself, as it has done before at various
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periods of its history. But the conditions of its life in exile are not
suitable for such a task. In our time culture expresses itself everywhere
through the form of the national spirit, and the stranger who would
become part of culture must sink his individuality and become
absorbed in the dominant environment. In exile, Judaism cannot,
therefore, develop its individuality in its own way. When it leaves the
ghetto walls, it is in danger of losing its essential being or—at very
least—its national unity; it is in danger of being split up into as many
kinds of Judaism, each with a different character and life, as there are
countries of the dispersion.

Judaism is, therefore, in a quandry: It can no longer tolerate the
Galut!® form which it had to take on, in obedience to its will-to-live,
when it was exiled from its own country; but, without that form, its
life is in danger. So it seeks to return to its historic center, where it
will be able to live a life developing in a natural way, to bring its
powers into play in every department of human culture, to broaden
and perfect those national possessions which it has acquired up to now,
and thus to contribute to the common stock of humanity, in the future
as it has in the past, a great national culture, the fruit of the un-
hampered activity of a people living by the light of its own spirit.
For this purpose Judaism can, for the present, content itself with
little. It does not nced an independent State, but only the creation
in its native land of conditions favorable to its development: a good-
sized settlement of Jews working without hindrance in every branch
of civilization, from agriculture and handicrafts to science and litera-
ture. This Jewish settlement, which will be a gradual growth, will be-
come in course of time the center of the nation, wherein its spirit
will find pure expression and develop in all its aspects to the highest
degree of perfection of which it is capable. Then, from this center,
the spirit of Judaism will radiate to the great circumference, to all the
communities of the Diaspora, to inspire them with new life and to
preserve the over-all unity of our people. When our national culture
in Palestine has attained that level, we may be confident that it will
produce men in the Land of Israel itself who will be able, at a favora-
ble moment, to establish a State there—one which will be not merely
a State of Jews but a really Jewish State.

This Hibbat Zion, which concemns itself with the preservation of
Judaism at a time when Jewry is suffering so much, is something odd
and unintelligible to the “political” Zionists of the West, just as the
demand of R. Johanan ben Zakkai for “Yavneh” was strange and
Unintelligible to the comparable party of his time. And so political
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Zionism cannot satisfy those Jews who care for Judaism; its growth
seems to them to be fraught with danger to the object of their own
aspiration.

The secret of our people’s persistence is—as I have tried to show
elsewhere—that at a very early period the Prophets taught it to respect
only the power of the spirit and not to worship material power. There-
fore, unlike the other nations of antiquity, the Jewish people never
reached the point of losing its self-respect in the face of more power-
ful enemies. As long as we remain faithful to this principle, our exist-
ence has a secure basis, and we shall not lose our self-respect, for we
are not spiritually inferior to any nation. But a political ideal which is
not grounded in our national culture is apt to seduce us from loyalty
to our own inner spirit and to beget in us a tendency to find the
path of glory in the attainment of material power and political domin-
ion, thus breaking the thread that unites us with the past and under-
mining our historical foundation. Needless to say, if the political ideal
is not attained, it will have disastrous consequences, because we shall
have lost the old basis without finding a new one. But even if it is
attained under present conditions, when we are a scattered people not
only in the physical but also in the spiritual sense—even then, Judaism
will be in great danger. Almost all our great men—those, that is, whose
education and social position have prepared them to be at the head of
a Jewish State—are spiritually far removed from Judaism and have no
true conception of its nature and its value. Such men, however loyal
to their State and devoted to its interests, will necessarily envisage
those interests by the standards of the foreign culture which they
themselves have imbibed; and they will endeavor, by moral persuasion
or even by force, to implant that culture in the Jewish State, so that
in the end the Jewish State will be a State of Germans or Frenchmen
of the Jewish race. We have even now a small example of this process
in Palestine.

History teaches us that in the days of the Herodian house Palestine
was indeed a Jewish State, but the national culture was despised and
persecuted. The ruling house did everything in its power to implant
Roman culture in the country and frittered away the resources of the
nation in the building of heathen temples, amphitheaters, and so forth.
Such a Jewish State would spell death and utter degradation for our
people. Such a State would never achieve sufficient political power to
deserve respect, while it would be estranged from the living inner
spiritual force of Judaism. The puny State, being “tossed about like a
ball between its powerful neighbors, and maintaining its existence
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only by diplomatic shifts and continual truckling to the favored of
fortune,” would not be able to give us a feeling of national glory;
the national culture, in which we might have sought and found our
glory, would not have been implanted in our State and would not be
the principle of its life. So we should really be then—much more than
we are now—"a small and insignificant nation,” enslaved in spirit to
“the favored of fortune,” turning an envious and covetous eye on the
armed force of our “powerful neighbors”; our existence in such terms,
as a sovereign State would not add a glorious chapter to our national
history.

Would it not be better for “an ancient people which was once a
beacon to the world” to disappear than to end by reaching such a goal
as this? Mr. Lilienblum!® reminds me that there exist today small
States, like Switzerland, which are safeguarded against interference by
the other nations and are not forced to “continual truckling.” But a
comparison between Palestine and small countries like Switzerland
overlooks the geographical position of Palestine and its religious im-
portance for all the world. These two facts will make it quite im-
possible for its “powerful neighbors” (by which expression, of course,
I did not mean, as Mr. Lilienblum interprets, “the Druses and the
Persians™) to leave it alone. Even after it has become a Jewish State,
they will all still keep an eye on it, and each power will try to in-
fluence its policy in a direction favorable to itself, after the pattern of
events in other weak states (like Turkey) in which the great European
nations have “interests.”

In sum: Hibbat Zion, no less than “Zionism,” wants a Jewish State
and believes in the possibility of the establishment of a Jewish State in
the future. But while “Zionism” looks to the Jewish State to fumnish
aremedy for poverty and to provide complete tranquillity and national
glory, Hibbat Zion knows that our State will not give us all these things
until “universal Righteousness is enthroned and holds sway over
nations and States”—it looks to a Jewish State to provide only a “secure
refuge” for Judaism and a cultural bond to unite our nation. “Zion-
ism,” therefore, begins its work with political propaganda; Hibbat
Zion begins with national culture, because only through the national
culture and for its sake can a Jewish State be established in such a
way as to correspond with the will and the needs of the Jcwish
people.



THE NEGATION OF THE DIASPORA (19o09)

‘A NEGATIVE ATTITUDE TOWARD THE DIASPORA’’ is
an expression frequently heard in discussions between the Zionists,
who look beyond the Diaspora for a solution of our national problem,
and the Nationalists, who do not, and the latter have come to take
it for granted that the attitude in question is necessarily predicable of
anybody who does accept their “autonomist” doctrine. Actually, how-
ever, the expression is not so clear as it might be.

An attitude may be either subjectively or objectively negative. If we
express disapproval or dislike of something or other, our negative
attitude is subjective: it relates not to the thing itself, but only to our
own reactions to it. But if we say that something or other cannot
possibly exist, our negative attitude is objective: it results from an
examination of the objective facts, without any reference to our own
predilections.

In the subjective sense all Jews adopt a negative attitude toward the
Diaspora. With few exceptions, they all recognize that the position of
a lamb among wolves is unsatisfactory, and they would gladly put an
end to this state of things if it were possible. Those who profess to
regard our dispersion as a heaven-sent blessing arc simply weak-kneed
optimists; lacking the courage to look the evil thing in the face, they
find it necessary to smile on it and call it good so long as they cannot
abolish it. But if the Messiah—the true Messiah—were to appear today
or tomorrow, to lead us out of our exile, even these optimists would
join the throng of his followers without a moment’s hesitation.

This being so, the “negative attitude toward the Diaspora” which
has become a debating counter must be negative in the objective sense.
To adopt a negative attitude toward the Diaspora means, for our
present purpose, to believe that the Jews cannot survive as a scattered
pecople now that our spiritual isolation is ended, because we have no
longer any defence against the ocean of foreign culture, which
threatens to obliterate our national characteristics and traditions, and
thus gradually to put an cnd to our existence as a people.

There are, it is truc, some Jews who are of that opinion; but they
arc not all of onc way of thinking. They belong in fact to two differcnt
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parties, which draw diametrically opposite conclusions from their
common assumption. The one party argues that, as we are doomed to
extinction, it is better to hasten the end by our action than to sit and
wait for it to come of its own accord after a long and painful death
agony. If a Jew can get rid of his Judaism here and now by assimilation,
good luck to him; if he cannot, let him try to make it possible for
his children. But the other party argues that, since we are threatened
with extinction, we ought to put an end to our dispersion before it
puts an end to us. We must secure our future by gathering the
scattered members of our race together in our historical land (or,
some would add, in some other country of their own), where alone
we shall be able to continue to live as a people. Any Jew who is both
able and willing to get rid of his Judaism by assimilation may remain
where he is; those who are unable or unwilling to assimilate will betake
themselves to the Jewish State.

But so far both these parties remain merely parties, and neither has
succeeded in persuading the Jewish people as a whole to accept the
fundamental postulate with either of its consequential policies. Both
alike have come into conflict with something very deep-rooted and
stubborn—the instinctive and unconquerable desire of the Jewish
people to survive. This desire for survival, or will to live, obviously
makes it impossible for the Jewish people as a whole to contemplate
the disappearance of the Diaspora if that involves its own disappear-
ance; but the case is no better if the argument is that the Diaspora
must disappear in order that the people may survive. Survival cannot
be made dependent on any condition, because the condition might
not be fulfilled. The Jews as a people feel that they have the will and
the strength to survive whatever may happen, without any ifs or ands.
They cannot accept a theory which makes their survival conditional
on their ceasing to be dispersed, because that theory implies that
failure to end the dispersion would mean extinction, and extinction
is an alternative that cannot be contemplated in any circumstances
whatever.

Except, then, for these two extreme parties, the Jews remain true
to their ancient belief: their attitude toward the Diaspora is subjec-
tively negative, but objectively positive. Dispersion is a thoroughly
evil and unpleasant thing, but we can and must live in dispersion, for
all its evils and all its unpleasantness. Exodus from the dispersion will
always be, as it always has been, an inspiring hope for the distant
future; but the date of that consummation is the secret of a higher
Power, and our survival as a pcople is not dcpendent upon it.



272 THE AGNOSTIC RABBI

This, however, does not settle the question of our survival in
dispersion. On the contrary, it is precisely this positive attitude toward
the Diaspora that gives the question its urgency. A man at decath’s
door does not worry much about his affairs during his last days on
earth; a man on the point of going abroad is not particular about the
tidiness of the lodging he occupies just before his departure. But if
the Jews believe that they can and must continue to live in dispersion,
the question at once arises—how is it to be done? It is neither necessary
nor possible for them to go on living all the time in exactly the same
old way. The will to live not only persuades them to believe that it is
possible to survive in dispersion; it also impels them, in the changing
circumstances of successive epochs, to find always the most appropriate
means of preserving and developing their national identity. Moreover,
this watchful instinct is always anticipating events, always providing
in advance against the future. When Titus besieged Jerusalem, we are
told, the defenders always had a new rampart ready in the rear before
the one in front of it was overthrown. So it is with our national
survival. And now that all but the wilfully blind can see the old ram-
part tottering to its fall, we are bound to ask ourselves: Where is the
new rampart that is to secure our existence as a people in dispersion?

The Nationalists answer: national autonomy. What they mean by
this has been made reasonably clcar in the literature on the subject,
and there is no nced to go into detail here. But it secms to me that
one fundamental point has been left obscure, and that some con-
fusion of thought has in consequence arisen.

If we are to decide how far autonomy is a satisfactory answer to
our problem, we must first of all define the scope of the problem itself.
To judge from the current controversy on this matter, there appear in
fact to be two different schools of thought. It is common ground
among the Nationalists that we must find some ncw means of main-
taining our distinctive national life in the Diaspora; but, on close
examination, we find that while some of them are looking for a pattern
of national life that will be as complete and self-contained as the
ghetto life of our forcfathers, others ire convinced, in their heart of
hearts, that that is an impossible ideal. These latter ask for nothing
more than the possibility of developing our national life up to the
limit of what is in practice attainable, and with no more than the
unavoidable minimum of truncation and circumscription. When we
are told, then, that autonomy is the solution, we must ask the further
question: To what extent is it a solution? Is national autonomy put
forward as a final answer to our problem, holding out a promise of
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full and complete national life in the Diaspora? Or is it offered merely
as the best that can be had in the circumstances, it being recognized
that a complete national life in the Diaspora is impossible except in
the ghetto which we have left forever?

The autonomists do not answer this question. Mr. Dubnov!? him-
self appears sometimes to think that autonomy would be a complete
solution, providing a full synthesis of the “human” and the “national”
elements in our corporate life; at other times he uses qualifying phrases
like “within the bounds of possibility” or “as far as possible.” But it
seems to me that our doubts will disappear if we remember what is
really meant by “a complete national life.”

A complete national life involves two things: first, full play for the
creative faculties of the nation in a specific national culture of its
own, and, second, a system of education whereby the individual mem-
bers of the nation will be thoroughly imbued with that culture, and
so molded by it that its imprint will be recognizable in all their way
of life and thought, individual and social. These two aspects of a
national life may not always be realized in the same degree, but
broadly speaking they are interdependent. If the individuals are not
imbued with the national culture, the development of the nation will
be arrested, and its creative faculties will suffer atrophy or dissipation.
On the other hand, if those faculties are not sufficiently employed in
the service of the development of the national culture, the education
of children and adults alike will become narrow, its influence will
progressively decline, and many individuals will tum elsewhere for the
satisfaction of their cultural needs, with the result that gradually their
minds and characters will cease to bear the nation’s imprint.

Moreover, if a nation is to live a complete national life, it must
have both the opportunity and the will to do so. It is the environment
—the complex of political, economic, social, and moral factors—that
creates both the opportunity and the psychological attitude from
which springs the will to take advantage of the opportunity. This
psychological attitude is of the utmost importance. When Mr. Dub-
nov says that autonomy will solve our problem only if we have the
strength of will to make proper use of our rights, I take him to mean
not that it will be entirely for us to decide, as free beings in the
metaphysical sense, whether to use our rights or not, but that the
external and intemal conditions will be such that in our case, as in
that of other national groups, the will to use our opportunities will
automatically develop.

To sum up, then: If national autonomy in the Diaspora is put
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forward as a completely satisfactory solution of our problem, it has to
promise to normalize the life of the scattered and atomized Jewish
people. It has to undertake to provide the Jewish people with both
the opportunity and the necessary strength of will to deploy its crea-
tive faculties to the maximum extent in the development of its
specific national culture. Nor is that all. It has to guarantee the pos-
sibility of educating all the individual members of the people, in every
rank of society, on the lines of the national culture, so as to ensure
that when they reach maturity they will find within the circle of the
national life so wide a range of intellectual interests, and such ample
scope for practical activity, that they will feel neither the need nor the
desire to desert that sphere for another.

Now it may be that autonomists of the Yiddishist school believe
that national autonomy can satisfy these requirements. For them our
national culture means Yiddish literature, national education mkans
speaking Yiddish, and the national ideal is to reach the lcvel of nations
like the Letts or the Slovaks, which have not as yet made any con-
tribution whatever to the general stock of human culture. If “Nation-
alists” of this type regard autonomy in the Diaspora as the perfect
solution of our problem, we can more or less understand their point
of view. But it is otherwise with Nationalists who have a historical
perspective—who demand that the future of our nation shall be a
continuation of its past, and date the beginning of our national
history from the Exodus from Egypt, not from the birth of the Yid-
dish novel and drama. Such Nationalists cannot be satisfied with a
future that would put the greatness of our past to shame, and con-
sequently they must see that the sort of exiguous living-space that
might perhaps suffice for the infant toddlings of a nation of yesterday
cannot provide elbow-room for the cultural life of the “eternal
people,” which has an ancient heritage of spiritual values and a fund
of creative energy too large to be pent up within its own narrow
confines. It is with Nationalists of this kind alone that I am here con-
cerned, and they, I feel sure, would not subscribe to the obviously
untenable view that autonomy can perform all these miracles. At
any rate, pending an explicit statement on their part that they do
subscribe to that view, I feel that to develop the arguments against it
would be pushing an open door.

It may, then, be taken as practically certain that the autonomists
admit that national autonomy in the Diaspora cannot give us the
possibility of a full and complete national life; their contention is that
nonetheless, if we wish to survive, we must struggle for national rights
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in the Diaspora, so as to broadcn the basis of our national life to the
greatest possible extent. It is, however, common ground that at best
we cannot get all we really need, and that our national culture and
education must remain fragmentary and distorted, for lack of sufh-
cient elbow-room within the framework of the alien culture which
hems us in on every side.

If the autonomist doctrine is put in this more modest form, I doubt
whether any true Jew will be opposed to it, in the sense of not regard-
ing the extension of our national rights in the Diaspora as something
to be desired and to be worked for whenever possible. Any opposition
to it must be based on the view that it is objectively impossible; that
our position among the nations is unique, and that the rest of the
world will never be induced to admit that we have national rights in
the territories that belong to other nations. True, the autonomists are
fond of comparing our position with that of other small nations in
Russia, Austria, and elsewhere, of which some have achieved autonomy
and others hope to acquire it some day. But what is the use of our
forgetting the difference between ourselves and the other small nations
if those with whom the decision rests will not forget it? Each of the
other small nations in question has lived in its national territory for
generations and was once independent. The independence has gone,
but even the new overlords cannot deny the historic right of the
indigenous people, or regard its nationality as a foreign growth on the
very soil on which it first came to birth. And if in the course of
time some branches of the national tree have spread into the neigh-
boring fields, without losing their connection with the parent stem,
that is a perfectly natural and normal historic process. But we Jews
entered every one of the lands of our dispersion as a foreign people,
with a national culture which had been born and dcveloped else-
where. Wandering beggars from a distant clime, we have been com-
passionately granted asylum by the nations of the earth; but there
never was, and is not now, any nexus between the life into which we
have been admitted and the Jewish type of life which we brought
with us, already fully developed, on our arrival. For this reason it is
not likely that the world will recognize “the historic right of an alien
people to live a national life of its own in a country of which from the
very first it has never thought (and still less has anybody else ever
thought) as belonging to itself. Ownership is after all a matter of
convention; so long as individual ownership is recognized, national
ownership cannot be condemned.”

This, however, is by the way. My object was not to argue against the
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autonomist doctrine, but to explain what it leaves obscure and to
carry it to its logical conclusion. Hence I leave the question of
practicability on one side. The point I really wish to make is this: If
the autonomists agree that autonomy in the Diaspora is not a com-
plete solution, and that we have to struggle for it merely on the
principle that half a loaf is better than no bread, then they must also
agree that we have to look for other and more radical ways of strength-
ening and enlarging our national life, on the principle that a whole
loaf is better than half a loaf. The will to live, it must be remembered,
will not be satisfied with the half loaf; it will give us no rest until we
throw all our latent strength into the task of achieving its demands in
full. But if this is so, the autonomists, like the rest of us, have still to
face the question with which we started: Where is the new rampart
that is to secure our existence as a people in dispersion in place of the
old rampart, which is tottering bcfore our eyes?

The autonomists know that for twenty years one Zionist school of
thought has answered this question by saying that the new rampart
must be built outside the Diaspora, in our historic land. This school
of thought differs from those who claim to be the ‘“real” Zionists in
refusing to believe in the possibility of transferring all the Jews in the
world to Palestine, and consequently in refusing to accept the propo-
sition that we cannot survive in the Diaspora. On the contrary, it
holds that dispersion must remain a permanent fcature of our life,
which it is beyond our power to eliminate, and thercfore it insists that
our national life in the Diaspora must be strengthened. But that
object, it holds, can be attained only by the creation of a fixed center
for our national life in the land of its birth. Isolated groups of Jews
wandering about the world here, there, and everywhere can be nothing
more than a sort of formless raw material until they are provided with
a single permanent center, which can exert a “pull” on all of them,
and so transform the scattered atoms into a single entity with a
definite and self-subsistent character of its own. This answer, as I have
said, has been given again and again during the last twenty years,
and the arguments for and against it have been so thoroughly can-
vassed that there is no need to embark on a long explanation of it
here. But when our autonomists argue with Zionists, they seem to
recognize only onc kind of Zionism—the kind that pins its faith on
the transfer of all the Jews to Palestine and is thercfore open to the
charge that it adopts the dangerous doctrine of the impossibility of
Jewish life in the Diaspora. They completcly ignore the other kind of
Zionism, which is not open to that criticism, and in doing so they
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more or less admit, as it seems to me, to a feeling at the back of their
minds that their own doctrine leads them straight into the arms of
this version of Zionism. For otherwise they are on the horns of a
dilemma. They must either promise that Diaspora autonomy will com-
pletely solve our problem or deny that any complete solution is pos-
sible. But the first alternative is not open to them, because they do
not believe in miracles, and the second is equally impossible, because
it is too pessimistic—it means that our unhappy people has to look
forward to an endless sick-bed existence with no hope of recovery. So
in the end the autonomists, too, will be driven to look eastward and
to recast their program so as to include, along with the maximum
possible improvement and expansion of our national life in the
Diaspora, the scarch for a compleie solution outside the Diaspora.



HAYYIM NAHMAN BIALIK 1873-1934



THE CLASH OF CULTURES within late nineteenth-century
Russian Jewry was, as we have seen, the great theme to which many
essayists and novelists addressed themselves. These inner tensions, the
increasing pain of a much massacred community, and the anodyne to
both woes in the dawning national afirmations of Zionism gave rise, as
well, to a new Hebrew poetry, the greatest since the Middle Ages.
Its supreme master was Hayyim Nahman Bialik.

Bialik’s early life was of the kind we know from the biographies of
Smolenskin, Lilienblum, and Ahad Ha-Am. He was born in a village
near Zhitomir, in the Russian province of Volhynia, as the eighth and
youngest child of poor parents. Bialik tells in his fragmentary auto-
biography of being left very much to himself in his earliest childhood,
to dream under the blue skies. Tragedy came at the age of seven
with the death of his father and his mother’s bitter, but unavailing
struggle to support her family. The boy was soon sent to live with his
strict and very pious grandfather. Bialik owed to these years his
excellent education in the classical texts of the religious tradition
and his taste for omnivorous reading. Among the books he devoured
were the writings of the “enlighteners,” and, as a result, he was soon
restless under the uncompromising religious regime of his grandfather’s
house. At the age of seventeen he was given reluctant consent to
leave for the famous yeshivah of Volozhin, where he remained for
eightcen months. It was there that he began to write; at Volozhin
he took a further step toward intellectual emancipation by joining
a secret students’ organization of Hibbat Zion.

When Bialik left the yeshivah in 189a to strike out on his own, he
made his way to Odessa, which was then graced by the presence of a
whole galaxy of intellectual leaders of the national revival in Hebrew,
and especially of Ahad Ha-Am. The older man encouraged him as a
writer and even arranged for the publication of his first poem, thus
beginning a life-long friendship between the two. Nonetheless, Bialik
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did not yet dream of making literature his career. He married the
daughter of a lumber merchant and settled down in a small town for
four years to work in his father-in-law’s business. It was among the
poet’s foibles all his life that he imagined himself to possess a talent
for business, but he lost his money in this first venture and by 1897 he
turned to the traditional occupation of Hebrew writers, teaching that
language to the young. His experiences as educator in a Polish provin-
cial town were even unhappier than his career in business, and so
after three years he retumned to Odessa, which was to be his home until
after the Bolshevik Revolution.

Bialik’s intellectual emancipation from the orthodox religious faith
was not as thoroughly rationalist as that of his master, Ahad Ha-Am,
and his romantic love of the Jewish past included even the recent
ghetto, which Ahad Ha-Am disliked. He felt as keenly—and more
sentimentally—the need to preserve the treasures of classical Hebrew
literature as a “usable past” for the Zionist national revival. His labors
as publisher and editor, from which he made his living until his death,
were largely devoted to this aim. In his essays and, especially, his
speeches—he was a master of intimate causerie in both Hebrew and
Yiddish—he returned many times to the theme of kinnus, i.e., the
winnowing of the chaff from the wheat in Jewish literature in order
to create a new “canon” of works accepted as indispensable classics.
When the Hebrew University was projected he became one of its
most enthusiastic protagonists, for here he believed the old and the
new, the Jewish and the supranational, would meet to blend in a
contemporary but traditional Hebrew culture. The excerpt below
represents a speech he gave in the presence of Lord Balfour and &
galaxy of other dignitaries at ceremonies marking the opening of the
University in 1925.

Though Bialik’s prose only is represented in this volume, a word
must be said about his poetry. Passionately felt and intensely personal
though all of Bialik’s poetry was, the generation which loved him
deeply was correct in regarding him as the voice of all, the Jewish
national poet. Certainly he spoke both for others as well as for him-
self in lines like these from Al Ha-Shehitah, the defiant dirge he
wrote in Kishinev right after the pogrom of 1go3:

If there is justice—let it appear at oncel

But if justice will appear

Only after I am destroyed from under heaven—
Let its chair be uprooted forever!
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Under pressure from the renowned Maxim Gorky, the Communist
rulers of Russia permitted Bialik to emigrate in 1921. After three years
in Berlin he settled in Tel Aviv, on a street the municipality called
by his name. He died in Vienna, where he had gone for an operation,
in the summer of 1934 and was buried in Tel Aviv.

BIALIK ON THE HEBREW UNIVERSITY

AT THE INAUGURATION OF THE HEBREW UNIVERSITY JERUSALEM,
JANUARY 4, 192§

THE SOLEMNITY AND EXALTATION of this moment can
only be desecrated by any sort of exaggeration. It is therefore our
duty to declare openly and honestly in the presence of this gathering
that the house which has just been opencd on Mount Scopus by our
honored guest Lord Balfour! is now but the embryo of an institu-
tion, hardly more than a name. For the time being it is but a vessel
that may become filled with content and its future is as yet un-
revealed and in the hands of fate. Nevertheless I feel certain that the
thousands assembled here, and with them tens of thousands of Israel
in all comers of the world, feel, in hearts that are trembling with
joy, that the festival which is being celebrated this day upon this spot
is not an artificial ritual that someone has devised but a great and
holy day unto our Lord and unto our People. I am sure that the
eyes of tens of thousands of Israel that are lifted from all parts of the
Diaspora to this hill are shining with hope and comfort; their hearts
and their flesh are singing a blessing of thanksgiving unto the Living
God Who hath preserved us and sustained us and let us live to see this
hour. They all realize that at this moment Israel has kindled upon
Mount Scopus the first candle of the renaissance of her intellectual
life. This day the glad tidings will come unto all the scattercd families
of Israel, wherever they may be, that the first peg in the upbuilding of
the Higher Jerusalem (Yerushalayim shel Ma'lah) has been fixed for
all time.

For let people say what they may: This peculiar people called
Israe] has, despite all the vicissitudes which for two thousand ycars
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have daily, yea hourly, attempted to expel it from its own milieu and
uproot it from its spiritual climate—this people, I assert, has accepted
upon its body and soul the burden of etemal allegiance to the King-
dom of the Spirit. Within that Kingdom it recognizes itself as a
creative citizen and in that eternal soil it has planted its feet with all
its might for all time. All the sordidness of the accursed Galut and
all the pain of our people’s poverty did not disfigure its fundamental
nature. Obliged to sacrifice temporal life for eternal life, it learned in
the days of suffering and travail to subordinate material to spiritual
needs and the requirements of the body to those of the soul. Within
the boundaries of the realm of the Spirit the Jewish nation fashioned
the bases of its national heritage and its principal national institutions.
These preserved it through millennia of wandering, safeguarded its
inner freedom amid outward bondage and have led up to this joyful
event of the Inauguration of the University on Mount Scopus. The
national school in all its forms—the heder, the yeshivah, the bet-
midrash?’—these have been our securest strongholds throughout our
long, hard struggle for existence, and for the right to exist, in the
world as a separate and distinct people among the peoples. In times of
tempest and wrath we took refuge within the walls of these fortresses,
where we polished the only weapon we had left—the Jewish mind—
lest it become rusty. At this moment I cannot but recall a saying of
our sages, a saying of unparalleled bitter sadness. A certain scholar,
when reading in the Pentateuch (Leviticus 26:44) “Nevertheless,
even when they are in the land of their enemies I shall not detest
them, and I shall not abhor them . . .”, remarked bitterly: “What
has, then, been left to Israel in the Galut that has not been detested
and abhorred? Have not all the goodly gifts been taken from them?
What has been left to them? Only the Torah. For had that not been
preserved for Israel, they would in no wise be different from the
gentile.”

The concept of “Torah” attained in the esteem of the people an
infinite exaltation. For them the Torah was almost another existence,
a more spiritual and loftier state, added to or even taking the place of
secular existence. The Torah became the center of the nations secret
and avowed aspirations and desires in its exile. The dictum “Israel and
the Torah are one” was no mere phrase: the non-Jew cannot appreci-
ate it, because the concept of “Torah,” in its full national significancc.
cannot be rendered adequately in any other tongue. Its content and
connotations embrace more than “religion” or “creed” alone, of
“ethics” or “commandments” or “learning” alone, and it is not cven



BIALIK: Bidlik on the Hebrew University 283

just a combination of all these, but something far transcending all
of them. It is a mystic, almost cosmic, conception. The Torah is the
tool of the Creator; with it and for it He created the universe. The
Torah is older than creation. It is the highest idea and the living soul
of the world. Without it the world could not exist and would have
no right to exist. “The study of the Torah is more important than the
building of the Temple.” “Knowledge of the Torah ranks higher than
priesthood or kingship.” “Only he is free who engages in the study of
the Torah.” “It is the Torah that magnifics and exalts man above all
creatures.” “Even a heathen who engages in the study of the Torah is
as good as a High Priest.” “A bastard leamed in the Torah takes pre-
cedence over an ignorant High Priest.”3

Such is the world outlook to which almost seventy generations of
Jews have been educated. In accordance therewith their spiritual life
was provisionally organized for the interim of the exile. For it they
suffered martyrdom and by virtue of it they lived. The Jewish elemen-
tary school was established shortly before the destruction of Jerusalem
and has survived to this day. As a result of such prolonged training, the
nation has acquired a sort of sixth sense for everything connected with
the needs of the spirit, a most delicate sense and always the first to he
affected, and one posscssed by almost every individual. There is not a
Jew but would be filled with horror by a cruel decree “that Jews shall
not engage in the T'orah.” Even the poorest and meanest man in Isracl
sacrificed for the teaching of his children, on which he spent sometimes
as much as a half of his income or more. Before asking for the satisfac-
tion of his material needs, the Jew first prays daily: “And graciously be-
stow upon us knowledge, understanding, and comprehension.” And
what was the first request of our pious mothers over the Sabbath can-
dles? “May it be Thy will that the eycs of my children may shine with
Torah.” Nor do I doubt that if God had appeared to onc of these
mothers in a dream, as He did once to Solomon, and said, “Ask, what
shall T give unto thee?” she would have replied even as Solomon did:
“I ask not for mysclf either riches or honor, but O Lord of the Uni-
verse, may it plcase Thee to give unto my sons a hcart to understand
Torah and wisdom and to distinguish good fraom cvil.”$

Ladies and Gentlemen! You all know what has become of our old
spiritual strongholds in the Diaspora in recent times and I need not
dwell upon this theme now. For all their inner strength, and for all
the energy the nation had cxpended upon creating and preserving
these centers, they stood not firm on the day of wrath; by the dccrec of
history they are crumbled and razed to the foundations and our people
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is left standing empty-handed upon their ruins. This is the very curse
of the Galut, that our undertakings do not, indeed cannot, prosper.
In every land and in every age we have been sowing a bushel and
reaping less than a peck. The winds and hurricanes of history always
begin by attacking the creation of Israel and, in a moment, uproot and
utterly destroy that which hands and minds have produced over a
period of generations. Through cruel and bitter trials and tribulations,
through blasted hopes and despair of the soul, through innumerable
humiliations, we have slowly arrived at the realization that without a
tangible homeland, without private national premises that are entirely
ours, we can have no sort of a life, either material or spiritual. Without
Eretz Israel—Eretz means land, literally land—there is no hope for the
rehabilitation of Israel anywhere, ever. Our very ideas about the mate-
rial and intellectual existence of the nation have also meanwhile un-
dergone a radical change. We no longer admit a division of the body
and the spirit, or a division of the man and the Jew. We hold neither
with Beth Shammai, that the heavens were created first, nor with Beth
Hillel,® that the earth was created first, but with the sages that both
were created simultaneously by one command so that neither can exist
without the other. In the consciousness of the nation the comprehen-
sive human concept of “culture” has, meanwhile, taken the place of
the theological one of “Torah.” We have come to the conclusion that
a people that aspires to a dignified existence must create a culture; it is
not enough merely to make use of a culture—a people must create its
own, with its own hands and its own implements and materials, and
impress it with its own seal. Of course our people in its “diasporas” is
creating culture; I doubt whether any place in the world where culture
is being produced is entirely devoid of Jews. But as whatever the Jew
creates in the Diaspora is always absorbed in the culture of others, it
loses its identity and is never accounted to the credit of the Jew. Our
cultural account in the Diaspora is consequently all debit and no
credit. The Jewish people is therefore in a painfully false position:
Whereas its true function culturally is that of a proletariat—i.e., it
produces with the materials and implements of others for others—it is
regarded by others, and at times even by itself, as a cultural parasite,
possessing nothing of its own. A self-respecting people will never be-
come reconciled to such a lot; it is bound to arise one day and resolve:
No more. Better a little that is undisputedly my own than much that
is not definitely either mine or somebody else’s. Better a dry crust in
my own home and on my own table than a stall-fed ox in the home of
others and on the table of others. Better one little university but en-
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tirely my own, entirely my handiwork from foundations to coping
stones, than thousands of temples of leaming from which I derive
benefit but in which I have no recognized share. Let my food be little
and bitter as the olive, if I may but taste in it the delicious flavor of a
gift from myself.

It was in this frame of mind that we took refuge in this land. We are
not come here to seek wealth, or dominion, or greatness. How much
of these can this poor little country give us? We wish to find here only
a domain of our own for our physical and intellectual labor. We have
not yet achieved great things here. We have not had time to wash the
dust of long wanderings from our feet and to change our patched
garments. Undoubtedly many years have yet to pass until we have
healed this desolate land of the leprosy of its rocks and the rot of its
swamps. For the present there is only a small beginning of upbuilding;
yet already the need has been felt for erecting a home for the intel-
lectual work of the nation. Such has ever been the nature of our peo-
ple: it cannot live for three consecutive days without Torah. Already
at this early hour we experience cultural needs that cannot be post-
poned and must be satisfied at once. Besides, we are burdened with
heavy cares for the cultural fate of our people in the Diaspora. Nations
born only yesterday foolishly imagine that through intellectual parch-
ing, by mcans of a numerus clausus,® they can do to death an old
nation with a past of four thousand years of Torah. We must therefore
hasten to light here the first lamp of learning and science and of every
sort of intellectual activity in Isracl, ere the last lamp grows dark for us
in foreign lands. And this we propose to do in the house whose doors
have been opened this day upon Mount Scopus.

There is an ancient tradition that in the time of the Redemption the
synagogues and houses of study of the Diaspora will be transported,
along with their foundations, to Palestine. Naturally this legend can-
not come true literally; the house of knowledge and learning that has
been erected on Mount Scopus will differ greatly, not only in the
materials of which it is made but in its nature and purpose, from the
old bet-midrash. But, Ladies and Gentlemen, amid the ruins of those
hallowed structures there arc many sound and beautiful stones that
can and ought to be foundation stoncs of our new edifice. Let not the
builders reject thesc stones. At this hallowed moment I fecl impelled
to pray: May those stones not be forgotten! May we succeed in raising
the science and learning that will issue from this house to the moral
level to which our pcople raised its Torah! We should not be worthy
of this festive day if we proposed to content ourselves with a poor
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imitation of other peoples. We know well that true wisdom is that
which learns from all; the windows of this house will therefore be open
on every side, that the fairest fruit produced by man’s creative spirit in
every land and every age may enter. But we ourselves are not new-
comers to the Kingdom of the Spirit and while learning from every-
body we also have something to teach. I feel sure that a time will come
when the moral principles upon which our Houses of Torah were
founded, such as those enumerated in the wonderful short baraitha?
known as “The Chapter on the Acquisition of Torah,” will become
the heritage of humanity at large.

Ladies and Gentlemen! Thousands of our youth, obeying the call
of their hearts, are streaming from the four corners of the earth to this
land for the purpose of redeeming it from desolation and ruin. They
are prepared to pour all their aspirations and longings and to empty all
the strength of their youth into the bosom of this wasteland in order
to revive it. They are plowing rocks, draining swamps, and building
roads amid singing and rejoicing. These young people know how to
raise simple and crude labor—physical labor—to the level of highest
sanctity, to the level of religion. It is our task to kindle such a holy fire
within the walls of the house which has just been opened upon Mount
Scopus. Let those youths build the Earthly Jerusalem with fire and let
them who work within these walls build the Heavenly Jerusalem with
fire, and between them let them build and establish our House of Life.
“For Thou, O Lord, didst consume it with fire, and with fire Thou wilt
rebuild it.”

Let me say in conclusion a few words to the honored representative
of the great British people, Lord Balfour.

“Who despises a day of small deeds?”’® asked the prophet. Least of
all should small undertakings be despised in our small country. This
country has the virtue of turning small things into great things in the
fullness of time. Four thousand years ago there gathered in this land,
from Ur of the Chaldees, from Aram, from Lgypt, and from the
Arabian Desert, some groups of wandering shepherds divided into a
number of tribes. They became in time, in consequence of events of
apparently no great importance, a people small and poor in its day—
the people Isracl. Few and unhappy were the days of this people on its
land as “a pcople dwelling apart, not counted among the nations.” But
this people produced men—for the most part of humble station, shep-
herds, plowmen, and dressers of sycamores, like their brethren—who
carricd the tempest of the spirit of God in their hearts and His earth-
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quakes and thunders in their mouths. Those men, in speaking of
nations and individuals and in discoursing upon the history of their
times and the apparently trivial affairs of the moment, dared to tum to
eternity, to the Heavens and to the Earth. And it was they who in the
end provided the foundation for the religious and moral culture of the
world. Across the centuries and over the heads of nations ascending
and descending the stage of history, their voice has come down to us
to this day, and it is mighty and sublime and filled with the power of
God even more than at first, as if it were constantly gaining in strength
with increasing remoteness in time. After the proclamation of Cyrus,
some tens of thousands of exiles rallied again to this poor, waste
country and again formed a poor small community, even poorer and
smaller than the first. After only some three hundred years, there arose
again in this land a man of Israel, the son of an Israelite carpenter, who
conveyed the gospel of salvation to the pagan world and cleared the
way for the days of the Messiah. Since then two thousand years have
elapsed, and we are all witnesses this day that idols have not yet dis-
appeared from the face of the earth; the place of the old has been taken
by new ones, no better than the former. And then came the Balfour
Declaration. Isracl is assembling in Eretz Israel for a third time. Why
should not the miracle be repeated again this time? Providence willed
that the fate of the Jewish people be associated with that of every
civilized nation in the world, and this circumstance has perhaps devel-
oped in them more than in other peoples a sense of moral responsibil-
ity toward, and concern for, the future of civilization. Many years
ago one of our sages gave fitting expression to this fecling: “A man
should always think of himself and of the world as half righteous and
half guilty. If he has committed a single transgression—woe betide
him, for he has weighed down the scales of the whole world on the side
of guilt.” Who knows but that the task in which grcat nations have
failed amid the tumult of wealth may be achieved by a poor people in
its small country? Who knows but in the end of days this doctrine of
responsibility for the fatc of humanity may go forth from its house of
lcamning and spread to all the people? Surely not for nothing has the
hand of God led this pcople for four thousand years through the pangs
of hell and now brought it back unto its land for the third time.
The Books of Chronicles, the last of the Scriptures, are not the last
in the history of Israel. To its two small parts there will be added a
third, perhaps more important than the first two. And if the first two
Books of Chronicles begin with “Adam, Seth, Noah” and cnd with the
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Proclamation of Cyrus, which three hundred years later brought the
gospel of redemption to the heathen of old, the third will undoubtedly
begin with the Proclamation of Balfour and end with a new gospel,
the gospel of redemption to the whole of humanity.



Part §
Rebels at Their Most Defiant



MICAH JOSEPH BERDICHEVSKI
1865-1921



‘““1 LOVE AND I HATE,”’ Catullus wrote about the lady he
could neither be happy with nor abandon. In essence Berdichevski’s
many volumes embroider this theme, except that his was a love-hate
relationship with Judaism and the Jewish tradition. He described this
state of soul, correctly, as the mark of his generation, “the rent in the
heart” that inevitably attended the passage from the religious faith of
the ghetto to secular values of modern European civilization. But
Ahad Ha-Am and Bialik found some peace in their synthesis in cul-
tural Zionism; Berdichevski, Ahad Ha-Am’s greatest adversary, denied
that such a peace was real or possible. Fe saw only tension and affirmed
only revolt. For Berdichevski tradition was an illusion, whether in Jew-
ish history or in the history of civilization as a whole, and balance
between the old and the new a figment of the imaginings of closet
philosophers. True, primal values were the creations of rebels, who
arose to challenge all conventional life and thought, and therefore a
valid Jewish national revival was to be found not in the morality of
books but in the proud human dignity of men who were not enslaved
even by a great past. And yet from Berdichevski’s pen we have some
of the most poignant appreciations of the very tradition he professed
to contemn and unsurpassed volumes opening the door for the mod-
emn reader to talmudic legend and morality, and to Hasidism.
Berdichevski, even more than Ahad Ha-Am, could have begun an
autobiography exactly as Henry Adams began his Education, by an-
nouncing himself as, by birth, a Brahmin of Brahmins, a veritable
scion of high priests, come into the world in the shadow of the Temple.
He was born in Miedzyborz, Russia, in the city which had been the
cradle of Hasidism in the middle of the eighteenth century, into a
family of the most notable rabbinic lineage. By the age of seventcen,
When a suitable match with an heiress was arranged for him, he was
already well known as a phenomenal scholar of talmudic literature and
of the mystical texts of Cabbala and Hasidism. In secret, howevcr,
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Berdichevski was reading in “enlightened” works; when caught in
this “crime” by his pious father-in-law, he was thrown out on the street
and the recent marriage was broken up. He went briefly to the
yeshivah at Volozhin and began to write seriously. His earliest essays
and stories were unimportant, conventional attempts to do what he
later denounced as impossible, i.e., to find a compromise between the
rabbinic tradition and enlightenment.

The stay at Volozhin and the years immediately thereafter were,
however, a transition period. In 18go he left for westem Europe to
study first at the University of Breslau and even for a while at its
academy for painting. Within two years a radically different writer
was revealing himself, one who spoke now of the vagueness of all the
much debated great values, like Jewish tradition, culture, and nation-
alism, and of the neglect of the individual. Nietzsche was then one of
the gods of advanced young men and, though it can be doubted
whether Berdichevski was ever completely a disciple, it is beyond ques-
tion that he was deeply influenced by the doctrine of the superman.
A key idea of Nietzsche, the need for the “transvaluation of all values,”
was soon adopted by Berdichevski, who used it as the slogan for his
radical attack on the Jewish tradition.

Berdichevski was a distinguished writer (though there are many
lapses of style and taste) not only in Hebrew, his major language of
literary expression, but also in Yiddish and German. He wrote on
many, and often contradictory levels, from the seriousness of his dis-
sertation in German devoted to the relationship of ethics and aesthet-
ics, to light short stories and even popular philosophy in Yiddish. In
the later years of his life he was concurrently producing collections of
talmudic and post-talmudic legends—this with immense regard for
their nobility—and preparing a major study (part appeared posthu-
mously, entitled Sinai und Gerisim) in which he asserted that nature
worship and idolatry, not biblical monotheism, had been the real
religion of ancient Israel in its days of glory. His writings in Hebrew,
collected by him in twenty volumes, were, however, the most signifi-
cant aspect of Berdichevski’s career.

From 1911 Berdichevski lived in Berlin, supporting himself as a
dentist, in seclusion from public affairs and utterly devoted to his
scholarly writings and to belles-lettres. Though he sought no disciples,
his death in 1921 left a legacy which still lives on, for his thought is,
even for many who do not know it, the source of a strain of humanist,
Promethean grandezza which colors modem Israel.



WRECKING AND BUILDING (1900-1903)

THIS TIME in which we live is not like yesterday or the day before
—it has no counterpart, for all the bases and conditions of our previous
existence are now undermined and changed. The “long, dark night”
is gone, and new days, with new circumstances, have replaced it. There
is reason for the fear in our hearts—it is true that we are no longer
standing on a clear road; we have come to a time of two worlds in
conflict: To be or not to bel To be the last Jews or the first Hebrews.

Our people has come to its crisis, its inner and outer slavery has
passed all bounds, and it now stands one step from spiritual and mate-
rial annihilation. Is it any wonder that all who know in their hearts
the burden, the implications, and the “dread” of such an hour should
pit their whole souls on the side of life against annihilation? And this,
too, such men must feel: that a new life must arise, broader in scope
and different in condition from what has been. In devoting ourselves
to the essential task, the resurrection of the people, we cannot even be
indulgent to its tradition.

It is true that our past is that which gives us an historic claim and
title to live on in the future; and as we go forward in our struggle for
existence we look back to the day of Judah’s bannered camp, to our
heroes and ancient men of war, to our sages, the beacons of our spirit.
Yet we cannot hide from ourselves that our ancestral heritage is not
entirely an asset; it has also caused us great loss.

After the destruction of the Temple our political status declined and
our independence came to an end. We ceased to be a people actively
adding to its spiritual and material store and living in unbroken con-
tinuity with its earlier days. As our creativity diminished, the past—
whatever had once been done and said among us, our legacy of
thoughts and deeds—became the center of our existence, the main
supports of our life. The Jews became secondary to Judaism.

All sentiments of survival, all vital desires that had swelled the hearts
of Jacob's children in former times, sought an outlet through these
channels. Many thought that they could satisfy the national con-
science that lived in their hearts by preserving what had been handed
down from their ancestors.
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Apart from turning us into spiritual slaves, men whose natural forces
had dried up and whose relation to life and to the world was no longer
normal, this brought about the great interruption in our social and
political development, an interruption that has almost led us to total
decay.

Our young people were made to believe that spiritual attachment to
the Jewish people necessarily meant faith in a fixed and parochial
outlook, so they turned away and left us, for their souls sought another
way.

We are tomn to shreds: at one extreme, some leave the House of
Israel to venture among foreign peoples, devoting to them the service
of their hearts and spirits and offering their strength to strangers; while,
at the other extreme, the pious sit in their gloomy caverns, obeying
and preserving what God had commanded them. And the enlight-
ened, standing between, are men of two faces: half Western—in
their daily life and thoughts; and half Jews—in their synagogues. Our
vital forces disperse while the nation crumbles.

For all the yearning for a revival which has begun to awaken in the
hearts of the remaining few, we feel that such a revival must encom-
pass both the inner and the outer life. It cannot arise other than by a
total overturn, that is, by a transvaluation of the values which have
been the guide lines of our lives in the past.

Our hearts, ardent for life, sense that the resurrection of Israel de-
pends on a revolution—the Jews must come first, before Judaism—
the living man, before the legacy of his ancestors.

We must cease to be Jews by virtue of an abstract Judaism and be-
come Jews in our own right, as a living and developing nationality.
The traditional “credo” is no longer enough for us.

We desire to elevate our powers of thought, to enrich our spirit, and
to enlarge our capacity for action; but let us never force our spirits into
set forms which prescribe for us what we may think and feel.

It is not reforms but transvaluations that we need—fundamental
transvaluations in the whole course of our life, in our thoughts, in our
very souls.

Jewish scholarship and religion are not the basic values—every man
may be as much or as little devoted to them as he wills. But the people
of Israel come before them—“Israel precedes the Torah.”

The world about us, life in all its aspects, the many desires, resolves,
and dispositions in our hearts—all these concern us as they would any
man and affect the integrity of our soul. We can no longer solve the
riddles of life in the old ways, or live and act as our ancestors did. We
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are the sons, and sons of sons, of older generations, but not their living
monuments. . . .

We must cease to be tablets on which books are transcribed and
thoughts handed down to us—always handed down.

Through a basic revision of the very foundations of Israel’s inner
and outer life, our whole consciousness, our predispositions, thoughts,
feelings, desires, and will and aim will be transformed: and we shall
live and stand fast.

Such a fundamental revision in the people’s condition, the basic
drive toward freedom, and the boundless urge to new life will revive
our souls. Transvaluation is like a flowing spring. It revives whatever is
in us, in the secret places of the soul. Our powers are filled with a
new, life-giving content.

Such a choice promises us a noble future; the altemnative is to remain
a straying people following its erring shepherds. A great responsibil-
ity rests upon us, for everything lies in our hands! We are the last Jews
—or we are the first of a new nation.

IN TWO DIRECTIONS (1900-1903)

TO TH1S DAY I wonder how Israel’s sages came to coin the saying,
“The blade and the book descended from Heaven coupled together,”?
when it is obvious that the two contradict and destroy each other.

Their periods are distinct. Each one has its own time, and upon the
appearance of one, the other vanishes . . .

There is a time for men and nations who live by the sword, by their
power and their strong arm, by vital boldness. This time is the hour of
intensity, of life in its essential meaning. But the book is no more than
the shade of life, life in its senescence.

The blade is not something abstracted and standing apart from life;
it is the materialization of life in its boldest lines, in its essential and
substantial likeness. Not so the book.

There are times when we live, and there are times when we only
think about life.

The Talmud rules: “‘A man should not go out on the Sabbath
bearing either a blade or a bow.” The sages commented that arms were



296 REBELS AT THEIR MOST DEFIANT

not a mark of honor, since it is written, “They shall beat their swords
into plowshares.””

The blade and the bow, by whose force Israel fared so nobly,
through which it became a people, these are now discreditable, since
it is written . . .

But a vestige of vitality still remained in Rabbi Eliezer.? There was
a man alive at the time who had not utterly capitulated to the moral
rebellion; and he said: It is permissible to go out on the Sabbath bear-
ing a blade and a bow, for they are an ornament to a man.

Now here comes Ahad Ha-Am and calls Rabbi Eliezer to book for
not rising, in his ethical conceptions, to the level of the other sages of
his time, and failing to sense in his heart the dishonor that lies in the
strong arm and in its implements.

Ornament or discredit, Rabbi Eliezer or Ahad Ha-Am, which of
these two stands higher?

Even if it were not plain Scripture, one should have to say: In the
beginning God created the Universe, and then afterward, He made
man, only afterward . . . And thus we, with our thoughts and fcelings
and desires and destiny and all we have and are, are the drippings of
the bucket, the dust in the scales, against the world and all that’s in it.

The Universe telleth the glory of God, the works of His hand doth
Nature relate; for Nature is the father of all life and the source of all
life; Nature is the fount of all, the fount and soul of all that live . . .

And then Israel sang the song of the Universe and of Nature, the
song of heaven and earth and all their host, the song of the sea and
the fullness thereof, the song of the hills and high places, the song of
the trees and the grass, the song of the seas and the streams. Then did
the men of Israel sit each under his vine or his fig tree, the fig put forth
her buds and the green hills cast their charm from afar . . .

Those days were the days of breadth and beauty.

After these things, behold! The Day of the Lord came for all the
cedars of Lebanon and all the oaks of Bashan, for all the high hills and
lofty mountains, and for all noble life.

Not man alone needs must bow before the glorious pride of the
Cause of Being, but Nature, too, the whole Universe and all things
that live. Not man alone must humble himself, become meek in all he
does, but Nature too and all its doings must become lowly.

Not only upon the lowly, submissive man does the Blessed Holy
One bestow His Presence, but it is Mount Horeb of all mountains on
which He chose to be revealed, for it is the lowest of the hills and high
places . . .
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We had thought that God was power, exaltation, the loftiest of the
lofty. We had thought that all that walked upon the heights became a
vehicle for His Presence, but lo! a day came in which we leamned other-
wise . . .

Not the Universe is the source, but man alone, and in man, only his
deeds. It is not man that is an incident to Creation, but quite the
reverse.

Is it any wonder that men like Rabbi Isaac arose in our academies
who said: The Bible should not have begun with Genesis, but with the
Law? . . 8

Is it any wonder that there arose among us generation after genera-
tion despising Nature, who thought of all God’s marvels as superfluous
trivialities?

Is it surprising that we became a non-people, a non-nation—non-
men, indeed?

I recall from the teaching of the sages: Whoever walks by the way
and interrupts his study to remark, How fine is that tree, how fine is
that field—forfeits his lifel*

But I assert that then alone will Judah and Israel be saved, when
another teaching is given unto us, namely: Whoever walks by the way
and sees a fine tree and a fine field and a fine sky and leaves them to
think on other thoughts—that man is like one who forfeits his life!

Give us back our fine trees and fine fields! Give us back the Uni-
verse.

THE QUESTION OF CULTURE (1900-1903)

I po NOT BELIEVE those who say that we have a living inner
culture, nor do I believe those who say that a culture can be grafted
upon us from without. I do not believe it is possible to transmit our
ancient light to continuous generations in exile, to spin this thread
further in a true and vital line.

We boast in vain of a lofty ethical culture destined to be a light
unto the gentiles, while in our tents is darkness and our lives are unlit.

Our shops deny our synagogues and houses of study; our secular
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lives deny our holiness. Despite all the beacons we bear aloft in our
hands, what are we and what is our life?

Yet, to those who go to tend alien vineyards, it must be said: Your
lives, your substance, the blood that is in you, denies in some way all
that you have ever said, thought, or believed.

Enlightenment and knowledge will avail little, so long as they are
not necessary expressions of the course of our own history. Every cul-
ture is the end of a process, not a fresh beginning induced from with-
out.

Culture is a spiritual and historical possession, comprehending the
entire spiritual life of men and involving them in a fixed national-
historic-psychic form which is peculiar to a particular community. If
we wish to formulate it abstractly, we might say: Culture is the residue
of eternity in temporal lives, a residue transmitted from father to son,
from generation to generation. Every son begins at the point where his
father concluded, and so each generation inherits from its ancestors
and finds its work before it—to perfect and advance its selfhood.

In every other people, nationality is the single storehouse in which
are preserved human individualities, and where the individual sees his
achievements secured and his gains safeguarded. Among us, the in-
dividual finds in his Jewish nationality a power hostile to what is in
his heart. Every one of us feels this opposition the moment he begins
to improve himself and seek for culture; whether much or little, con-
sciously or unconsciously, it is felt.

As a general rule, nationality enriches the individual, bestowing
upon him ancient wealth, and, in tum, it becomes enriched from the
individual works and creations of its representatives in every genera-
tion; but among us all those who work or wish to work in the ficld of
culture find nothing from which to begin.

Other peoples demand sacrifices of their sons only in times of war,
when foreigners seek to destroy them. In peacetime, in the processes
of everyday life, the price of patriotism is rarely sacrifice—that is, the
individual is not aware that he lives, or should live, on behalf of his
people. The normal actions of the individual are themselves of benefit
to the community. But among us, every individual is required to live
always on behalf of his people and to make sacrifices for it every day,
every hour, every minute; we demand this of him because his own life
and needs strain toward a different arena than the group life, and, in
some measure, his personal goals oppose the life of the group.

We require of every Jew that he be greater than other men, while
our capacity for such greatness is severely limited.
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The existence of our people, the very possibility of its existence,
depends on creating a harmonious framework for our individual lives
within the community—it depends on our capacity to be united
within a structure capable of future survival. Our people can continue
to exist only if there will be created among us a spiritual atmosphere
and material possibilities for artists and builders.

Give the chance to live to a single individual, and the mass will
follow after of its own accord.

THE QUESTION OF OUR PAST (1900-1903)

IF I HAD OCCASION at this time to take up the question of our
past and present, and the relation between them, I could no longer
divide them into two realms totally opposed to each other, two realms
each of which can exist only by destroying the other.

It is true that when we struggle to create a new thing, suited to our
contemporary lives and our aspirations of today, when our hearts are
full of dreams and, deep within, a new universe is woven, a universe
fashioned by our own hands—then there arises in our hearts the urge
to destroy the universes that came before us and to climinate whatever
oppresses us by its existence. For the past demands that we devote our
powers to guard and to serve it by every service of body and soul, but
what we need is a new spirit. We need the spirit of God, that we too
may speak to Him face to face; we need a God present in the secret
places of our heart and in the universe of our own imagining.

The tablets of the Law are the work of God and persist down the
generations; the letters inscribed on the tablets can no more be erased
than the heavenly bodies. But let us renew them as the stars are re-
kindled; let us sing our song of life in our own way, and so achieve our
essence, our immediacy. Let us, too, stand at the foot of God’'s moun-
tain and cry out: “And God descended in the cloud . . . Lct us, too,
see with our own eyes visions of the Almighty.

Among us, man is crushed, living by traditional customs, laws, doc-
trines, and judgments—for many things were bequeathed us by our
ancestors which deaden the soul and deny it freedom. But we also
have the “Song of Songs”—we have paeans to life and its bounty; we
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have the praises of David ben Jesse for the sublime and boundless
glories of nature. . . . Our soul speaks this benediction: O Lord
God, how great art Thou; Thou hast robed Thyself in splendor and
glory! Unto this God do we hope, to God Who covereth IHimself with
light as a garment, Who stretcheth out the heavens like a curtain; we
hope in the Almighty God Who giveth salvation and freedom to
man. . . . How mighty are the deeds of God, the whole earth is full
of His creations! Bless the Lord, bless ye all His works.

When we ourselves stand in the midst of events, in the very stream
of life, the past weighs upon us as a heavy load, and we reject it with
wrath and fury. It is different when we regard the past as observers, not
as struggling men. Our attitude changes when we see it as a completed
thing, established in the final form of an historical phenomenon.
Then the past often seems rich and beautiful. Nature has acquired a
second sphere, the sphere of history, in which something is preserved
and evolved from generation to generation.

What the individual cannot achieve for himself, he can acquire
when he attaches himself to the group, and when his ear is attuned to
the still voice of the whole. What a man cannot acquire in a single
day, he can achieve by a bond with days gone by. The individual is
not simply impoverished, but when he participates in the group he may
also be enriched through the enduring wealth of the community.

Even a man of heroic spirit, laboring to attain sanctity for himsclf,
could not—bcginning on his own—devise the Sabbath which is given
to the simplest man who observes it—because he was commanded, be-
cause he serves all those who ever observed it. . . .

What vast spiritual and moral labors are needed, even for the ex-
ceptional spirit, before one can reckon up his good and bad deeds and
beg forgiveness for the bad. But here we have the simple, everyday
Jew, far removed as he is all year long from any ethical spirit or
absorption in divinity—on Yom Kippur he repairs to the synagogue,
and at once the fear of the Lord falls upon him, the fear of God comes
over him, and his heart is full of thoughts of repentance and the cleans-
ing of his ways. One short prayer, not even properly undecrstood, but
with the hearts of hundreds of generations and myriads of souls poured
into it, such a prayer softens the hardest heart and grants it hcal-
ing. ...

What the individual cannot achieve, that the whole can do.

The great sins we committed against life, because of which we are
dying, were committed by men of perfect rightcousness, by men of
magnificent virtues. . . . Even in submission, in the duty to be trod-
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den by every foot, there is a kind of grandeur; even in a man’s lowliness
before the Divine there is awe and fearsomeness and a kind of
power. . . .

Even when we question the existence of God or deny His unity, we
are overawed by the glory of those who died and were slain for the
sanctity of His Name. . . .

Religion, the religion of the community, is a force that is active in
us, and that enriches even while it oppresses us.

Rachel bewaileth her children. At a time when the strength of the
individual is as nothing, the Synagogue raises its voice from the dev-
astation of Mount Horeb.

That Israelite who laid down his life for a single one of the minor
commandments, his blood cries out to me from the earth; and when-
ever I transgress that commandment, the image of that martyr, broken,
shattered, blurred, and crushed though it be, confronts me as a reproof.

This is the grief that is in history; these are the pangs of memory,
pangs that fill our hearts and souls, pangs that rend, tear, divide, and
deliver them in turn to victories and submissions.

When we defeat the past, it is we ourselves who are defeated. But if
the past conquers, it is we, and our sons, and the sons of our sons, who
are conquered. . . . Elixir and poison in one and the same substance.
Who shall show us the way? Who shall clear us a path?

ON SANCTITY (1899)

SCRIPTURE SAYS: Sanctify yourselves and be ye holy.® And this
is our beacon light, even though we build new worlds and seek new
ways.

Be ye holy—not only in thought and speech, not only in act and
will, but in all your substance. The wholcness of hcart, man’s purity in
all things, is the ultimate end. Thoughts alone are worthless, nor do
complexes of feeling avail; wholeness is required of you, wholeness in
everything.

And ye shall be a holy people; but a holy people is not a people
expiring in torments. A beaten, tortured, and persecuted pcople is un-
able to be holy. If we have no national livelihood, if we do not eat the
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fruit of our soil, but only toil on the lands of strangers, how can we be
exalted in the spirit? If we are at war with ourselves in everything we do
and think and are, how shall we attain elevation of soul and find the
way to purification? A holy people must surely be a living people.






JOSEPH HAYYIM BRENNER 1881-1921



BRENNER’S FIRST NOVEL, Ba-Horef (In the Winter) ends
with a symbolic scene in which his autobiographical hero, Feierman,
is put off a train because he has no ticket; he is left stranded beside a
snow-covered road in the middle of nowhere. By other names Feier-
man (i.e., Brenner) is the protagonist of every one of his succeeding
novels and his destiny is always the same: abortive beginnings, un-
realized strivings, and bittemess against himself and the world. Only
once did Brenner permit himself a more hopeful conclusion. His first
novel of Palestine, Mi-Kaan Umi-Kaan (From Here and There) con-
tains a counter-hero, Aryeh Lapidot, who was drawn in the image of
A.D. Gordon (we shall meet him in the next section). The last lines
of this book depict Lapidot and his young grandson collecting thomns
for a fire on which to bake some bread: “The old man and the child
were both crowned with thoms, as they stood life’s watch together.
The sun shone; life was thorny; the account was still open.”

Both in his art and in his personal life Brenner wandered between
these two poles of the blackest pessimism and qualified afirmation. His
childhood and youth were conventional—born in the Ukraine, edu-
cated in the usual orthodoxy, and then a break to general studies—but
there seems to have been an extra dimension of poverty and personal
suffering. He grew to maturity in the 1890’s, during a particularly hope-
less period in the life of Russia and Russian Jewry. All thought of
accommodation with the tsarist regime was ended by then; there were
only three altematives—to labor for a revolution, to migrate westward,
or to tumn Zionist and go to Palestine. In turn, Brenner attempted each
of these solutions.

Brenner was first attracted in his late teens by the Bund, the newly
formed group of revolutionary socialists which was Jewish in member-
ship but violently opposed to Jewish nationalism (it believed in a fu-
ture world order in which the workers of all peoples would unite). He
did illegal work for the party, but he drifted out of that movement after



306 REBELS AT THEIR MOST DEFIANT

three years to reafirm his specific Jewish loyalties through Zionism. In
19g02-19go3 Brenner served in the Russian army—he depicted this
period of his life in a novella, Shanah Ahat (One Year)—and then
escaped to London.

His experiences there made him no happier than those that had
gone before. The new east European immigrants were then packed
tight in its Whitechapel section, London’s “East Side,” living in inde-
scribable misery and eking out an existence in sweatshops. Brenner
himself made the barest of livings as a typesetter. His four years in
London confirmed him in the certainty that emigration from Russia
meant merely that Jews were exchanging new pain for the old. In the
sight of the sweatshops, he became even more of a proletarian writer,
a despiser of the bosses and the respectable bourgeoisie. After a short
period back in eastern Europe, this time in Lemberg, Austrian Poland,
Brenner took the final journey of his odyssey. In 1909 he went to
Palestine. There Brenner was a leader in the circles of the then small
labor and pioneer groups, taught during the war years in Tel Aviv’s
first high school, and continued to edit and write. He was found mur-
dered near Tel Aviv during the Arab outbreaks against the Jews in
May 1921.

When Brenner began to write in the 18qo’s, Russian literature was
under the influence of Dostoyevsky and Tolstoy. Brenner certainly
did not assimilate the metaphysics of the first or the historical vision of
the second. What he did learn from these Russian masters was their
uncompromising criticism of society, the attitude they shared, for dif-
ferent reasons, that convention is a sham. The other source of Bren-
ner’s vision was in the writings of Mendele Moher Sefarim (Shalom
Jacob Abramovitz). Mendele, the greatest of nineteenth-century nov-
elists in both Hebrew and Yiddish, had made the disintegrating Rus-
sian ghetto his subject and had found it bad. Brenner, from a con-
scious proletarian perspective, repeated this social criticism with far
greater vehemence.

The considerably shortened excerpt from Brenner to be found be-
low is from a lengthy review essay he wrote entitled Haarahat Azmenu
be-Sheloshet Ha-Krahim (The Estimate of Ourselves in Three Vol-
umes), upon the appearance of a collected edition of Mendele’s works
in Hebrew. It is a summary of his hatred of the Jewish past, both its
culture and its society, and his despairing hope that a new, sound,
healthy Jew could be made to arise if he were to begin over again in
Zion.



SELF-CRITICISM(1914)

THE SKEPTICS AND REBELS who have just recently appeared
in our literature say: What? The Jews have survived? Yes, it's true
they have survived. But, my friends, survival alone is not yet a virtue.
Certainly, it is better for any man, any people, any organism to be
than not to be. Better life than death, for existence in itself is pleasant
—Dbut existence in itself is no evidence of an estimable character. Such
and such a man, let us say, has reached a “venerable” old age—well
and good; but we shall never venerate age alone, unless it expresses
waits of bodily vigor and spiritual elevation, nor shall we do homage
to the old simply by virtue of their age.

The Jews are one of the peoples of antiquity who have survived
and remained. How does Mendele? put it? “Caravans come and cara-
vans go—but the Luftmenschen of Kislon and Kabtziel go on forever.”
However, this fact by itself proves nothing. It is not always the noblest
who survive; but only the noble survive honorably. There is certainly
a mystery in our extended survival; there is undoubtedly some special
significance in it—for is not all of Creation full of mystery and signifi-
cance?—but it is beyond our ken. We can judge only the quality of
our existence, the mode of our living. And this mode is not one that
does us great honor.

Yes, indeed, we have survived, we live. True, but what is our life
worth? We have no inheritance. Each generation gives nothing of its
own to its successor. And whatever was transmitted—the rabbinical
literature—were better never handed down to us. In any case, by now
it is more and more certainly passing away. Everything we know about
our lives tells us that there are only masses of Jews who live biologically,
like ants, but a living Jewish people in any sociological sense, a people
each generation of which adds a new stratum to what preceded it and
each part of which is united with the other—such a people hardly
exists any longer. Everything we know about our lives suggests that if
our nature had been different we should perhaps not have survived; if
we had nevertheless done so, then our present existence would look
quite different than it does. And when we cry nowadays: “If we do
not become different—if now, the circumstances of our environment
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having changed, we do not really become a Chosen People—become,
that is, like all other nations, each of whom is Chosen by itself—then
we shall soon perish”; then what we mean is that we shall perish as a
people—we shall die as a social entity. Yes, we may exist as a mass of
gypsies, peddlers, traveling salesmen, and bank clerks; in this guise we
may survive biologically for many years, as we have until now, even if
we neither change nor are changed in the least.

Certainly we wish to live, to survive in any way, even like ants or
dogs. Certainly the live dog, following the rule of self-love, adaptation,
and propitiation in order to survive in the world, is better off than the
dead lion, whose self-love drives him to stand against all comers, so
that he perishes from the earth. A “living” people whose members
have no power but for moaning and hiding a while until the storm
blows over, tuming away from their poorer brethren to pile up their
pennies in secret, to scratch around among the goyim, make a living
from them, and complain all day long about their ill will—no, let us
not pass judgment upon such a people, for indeed it is not worth it.

Then they come and tell us: All praise to our history of martyrdom!
All praise to the martyr-people who suffered everything and yet sur-
vived despite all persecution, all oppression by authorities, and all
hatred of the people. But here, too, who can tell us what might have
happened if not for the oppression and the hatred? Who can tell us
whether, had there been no universal and understandable hatred of
such a strange being, the Jew, that strange being would have survived
at all? But the hatred was inevitable, and hence survival was equally
inevitable! A form of survival such as befits that kind of being, sur-
vival with no struggle for worldly things (apart from those familiar
livelihoods by which we live a dog’s or a loan-shark’s life) but, of
course, full of martyrdom for the sake of the world-to-come, yes, cer-
tainly, in the name of the Kingdom of Heaven.

Then, they may say: Such hatred, universal and inevitable, is in it-
self evidence that there is something here, some peculiar power in that
strange being.

Some power—certainly! Every living being, whatever it may be,
has some power which sustains it. But the question, once more, is:
What is the nature of that power? How does it express itself?

It would be a sign of steadfastness and power, of productive strength,
if the Jews would go away from those who hate them and create a
life for themselves. That I would call heroic sacrifice. In our own time,
when the government oppressed the Russian peasant Dukhobors for
religious reasons, they left everything and went to Canada to make
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their living any way they could. Compared with that, just see the
hollowness of our own colonization, the Jewish colonies in Argentina
and Palestine. Oh, certainly! Colonization is a difhicult matter, some
among us will say, with an air of political sophistication. Even power-
ful governments with all their resources, and so on and so forth, while
we have no government at all. But, at the same time, they utterly
forget, first, that if we have no government, that is, no concentration
of our national strength in a single organization, this is simply because
we never had any real national strength; second, that if any other
people but ourselves had found itself in the condition (or the non-
condition) we are in, then, regardless of all difficulties of colonization,
nothing would have stood in its way. Among us people speak ex-
pertly of the difficulties and the tested and approved methods of
facilitating colonization, when we lack the very basis: We have no
colonists, no workers, no laborers; all we have are pipe dreams of
speculation worthy of the heirs of Reb Leib the Melamed.? Why all
the talk? If there is no great colonial-territorial movement among us
today, if only a handful of young men can be found among twelve
million to give their sweat with which to rinse off the horrible plague
of huckstering that has infested us, and their calloused hands to roll
our historic shame off our backs—then this is a sign, the sign of Cain,
that the hucksters cleave to their huckstering because they lack
strength for anything better.

Then come our national apologists and tell of the steadfastness of
the Jews in their religious belief. But what value is there for us in our
ancestors’ practice of some religious customs, particularly those that
cost them no money, in the hope of being rewarded in the world to
come? For the language, the manners, the deeds, and all the basic
patterns which reflected human creativity, even during the Middle
Ages, so long as the Jews were not shut up in the ghetto, and after-
ward as well, were in imitation of the gentiles. Moreover, even our
faith and our religious concepts were, for the most part, taken over,
borrowed, and influenced in every way—and vulgarly so—by others
(Q.E.D,, angels, demons, hocus-pocus, and sorcery in the Talmud).
Be that as it may, commercial matters surely always played a more im-
Portant rolc in the lives of our anccstors than religious matters, and
Wherever the two came into conflict—rcligion did not emerge victo-
rious. It is a grave error to describe our history as one long war for the
Sanctification of our religion when that long war was for the purpose
of gaining rights for ourselves. Those hundreds of gencrations lived
ot on Sanctification of the Name, but on various schemes aimed at
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fulfilling, for their own benefit, the commercial functions demanded
of them by the general populace; they lived to safeguard their money
and increase the interest rates, and also—to guard themselves against
baptism. But concessions in religious matters to the demands of the
external environment were never lacking.

In their prayers, their liturgy, and sacred books the Jews complained
to God for not redeeming them, for not restoring them forever to their
homeland, while they were doing so much for His Great Name's sake,
despite the bitter exile which prevented them from observing all the
laws and commandments properly. At the same time, however, they
were always quite content to remain where they were, among the
wicked gentiles, so long as the latter allowed them to remain. Natu-
rally, they paid for their lives with money, withdrew into their shells,
their tortoise shells, whenever they were subjected to oppression,
peered through the chinks in their cave walls, looking forward all the
while to better days when they would be able to emerge, spread out
over the land, and do business with it. Not a history of Sanctification
of the Name, but a history of awaiting the chance to assimilate—such
is our history. The expulsions and the ghettos—these assured our sur-
vival. Even the Golden Jewry of Spain®—who knows what would
have remained of them, of those Spaniards of Mosaic Persuasion, be-
yond what remained of their Marranos of Christian Persuasion! It is
only because they were suddenly expelled by the tens of thousands to
a strange land of a lower cultural level, in which, as a result, they did
not fare as well as in the land which expelled them, that we have
today our Arabic-Sephardim,* Turco-Sephardim, Serbo-Sephardim,
and the Bulgarians of Mosaic Persuasion in the Ottoman Empire and
the Balkan lands.

History! History! But what has history to tell? It can tell that wher-
ever the majority population, by some fluke, did not hate the Jews
among them, the Jews immediately started aping them in everything,
gave in on everything, and mustered the last of their meager strength
to be like everyone else. Even when the yoke of ghetto weighed most
heavily upon them—how many broke through the walls? How many
lost all self-respect in the face of the culture and beautiful way of life
of the others! How many envied the others! How many yearned to
approach them!

It had been the consensus of our literature until recently that our
forefathers, the Jews of the old ghetto, felt within their hearts a pride
and a superiority to the gentile, even while kissing his hand and abas’
ing themselves before hiin.
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This thesis is: There was outward humiliation and servility, but
inward pride and beadty.

It is possible, of course, that some Jews who were sensitive to their
mortification consoled themselves with the promise to Jews of a better
life in the world to come. Perhaps they assured themselves that despite
all the gentile’s earthly possessions of large estates, horses, carriages,
minstrels, and all the pleasures of this world, he would never inherit
Paradise with us. This was a consolation, but nothing more.

But whence this disdain of and sense of superiority over the gentile?
Was the Jew really so insensitive, so dead to the world, as not even
to realize how much more beautiful and rich was the gentile’s life than
his own? No, this is impossible! This we cannot believe! If there was
disdain of the gentile, it was but the natural envy that the poor man
has for the rich, the monk for the knight, and the weak man for the
strong. Such disdain was really but a shrug of resignation of our share
in this world, some sort of consolation—depending upon the mood
—in hopes of the world to come, followed by a quiet gritting of the
teeth and conscious or subconscious inner turmoil.

The contempt for everything that is contemptible in our life has
struck ever deeper roots in our belletristic literature since Mendele. It
maintains that the contempt for us through the ages has been for
nought! True, our literature suffers from the unstable health of an
old man; it is very pathological. Its nerves are shattered. Its environ-
ment is tottering and our very life has become pathological. Can our
self-contempt escape being pathological too?

Yes, our environment is crumbling. This is nothing new, for this
environment has never been stable; it has always lacked a firm founda-
tion. We never had workers, never a real proletariat. What we had and
have are idle poor. Basically nothing has changed, but now the very
forms of life have dissolved.

We live now without an environment, utterly outside any environ-
ment. We have to start all over again, to lay down a new cornerstone.
But who will do that? Can we do it, with our sick character? This is
the question.

This is the question: In order that our character be changed as much
as possible, we need our own environment; in order to create such an
€nvironment ourselves—our character must be radically changed.

. We are at an impasse, but the pen is still in hand. Our literature
ves with Mendele and with all who have succeeded him, and it
Continues to seek the way, with true self-criticism for a guide.

ur literature cries out. A true outcry—it feels—is to some extent
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a liberation. Our literature also evaluates. True evaluation—it feels—
even a ncgative one, bears a positive potential. True self-realization
and acceptance of even a harsh verdict will somehow help us transcend
ourselves.

The literature of self-criticism since Mendele says: Our function
now is to recognize and admit our meanness since the beginning of
history to the present day, all the faults in our character, and then to
rise and start all over again. For we are no aristocrats! But there is still
room for reform and “he who confesses and makes amends will be
dealt with mercifully.”

And it—our poor and confused literature—knows very well that
logic will argue and disprove, for how can we become that which we
are not?

But let logic argue what it may. Our urge for life, which stands
above logic, says otherwise. Our urge for life says: All this is possible.
Our urge for life whispers hopefully in our ear: Workers’ Settlements,
Workers’ Settlements.

Workers' Settlements—this is our revolution. The only one.






JACOB KLATZKIN 1882-1948



ELATZKIN was the most temperate stylist, and yet perhaps the
most devastating antitraditionalist, of all the rebels within Zionism.
Berdichevski, too, imagined a modern Jewish national culture that
would break with the past, but he envisaged it in new, primal,
Nietzschean grandeur. Brenner, for all his doubts, was sustained by
the desperate hope for a Jewish nation which would be outstanding
in its proletarian dignity; the very fire of his denunciations of the past
implied that mere respectable dullness was not enough for the future.
Klatzkin, who regarded himself as a professional philosopher, was, at
least in public attitude, beyond such passionate hatreds, but he also
did not rebound toward equally intense afhirmations. In all of Zionist
literature he has been known chiefly as the most radical denier of any
possibility of a future Jewish life in the Diaspora. It has been less
emphasized—though, I think, more significant—that he is the most
important Zionist thinker to afirm that a third-rate, normal, national
state and culture would be enough.

Like Berdichevski and Ahad Ha-Am, Klatzkin was born within the
ghetto aristocracy of Russia. His father was a rabbi and distinguished
scholar of the Talmud; Klatzkin’s own first published book, in 1go2
when he was but twenty, belonged to the genre of traditional rabbinic
scholarship. He was, however, already attracted to secular culture and
to Zionism. After a few years of study in western Europe, the trans-
formation in his life was complete. Alrcady a notable writer in modern
Hebrew, he had become a fine stylist in German as well. From 1gog
t0 1911 he served the World Zionist Organization as the editor of its
officig] organ, Die Welt, and then as director of the main office of the
]'_Ewish National Fund. Concurrently Klatzkin crystallized his own
Views in a number of cssays in Ilebrew which were collected in 1914
Under the title Tehumim (Boundaries). He rewrote this book in

Crman during World War I. The excerpts by which he is repre-
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sented in this volume contain the main outlines of his argument,
which he regarded as his chief contribution to Zionist theory.

Though Klatzkin continued to engage in Zionist work as writer and
editor, there was a significant other side to his career, as pure scholar
and independent philosopher. Together with Nahum Goldmann, he
founded the Eschkol publishing firm in Berlin in the 1920’s and
projected the Encyclopaedia Judaica, of which ten volumes appeared
in German and five in Hebrew before the work was suspended with
the advent of Hitler. His four-volume dictionary of Hebrew philosophi-
cal terms is a chef-d’oeuvre of learning. His own philosophic position
was that of a vitalist who found his inspiration in the flux of life
and the unreasoning courage of man. In this field, too, he wrote in
both Hebrew and German. One volume of aphorisms representing
his personal philosophy has appeared in English translation under the
title In Praise of Wisdom (1943).

Klatzkin’s Zionist position is based on his general definition of
nationalism. What makes a nation, he asserted, is land and language.
Therefore, the Jews needed to reacquire their land and again speak
their language, Hebrew. Let there be no talk, therefore, of spiritual
uniqueness, of destiny and mission, for all this is a mark of the diseased
abnormality of an un-nation. Obviously, it also follows that all Jews
not only will but must, with all deliberate speed, either emigrate to
Palestine or disappear by intermarriage. There could be necither
a middle ground nor an alternative, so Klatzkin insisted, to these
solutions.

When Hitler came to power in 1933 Klatzkin left for Switzerland,
and in 1941 he came to the United States. After World War II Klatz-
kin returned to Europe and died in Vevey, Switzerland, in 1948.

BOUNDARIES (1914-1921)

JUDAISM IS NATIONALISM

IN THE PAsST there have been two criteria of Judaism: the crite-
rion of religion, according to which Judaism is a system of positive and
negative commandments, and the criterion of the spirit, which saw
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udaism as a complex of ideas, like monotheism, messianism, absolute
iustice, etc. According to both these criteria, therefore, Judaism rests
on a subjective basis, on the acceptance of a creed. Both define the
Jewish people as a denomination: according to the first standard it is a
religious denomination, and, in the second, it is a community of
individuals who share in a Weltanschauung. It therefore follows, from
the first definition, that one who does not believe in the Jewish reli-
gion excludes himself from the Jewish people. The logic of the second
osition makes a comparable conclusion inevitable—whoever denies
the ideas and ethical values of Judaism automatically excludes him-
self from the community.

In opposition to these two criteria, which make of Judaism a matter
of creed, a third has now arisen, the criterion of a consistent national-
ism. According to it Judaism rests on an objective basis: To be a
Jew means the acceptance of neither a religious nor an ethical creed.
We are neither a denomination nor a school of thought, but members
of one family, bearers of a common history. Denying the Jewish
spiritual teaching does not place one outside the community, and
accepting it does not make one a Jew. In short, to be part of the
nation one need not believe in the Jewish religion or the Jewish
spiritual outlook.

Is the content of our sense of national identity, therefore, essentially
the bond of a common history, a partnership in the past? A bond can
be severed and a partnership may be dissolved. Is such an objective
basis for Jewish identity enough, without a subjective foundation? Is
it as impossible for a man to depart from Judaism as to deny his
family? The first two criteria have the advantage of allowing for the
principle of freedom, since according to them to be a Jew means to
choose a religious or an ethical creed; the national definition, on the
other hand, seems to make being a Jew into an objective fact, into
something forced on us by history.

But this is not true. The national definition, too, requires an act
of will. It defines our nationalism by two criteria: partnership in the
Past and the conscious desire to continue such partnership in the
future. There are, therefore, two bases for Jewish nationalism—the
compulsion of history and a will expressed in that history. A Jew who
no longer wishes to belong to the Jewish people, who betrays the
Covenant and deserts his fellows in their collective battle for redemy-
tion, has thereby abandoned his share in the heritage of the past and
Seceded from his people. By the same token, a convert cannot become
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a Jew merely by accepting our religious and spiritual values; he gains a
share in the Jewish future by an act of will, by deciding to take part
in the life of the Jewish people and by becoming absorbed within its
history.

A NATION MUST HAVE ITS OWN LAND AND LANGUAGE

DOES JEWISH NATIONALIsM, therefore, mean to negate
the spirit of Judaism? Such a stricture would be unjust. Jewish national-
ism does not deny Jewish spiritual values—it only refuses to raise them
to the level of a criterion by which the nation is defined. It refuses
to define being a Jew as something subjective, as a faith, but prefers
to base it on something objective: on land and language. These are
the basic categories of national being.

But our land is not ours and our language is not today the lan-
guage of our people. Yes, these are consuminations yet to be realized
by our national movement. At present we validate our right to be a
nation by our hope for the future, toward which we are striving, and
by negating our Galut existence. The striving toward the goal of a
national future for our land and language, the orientation toward a
future existence which is not yet realized—these are the only possible
claims of Jewry in the Diaspora to the status of a nation.

The assimilated Jews claim that we have ceased being a nation in
the Diaspora. Jewish nationalists must reply: We are a nation even in
the Diaspora, so long as our goal is to be redeemed from it, so long as
we labor for the rebirth of our land and our language.

Diaspora nationalism maintains that we are a national entity even
in the Diaspora, even though we are dwelling in foreign lands and
expressing ourselves in foreign languages, if only we live and labor in
the spirit of Judaism. Valid Jewish nationalism must reply: In strange
lands and foreign tongues our existence is never a national one, even
when we live and create in the spirit of Judaism, i.e, in the spirit of
Jewish ethical teaching. Without the two future poles of a national
land and a national language, nationalism in the Diaspora has no
mcaning and assimilation is the couragcous and logical path for the
Diaspora to take.

What is really new in Zionism is its territorial-political dcfinition
of Jewish nationalism. Strip Zionism of the territorial principlc and
you have destroyed its character and erased the distinctions between
it and the preceding pcriods. This is its originality—that Judaism
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depends on form and not on content. For it the alternatives are
clear: Either the Jewish people shall redeem the land and thereby
continue to live, even if the spiritual content of Judaism changes
radically, or we shall remain in exile and rot away, even if the spiritual
tradition continues to exist.

In longing for our land we do not desire to create there a base for
the spiritual values of Judaism. To regain our land is for us an end in
itself—the attaining of a free national life. The content of our life
will be national when its forms become national. Indeed, let it not be
said that the land is a precondition for a national life; living on the
land is ipso facto the national life.

It is no accident that the theory of Judaism as a spiritual outlook,
even in its nationalist form, has fought hard against the territorialist
conception of Zionism. It feared, correctly, that from such Zionism it
would receive its deathblow. All the varieties of “spiritual” thought,
including the nationalist, have joined in combating political Zionism
in the name of the spirit of Judaism, i.e., the ethics of the prophets,
and have asserted that the ultimate goal of the Jewish people is not a
political state but the reign of absolute justice. All these schools of
thought mocked Herzl, the hero and genius of our renaissance, by
saying: We are a pricst people, a nation of prophets—what does he
mean coming to us talking about political action? The “spiritists” all
cited the Galut as evidence that the basis for our life is the eternal
content of Judaism.

Zionism stands opposed to all this. Its real beginning is The Jewish
State and its basic intention, whether consciously or unconsciously, is
to deny any conception of Jewish identity based on spiritual criteria.

Zionism began a new era, not only for the purpose of making an end
to the Diaspora but also in order to establish a new definition of
Jewish identity—a secular definition. I am certain that the builders of
our land will in the future sacrifice themselves for national forms, for
land and language, as our ancestors accepted martyrdom for the sake
of the religious content of Judaism. But we are, as yet, standing at the
crossroads and do not yet sce the distinction between one period and
another. The Galut figure of Ahad Ha-Am still obscures the national-
ist light of Herzl.

The “spiritual” criterion is a grave danger not only to our national
renaissance but, even more, to our renaissance as individuals. It binds
Our spirit with the chains of tradition and subordinates our life to
specific doctrines, to a heritage and to the values of an ancicnt
outlook. We are constrained by antiquated values, and, in the namc
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of national unity and cohesiveness, our personalities are crippled, for
we are denied freedom of thought. Moreover, the “spiritual” definition
of what is a Jew leads to national chauvinism. National freedom is
meaningless unless it fosters the freedom of the individual. There can
be no national renaissance worth fighting for unless it liberates and
revives human values within the national ethos.

ASSIMILATION IS POSSIBLE

THERE 15 a school of thought which says: Total assimilation of the
Jewish people is impossible. All efforts toward assimilation have failed
and we are still identifiably a people. The Jewish problem has not bcen
solved by these efforts even temporarily, let alone permanently. We
are therefore not to be regarded as some number destined to disappear
in a much greater number but as a unique essence which cannot be
absorbed and to which the laws of assimilation do not apply.

This belief in the impossibility of complete assimilation is one of
the basic tencts of Zionism. Lately this belief has sought support in
the theory of race, which has been revived in certain scholarly circles.
Even before the validity of this theory has been demonstrated, it has
become the basis of many speeches on Zionismn, which now use it as a
quasi-scientific premise.

Another school of thought maintains: Zionism, in essence, has not
come to solve the problem of the Jews but the problem of Judaism.
Its purpose is an Hebraic settlement in the land of our fathers which
shall become the spiritual center of our people, the national soil for
the development of its culture, and the national pale for its creativity.
From this center, which is envisaged as a sort of national sun, rays
will stream forth to the mass of Jewry in the far reaches of the
dispersion. The light and warmth shed by the national sun will pro-
tect world Jewry from wasting away. Eretz Israel cannot serve for
an ingathering of the exiles, but it can be the spiritual shrine of
our people and it can sustain the Galut, which will draw its energics
from the roots of our pcople in the land.

Another feature of this school of thought is an exaggerated interest
in philosophizing about the cssence of Judaism. It attempts to dcfine
the Jewish national spirit in abstract tcrms, characterizing it as an
cthical svstem and a unique Weltanschauung cxpressed in such con-
cepts as, for example, the ideal of social justice, the messianic idea,
the concept of abstraction and the like . . . In this “spiritual” school
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of thought, “spiritual center” means “center for the moral spirit of
our people.” This spirit is our unique national treasure and Eretz
Israel is conceived as the temple for the spiritual essence of the
nation.

These opinions have as their corollary a faith in the unique power of
survival of our people. It is a position parallel to the faith of the
religious: the religionists believe that the children of Israel are eternal,
basing their faith on the eternity of our holy Torah; those who define
Judaism in spiritual terms have faith in the everlasting power of our
ethical doctrine and therefore tend to believe that it is impossible for
the Jewish people to be destroyed or completely assimilated. They, too,
maintain that the Jewish people can never come to an end.

In opposition to these doctrines, I assert: The total assimilation of
our people is possible.

Assimilation is infecting ever greater segments of our people and its
impact is becoming ever more profound. It has not yet obscured our
national identity nor has it solved the Jewish problem, but this is no
proof that it will not come to that. Assimilation is still in mid-career.
And yet even in its earlier stages it has managed to disfigure and
impoverish our people.

Our long survival in the Galut is certainly no proof of the im-
possibility of assimilation. The hold of the forms of our religion,
which have served as barriers between us and the world for about
two thousand years, has weakened and there are no longer any strong
ghetto walls to protect a national entity in the Galut.

What of the spirit of Judaism, the spirit of its sublime ethic, this
healthy seed which is not spoiled by the loss of its shell, religion—can
it not guarantee national survival?

No, it cannot. . . . The power of the shell is greater than that of the
seed. The laws of our religion represent a national base; due to them
our life in Galut has had a national and almost a political character.
There can be no national base in an ethical doctrine, in ideas and
concepts, in a Weltanschauung. National apartness is inherent in the
many forms and prohibitions of our religion, not in the spirit of our
ethics. Only our religion, and not the spirit of our ethic, can crystallize
our national identity, because religion possesses binding power and
authority. Unlike the abstract spirit of ethics, our religion is rich in
forms which can fashion and protect a national life. Indeed, the forms
of our ethic are to be found only in the vessels of religion.

In short, an ethic is not sufficiently defined and crystallized—it does
not have sufficient concreteness and form—to delimit and protect a
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national identity. The domain of an ethical system is a kind of “mova-
ble possession” which can be freely transported across national
boundaries. Ethics came into the world for such a mission; the Jewish
ethic is therefore the source of our concept of mission, which consists
of a desire to spread the light of our ethic among all mankind. An
ethic may originate within a national culture, but that is only a first
stage, which it transcends, as it is purified, by becoming the possession
of man as an individual. The very virtue of an ethic is in its capacity
for development toward a universal system; if it cannot so develop, its
significance is nil and it loses its right to exist.

This judgment, that the spirit and doctrine of an ethic cannot de-
fine a people, implies that we cannot pin our national hopes on the
power of the ethic of Judaism. Perhaps it is strong enough always to
maintain itself, but it has not the power to guarantee the survival of
the people which bears it. Perhaps it generates sufficient energy to
spread the spirit of Judaism in the world, but it is incapable of preserv-
ing the national character and identity of the Jewish people.

We must conclude that the assimilation of our people is not an
impossibility. We cannot brush off the theory of assimilation as a
solution of the Jewish problem by asserting that it is impossible for
the Jewish people to assimilate. On the contrary, assimilation is very
definitely possible. Now that the walls of our religion have been
breached, the spirit of Judaism, its philosophy and Weltanschauung,
is not strong enough to erect a containing wall in the Galut and
guarantee our national survival within its boundaries.

THE GALUT IS UNWORTHY OF SURVIVAL

LET US AssuME that the Galut can survive and that total assimi-
lation will not inevitably follow the abandonment of religion. None-
theless we must assert: The Judaism of the Galut is not worthy of
survival.

The Galut falsifies our national character

Perhaps our people can maintain itself in the Galut, but it will not
exist in its true dimensions—not in the prime of its national character.
Galut can only drag out the disgrace of our people and sustain the
existence of a people disfigured in both body and soul—in a word, of
a horror. At the very most it can maintain us in a state of national
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impurity and breed somesort of outlandish creature in an environment
of disintegration of cultures and of darkening spiritual horizons. The
result will be something neither Jew nor gentile—in any case, not a
pure national type.

Perhaps it is conceivable that, even after the disintegration of our
national existence in foreign lands, there will yet remain for many

enerations some sort of oddity among the peoples going by the name
—]Jew. Indeed, both we and the nations of the world are already quite
accustomed to showing our lack of respect for this designation by
applying it even to ultra-assimilationists who were conceived, born,
educated, and grew to maturity in denial of their Jewishness. For an
individual to be identified and considered a Jew it suffices for the
nations of the world, and even for ourselves, that there should still
exist within him some small remnant of a buried Judaism, some little
relic of its destruction, perhaps just the negative sign of a most
minute difference in his relationship to individuals from other peoples.
How poor is such a Judaism which is not symbolized and defined by
national afirmations. Alas for people who are known as Jews by a
slight intonation in their accent or by their Jewish nose—even though
they have been utterly cut off from the national being of the Jewish
people and have struck deep roots in an alien culture.

Does it make any sense for us to struggle to maintain this empty
label? Why prolong its existence and cling to a slight difference that,
possessing only a negative and not a positive national significance, has
outlived its meaning?

The Galut is corrupting our human character and dignity

Such a life, even if it continues to exist, will represent no more
than a rootless and restless wandering between two worlds. It will
cause rent and broken human beings to persist—individuals diseased
by ambivalence, consumed by contradictions, and spent by relentless
inner conflict. What will survive will be a people that is depressed,
bereft of the soil for healthy growth and with geographical-political
foundations for real existence, but a people, on the other hand, with
an exaggerated amount of worldly intellectualism living a false and
perverted existence by means of surrogates for reality.

And our thousands of years of Galut—were they a total waste? Did
we create no national values in the Galut? Though we were suffering
the Exile, were we not among the leaders of human civilization? If it
was so in the midst of distress and poverty, how much greater will be
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our achicvement after we shall have acquired equality among the
nations of the world?

Such logic, though it is often encountered in the writings of many
of our best publicists, is basically erroneous. The fallacy is itsclf funda-
mental, and it is, in tum, the source of many other errors, of false
hopes and of vain consolations. There is no analogy between the
Galut that preceded the Ilaskalah and the one that came after. They
were two totally different kinds of Galut. Just as we begin a new era
in our calendar with the date of the destruction of the Temple, so by
right we should have instituted a new calcndar from the time of the
destruction of our religion, our Temple in the Galut. Such a division
of time would surely have been made if the destruction of our religious
realm had come from without and not from within—if it had happened
as a sudden disaster and not as a gradual process, which obscured the
break and hid the time of the beginning of the ncw era.

No, the argument is not valid. So long as our religion was strong, it
was a solid wall protecting us and enabling us to live a national life,
almost a political life, on alien soil. In effect, even in the Galut we
lived a sovereign life. The Crown of the Torah accompanied us; our
Book of Laws was our companion in our wanderings.

THE GALUT MUST BE PRESERVED LONG ENOUGH TO BE TRANSCENDED

AND WHAT ABOUT THE GALUT? Will it simply wither away?
Its function will be to scrve as a source of supply for the renais-
sance of our people in its homeland. Liretz Israel will need the Galut
for many generations to come. It will draw upon the Galut for energy
and vitality; it will gradually strip that Jewry, which is doomed to
oblivion, and to the extent that it will strip it, it will save it.

Galut Jewry cannot survive and all our efforts to keep it alive can
have only a temporary success. But let us by no means disparage such a
success. Such a temporary life has a great function, if it serves the
purpose of a lasting life, of the upbuilding of our nation in its home-
land. Galut Jewry cannot survive and all our efforts to keep it alive are
simply an act of coercion, the maintenance of an unnatural existence.
Thesc cfforts, howcver, are not entirely useless, for we have no inten-
tion of building our future on the ruins of a Galut which is on the
verge of collapse, nor are we attempting to make it survive by prop-
ping it up. We are simply hoping to delay its end for a short while so
that we may have the time to salvage some bricks for a new structure.
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The Galut does not deserve to survive—not as an end in itself. It
would richly deserve survival only as it conceived of itself as a means
and a transition to a new existence. The Galut has a right to life for
the sake of liberation from the Galut. In essence, it is the vision of
the homeland which validates the Galut. Without this raison d’étre,
without the goal of a homeland, the Galut is nothing more than a
life of deterioration and degeneration, a disgrace to the nation and a
disgrace to the individual, a life of pointless struggle and futile suffer-
ing, of ambivalence, confusion, and eternal impotence. It is not worth
keeping alive.

From this point of view we afirm the importance of the national
effort in the Galut, an afirmation based both on negation of the
Galut and definition of its purpose. Without negation of the Galut
there is no basis for such an afirmation.

We must conserve Galut Jewry to the very best of our abilities. We
must cultivate a national culture despite existing conditions and in-
evitable trends. We must increase self-restrictions and prohibitions, for
the sake of protecting our identity and apartness, and we must define
boundary after boundary between ourselves and the nations among
whom we are assimilating. Nonetheless, let us not be deceived. We
know that such means of existence cannot long endure; we know that
in the Galut a national life, bereft of a soil on which to live a natural
existence, is only artificial. We know that the struggle against assimila-
tion has no chance of victory. But this is an era of transition between
an age falling into ruin and a time of building. It is our task to delay
the end and to slow the process of disintegration so that, meanwhile,
our people may be rebuilt. This is no meaningless procrastination, for
it has a purpose. This transitional existence is of significance, precisely
because it is transitional.

THE NATIONAL RENAISSANCE AND PERSONAL DIGNITY

EVEN ASSIMILATION aids the Jewish renaissance. The very cul-
ture that engulfs us so transforms our moral and aesthetic sense that
we return to our own people, for we have learned to be sensitive to
the crime of assimilation and its consequences.

Many are deterred from complete apostasy only by their moral and
aesthetic sensibilities, but these sensibilities are not sufficiently de-
veloped to make them feel the sin and disgrace of partial apostasy.
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The higher our cultural level, the better equipped we become to feel
in assimilation the crippling of our individual human dignity.

It is no accident that Zionism arose in the West and not in the
East. Herzl appeared among us not from the national consciousness of
a Jew but from a universal human consciousness. Not the Jew but the
man in him brought him back to his people. He recognized the moral
collapse of assimilation and its disgrace. There is a moral-aesthetic
power throbbing in every one of his Zionist specches; it is he who
said to the assimilationists: We must begin by crcating decent pcople.
He told us nothing new, but everything he said was ncw. A new spirit
found utterance in him, the spirit of a man in his human dignity.

It is the accepted opinion that anti-Semitism was the cause of
Herzl’s revelation. Quite true, but this was only an external factor, not
the inner motivation; it was the stimulus and not the cause, as the
falling of the apple was to Newton’s discovery of the law of gravity.

We find, therefore, that the national renaissance among western
Jewry is nourished by a number of non-national but universal-human
elements not found in the East; it is not as yet nurtured by Judaism
but by civilization in general. Moral and aesthetic factors are express-
ing themselves within it; fighting sham and hypocrisy, it is struggling
for truth, purity, and dignity. A sense of sin is disturbing it; the
holiness of repentance is trembling within it. Seeking healing for
crippled souls, it is striving to convert men to the good in the very
process of returning them to their people. One hears in it the beating
wings of a great revolution, of the revelation of a moral-aesthetic
vision, the trembling of an experience. This is the rebirth of the man
in the Jew.

Not so in the East. There the national renaissance draws its energies
directly from the sources of Judaism. It has none of the heroism of
revelation; there is within it no contrition or joy of repentance, no
new upsurge within the soul. The East views Zionism as a continua-
tion, not as a world-destroying and world-building movement. It sees
it as a solution to the Jewish problem and does not sense in it the
redemption of the individual; it does not feel its cultural-humanistic
force or share in its moral and aesthetic soaring.

The assimilationists of the East, when they return to thcir people,
return from a depressed culture and they do not enrich our national
possessions with any of those moral and aesthetic values that paved
the way for the renaissance in the West. The universal human ele-
ments—the fecling for liberty and honor, the quest for human dignity,
truth, and integrity—had not developed within them to the degree
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required for a national renaissance. They lack depth and sensitivity of
heart and mind; they have not sufficient purity and imagination. They
could not even express our national anger, the cry of vengeance for
the blood that has been spilt. Why? Because of the crippling of the
man in the Jew.

Hence it follows that as civilization matures and the sense of moral-
ity and beauty advances, the claims of dignity, truth, integrity, and
purity will increase. The Zionist vision will grow ever stronger through
these values, for Zionism is an aspiration toward morality and beauty.
It has come, as one of its chief purposes, to redeem the man in us.

Zionism pins its hopes, in one sense, on the general advance of
civilization and its national faith is also a faith in man in general—
faith in the power of the good and the beautiful.






Part 6
The Zionism of Marxist and
Utopian Socialists



NAHMAN SYRKIN 1867-1924



SOCIALISM AND NATIONALISM had been combined by the
first great Zionist writer, Moscs ess, but his work was forgotten. That
such a combination would be made again, when Herzlian Zionism
appeared, was inevitable, for socialism was then, in the 18qo’s, the
greatest single influence on the thought of young Jewish intellectuals.
Bernard Lazare (for him, see part 8), one of Herzl's earliest associates
in France, was immediately impelled to rewrite Hess, without know-
ing it, but he, too, founded no school of thought and is today almost
unremembered. The more obvious soil for such ideas was the miscry
and ferment of Russian Jewry; Socialist-Zionism, which is to this day
the dominant force within the state of Israel, arose in the context of
Russian Jewish life, and one of its immediate ancestors is Nahman
Syrkin.

He began life in a pious family in Mohilev. By temperament a rebel,
he soon fought his way to secular education and entered the local high
school. The young Syrkin was soon expelled for objecting to anti-
Semitic remarks by a teacher, and he finished school in Minsk, where
he joined a group of Hibbat Zion and also was involved in the
revolutionary underground. After being jailed briefly for these activi-
ties, which sealed a personal breach with his family, Syrkin emigrated
to London, where supposedly he even acted on the Yiddish stage for
a few months. By 1888 he was in Berlin, starving but nonetheless
studying at the university and becoming ever more expert in all varie-
ties of contemporary economic thought and socialist theory.

At that time the major schools of learning in both Germany and
Switzerland were full of Russian Jewish students like himself, who
had come to the more liberal west because they were barred, as Jews,
from the Russian universitics. Within the milieu of these student
circles all the clashing “isms” of the day were hotly debated, and
Syrkin was one of the most notable of a whole galaxy of celebrated
controversialists. As he was to tell later in reminiscence, it took all the
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inner certainty and skill in argument he could muster to stand alone,
at war with the entire intelligentsia within which he moved, when he
first announced his Socialist-Zionism. Syrkin first published his thesis
in a pamphlet in 1898, Die Judenfrage und der sozialistische Juden-
staat, his debut in print, of which the most important passages are in
the text below.

Syrkin had attended the First Zionist Congress the year before and
he remained in the organization until 1905, when it was definite that
the British offer of Uganda had come to naught. For four years he
was a Territorialist (i.e.,, one who believed that a Jewish state should
be founded on any available land, not necessarily in Palestine) and
then he returned to Zionism as representative of the newly formed
Poale Zion (Workers of Zion) party. Throughout this decade, both as
Zionist and as Territorialist, Syrkin was actively writing propaganda
and editing journals in Yiddish and Hebrew in support of his views.
He moved to the United States in 19o7 to continue his career as
official of the Labor Zionist movement and as controversialist. Un-
fortunately his essays are scattered in many periodicals and, despite
abortive attempts, they have not yet been adequately collected. Syrkin
died in New York in 1924.

Syrkin’s socialism was not Marxist but ethical and utopian; it was
rooted, like Hess’s, in love of humanity and the ideals of biblical
prophecy. The newest note in Syrkin, present also in Lazare, was the
assertion that Herzl's vision of a state would be realized only by the
poor. Herzl's early hopes that the men of wealth within Jewry would
be converted to his Jewish nationalism and take the lead in realizing
its aims had been denied by Syrkin from the very beginning. He had
even less faith that the existing order of western national states would
help create a new state for the Jews. Society, both Jewish and gen-
eral, was, in his view, dominated by the class interests of the bourgeoi-
sie, which ran counter to Jewish nationalism, or even to the French,
German, and other nationalisms which the wielders of power pro-
fessed. Nor could Syrkin have unqualified faith in a socialist new
order, because he forecast that even within it the position of the Jew
would still be different, for he would still be prey to exclusion as the
member of a minority. Hence, the only true bearers of Jewish national-
ism were the masses; the only true socialism would have to include a
Zionist solution of the Jewish problem.



THE JEWISH PROBLEM AND THE
SOCIALIST-JEWISH STATE (1898)

1. JEWS AND GENTILES

FROM THE VERY BEGINNING of their encounter tension has
always existed between the Jews and the world around them. In
the modern age this tension has assumed the guise of anti-Semitism.
Since this enmity between Jew and gentile is to be found in all places
and ages, we must seek its causes in general factors which come into
play whenever these two worlds come into contact: on the one hand,
in the particular characteristics of the Jewish people and in its un-
paralleled historical situation, and, on the other hand, in the general
forms of social life, both past and present, within which this hatred
has found root and sustenance.

Once the Jews lost their national and political independence, they
began to live a strange life, unparalleled in history—the life of a nation
without a land, the life of an exiled people. In their scattering they
encountered a social milieu which was completely opposite, in spirit,
cast, and outlook, to their own. The places of exile to which the Jews
found their way after the destruction of the Temple were, culturally, a
blend of the disintegrating Greco-Roman civilization and of the spirit
of Christianity which had originated in Palestine. The Jews brought
with them attitudes of soul which made them react inimically and
negatively to both these fundamental strains. The uncompromising
subjectivism of the Jews of Palestine, which found expression in the
monotheistic faith, in the quest for the absolute, and in the moral life,
met utterly opposed spiritual outlooks and a fundamentally different
culture in the Greco-Roman world.

Thus, perforce, two of mankind’s intellectual and emotional con-
structions became involved in each other, and it was inevitable that
they would do battle.

The naked force of secular might, the oppressiveness and barbarity
of Romc and of the Christian Middle Ages, offended the sensibility of
the Jew—the legacy of the prophets—which had been arouscd to self-
consciousness in the time of national trouble. The compromise which
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Christianity had effected with the power of the state—a compromise
which, in practice, gave the state control of the church—was alien and
unacceptable to the Jews, a people faithful to the Torah and prophets,
whose entire history was nothing else than the unending struggle of
the prophetic ideal for realization. The relation of Judaism to Christi-
anity was not made the less negative by the inner and historic near-
ness of the two faiths. The unmeasured arrogance with which the
church had falsified the image of the Rabbi of Nazareth and depicted
him as the Son of God stirred Judaism, which clung to the faith in
monotheism, to anger and contempt. In the view of Jewry the Naza-
rene was not the Son of God, but only an errant son. The worship of
the Christian deity was, to Judaism, merely a miserable form of idola-
try. The cross, the holy icons, and the church were all regarded as
idolatrous symbols; and the false position assigned to Jesus in
Christianity so repelled Jewry that it could not even acknowledge the
ethical content of this religion.

This sense of their higher religious estate, rooted in the general
cast of the Jewish spirit, was the source of their morale in their war
with the world. The world was full of hatred and contempt for this
stranger who had come into it as an exile, who was as bitter as he was
weak and as stubborn as he was powerless. The eternal antagonism
between the strong and the weak, the proud and the contemned;
hatred and persecution, based on inequality of power and made all the
sharper by the submissiveness with which the weak were forced to
hide their anger—all these became a great fire blazing against the
Jews. Inequality of power and the antagonism between the Jews and
their environment were, therefore, the soil from which the historic
Jewish problem arose and grew to be unique in all the annals of
mankind.

The religious conflict between Jew and gentile was the source of
insatiable hatred. However, while Judaism harbored only covert
antagonism and disguised contempt for Christianity, the latter at-
tacked Judaism with both obloquy and the fist. The vicw of the
Gospels, that Israel is the sinful child that rebelled against its God and
is consigned to punishment, that it is the errant sheep that must yct
return to the bosom of God—this gentle estimate, as expressed in
practice, developed into a policy of hatred, inhumanity, mercilessncss,
and murder directed against an alien and poor people. A monistic
faith, if it takes itself seriously, can suffer no competition and must
jealously strive for undisputed mastery. Judaism was, thereforc, to
Christianity the incarnation of stiff-neckedness; the disgrace of Chris-
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tendom and its founder; an unnatural and evil being, whose utter
destruction would represent a new and glorious victory for the faith.

How did the Jews react to the world? The religious-psychological
difference had already sown the seed of estrangement and hatred be-
tween Christian and Jew, and the many troubles the Jews had suf-
fered added to their bitterness. Huddling together with his brethren
in the ghetto, the Jew gritted his teeth, cursed the enemy, and dreamed
of revenge, the vengeance of heaven and earth.

This negation of the world, this feeling that all mankind was its
enemy, which was the basic mood of the Jews in the Middle Ages,
could have tumed them into a worthless, gypsy community, if this
had been the only sentiment determining their outlook. But the soul
of Israel contained other, higher and more humane, ideas; even in
degradation, these preserved the moral loftiness of this people. If
persecutions made the Jew the enemy of the world, his martyr’s career
raised him to the level of its suffering servant. From his crown of pain,
glory emanated to the world which cursed him; out of the sensitivity
born of suffering, he prayed to his God for the very mankind which
cast him out. The Jew in the Middle Ages possessed two differing
characters, a weekday and a Sabbath soul; if one moved him to hate
the rest of the world, the second raised him beyond the world.
Shylock alone is not a complete representation of the medieval Jew;
to see him at his most sublime, we must also include the nobility
symbolized by Nathan the Wise.!

On the soil of hatred and persecution, oppression and contempt,
there grew and flourished the hope of redemption—the hope for the
liberation of Israel in the near future and for its national rebirth. In
the figure of the Messiah, the wondrous divine being who lives
eternally within the Jewish people and awaits the moment of fulfill-
ment, this marvelous hope found tangible personal expression. This
hope was no vague dream, coming to the foreground only occasionally;
it was a real power, ruling the hearts and determining and giving
direction to the life of the ghetto.

This was the way Israel found to protect its spirit amidst the
tempests of medieval history—but, what was its later destiny?
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2. EMANCIPATION AND ANTI-SEMITISM

CONTEMPORARY EVENTS, which are only incidentally related
to Jewish history, have propelled Jewish life in our era toward new
channels.

When the bourgeoisie gained supremacy over the nobility and the
bureaucracy, it identified its own class interests with objective, general
truth and proclaimed the inalienable rights of man. The primary class
interest of the bourgeoisie was to achieve freedom and political power,
that is, to gain overt recognition of the predominance it had achieved
through superior wealth and education. The basic bourgeois class
interest was freedom—freedom of religion and conscience, unlimited
rights of property, and untrammeled social mobility.

The proclamation of human rights emancipated the Jews, with strik-
ing suddenness, from their medieval servitude and granted them civil
and political equality with scarcely any exertion on their part. Sup-
ported by no real power of their own and not even organized into
an effective force in order to foster the emancipation, the Jews were
accidentally liberated by the triumph of the principle of equality. The
ghetto walls were broken, releasing the Jew into the world as a factor
in civil life. The millennial Jewish condition of servitude came to an
end; the wound that had been festering within Jewry since the fall of
Jerusalem began to heal with the fall of the Bastille.

Despite the germ of progress contained within bourgeois society,
no form of social organization ever came into the world vitiated by
greater weakness. “Freedom” was inscribed on the bourgeois ensign,
but no society was ever marked by so much dependence of man on
man. “Equality” was destroyed to an unparalleled degree, by differ-
ences in wealth and property, while “fraternity,” in bourgeois society,
became an ironic joke. In its struggles, the bourgeoisie unfurled the
banner of “humanity,” but never was individualism so much an end
in itself as it is today. The contradictions of the bourgeois society find
their expression in the individualistic character of that society; these
contradictions will lead to its breakdown. The very freedom and
equality which the bourgeois society once proclaimed, but which it
now denies, marshal the forces that spell its doom.

Bourgeois society, whose sole aim is the accumulation of material
wealth through the medium of competition, brought about a new
appraisal of Jewish values. The traditions and aspirations of the ghetto
clashed with the new order of society and had to be thrust aside. While
ghetto Jewry was a homogeneous, though isolated, nation, emanci-
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pated Jewry soon disposed of its nationalism in order to create for
itself the theoretical basis for emancipation. This same Jewry, which
but recently prayed thrice daily for its return to Jerusalem, became
intoxicated with patriotic sentiments for the land in which it lived.

It appeared as though bourgeois freedom and Jewish assimilation
had finally solved the old Jewish problem. But, in reality, the splendor
of the solution lasted only as long as the reign of liberalism. The more
the bourgeoisie, once it became the ruling class, betrayed the principles
of liberalism, the shakier the ideological underpinnings of the eman-
cipation became. The struggle for economic power, both of individual
and class, became the chief characteristic of modern bourgeois society,
once it had discarded the higher principles of its revolutionary era as
unnecessary burdens. The emancipation of the Jew and his admission
to all aspects of active citizenship could not be harmonized with the
principle of egotism which is basic to bourgeois society. Jewish eman-
cipation, therefore, began to evaporate together with the remains of
liberalism. But it emphasized again that the emancipation of the Jews
was, from the beginning, a result of logical conformity to the implica-
tion of a principle, rather than a real need. There is further proof of
this in the fact that wherever the emancipation has depended on the
state or society, it has not come to pass.

What is the basis of modern Jew-hatred? In the Middle Ages it was
difference in religion: the abyss separating Judaism and Christianity.
Today, the fundamental doctrine of modem anti-Semitism is the con-
flict of race. In other words, now that bourgeois society has come to
regard religious conflict as passé, the imponderables of racial difference
have been pressed into service. Contemporary Jew-hatred sails under
the flag of anti-Semitism, although it is the same ship, with the same
crew.,

“The Jews are an incurably bad people, a people always seeking its
own benefits and wanting to enslave the cntire world, a people which,
in spite of all its efforts to assimilate, still remains strange and hostile
to the non-Jews. The Jew is the torchbearer of capitalism, exploitation,
usury, and suppression. At the same time, he is also the yeast of
hlstory, upsetting and destroying all that is stable, the troublemaker
lncamate In short, the Jewish people is the curse of humanity.” Such
is the plaint of modern bourgeois society.

But the unbiased observer must question this outcry and ask of
bourgeois society: Is not the bourgeois Jew really your alter ego, in
a somewhat abler guise? Do you not find yourself reflected in him, and
him jn you? Does not the Jew exploit because he can, and do you
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not rob because you can? Are then not usury, exploitation, and swindle
as characteristic of you as they are of him? Are you not both ready,
twenty-four hours a day, to betray your state for your class interests,
and your class for your private interests? The Jewish bourgeoisie,
despite its protestations of assimilation, is really closer to its own op-
pressed than you are to yours, your hypocritical protestations of love
and sympathy to the contrary notwithstanding. Do you not resemble
each other much more than you differ?

Nonetheless, bourgeois society beats its breast and shouts dishon-
estly: “Jew-slavel What is right for me is not right for you, for we differ
in spirit. That which I create is genuinely Germanic in spirit—you
falsify and distort! Your racial character is inherently evil, and so you
are outside the lawl Hep! Hep!"?

When this filthy egotism is clothed in the dark mantle of racial supe-
riority—a doctrine essentially false, for Semites and Aryans belong to
the same Caucasian race—logic is silenced and morality becomes a
laughingstock. Ahlwardt® has now become the philosopher, and Diih-
ring* is now the teacher of ethics.

Anti-Semitism, which serves to unite the various classes in capitalist
society, is not equally intense in each class. In dormant form, it per-
vades society, because it is a product of the class structure. However, it
reaches its highest peak in declining classes: in the middle class, which
is in process of being destroyed by the capitalists, and within the decay-
ing peasant class, which is being strangled by the landowners. In
modemn society, these classes are the most backward and morally
decayed. They are on the verge of bankruptcy and are desperately
battling to maintain their vanishing positions. They belong to the
propertied class, but their property consists of debts. They are owners,
but they do not possess that which even the common workers have—
labor power. They stand between the capitalist class and the prole-
tariat and live in constant fear of falling into the latter. The more
wretched their positions become, the fiercer their internal conflicts, the
more they are driven to become vampires who suck the blood of the
working class. As time passes, the middle classes sink deeper and
deeper into this infernal abyss. Unlike the proletariat, they are without
culture or the desire for it, without character or ideal, without self-
consciousness or desire for freedom. Despite their steady economic de-
cline, the middle classes still hold on to the tail of the ruling classes;
their eyes are focused above, though their bodies are sinking into the
deep; they help maintain an order whose victims they are.

These classes pretend to be revolutionary, but their struggle is egotis-
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tic and far removed from any principles. Should their own interests be
satisfied, should they be granted adequate support from public funds,
they would regard this as being the best of all worlds. They would
then become the most loyal and devoted guardians of contemporary
society. These classes address themselves to the ruling groups with the
following slogan: Exploit, and let us exploit, tool

That anti-Semitism, which is dormant everywhere, has become the
guiding political and social principle of these depressed classes is ex-
plained by their condition and character. While class interests in gen-
eral caused the war on the Jews, the middle class was the most strongly
affected because, in the general competitive struggle, it suffered most
from Jewish competition. Along with the gentile capitalist, the Jewish
capitalist, to be sure, delivered heavy blows to the petty bourgeoisie.
The Jewish storekeeper was at dagger points with his Christian neigh-
bor over a customer; the Jewish broker attempted to beat his Christian
competitor. Competition from the Jew was all the harder to face,
because natural selection had made him an especially fierce adversary
in business. This is why anti-Semitism became the mainstay of the
socio-political program of these classes.

Since the lower middle classes were the most vulgar elements of
society, their anti-Semitism, too, was of the most vulgar type. Their
opposition to the Jew was not fundamentally a result of Jewish
characteristics, though, admittedly, assimilation and self-negation pro-
duced an unfortunate caricature of the Jew which might have
nauseated the non-Jew. Nor was their opposition based on the national
and religious misunderstanding, the prime cause of medieval Jew-
hatred, for these degraded classes were not capable of such intellectual-
ized experiences. Only egotism, the lust for Jewish money, the desire
to undermine the Jewish competitor and expel him from the land—
these were the sole reasons for their anti-Semitism. Hatred, jecalousy,
and falsehood characterized them in their fight against the Jew.

Anti-Semitism of the middle class is a revolutionary movement of a
low type, the revolt of class against class and against the existing order
not for the sake of higher human principles but for egotistic interests;
though they clothe themselves in an ideological mantle, the debased
nature of their intentions is completely apparent. This type of anti-
Semitism is best reflected in its leadership. The dregs of bourgeois and
proletarian society, who have lost every vestige of truth and self-
respect, and creatures of the semi-underworld who can be moved only
by the lowest of passions raise the banner of anti-Semitism and become
its torchbearers. No party, therefore, has as many leaders whose reputa-
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tion is shady as does the party of anti-Semitism. If their criminal rec-
ords are such convincing evidence of their moral degeneration, it is
even more evident in their insults, lies, and in blackmail. At least one
part of Ludwig Borne’s® famous saying, that the anti-Semites of the
future will be candidates either for the workhouse or for the insane
asylum, has been realized.

In spite of the moral degeneration of the leaders of anti-Semitism,
in spite of the disgust which the average intelligent person has for this
movement, it is constantly growing. The more the various classes of
society are disrupted, the more unstable life becomes, the greater the
danger to the middle class and the fear of the proletarian revolution
(directed against the Jews, capitalism, the monarchy, and the state)
—the higher the wave of anti-Semitism will rise. The classes fighting
each other will unite in their common attack on the Jew. The
dominant elements of capitalist society, i.e.,, the men of great wealth,
the monarchy, the church, and the state, seek to use the religious and
racial struggle as a substitute for the class struggle.

Anti-Semitism, therefore, has the tendency to permeate all of society
and to undermine the existence of the Jewish people. It is a result of
the unequal distribution of power in society. As long as society is based
on might, and as long as the Jew is weak, anti-Semitism will exist.

3. JEWS AND SOCIALISM

A CLASSLESS SOCIETY and national sovereignty are the only
means of solving the Jewish problem completely. The social revolution
and cessation of the class struggle will also normalize the relationship
of the Jew and his environment. The Jew must, therefore, join the
ranks of the proletariat, the only element which is striving to make an
end of the class struggle and to redistribute power on the basis of
justice. The Jew has been the torchbearer of liberalism which emanci-
pated him as part of its war agains* the old society; today, after the
liberal bourgeoisie has betrayed its principles and has compromised
with those classes whose power rests on force, the Jew must become
the vanguard of socialism.

Jews began to join the revolutionary socialism concurrently with the
birth of modern anti-Semitism. The Jewish socialists of western Eu-
rope, who sprang from the assimilationist Jewish bourgeoisie, un-
fortunately inherited the tradition of assimilation and displayed the
same lack of self-respect and spiritual poverty, except that the moral
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degeneration of the socialist brand of assimilationism was more sharply
apparent. To the Jewish socialists, socialism meant, first of all, the
abandonment of Jewishness, just as the liberalism of the Jewish
bourgeoisie led to assimilation. And yet, this tendency to deny their
Jewishness was unnecessary, being prompted by neither socialism nor
liberalism. It was a product of the general degeneration and demorali-
zation of the Jews; Judaism was dropped because it conferred no bene-
fits in the new world of free competition.

Impelled by their Judaism toward the path of revolution, the social-
ists committed the great intellectual and moral sin of not safeguarding
the purity of their revolt, Instead of emphasizing the basic note of their
revolutionary opposition to a society based on class division, the fact
that they themselves belonged to the most oppressed people in the
world—instead of first crying out as Jews and then raising their protest
to the level of the universal—with peculiar Jewish logic, they did the
contrary. They robbed the protest of its Jewish character, suppressed
all reference to their Jewish origin, and thus became merely another
variety of Jewish assimilationist.

The assimilated bourgeoisie tumed away from Judaism because the
Jewish people was weak and there was no economic advantage in
being a Jew; Jewish socialists tumed away from Judaism, because, for
them, socialism was not the result of a moral protest against the world
of the oppressors, but a last haven for the Jew whom liberalism had
betrayed. Jewish assimilation clothed itself in the mantle of vicarious
nationalism, of patriotic fervor for those lands in which Jews resided;
Jewish socialism used internationalism as a cloak to cover its nakedness.
This negation and honorless attitude toward its Jewish origin was no
more justified by the truth of internationalism than by the illusion of
foreign nationalism.

The term “internationalism,” because of the poverty of our vocabu-
lary, is a source of unconscious mistakes and conscious falsifications.
Two quite diametrically opposed phenomena, which imply completely
contrary ethical and historic-philosophical values, are denoted by the
above term.We must, therefore, engage in exact criticism and analysis
in order to arrive at a clear conception of its meaning.

Intemnationalism, not only in its attenuated modem sense but also
in a cosmopolitan spirit of the Enlightenment, is undoubtedly the
ideal toward which history is striving. The blending of all the nations
into a higher unity, the creation of one humanity with a common
language, territory, and fate—the dream which the greatest spirits of all’
eras have shared—this conception is undoubtedly the great victory of
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the human mind over the accidental and the unknown in history.
Nationalism is always an accidental creation; it is not a phenomenon
of historic reason. Nationalism is only a category of history, but it is
not an absolute. National differences arose in certain stages of history
and they will disappear at a higher stage. The characteristic symbol of
nationality is neither language, religion, nor state, but the conscious-
ness of historic unity.

Socialism will do away with wars, tariffs, and the conflict of eco-
nomic interests among civilized peoples; it will eliminate the possibil-
ity of the oppression of one nation by another, and it will increase
commercial and cultural intercourse, thus creating a common base of
interests and purposes among the civilized nations. This will pave the
way for the uniting of their separate histories, which will weld them
into one humanity. Socialism, with its basic principles of peace, co-
operation, and cultural progress, bears the seed out of which pure inter-
nationalism, that is, cosmopolitanism, will develop.

Socialism, which proclaimed the holiness of freedom and the right
to self-determination, is both in its nature and in its practice the
absolute opposite of pseudo-internationalism. Socialism is the oppo-
nent of all those conspiring to suppress or destroy the national charac-
ter of a people. The socialist movement staunchly supports all attempts
of suppressed peoples to free themselves. Each national emancipation
movement finds its moral support in socialist ethics and in socialist
concepts of freedom. The Internationale was the first to express soli-
darity with the Polish revolt against the Czar. The socialist masses of
France and Italy hailed the rebellion of the people of Crete against
Turkey. At the various national and international socialist congresses
the right of every nation to self-determination has consistently been
proclaimed as an ideal organically related to the ethic of socialism.

The socialists of most nations have already solved the problem of the
relationship between nationalism and their socialism. There are no
socialist leaders, in any national group, who deny their own national-
ity and preach assimilation to a dominant nationality. Only the
bourgeoisie of oppressed nations deny their own nation and abandon
it, unhesitatingly committing treason when it behooves them to do so
for a profit. Thus, the Polish bourgeoisie betrayed Poland and Polish
nationalism and was the first to join hands with the enemy. Likewise,
the Jewish bourgeoisie adopted assimilation and dropped the ballast
of its Jewishness so that it might swim more freely in the waters of the
stock exchange.

The bearers of the idea of national emancipation among all op-
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ressed nations are the intelligentsia, the socialists, and the proletariat.
Only in the case of the Jews, among whoin everything is topsy-turvy,
have the socialists inherited assimilation from the bourgeoisie and
made it their spiritual heritage. In such a policy we can sec only a lack
of seriousness in their socialism and in their devotion to liberty.

That Jewish national existence lacks content is no excuse for the
alienation of Jewish socialists. It is true, this nationalism does not rep-
resent some high national ideal—that is the tragic contradiction of
Jewish life. Nonetheless, the enemy has always considered the Jews a
nation, and they have always known themselves as such. Though they
were robbed of all external national characteristics—being dispersed,
speaking all languages and jargons, possessing no national property or
creative national forces—they were a distinct nation whose very exist-
ence was sufficient reason for its being. The existence of the Jews, who
have waged a bitter struggle for long centuries against the external
world, possesses perhaps a higher significance, because, by their very
existence, the Jews represent freedom of conscience. If the suppression
of the Jew is an affront to justice and is rooted in the rule of the fist,
then his existence is a protest against injustice. The Jew symbolizes the
battle for human rights, and much of that battle would be lost if he
were to vanish. The destruction of the Jew would mean nothing less
than the destruction of humanity.

The national suicide of the Jews would be a terrible tragedy for the
Jews themselves, and that epoch would certainly be the most tragic in
human history. Let us imagine the last Jew surviving, after Jewry had
died, in the midst of the blossoming peoples of the world. The blood
which the Jews shed in their struggle for existence, the millions of
victims who had been strewn over all lands to bear eternal witness to
the revolutionary struggle of Israel against all its oppressors—all these
would appear to him a tragic farce, as a game that had been lost. It
is the sacred duty of the Jew to live, for he represents freedom and
justice. Schopenhauer® once stated that life is an offense, because we
pay for it with the penalty of death; for the Jew, life is a duty, be-
cause to him death is an offense.

In such a time as ours, when the large mass of Jewry do not and
cannot assimilate, when the Jew is surrounded by mortal enemies,
when need and misery are the fate of the entire people, when the
human rights of the Jew are publicly disregarded, when his honor is
trodden under foot and his misfortunes are derided—it is contemptible
to justify assimilation because Jewish life looks content. The motto of
the better type of Jew must be not to deny our people because its life



344 THE ZIONISM OF MARXIST AND UTOPIAN SOCIALISTS

is empty but to elevate its life by giving it high meaning. Out of the
need of the Jew to fight for his existence, there ariscs the high moral
duty of endowing his life with significant national content and of re-
moving all that hinders the unfolding of the creative genius of the
Jewish people.

If Jewish socialism, which claims that it is not a result of class inter-
ests but of ideological considerations, wants to risc to the level of real
moral protest, then it must acknowledge and proclaim in public that
the Jewish protest is its basic motif. The socialism of the Jew must
become a truly Jewish socialism.

From the sound of these words one may perhaps picture a type of
reactionary socialism, because the word “Jewish” scems to parallel the
terms “Christian,” “German,” “National,” etc. However, this is not a
valid inference; in logic and truth, Jewish socialism should be placed
on the same level with proletarian socialism, because both have a com-
mon source in the oppression of human beings and the unjust dis-
tribution of power.

Where the Jewish proletariat has become class conscious, it has also
created a true Jewish socialism, free of every servile trace of assimila-
tion. The socialism of the Jewish proletariat contains a special Jewish
protest, as well, which expresses itself along with its class consciousness.
The peculiar literature, thought, and sentiment of the Jewish masses,
which stamp them unmistakably with a well-defined national char-
acter, are clearly reflected in Jewish socialism. Free from assimilation
and without a tendency toward self-denial, the Jewish proletariat is,
both consciously and, even more, unconsciously, the bearer of the
specific Jewish protest.

In so far as the Jewish proletariat was nourished, in its earliest stage,
by the propaganda of the assimilated intelligentsia, the poison of as-
similation penetrated within it, but the healthy self-consciousness of
the proletariat, its self-confidence and self-respect, fought and.checked
this infection. In contrast, the class-conscious Jewish proletariat is
greatly influencing the Jewish intelligentsia, which is associated with
it, and is arousing the latter to personal and national self-respect.

Jewish socialism will, sooner or later, remove all assimilatory tend-
encies from its ranks, and will loyally and openly declare itself to be
the great protest movement of Jewry. As a protest movement against
Jewish suffering, socialism can become the common possession of all
Jews, because Jewish suffering affects every class of Jewry—the pro-
letariat as well as the intelligentsia, the middle class as well as the
upper bourgeoisie.
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4 ZIONISM

SOCIALISM WILL SOLVE the Jewish problem only in the re-
mote future. Though Jewish suffering is the result of the general con-
dition of society, it has a specific characteristic with which socialism
cannot deal. Socialism, whether in its daily struggle or its ultimate
realization, aids all the oppressed. Through the socialist struggle, they
all have an opportunity to increase their political power, improve their
economic lot, and raise their spiritual level.

It is altogether different with the Jews. The economic structure of
the Jewish people, its lack of political rights, and its peculiar position
in society combine to place it in a singular situation which cannot be
improved, at present, through the socialist struggle.

The class struggle can help the Jewish middle class but little, if at
all. Economic instability is its prime characteristic, and it is being ever
more weakened by the advance of anti-Semitism. Not only is the class
struggle unable to solve its problem, but, since anti-Semitism is nour-
ished by the class struggle, the situation of the Jewish middle class is,
indeed, made worse by a sharpened class struggle.

Nor can the insecurity of the Jewish intelligentsia be removed
through the class struggle; competition is, indeed, making it worse.
The social boycott which is rapidly developing against the Jewish peo-
ple, in general, and against its intelligentsia in particular, cannot be
broken by any form of Jewish self-defense. At best, the intelligentsia
can bear economic and social hardship with an air of resignation.
Even those governments which have granted civil and political rights
to the Jews have policies directed against this class. With the intelli-
gentsia of every nation steadily becoming more dependent upon its
government, the Jewish intelligentsia is losing its footing. Nor can the
socialist movement, because of its proletarian character and for tactical
reasons actively aid any part of the middle class, and particularly not
the Jewish middle class, which belongs to a despised people.

The class struggle cannot immediately aid the Jewish proletariat to
the extent that it helps the general proletariat. The lumpen-proletar-
iat,” which embraces the greater part of the Jewish workers, and which
consists of small merchants, peddlers, etc., is incapable of class struggle
or socialist activities. It can, at best, strive toward socialism and
sympathize with the class struggle, but socialism cannot help it at all
in a direct way.

The middle class cannot die. The elimination of small, independcnt
businesses is not advancing with that tempo originally predicted by
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socialist theory. The objective process of evolution is slow, and those
doomed by the laws of economics are somehow adapting themselves to
change and postponing the fate which awaits them.

In eastern Europe, where the mass of Jewish proletariat lives in great
need, economic development will not quickly change its depressed
position in society. The unemployed Jewish proletariat must naturally,
both as an oppressed class and as Jews, accept socialism, but socialism,
as a practical movement, bears no reference to the peculiar conditions
under which they, as Jews, are living.

Socialist principles and theory are opposed to any denial of Jewish
rights; yet it often happens that, for tactical and opportunistic reasons,
socialist parties adopt passive attitudes or even abet attacks on the
Jews. No matter how diametrically opposed the Social Democratic
Party of Germany is to anti-Semitism in principle, there were numer-
ous political occasions when the party rejoiced in anti-Semitism, or, at
least, failed to attack it. Recent political history offers a number of
examples to illustrate the character of the socialist parties. A casc in
point is the attitude of the French socialists toward the “Dreyfus
Affair.”’® Just as the opportunism of the German Social-Democratic
Party sometimes led it in a direction opposite to the basic principles of
socialism, so, too, because of opportunism, the French Party excluded
the Jews from its devotion to absolute justice.

If the socialist parties of democratic lands, despite their concern for
all the oppressed, are indifferent to Jewish suffering, socialism is of
even lesser comfort in those lands where the Jews have not yet been
emancipated. In Russia, where Jews are not emancipated, their con-
dition will not be radically altered through an overthrow of the present
political regime. No matter what new class gains control of the govern-
ment, it will not be deeply interested in the emancipation of the Jews.
That emancipation will come to the Jews of Russia as “‘manna,” or as
a result of idealism and humanitarian principles, is inconceivable.
Russian Jewry will attain its emancipation only in the future socialist
state. Till then they will have to remain in their present state of misery-
Nonetheless, this realization should not restrain them from joining the
most radical parties of the opposition, in order to express their healthy
instinct of protest.

With- respect to the Jews, we are driven to the sad and unusual
conclusion that unlike all the other oppressed, he has no real, immcdi-
ate weapon with which to win an casing of his lot. His only alternative.
as it was centuries ago, is emigration to other countries. In westcr
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countries, the Jews seek a temporary solution in social isolation; in
eastern Europe, in emigration to free lands.

How shall the Jew react to his unique tragedy?

In the Middle Ages the Jews accepted their fate with resignation
and as individuals fought the world for their personal survival. But
modern Jewry adopted the rational means of migration. To pave a
united road for all the Jews who are being forced to migrate—for the
poor driven by need, for refined Jews stung by insults, and for roman-
tic and religious Jews who bewail the deterioration of the people and
the destruction of the Temple; to give a rational purpose to all those
who feel the pain of the Exile; and to raise their individual protest to
the level of a general moral resistance aimed at the rebuilding of
Jewish life—that is the purpose of Zionism, a movement inevitably
born of Jewish sufferings which has encompassed all segments of
Jewry.

Zionism is a real phenomenon of Jewish life. It has its roots in the
economic and social positions of the Jews, in their moral protest, in
the idealistic striving to give a better content to their miserable life. It
is borne by the active, creative forces of Jewish life. Only cowards and
spiritual degenerates will term Zionism a utopian movement.

All non-Zionist attempts to solve the Jewish problem bear a utopian
stamp. For example, when the assimilationists parade about with the
hope that Jews will assimilate—it is utopian. Likewise, when some
benevolent Jews believe that the Jews can turn to agriculture in the
land where they reside and that their middle class and intelligentsia
will lower their living standard—this, too, is utopian. Furthermore, it
is utopian when Gernan Jewish assimilationists, feeling their position
weakened by Zionism, believe that Zionism will disappear and the
Jews will sink to their former state of resignation. All these solutions
to the Jewish problem are utopian, since they are in conflict with the
striving and mood of contemporary Jewry.

It is not the utopian element that bars great masses of Jews from
Zionismn, but their servility and passiveness, which are the result of our
fhousand-year-o]d bondage. Opponents base their opposition to Zion-
1sm on various completely contradictory schools of thought; yet it all
8prings from one source—inner poverty and emptiness.

Jewish socialists dig up bascless reasons to support their anti-Zionist
attitude. When the excuses of internationalism and the denial of the
existence of a Jewish nationality were discarded, they found another
argument—that Zionism conflicts with the class struggle. The Jewish
People, too, they maintain, is divided into classcs which struggle
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against each other, while Zionism ignores these economic differences,
postulating a so-called unity of the Jewish nation. There can be no
more foolish argument than to maintain that the Jewish class struggle
conflicts with Zionism. Those who maintain this have invented ideo-
logical contradictions which bear no relation to reality. Why should
the Jewish proletariat, which will be the first to be helped by Zionism
in the material sense, reject it merely because the other classes of Jewry
have also adopted Zionism for national and ideological reasons?

The class struggle does not exhaust all the expressions of social life.
When a people is endangered, all parties unite to fight the outside
enemy, though in normal times the classes fight each other. Likewise,
within the limits of their higher principles, opposing parties unite in
elections and form coalitions against internal enemies. Modern parlia-
mentarianism is based on this procedure. In every union of men for
idcalistic purposes, the struggle which divides man against man dis-
appears and higher forms of solidarity emerge to the foreground. Class
struggle is the main driving force of history, but it is a misconception to
explain all social life, in its manifold expressions, in terms of this alone.
All defensive, creative, and ideological activities are realized not
through the class struggle but despite it. Zionism is a creative work of
the Jews, and it, therefore, stands not in contradiction to the class
struggle but beyond it. Zionism can be accepted by each and every
class of Jews.

The Jewish proletariat, the poor Jewish masses, the intelligentsia,
and the middle class, can justifiably oppose a Jewish state which may
be built on the principles of capitalism. True, the Jewish state, regard-
less of form, can greatly erase the Jewish problems, but the modem
conscience is so much pcrmeated by social and economic ideals that
the Jewish masses will not accept, and rightly so, a capitalistic Jewish
state.

The form of the Jewish state is the only debatable issue involved in
Zionism. Zionism must be responsive to the opinion of the Jewish
masses, for, without them, the movem