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Part I
The Medieval Period



CHAPTER THIRTEEN
SURVIVAL IN THE MEDIEVAL ERA

he survival of the Jew through the long, dark night of the
Medieval era is not as surprising as the continued creativ-
ity and vitality of the repressed, hapless, and driven tribe, In
spite of frequent and deliberale cfforts to reduce them to a
state of vegetalive stupor, they managed to remain culturally
alert and even effervescent. Nor did the inner processes of with-
drawal and retreat from the outside world, inherent in the Jew-
ish as in all dogmatic, religious traditions, succeed in paralyzing
their creative powers. That they endured, weathering the storms
of barbarian inundation, religious fanaticism, feudal wars and
crusades, is wonder enough. But wonder is enhanced when one
considers a fact which superficial and unfriendly observers fre-
quently overlook; namely, that the Jews did not aceept for them-
selves the status of a pariah-people, nor did they allow the princes
and the potentates to impose this servile badge upon them, While
in Christian Europe and in the Moslem East, certain unwanted
trades and handicrafts, such as dyeing and tanning, trading and
money-lending, were at various times allowed to fall into the
hands of the Jews, they did not become a caste of “untouchables”
or an inferior, proletarian class, Even the fanatical hate of their
enemies was not unmixed with admiration and envy.
Throughout the cruel era, when private wars were virtually a
way of life and religious fanaticism fixed the coordinates of all
thought and feeling, the Jews did not sink to the lowest levels of
society. Economically they were always a potent factor, which
princes could ignore only at their peril. The problem for legis-
lators was often what to do with Christian servants in Jewish
homes, not with Jewish servants in Christian or Moslem homes.
Culturally and educationally, they were generally far above the
untutored masses, with a highly literate population, participat-
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SURVIVAL IN THE MEDIEVAL ERA

ing in the dialectic of their own tradition. In many countries,
there was also a financial-cultural Jewish aristocracy, which took
part in the contemporary commerce of intellectual ideas and
artistic fashions. The Jews did not become gypsies, degenerate
wanderers on the fringe of society; neither did they sink to the
proletarian status of the Ainu in Japan, the untouchables in In-
dia, or the serfs in Medieval Europe; nor did they retreat into
the izolation of a monastic, sclf-sufficient community, like the
Amish and the Mormons, In Moslem Spain and in the first cen-
turies of the Christian Reconguest, the Jews managed not only
to endure but to participate in the intellectual and cultural life
of the Mediterranean and European worlds, Not merely the sur-
vival of the Jew but his retention of the creative impulse is the
wonder that we encounter as we survey the Medieval scene.

The Holy Roman Emperors of the Germanic lands announced
that the Jews were servi camerae, the theory being that Titus
brought them to Europe as captives and that the head of the
Holy Roman Empire inherited them as his personal slaves. The
Kings of Spain and France operated on the same principle?
Those who killed Jews had to pay compensation to the King
(wergild ), who, if he chose, could transfer ownership of an en-
tire community to a favorite.® In feudal society, where nearly ev-
erybody belonged to somebody, the status of the "King's slaves”
did not have the sinister connotation of servitude that the phrase
evokes in our minds today. The Jews paid taxes to the King, and
he owed them protection, Yet this status did separate the Jews
from other city-dwellers, sowing the seeds of jealousy and dis-
sension.

We need to recall that the economic role of the Jew brought
rewards and amenities, altogether out of keeping with his official
status. The tide of affairs in Europe was moving irresistibly, if
unsteadily, toward an expansion of commerce and industry, fields
in which Jews were concentrated, The explosion of urban areas
in our own day is merely the accelerated phase of a continuous
phenomenon, The theological doctrine, relegating the Jews to
the status of the despised and the rejected, was generally coun-
teracted by the actual positions held by Jews in the economy of
the nation. Socio-economically, Jews were pioneers, even if in
Medieval ideology they represented an ancient and lapsed dis-
pensation,
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THE MEANING OF JEWISH HISTORY

The economic skills of the Jews militated against the isola-
tionist tendencies inherent in the Jewish tradition. The Jews
could not become a closed society, in spite of the forbidding
barriers of the ghetto and all the segregationist laws of the Tal-
mud, because their role in the general cconomy necessitated the
maintenance of open channels of communication. Commerce-
minded people cannot be imprisoned in air-tight enclaves, As
a matter of fact, the recurrent expressions of Jewish humanism
were generally centered in the eircles most in contact with the
outside world, around the “court-Jews" in the Medieval period,
in cultural citics like Padua and Amsterdam, and in the grow-
ing centers of bourgeois life in the era of Eulightenment.

The Jews of Europe belonged to the city-building section of
the population. Even in Spain, where large numbers were still
engaged in agriculture in the tenth and eleventh centuries, the
drift to the cities was continuous and irreversible.

It is easy to see that, for sheer safety, Jews would tend to draw
together, In many localities, hostile laws hastened the removal
of Jews from the land. Still, the question arises whether qualities
of race or tradition predisposed the Jews to be city-dwellers.

Antisemitic theorists attributed Jewish virtuosily in the do-
main of commerce and in the diverse arts of urban living to a
peculiar, inborn evil genius. Some pseudo-scholars ¢ven went so
far as to ascribe the entire capitalistic system to the satanic im-
pulse of the Jew, which drove him to devise ways of exploiting
an innocent, idyllic society and corrupting it by the false stand-
ards of a money-etonomy. Such myths, for all their tenacity, are
the products of the painful dislocations caused by the Industrial
Revolution; they are of value only in providing an insight into
the tortured souls of their authors. The “agricultural myth" of
nineteenth-century rural America, depicting the struggle of the
honest farmer, who is the source of all decencies, against the
city-slicker, who is the cause of all forms of corruption, is as an-
cient as civilization itself. Already in Genesis, Cain, the builder
of cities, is described as the murderer of his innocent, God-be-
loved brother, Abel.

Actually, the Jews were fitted for city-trades and the arts of
commerce first of all by their historic position in Western Eu-
rope as remnants of the Latin city-dwelling population. They

234



SURVIVAL IN THE MEDIEVAL ERA

were the natural successors of the Hebrew-speaking Phoenician
traders in the western Mediterranean provinces. Strangely
enough, Roman civilization was preserved in the West by the
devotees of two non-Roman doectrines, Christianity and Judaism.
The church kept alive, albeit in moribund fashion, the Roman
achievements in law, literature and administration. In the Chris-
tian monasteries, the skills of classical agriculture were retained,
It was left for the Jews in many parts of the Empire to preserve
the skills of city-life. The remnants of Jewish communities in
the Latin cities were reinforced by migrations of merchants from
the Byzantine Empire and the Moslem East. For a long time,
the Jews were the only international merchants, erossing the tur-
bulent No Man's Land between the Moslem and Christian
worlds, enjoying a relatively privileged status in both areas, pre-
cisely beeause they did not belong to either of them. On the
other hand, in the Byzantine Empire, where the non-Jewish pop-
ulation was long familiar with the skills of urban life, Jews did
not monopolize any important economic areas. Byzantine reli-
gious fanalicism drove the Jews lo Khazaria and to the Cau-
casus, where they became a typically mountain people, culti-
vating crops and wine; conducting feuds among themselves and
against their neighbors; delighting in intoxicating drink, horse-
manship, and swordmanship; sinking into ignorance, isolation,
and barbarism.

But while neither Jewish blood nor Jewish faith evoked the
arts of capitalism, Talmudic dialectics helped to prepare Jews for
the arduous tasks of city-life, by nurturing the active, objective,
enterprising, and calculating mood of the businessman, In Juda-
ism as in Calvinist Protestantism, there is a close association be-
tween hard work, success in the management of the affairs of
this world, and the assurance of being Divinely chosen. The
“elect” are called upon to prove their superiority by pitting their
skills against the “multitude without the Law." While the Chris-
tians considered the combination of Jewish accursedness and rel-
ative prosperity as an offense and a paradox, the Jews accepted
their occasional spurts of affluence as marks of Divine favor,
proving that the Shechina was with them, even in their disper-
sion,

Maore to the point, the Jewish faith was articulated in patterns
of self-discipline that habituated the Jew to tasks requiring self-
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reliance and a venturesome spirit. The legalistic subtleties of the
Talmud served to sharpen the wits of traders, physicians, and
artisans. His religious training predisposed the Jew to shun the
dreamy piety of other-worldly mystics. Max Weber and Werner
Sombart stress the role of the intellect in the emergence of the
capitalistic society, They speak of capitalism as “economic ration-
alism,” Weber's claim that the Protestant ethic produced the cap-
italistic society and Sombart’s identical claim in behalf of Juda-
ism are true only insofar as a well-rained, disciplined mind is
needed for any successful enterprise.

Finally, the Talmud provided the basic legal principles of Jew-
ish self-government. While it is true that the Medieval commu-
nities developed the institutions and principles of municipal gov-
ernment [ar beyond the level which obtained in Babylonin or
in Palestine, the basic doctrines of self-government are contained
in the Talmud.® Hence, they could be enforced wherever Jews
were to be found.!

In the non-Christian and non-Moslem fringe of Mediterranean
civilization, Jewish survival was a matter of course. In the Per-
sian world, there were only rare and scattered attempts to im-
pose Zoroastrian or Magian fire-worship upon all the inhabitants
of the land. For the most part, diverse nations and groups lived
side by side, in virtual autonomy and with a minimum of mu-
tual contact. In the absence of a common realm of values and a
secular framework for society, the diverse ethnic-religions com-
munities did not have sufficient social contact or cultural com-
munication to engénder conflict. When at the beginning of the
sixth century, a communistic religion did manage to obtain con-
trol of the government in the Persian Empire, the Jews, along
with the rest of the anti-communist population, suffered perse-
cution.® If this movement had endured, the Jews would have
been expelled or converted, but the movement collapsed and
Persian paganism regained its usual tolerance.

In other pagan lands, such as India and China, the Jews were
too small in numbers to matter much. In India, where Jewish
merchants came to sell and buy spices, the Bene Isracl, a Drav-
idian tribe that was probably converted in the first centuries of
our era, carried on their existence, without arousing either in-
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SURVIYAL IN THE MEDIEVAL ERA

terest or antagonism in the general population. In western
China, where Jewish merchants probably began their continent-
spanning trek to Germany and France, the Jewish community
slowly disappeared, since it did not have the cultural-religious
energy to win a considerable portion of the population, nor did
it possess a sufficiently massive base of it own population.

In Khazaria, perched precariously on the trackless steppe ex-
tending between the Black Sea and the Caspian Sea, Jewish mer-
chants and refugees from the persecutions of the Byzantine Em-
pire managed to convert the king, many of his nobles and a con-
siderable portion of the nomadic, Khazarian population, Striv-
ing to keep the balance between the contending empires of Chris-
tianity and Islam, the Khazarian kings accepted Judaism. As we
noted previously, a barbarian people ensconced on the border
of a civilized area tends to accept a heretical form of the faith
associated with the civilization. For the Khazars, Judaism was
the great heresy of both the Christian and Moslem worlds. How-
ever, the Khazars allowed all religions to live in mutual toler-
ance within their borders. Apparently, the Jews in Khazaria did
not attempt to utilize their favored position for the purpose of
Judaizing the heterogeneous population of that area. Legend tells
of the appearance of a delegation of Jews in the court of Vladi-
mir, Prince of Kiev (980-1015 c.t.), for the purpose of urging the
conversion of the Russians to Judaism. To the Russians, the test
of a religious truth lay in the number of victories on the battle-
ficld that a church could claim. By this test, the case of Judaism
was, in the eyes of the Russians, hardly worthy of consideration.®
With the disappearance of the Khazarian Kingdom under the
blows of the Russians, the Jews and Jewish Khazars settled in
the Crimea, in Hungary and in Lithuania, As long as these coun-
trics were pagan, there was no barrier to the conversion of people
to Judaism. Servants in Jewish households and slaves of Jewish
merchants probably constituted the major source of converts.
We know that for many centuries, Jewish merchants were prom-
inently engaged in the international slave trade. Lithuania was
the last country in Europe to accept Christianity. When the Lith-
uanian prince, Jagello, married Jadwiga, Queen of Poland, to be-
come the king of a Polish-Lithuanian Kingdom (1385 c.E.), we
may assume that the situation of the Jews did not change over-
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night. It was only by slow and gradual stages that the Catholic
missionaries managed to penetrate the countryside and to con-
vert the Lithuanian peasants,

In the Moslem world, the right of the Jewish community to
maintain its institutions was questioned only occasionally and
sporadically, chiefly by dissident scets, The Almohades in North
Africa and southern Spain (1148 c.r.) and the Khalif Al-ITakim
of Egypt (996-1021 c.i:) as well as some Persian Shiia sects re-
pudiated the Orthodox Moslem principle of relative tolerance
toward “the protected communitios,” and compelled the Jews o
renounce their faith, Iowever, these waves of compulsory con-
version were rare. Generally, the Orthodox doclrine prevailed,
permitting and protecting all monotheistic faiths, In Orthodox
Islam, the prophet Mohammed himself undertook to provide
“protection” for a price to the “people of the Book" Nor were
the Jews alone in the dubious classification of “protected peo-
ple.” In the early Khalifate, the Jews and the Christians shared
the same fate and constituted the major part of the population,
Later, the remnant of the Zoroastrians in Persia was put into the
same category. Furthermore, the “protected peoples” bare the en-
tire burden of taxation for a long time, so that when the Moslem
faith gained a convert the Moslem treasury lost a taxpayer.

The fate of the “protected peoples” in Moslem lands was by
no means a pleasant one. The so-called “covenant of Omar" re-
quired that non-Moslem minorities be distinguished by the color
of their turbans, be prohibited to ride on horses, and be subject-
ed to numerous special disabilities. Nevertheless, the “protected
peoples” had an official status and they were not harred from
engaging in any economic activity, Except in periods of extreme
fanaticism, Jews and Christians were allowed to hold the high-
est offices in the land.

In general, the position of the Jews in the Moslem East de-
pended on the degree of tolerance that the governing authori-
ties showed toward all the non-Moslem peoples. Every upsurge
of anti-foreign agitation affected Jews and Christians alike. “The
common factor in all the anti-Jewish excesses at the time of the
Mamelukes was the suspicion entertained by the Moslems of the
loyalty of the Christian population,” and the fate of the Jews
was directly bound up with the lot of the Christians, “for when
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the storm rose [against the Christians], the Jews too had to drink
the cup of poison™?

As a result of the Christian Crusades and the Saracen counter-
attacks, Moslem mobs would from time to time take the law in
their own hands, and Moslem scholars would call for the dismis-
sal of unbelieving officials or for the enforcement of the stringent
laws separating the believers from the unbelievers. During these
outbursts of fanaticism, diverse calumnies would be promulgat-
ed by demagogues against both Jews and Christians. But the
right of these minorilies to live was not seriously questioned,
nor were they regarded as the accursed outcasts of society.®

We encounter oceasional Moslem polemics against the Talmud,
in which the zealous eritics maintain that it discriminates against
non-Jews and relegates them to the status of animals. But the
Talmud was never burned in Moslem lands and the right of the
Jews to prolection was not challenged.®

In the Eastern Mediterranean, the population was not nearly
as homogencous as it was in Western Europe, so that the ethnic
cause of anlisemitism was relatively weak, And the Jews were
not concentrated in any one economic class. Again, the Moslem
authorities were not as united and as effective as the Catholic
pricsthood. For these reasons, the Jews were not socially iso-
lated from the general population as they were in Christian Eu-
rope. And, as the Moslems sank into economic poverty and cul-
tural somnolence, the Oriental Jews shared the general decline.

The phenomenon of Marronoism (in which Jews retained their
loyalties under the mask of compulsory religions conformity) was
not unknown in Moslem countries, In North Africa under the
Almohades, the pulse of Jewish life continued to beat power-
fully, even though the Jews were forced to maintain a public ap-
pearance of Moslem piety. In Egypt, “Moslems” who kept their
stores closed on the Sabbath were numerous in the sixteenth
century. But in the absence of an Inquisition, these converted
Jews were slowly assimilated by the general population. In gen-
eral, Jews found it easier to reconcile themselves to an accept-
ance of the Moslem faith than to Christian baptism. Theological-
ly, Islam was not radically offensive to Jews, and the relative
tolerance of Moslem officials toward tax-paying Jews softened
the stubbornness and mollified the zeal of Jewish piety. We
encounter lidal waves of conversion to Islam among the Jews
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of Egypt and Syria, as well as among the Christians, waves of
an order of magnitude which Western Europe did not know be-
fore the nineteenth century. In the fifteenth century, a popular
proverb was coined by the Moslems in Egypt, “If you scek to
lord it over a Jew, he will become a Moslem te be your equal,”™®

The openness of the Jewish community to outside influence is
seen in the fact that the cultural movements within the Jewish
world paralleled and reflected similar movements in the Moslem
world, And the converse was also true. Jews helped to ereate
the great Moslem Renaissance, centering in Syria and Irag, of
the seventh and the tenth centuries and of the Western Moslem
Renaissance of the eleventh and twelfth centuries, centering in
the Khalitate of Cordova. In the brilliant blare of Moslem eul-
ture, the Medieval Jews produced their greatest men. Bul when
the combination of Orthodox rigidity and Mongolian invasion
brought about the steady decline and degeneration of Moslem
culture, the Jewish community did not escape the debilitating
influence of its environment, By all appropriate yardsticks, the
decline of Jewish faith and culture among the Near Lastern Jews
was roughly parallel to the decay of culture and the ereeping
fossilization of Moslem orthodoxy in the Arabic, Turkish, and
Persian worlds.

The relationship of the Jewish ethos to the spirit of capitalism
has been an open field for sociological intuitionists and racist
dogmatists. To many French socialists all Jews were loan-sharks
and tax-farmers. The study by Werner Sombart (1863-1941) of
this theme is a peduntic claboration of the same antisemitic axi-
om, executed with characteristically Teutonic thoroughness. He
assumes that all Jews formed one company, “the most extended
trading company in the world,”" that famous Gentile financiers
were “crypto-Jews,"'* that the Scottish Presbyterians and the Yan-
kee traders were all Jews. “For what we call Americanism is noth-
ing else, if we may say so, than the Yankee spirit distilled,”!
With such broad generalizations at his command, he asks rhetor-
ically, “whether all that Weber ascribes to Puritanism might not
with equal justice be referred to Judaism?....that which is
called Puritanism is in reality Judaism."'* At the same time, the
Jewish spirit, in his view, is “Saharism,” the mood of the desert,
harsh, dry and devoid of personal feeling and romance.'
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The ideas of Max Weber (1864-1920) belong in a different
category. In his brilliant study, The Protestant Ethic and the
Spirit of Capitalism, he asserts that the Calvinists were largely
instrumental in the emergence of the spirit of capitalism, which
he construes as a single-minded devotion to worldly enterprise,
to one’s “calling” in life, and to the manipulation of the labor of
other people. He seeks to account for the fact that business
leaders and owners of capital in Germany and in other countries
are more likely to be Protestant than Catholic.

Woeber's perception of the relationship of Protestantism to cap-
italism is important for the understanding of the role of the Jew.
As we pointed out earlier, the Jew like the Protestant, was trained
to esteem reason, independence, and enterprise as marks of the
elect. The Jewish intellectuals remained part of the community,
not set apart from it. Like the Puritan preachers, the rabbis were
largely an unprofessional class. Learning was imperative for sal-
vation, among Jews, as much as among Protestants, And self-
control is the prerequisite to learning.

However, while Weber's study is replete with the apergus of
genius, it also contains raw generalizations concerning the Jews,
which are totally unwarranted.

The Jews stood on the side of the politically and speculatively
oriented adventurous capitalism; their ethos was, in a word, that
of parinh-capitalism. But Puritanism carried the ethos of the ration-
al organization of capital and labor, It took over from the Jewish
ethic only what was adapted to this purpose.

The idea that sueccess reveals the blessing of God is of course
not unknown to Judaism. But the fundamental difference in reli-
gious and ethical significance which it tock ot for Judaism on ae-
count of the double ethic prevented the appearance of similar re-
sults at just the most important point,2?

In the first place, Weber ignores the role of the Jews in Slavic
Europe, where their role was precisely the organization of farm
labor. In the second place, he ignores the role of Jewish manu-
facturers in Germany itself, in the eighteenth and nineteenth
centuries, He operates with the stereotype of the Jew as the
alien money-lender or tax-farmer, whom the princelings import
for a while in order to extort increased revenue from their sub-
jects.

: Insofar as Jewish money-lenders were used by kings and
princes as sponges with which to soak up the available cash in
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their domains, the alien status of the Jews was important. They
were used by the ruling power in the same way as mercenaries,
and they were preferred over native bankers for the same rea-
son that mercenaries were preferred over native troops: “The
Moor has done his work, the Moor can go.” The Jews could in-
dulge in a “double ethic,” as against the local population, only
when the sovereign power in the region willed it so.

The kernel of truth in Weber's observations is that the Jew
by virtue of being a loose cog in the feudal system was disposed
to join the new class, the pionecrs of “economiv rationalism"
(Weber's term for modern capilalism), and to take advantapge ol
new opporlunities as soon as they were opened up, When they
served the nobility as tax-larmers, estate-managers, and money-
lenders, they performed a “parasitic” role only beeause the class
to which they ministered could be regarded as parasitic by the
peasants, But it is wrong to assay the role of a sovio-cconomic
caste in one society by the standards of a different society.

At the turn of the century, Simon Dubnow proposed the con-
cept of the worldwide Jewish communily as one cultural en-
tity, with different centers at different times assuming the lead-
ership of the ecumenical nation. This concept of a global nation,
marked by a suceession of foci of hegemony, is, of course, the
product of Western nationalist or racist doctrine. Translated into
the dogmatic language of a fundamentalist religion, this con-
cept is the reflection of the doctrine of the Catholic Chureh, cen-
tering in Rome, or better of the Greek Orthodox Church center-
ing first in Italian Rome, then in the Byzantine capital and finul-
ly in Moscow, “the third Rome.”

Actually, as we survey the world-wide Jewish Diaspora, ex-
tending through the Medieval era and on into modern times,
we encounter no such ecumenical unity as Dubnow postulated.
There is neither a unity of intellectual climate, nor a commu-
nity of common culture, nor the global umbrella of one fate.
The growth of rationalism and secular culture in Spain may be
regarded with horror in the contemporary academies of North-
ern France. The establishment of monogamy by Ashkenazic Jews
may be separated from a thoroughly polygamous society south
of the Christian border. The Jews of Spain may go through the
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nethermost caverns of hell, while in Poland and Turkey their
brethren boast of living in an earthly paradise. The faith and
culture of the scattered Jewish communities was related inti-
mately to the shifting winds of the cultural climate in their re-
spective host-nations. While the Jews of any one part of the
world were affected by the creative achievements of their breth-
ren in other parts of the world, this mutual influence was not,
before the opening of the modern era, due to the interaction of
contemporary communities. It was the historic tradition of the
diverse communitics that belonged to all of them, with the com-
mentaries of Rashi (1040-1105) eventually becoming part of the
heritage of North Alrican Jews and Rabbi Joseph Karu’s Shulhan
Arukh, written in Safed, Palestine becoming, after due modifi-
cation, the chief Code of Polish Jewry. The cultural-religious pat-
tern of Franco-German Jewry in the twelfth century was not
affected by the work of Maimonides as much as it was in the
thirteenth century. And when French Jewry was divided in its
sentiments toward Jewish philosophy, the division was due to
the diverse cultural climates that prevailed in the communities
along the Rhine as against those of Provence, with the southern
provinces favoring an incipient humanism. The philosophical lit-
crature which Spanish Jewry produced did not influence the con-
temporary German Jews, who were rather shocked by the ration-
alistic, heretical approach of the great philosophers,but this ra-
tionalistic stream helped the German Jews of the eighteenth cen-
tury to enter the age of Enlightenment, not as aliens and out-
siders, but as pariners and insiders, bearing the impetus of a
mighty, liberal current within their own tradition, Similarly the
Qabbalah of Cordovero and Luria of sixteenth century Pales-
tine produced the seventeenth-century pseudo-messianic move-
ment of Sabbattai Zevi, centered in Turkey, and the eighteenth-
century Hasidic movement of Poland and Russia. All Jewish com-
munities share in the fructifying waters of the same historic
stream of tradition, and what each community selects out of the
stream is likely to be determined by the cultural climate pre-
vailing in its time and place. But the assumption that the Jews
of the world had at any time accepted the hegemony of the
Jewry of any geographical locality is a baseless myth. No such
hegemony existed after the decay of the Gaonate (circa 1040
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c.e.). It is significant that the abolition of polygamy and the
elevation of the woman’s status relative to divorce that was car-
ried out by European Jewry in the tenth century was never ac-
cepted by the Oriental Jews.

The characteristic mark of Jewish piety was the loyalty of each
community to its own local custom. Even when ideological is-
sucs were not involved, the Jewries of different countries tended
to develop unicue customs and powerful, provineial loyalties,
If different Jewries were thrown together into one city, their
tribal conservatism tended to preserve their separate identities
for many centuries. Babylonian and Palestinian Jews, living side
by side in Egypt, insisted on retaining their own distinetive cus-
toms and congregations, In Renaissanee Italy, local Ttalian Jews,
German Jews, and Spanish Jews maintained separate commu-
nal organizations, Particularly instructive was the case of Ven-
ice, where the German and Italian Jews were herded into a ghet-
to in 1516, while the Spanish Jews continued to dwell outside,
and even when the latter were pushed into the ghetto, a separate
quarter was prepared for them, where they maintained their own
communal organization.)” In general, the Spanish Jews main-
tained their own communal separateness in all the lands of their
dispersion.

The typical unit of Medieval Jewry was the kehillah, or com-
munily organization and the association of Kehilloth, on a re-
gional basis, The Kehilloth made treaties with the princes of their
domains; they enjoyed quasi-governmental stalus, imposing taxes
upon their membefs and scttling their disputes. In the class-con-
scious society of the Medieval era, with its guilds, monastic or-
ders, and feudal reservations, it was not unnatural for the Jew-
ish enclave to be self-governing in all internal affairs. Its range
of authority depended on the political configurations of the time.

However, as the Middle Ages slowly gave way to the modern
era, the diverse Jewish localities came to show a greater meas-
ure of unity, The improvement in transportation made it possible
for rabbinic messengers — collectors for Torah-institutions and
charities in Palestine, itinerant preachers and beggars generally
— to migrate from place to place. It was the modern period that
led to the emergence of visible bonds of Jewish unity, creating
institutions of international philanthropy and anti-defamation,
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The European Jew. Down to the opening of the eighteenth
century, the majority of the Jews lived in the Moslem and Orien-
tal worlds, Their periods of cultural creativity were terminated
by the Mongolian invasion and by the general decline which set
in after the thirteenth century. At the beginning of the modern
era, they were part of a culturally dormant, if not altogether
stagnant society; consequently the Oriental Jews showed little
of the pathos of their European brethren; not their inner tension,
not their hectic drive, not their dynamic movements, not their
secular ideologies, not their massive elan in the social and in-
tellectual domains. The European Jews multiplied rapidly dur-
ing the eighteenth and nineteenth centuries, so that they came
to think of themselves as the sum and substance of world Jewry.
The European Jews did in fact have many ethniec, linguistic,
and cultural traits in common. With few exceptions, they spoke
Yiddish, a low-German dialect. The constant migration of Jews
from Germany into Poland led to the acceptance of Yiddish even
by those who came to Central Europe by way of southern Rus-
sia. Only some Jews in parts of Hungary, in the Cauncasus, and
in the Balkans held out against the sway of Yiddish, Even the
Jews in Holland and Germany spoke Yiddish so that Goethe
found it necessary to study Yiddish in order to understand the
dialect of the Frankfort Jews.

In addition to language, there were other cultural factors com-
mon to European Jewry, such as, economic skills and occupa-
tions, and especially the structure of the family. While the Ori-
ental Jews continued to foster the patriarchal, polygamous fam-
ily of the Biblical-Talmudic period, the European Jews had ac-
cepted monogamy since the tenth century. In sociological terms,
the difference between polygamous and monogamous societies
is more fundamental than any other distinction, for the structure
of family unity is the ultimate cell of the social organism.

European Jews also had to bear in common the same burden
of Christian antisemitism, The differences between Catholic, Prot-
estant, and Orthodox Christianity did not affect their interpreta-
tion of the role of the Jew in the cosmic drama of salvation. The
fundamentalist masses in each group were imbued with the same
basic bias against the Jew, even if the intellectual circles in one
country or another mitigated this bias at various times. Thus the
career of Moses Montefiore as the defender of world Jewry be-
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gan with the Damascus affair (1840), in which Syrian Jews were
accused by Christians of a ritual-murder. The formation of the
Alliance Israclite Universelle (1860), the first Jewish internation-
al defense organization, was occasioned by the challenge of a
European, all-Christian antisemitism,

In the ten centuries of the Medieval era, from the close of the
Babylonian Talmud (circa 500 c.e. ) to the expulsion of the Jews
from Spain, there was rarcly a time when all authority was con-
centrated in one person or even in one institwtion. Down to the
end of the Gaonic period, Babylonia was the preeminent cen-
ter of world Jewry. lls two academies, Sura and Pumbeditha, were
headed by Gaons (Excellencies), and the Gaons presided over
a hierarchy of scholars. The rivalry between the two schools
left room for diversities of approach and emphasis, with one
school favoring proto-Qabbalistic ideas and mystical exercises
and the other opposing them, The Exilarch, claiming descent
from David, was a quasi-secular prince. So, in Babylonia, au-
thority was divided officially between the Exilarch and the two
Gaons, Unofficially, the bankers and the court-favoriles at Bagh-
dad constituted the power behind the throne.

Even prior to the death of Rav Ilai Gaon (1040 c.r.), the au-
thority of the Gaons and the Exilarch was eontested by the heads
of the lingering Palestinian center. Well-known is the dispute
between Saadia and Ben Meir concerning the right of the Pal-
estinian academy to determine the calendar, The rise of the Qar-
aite movement was the most massive challenge to the authority
of the Babylonian center, And this challenge stimulated the re-
vival of creative thought in the domains of exegesis and phil-
osophy.

With the spread of Talmudic learning to Spain, North Africa,
and France, authority was diffused. In the twelfth and thirteenth
centuries, it was no longer possible for any one person or acad-
emy to establish a firm line of thought and policy for all of
Western Europe, let alone for the entire Jewish world. The rise
of Jewish grandees and court-favorites limited the power of the
Torah-authorities, who, if they resided in different countries,
could themselves disagree on crucial issues. Thus the contro-
versy regarding the place of philosophy in Judaism could not be
settled one way or the other. The ban pronounced by one group
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of rabbis on the study of philosophy was balanced by a coun-
ter-ban by another group of rabbis. Accordingly, the individual
Jewish thinker was allowed a measwe of flexibility and free-
dom. He could follow the light of reason and science, as a disci-
ple of Maimonides, or he could seek consolation in the mysteries
of Qabbalah, or he could restrict his horizon to “the four ells of
Halachah (Law).”

This freedom of the individual scholar was limited, however,
by the power structure of the loeal conmunity, The grandees
or the communal authorities, following the instincts of their spe-
cies, were not disposed to favor freedom of thought, though in
liberal times court-Jews generally were patrons of learning and
culture. They regarded it as their duty to use “the shepherd's
rod,” in governing “the holy sheep™ of Israel.

In nearly all European countries, Jewish people were ruled by
their own leaders, who had the right to apportion taxes and spe-
cial assessments among the residents of the Jewish communi-
ties, In Castille, Jewish authorities did not hesitate to put debt-
ors in chains and cut off ears, noses, hands or feet in punishment
for certain ethical or religious offenses!® From time to time,
pictists would call for “supervisors” to watch the morals of the
men and women in the community.’® The walls of the ghetto
were by no means proof against the frigid winds of fanaticism,
Many a rabbi envied the power and zeal of the Inguisition,
Consider this excerpt from the Responsum of one of the mildest
and gentlest sages, Rabbi Solomon Ibn Adret (1241-1310), con-
cerning a rationalistic preacher:

He is worse than the Centiles who differ with us in the inter-
pretation of a few verses. His colleagues do not spare even a letter
of the Torah. The Gentiles do leave most of the Tomh intact, but
he and his colleagues distort everything. Is there a Gentile who
overturns all of Scripture and says that Abraham and Sarah stand
for matter and formp

However, the power of the rabbis was usually balanced by the
authority of the local nobles and the favorites of the Kings,
who, in Spain at least, were unusually liberal. By virtue of min-
gling with men of other faiths, these favorites were more liberal
than the rest of the community, providing a counter-weight to
the pietistic zeal of the rabbis and the narrow fanaticism of the
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masses. Both the coercive policy of the Jewish grandees and
their relative liberalism is illustrated in the case of one Jewish
family, living at the beginning of the thirteenth century.

Rabbi Todros Halevi and his kinsman, Joseph Ibn Alfakhar, car-
ried to a successful conclusion the religions purge begun by Cidel-
lus and continued by Judah Ibn Ezva. With the help of the erown,
they drove the remnants of the Qarailes vut of their lust refuge in
the fortresses ol Castile, But while they thus prided themselves on
preserving the purity of the orthodox faith, members of their own
civele and even of their own family were accused by the religious
zealots, and it scems with good reason, of harboving even more
dungerous Leretical beliefs, The rift belween the ancestral religion
and the ralionalism of the prominent men of the day was becom-
ing more pronouneed.

In Judaism, as in other faiths, freedom could flourish only
when authority was divided, The absence of a eentralized, all-
governing power made it possible for scholars to pursue their
own bent and to develop different schools of thought. Free from
the entanglements of power, the Medieval rabbis were men of
impeccable character and deep learning, While they differed in
regard to the merits of philosaphy, Qabbalah, or allegorism, they
could hardly be accused of the sins which vitiated the influence
of the official Christian clergy.

The rabbis of the different communities considered themselves
to be “co-responsible” for the evils and sins of the entire Jewish
Diaspora. Yet united action on a large scale was rare, so that
different patterns of piety developed in the several regions of
western Europe. In northern France and Germany, the naive,
insular picty of the Tossafists took deep root, In southern France,
the lovers of philosophy and science appear to have flourished.
In Spain, where rationalism was long entrenched, there appeared
to be a steady drilt toward mysticism throughout the thirteenth
century, particularly after the catastrophes of 1280-1281 c.k. The
ban against the allegorists and against the study of philosophy
prior to the age of 25, which was signed by the heads of many
communities (1305), was the exception rather than the rule,
Generally, each region developed its own pattern of piety.®

The life of the Jews in Asia and Africa deteriorated along with
that of the rest of the peoples in the Moslem world in the latter
centuries of the Medieval era. Had the Jewish faith been extin-
guished in the Christian world during the Medieval era, the Jew-
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ish religion of our time would not have been dead, but worse,
moribund and fossilized. Even as the physical survival of the
Jewish people was unthinkable apart from events in the history
of the nations among whom the Jews lived, the cultural-religious
life of the Jews depended on the stimulation and challenge of
the other prevailing cultures in the environment, Modern Juda-
ism, in all its depth and pathos, is in part a product of the Chris-
tian world and of the diverse cultural influences in Western
civilization. Just us the Christian ideology in antiguity cannot be
understood apart from its root in Judaism, the modern ethos of
the Western Jew cannot be understood apart from the cultural
movements in the Christian lands. It is to the understanding of
the Jewish-Christian symbiosis in the Middle Ages that we now
turn our attention,

The survival of the Jews in Christian Europe was made possi-
ble by the character of Christian dogma. If the Jewish religion
had been regarded as a heresy, or as a non-Christian faith, the
Jews would have been ruthlessly eliminated from Western Eu-
rope, even as all other non-Christian groups were suppressed.
If Charlemagne could bring himself to massacre the Teutonic
Saxons for their refusal to accept Christianity, he would not
have hesitated to kill or to expel all the Jews in his broad domin-
ions, Economie considerations would not have deterred him, as
they did not deter Ferdinand and Isabella, who expelled the Jews
and the Moors at the time when they constituted a most impor-
tant and productive element in the Spanish kingdom. Nor did
considerations of humanity avail to soften the harshness of Me-
dieval dogmatism, The Catholic Church did not hesitate to order
the total extermination of the Albigensian population, when they
were convicted of heresy. In the dark ages of fanatical faith, the
dogmas of religion helped to shape the policies of kings and em-
perors. And long after the emergence of the Reformation, the au-
thorities of the Catholic Church maintained that the bumning of
heretics was unquestionably a solemn and inescapable obliga-
tion,

The continued existence of Jewry in the lands of Westemn
Christendom was therefore due to the peculiar dogmatism of
the Medieval Catholic Church. The Visigothic Christian Kings
and the Byzantine Emperors proscribed the Jewish religion again
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and again, and we have no reason to believe that marrano-Ju-
daism in those countries would have survived in any meaning-
ful sense. The remnants of marrano-Jewry in Spain and Portugal
retain only a few insignificant practices. Jewish survival in Cath-
olic Europe was shaped and determined by the conviction
that the Jews must be allowed to live, since they were destined
to find their way back into the Grace of God in due time. Saint
Paul saw a “mystery” in the refusal of the Jews to accepl their
own Messinh, and this mystery had to be respected.
For T would not, hrethren, have you ignorant of this mystery, lest
ye be wise in your own conceils, that a hardening in paret hath be-
fallen Isracl, wntil the [ullness of e Gentiles be come g and 5o

all Israel shall be saved, .. ."

For as ye in limes pust were disobedient o God, bul now have
obtained merey by their disobedience, even so have these also now
been disobedient, that by the merey shown to you, they also may
now obtain merey.*?

The abortive attempt of the Spanish King, Alfonso XI, to ban
usury and to direct Jewish enterprise into other branches of the
economy (1348) was motivated as {ollows:

“The Jews remain in our kingdom; or the Holy Church hath
commanded, for they will one day aceept our faith for their sal-
vation, according to the words of the prophets,”2?

Thus we can sce that the Christian attitude toward the Jews
contained a basic polarity in its inner dogmatic structure. On the
one hand, the Jews were “the wilnesses of the Lord,” demon-
strating the living reality of the Old Testament. On the other
hand, the Jews were to be degraded and debased, made to wan-
der homeless and friendless, like Cain, bearing the stigma of a
Divine curse. There was high admiration and reverence in this
estimate of the Jews as the people of the Scriptures, the kin and
kith of the Savior and his disciples. But there was also profound
contempt and ever-renewed malice in this view, which made Jew-
ish misery a thing of faith and an unfathomable mystery of Di-
vine Providence. The exceptional status of the Jew and his
“uniqueness,” for both good and ill, was therefore an intrinsic
element of Christian as of Jewish theology. At the same time,
the Christian world also inherited the humanism of the ancient
Roman world and the inherent, humanistic emphasis of the Holy
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Scriptures, extolling the virtues of gentleness and love, of mercy
and pity. Hence, the Christian view was compounded of four
different concerns and ideals, with resulting tensions and para-
doxes — contempt for the Jew as a “deicide” and reverence for
the "“mystery” of his being, the secular humanism of Roman law
and the religious idealism of the Bible.

The writings of the Christian Fathers contain many variations
of these essential themes. The Jew is both extolled and con
demned, praised as of “the holy seed” and “the good olive” and
seorned as being “of the blood of vipers.” Chiefly, the Fathers
charged that the Jews participated in the persecution of Chrls-
tians, and that they were the main instigators of such attacks.
Naturally, the Fathers asserted that the Jews knew neither the
Father nor the Son and that they lived under a “curse.” But, we
encounler no excoriation of Jewish commerce or of Jewish usury.
The Jews are constantly deseribed as “perfidious,” as in the pray-
er “Let us also pray for the perfidious Jew.” (The word “perfidi-
ous"” was dropped by Pope John XXIII in 1959). Already in Saint
Augustine we find the persistent comparison of the Jew to Cain,
who was condemned to wander restlessly across the face of the
earth with the mark of his sin on his forehead.** The picture of
Jewish depravily in Patristic literature was rarely related to the
actions and sentiments of contemporary Jews, being largely, if
not entirely, derived from the postulates of their faith. All the
good adjectives and promises of the Old Testament were inter-
preted as referring to the community of Christians, and the evil
threals, curses, and personalities were interpreted as referring
to those who rejected their own Messiah, In keeping with the
demon-ridden mentality of early Christianity, John Chrysostom
warns his followers against going to the Synagogues of Antioch
where the demons dwell. Saint Jerome applied to the laws of the
Jews the bitter words of Ezekiel, “Moreover 1 gave them stat-
utes that were not good and ordinances by which they could not
have life."®

However, in the eyes of the Christian Fathers, the longer the
Jews persisted in their “stubbornness,” the more their sin was
multiplied, The continued existence of the Jews was a self-
compounding enormity. As long as the Holy Temple was func-
tioning the Jewish “error” was understandable, said John Chry-
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sostom; but now that all efforts to rebuild the Temple, including
the one made by the authority of Julian the Apostate, have failed,
what sense does Judaism maker®

Every manifestation of vitality on the part of Judaism was an
offense; hence the prohibition to build new synagoguecs, issued
some time before the year 415 c.g., and the attempt of Emperor
Justinian to prohibit the study of the Mishnah (Deuterium)
in the synagogues. In the Byzantine Empire, the monks consti-
tuted the shock troops of the Christian church, and they did not
hesitate to demolish synagogues and to prevent their building,

In Carolingian France, Agobard complained of Jews keeping
Christian slaves in their homes, of their converting and circum-
cising pagan slaves, and of their being frequently in positions
of authority over Christians, all actions which were prohibited
by Canon and Justinian laws. To these charges, he adds the ac-
cusation that Jews sell to Christians meat which they themselves
would not eat (i.e, non-kosher meat). But his chief point bore
no reference whatever to the Jews of his day. “All who are un-
der the Law are under a curse, and are clothed with the curse
as with a garment.?"

The conflicting attitudes of the Church prohibited Christian
sovereigns from killing the Jews outright, but encouraged the
princes and the mob to degrade, torment, and exile them. We
read of an archbishop encouraging his people to stone Jews dur-
ing the week of Easter, in order to avenge the death of Jesus, but
to refrain from killing them. One of the rival popes wrote in 1084
to the Archibishop of Mainz, suggesting that he expel the Jews
who do not convert, “since we ought not to dwell with the ene-
mies of God."** On the other hand, the popes never expelled the
Jews from their own domains, contenting themselves with the in-
stitution of a rigid ghetto-system. The popes sought to bar the
Jews from any social and eultural contact with Christian people,
discouraging all fraternal ties and attributing the popular hatred
which was thus sown and nurtured to the mythological curse
which rested upon the Jews. The Church devised many ways
whereby Jews would be exposed to Christian preaching, but it
treated as mortal sin any attempt of Jews to resist those efforts,
While compulsory conversion was not allowed by the Church,
Jews who had been baptized under duress could not resume their
Jewish faith, according to Canon law.
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Jews are not lo be forced to adopt the faith, but if they accept
it, however unwillingly, they ought to be forced to adhere to it.2?

If any prince were to take it into his head to compel the Jews
of his domain to be baptized, he would commit the sin of dis-
obedience, but he would earn incalculable merit in the saving
of souls. His sin was of a single moment, but his merit was of
infinite duration. Hence, time and again, pious sovereigns were
minded to commit a minor sin for the sake of the greater glory
of God,

King Rothari, the first Catholic ruler of the Langobards,
foreed the Jews of northern Italy to be baptized, killing those
who refused, Belisarius, Justinian’s general, forced the Jews of
Barion in North Alriea to accept Christianity, Thus, too, did the
kings of Visigothic Spain, after they were converted from Arian-
ism to Catholism, and the king of Portugal, in 1498. Four times
in four centuries, the Byzantine emperors resorted to this strate-
gem.
The “final solution of the Jewish problem," to use a Nazi phrase,
was disfavored by the Church. This is the basic reason for Jew-
ish survival in Christian Europe. As Pope Alexander I wrote to
the Archbishop of Narbonne, rebuking a mob intent on pogroms,
“They foolishly wished to kill those whom the Divine Mercy had
predestined to salvation.”™ On the other hand, most of the mur-
derous bands of Crusaders in France were led by priests.®

Gregory the Greatl established the policy of the Popes in re-
gard to the Jews. Opposing compulsory baptism of Jews on the
ground of their possible reversion to their previous beliefs, he
wrote: ¥

Therefore, just as the Jews in their synagogues must not have
the license to undertuke anything beyond what the law permits
them, so ought they not to suffer, contrary to justice and an equit-
able order, any prejudice and diminution in their rights.52

This toleration of the Jews in an age of fanatical intolerance
was motivated by the “mystery” of Saint Paul, which Gregory
phrased as follows, “Christ, who arose from among the Jews,
will revert to them at the end of the world.”*

The dynamic and uneasy tension of motivations in the Chris-
tian conscience was liable to be upset by the intrusion of any
additional factor into the situation. Any rumor concerning Jew-
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ish “perfidy,” or any friction resulting from commercial rivalry,
or any ambition on the part of kings to create a uniform popu-
lation, was sufficient to upset the balance and lead to the foreed
conversion of Jews or to their expulsion. Sisebut, Visigothic king
of Spain (612-620), ordered the Jews of his realm to accept
Christianity on pain of death, refusing them the chance to leave
the country. This action was probably prompted by the news
from Syria and Palestine of the Jews joining the Persians in an
invasion of those lands and instigating a massacre of the Chris-
tian population. The later Visigothie kings treated Judaism as any
other heresy which threatened the unity of the kingdom, In this
vein, King Receswinth addressed the Toledan Couneil (653):

I denounce the life and mores of the Jews, whose contagions
pestilence pollules the lands of my realm, For after the omnipotent
God had radically extirpated all heresies from this region, this sac-
rilegious shame alone has remained.

Many centuries later when Ferdinand and Isabella set out to
create a unified Spanish nation, they allowed the Inquisition to
go far beyond the precepts and pleas of the popes. While the
piety of the Spanish monarchs led them to promote the salvation
of the Jews through Christianity their concern for national unity
prompted them to institute the Inquisition and to expel the non-
conformist Jews and Moors, and their cupidity, aroused by the
substantial sums derived from the confiscation of Marrano prop-
erty, induced them to follow the counsels of “piety” and national
unity with unrelenting zeal.

The survival of the Jew in Christian Europe and his peculiarly
tragic fate was therefore a direct result of the theology of the
Church, While he was allowed to live, his nature and his status
were fixed by the dogmatic structure of the Catholic faith. An
ugly stereotype of his heritage and his character was imbedded
in the faith and culture of the European peoples. The perenni-
ally reenacted story of the Crucifixion became the central fea-
ture of the Jewish stereotype in the public mind, and the leg-
endary curse of the Wandering Jew provided the mythological
framework for the legal status of the Jewish community, The
theology of the Church did not include the teaching to hate the
Jew; it was not, therefore, antisemitic in the usual sense of the
word. On the contrary, the Church set out to “love” the Jew, in
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keeping with the limitations and interpretations that its dogmas
imposed upon that exalted jdeal. But its teaching concerning
the nature of the Jew created the popular image of a people
accursed and demonie, set apart from the rest of mankind, at
once sub-human and superhuman. Outbursts of anti-Jewish fury
derived from this persistent indoctrination as the devastating
floods of spring result from the gentle snows of the winter.

Protecting its myth of the Jew, the church sought consistently
to bar any [riendly associations between Jews and Christians.
Intermarringe was prohibited in the early days of the church,
visils to u synagogue were banned, friendly social intercourse,
such as would result from the practice of medicine by Jews, was
prohibited at various times. Fventually, there resulted the for-
bidding walls of the ghetto, the yellow badge, sundry restrie-
tions on Jewish economic enterprise, and oceasionally expulsions.

But while the Church sought to bar the development of friend-
ly contacts hetween the Christian and Jewish population, it did
not prevent Jews and prinees from making deals. In the course
of time, the European Jews discovered various ways of making
themselves useful to the princes and kings of the realm. First,
as roving merchants and peddlers; then as settled traders and
arlisans, and still later as money-lenders, pawn-brokers and tax-
collectors. In Eastern Europe, as artisans, estate-managers, and
inn-keepers, Jews represented the major portion of the middle
class. But the more useful the Jews made themselves to the
prinees, the more hateful they became to the people. The Jew
was used as a sponge to soak up funds from the people, which
the princes then obtained for themselves by way of ruthless tax-
ation and arbitrary confiscation, This image of the sponge was
already used by the clergy of sixteenth-century Germany. It was
an apt simile, since the Medieval princes could not tax their af-
fluent subjects directly. In many localities, the princes would,
as a matter of course, confiscate for themselves the property of
deceased Jews,

In Medieval Europe, the concept of usury was wide enough
to embrace even such commercial transactions as selling on
credit and charging such prices as the laws of supply and de-
mand dictate. While the Byzantine government regulated the
amount of interest and itself engaged in banking, the lands of
Central and Western Europe were taught to look upon commerce
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itself as evil and upon usury as the work of the devil. Money-
lenders in the Medieval era were regarded in the same light as
publicans in first-century Palestine. Both enterprises were used
by the ruling powers as instruments of extortion and exploita-
tion,

The Jews were not the only money-lenders of Europe. Italian
merchants and many priests resorted to the same practice. The
Church fought against the practice of usury by Christians and
monastic orders, but it allowed the Jew to engage freely in this
despised occupation.

Since the political authoritics were the ultimate beneficiaries
of Jewish enterprise, they experienced on oceasion twinges of
conscience. King James I of Aragon “confiscated for the crown
all the outstanding Jewish debts, as an act of piety ‘for the sal-
vation of our soul and the souls of our forebears.’ "* On the other
hand, King Edward I of England atlempted to turn the Jews
from money-lending to more productive enterprises (1275}, but
he expected to achieve this revolution in a few years. When the
Jews failed to adjust quickly, he expelled them from his domin-
ions.

The Lateran Council of 1179 ordered the exclusion of usurers
from communion and from burial in Christian cemeteries. To
indicate the severity of this offense, usurers were classed with
witches, gamblers, adulterers, et cetera.®

The people of French, English, and German towns would drive
out the Italian money-lenders from time to time and make po-
groms against them, even as they attacked the Jews. In fact, the
Italians were useally attacked and expelled before the Jews.
The reputation of the Lombards and the Cahorsins as harsh and
ruthless usurers was far worse than that of the Jews,?

As urbanization and commerce grew apace and as the pres-
tige of Roman law increased, governments came to aceept and
to regulate the practice of money-lending, but the image of the
hateful money-lender had become one of the myths of the Eu-
ropean tradition, and this stereotype came to overlay the one
of “Christ-killer,” After the Crusades, Jews in Western Europe
turned from commerce to money-lending, As more and more
Christians learned the arts of commerce, this trend was intensi-
fied. Money-lending came to be regarded as properly a Jewish
enterprise, since it was sinful but necessary, and the Jews were
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“lost” anyhow. The Sachsenspiegel, a compilation of Germanic
law (circa 1225), states, “By the law of God no Jew shall take
usury; but their station in life had ordained it otherwise.”®

The rabbinic responsa of Moslem Spain indicate that a goodly
number of Jews in that country were engaged in agriculture. In
the Moslem areas, where the associations of artisans were ap-
parently kept free from involvement with religious ceremonies,
a large number of Jews were employed as artisans. At the same
time, Moslem Spain was, in the ninth century, the western ter-
minal point of the vast intercontinental enterprise of Jewish
traders (Radhanites), who brought the goods of Cordova and
the slaves of Central Europe to the gates of China. Indeed, the
variety of the medieval Jewish cconomy in different parts of the
world is astounding.4®

But in the myth and memory of the European peoples, usury
was identified with the Jew, so that even a stout defender of the
Jews like Saint Bernard of Clairvaux employed the term Judai-
zare, for usury. The usual rate was 33%.% The Christian money-
lenders were individuals {Lombards, Cahorsin, Catalans, Flor-
entines) and soon forgotten, The princes and kings who profit-
ed from Jewish enterprises were unseen beneficiaries, whom the
popes excoriated but whom the ignorant public did not see*
But the Jews as a people were blamed for the role they were
forced to play.

On the other hand, the Medieval Jews accepted their economie
role in society without feeling debased or degraded by it. Their
norms of judgment were derived from their own legalistic tradi-
tion, not from the world around them. Abner of Burgos reports
his Jewish interlecutors as saying:

We are comfortable, eollecting usury from the peasants and from
the other Centiles who toil and labor for us. The fact that we pay
taxes to their kings is not as distressing as you think, since you too
pay taxes. Even if we had a Jewish king, we would have to pay
taxes. 4
They regarded their economic function in Christian society

as a God-given opportunity to preserve the one true faith, The
quick profits of money-lending enabled them to exert a certain
leverage in behalf of their own people; their gold was their only
shield in a predatory world. They did not argue that usury was
either good or useful or inevitable, since they were constrained
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by both Seripture and Talmud to regard usury as a sinful, thor-
oughly antisocial act. From personal experience, they knew usu-
ry to be an evil, destructive practice. But usury afforded them a
powerful weapon in the struggle for survival as well as leisure
to study Torah and money with which to support Torah-students.
For some Jews in vengeful moods, it was also an instrument of
hurting those whom they regarded as enemies. Since it drama-
tized the vastness of the gulf established by God and man be-
tween them and the lesser breeds without the Law, money-lend-
ing was for some Medieval Jews not only a useful but a desira-
ble, indeed an ideal, way of caming a living, making possible
a holy and dedicated life, In fact, we find that the dependence
of Jewish life on usury created in many periods a highly pions
and, in a narrow sense, a Jewish dedicated community. Such is
the strange paradox of human nature. “The reason that the Tor-
ah is better observed in Germany than in other countries de-
rives from the fact that they live on the usury which they exact
from the Gentiles, and they do not have to resort to manual
labor. Thus, they have leisure for the study of Torah., And those
who do not themselves learn Torah, assist the learners out of
their profits.”

To see the business of usury in focus, it should be remembered
that the exorbitant rates of interest (in 1244, official rate in Aus-
trin was 174%) were kept at such high levels in order to satisfy
the endless greed of the princes who were the ultimate bene-
ficiaries of this cruel enterprise. Al different times, Jewish deal-
ers attempted to set limits to the permissible rate, obtaining the
help of the rabbis and utilizing the threat of excommunication
as a means of enforcing reasonable standards, Such altempts
ended in failure, chiefly because central Europe was broken up
into hundreds of principalities and the regulalions governing Jew-
ish business methods had to be approved by all the princes in-
volved. While in the Byzantine Empire, interest on loans was
regulated as a matter of course, Weslern Europe maintained a
schizophrenic attitude, at once condemning the least return on
loans and tolerating the most destructive usurious practices.

Not as well known as that of usury is the role of the Jews in
managing the estates of the nobility and in exacting taxes from
the peasant and burgher population. This hate-breeding enter-
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prise was virtually monopolized by Jews in Central Europe
down to the opening of the modern era. In this role, the Jews
aroused the resentment of the masses of the people to a greater
extent than they did as usurers. Jewish leaders tried at various
times to limit the participation of Jews in the tax-collection en-
terprises of the king and the nobility. An ordinance of the Con-
ference of Four Lands (Va-ad Ar-ba Aro-tzoth) prohibited Jews
from collecting these revenues on a large scale. This prohibition,
issned in the year 1580 c.k.,, was motivated by the needs of de-
fense against defamation and antisemitism. Apparently, how-
ever, these considerations were outweighed by economic pres-
sures. In 1623, the Conference of Lithuanian Jews reversed this
deeision, urging Jews to retain tax-farming enterprises whenever
possible.
This is o pillar upon which all our security is founded, for the
Jew has the upper hand so long as he collects the taxes, Would
that in all the places of their dispersion, Jews were tax-farmers,
for then they would have been supreme, 4t
In LEurope, as a rule, anti-Jewish feeling increased as social
rank decreased. To the kings and nobles, Jews were ideal man-
agers, and tax-collectors, While the nobility was allied with the
priesthood which aimed at the degradation of the Jew, it also
derived inspiration and guidance from the humanistic tradition
of the classical world, Solomon Ibn Virgo, writing in sixteenth-
cenlury Italy, points out that antisemitism is rare among the
well-born aristocracy. When cities were small and in the initial
stages of growth, their inhabitants welcomed Jews in order to en-
courage the growth of commerce and industry; 2t least the kings
and princes who “owned" the cities were prone to welcome Jew-
ish enterprise, As soon as the natives learned the merchandis-
ing methods and skills of the Jews, they began to resent the com-
petition of the perpelual alicns. Hence, the rise of the bour-
geoisie, first in the lands of Western Europe, later in the cities
of Central Europe, resulted in a continuous migration of the
Jews from the Roman-CGermanic West to the Slavic East. The
bourgeois were tolerant of Jews only in confident, expansionist
periods. On occasion they also championed the Jewish cause in
keeping with the liberal, individualistic ideology which they de-
veloped.

But the lowest classes in the European economy hated the
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Jews most bitterly. To them, the Jew was the image of the ruth-
less oppressor and exploiter. In their tortured imagination, the
naive, non-humanistic Christian tradition exhibited its dark myth-
ology, in all its fundamentalist horror. The delicate balance in
Christianity between its idealistic substance and its mythologi-
cal shadow was weighted, in the peasant mind, on the side of
myth and fantasy. Their hatred was massive and clemental be-
cause, in addition to economic causes, it derived from envy and
superstition, from hoary myths stamped with the seal of reli-
gion, and from ethnie arrogance reborn in every generation, The
mythology of collective aggrandizement is always more popular
than the idea of individual responsibility among the masses,
wha find little in their individual lives to admire and extol. Only
those whose lot has fallen in pleasant places can take pride in
their individual identities.

While the Church and Medieval society combined to create
external conditions for Jewish life, the role of the Jew was not
entirely that of passive victim. In economic and social terms, he
was the pioneer of the dawning age of commerce. In intellectual
and spiritual domains, he was, strangely enough, at once a cor-
roborator and a “witness” as well as a challenger and protester.
In fact, there was an intimate correspondence bhetween Christian
theology and Jewish belief. The Catholic Church and the Jewish
theologians concurred in the proposition that the Jew was “dif-
ferent,” eternally set apart from the rest of mankind and doomed
to wander as a “rootless alien amidst hostile nations.” They de-
bated the implichtions of that difference, That the Jew was for
many centuries the peculiar object of Divine concern, far more
so than the rest of mankind; that he is now punished far more
than other nations, by dispersal and degradation; that in the
end of time, he will be redeemed — regarding all these prop-
ositions, Jews and Catholics agreed although they differed about
the causes of Jewish punishment and the manner in which sal-
vation was to come,

The pietistic rabbis concurred in the Catholic theological pol-
icy of separating the Jews socially and culturally from the Chris-
tian world, 'Whereas individual Jews chafed at the restrictions,
the anti-philosophical teachers who sought inspiration sole-
ly in the pages of the Talmud could not but rejoice in the seg-
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regated status, Characteristic of this mentality was the action
of the French rabbis who petitioned the Inquisition to condemn
the philosophical works of Maimonides as heretical (1233 c.e.).
The practice of usury was consistent in their minds with the basic
axiom of their faith, namely, that a deep, cosmic gulf exists be-
tween Jews and the rest of mankind. In its strict interpretation,
the Talmud did not prohibit Jews from charging Christian bor-
rowers whatever the traffic would bear, though usury from Gen-
tiles was discouraged on the ground that Jewish money-lenders
would get into the habit of living off usury and then come to
tuke usury from Jewish borrowers, In strict law, it was prohibited
for Jews “to do any favor™ to pagans, such as loaning money
without interest, and it was easy for Jewish merchants to assume
that the Christians of their day were like the pagans of the bib-
lical period, Even when this assumption was challenged by some
rabbinic interpreters, the point was rarely made that Christians
were entitled to the same courtesies in commerce and philan-
thropy as were the Jews. Medieval dogmatism imprisoned the
minds of the Jews as of the Christians within the rigid mold of
fanaticism, dividing all things on earth and in heaven between
the “chosen” sheep and the “rejected” goats. And yet, dogma-
tism did not enjoy monopolistic sway.

As we search the literature of the Medieval period for clues
to the Jewish mentality, we find that the pietists occasionally
chided the Jews for cheating Gentiles; at the same time, the
masses of Jewish people took it for granted that the Law with
its detailed formulation of the duties of man to his neighbors
extended only to the inner boundaries of the Jewish community.
Within Judaism as within Christianity, the essence of religion
and its mythological-dogmatic expression were in polar tension;
and the masses favored a self-exalting mythology. The Book of
the Pious, reflecting the ascetic piety of the Jewish saints of thir-
teenth-century Germany, tells of a confession by an old Jew: “I
never wronged a Jew in my life, but my Gentile customers, I
used to cheat.” The saint chided him, saying that in heaven. “The
Holy One, blessed be He, acts justly to Gentiles as to Jews."!!

The prophetic impetus in Judaism was expressed in the Me-
dieval era partly in the pietistic-ethical movements (mussar) and
partly in the intermittent flashes of rationalistic philosophy.
Jewish physicians, merchant-princes, and estate-managers were
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themselves either devotees of philosophy, or else they main-
tained a “court,” wherein philosophers, poets, and grammarians
were welcome, On the upper levels of society, there was fre-
quently a lively interchange between Jewish, Christian, and
Moslem intellectuals. In these exchanges, it fell to the lot of Jew-
ish scholars to bhe the transmitters of Hellenic wisdom, first from
the Greek world to the Arab and Moslem cullural domain; and
in the later Medieval world, from the Moslem to the Christian
world. While the humanistie cireles were nsually liny groups,
they were exceedingly important in keeping alive the hope of
the future. These enclaves of the “life of reason” frequently con-
tained Jewish physician-philosophers or Jewish bankers, whose
courls sponsored poets and scholars.

Medicine was a major Jewish occupation and, in the Medieval
period, the art of healing helonged to the gencral field of philos-
ophy. A painting at Pisa, dating [rom the year 1345, shows Thom-
as Acuinas vancuishing the Moslem rationalist, Thn TRushd
(Averroes). The lalter is portrayed as an Arab, wearing the
Jewish signs of ignominy, since his writings were translated into
Hebrew and then from Hebrew into Latin,

Medieval Jewish philosophy contains a rich humanistic-ration-
alistic heritage, The social-economic position of the Jews as me-
diators between the Christian and Moslem worlds predisposed
their thinkers to explore the horizons of a common universe of
discourse for all faiths. This was particularly true of Jewish con-
verts to Islam and to Christianity. But rationalism was relatively
strong even among those who remained Jews. The Moslem lib-
eral movement of the Mutazila, maintaining the rationality of
faith and the goodness of God, was soon overthrown in the Ab-
bassid Khalifate, but the Jewish Gaon Saadia, who represented
a similar approach was not disavowed in Jewish circles. Saadia
asserted that man can arrive at the truths of faith by the sheer
power of reason. Maimonides in the last chapter of the Guide
of the Perplexed ranks observant Jews below the philosophers of
all nations in the common search for the “nearness of God.” Ibn
Gabirol's book, Fons Vitae, was phrased in terms so generally
applicable that for centuries Christian scholastics imagined the
author was a Christian. As a faith, Judaism contained far less
irrationality than its daughter-faiths and it stressed the ideals of
learning and meditating on the Will of God. However, Judaism
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was also the self-awareness of a besieged and desperate ethnic
communily, impelled to erect high and forbidding barriers for
elementary self-protection.

In the Medieval world, the appearance of a single Jew was
sufficient to set off a disputation as to which faith was the one
true religion. We know that numerous rabbis were involved in
such private debates, in addition to the great public disputations
recorded in history, In general, the logical position of the Jew
was very strong, So long as the singularity of the Jew in the Di-
vine scheme of salvation was assumed on all sides, and so long
as the herealter and the “world to come” loomed far more im-
portantly in the human mind than the here and now, and since
too the Holy Scriptures of the Jew were universally acknowl-
edged as Divine, the Jew could feel utterly firm in his position,
Furthermore, since it was gencrally conceded that his faith was
at one time unassailably true, he could well feel that the bur-
den of proof for its discontinuance lay upon his opponents. All
the persecutions and persuasions of his Christian opponents did
not touch the essentials of his own faith; namely, that he be-
longed to the Chosen People, the sole bearers of Divine salva-
tion. And this awareness of belonging to the people of Israel
served to add the cement of ethnic loyalty to the convictions and
sentiments of faith. Whenever ethnicism is combined with reli-
gious loyalty, the resulting blend of loyalties is intensified many
times over, Thus, it was with remarkable zeal that the Irish clung
to Catholicism, the Armenians to their brand of Christianity, the
Porsians to their heretical form of Islam, the Hindu Parsees to
their Zoroastrian faith. On the other hand, Martin Luther ap-
pealed to German nationalism, and John Huss to Czech nation-
alism, against the (Italian) papacy.

The central principles of the Jewish faith could not be chal-
lenged without arousing the passions of ethnic pride. As we have
pointed out previously, the argument between the Jews and
Christians was not What is right? but Who is right? Who are
the bearers of the Divine Promise and the possessors of salva-
HonP Who are the beloved of God, above all others, and who
are the accursed, beyond all others? Once a question is phrased
in this manner, the answer of the voice of blood is louder by far
than the voice of reason,
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To be sure, it took strength of character, firm resolution, and
clear awareness of ideological issues to make possible the re-
markable tenacity of the Jews. Not all men and women are made
of the stuff of martyrs. Many thousands of Jewish people did in
Fact suceumb to the lure of the dominant faith. The steel of Jew-
ish resolution was tempered in the fires of persecution, which
removed the weaker elements. Cradually a tradition of martyr-
dom was built up, predisposing the Jew to expect to give his life
for his faith, When the crusading mobs besieged the Jews in the
cities along the Rhine, the Jews, faced with the choice of bhap-
tism or death, procecded to slaughter their wives, their children,
and themselves rather than give up their faith, This readiness
to die for the Sanctification of the Name was thoroughly in keep-
ing with the mood of the Medieval era, It was the same spirit
of absolute devotion and self-sacrifice that motivated many
Catholic Crusaders. And the heretical movements in Western
Lurope, from the Albigensians to the Mennonites are replete
with similar tales of self-immolation {or the sake of faith.

The ideology of martyrdom was already an ancient and hon-
ored tradition to the Jews of Medicval Europe. Nevertheless, it
took on the accents of the prevailing faith and the spirit of the
Crusaders. The Jewish martyrs in the Rhineland, at the time of
the Crusades, pronounced a benediction, before cutting the
throats of their wives and children, as if they offered a sacrifice
at the Holy Temple. Believing themselves collectively to be
“sons" of God, they gloried in the opportunity to dic, for “the
sanctification of His Name.” “He is our God and we are the sheep
of His flock.” “When does it become known that He is with us?
When we are slaughtered like sheep for His Holy Name.” The
ecstasy of martyrdom is the ultimate proof of Judaism and the
vindication of its cause, Such is the logic of popular feeling.
And this self-intoxication of martyrdom made the people insen-
sitive to physical pain.

For it is a tradition among the Sages that the man who decides
in his heart to give himself for the Holy Name, come what may,
does not feel the pain of the blows that are felt by those who have
not so decided, with their whole heart,

Nahmanides recites the honor roll of martyrs in words which
recall the ancient rites of sacrifice:
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The pious saints who braved death for Thy Name, . . bringing
holocausts and sacrifices . . . being human sacrifices . . . rejoicing the
while: one says, “I now belong to God . .. I bring myself as sacrifice
« .. 1 shall give m{ first-born for my sin, the fruit of my womb for
the sin of my soul.” From fathers to sons, this is a heritage from

IS';’J:-:;'r4 I.Itﬂ make themselves into peace-offerings, acceptable unto the

The martyrdom of the Jewish people differed from the usual
Medieval variely because it was endured by a whole people and
for many centuries, not merely by a band of unworldly monks
and nuns or by a generation of excited enthusiasts, The normal
motivalions of religious dogmatism and ethnic pride were rein-
forced by feelings of superiority, deriving from social status. As
city-dwellers, the Jews were culturally far ahead of the peasants
and serfs of Europe. Their commercial contacts lifted them
above the narrow provineialism of their day and their long his-
torical memory deepened their culture-consciousness to the point
where they became unassimilable by the less-educated, less-
skilled, less-sophisticated population, among whom they moved
as ambassadors of an ancient, storied civilization and as precur-
sors of an urban, commercial culture then still unborn.

The extreme difficulty of completely assimilating Jewish con-
verts to Christianity was well known in the Medieval world. In
spite of the “mystery” of Jewish survival as projected by Saint
Paul, many more Christian princes might have compelled the
Jews in their domains to accept the dominant faith, as some of
them did. But the knowledge that many Jews would rather die
than convert and that many others would remain secretly loyal to
their faith acted as a deterrent, In the long centuries of the Medi-
eval era, many Jews were converted by force and thousands were
converted by persuasion. Most of these converts were absorbed
by the general population, in spite of the continuation of marra-
noism in Spain and Portugal, But the enduring marranoism of
some Jewish converts in Italy, France, and Spain made a power-
ful impression upon the Christian princes of the fifteenth and
sixteenth centuries.

A Medieval proverb, quoted by Solomon Ibn Virgo, states the
general conviction very succinctly:

Three kinds of water are wasted, the water poured into wine,
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the rain thal falls on the ocean, and the water of baptism that is
sprinkled on the Jew.

In the many debates between Jewish and Christian spokes-
men during the Middle Ages, the Jewish position inclined to the
pole of rationalism, while the Christian position leancd to
side of mysticism. This was true both in matters of exegesis and
of dogma. In the interpretation of Old Testament verses, the
Jewish protagomists needed only to adhere to the plain mean-
ing of the Scriptures, The real force of the Christian allegorical
explanations derived from a tradition of allegorical interpreta-
tion, common in the Iellenistic world to hoth Jews and Cliris-
tinns, In the Middle Ages, no such commaon tradition existed any
longer. In respect of dognas, the Jewish debalers could assume
the stance of rationalists, maintaining the impessibility of all the
Christian “paradoxes” — the Trinity, the Incarnation, and the
Sacraments. In fact, they could urge the inner logic of Christinn
faith against the irrationality and injustice of Christian theology.
Thus, they prepared the European scil for the Prolestant move-
ment.

If religion is a dynamic and unstable synthesis of mystical
faith and rational criticism, then Judaism taken as a whole is
closer to the pole of reason than Christianity taken as a whole.
For Christianity assumes the entire heritage of Jewish dogmatics,
down to Lhe time of the birth of Tesus, adding thereunto a com-
plex body of allegorieal interpretations of the Old Testament
and a vast accretion of fresh dogmas of ils own. The romantic-
mystical wing of Judaism ecame closest to the Christian position,

Discussing the Teasons which led the notorious convert, Abner
of Burgos, to desert his ancestral faith, Baer writes:

There can he no doubt that the streams of mystieal thought then
meandering through Spanish Jewry had a deecisive influence upon
Abner’s thinking in the course of the intellectual crisis which he re-
solved by his conversion to Christianity. Abner began with a eritique
of the rationalist interprelation of Judaism, cultivated by the Jew-
ish intellectuals who were his friends — and for this he found am-
ple support in Qabbalistic doctrine — and moved uldmately to a
position of complete identification with Christian ideology.5

Anti-rationalists, like Isaac Arame could go along with their
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Christian counterparts in demanding that Hagar, the slave-girl,
representing Reason, should not dare to usurp the place of her
mistress, Sarah, standing for Faith,

Indeed, the Christians, unlike our rationalists, admit the rightful
role of philosophy and follow its pleasant pathways . ..but the mo-
ment the slightest blossom of their faith is involved, they insist that
the weakness of human reason is to blame for the contradiction, for
philesophy is unable to reach up to the things of God .. .. Behold,
yo men of this generation, their good example ... 5

But this anti-rationalist insisted that God could not act arbi-
trarily, choosing some men for salvation and condemning others
to eternal damnation. While God's Essence is trans-rational, His
Will must accord with rational-moral standards. In his debate
with Christian theologians, Arame upheld the view that God
chose the patrinrchs of Israel on account of their righteousness.

It is an absolule lie lo say that Divine Grace preceded the merit
of the fathers . .. we could impule to Him no greater injustice than
to say that He loves some people and does not love others."5?

Even Jewish mystics became rationalists, when Christian dog-
mas were under discussion, Nahmanides maintained in his pub-
lic debate with Pablo Christiani (1283 ) that the Aggadic sayings
of the Talmud were not binding; that it is not necessary for Jews
to believe in the coming of the Messiah; that it is impossible
for the “mind of a Jew or a man” to believe that God could en-
ter into the womb of a woman and be born as a child. Yet, apart
from public debates, Nahmanides was one of the architects of
the myth-laden Qabbalah. Evidently, Jewish ‘mystics fell back
upon the rationalistic position without any embarrassment, when-
ever they were challenged by Christian debaters.

This rational spirit was exceedingly congenial to the mental-
ity of Jewish merchants and bankers, whose daily occupation
required them to engage in the objective balancing of diverse
alternatives. Economic theorists, like Sombart, who attribute
the rise of capitalism to the calculating mood of Talmud-trained
Jews were basically incorrect. But the grain of truth in this as-
sertion is the congruence of a rational faith with the mentality
of the bourgeoisie, who favor the sober and unhercic virtues of
a reasonable religion. In the Middle Ages, the Jews formed a
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major part of the middle class, and in the inherent rationalism
of their faith, they found strong support for the prudent norms
and balanced values favored by the economic-cultural climate
of urban life.

Jewish rationalism was also consonant with the natural ide-
ology of an oppressed minority, persistently pleading for toler-
ance, The exponents of the minority have to contend that God
could be served in more than one way. Such a position was oe-
casionally espoused by Jewish spokesmen. In a sixteenth-cen-
tury work, we read of a Christian king, challenging a Jewish sage
to say which is the better faith, Judaism or Christianity, The
sage replics, “My faith is better for me, for [ was in Egypt a slave

to slaves and the Lord redeemed me, and yours is better [or you
"5

Conversion from one cultural-religious faith to another is ef-
fected in two ways — by sudden revelation or by slow grada-
tions. Usually it is achieved through a deep and transforming
emotional upheaval, which revolutionizes the human personal-
ity and transforms imaginative life; it is even marked at times
by hallucinations and the hearing of voices. Saul of Tarsus saw
a blinding light and heard a voice, Constantine saw the sign of
the Cross and was assured, “With this sign you will conquer.”
The final experience of conversion is gencrally sudden and in-
tense, even if it was preceded by a long, subconscious develop-
ment.” Cultural assimilation, on the other hand, is brought about
slowly and in the light of day.

Since all religibns are in cffect patterns of fecling and of
thought, people may go from one faith to another either through
the subjective-emotional pathway of sudden and ecstatic con-
version or through the objective-intellectual pathway of thought,
culture, and conviction. In the Hellenistic-pagan world, Judaism
faced the challenge of objective values, Many of the “hellen-
ized” Jews allegorized away their faith and left their people,
because they moved in spirit toward the universal values of rea-
son, with which Hellenistic culture was so well endowed, In the
Medieval world, the culture of Hellenism was not completely for-
gotten, but before the Italian Renaissance, it was shunted aside.
And the major challenge of Medieval culture was addressed
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to the subjective phase of the human spirit, the testimony of
tradition, the fervent fire of irrational faith, the appeal of pow-
erful symbols, narrow zealotries, and paradoxical, reason-defy-
ing, emotion-stirring dogmas.

Judaism emerged alive and vigorous from the long ordeal of
the Medieval dungeon because it was unusually strong in both
its subjective and objective phases. Because of its potent appeal
to the self-flattering and self-glorifying imagination of the mass-
es, it retained the loyalty of its common people, By its appeal
to the faculties of reason and conscience, it retained the alle-
giance of the intellectuals who aspired toward the universal val-
ues of mankind.

We have noted the primary elements of strength in Jewish sub-
jectivity, the blending of ethnic and religious feeling, the fact
that Jewish “uniqueness” and “chosenness” was implied even in
the Christian world and confirmed by the universal reverence for
the Jewish Holy Scriptures, and the urban character of Jewish
life which made them scorn the culture of the peasants even as
the peasants both feared and admired the skills and the sophis-
tication of the alien city-folk.

To these elements of subjective fascination, we need to add
the belief in the imminent arrival of the Messiah. While in Chris-
tianity, too, there arose from time to time millenarian move-
ments which fostered the perennial expectation of the Second
Coming of Jesus, the fever of messianic expectancy in Judaism
was incomparably higher and more widespread. Throughout the
Middle Ages, there was hardly a generation when the anticipa-
tion of the Messiah was not raised to a high pitch of intensity.
Nearly every Jewish scholar suggested a fresh caleulation of the
time of the Messiah’s arrival, and in nearly every case the writ-
er, or his children, could reasonably expect to greet the Mes-
siah in his lifetime. So protean was this “hope of Israel” and so
many-faceted the description of the “pains of redemption™ that
every generation found it easy to interpret the political events
of the day as signs and portents of the Messiah’s advent. Even
the rationalistic philosophers were not free from this magnificent
obsession, Sober thinkers like Saadia and Maimonides were im-
pelled to figure out the year of the Messiah's arrival, and by a
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strange coincidence, the year of redemption of their ealeulations
nearly always fell within the anticipated lifetime of their own
contemporaries.

The messianic hope was not a distant, dogmatie assertion con-
cerning the “end of days,” which could be ignored in the welter
of everyday problems. On the contrary, it was implied in the
thinking of the masses and of their leaders s the ultimate justi-
fication of Jewish tenacity in exile, As individuals, the Medie-
val Jews confronted the alternatives of rewards in heaven and
punishments in hell, and the beliel in these alternatives was
sullicient to keep them loyal to Torah and mizeoth, But when
they thought of their collective destiny as Jews, it was not the
hope of heaven and the fear of hell that stirred their faney, hut
the resplendent vision of the messianie era, when the Jewish
cause would be decisively and oally vindicated. As Jews, they
were caught in the swirling currents of history, and il is within
the actual, historieal process that the carcer of the Jew needed
to be justified.

The messianic hope was painted in realistic eolors and con-
ceived in Lerms of earthly, this-worldly satisfactions thal the mass-
mind eould relish, Living as we do today in a vationalistie age,
most writers tend to minimize the impact of the messianic hope
on the minds of the Jewish masses, imagining that this hope
came to life only sporadically whenever pseudo-messiahs arose
to ensnare the people in their fanlastic schemes.

The people expected the Messinh to be revealed by means of
earth-shaking miracles that would uplift them from the dust and
exalt them (o the loftiest heights. The Israclites would be “in-
gathered,” Palestine would once more become a Jewish state,
the Gentiles would all become followers of the Jewish faith,
And all this was predicated solely on the belief in a supernatural
deliverance, to be achieved in God's own, inconceivable way in
accordance with His unalterable Promise. “Can the hand of the
Lord be too short? While the messianic hope, in its historic
fullness, embraced humanistic ideals, its eflective core during the
long and dark Medieval era was the beliel in the triumph of
the Jewish people and their measureless glories.

To get the flavor of Medieval messianism, let us take note of
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some well-known passages, selected out of the representative
literature of the time.

1. Of the Messiah on Cyprus, in the year 448 c.k., as reported
by Socrates, a church historian:

He used to say that he was Moses, whom God sent from heaven
to be their leader....On the appointed day, he assembled many
people on the rocks by the sea and, assuring them that he would
lead them to the land of Judah, he ordered that they jump into
the sen. Their madness and their blindness led them to heed his
commund and mony of them were drowned.5

2. From the Mysteries of Rabbi Simon Bar Yohai, the begin-
ning of which was composed after the conquest of Palestine by
the Arabs (638 c.z.), and additions to which were made after
the downfall of the Ummayad dynasty:

If they do not merit it, Messiah son of Ephraim comes; if they
do merit it, Messinh son of David will come,

“"And there will arise an evil king whose name is Armilus, bald
with o small stain of lepiosy on his forehead, with his right ear
closed and his left ear open ...and he is the son of Satan and a
stone. And he will go up to Jerusalem to fight aguinst the Messiah
son of Ephraim . ... And the Messiah son of Ephraim will die then,
and the Israclites will mowrn over him. ... Then Messish son of
David will come and blow at Armilus and kill him....And the
Lovd will eall and gather the Israelites and bring them to Jeru-
salem .., And o new Jerusalem will come down, all built and per-
fected, adorned with seventy-two pearls that shine from one end
of the world to the other...And the temple will come down
from heaven . ... And the Israelites will dwell in safety two thou-
sand years, eating Behemoth, Leviathan, ., , "0

3. Of the effect of rumors aboul messianic pretenders in the East
{ Abu Isa, Sarini, et cetera) on Jews in the West:

In those days (723) the Jews of Spain rebelled because they
heard that in Syrin o deceiver, Zonoria (Sarini), appeared who
cluimed to be the promised Messiah for whom they wait. And all
the Jews in Spain and Gaul left their property and went to Syria.
The Emir, Ambiza, confiscated their goods in behalf of the state.57

Saadia's famous summation of the messianic hope is exceed-
ingly important because of the high authority of this tenth-cen-
tury Gaon and philosopher, head of the Babylonian Academy of
Sura:
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We have to understand the possibility of two Messinhs: IF we
repent properly, the Messinh son of David will appear suddenly,
but it we do not the Messinh son of Joseph will come ns his mes-
senger, preparing the nation and making way for him.

The people massing together at the Messinh's coming will be of
two kinds, totally wicked who come to die, and those who are pre-
pared to aceept the Torah of Isracl. ... Those that are condemned
to die will perish in various ways,

Those that are willing to secept the faith will fall into four cate-
gories; some, the leading people among them, will serve the Jows
in their homes; some will serve them in the villages amd eities,
some will work on the fields and in the deserts; the rest will relurn
to their respeetive linds o live under the domination of the Jews,
The son of David will command them to go up o Jemsalem once
a year to celehrate the Festival of Sukkoth . ... And they will carry
the Jews with them, when they go up ... And il & Jew should hap-
pen to live in o deserl, where there is none to carey him, God will
bring him swiltly as through the clouds. ...

And when all the living and believing Jews are gathered togeth-
er, there will take place the resurreetion of the dead. .. and the
Messiah son of Joseph will be at their head.

Then the Lord will bring about the building of Ilis TInly Temple.
The light of the Shekhinah will visibly shine over the Temple, so
that the sun will appear dim by comparison... Then prophecy
will be revived among our people. .. ecven our children and slaves
.+ 50 much so that if any one of the Israelites should go to o distant
land and say that he is an Israelite, people will say to him. "What
will be tomorrow?' or “"What hidden event huppened yesterday?”
and if he will tell them the correet answer, they will know that he
is an Israelite, .. 5

Needless to say, all these predictions are based on a literal
interpretation of the relevant prophetic passages. When, a cen-
tury later, Rav Hai Gaon (939-1038), by all odds the most au-
thoritative personality in half a millennium, interpreted the mes-
sianic hope in a responsum, he followed generally the descrip-
tion of Saadia, However, he took it for granted that Messinh
son of Joseph will precede Messiah son of David,

And why will Armilus be permitted to kill the Messinh son of
Joseph? In order to break the heart of the disputers in Israel, who
lack faith, for they will say, “Behold the man for whom we hope
has already come. Now that he is killed there is no hope left for
Israel.”" They will forsake the covenant of Israel and cling to the
nations, and be killed . . ..

... for the body of the Messiah son of Josenh will lie for forty
days, without being touched by an unclean object until Messinh
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son of David will appear and revive him by the word of God, and
this is the first sign that he will perform, the revival of the dead.

And who will be revived by this resurrection of the dead? All
righteous Israelites and also those Israelites who sinned and repent-
ed. But he whose sins outnumbered his merits and did not repent
will not stand up in the days of the Messiah . . ..

Rav Hai Gaon expatiates more on the ultimate conversion of
the nations and their acceptance of the ways of peace than on
their becoming servants of Jews:

And then all the children of Israel will be prophets. Even the
slaves and servant-girls of the Jews will prophesy....And those
who will be left alive from among the nations will be converted.
And when they appear before the King Messiah, he will order them
lo abolish wars and to cease rattling the sword ....

And in those days, when the Temple and Jerusalem will be re-
venled, the Shekhinah will descend from heaven and stand as a
fiery pillar from the ground to the sky....

4. Typical of the literalistic view of the Messiah is a question
addressed by the communities along the Bhine in Germany to
the Jewish communities in Palestine in the year 860 c.E.

We heard a rumor concerning the coming of the Messiah, and
what do you do with a blemish on the heart? [There is no relation.
ship between the two parts of the question. The first refers to the
Messiah, the sccond relates to the laws of Kﬂshmﬁh.\

In regard to the coming of the Messiah, we should not ra?l}r to
you. Don't you believe in the signs deseribed by the Sages? The
signs are not yet here®®

5. In the Travels of Benjamin of Tudela (1160-1173), we find a
deseription of the Messianic hope among the Jtws in Germany:

. .ond when the Lord will remember our exile and uplift the
horn of the Messiah, each one will say, “I will lead the Jews and
I will gather them.” And in these cities there are many scholars
in the various communities. And when a stranger comes they re-
joice with him and say, “‘rejoice our brother, for the help of God
is swifl, like the flick of an eye-lagh."00

6. We read about a pseudo-Messiah in Lyon, France (circa 1060-
1070 c.g.), in the letter of Moses Miamonides to the Jews of Ye-
men:

....In Lyons, France, a big center with ten thousand Jews, there

arose a man who claimed to be the Messiah. The miracle he per-
formed before them was that, on a moonlit night he climbed on
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the tops of the trees, from one to the other. ... Many people testi-

fied about this miracle and followed him.™
7. We know of messianic movements among the Byzantine Jews
in anticipation of the first Crusade, in the year 1096; and of the
migration of German Jews to Palestine in that year in order to
await the Messial;;™ of the appearance of a Messiah in Cordova
(etren 1100)); of the rise of Salomon Hakohen among the Qaraites
of Syria (eirea 1121);" of a messianic claimant in North Alriea
by the name of Moses who persuaded nearly all the Jews to seal
their possessions in anticipation of the advent of the Messiah on
the night of Passover;™ ol a psendo-Messinh in England (eirea
1140) who claimed to possess the power of making himsell in-
visible; of the famed psendo-Messiah, David Alroy, who seems
to have assembled a Jewish army (eirea 1140); of a messianic
pretender with communistic ideas in Yemen, at the time of Moses
Maimonides (1172);" of a movement among the Jews of
Saintes, France, and described in a letter to the Jows of Egypt
(ecirca 1240); of Christian chroniclers writing about a maobiliza-
tion of the Jews of Prague in connection with the rumor of the
Messiah’s advent (1235); of Jews who hailed the Mongolian
hordes claiming they included “hidden” Jewish tribes and who
expected the Messiah in the year 1241.%7

This sketchy and incomplete record of a century-and-a-half
of messianic expectation is sufficient to indicate the frequency
and intensity of psendo-messinnic movements. Many such hys-
terical upheavals were not recorded in the documents and hooks
that have come 19 us. It is sufficient to note that there was hardly
a generation, to the opening of the modern era, which was not
deluded by some specific expeetation, in connection with some
person, or with some caleulated date of the “end of days.”

Every international event was interpreted in accord with mes-
sianic speculations, The improvement in methods of navigation
and communication at the end of the fifteenth cenlury served
to multiply rumors concerning the “len tribes,” and their rela-
tions with the legendary kingdom of Prester John, The expulsion
of the Jews from Spain aroused a plethora of messianic expecta-
tions, centering on the years 1502, 1503, 1524, 1533, 1561, et cet-
era.

The frustration of these hopes resulted occasionally in a flood
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of conversions, This was particularly the case after the failure
of the movement led by Asher Lemlein, (1502). More frequent-
ly, contemporary preachers were able to “reinterpret” their signs
and to point out that certain international events, such as the
capture of Rhodes by the Turks, the emergence of Martin Lu-
ther's Reformation, the sack of Rome by the soldiers of Charles
V, were indeed the first steps of the Redemption.”® Occasionally,
people continued to believe in a messianic pretender or announc-
er, long after his death, Many Jews in Italy believed that R.
Solomon Molcho, the Marrano convert, was untouched by the
flames of the auto-da-fe on which he was burned (1533) and
that e visited his betrothed every Friday night in Safed, The
Jewish intellectuals and humanists in Italy opposed the Molcho
mass-madness from the very beginning.

The caleulations of “the end” were always tentative and were
hedged about with conditions. R. Abraham bar Hiyah (1065-
1163) set the style of figuring out a whole series of “ends."™ Said
Maharal of Prague, “You must know that when our Sages spoke
of an end, they did not mean to imply that the Messiah must
come at that time. All they intended was to indicate that such
and such a time was propitious for the Messiah's advent, but
they could not speak of his coming at any one time with posi-
tive assurance, for the end belongs to those hidden mysteries
that cannot be clearly revealed.”™ Every time an expected “end”
arrived, the pious engaged in intensive fasts and acts of penance.
And the saints saw visions which fortified the hands of the faith-
ful.™

On occasion we encounter striking personalities of great char-
ismatic power, who left an indelible impression upon their con-
temporaries, David Reubaini set out to reconguer Palestine for
the Jews by posing as an ambassador of the Jews in Southern
Arabia, Strangely enough, the diplomatic messiah made com-
mon cause with Solomon Molcho, a former Marrano, who sought
to achieve redemption by mystical devices. Shrewd practicality
and mystical hallucinations were frequently blended together in
the messianic vision. And the pseudo-messiahs were occasionally
revered by the learned authorities of Judaism. Solomon Mol-
cho was adored as his teacher in Qabbalah by Rabbi Joseph
Karu, the author of the standard lewish code. Shulhan Aruch.
And Moses Maimonides wrole reverently of the pietist, Moses

275



TIIE MEANING OF JEWISI MNISTORY

Hadarei, who claimed to be a herald of the Messiah in the time
of his father. David Gans, writing of the pseudo-Messiah, Asher
Lemlein, (circa 1500), who stirred up the Jews of Austria and
Italy to a “year of repentance,” tells us, “And I, the writer,
heard from my teacher, R. Eliczer Trivas of Frankforl am Main,
that it was not an empty or false matter, for it was accompanied
by the right signs, adding, *perhaps our sins were to blamel® " Yet,
this pseudo-messiah caused many [rustrated Jews to be convert-
ed to Christianity.™

The pulsations of messianic fever have conlinued to our own
time, The greatest pseudo-messinnic tide of fecling was aronsed
by Sabbattai Zevi in the years 1865-1667. The Sabbattainn move-
ment enpulfed the entire Jewish world; for a year or so, the
“helievers” were in conlrol, and even abter Sabbattad Zoevi's con-
version to Islam, the movement did not die. A century later,
Jacob Frank was able to bring 15,000 hidden “believers™ in the
Messiahship of Sabbattai Zevi inte the fold of the Catholic
Church. And Jacob Frank combined some vague military and
colonial ambitions with his messianic pretensions. Ile taught his
followers horsemanship and swordsmanship and bade them pre-
pare for a war of liberation — another instance of the blending of
mythical fancy with programs of action,™

Israel Baal Shem Tov, founder of ITasidism, considered his
Qabbalistic "unifications™ and his ecestatie forms of worship to be
designed to bring down the Messiah. Some of his followers be-
lieved that he was Messiah ben Joseph,™

New ecalculations and predictions appeared as soon as the old
ones were refuted by the march of events. The Napoleonic wars
were generally interpreted as the pre-messianic battles of “Gog
and Magog." In 1840, it was necessary for the anti-hasidic chief
rabbi of Warsaw to assert publicly that the Messiah would not
arrive in 1840; so great was the pitch of excitement! It is inter-
esting that the year 1925 was affirmed to be the year of Mes-
siah’s arrival by Malbim, a famous nineteenth-century Orthodox
rabbi.” When the aged Lubavicher rebbe arrived in the Unit-
ed States in 1940, he announced solemnly in a circular letter
that the Messiah will come “in a few years.”

The messianic movements were, as a rule, opposed by the en-
lightened, but enthusiastically embraced by the masses. Yet even
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the most rationalistic teachers attempted occasionally to fortify
the faith of the people by predictions of the nearness of the “end
of days.” Rabbi Isaac Abrabanel, the most noted Jewish leader
of the exiles from Spain, sought to reconcile Maimonidean phil-
osophy and popular faith, His commentaries on the scriptures
are written in a rationalist vein and his commentary on the Guide
of the Perplexed is as laudatory and expository as it is critical.
Yet following the catastrophe of 1492, he wrote three essays,
announcing the coming of the Messiah and describing the prob-
able stages of the work of redemption. Maimonides himself did
not find place in his chief philosophic work for either the advent
of the Messiah or the miracle of the resurrection, but he wrote
a warm letter of exhortation to the Jews of Yemen, announcing
that the “end” was very near!

Therefore, our brothers lend strength to one another and fortify
your faith in the coming of the expected one, who will soon be re-
vealed . ... It is an important principle of our faith that a man of
the seed of Solomon will arise to gather our scattered ones and
to ﬂﬂke the true faith prevail. He will destroy all who resist his
word..!.

While the exact time is not known with certainty, we have a
wonder{ul tradition which I received from my father and he from
his father, down (o the beginning of our exile from Jerusalem ...
that prophecy will be resumed in the year 4970 to the creation of
the world (1210 c.e.) and there is no doubt that the return of proph-
ecy will precede the Messiah's coming . ...

Though David Kaufmann questioned the authenticity of this
passage, he had no grounds for his argument save the feeling
that a sensible thinker could not be the victim of false illusions!™

Rabbi Hisdai Crescas, the great philosopher of fourteenth-cen-
tury Spain, also taught the imminence of the Messiah's arrival.

For the intellectuals in every generation, the ultimate anchor-
age of faith was the rationality and ethical integrity of Judaism.
They maintained that the good God would reward in heaven
those who on earth lived in accord with their best insights. Lib-
erals and humanists usually think in terms of the welfare and
self-fulfillment of individuals. But the masses needed to oppose
Christian zealotry and fanaticism with a doubly impassioned
zealotry and a reinforced fanatical faith of their own. Unable
to take pride in their own identity as individuals, they could
glory only in the reflected splendor of the Promise in the World
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to Come. They were attacked as a people, humiliated and pers-
ecuted as an “accursed race™; it is as a people, then, and as the
bearers of the “seed of Abraham"” that they would be exalted
and honored, beyond and above all others. The rewards of heav-
en in the hereafter might satisfy the individual, but not the peo-
ple, in its carthly travail and wretchedness.

For the Jewish rationalists, the dispersal of the Jews was in
part a Divine punishment and in part o Divine scheme o spread
Ilis Word among the nations. In a recently published manuseript
of a Jewish polemic against the Samaritans, the wriler asserted
that the Samaritans were nol of the "Chosen people,” sinee they
did not merit living in exile. 12 not Abraham begin his life or
wandering as soon as he was given the Promise? The Jews were
scattered among the nations beeause “they are a kingdom of
priests with a message for the whole world.” This author could
fortify his argument by a quotation from the Babyloniun Tal-
mud, “The Holy One, blessed be e, caused Isracl to he scat-
tered among the nalions only in order that converls might he
added to them,”™

For the masses, the dispersion of the Jews was God's subtle
strategy, designed to cnable them to take over the dominion of
the world when the Messiah came. “For when the Messiah comes
all men will be the slaves of Israel."™ Said his father to Solomon
Maimon, when the latter as a young boy admired a Polish count-
ess: “Soon the Messiah will come and she will light the stove for
us.” For the Jewish masses, harassed and hounded hecause their
Promise had been turned into a curse, the one longed-for satis-
faction was to prove they were still the rightful heirs of the
Promise.

The school of Maimonides minimized the cosmic role of the
Messiah. He will restore Palestine to the Jews and gather the
exiles from distant lands, winning many victories, gaining many
converts and establishing a golden reign of universal dominion,
But after a number of years, he and his generation will perish,
The basic facts of the human situation will not be altered. Man's
fulfillment is in the hereafter and every individual is judged on
his own merits,

Do not imagine that the natural processes and the works of cre-
ation will be (ransformed in the days of the Messinh, But the world
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will continue in its natural state....The Sages and the prophets
did not yearn for the messianic era in order that they might then
be the masters of the world, lording it over the nations, or because
they wunted the pleasures of this world, such as, eating, drinking
and rejoicing, but because they wanted to have leisure for the
Torah and its wisdom, to be free from the oppression of enemies
and to merit the life of the "World to come” ...,

And ot that time there will be neither famine nor war, neither
jealonsy nor eompetition, for prosperity will be abundant and de-
licious food will be available like sand, and the business of all men
will be to seek the knowledpge of the Lord . ., 10

Nahmanides, representing the rising school of Qabbalah saw
in the messianic era a complete cosmic revolution, The dead will
be revived and live on cternally in metamorphosed, radiant bod-
ies. The end of human life is not to be sought in the misery of
physical existence, which is only a temporary, interim form of
life, but in the new ethereal body, the new heaven and the new
earth of the post-messianic era, the Resurrection and the World
to Come. And in that new world, the Jews as a people will be for-
ever exalted and uplifted.

Wrote Maharal of Prague:

You may well ask, “What iz the good of the messianic ern, the
sum and substance of our hope, if it should last only a short time?
[In Tractate Sanhedrin, some Sages say, it will last forty years, and
some maintain it will last four hundred years.] Then know that this
question is based on the false assumption that cur hope is only to
await the good [ood and drink of the messianie era., But we main-
tain that the advent of the Messinh is not the ultimate goal, The
Messinh will effect n completion ond a perfection of this world,
sufficient to make possible the resurrection of the dead and the
Waorld to Come. Why then should we worry about the length of
time of the Messianic Era, since when it is over, we rise to an even
higher level of existence , ., 80

With the mounting tragedies of Jewish life in Western Europe
of the fourteenth and fifteenth centuries, the rationalistic school
of Maimonides was increasingly shunted aside by the emergent
fanaticism of Qabbalah, In times of distress, the objective mood
of philosophy can be sustained only with the greatest difficulty.
When external pressures become virtually unbearable, people
can be solaced only by beguiling fantasies and comforting illu-
sions.
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Following the disasters of the fifteenth century, climaxed by
the expulsion from Spain in 1492, the Jews were all but over-
whelmed by the tide of despair and the general failure of nerve,
Disillusioned with the glories of the intellect, they retreated be-
hind the shadowed ramparts of a comforting mythology. The
rational stream in Jewish thought was completely overcome by
the scll-glorifying romanticism of the Qabbalah. Yet medieval ra-
tivnalism was still to play a most important role in the opening
up of the modern era.

Rationalism was as important in maintaining the creative vi-
tality of the Jewish people and in retaining the alleginnee of the
intellectuals as romanticism and mysticism were in sustaining
the morale of the masses, As we have pointed oul proviously,
the continuing dinlogue between Jews and Cliristinns inevitahly
cast the Jewish exponents in the role of rationalists and human-
ists, questioning the validity of prevailing dogmmas in the name
of reason, and on strictly ethical-universal grounds, rejecting the
Christian claim to exclusive possession of the keys of salvation.
It was also the rationalistic spirit that prepared the Jews for
their economic and cultural role as pioncers of the arts of city-
life, enabling them to adjust to the needs of the varying social
and eultural climates of Europe,

Had the Jews been blind worshipers of the past in matters of
faith, they would have become somnolent {ossils in the cconomic-
social sphere as well, hugging the fringe of society and shunning
the busy turmoil of the marketplace. The impelus of rational-
ism imbedded in Talmudic dialectics and in Jewish philosophy
nurtured the inventive enterprise of the Jew in the domain of
social life, so that he became indispensable for long periods of
time to the economies of the peoples among whom he lived,

If the myths of popular piety shiclded the Jew against the in-
fection of alien myths, the rationalism of Jewish philosophy lent
him the stature and vigor to defend his belicfs in the intermit-
tent interludes of prosperity and well-being.

We find that the subjective piety of the masses prevailed in
the days of trouble and persecution, while the philosophie cur-
rent of Judaism was indulged only in the Golden Ages of Jewish
life. The Franco-German Jews in the First Crusade (1096} who
so largely preferred martyrdom to conversion were unphilosoph-
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ic pietists, with a literal faith that left no room for questioning.
On the other hand, the Spanish Jews who, in the great pogroms
of 1391 and in subsequent persecutions, sought the protective
shelter of Christianity, contained an elite of aristocrats who were
sophisticated and rationalistic. Wrote a leading survivor of the
expulsion from Spain in 1492:

To all of you I address my plea: I am one of the exiles from
Spain, driven out of that land on account of sin and failure. All
who prided themselves on wisdom, or nearly all, forfeited their
honor in that bitter day, while the women and the ignorant peo-
ple willingly socrificed their wealth and even their lives for the
Holy Name of their Creator ... .8

We hear of a rabbi who delivered a learned, rationalistic ser-
mon about the Divine attributes in a synagogue some time be-
fore the fateful year, 1391, when the distant rumbling of dis-
aster could already be heard. The rabbi explained, in the spirit
of the Maimonidean school, that all our human qualities could
be applied to God only in a metaphorical sense; so too of His
hearing, seeing, loving, and forgiving. Then a layman arose to
protest. Said he, “All that I had in Seville was taken from me,
I was beaten and left for dead, And all because of my faith in
‘Hear, O Israel, the Lord our God, the Lord is one.' And now,
we are being given such sermons.” In anger and protest, the ma-
jority of the congregation walked out from the synagogue.®

A religion must be capable of serving the people in adversity
as in prosperity, Because of its polarization, Judaism was dou-
ble-edged. In periods of prosperity and well-being, the liberal,
philosophical interpretation exerted its spell upon the intellec-
tuals and upon those who looked to them for guidance; in pe-
riods of adversity, rationalism gave way to blind faith and myst-
cism. The Qabbalists came into their own.

Yet, the victory of either trend was rarely total and unques-
tioned. In the darkest periods of Jewish life, rare souls kept alive
the spark of faith in humanity and in rationality, preserving a
measure of freedom in the transmission of the tradition and in
the confrontation of contemporary issues. Though Qabbalah tri-
umphed in the sixteenth century, the gentle spirit of humanism
was represented by such worthy protagonists as Judah Abraba-
nel (Leone Ebreo), whose Philosophy of Love is a beautiful in-
terpretation of Platonism; Leon di Modena, whose mordant and
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erudite skepticism helped to liberate future generations from the
dead weight of naive faith; and Azaria di Rossi, whose historieal
researches inspired later scholars to reevaluate the lessons of
Jewish history. While the faith of the many reflects the blind
impetus of the past and the physical realities of their own day,
the spirit of the few preserves the eapacity to comprehend and
overcome the momentum of historical forces,
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CHAPTER FOURTEEN

THE TRIUMPH OF SUBJECTIVISM:
QABBALAH

hile the roots of Qabbalah (mystical-theosophic literature)

go back lo the earliest generations of the Mishnah and
Talmud, the Qabbalists did not begin to dominate Jewish life
and thought before the end of the fifleenth century. In the first
centuries of the Christian era, some rabbis fostered an esoteric
lore in great secrecy, Oceasional passages in Talmud and Mid-
rash, if pul together end to end, demarcate the outlines of this
secret tradition, During the Gaonic period (640-1040 ck.), the
new impressive metaphysical theory was supplemented by the
practice of mystical exercises. We have a description of these
yoga-like trances in a responsum by the greatest authority of
his day, Rav Hai Gaon:

Those who are worthy and desire to contemplate the chariot of
God and view the angels above may follow certain procedures.
They pul their heads between their knees and, after they have
learned to direct their thoughts, they come to perceive heavenly
palaces and chambers, as if they could see them with their eyes;
they then go from palace lo palace, as it were." . believing as we
do, that the Lord performs miracles for saints, it is not far fetched
to assume that He shows them, by means of visions, His palaces
and angels. .. !

The boundary between this esoteric “tradition," claiming de-
scent from the biblical prophets, and the exoteric traditions of
Talmud and Midrash was not ever drawn with clarity and pre-
cision. So clear-thinking a scholar as Saadia Gaon could write a
commentary on Sefer Yezirah, one of the classics of Qabbalah,
while at the same time ridiculing the doctrine of gilgul nesho-
moth, metempsychosis, which was an integral part of its world-
view.

With the building up of centers of Jewish learning in the coun-
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tries of the West, we find different claborations of the same
Quabbalistic ideas in the schouols of Germany and Spain respee-
tively, The German Qabbalists were concerned primarily with
the “practical” aspects of their doctrine, how to combat various
evils by way of juggling Holy Names; while the Spanish Qabbal-
ists sought answers to various exegetical and metaphysical prob-
lems (Qabbalah maasit and Qabbalah iyunit). The completion
of the Zohar at the end of the thirteenth eentury was a mile-
stone in the rapid growth of the Qabbalistic philosophy. In form
a commenlary upon the Pentateuch, it eontaing homiletie elab-
orations of ancient seerel doctrines. For many, if not most, rabbis
of the late Middle Ages, the Zohar was second in importance to
the Talmud, It was attributed lo the second-century Sage, Rabbi
Simon bar Yohai, though it was compiled by the thirteenth-cen-
tury Qabbalist, Rabbi Moges de Leon. The Qabbalists exalted
the Zohar far beyond the Talmud, maintaining thal only those
who studied Qabbalah knew the “soul” of Torah, while all others
clung o the outer “garments™ of Torah, “For every word in the
Torah is intended to point toward other things."* Whoever says
that the written Torah and the Oral Law are alone to be accept-
ed, taking the Torah and the Talmud literally ., . . woe is to him;
it were better if he were not born and had not learned either
the written or the Oral Law,"®

Typical of the reticence of sheer legalists is the attitude of
Rabbi Isaac b. Sheshet Barfat, a leading authority of the four-
teenth century. Ile concurred in the ban against the sludy of
philosophy.! Yel he said of the Qabbalists:

His teacher, Rabenu Perez Hucohen, did not esteem highly the
doctrine of Sefiroth, He listened without protest to a philosopher
who compared Qabbalists to the Christians, saying, “These belleve
in a trinily and the others in a Decalogy” — Ile quoled Rabenu
Nissim as saying that Nahmanides put too much faith in Qabbalah
++. . Therefore, I decided to have nothing to do with hidden doe-
trines . . . .0

The Qabbalists were arrayed against the rationalistic philoso-
phers throughout the latter centuries of the Medieval period.
Both groups of thinkers sought to understand the meaning of
existence, the nature of the universe, and the place of Torah and
Israel in the Divine scheme of things. They agreed that the lit-
eral meaning of Seriptures was insulficient for salvation and that

284



QABBALAH

its precepts and tales pointed to another realm of teaching.
Hence, the allegorical method of interpreting the Bible in both
schools. But while the philosophers employed the insights of rea-
son and the methods of prevailing science and logic, the Qab-
balists resorted to the authority of a secret tradition, buttressed
by personal, psychological experience. Where the philosophers
spoke of the universal agreement of thinking people, the Qab-
balists argued in the name of the peculiar testimony of chosen
saints and prophets, arising from among the “Chosen People.”
While for the philosophers, the essence of Torah was a body of
ideas and ideals, actually or potentially common to the intel-
lectual-ethical elite of all nations, for the Qabbalists, the essence
of Torah was not a series of ideas and ideals, but a Divinely
granted “power,” which was revealed only to certain sainted Jew-
ish scholars. Its full meaning could be felt only in the blaze
of ecstasy. In the “end of days,” this secret wisdom, symbolized
by the “tree of life” will supplant the wisdom of Torah, which is
symbolized by the “tree of knowledge.” The rationalistic current
of Jewish thought was thus at the opposite pole from Qabbalah
in nearly all matters relating to the understanding of man’s ex-
istence and the destiny of the Jewish people. Qabbalah stood at
the subjective-emotional pole of piety even as philosophy rep-
resented its objective-rationalistic, or humanistic phase.

Yet Qabbalah and philosophy shared in a certain elan, lacking
in the naive mentality of the legalists. The scholars of the “re-
vealed Torah” were frequently uninterested in any kind of spec-
ulation concerning the Nature of God, the “reasons for His Com-
mandments,” or the details of His ultimate design. As pragmatic
legalists, they were certain they knew God’s Will; namely, the
Torah, and they were equally certain that it was vain to spec-
ulate about the mysteries of existence, The naive legalists could
not suppress, ignore, or silence the insistent quest for objective
thinking that reflects the vitality of the human mind. But with
resolute determination, they channeled this hunger for under-
standing into the approved grooves of legalistic dialectics. Qab-
balists and philosophers joined in defending the thesis that to
perform the Commandments, without understanding their mean-
ing and purpose, is of little importance, The Qabbalists felt the
emptiness of the deed which does not kindle a flame in the soul
and does not help to “redeem” the world. The philosophers,
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all things from the standpoint of the twin lights of intelligence
and conscience, could not think of God as a willful Autoerat,
content with blind obedience. God was at least as rational and
as moral as man — this is the basic axiom of philosophical re-
ligion.

The differences between Qabbalah and rationalistic philosophy
in regard to the concepl of God are most interesting, The Qab-
balists agreed that God in Iimsell conld not be the human-like
Deity of popular religion. Indeed, they went far beyond the ra-
tionulists in denying that any anthropomorphic qualities could
be applied to God, as Ie is in Himsell. To the Qubbalists, God
is an Infinite Sea of Being (En Sof), without any lHmits; henee,
without any ¢ualitics, without desire or will of any kind. Ile is
totally incomprehensible. But out of this Being there emanated
the Ten Sefiroth, in the shape of Primal Man, And it is to this
Secondary Deity that all the hiblical adjectives apply.

Rabbi Abiaham Ibn Dand wiote that the Talmudie vefoence o
God, as putting on phylacteries refers to the supreme heavenly min-
ister (Metatron), whose name is us the name ol his Muoster, or,
perhaps, thae is sl o higher being, emanated from the First Cause
and possessing the power of the Highest, IL is this Being thal was
shown to Moses, and Ezekiel sow him in the shape of a man, as
indeed he was revealed lo the prophets, But the Couse of Causes
wiis not revealed to any man ., .0

By postulating a funclioning, anthropomorphic Being, the Qab-
balists were able lo justify the yearnings of popular religion {or
a Deity concrete enough to be imagined and worshiped,

The Qabhalists taught that the study of their esoteric doctrine
was itself an eflective instrument for the altainment of redemp-
tion,

“And the wise will shine as the radiance of the sky" ... this re-
fers to your volume [Moses is addressing Rabbi Simon bar Yohai,
the presumed author of the Zohar]....Because the Israclites are
destined Lo taste of the tree of lile, which is the book of Zohar, they
will come out from cxile by means of it....And the tree of goud

and evil, which is the source of the permitted and the prohibited,
the elean and the unclean, will no lenger dominate Isracl.?

Philosophic Judaism and Qabbalah derived from the prophets
and the “prophetizers,” respectively, To the prophets as to the
philosophers, the voice of God was revealed in the rational-ethi-
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cal light of the universal conscience, while to the “prophetizers,”
revelation consisted in an ecstasy of feeling. The prophets, tran-
scending the pride and prejudice of their contemporaries,
achieved an objective standpoint, which allowed them to criti-
cize the morals and mores of their people. The “prophetizers,”
ecstatics eager to arouse popular enthusiasm, could only confirm
the self-laudatory judgments of the people, endorsing their prej-
udices and exaggerating their fears.

Reflecting the recoil of the Jewish mind from the cold com-
fort of philosophy and the harsh realities of Jewish life, Qab-
balah maintained the unreality of the visible world and the rela-
tive invalidity of human logic. Instead, it fostered belief in the
inner light of ecstatic piety and in the fond fancies of a dream-
like world, built up by generations of visionaries. Chastened by
the recurrent frustrations of militant pseudo-messianic move-
ments, it directed impassioned efforts at redemption toward the
channels that are not of this world. Reassertion of mystical intui-
tion, proclamation of the exelusive truth of the Jewish tradition,
and bold insistence on the supreme role of the Jewish people in
the Divine drama of sin and salvation — these were the major
themes of Qabbalah.

While philosophy seeks to explain life in terms of the categories
of spirit — logic, ethics, and esthetic harmony — Qabbalah aims
to take account of man’s existence, especially the destiny of the
Jew, in terms of the categories of life — the rhythms of the Di-
vine Being and the various emanations deriving from it. To the
philosopher, all human history is ultimately reducible to mechan-
ical forces and mathematieal formulae, To the Qabbalist, all
explanations are utimately the narration of a series of events in
the Divine Pleroma (the Emanations and Sefiroth), which
stands between God and man, Yet Qabbalah is not altogether a
reversion to pagan mythology, since the impetus of monotheism
is still contained within it. The Qabbalist strains with all the
powers of personality toward the dark, comforting shadows of
insulated piety, but there is a desperate tension in his soul for
he has been driven from the paradise of naivete by the subtle
serpent of speculation.

It is important to take a good look at the bizarre pattern of
Qabbalistic speculations, for Qabbalah was not merely a tem-
porary aberration of Medieval Jews. As a matter of fact, Qabba-
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lah captured the Jewish mind at the end of the fifteenth century,
at the very time when the diverse movements of Renaissance,
Reformation, and Counter-Reformation were struggling for su-
premacy. Steadily through the sixteenth, seventeenth and eight-
eenth centuries, it dominated the minds of Jewish thinkers,

At the very time when Pape Paul 1V, marshaling the forces of
the Catholic Counter-Reformation, ordered the burning of the
Talmud (1553), he granted permission for the printing of the
Zohar, Doubtless, the Pope was persuaded by the arguments of
those who pointed out the amazing correspondences between
Christian and Qabbalistic thought. The Zohar, printed in 1558,
was enthusiastically received by the harassed Jewish communi-
ties as a harbinger of redemption,

The Qabhalists could not bring consolation to the Jewish peo-
ple without fostering the mood of imminent expectation of the
Messiah, The tragic debacle of Sabballai Zevi (1665-1667) when,
as we shall see later, the entire Jewish Diaspora was caught up
in the wave of a pseudo-messianic movement, was a direct result
of Qabbalistic miseducation, So widespread was the mass-mad-
ness centering around Sabbattai Zevi, that Jacob Frank, a ruth-
less adventurer, could revive it a century later in Poland and
ride its erest down to the opening of the modern cra,

The Hasidic movement of Russia and Poland in the eighteenth
and nineteenth centuries represented a massive application of
Qabbalah to the life of the community and the individual, The
Orthodox opponents of Hasidism did not doubt the Divine origin
and authority of Qabbalah. The commentators on the Shulhan
Arukh, the Code of Jewish Law, which spells out every detail of
Jewish life, make belief in Qabbalah mandatory. Even such a
secular movement as Zionism derived its popular appeal in part
from the messianic fervor and ethnic zeal of Qabbalah.

The victory of Qabbalah at the end of the Middle Ages ap-
pears paradoxical, Should we not expect to find the Jews slowly
shaking off the dark myths of medievalism in keeping with the
stirring of fifteenth-century humanism, sixteenth-century reform
movements, seventeenth-century scientific rationalism and eight-
eenth-century political rationalism? Actually, only a fringe of the
Jewish community was affected by these liberating movements.
The evolution of thought and feeling among the Jews of Central
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Europe was directed toward a reassertion of mythology and fa-
naticism, It was Central European Jewry that multiplied by leaps
and bounds during the post-Medieval centuries, so that in the
modern era, the center of gravity of Jewish history was in the
Russian Pale of Settlement. Among the Jews of Italy and the
Netherlands, the humanist movement evoked the philosophies
of Judah Abrabanel and Benedict Spinoza, the researches of
Azariah di Rossi, the anti-Qabbalist critique of Leo de Modena,
and the rationalistic dynamism of Uriel Acosta. But in the ghet-
toes of Germany and in the forlorn distant villages of Poland
and the Ukraine, the dark myths of medievalism grew apace,
precisely in the era when Western Europe was beginning to
glimpse the light of the Age of Rationalism. Surrounded by an
ignorant and hostile population, the massive Jewish settlements
of Central Europe retired to the comforting shadows of an iso-
lationist tradition. In Poland, the Jesuits succeeded in rebuild-
ing the shattered ramparts of the Medieval era, keeping alive
the charges of “blood-accusation” and “Host-defilement” against
the Jews, While in Western Europe Reason reigned, in Central
Europe the Medieval era was relaunched with a vengeance.
The nerve of the thinking Jew, who sought solace in the congru-
ence of his heritage with the dictates of reason and morality,
was broken by a succession of disasters — the expulsion from
Spain (1492), the virtual annihilation of the Jews in the Ukraine
(1648), the devastation which preceded and followed the dis-
memberment of the Polish state (1772), and the harsh rule of
the Czarist government, Beaten and battered, the Jews clung
with remarkable tenacity to the outer shell of fheir faith, but
they no longer dared to examine their heritage in the sober light
of reason. Precisely when the secular culture of Europe began
to flower with amazing vitality, the Jews of Central Europe re-
tired into medievalism, to spin the gossamer threads of a pious
fantasy, while waiting supinely for the Messiah.

The rationalists of Western European Jewry disavowed Qab-
balah as a rightful expression of Judaism. They excoriated its
mysticism as well as its mythology, its passionate avowal of Jew-
ish dignity as well as its complex demonology, its imaginative
metaphysics as well as its fanatical isolationisrm. But while the
German-Jewish scholars recognized the satanic impulse inherent
in Qabbalistic mythology, they overlooked its massive, popular
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appeal to the Jews of Central Europe. The rationalistic scholars
were prone to write about Judaism as if Qabbalah were only a
nightmare of the past, while the Jews of Eastern Europe, for
whom the rationalism of the nineteenth century was conjoined
with tyranny and hate, tended to transpose the self-exalting illu-
sions of Qabbalah into the seeular and political terms of roman-
tic Zionism,

Qahbalah is not a monolithic body of literature; it rises (o the

loftiest livights of metaphysical speculution, but it also deseends
to the depths of popular superstition.® Flowing on many levels, it
consists of diverse eurrents aind cross-currents, cach with o long
and intricate history. Nevertheless, we can deseribe the central
concepts of Qubbalah as they were “revealed™ and systematized
in the sixteenth eentury.
1. Of God. The Qabbalists felt the need of mediating hetween
the impact of the philosophical challenge and the pressure of pop-
ular needs. To the philesophers, God, as Thought contemplating
itself, and as the Source of all motion, was a calm and unchang-
ing Sea of Being, To the people, God was the loving Father,
sharing their travail, heeding their prayers, making the sun stand
still and holding the moon in the valley of Ayalon in order to
avenge the wrongs of His people. In Qabbalah, the philosophieal
and popular notions of God were synthesized, as it were, the two
views referring to different phases of the Divine Being,

In Himself God was the Endless (En Sof), o vast sea of inde-
termination, to which no adjective could be applied. But oul of
this Infinity thére emerges a Divine Pleroma, that is at onee God
and not-God, and this eflulgence is in continnous contact
with the world, Consisting of Ten Sefiroth, arranged in the form
of Primal Man, this Pleroma is a multiplicity in unity. Its ten
Sefiroth represent ten qualities of the Deity, arranged in three
parallel columns, constiluting respectively the severity of the
law, the leniency of mercy, and the evenness of halance between
these extremes, The Divine Pleroma is the mediator hetween the
Infinite Cod and the world in all its pluralistic diversity and ma-
terial coarseness.

This concept was further elaborated and developed in the
school of the “Divine Rabbi Isaac” (died 1572). The Ten Sefiroth
were believed to form five “faces” (Parzufim). The first one was
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a double-faceted cntity, at once God in Himself and God in rela-
tion to the world. In the second stage, the Divine Personality was
articulated in the form of a Father and a Mother, united face to
face in love, or separated back to back in indifference, depending
upon the actions of Jews on earth and on the mystical rhythms of
its own life, Below this stage, six Sefiroth joined to form the mas-
culine Divine ruler of the earth, “the Holy One, blessed be e,
while the last Sefiroh (malkhuth) represented the feminine prin-
ciple of God, the Shechinah, which was the spiritual counterpart
of the people of Isracl. The saints of Israel, by their labors here
on carth, caused the Shechinah to ascend and join its heavenly
Master, “the Holy One, blessed be Ile,” thereby producing all
kinds of blessings for the world. On the other hand, sinners
caused the Shechinah to be preempted by satanic forces. The
purpose of prayer was to repair the “blemishes” of the Shechinah,
and the worshiper was Lo find his own fulfillment in the recon-
stitution of the Divine Presence. Before performing a mizvah,
the pietist would say, “For the sake of uniting the Holy One,
blessed be He, and Ilis Shechinah, through that which is secret
and hidden, in the name of all Israel,” a formula which certainly
strains the Iogic and imagery of monotheism, In a farther exten-
sion of crolic imagery, the Qabbalists taught that, by means of
the power of repentance, the upper couple in the Pleroma, the
Mother and Father, werc united, causing a fresh increment of
Divine love and blessing to descend to earth.

The reintroduction of eroticism into the concept of the Deity
was denied by the Qabbalists in the same breath as they affirmed
il. For in the twilight zone of mystical inloxication, all cate-
gories are dissolved in paradox, all limits interpenetrate, all def-
initions “reach and do not reach” — moti velo moti — all is unity
in God; it is only our minds that split the One into the many.
The logic of contradiction with which our mind operates does
not apply to the Divine Being, in whom all contradictions are
resolved.

2. Of Creation. The creation of the world was not due simply
to a series of emanations that proceeded from the Divine Pler-
oma, coarsening and roughening as they descended ever further
from their Source. Such a theory of emanation was indeed as-
sumed in Qabbalah from the very beginning, but in itself it could
not explain the reality of evil. In all theories of emanation, evil

291



THE MEANING OF JEWISH HISTORY

is only the relative absence of good, whereas the later Qabbal-
ists were obsessed with the potency and ubiquity of evil. The
“outsiders” (Hizonim) were everywhere. Therefore, they as-
sumed that a satanic Pleroma corresponded point for point with
the Divine Pleroma. And much of their strategy in the service of
God was concerned with outwitting the ubiquitous forces of evil,
To account for the low estate of mankind, they assumed a
cosmic catastrophe, which set the paltern for an endless repeti-
tion of similar catastrophes. As the Divine Being proceeded o
create the universe, He first “contracted™ Himself in order to
make room for the space-time world. Into the empty void, Tle
poured His Being in the shape of the Divine Pleroma, the Ten
Sefiroth. But these Sefiroth proved incapable of eontaining the
Divine light. They “broke,” and 248 “sparks” fell into the satanic
naught? After the first catastrophe, the world was ereated, but
the task of “redeeming the sparks” was now assigned to the souls
of mankind. For this purpese, Adam and Eve were created. But
the primal catastrophe was repeated during their lives,'® The
task of mankind was then restricted to the “holy seed” of Abra-
ham, and among Jewish people, to the “saints” that occasionally
arise among them. The cosmic catastrophe of “the breaking of
the vessels" was repeated again and again in the history of the
Jewish people, the descent into Egypt, the worship of the Gold-
en Calf, the acceptance of the unfavorable report of the “spies,”
the breakup of the Davidic kingdom, the seattering of the Jews
among the nations, But each catastrophe was now also part of
the strategy of redemption. Each descent of the saints into the
dominion of the “shells,” established contact between the saints
and the fallen sparks, making possible the redemption of some
sparks, whenever the saints ascended to the “roots of their souls"
in the realm of Divine Sefiroth.
3. Of the role of Israel and the place of Torah. The entire world-
view of Qabbalah was a desperate and elaborate vindication of
the role of the Jew and the high place of Torah in the cosmic
drama. Each facet of Qabbalistic thought reveals obvious par-
allels with the complex theosophies of Persian paganism, Greek
neo-platonism, proto-Christian Gnosticism, and the Manichean
philosophy. Like a vast, richly-colored mosaic, Qabbalah consists
of many fragments, each of which is duplicated in the mytholo-
gies of other faiths. But the cohesion of Qabbalah consists of the

292



QABBALAH

aspiration to “magnify and sanctify” the role of the Jews among
the nations and secondly, the role of the saints among the Jews.
The “sacred egoism” of the Jewish people is metaphysically ex-
alted. And the obvious parallel between the theories of Qabba-
lah and other mystical elaborations of the self-sanctifying ambi-
tion are due lo the fact that, in our most private depths, we are
as much alike as in our moments of objective clarity. As Profes-
sor E, W. Hocking put it, there is an “intersubjeclivity” of emo-
tional self-glorification just as there is a range of universal valid-
ity to our objective thinking,

The whole world is groaning for redemption, the Qabbalists
asserted, so that the yearning of Jews for redemption from “exile”
(galuth) is a reflection of the inner aspiration of the cosmos.
Every grain of sand, every blade of grass is in a fallen state,
longing to be uplifted to its Source, And in the realm of the liv-
ing, there are many souls of former men and women who have
not fulfilled their destiny, who were condemned to return to
earth in order to redeem themselves, Holy Sparks lie strewn in
fields and forests, struggling silently against their imprisoning
“shells.” Even phases of the Deity are in a fallen state, driven into
cxile, as it were; not God in Himself, but the feminine princi-
ple of God which channels His Grace unto this world, This pas-
sive phase of the Deity is hurt by our sins and helped by our
merils, The Shechinah is in mourning and grief, awaiting the re-
deeming merits of the saints.

Cast in the burning furnace of this redemption-hungry world
is the Jewish people, in all its physical helplessness and melan-
choly humiliation. It is upon their prayers and ‘deeds that the
cosmic nisus of redemption depends., The rest of mankind are
agents of the Shells, or helpless spectators of the Divine drama
played by Israel. Only the souls of Jews are attached to the Di-
vine Pleroma, so that they are “sons” of God; all others are strang-
ers, with neither their sins nor their merits being weighed in the
cosmic scales. And the Torah, which is the sole possession of Is-
rael, is the one, authentic expression of the Divine Will, as it is
articulated in the chain of the worlds, In its revealed and earthly
form, the Torah is Bible and Talmud, tales and testimonies,
psalms and prophecies; but in the upper realms of the great chain
of Being, the Torah is an ethereal essence, a luminous spirit, the
Name of God writ large.
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Hence, the Jewish people, by virtue of the heavenly roots of
their souls and because of the Torah in their possession, are the
redeemers of the cosmos in its entirety — of mankind and the
world, the animal kingdom, and even God Himself; i.e., of the
sparks of 1lis Being that are fallen. The deeper import of Qahbal-
istic teaching was the assertion that the Jewish people as a whole
were collectively the earthly embodiment of the Messiah, in all
His Glory. The belief in a personal Messiah was retained, but
he was thought to he helplessly awaiting the time for his arrival,
Ie could not hasten the time of his coming, This lask was for
the Jewish people, especially their saints to accomplish, The per-
sonal Messiah was a passive pawn in the game of redemption,
played belween the forces of God and the agents of Satan. The
erucial work of redemption could only he done by the peaple of
Israel, For they were the Messiah-people.

The biblical prophels first projected the nolion of Israel as the
savior-people. But the prophetic vision relaled to a specifie, clear-
ly formulated message. The Israclites were to bring lo mankind
the doctrine of Onue God, Who delights in love and truth. The ef-
feet of the prophetic beliel was to forge channels of communica-
tion to the outside world, The Jews were to share their treasure,
and their treasurc was an idea, comprehensible to all thinking
people, acceptable Lo all men of good will. On the other hand,
the effect of the Qabhalistic doctrine was to erect additional har-
riers between Jews and their neighbors. Jews were “different,”
in a mysterious, metaphysical manner, They were "haly,” parti-
cipating in the Divine essence not because of an idea offered to
all, but becausé of an exclusive endowment, and their message
was not an idea but a mystic “power,” growing by ils own re-
sources. The Qabbalists thus raised ever higher the particularis-
tic iron curtain of Torah, Rabbi Shabbatai Hurwitz claimed that
his famous father (known as the author of Shelo) had added 400
new ordinances to the laws of Torah.}!

As a philosophy of life, Qabbalah was a reversion to the pagan
faith that Jewish monotheism set out to combat. It reasserted the
doctrine of an ethnic god, who was kith and kin of one people
only; it reintroduced the mystery of sex into the nature of the
Divine Being; it brought back multiplicity and contradiction inlo
the conception of God; it reaffirmed the principle of mystical
inequality among men, some possessing souls attached to the
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noblest portions of the Pleroma, some belonging to the inconse-
quential mass of mankind; it retrogressed to the notion of reli-
gion as a ministry to the needs of God (insofar as He faces man-
kind), instead of being an expression of man's quest for the good
life; it returned o the obscurantist notion that the course of hu-
man events was not to be understood in terms of visible phenom-
ena and logical causes, bul that, like a hieroglyphic seroll, it had
Lo be construed in terms of esoteric myths concerning occult real-
ities; it reverted to the dismal notion of pre-prophetic religion
that the Divine Will can only be known by the authority of the
ancients and the frenzy of ccstatics. And all this was motivated
in large parl by the aspiration to rebuild the faith and dignity
of the Jew. Thus did the pathos of collective egotism stifle the
heritage it set out to save.

Qahbalah, let us concede, aided the Jew in his struggle for sur-
vival under adverse conditions, but it also separated him from
any intellectual-ethical communion with the emerging society of
mankind, It provided an exciting mythology, elevating every Jew-
ish custom and every nuance of the liturgy to the rank of a world-
saving enterprise. At the same time, the speculative notions and
the debris of ancient philosophical systems contained within its
volumes offered substitute satisfactions to the insistent quest of
the intellectuals. Bul these services of Qabbalah were purchased
at the high price of deepening the isolation of the Jew. The ritual
barriers were raised higher, Even more important, the division
between Jew and Gentile was now universally assumed to be
one of metaphysical substance and origin. It was no longer a
matter of belief that separated the Jew from “the nations,” but
the fact that the Jewish souls were derived from the Divine Be-
ing, while the souls of the nations were sparks from the satanic
Pleroma of shells, the so called “other side™ (Sitro Ahro). On this
basis, there could not possibly be any kind of intellectual con-
tact between Jews and Gentiles. All that is Jewish, whether by
design or by accident of history, was now presumed to be holy,
the garments, the speech, the letters of the alphabet. And by the
same token, all that was non-Jewish was unholy, an extension of
the dominion of the “outsiders” and the “shells.” Jewish life in
exile was a concomitant of the life of the Shechinah in exile.
While in appearance the Jews lived by the grace of Gentile so-
ciety, in reality, the other nations were living by the merit of the
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Jews, scattered in their midst, for only Jews were capable of af-
fecting the *‘channels of grace,” whereby Divine love softens the
laws of nature. Only the Jews stand between God and the
world; their good deeds bring benecfit to all, their sins bring
God's wrath down upon mankind. “A nail in the wall, how does
it bother me? But a nail in my shirt, ah, that burts.” The Jews
were in God’s shirt, for better for worse — and only the Jews. A
very influential authority even wondered why Gentiles look like
human beings, indeed like Jews, If the strueture of the hody re-
Aects the structure of the soul, ns Qubbalah teaches, how do
Gentiles, whose souls are attached to Satan, come to look like
Jews, whose souls are attached to the Divine Throue?

This sense of metaphysical distinetion, underlying all theologi-
cal differences, was the counterpart in Judaism of the Johanine or
mystical tradition in Christianity. John speaks of the Jews as “he-
ing of their father, the devil.” Naturally, there is, in this view, no
room for argument and debate, such as had taken place officially
and unofficially during the Middle Ages. As one fine scholar puts
it:

Differences in belief were only the consequence of a deeper bi-
ological-metaphysical chasm that separated the two camps. This
quasi-naturalistic view came to predominate in this age, principal-
ly on account of the influence of Qabbalah, particularly the Zohear.2?

Maharal of Prague (1515-1609), a noted Qabbalist, led the
fight for the reinstitution of the ancient prohibition on Gentile
wine. For him, wine was symbolic of the realm of ideas and Gen-
tile wine takes a person out of the “heavenly congregation of
Israel.” By way of contrast, we may note that the Italian Jews
had outgrown this bitter symbol of Jewish isolationism in the
sixteenth century.

This deep feeling of metaphysical isolation left an indelible
mark upon the Jews of Central Europe. While the earliest Jew-
ish immigrants into Western Europe learned to speak the Span-
ish, Germanic, and Arabic tongues, the Jews of Poland and Lith-
uania cultivated their Yiddish version of a middle-German dia-
lect, without bothering to teach their children the language of
the people among whom they lived. Morally, the chasm was even
deeper. All the ethical fervor of Jewish literature was stopped

296



QABBALAH

dead, at the borders of the Jewish community. A formal dee-
laration, asserting that the laws of the Talmud against idola-
ters did not apply “to the nations among whom we live,” was al-
ways printed at the beginning of every edition of the Talmud,
But this general formula, which the laws of censorship required,
was nearly always ignored in the body of the discussion. The
Talmud and its commentaries, Qabbalistic and sermonic liter-
ature, with rare exceptions, know only two kinds of human be-
ings, Jews and non-Jews. Moralists occasionally protested against
flagrant misdeeds of Jewish merchants in their dealing with non-
Jews, but their protests were based on tactical considerations —
not to accustom themselves to practice evil, not to give the Jews
a bad name, not to arouse the hatred of the Gentiles. While mor-
alists occasionally urged that pietists “should take up the seal of
God which is truth and abstain from lying to Gentiles as well
as to Jews, refraining from any action that might mislead them,™?®
they insisted that there be no friendly contact between Jews and
their neighbors. One of the Lithuanian authors of the Shulhan
Arukh asserts that even in our day it is sinful for a Jew to greet
Centiles or visit their homes on their holidays.’* Another com-
mentator of equal authority in seventeenth-century Poland bold-
ly asserted, "It is clear that the Torah commanded us to main-
tain hatred between them and us, so as to remove the danger of
intermarriage with their daughters, how then can we permit ac-
tions or things which might lessen the hatred between them and
usp"1s

It is certain that for the folk-mentality of the Jews in Central
Europe, the realm of grace ended at the border} of the Jewish
ghetto. Beyond those borders lay a hostile world, with which they
were perpetually in a state of cold or hot war, Treaties could be
made with rulers on a basis of quid pro quo, but there could be
no friendly contact between the two peoples. Hence, whenever
the peasants rebelled in Poland-Lithuania, the Jews were the
first to suffer.
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Part III:
The Modern World



CHAPTER FIFTEEN

BETWEEN MEDIEVALISM
AND MODERNISM

he Jews of Europe were destined to beeome the predominant

branch of world Jewry, Though at the opening of the eight-
eenth century, Oriental Jewry may have outnumbered the total
Jewish population of Europe, the latter grew in numhers and in
power, so that, by the middle of the twentieth century, the Jews
of the Arab and Oriental world appeared to be marginal, exotic
communities, supplying the “hewers of wood and drawers of wa-
ter” for their dynamic, masterful, “white” brethren in the state
of Israel. The science and culture of the West made the Jews of
Europe strong in body and mind, creating the modern “sell-
image" of the Jew as the man of wide culture, aggressive energy,
commercial enterprise, and international contacts.

In their turn, the Jews of Europe were divided by a deep cul-
tural cleavage between the Eastern and Western branches. The
line of demarcation was never fine, since the lands of Poland
and Hungary were drawn now into the Western sphere of ideas,
now into the Eastern, and these provinces contained the heavi-
est concentration of the Jewish population. A continuous stream
of migrants from the Polish-Russian-Roumanian lands brought
fresh waves of traditionalist tenacity to those elements of the
Western community that lagged behind their own countrymen
and sympathized with the patterns of thought and sentiment
prevailing in the East. Nevertheless, the gulf between East and
West was real enough in the nineteenth century.

At the threshold of the modern era, two men symbolize the
polarities which came to prevail in the East and West respec-
tively: Sabbattai Zevi of lzmir, Turkey, and Baruch Spinoza of
Amsterdam, Holland. Both exemplified and expounded paths of
redemption; both were driven by the extremism of their solu-
tions out of the Jewish community; both left a heritage, which in
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less extreme form, channeled the energies and hopes of entire
communities,

Sabbattai Zevi became the focus of a pseudo-messianic move-
ment that engulfed virtually the entire Jewish Diaspora. In the
years 1665-1667, the Jewish communities of Turkey and Germany,
of North Africa and Poland, of Italy and Lithuania were swept
up in a mighty tidal wave of apocalyptic frenzy, which was un-
precedented in all of Jewish history, “Prophets” and “prophetiz-
ars,” announcing the imminence of redemption and proclaiming
Sabbattai Zevi as the true Messiah, appeared by the hundreds,
silencing the voice of reason and driving the proponents of good
sense out of positions of power.

Sabbattai Zevi carried the redemptive impetus in Lurianic Qab-
balah to its logical climax and inevitable frustration. Excited by
visions, mystical voices, and ecstatic Qabbalistic “unifications,™ he
came to believe that the messianic soul, awaiting the hour of
redemption in its heavenly prison, would be soon revealed with-
in his person, It appears he suffered from the alternation of manic
and depressive psychical states, a circumstance which fitted in
perfectly with the mystical doetrine of “ascents of the soul,” with
the visionary expecting to be alternately afflicted by “the dark
nights of the soul,” and uplifted by blessed moments of “illumina-
tion."* Certain facts about his birth and his name seemed to co-
incide with the various predictions concerning the Messiah scat-
tered in diverse Qabbalistic works. A young enthusiast, the
“prophet” Nathan from Gaza, Palestine, encouraged him in his
messianic delusions and undertook to inform all the communities
of the far-flung Diaspora that the long awaited Messiah had ar-
rived. A tidal wave of mass-hysteria surged through the cramped
alleys of the ghetto, sweeping aside all considerations of reason
and prudence. Revolutionary forces, long repressed, lent their
violent fury to the religious zeal of the masses. As in all messi-
anic movements, the masses, thinking with their blood, pressed
forward all afire with blind faith, while the intellectuals doubted,
questioned, or hesitated. Fundamentalist faith tends to authen-
ticate itself by the excesses of its own frenzy, The recalcitrant
rabbis or parnassim (communal lay-leaders ) were either expelled
or compelled to follow the lead of the runaway enthusiasm of
the masses. The very fact that “all the people” believe is proof,
for the faithful, of the truth of their belief, especially when the

301



THE MEANING OF JTEWISH HISTORY

intensity of faith attains an unprecedented pitch. "My people
will never agree on an error,” said Mohammed, and his senti-
ments were shared by the self-sanctifying spokesmen of all ereeds.
People “repented” as never before, enduring penitential rigors
that rivaled the tortures of hell. Hysterical women saw *'visions"
and staid businessmen sold their homes, and made ready to sail
to the Holy Land.

The Sabbattaian bubble hurst when the would-be messiah was
confronted by the Sultan of Turkey (1666) and aceused of trea-
son,

Sabbattai Zevi, faced with the realization that mystic power
had not been lodged in him, and finding himsell in o stute of
depression, disclaimed respousibility for the movement center-
ing around him and adopted the Moslem faith, While a small
coteric of believers followed his lead, the wvast majority were
thunderstruck, unable to concede that their magnificent hope
had fizzled out so ingloriously. The skeptieal pornassim, whe Dl
resisted the popular wave of messianism, quickly regained their
positions of power, and Sabbattaism was outlawed in nearly all
Jewish communities. However, as an underground movement, it
flourished under the mask of Islam, and under the name of Don-
meh, down to the twentieth century. Within the Jewish commu-
nity itself, subterranean Sabbatlaism continued in two ways,
through organized, semi-secret eells and by way of a broad eur-
rent of half-belief and wonderment. It became exceedingly diffi-
cult to distinguish the works of normative Qubbaluh from those
of secret Sabbattaians.

The emergenée of the Frankist movement in eighteenth-cen-
tury Poland demonstrated the latent power of the Sabhattaian
heresy (1755). Jacob Frank was believed to be a reincarnation
of Sabbattai Zevi. Designating himself as “the holy lord," he or-
dered his followers to demonstrate their allegiance to the new,
secret order of things by committing breaches of the ritual and
moral law, especially in family life. Leading the movement to
anti-nomian extremes that had been only faintly anticipated in
the career of Sabbattai Zevi himself, Jacob Frank encountered
the implacable opposition of Jewish rabbis and leaders. Forced
out of the Jewish community (1756), the Frankists accepted the
Catholic faith in large numbers and even engaged in public dis-
putations against their Jewish brethren. In 1757 they designated
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themselves as Zoharists, believers in the central book of Qabba-
lah as against the Talmud-believing Jews. In two or three gen-
erations, they disappeared from the scene.

The Frankists grew out of the organized, secret cells of Sabbat-
taism. What of the unorganized, broad masses of erstwhile be-
lievers? If the most brilliant Talmudiec scholar of the mid-eight-
ecuth century, Rabbi Jonathan Eibeshutz of Hamburg, Germany,
comld be a secret Saubbattaian in his youth, the deep penctration
of the movement and its long-lingering effects can hardly be
doubted, Even Rabbi Jacob Emden, the most rabid opponent of
all the after-growths of Sabbattaism felt impelled to concede that
the movement was not totally compounded of illusions and fab-
rications. It must have had some justification in the occult substra-
tum of the historic process; else, so many pious Jews would not
have been misled.

“"For indeed Sabbattai Zevi succeeded in bringing the wicked to
penitence and o launch o great and wonderful tide of repentance
... Indeed, this thing was not a simple, natural phenomenon, It
is only our sing that caused a postponement of redemption, invert-
ing the propitious hour from goodness to evil."?

Sympathizers of the movement put the dilemma more force-
Fully.

Behold, the Holy One, blessed be He, does not put a stumbling
Llock in the path of animals belonging to the righteous, How then
can we suppose that He would eause the righteous themselves to
ert? Most certainly, we connot belleve that He would bring an en-
tive people to so fearful a sin . ... How then can we assume that
all Tsrnel was made to stumble unless there was some great, secret
intention in the heavens above?®

With their infinitely inflated hopes dashed to the ground, how
could the Jewish masses resume the normal threads of everyday
life? They had come to feel that their long travail had ended
at last. These feelings, deep and widespread, could be directed
into fresh channels, but not repressed or ignored. The frenzy of
the masses could be articulated in one of three ways.

1, By reveling in paradoxes, symbolizing the unreality of the

external world.

9, By dispersing the tension of messianism into a variety of

emotion-charged and mystery-laden acts.
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3. By the repudiation of mystical faith in favor of a ration-

alistic-humanistic pathway of redemption.

The first pathway was followed by the Sabbattaians and Frank-
ists, Their response to the challenge of reality was a desperate
intensification of defiant unreason. The conversion of Sabbattai
Zevi was necessary according to the believers, in order to rescue
the “holy sparks"” that are seatiered among the Moslems. It is sin-
ful to doubt the wisdom of the Messiah even as it is wrong to
question the inscrutable policics of God. For “he [the Messiah| is
good within, but his garment is evil." Once the Messiah was re-
vealed, the reign of paradox was launched and things could no
longer be what they seemed. Paradoxical though it sounds, the
rigid ramparts of the Law must be shattered in order to be mys-
tically established, Several phases of the One God were due to
be revealed in diverse incarnalions, the different interpretations
of Torah corresponded to these epiphanies. The Torah assumes
different forms in the four world, Emanation, Creation, Forma-
tion, and Action. According to the Frankists, a new phase of the
Divine Will, the “inner” Torah of the upper domain of Emana-
tion was now in order, replacing the carlier “revealed” Torah of
Creation.

It is no longer necessary to arise at midnight to pray for the re-
demption of the Shechinah (tikkun hazoth) for it has now begun
to rise up from the ground. The one who now eries and mourns for
her obstructs the occult process of redemption, causing Lilith the
wicked to embrace him, for now it is she that eries and moans.*

The Sabbattajans and Frankists brought into the open the la-
tent mythology of Qabbalah. The Messiah is a phase of the De-
ity and God is both one and many. One of the “prophets™ of the
movement spoke of “the Holy One, blessed be He, rising
to the upper heavens, and Sabbattai Zevi taking his place.”
The Frankists undertook to prove, among other things, that the
doctrine of the Trinity is affirmed in the Zohar® One of their
prayers ran as follows:

May it be Thy Will to help us prosper in Thy Torah and cleave
to Thy mizvoth, purifying our thoughts to serve Thee in truth...
that all our actions be in the Torah of Emanation, dedicated to
Thy great Name Senior Sancta, acknowledging Thy Greatness that
Thou art a true god and eternal King, our living Messiah, who has
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lived in the material world and has negated the Torsh of Creation,
ascending to your place in order to govern the worlds,?

The laws of Judaism as formulated in the Talmud symbolized
for the Frankists the era of suffering in exile. A new era has be-
gun to dawn, a time of grace, of the love of life, of redemption.

"All ereeds, all laws, all books of the past and all who pattemed
themselves after the teachings of these books are now useless and
dead. I have come into Poland for the purpose of abolishing all
creeds and customs, because I want Lo bring fresh lile to the world.”

Teaching in parables, Jacob Frank urged his followers to train
themselves in the ways of war and to anticipate the glories of
redemption in their present life, “for man was designed for hap-
piness.” Though he and his disciples converted to Catholicism
(1759), he urged his followers to be firm in the belief that the
final redemption was close at hand. The Messiah can be revealed
only in a new, revolutionary way in which all institutions, ideals,
and norms are inverted and turned inside out. Consider this para-
ble:

A King had announced that he will give half his kingdom and
his daughter to the one who captures n certain fortress, Many tried
and failed, for the wulls were impregneble. But, then, one man
noticed that the sewer conals emptied into a river. He led an army
through the sewers and won the city. So it is necessary to go down
to lowest depths in order to capture the highest prize,

We have an autobiographical account of one who was raised

in this sect. At the age of 14, his father began to reveal to him
the secrets of the sect as follows:

Can you really believe that the revealed Torah contains all that
is needhul for the salvalion of the soul? There are “hidden myster-
ies,” which the Zohar hints at. Certain of the "elect” devote them-
selves to these mysteries. The purpose of these chosen souls is to
bring about the redemption of the world.”

Manifestly, the paradoxes of Sabbattaism-Frankism constitut-
ed an atavistic return to the mystical undercurrent of Judaism,
out of which the early Christian church and the diverse sects of
gnosticism had arisen in the first and second centuries of our era.

The third method of dealing with the disillusionment resulting
from the Sabbattaian catastrophe was adopted by a small coterie
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of intellectuals, chiefly in the West, but also in the northern prov-
inces of Poland and Lithuania, These disciples of philosophical
Judaism called themselves maskilim (enlightened or rationalis-
tic). To end the intellectual and social isolation of the Jews,
they believed it imperative to repudiate the entire mystical tra-
dition of Judaism. Moses Mendelssohn deliberately ignored the
romantic-mystical streams of Jewish thought. Even Orthodox
scholars, like Rabbis Jacob Emden and Elijal, Caon of Vilna,
cautioned against “mistakes™ and “interpolations™ in the writings
of Lurianic Qabbaluh., The bold pioncers of Haskaluh ( Enlight-
enment ) wenl much further, They veasoned that i the mystical
intuition of the Jewish people could not be trusted to identity the
Messiah, the canons of rationality and experience should be re-
instated, The “enlightencd”™ were motivated by a deep distrost
of all that was mystical and hy a fiem rejection of all thiat was
peculiarly Jewish.

Professor Scholem finds the link between Sabbattaism and Has-
kalah in the feeling of release from the burden of the law and
the yoke of exile that was experienced by the gencration that
lived through the shattering upheaval of 1665-16G7. This sense
of liberation, he believes, led to the rationalism of the Enlight-
enment, Since the Jewish faith is a field of tension between the
poles of rationalism and mysticism, the failure and confusion of
the Qabbalists could not but fortify the appeal of philosaphy.
Yet this result was exceedingly slow in coming, {or the solace of
rationality is rarely sought by the masses. Messianic lrustration
implied a total transvaluation even as the messianic faith repre-
sented the distilled essence of the Jewish faith, For the Jewish
people as a whole in the pre-modern era, messianism was not a
marginal hope, a “fringe” bencfit, but the be-all and end-all of
faith. Were it not for the continuation of the rationalistic tradi-
tion, the Sabbattaian-Frankist disaster might have led to total
despair and the desertion of the intellectuals. As it happened, the
two pillars on which Jewish romanticism rests, the supremacy of
faith above reason and the superior intuition of the Jewish soul
in religious matters, were shattered. But the rutionalistic temper
within the Jewish polarity could now be reasserted. The empha-
sis in Haskalah on the canons of humanism and the principles
of reason derived inspiration from an ancient and honored source
within Judaism itself, as well as from the widening horizons of
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Western cullure. The rising intelligentsia of the eighteenth cen-
tury did not desert their historic community, since in their view
a goodly portion of their heritage was thoroughly at home in
the dawning Age of Reason. However, in the benighted atmos-
phere of Poland and Russia, the Haskalah was slow in striking
roots.

The second way of channelizing the frustrations of the Sab-
battaian-Frankist debacle was followed by the masses of south-
ern Poland and Russia in the movement that came to be known
as [lasidism,

In Hasidism, dating from the middle of the eighteenth century,
the intense fervor of messianic expectancy was not dispelled or
cven weakened; instead the unbearable tension was made tracta-
ble and tolerable by the scattering of the foci of redemption.
The hope of deliverance was seen to depend upon the labors of
many “saints” (Zaddikim), who could be considered jointly as
precursors of the Messiah, The messianic task was now no longer
a totally irrational expectancy, a sudden voleanic eruption, trans-
muting the ordinary course of human experience; it had become
a program of personal living and a pattern of communal strue-
ture, The battle against the satanic forces holding the Shechinah
in bondage was turned into an ongoing struggle, like our con-
temporary cold war, to be waged steadily, relentlessly within the
heart of every Jew. At the same time, this dispersal of the mes-
sianic endeavor did not result in a total blurring of the lines of
battle, since the saints were themselves heralds of the world to
come, companions of the Redeemer, living eXemplars of the
promised victory over the armies of “the other side” (sitra ahra).

To understand the bond between Hasidism and Sabbattaism
it is necessary to bear in mind the following:

The Hasidim emerged out of the same social classes and in
the same provinces as the Frankists. The inspiration of the Zohar
and the authority of Qabbalistic literature generally was nearly
as intense among the Hasidim as among the Sabbattaians and
Frankists. Israel Baal Shem Tov, the founder of Hasidism (died
1760), kept the Zohar always open before him, and when he
wanted to see with clairvoyance whatever was transpiring in this
mundane world or in the occult spheres, he would consult the
pages of that holy text. This practice was followed by nearly all
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the saints of the movement. When an attempt was made to ar-
range for a debate between Rabbi Sheneur Zalinan of Liodi, on
behalf of the Hasidim, and Elijah Gaon of Vilna on behalf of
the Mithnagdim (opponents ), the former claimed that the latter
did not believe in the absolute truth of Lurianic Qabbalah. Eli-
jah Gaon was a Qabbalist, we are assured by his disciples, but
he was somewhat eritical in his judgment of Qabbalistic sources,
The Mithnagdim generally did not include Qabbalistic works in
their curriculum of studies, though in theory they did not dispute
the worth of this theosophic tradition.

The Sabbattaians had come to venerate the “masters of holy
souls,” who, they believed, were endowed at birth with special
mystical powers. Such people were, even in flesh, citizens of the
perfected world (olam hatikkun), advance heralds of the world
to come.® The cult of saints was thus [oreshadowed by the sec-
tarians, who also stressed the virlue of serving God in joy, by
means of singing and dancing, Above all, the two movements
shared the same feeling of living in a new cra, where the dawn
of redemption had already risen, heralding the imminent break
of a new day.

While the Hasidim insisted on a meticulous observance of the
Law, in contrast to the overt or hidden anti-legalism of the Sab-
battaians and Frankists, there were resonant il oceasional over-
tones of anti-nomianism in Hasidism as well. The Baal Shem's
maxim, “The Holy One blessed be Ie, desires to be served in all
ways,"” implied that the path of "Torah and mizvoth” was no long-
er the sole authorized pattern of worshiping God. Of particular
interest in this connection is the doctrine of rescuing the “Ioly
Sparks,” which played so prominent a role in the first generations
of Hasidism. Sparks of divinity had fallen into the power of the
“shells,” as a result of a cosmic catastrophe and only the redemp-
tions of those sparks can bring about the final Messianic deliv-
erance. Naturally, the more potent and unclean a “shell,” the
more likely it is to contain a holy spark. Hence, the need of en-
tering into the unholy domain, Hasidic lore is replete with tales
concerning Zaddikim who were placed by Providence in unlike-
ly places for the purpose of rescuing the imprisoned holy sparks.
Wrote the famed Rabbi Levi Yizhak of Berdichev:

The story of Judith in connection with Hanukkah [i.e,, Judith
who killed Holoferness in the famous apocryphal book by that
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name] illustrates the rule that when the saints desire to bring up
sparks, they have to ransgress the words of Torah occasionally;
50 too, in the case of Gideon who built an altar. The Talmud says
of Gideon, “Seven things were permitted for that night only.” He
built that altar because the Israelites weie then worshiping idols,
and the saints have to do similar acts, in order to break the shell?

The awareness of spiritual kinship belween Sabbattaism and
Hasidism was, of course, the chief motivation of the zealous op-
ponents of Iasidism, who went so far as to prohibit intermar-
riage between their followers and the “new Hasidim.” This kin-
ship is also obliquely reflected in the Hasidic legend, telling of
the soul of Sabbattai Zevi which came to the Baal Shem Tov in
order Lo obtain tikkun, ic., rectification. The Baal Shem agreed
and began lo unile the various phases of his soul with the cor-
responding phases of the soul of the pseudo-Messiah, when the
latter suddenly began to tempt him, Thereupon, the Baal Shem
kicked the soul of the tempter back into the lowest cavern of
hell, The story concludes with the Baal Shem's remark that it
was irrepressible pride which caused the fall of Sabbattai Zevi.
In Lurianic Qabbalah, it is only souls belonging to the same
heavenly root that can bring rectification to one another.

But while the Sabbattaians believed that the one, hoped-for
Messiah was already in their midst, the Baal Shem concentrated
attention on the ways of hastening his advent. When some of the
carliest preachers of Hasidism were chided for their departure
from the customs of the fathers, they replied, “What if we do so
depart, did our fathers bring the Messiah?”

The messianie fervor of the movement, especiglly in its early
creative phase, is clearly affirmed in the letter written by the Baal
Shem to his brother-in-law. This letter was printed in the first
official book of the movement, Toldoth Yaakov Yoseph, as a kind
of clarion call.

On Rosh Hashono of 1747, I performed the rites and pronounced
the oaths which lead to the ascent of the soul...and I begged of
my teacher [Ahijah HaShiloni, who was the legendary teacher of
Elijah the prophet] to go with me, for it is very dangerous to ascend
to the very highest worlds...I ascended level afler level, until I
came to the Temple of the Messiah, where the Messiah teaches the
Torah to the saints and the masters of the law and the seven shep-
herds, and I asked the Messiah, “When will you comef” and he
suid to me, "This is how you will know. When your teaching will
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become known, and you will be revealed in the world, with your
fountains bursting forth, As soon as what I tanght vou and you
understood will be widely disseminated and others too will be able
to moke unifications and oascents of the soul, like you, then the
shells will he overcome and there will be a time of grace and sul-
vation,” 1 wondercd at this and sorrowed greatly at the length of
time. ... was not permitted to revenl the Ioly Nomes. ... But
this I tell you . ... Whenever you pray or study or say anvihing at
all, try to unily & Name, for in every letter there are worlds, souls
and divinity.

Since the Baal Shem had the swune heavenly teacher as Elijub,
the heruld of the Messinh, it s logical to assome that Dis Tollow-
ers took him to be the precursor of the Messiah, Indeed, there
was no limit to the wonders atteibuted to him, A biographer re-
ports that the Baal Shem said that if the Messiali does not come
within a certain time, he will be “compelled™ Lo return M

His suceessor, Rabbi Dov Ber, believed himself to be deseend-
ed from the Davidie family. Rabbi Sholem, Dov Ber's grandson,
looked upon himself as an Exilarch, and established a princely
court. One of the descendants, Rabbi David of Taluo, allowed
this inscription to be carved on his chair: “David, King of Isracel,
is alive and established.”**

Among the Mithnagdim, messianic expectancy was also kept
alive, There is a (radition that Elijah Gaon of Vilua shared the
widespread belief, based on a prediction of the Zohar, that the
Messiah would arrive in the year 1840, Ilis disciples established
a society of Torah-scholars in Jerusalem, We have a pathetie let-
ter, written by- these visionaries and addressed to “lhe king of
the Ten Tribes,” in which they plead for help in hastening the
steps of the Messinh, In particular, they beseech that legendary
personality to send some scholars, whose ordination goes back all
the way to the Holy Temple, for according to Maimonides, a
properly constituted Sanhedrin must precede the advent of the
Messiah, It is difficult indeed for people today to realize that
messianic mass-delusion played so crucial a role in nineteenth-
century Jewish life.)?

The messianic overtones of Hasidism became less and less per-
ceptible in the course of time, The claim to the possession of the
Holy Spirit ( Ruah Hakodesh) by the saints was itscll messianic
in character, since the revival of prophecy was believed to herald
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the advent of the Messiah. But as the gift of the “Holy Spirit”
was a lesser form of prophecy, the sense of immediacy in mes-
sianic expectation was somewhat diluted. The Hasidim insisted
on adding to the Kaddish prayer the phrase “and let His redemp-
tion spring forth and may His Messiah come near,” reasserting
the task of hastening his speedy arrival. But, this assertion was
soon lurned into just another formula. A Zaddik of the beginning
of the nineteenth century could still send out invitations to a
wedding, announcing that the wedding will be held in the plaza
facing the resplendent Holy Temple in Jerusalem and that the
Highpriest will olficiate, adding, as if it were an afterthought,
“But in the event the Messiah does not arrive, the wedding will
take place in Berdichev.” In the middle of the nineteenth cen-
tury, a popular well-born and well-connected saint with an im-
mense following in the Ukraine could build himself a magnifi-
cent palace and hold court like a king, in order to dramatize the
belief that the Messiah will emerge out of his family.

All this high-pitched expectancy was kept from erupting into
a pscudo-messianic movement by the scattering of the messianic
focus and by the concentration of the movement on the redemp-
tion of the individual, Every saint was actually a miniature-mes-
sinh, for the Messiah represented the conquest of *“the other side,”
and in the personality of the saint the material soul was helieved
to have been utterly transmuted into holiness. The Hasidim be-
lieved that even the occasional carnal thoughts that come to a
saint, the so-called “strange ideas,” were simply echoes of the evil
desires of his followers, which intruded into the consciousness of
the saint in order to be purified. In their turn, thé saints devoted
themselves to the development of individualistic pathways to
the perfection of piety. Every hasid was to reflect in his life the
philosophy of his spiritual master. The infinite dimension of mys-
tic inwardness was opened up, and the perfection of piety was
set up as the goal for every individual.

Thus, in the first generation, the Hasidic movement sent a num-
ber of its leaders to the Holy Land, following the pattern set by
all other pietistic waves. One historian counts no fewer than £f-
teen aliyoth (ascents) from the time of Sabbattai Zevi (convert-
ed 1666) to that of the Baal Shem Tov!* (died 1760). In the same
spirit, Rabbi Mendel of Vitebsk, the third all-Hasidic leader, led
a delegation of elders to the Holy Land. But this early flowering
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of mystical “zionism” died aborning. Following the usual course
of mystical flare-ups, the movement became zealously conserva-
tive and quietistic. The redemption of Isrnel as a whole, it was
believed, will result from a mighty tide of repentance involving
the entire people of Israel. “The redemption of the totality will
follow from the redemption of the individuals, i.e., each one is
called upon to redeem and perfect himself; only when this has
happened will the Holy One, blessed be e, put an end to the
darkness of exile and select the sparks that were canght in the
gates of uncleanliness. And this is the seeret of the exile and the
prinecipal meaning of redemption.”

It is tempting to assume a direct connection Between the wnss-
movement of modern Zionism and the Ilasidic longing for re-
demption. The Sabbattaian precursors of Ilasidism certainly nur-
tured the glowing embers of an activistic redemptionism, Said
Nehemiah Hian, “For even il one person [rom the [amily of ls-
rael undertakes with all his might to redeem us, he can achieve
the desired result.”'* But the relationship is not that simple, since
the Hasidim diffused and spiritualized the messianic hope. None
of the Orthodox progenitors of the Zionist movement, neither
Rabbi Zevi Kalisher, nor Rabbi Samuel Mohiliver, nor Rabbi Naf-
tali Berlin, belonged to the Hasidic camp. The saints and their
followers resisted the appeal of Zionism, even in its Orthodox
form (Mizrachi), down to the triumph of Hitlerism in the mid-
dle-thirties of the twentieth century, Yet, as we shall sce, Zionism
did provide a modern facade for the latent messianic drive in
Hasidism, But this result was achieved by the generations that
rebelled against the sterile orthodoxy of their parents. The re-
belling generation is apt to retain the emotional impetus of their
elders, even as they substitute a “modern” or “scientific” rationale
for the dogmas which they reject.

This development will concern us later. For the present it is
well to note that the Hasidic movement which was begun with
romantic vigor and youthful freshness soon became a mighty
bulwark of rigid conservatism. While it is difficult to find any
movement in Jewish history which so enriched the Jewish reli-
gion as did Hasidism, it is nevertheless true that its ereative vital-
ity was quickly exhausted. While in the first two generations,
Hasidism mobilized the energies of the disinherited and disaf-
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fected classes in the Jewish community, particularly the village
Jews and the impoverished intellectual proletariat, the move-
ment rapidly made peace with the communal “establishment.”®
And in the strictly religious field, Hasidism of the nineteenth
century provided the core of massive opposition to the intrusion
of secular education in the Jewish schools. They intensified the
awarcness of Jewish uniqueness, they deepened the sense of iso-
lation, and they raised high the ramparts of the inner ghetto.

In the nineteenth century, the leaders of Hasidism directed the
offensive against secular learning and against the slightest con-
cession to the spirit of the times. Rabbi Menahem Mendel of
Liubavich represented the Hasidim of White Russia in a com-
mitlee convened by Count Uvarov in 1843 for the purpose of
liberalizing somewhat the course of instruction in Jewish schools.
And when the other members of the committee prepared to con-
ciliate the government by restricting instruction in Qabbalah and
making room for a minimum of secular learning, he stood firm
and uncompromising,'® Several years later when the Russian gov-
ernment ordered the Jews of Poland to adopt modern garments,
the opposition was again led by a Hasidic saint, Rabbi Isaac
Maier Alter of Ger. In 1850, the government issued an order
requiring the shaving of beards and commanding all Jews to
dress as other urban citizens, This attempt of the Russian gov-
ernment to hasten the course of Jewish acculturation by forced
marches was the direct opposite of the medieval papal policy re-
quiring that Jews be distinguished by pointed caps and yellow
badges from the general population. It signaled the dawning of
the democratic age, when it is the self-segregation of Jews, not
their integration or assimilation that is resented. But now the
Hasidim of Poland declared that Jews should resist this govern-
mental pressure for their acculturation, even at the risk of their
lives. The brilliant saint of Kotzk opposed this decision of his col-
leagues, but at that time he had withdrawn from public life!”
Naturally, the change from medieval exclusiveness to modernism
in dress and appearance was strongly favored by the enlighten-
ed few. In Vilna, some of them even petitioned the government
to prohibit the peculiar garments of the Jews in order to over-
come Jewish isolationism and Gentile antisemitism. Not daring
to reveal their names, this group prepared a memorandum point-
ing out that wearing special garments is not an integral part of
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the Jewish religion, being mercly a matter of custom and super-
stition,’® But the Hasidic leaders insisted that Jewish insularity
was indispensable, and they did not scruple to make usc of eco-
nomic and social pressures in order to keep all Jews in line®
When Sir Moses Montefiore who was serupulously Orthodox and
thoroughly westernized in dress and bearing asked Rabbi Isaac
Maier, “Is it not necessary for Jewish leaders to know the lan-
guage of the country in order to represent properly the Jewish
religion to the non-Jewish world?™, the latter replied, “We wait
for the Messiah, and until he comes, such leaders as you are sul-
ficient."

Isolationism was a natural development of the extreme empha-
sis on the cosmic unigqueness ol the Jewish people in Qabbalal.
The Jewish people were distinguished from their neighbors by a
metaphysical gull, impassable and unbridgeable, The sounls of
Jews are derived from God, while the souls of the nations are
of a lower order and, in part, satanic in origin, The “wisdom of
the nations” is a product of their unclean soul and likely to cor-
rupt the souls of Jews* Standing on these dogmatic assump-
tions, the Hasidim could not favor a more liberal policy.

Ahad Ha'am, the philosopher of cultural Zionism, was raised
in a Hasidie environment; he tells us in his autobiographieal notes
that he was not allowed to learn the language of the country lest
its “uncleanliness” defile the purity of his soul *

Collective self-glorification, a component of every romantic-
mystical movement, was carried in Qabbhalah to fantastic lengths.
Accordingly, the Hasidic leaders were not at all disposed to ac-
cept any lowering of the forbidding barriers that separated the
Jews from their Gentile neighbors.

The rationalistic opponents of the Ilasidim, in particular the
group centering around Elijah Gaon of Vilna, were too enmeshed
in the dogmas of orthodoxy to be capable of dispelling the fan-
tasies of Qabbalah, Unwilling o accept or to repudiate the teach-
ings of the Qabbalistic mythologists, they hesitated hetween the
two alternatives, following generally the teachings of Qabbalah
in their speculations, with only occasional glimpses of its true
character, Elijah Gaon encouraged the study of mathematics and
the sciences, but not of “accursed philosophy,” announcing the
principle, “Torah and wisdom derive from one source, and the
Torah tells what is pure and impure in wisdom.” His disciple, R.
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Hayim Volozhin, insisted the Elijah Gaon firmly adhered to the
Qabbalah of Luria, and that he was favored with visions and
revelations,*

It was only by rebelling against the insular mentality of Hasi-
dim, that Polish-Russian Jewry could orient itself to reality. This
revoll took several forms — a mass movement toward assimilation
and conversion, an ardent drive for the transformation of society
along Marxist lines, and a movement for the establishment of a
secular nation in Palestine,

Before we turn to the study of these movements, however, we
need to retrace our steps and note the character of Jewish life
in the Western countries. Though the Jews of the West followed
the broad highway of emancipation and liberalization, they were
not free from the influence of their orthodox isolationist breth-
ren in Russia. And the converse is also true. In fact, the tragedy
of European Jewry was in no small measure due to the residual
and inescapable co-responsibility of all European Jews, though
they pursued opposing pathways to redemption. While the Jews
of the West sought safety in cultural and national integration
with (heir neighbors, they could not dissociate their collective
image from that of their brethren in the East who were stub-
bornly nationalistic and isolationist, And we have noted how the
continupus stream of Russian-Polish immigrants into the cities
of the Western countries reinforced the lagging, hidebound rem-
nants of Western Jewry which resisted the advance of accul-
turation. On the other hand, the fanatical resistance of the Hasi-
die leaders to the slightest intrusion of secular leaming was de-
rived in large measure from the spectacle of headlong assimila-
tion in the enlightened countries of the West, Thus, while the
polarization of European Jewry into Western integrationists and
Eastern isolationists made possible the exploration of two oppos-
ing philosophies of redemption, the two segments of the Jewish
world were so thoroughly entangled that neither program could
be carried out completely or consistently.

In the dawn of the modern era the titanic figure of Baruch
Spinoza dominates the horizon of Western Jewry. Some writers
assume that Spinoza was expelled from Jewish life by the rabbis
of Amsterdam, who pronounced a ban (herem) against him and
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his writings. Actually, the ban was so freely employed in the sev-
enteenth century, chicfly as a way of enforcing the authority of
communal leaders, that in some Italinn communities, half the
Jewish population was at one time placed under the ban.* In par-
ticular, the rabbinate of Amsterdam was “herem-happy.” In the
absence of a central world-wide authority, no one can expel a
person from the Jewish community as a whole. Though a con-
vert to another faith expels himself, as it were, from the comnmu-
nity, he remains nonetheless subject to the obligations that his
soul presumably assumed in its oath at Sinai, "An Iraelite, even
if he sinned, is an Israelite,™ Thus, the list of those whose works
were banned by reputable rabbis and communal authorities in-
cludes some of the greatest Jewish figures of all time, from Moses
Maimonides to Moses Mendelssohn and from Rabbi Israel Baal
Shem Tov, founder of Ilasidism, to the entire widely ramifivd
Sadigurer dynasty of Hasidic saints,

Spinoza (1632-1677) never “resigned” from the Jewish com-
munity, since he did not convert to another faith, Ile lived as a
solitary prophet of the modern, secular world, which was then
still unborn. And all his labors were directed to the end of chart-
ing the ideological coordinates of such a rational-ethical society.
A contemporary of the pseudo-Messinh, Sabbattai Zevi, Spinoza
was also driven by a mighty messianic impetus. ITe aimed to re-
lease mankind from the yoke of bigotry and suffering and to es-
tablish a society, dedicated to justice, love, and peace. But he
sought to achieve these aims by the pursuit of reason and by a
resolute quest of truth.

Baruch Spindza realized early in life that a free society in West-
ern Europe could be built only on the basis of a radieal rein-
terpretation of the Holy Seriptures. Since the Bible constituted the
ultimate source of the prevailing public philosophy in all of Chris-
tendom, any radical reorientation of the existing social-political
structure could be achieved only through a critical reinterpreta-
tion of the entire Bible, in particular the Old Testament. For if
religion is a set of rituals, as in the Old Testament, or a set of
dogmas, as in the New Testament, then the church, as the re-
pository of these truths, must dominate every aspect of social life.
Indeed, in the Old Testament, a system of laws is laid down
which invades all domains of existence, cutting across the dis-
tinctions that we today draw between civil and religious legis-
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lation, between public and private concerns. And if dogmas are
all important for salvation, the agencies of the state are properly
utilized in order to guard against the infection of dangerous
thoughts, even as the state is properly charged with the task of
preventing and combatting plagues and other communal disas-
ters. The core of the dispute between the defenders of medieval-
ism and the prophets of a free society was the nature of religion
itself,

Spinoza addressed himself to this question in all his works and
letters, exposing the inner impetus of the rationalistic current in
Jewish philosophy, His answer developed the argument on two
levels, on the low and broad plateau of popular religion and on
the high and narrow pathway of speculative philosophy.

On the philosophical plane he combined Epicureanism, Stoi-
cism, and medieval rationalism into a magnificent intellectual
structure that has proved fascinating to great minds in many dif-
ferent generations. Along with the Epicureans, he maintained
that happiness was possible; along with the Stoics, he asserted
that virtue was attainable; along with the mystics, he pointed
out that all pleasure was a form of surrender to the Will of God.
And as a rationalist, he maintained that all these goals were at-
tainable by way of the cultivation of pure reason.

All suffering is the result of the turbulence of our emotions and
of our willful resistance to the course of natural events. To the
extent to which we subdue our emotions and mobilize them in
the service of understanding, we surmount the agonies of life
anc prepare ourselves to share in the delights of the mind and
heart. As emotion graduates into reason, reason in.its turn blends
insensibly into the love of God, And the intellectual love of
God, far from being an artificial synthesis, actually grows in
strength, as it is used, maturing into the faculty of intuition, that
is at once love, understanding, and joy. And those who reach this
level are indeed part of “creative nature” (natura naturans), as
contrasted with the “passive nature” (natura naturata) of suffer-
ing humanity, As such, they are assured of immortality.

Insofar as the domain of public life is concerned, Spinoza in-
sisted that the Scriptures were not to be read as if they were
literally the Word of God. He pointed out that the books com-
prising the Old Testament were too full of multiple imperfec-
tions and even errors to be taken as the articulation of the Divine
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and Perfect Will, If the Seriptures are read, withont any precon-
ceived notions and with the single-minded quest of truth, it he-
comes obvious that they are the imperfeet works of fallible men
and women. The Scriptures contain the Word of Ged, insofar as
they embody the ideals of compassion, love, humility, justice, and
truthfulness. But the various authors of the biblical hooks, were,
humanly enough, creatures of passion and prejudice, and their
legislation reflected their failings and limitations as well as their
insights and inspiration, Only the general prineiples of piety are
Divine; the specific laws and the peenliar dogmas are the work
of human beings.

Spinoxa takes special pains to diseredit the doctrine of the
“chosen people,” which permeates both Testonents, In the Old
Testament, the “chosen prople™ are the Israelites and by impli-
cation, the Jews. In the New Testament, the emergent Christian
community arrogates this distinetion to itsclf, claiming that “1s-
rael according to the spirit” has taken the place of “Isracl accord-
ing to the flesh” in the Divine scheme of thiugs. In the scetarian
struggles of seventeenth-century Europe, cach denomination laid
claim to the title and unicue privileges of the c¢hosen people. It
was essential to reinterpret the biblical doctrine itself, if a free
and secular world was to emerge.

Accordingly, Spinoza coneluded that the “chosen people” doc-
trine was a human perversion of the Divine Word, more specific-
ally, a Jewish perversion. In so distorting the Divine Word, the
Jews displayed the motives of arrogance and prejudice that are
unfortunately common to the masses of mankind. But intelligent
people should vesist the popular tendency toward collective self-
sanctification. The doctrine of a special Covenant between God
and Israel was a popular illusion, since God'’s concern is directed
to all men, The laws of the Bible are no different from other na-
tional codes of law. Their validity depends upon the consent of
the citizens as well as upon their ethical quality. It follows that
ever since the dissolution of the Jewish state, the laws of Juda-
ism ceased to be automatically valid for all Jews. By implication,
Spinoza disavowed the corporative state of the medieval era,
which recognized the Jewish community as a virtually self-gov-
erning community, constituting a state within a state. The state
should deal with individual citizens, not estates or corporations,
and religion should deal with individuals, inspiring them with
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obedience and humility, compassion and joy. Spinoza took spe-
cial pains to remove the aura of “uniqueness” from the Jewish
people, a distinction which Jews interpreted to mean uniquely
blessed, and which fundamentalist Christians took to mean
uniquely accursed. Both groups pointed to the survival of the
Jews as proof of their thesis, Jews stressing the manifest inde-
structibility of their group, Christians pointing to the inability of
the Jewish group to find peace and surcease of sorrow by min-
gling with their fellowmen. For Spinoza, the explanation of Jew-
ish survival lay altogether within the domain of natural causes.
It was the peculiarity of Jewish laws; in particular, circumci-
sion, that generated the turbulence of antisemitism. And this pop-
ular complex of hate, fear, and envy prevented the Jews from
succumbing to the natural processes of social mingling and
achieving rapid and complete assimilation.

In brief, Spinoza’s philosophy of redemption called for the per-
petual endeavor to submit all passions to the scrutiny of reason,
to separate the rites of religion from their inner import, and to
subject religious institutions to the control of the state. At the
same time, he counselled the Jews as well as all other minorities
to accept the external customs and rites of the majority popula-
tion, providing no violence is done to their inner convictions, As
for himself, he refused any and every offer that was liable to
put him in the position of appearing to accept Christian dogmas.
The mind of man must be free and uncoerced, But external rites
are neither true nor false; they are cither useful or not, Hence,
minorities should not resist the legislated rites of the state.

Spinoza propounded the philosophy of liberalism for Western
Europe, in most if not in all of its features. He also set the pat-
tern for liberals to minimize the stature of the People of the Book
in order to lessen the authority of the Scriptures in Western so-
ciety. In this policy he was to be followed by a long line of writ-
ers, from Voltaire to Renan. It was Spinoza, too, who set the style
for liberals to combine the advocacy of freedom for all groups,
with total assimilation for the Jewish community, Be it noted,
however, that he allowed the possibility of an eventual reestab-
lishment of a Jewish state in Palestine, though he did not con-
template such an eventuality with relish.

Spinoza was not totally detached from the intellectual ferment
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and political concerns of his day. He was actively associated with
the liberal current in Dutch political life, and he maintained a
lively correspondence with scholars in Germany, Holland, and
England. Nor was he an isolated phenomenon in Jewish thought.
Most of the principles that were incorporated in his philosophy
were anticipated in the writings of the Jewish rationalists, from
Maimonides to Gersonides, in the work of Hisdai Creseas who
maintained the reality of the Infinite and in the beautiful volume
of Judah Abrabanel, Dialoghe di Amore, who sought lo identify
the flow of thought with the cosmic current of Divine love* In
his repudiation of the traditional interpretation of Seriptures, he
was preceded by Uriel Acosta in Holland and by Leo Modena
in Italy. The latter scholar was an erdite ralibi, who rejected
the entire cosmology of Qabbalah as a puerile cobweb of myth-
ology and superstition.* On rationalistic grounds, he maintained
that the vast multiplication of laws in Judaism hampered the de-
velopment of friendly relations between Jews and their neigh-
bors. He even went so far as to suggest that, were it not for the
legislative barrier erected by the rabbis, the whole western world
might now have been Jewish in faith. Since “the sole purpose of
the Law is to train us in the knowledge and love of God, they
should have stressed its general intent rather than the minutiae
of its implications, certainly in this state of exile, when a lenient
rather than a strict application of the Law is called for,"*

Even the suggestion that the Pentateuch was not authored by
Moses but by Ezra was put forward, albeit tentatively and hes-
itantly, by the exegetes of the rationalistic school, notably by Rab-
bi Abraham Ibn Eera.

Nevertheless, in the circumstances of the European world as it
was then constituted, it was not possible for any organized Jew-
ish group to embrace fully the doctrines of Spinoza, Like Sabbat-
tai Zevi, he represented one of the poles in the Jewish craving for
redemption, while he stood outside the dynamic equilibrium of
Judaism. Individual disciples here and there, following the logic
of his doctrine, would desert the Jewish community and, in the
absence of a neutral society, drift into the Christian world, Or,
they would embrace his philosophy in part or in whole, while
retaining a tenuous connection to the Jewish community.
Throughout the modern era, extreme rationalists, lacking the aus-
tere sincerity of Spinoza but following his line of thought, kept
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up a steady stream of departure from the Jewish and into the
Christian camp. This continuous attrition weakened the moder-
ale rationalistic camp, which struggled continuously against the
romantic-mystical-dogmatic elements of the Jewish community.
Within the Jewish community, the influence of Spinoza was
counteracted either by a resurgence of ethnie feeling or by the
counter-pull of Jewish romanticism and tradition. The impetus of
Jewish national feeling was exceedingly feeble in the eighteenth
century. Modern Jewish nationalism could appeal to the masses
only after the hold of religion had been loosened and only after
modern biologieal types of nationalism had given rise to secular
antisemilism, In the eighteenth century, the few pioneers of “en-
lightenment” expressed only the overlones and undertones of eth-
nic fecling by cultivating a semi-secular, neo-Hebraic literature.

Secular Ilebraic literature is generally dated from the work of
Moses Hayim Luzzato, who devised a fresh and graceful style in
poetry and drama, Strangely enough this author, a genuine Qab-
balist, conversing with angelic beings and dreaming of a crucial
role in the drama of messianic redemption, was the herald of the
modern Hebraic Renaissance. But then his mystical faith was
healthy-minded and affirmative in tone, stressing the all-sustaining
love of God as the seerct of existence, disregarding fears of “the
other side” and basing the program of religion on man’s need to
fulfill his vocation in life.*® Also in Judaism, the love of Hebrew
was part of the dreamlike vision of national redemption. The
major task of the Messiah was, to many minds, to turn back the
tide of time, reinstating the biblical era in all its xomantic gran-
deur, prophetic pathos, and storied glory, The Hebrew language
symbolized the antique self-image of the Jew, ere the tragedy of
exile had distorted his personality.

The tiny band of enlightened scholars in Germany launched
the new literary era by the publication of the Hebrew magazine,
Ha-Measef, 1789-1797, The purpose of this magazine was to print
Hebrew songs, discuss the grammatic and political forms of the
Hebrew language, analyze the meaning of difficult biblical verses,
report on new ideas in the fields of science and social life and
discuss the deeper meaning of Talmudic passages. The only en-
during belletristic creation of this period was a long epic poem,
glorifying the life of Moses, As translators, the writers of Ha-Mea-
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sef brought to the attention of the Hebrew reader some of the lost
treasures of inter-testamentary literature — the Wisdom of Solo-
mon, Judith, the Ecclesigsticus of Ben Sira, and the books of
the Maccabees.

Minor as their achievements now seem to us, the pioneers of
Jewish Enlightenment in Germany celebrated the intrinsic worth
of humanistic values. They shattered the inner ghetto-walls by
their insistence on the dignity of the unfettered, intellectual quest,
and they disturbed the complacency of the pictists by suggesting
the validity of an extraneous source of judgment — the sense of
fitness, harmony, and dignity.

So insular had the Jewish mind become that the biggest issue
between the enlightened and the traditionalists centered on the
right to teach secular subjects and the language of the country in
Jewish schools, When the Austrian Emperor, Joseph II, issued in
1782 the famous Edict of Tolerance (Toleranz-Patent), ordering
the establishment of schools for Jews, where secular subjects and
the German language would be taught along with the Bible and
Talmud, the Orthodox rabbis were dismayed. The social and po-
litical dimensions of tolerance for Judaism in Austria were still
narrowly delimited, but the Emperor aimed to proceed very cau-
tiously toward the goal of making the “children of the Israclite
nation more useful cilizens of the state."

In connection with this issue, Naftali Zevi Weisel (1726-1805)
published a pamphlet Divrai Sholem Veemeth, in which he sought
to persuade the Jews of Austria to cooperate willingly with their
government. He pointed out that the “Torah of humanity” was
coeval with the Torah of Moses. And by the “Torah of human-
ity” (Torat Haadam), Weisel meant the independent values and
virtues of the intellect, the esthetic sense, and the ethical con-
science. The Orthodox rabbis of Austria and Poland protested
against Weisel's book and against the new school system, In the
provinces of southern Poland, where the Hasidim were solidly en-
trenched, the new schools were combatted with zeal and guile.

The issue between the self-segregating pietists and the intrepid
pioneers of enlightenment was one of essential principle, exem-
plifying the dynamic polarity of Judaism. The rationalistic cur-
rent of Jewish thought which the modernists represented was
an alien abomination to the isolationist rabbis, whose mentality
was shaped by Talmud and Qabbalah, and tempered by the
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memory of an endless series of pogroms and persecutions. While,
in the rationalistic stream of Jewish thought, the faculty of rea-
son was allowed an honored place beside the Torah and the
Talmud, the romantic-mystical schools in Judaism insisted that
only the revenled tradilion was true and worthy of study. If the
intellect is recognized as an independent source of value, there
is a firm basis for communication across denominational lines;
a set of common values 15 alivmed, and the arts and seiences are
esteemed as worthy expressions of man's highest endeavors. To
the romantics and mysties in Judaism, the intellectual disci-
plines and the esthetie arts of the modern world were only dis-
tractions and seductions, threalening to lure Jewish youth away
from their lastnesses,

The Qabhalistic tradition was also involved in the second con-
troversy between the modernists and the Orthodox of the late
eighteenth century; namely, whether it was permitted to post-
pone for a day or two the interment of the dead. Several Ger-
man provinelal governments insisted on such a postponement, in
order to avoid the mistake of burying those who were in a coma
and only scemed to he dead. The modernists were all in favor of
complying with the law of the government, while the Orthodox
insisted on immediate burial for Qabbalistic reasons, involving
the belief in the transmigration of the soul. If the soul of the
corpse is due to enter the body of a newly born babe, the angelic
accounting of souls might be knocked askew by any delay in in-
terment, for the soul leaves the body only after the grave is cov-
ered,

The German Jewish champions of enlightenntent were pro-
ponents of rationalistic Judaism. Like Spinoza, they drew their
ingpiration from that wholesome stream, which mingled the wa-
ters of reason and humanity with those of tradition, but unlike
Spinoza, they added the elements of theistic faith and communal
discipline to the compulsions of the unaided intellect. Like Spin-
oza, too, Moses Mendelssohn and his associates employed as their
chief instrument a new commentary on the Scriptures. But un-
like Spinoza, they conceded the sanctity of the Pentateuch, en-
deavoring to interpret it in accord with the principles of the me-
dieval, philosophical exegets. The maskilim were guided by two
chief purposes in publishing their German translation and He-
brew commentary on the Pentateuch, to introduce their readers
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to the “pure” German language, as contrasted with the Yiddish
dialect, and to disavow the Qabbalistic tradition in the interpre-
tation of the faith, The rejection of the Yiddish dialect as an un-
worthy jargon was symbolic of their assertion of the need for
self-transformation and their repudiation of the principle that
anything Jewish is for that reason holy and unchangeable. And
Yiddish symbolized the unlovely present, while the maskilim
aimed at reviving the self-image of an idyllic past and invoking
the futuristic vision of an ideal cosmopolitan socicty.

Moses Mendelssohn (1729-1786) was the hero and prophet of
the Jewish Enlightemnent. [Te wrole in German, for the most part,
but also in Hebrew, As a master-stylist of the German language
and as an advocate of rationalistic religion, Moses Mendelssolin
was greatly instrumental in correcting the eontemporary image
of the Jew. His Jewish and Christian associates labored under his
guidance and inspiralion on two fronls — to liberalize Jewish at-
titudes toward the emergent humanist values of a free society and
to break down the social-political barriers deriving from Chiristian
dogmatism and bias.

Moses Mendelssohn agreed with Spinoza that the human hun-
ger for truth and goodness was the self-revelation of the Divine
Being, Hence, all the ideas that are needed for salvation arc re-
vealed by Geod to all men, But, Mendelssohn added, the Torah is
a set of supplemental laws that God, in His Wisdom, ordained for
one historic group, the Jewish people. While Jews, like all other
men, can find their way to God, without any legal encumbrances,
they are not free to repudiate the specific ordinances which were
given to them at Sinai. To Mendelssohn, as to Spinoza, Mosaic
law was legislation for the Jewish nation, but while Spinoza main-
tained that the dissolution of the Jewish state nullified Jewish
law, Mendelssohn called attention to the continuing rump of a
state in the shape of the Jewish community.

Mendelssohn believed that he was simply restating the princi-
ples of Maimonides, but in fact he denied thal sinaitic revelation
was indispensable for the economy of life. For Maimonides, the
revelation at Sinai consisted essentially of ideas; their authorita-
tive character was that of Divine truth. But if ideas are open to
all men and laws are not needed for salvation, being only so
many ceremonies and rituals, Judaism can have neither an eter-
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nal nor an obligatory character. Ritual practices may be de-
scribed as aclion-symbols of great psychological effectiveness, but
as such they are inevitably subject to the test of psychology: Do
they really work this way? If the goals of salvation and fulfill-
menl are universal in character, and the laws of Torah are not
needed for the attainment of these goals, then, even for Jews, the
laws of Torah can only be of minor significance,

Actually, in his letters to private friends, Mendelssohn looked
forward to a gradual liberalization of Christian dogma and a
comeomitiml sollening of Jewish attitudes to Christian symbols,
making possible an evenlual Christian-Jewish synthesis. But in
his public wrilings, he insisted that while the good God could not
have restricted His revelation of the Vision of the Good Life to
one people or one community, He laid down special laws for the
guidance of the Israclites, These laws do not coincide altogether
with the practices of contemporary Jewish pietists, bearing as
these practices do the scars of a long historic struggle, In his open
letter to Lavater (the Prolestant pastor who challenged him pub-
licly to state why he remained a Jew), Mendelssohn wrote that
all [aiths share the same {ruths and that each person expresses
his faith through the patterns which have become part of him,
ITe then added:

I will not deny that I found in my religion human aceretions and
distortions, which, to my regret, dim its radiance. Who is the man
thal can truly boast that his faith is altogelther devoid of such hu-
man perversions? All of us who love truth recognize the poisonous
odors of hypeerisy and superstition and seek to remove them with-
oul injury Lo the good and brue core of faith,

While the enlightened Jews and Christians should strive for the
purification of their own respective traditions, they should recog-
nize that the essential core of religion has been revealed in the
hearts and minds of all men.

“I do not incline to the belief that the power of human under-
standing is incapable of grasping the eternal truths which are need-
ed For happiness, so that these truths needed to be revealed in a
supernatural manner. The proponents of this view deduct from the
power and goodness of God on one side more than they are able to
add to them from the other side, According to them, He favored
mankind greatly by bestowing His revelation upon them, but He
could not build this capacity within them, to begin with. Further-
more, according to this opinion, the need for revelation will be far
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more extensive than the actual range of true revelation. Why did
He withhold His kindness and His truth [rom the greatest portion of

mankind?
According to the concepls of true Judaism, all the inhabitunts of

the world share in the capacity to reach eternul happiness, and the

instruments for this fulfillment are found everywhere,

The house of Judah never bousted of being alone the recipient of
eternal truths, which man needs for the fulfillment of Lis destiny.
;fherc is“% great difference between a heavenly faith and a heavenly
AW . s 0™
Mendelssohn's major purpose was to project the outlines of a

free society, in which church and state are assigned to different
domains of life. While religion deals with man's spirit, employ-
ing the methods of persuasion, the state deals with man's actions,
employing the instruments of compulsion, But then the Mosaie
law, concerned exclusively with external deeds, as he maintained,
would be more political than religions. Mendelssohn met this di-
lemma with the claim that the Jewish state of the biblical period
was a one-time phenomenon, unique and not to be duplicated.
Thus he returned in part to the position of Spinoza. He had to
concede that the Mosaie law was largely, if not altogether, ob-
solete. In Orthodox Judaism, some parts of the Law were tem-
porarily inoperative, in particular the precepts relating to Pales-
tinian agriculture and the Holy Temple, but no part of the Law
was ever described as obsolete. A major portion of the Talmud
deals with the Temple sacrifices and with laws of ritual purity
that do not now apply. Pious Jews studied those pages with un-
remitting zeal; after all, “soon the Temple will be rebuilt™™ and
all the ancient, laws will again be applied.

For Mendelssohn and his associates, the messianic hope be-
came an embarrassment rather than an inspiration. Seeking sal-
vation for the Jewish people through integration in the evolving
structure of European society, Mendelssohn had to combat the
notion that Jews regard the messianic hope as a practical, politi-
cal program for the “ingathering of the exiles” in the Holy Land.
An unknown contemporary proposed a Zionist scheme to Men-
delssohn, but he brushed it aside as totally worthless. The Mes-
sianic Era, Mendelssohn asserted, is just a theological dogma,
devoid of practical significance, It belongs in the realm of the
supernatural, the miraculous, and the other-worldly. This great
sage of German Jewry was disposed to relegate the age-old hope,
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still so powerfully vibrant among his Russian Jewish contem-
poraries, to the domain of the dogmatic and the supernatural;
yet, he claimed at the same time that dogmatics and the super-
natural had no place in Judaism. As a disciple of Maimonides,
he was wont to interpret the messianic hope in purely practical
terms,

I acknowledge as true and certain, that the children of Abraham,
Isane and Jacol will not always be removed from the Promised Land
and seattered among other nations, but that the Lord will inspire,
at o time known only to Him, a leader, the Messinh from the house
ol David who will muke this people agnin into a free nation and rule
over them in the land of their fathers.®

His rationalism led Mendelssohn to strip the messianic hope of
its cosmic and universal aspects, while his political convictions
led him to shunt the “hope of Israel” into the purely theologi-
cal limbo. Mendelssohn's associates and diseiples were less devi-
ous, Said Eliezer Bendavid:

No one can blame the Jew if he finds his Messiah in the circum-
stance of being granted equality by good princes and being allowed
to hope that he will enjoy all the rights of citizenship if he fulfills all
his obligations,

Another associate put it more clearly in the assertion that the
“Emperor Joseph of Austria was part of the Messiah," Later, in
the struggle for emancipation in France and Holland, several
Jewish spokesmen did not hesitate to identify the Revolution with
the messianic hope, This outburst of enthusiasm, greeting the par-
tial fulfillment of the ancient dream, comresponded to the mys-
tical description of the establishment of the State of Israel in
our day as “the beginning of the growth of our Redemption."#

While Mendelssohn and his associates sought to stress the pure-
ly academic or theological character of the messianic hope for
the reconstitution of the Jewish nation, the Gentile foes of Jew-
ish emancipation stressed the continuing national character of the
Jewish community. The Jews were not merely a religious com-
munity, these anti-emancipationists maintained, but a foreign na-
tional body, and the national features of Jewish life are integral
to its character, not merely vestigial and obsolescent. This judg-
ment, far from being restricted either to the dogmatic or to the
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pathological antisemites, was shared by those who favored a
gradualistic approach to the emancipation of the Jews. Wrote one
in & memorandum to the Prussian cabinet:

The Jews demand for themselves too the tolerunce of philosophy,
even as do the members of other minority religious groups; but the
reluctance of the other inhabitants and even their hate were caused
not only by the religion of the Jews, but by their nationality, and by
their ambition to hold on to this national charaeter. The Jows re-
mained a nation within a uation™

This nationalistic interpretation of the character of Jewish sep-
arateness derived in large part from the inahility of the Protestants
to understand that such external actions as dietary laws, the wear-
ing of beards and earlocks, even the wearing of certain special
garments could be intrinsic parts of a specifically religious pat-
tern of living.

The Jew removes himself by the commandments of his faith from
any vital partnership, from any activity which serves to link the af-
Fections of people unto one another.??

As the corporate state of the Medieval cra began to give way
to the new state that was to be construeted on rational lines, the
ideologists sought to base the new state on the natural affections
and social bonds that existed among the people. National con-
sciousness emerged in western Europe as a normal implication
of the demoecratic spirit: the state should reflect the feclings and
ideals of the people. The living reality is the people as it was
fashioned by history, and the state is only the contrived in-
strument of the organic community, A citizen was not simply
one who observed the laws of the state, but the son of a eertain
nation. Even before the nation was conceived as a biological en-
tity, its reality as a cultural-social unity was taken to be axiomatic.
A Danish scholar formulated the issue of Jewish emancipation
in this concise form:

How are we to deal with sangers — in this case, Jews who wish
to become part of a political society without giving up their nation-
ality — that is, without desiring to become part of the people which
has created this political society?

In this formulation, nationality is not conceived in biclogical
terms; yet, the Jews are apparently excluded from the host-na-
tion because of their different ways of life,
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The Jews are a nation, not a religious sect; this nation has its own
laws, which it cherished in the past and which it intends still to keep.
What does belonging to a nation mean if not loyalty to its laws? But
the Jews Form u different nation, since they have different laws, a
different constitution, even a different king, for whose advent they
continue to hope.i#

All the proponents of Jewish emancipation in France and in
the Duteh Republic insisted on the condition that the Jews should
give up their autonomous communal organizations and those cul-
tural barriers which were not an integral part of their faith. The
application of Alsatian Jews to the National Convention, which
did include a plea tor the preservation of Jewish autonomy, was
not accepled in its original form, but reformulated and modified
in keeping with the new national spirit, “The state consists of in-
dividuals, not of corporations.” The resolution affirming Jewish
equality in the Batavian Republic was so phrased as to indicate
that it i granted only to the Jewish individuals who are ready
and willing to transform themselves into unhyphenated citizens
of the Jewish faith. As Professor Dinur correctly interprets the
sense of the Batavian Parlinmentary resolution:

In one respecl, there was no dispule among the debaters — the
autonomous oigans of the Jewish communities, This organization was
in the eyes of them all a realistic expression of the national separate-
ness of the Jews, and all of them admitted that it is impossible for
Jews to be both the children of a distinetive nation and citizens in
the lands where they reside. The resolution of equality was so
phrased as Lo be limited to those Jews who wish to aceept fully the
implications of Batavian eitizenship., The meaning of such aceept-
ance included not alone the rejection of an autonomous community
but also the repudiation of any living participation in the laws and
destiny of the Jewish people, insofar as this goal transeends the scope
ol religion.37

Jewish emancipation in France and the surrounding territories
was achieved on the strength of the general principles of liberal-
ism.™ The liberals hoped that the spread of enlightenment would
lead to the gradual disappearance of Jewish national distinctive-
ness — the restrictive laws of diet and dress would be abolished;
the concentration of Jews in money-lending and petty trade
would give way to their diffusion into the general economic struc-
ture; the Jews would adopt the language, mores, and culture of
the country and forge bonds of “fraternity” with the other citizens
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of the realm; they would cease to look toward Palestine as the
land of their tuture.

The liberals of Western Europe accepted the argument of the
Jewish rationalists who maintained that the Jews desired to be
an integral part of the nations among whom they lived, sharing
in the building of a free and fraternal society. The Jewish hope
of redemption had now changed direction. “France which first
removed the shame of Judah is our land of Israel; its mountaing
our Zion; its rivers our Jordan,"”

Another writer deseribed the American Revolution as "the be-
ginning of our redemption.” Zalkind [urwitz, the leading Jewish
apologist in France, defined the new situation very clearly, “The
frecdom of the Jews has put an end to our exile,"™ Pious Jews
might continue lo pray in their synagogues for the Messiah, but
such prayers would be purely theological.

Alter all the Jews also wait for the day of death, no less than do
other people, and they are even absolutely certain of its coming;
nevertheless, this does not prevent them, any more than il prevents
other people, [rom building, planting and sowing, wherever they are
permitted to do so.4¢

The messianic hope, the Jewish liberals maintained, was not
different in essence from the belief of many Christian sects in the
“second coming” and in the eventual establishment of the “king-
dom of God.” On the other hand, the non-liberal Jewish elements
were very nearly inarticulate in the lands of Western Europe.

At this point, we necd to inquire why Jewish nationhood ap-
peared to be sp insuperable an obstacle to the granting of civil
rights to Jews. After all, other minority pationalities were to be
found in France and in the other countries of the West. No one
questioned the right of individual Italians in France or Poles in
Germany to become citizens. Why should the presumed identifi-
cation of Jews as forming a nation have been universally assumed
to preclude their acceptance as full-fledged citizens? But this was
the common assumption of friends and foes in all the debates of
Western Europe. “The chief reason for the opposition to Jewish
emancipation was Jewish separateness and alienism, based on
national distinctiveness and on the aspiration to return to the
land of Israel at the time of the Messiah,™

Doubtless, this argument assumed that the continued alle-
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giance to Jewish laws made of the Jewish community an organ-
ized political entity, “a nation within a nation,” This is why Nap-
oleon demanded from the “Paris Sanhedrin” a clear acknowledg-
ment of the validity of civil laws in all monetary and family af-
fairs. But the objection of the reactionaries cut much deeper than
this demand. For they implied that the Jews could not possibly
be integrated into the nations among whom they lived, whereas
they envisaged no such difficulties in the case of other nationali-
ties, Why this differenee?

Here we come to the crux of the Jewish tragedy. If, in the
modern world, Jews are scen as a nation, then they are inevitably
categorized as a peculiar, self-segregating, self-sanctifying nation,
To conceive of the Jews as a nation is to identify the primary
motivation of their long struggle for existence as ethnic in char-
acter, Then the entire range of the Jewish {aith, from the prac-
tice of circumcision to the anticipation of a Messiah, is flattened
out along the one plane of ethnicism, appearing to be nothing
more than a projection of the ethnic will for self-segregation
from the rest of humanity, All the rituals of the Jewish faith, seen
in this monochromatic light, seem to be only so many instances
of Jewish separatism, attempts to erect an inner ghetto-wall
against the outside world. By the same token, the dietary laws
take on the somher hues of Brahmin arrogance, suggesting mis-
anthropy and the hatred of mankind., Even the monotheistic
idea is transposed to a nationalistic key and interpreted as no
more than a metaphysical extension of the Jewish will to domi-
nate the entire globe; the killing of Jesus and the rejection of the
Christian message is regarded as the prime example of the Jew-
ish refusal to share the treasures of their faith with the rest of
mankind; all the Jewish festivals appear to be no more than na-
tional holidays. Jewish eivil law with its basic distinction be-
tween Jews and Gentiles is seen as an instrument of a continuing
cold war —and who can distinguish in the heat of warfare be-
tween the weapons of defense and the arsenal of aggression?
The social-economic aspects of Jewish life take on a sinister,
quasi-metaphysical character, for, if the ethnic drive of Jews
could be transposed into the absolute accents of religion, it can
certainly sink to the dark underworld of socio-economic manip-
ulation and conspiracy. In brief, if the Jews are viewed as a
nation, then, by virtue of the ethnic-cultural aspects of their
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faith, their world-wide dispersion, and their age-long battle
against the normal processes of assimilation, they take on the
aspect of a super-nation, endowed with an excess of sclf-love and
accursed by the fear of the friendship and fraternity of other
peoples, In the national perspective, the Jews are seen “through
a glass darkly” enveloped by the mysterious clonds of meta-
physics, magie, and superstition,

The category of nationhood is the dividing line between the
in-group and the out-group. It erects a wall between the brother
and the alien, But the walls of nationhood are not elernal divi-
sions, but cultural facts, contingent on many cireumstances, The
Scotsman and the Englishman are so nearly alike that only ex-
tremists seck to break up the unity of Britain. Most [rishien in
Britain have come to think of themselves as belonging to the
British nalionality, while Irishmen in America used to nurture
the ancient hates with fieree determination, Germans in the Slav-
ic countrics and Chinese in the Malayan world approximale the
position of Jews, for the Germans and the Chinese were moti-
vated in large part by a high regard for their own respective cul-
tures and a corresponding conlempt for the “natives.” But no civ-
ilized people has gone so far as to make a god of ils ethnic-cul-
tural aspect and to exalt its nationalism into a faith, Such appears
to be the case of Jewry —if it be regarded primarily as a nation.

The national interpretation of the character of Jewish life led
inevitably to a caricaturing of the Jewish faith and Lo an empha-
sis on the “peculiarity” of the Jewish problem, The peculiarily is
stressed in the same breath with the supposed nationhood of the
Jew. .

For seventeen-hundred years the Jows passed through the world
and did not mingle with any people. The Jew in London is no Eng-
lishman; in Haag, is no Dutchman; in Metz, is no Frenchman ... ."

The very antiquity of the Jewish people makes it seem as if
the attitudes of the Old Testament were still normative.

The Jews were never a people of workers, not even in the days
of David and Solomon. They were always a lazy people, counting
108 holidays in the year, They are unsuited to the responsibilities of
citizenship. You can hardly find a general who will agree to head o
Jewizsh army on the Sabhath.i2

Herder in Germany, Vico in Italy, and Rousseau in France had
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already popularized the comparison of a nation to a living thing,
which after a normal period of growth and maturation begins to
harden and atrophy with age. Wrote Rousseau:

Most nations, like most individual human beings, can be edu-
cated and trained only in the days of their youth; once they have
aged, they ean be neither retrained nor reeducated, After their cus-
toms have become fixed and their prejudices have struck deep roots,
it is both dangerous and useless to try to change them, 3

Francois Charles Marie Fourier (1772-1837), famous socialist
visionary, who petitioned Rothschild to found a Jewish state in
Pulestine that would offer the world a saving example of a non-
exploiting society, was at one and the same time a virulent anti-
stmite and an ardent Zionist. This combination was already com-
mon on the threshold of the nineteenth century. Fourier saw the
demonic evil of the Jewish character not only in the medieval
practice of usury and in the Talmudic maintenance of a double
standard in business as belween Jews and Gentiles, but also in
the dietary laws of contemporary Jews.

This refusal of theirs Lo eat food prepared by Gentiles . .. is proof
positive of the truth of all the contemptible things of which they are
aceused; such as, the doelrine that to rob a Christian is not a sin ., M

Those who think with their blood are fascinated by symbols.
The present, the past, and the future constitute for them one mas-
sive symphony of the unconscious will to live. They hear the
voice of blood, not the voice of Moses, in all that Jews do. Hence,
the belief that in their deepest being Jews do not change; in Eu-
ropean lands they will always be aliens. A healthy future for Jews
can be founded only upon the restoration of their past, the return
of the species to its native habitat,

The rcestablishment of the Hebrews will be a glorious achieve-
ment {or the lords of the house of Rothschild. Like Ezra and Zeru-
babel they will be able to go up to Jerusalem at the head of the
Jews, reviving the throne of Solomon as of old and establishing on
that throne the dynasty of Rothschild. . ..

Not only this, but by their support of the Phalanstere policy [co-
operatives] they will be destined to redeem the Christian world from
the social evils that it suffers,4®

The philosopher Fichte, who sought to interpret the whole of
world-history in terms of the contest of two racial mentalities,
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was by all odds the most influential theoretician of resurgent
German nationalism in the Napoleonic era. It was natural for
him to view Jewish life too in the same national-racial perspec-
tive. He maintained that the “Jewish God" is “the enemy of the
human race,” considering only Jews as “His children.” The ethic
of the Jews is limited to Jews, since it does not offer “one measure

for Jews and Gentiles."

I do not see how cilizenship rights can be given to them save by
eutting off their heads in one night and giving them new heuds in
which even one Jewish idea will not he found. For our sell-protee-
tion I see no other way than to conquer their destined land and to

send them all to live there,™"

Here agnin the concept of Jewish nationhood is viewed against
the background of the Old Testament and the Talmud, and con-
joined with antisemitism and Zionism.

Beginning with the French Revolution and throughout the
nineteenth century, the liberal and humanitarian statesmen
scornfully rejected the idea that the Jews intended to preserve
their nationhood, much less to rebuild it. With one accord, they
resolved to treat Judaism as a religion, in the belief that the ves-
tigial elements of ethnic separatism would gradually wither
away.

The relative triumph of liberalism in Europe could indeed be
assayed by the extent to which anti-Jewish legislation and bias
were overcome, The “Jewish question,” like the other remnants
of medievalism, served to polarize European society between
the defenders of the rule of reason, on the one hand, and the
apologists of feudal habits, myths, and popular prejudices on the
other hand, This tension between rationalism and romanticism
was articulated socially in the split between the educated classes
and the backward masses. Down to its eighth decade, the nine-
teenth century was predominantly an age of rising liberalism,
with only slight interruptions, the educated classes subseribing to
an enlightened faith and a rational basis of public morality. Of-
ficially, and within the churches, dogmatism was still strong. Un-
officially and among statesmen, religion was believed to be the
indispensable cement of society, but it had to be a faith tempered
by reason; gentle, gracious, salon-fahig.

Liberal Jews could subscribe to an enlightened Christian faith
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without qualms of conscience. David Friedlander, a disciple of
Mendelssohn, addressed a letter to a renowned Christian preach-
er, in which he averred a readiness on the part of many Jews to
join the Evangelical Church, providing they were allowed to dis-
avow the dogma of Christ as Man-God.

We stand between two extremes — between the blind faith of
the devotees of the Talmud and the atheism of the young, We ac-
cept these truths that e at the buse of all Faiths: the unity of God,
immorvtality and Lhe aspiration to moral perfection. Both Moses and
Jesus affirmed these principles to be essentinl, but both faiths de-
purted from their essential teaching — Judaism became preocoupied
with rilual commands and Christiunity with mysteries. We cannot
peeept witheut hypoerisy the doelrine of the "son of God” .. .. But
the rituals of Protestuntism, we would be willing to accept, if it be
understood that they symbolize for us the "eternal truths,” not the
"historical dogmas” .. ..V

The times in Germany were not yet ready for any official con-
cession to unitarianism, and the petition of Friedlander was dis-
dainfully rejected. But unofficially liberal religion in Germany did
not lag far behind progressive thought in the Anglo-American
world. Certainly, Jews began to feel that the Christians wore their
dogmas with no greater earnestness than the liberal Jews bore
the “yoke of the law.”

A massive movement of conversion engulfed the Jews of West-
ern Europe in the nineteenth century, continuing with only oc-
easional abatement, until the Hitler era. While the romantic na-
tionalists of Cermany and France, identifying Jewishness with
blood, not with ideas, could see no point in the conversion of
Jews Lo the dominant religion, individual Jews i large numbers
flocked to the baptismal font in all the large cities of Western
Europe. In the one decade of 1802-1812, fully one-third of Berlin
Jewry accepted baptism. Heine and Borne, the leading figures
of “Young Germany," were Christian converts, Of the six children
of Moses Mendelssohn only one remained within the Jewish fold.
Nor were the advanced views of the father solely responsible
for the decision of the children to cast their lot with the Christian
faith. A vast family-circle of the Aiger family flourished in Ger-
many before the Hitler era, all of whom were descendants of the
ultra-orthodox Talmudist, Akiva Aiger (1761-1837). The massive
exodus of Jews from the beleaguered ghetto was not at all re-
stricted to Germany and Austria. In England and in France, the
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same process was at work. Benjamin Disraeli’s father who led
the family out of the Jewish camp was by no means a rare excep-
tion in his day. And all these converts became part of the domi-
nant circles of their respective countries, leaving no more than
a cherished family tradition of their origin, after the first or sec-
ond generation. Oliver Wendell Holmes believed that he was
descended from a converted Duleh-Jewish funily.*™ For the Jew-
ish converts, the Christian faith was initinlly bardly more than
an “entrance licket™ into the European centers of culture, wealth,
and power, And Cliristian society was often willing and even
eager to absorh these neweomers.

The Jews who remained loyal to their faith were gradually ac-
corded equal rights on the supposition, sometimes on the express
condition, that they were willing to give up teir national aspira-
tions,

Napoleon believed that a formal, festive act of renunciation
was needed, so that no doubt would be left of the purely religious
character of the Jewish communily. For this purpose, he con-
vened first the Assembly of Notables and then the Grand San-
hedrin (1808-1807). Of the twelve questions addressed to the
delegates, the first three dealt with marriage and divoree, the sec-
ond three with the “fraternity” of Jews and Christians, the next
two groups dealt with the authority of the rabbis and with the at-
titude of Judaism to usury. All the questions were attempts to
formulate one basic issue — will the Jews now recognize France
as their homeland, Frenchmen as their brothers, French laws as
their laws? The notables and the rabbis were able to answer all
questions in a-positive manner, without heing at all conscious of
doing violence to the Jewish faith. They knew that they were
entering a new era, and that their answers were as unprecedent-
ed as the new situation that confronted them. As they saw it
nations are not fixed human species, designed to endure forever
in their separateness; they emerge in the course of history, and
might merge with others in the course of time; at that great his-
toric moment, the Jews were given the opportunity to conclude
a fraternal covenant with the French people. Did not the Scot-
tish and the Welsh become part of the British nation, with nearly
all the people agreeing to bury ancient wrongs? Did not the
Ukrainians under Chmielnitzky join the Russian nation? In both
cases, only a few malcontents remained to nurture the embers
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of ancient hates, Why then should not the Jews do likewise? Thus
there was not the slightest nuance of apostasy in the festive dec-
larations of the Jewish leaders, who asserted,

The Jews me not in a national category in our day, since they were
privileged to become purt of the great nation [France], and they see
in their new status their personal salvation in a political sense, 4!

The Jews of France all regard Frenchmen as their brothers and
they will think of the Jews of Britain as members of another na-
tionality. Such declarations needed to be publicly affirmed in
those days, since up lo that time, the Jews did not serve in the
armics of Furope.

In the discussions at the Grand Sanbedrin, we can discern the
tension hetween those who interpreted French-Jewish fraternity
as implying enltural-social unity and those who restricted the ap-
plication of the new social pact (pacte sociale) to the purely po-
litical sphere. Both groups could claim support for their respec-
tive positions in the principles of the Jewish faith. Such Tal-
mudie principles as “the pious of all nations have a share in the
world Lo come” and “the Gentiles of today are not idolators™
eould be strelched o permit the total fusion of the Jews with
their neighbors. Exclaimed one delegate:

All of you agree that the Christinns are not idolators, that they
serve the Creaton of heaven and earth as you do, that they are your
brothers und deal kindly with you—what else is needed to permit
the intermarringe of Jews and ChristinnsP®

The Grand Sanhedrin did not endorse intermarriage, but it con-
sented not to impose a ban (herem) on those who marry a per-
son of another faith, This abandonment of the major instrument
of communal control amounted to a radical change in the Jewish
faith, which assumed he co-responsibility of all Jews before God.
The liberation of the individual from the stifling embrace of com-
munal control was long a crucial plank in the platform of the
enlightened, But even the most pious rabbis of the Grand San-
hedrin admittedly felt that they participated in a great historic
oceasion and that they made use of the progressive currents in
the tradition; but they did not believe that they did violence to
any of the essential teachings of the faith, The noted Rabbi David
Sitzenheim who presided at the sessions of the Grand Sanhedrin
summed up its work by asserting, “It signed a social pact between
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the people of God and the nations which have received it in their
midst.”

Of particular interest is the reply to the twelve questions which
was written by Rabbi Ishmael of Modena (1723-1811), one of
the leading authorities of the time, who could not attend the ses-
sion of the Sanhedrin in person. On the crucial issue of “frater-
nity,” he wrote:

Though the term brotherhood implies natural kinship, there is a
unily of faith between the Frenchmen, or the ollhier peoples of Eu-
rope, and the Jews. Since these nations serve the One Guod, each in
their own way, they are aceounted in the eyes of the children of
Isrnel as brothers, for we are obligated to deal with them in Irnternity
and love, in friendship and peace, and the [Holy Torah commands
us to help their needy.™

We may appear to be belaboring the obvious when we stress
that the members of the Sanhedrin considered their repudiation
of Jewish nationalism, in all its social-political implications, to be
entirely in keeping with the Jewish faith. In becoming part of
the “French nation” and in asserting that their social pact implied
the dissolution of the Jewish “nation,” they were reactling to an
unprecedented challenge by an unprecedented act, but in keep-
ing with the principles of Judaism. This circumstance needs to be
borne steadily in mind, when we come to survey the later dec-
ades of the ninctecenth cenlury. As we shall see, the antisemites
will argue that the members of the Sanhedrin were insincere, af-
firming principles which they did not believe and proclaiming
policies which they did not intend to follow. For the Jews con-
stitute “one nalion™ in a deep cosmie, metaphysieal, meta-histori-
cal sense; hence they cannot truly become part of any Furopean
nation. In time, Zionist propagandists were to take up the refrain
of the antisemites, echoing their charge that the Grand Sanhed-
rin was a sham and a delusion.

But we must not jump too far ahead, The full impact of na-
tionalism was not yet felt in the first decade of the nineteenth
century, The French Revolution was liberal and rationalistic, ex-
tolling the rights of man and the fraternity of all peoples. In all
the romantic reactions against the philosophy and social impetus
of the French Revolution, the Jewish issue was to play a crucial,
albeit symbolic, role. To the awakening nations of Europe, par-
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ticularly the Germans, the emancipation of the Jews came to stand
for rationalism in philosophy, liberalism in social doctrine, the
moral-legal concept of the citizen and the state as against the
romantic-biological idolization of race and peoplehood (Volk-
stum), of medieval faith and feudal ideals. Social reaction, eth-
nic romanticism, and religious medievalism were destined to be
the three sources of antisemitism in modern Europe.

It was in the politically divided and socially reactionary prin-
cipalitics of Germany that the decaying nobility joined hands
with philosophieal romanticists and religions fundamentalists in
a joint attack against the Jew, The Germans discovered their na-
tional unity in the wars against Napoleon, whom they identified
as the apostle of the French Revolution, The great classics of the
German Romantic movement were created in the fervor of the
newly-won national stature. And religion as the language of feel-
ing came to symbolize the “soul” of the German nation, even as
political liberalism was the “soul” of the French Revolution.

Romanticism is the philosophy of the night, when man relaxes
and rebels against the harsh realities of life, While reason, activ-
ity, reality, and utility hold sway during the day, emotion, passiv-
ity, escapism, and nostalgia dominate the mood of night. Anti-
semitism was part of that nighttime web of symbols and slogans,
of dreams and visions, In their dark, hurt, bitter moods, the Ger-
mans embraced as their very own the pathos of the night.

In the ecarly decades of the nineteenth century, the Western
world was fitfully stumbling toward equality in politics, toward
industrialization and commercialization in economies, toward ra-
tionalism in religion, toward a universal society and internation-
al culture — all this under the leadership of England and France.
The Romantic movement in Germany, articulating sentimental
and social resistance to change, rebelled against all these trends.
It opposed the feudal ideals of knighthood and cbedience with-
in a stratified society to the rationalistic ideals of the French Rev-
olution. It set up the ideal of a Christian state, of an organic so-
ciety, of an intuitive Germanism (Deutschtum), allergic to all
alien influences. In all these respects, the Jew was the symboal,
evoking the combined hostility of German ethnocentrism, feudal-
ism, and Christianity. The conservative guardians of religion in
Germany held tightly to the crutch of antisemitism, even when
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they yielded reluctantly to the advancing currents of liberalism,
The diverse disciplines of history, philosophy, and science com-
pelled this advance, but for the reactionaries of religion, poli-
tics, and economics, the Jew was the natural symbol of the alien
doctrines that were transforming their life, catapulting them
against their will into the glare of the universal day. Was not the
Jew the clernal rebel against Christianity, a living embodiment
of the liberal protest against the threefold wity of faith, blood,
and command? The Jew then must be identificd as the encomy,
So the noted theologion of the Romantic movement, Schleier-
macher, represents the Jew along with the hated Frenchman and
the feared, mysterious Russian as the enemy ol true religion,™

Schleigrmacher (1768-1834) had broken with the naive, [unda-
mentalist faith of medieval Christianity. Ile no longer accepted
the dogmas of religion in their literal sense, but he considered
the ancient theology to be a fitting symbolization of man’s condi-
tion in the face of reality. Religion appeals to feeling (Gefiill),
not to reason, operating in the twilight zone of the human mind
where myths and symbols are far more potent than the principles
of logic. It is through his concentrated “feeling” that man per-
ceives the soul of nature, and the call of the Divine, And the
course of feeling is by no means arbitrary; it has a tenacity, a
struclure, a rigidity of its own. The ancient dogmas of Christian-
ity may not be literally true, but they, and they alone truly re-
flect the numinous reality by suggesting that man is impaled on
the cross of mundane life. Judaism in Schleiermacher's theology
is the dark background, against which the radiance of the true
faith is projected, for it is of this world, rationalistic, part of the
onrushing, industrial sociely. And the modern Jew, the uprooted
city-dweller, the ally of liberalism and rationalism and of all the
clamorous ideologies that remade the medieval world, is the cen-
tral symbol of the unfeeling modernist who is a stranger to the
mythological underworld of Europe.

As Schleiermacher was the theologian of the Romantic move-
ment, Fichte was the prophet of resurgent German nationalism,
A disciple of Kant, he carried the notion of a numinous Categor-
ical Imperative far beyond the rational limits imposed by his mas-
ter. Founding his system on Kant's demonstration that the cate-
gories of the external world are imposed by man, he concluded
that the inner world of ethics and esthetics is decisive in shaping

340



BETWEEN MEDIEVALISM AND MODERNISM

the picture of the outer universe. This inner domain of reality
is manilested primarily in an intuition of belonging, in a respon-
siveness to command, in a sense of harmony with nature and
with the cstablished order of things — all anti-revolutionary senti-
ments. The rationalistie, atomic individual, clamoring for his
“rights™ in a society of equals, is the exact counterpart of Fichte's
ideal cilizen, who looks for his vocution within the natural strati-
fied order of a hierarchical society. Under the impact of the hu-
miliating defeats inflicted upon the Germans by Napoleon, Fichte
began Lo see the contest between France and Germany in terms
of the metaphysical struggle between good and evil, between
loyalty to the inner melody of abiding reality and the pursuit of
the [alse glitter ol passing appearance, If the French Revolution
vapressed the demonie spirit of France, then a fixed order, deter-
mined by a “higher reason™ must be posited as the expression of
the Germanie soul.

Ag Fichle saw it, people cannot bear to live alone; they need
to feel part of a transcendent whole, endowing their life with
worth and meaning. In Fichte's philosophy, there was no room
for a supernatural God, and the Moral Order which he put in its
place was cold and hollow. Gradually, the heady wine of Teu-
tonism came to suffuse his abstract concepts with a feverish ex-
hilaration. Though he still adhered Lo some of the tenets of the
Enlightenment, he now began to propound the new myths of
Teutonism and anti-liberal reaction.

As in all mythologies, the luminous forces of good are arrayed
against the dark forces of evil. The lines are clearly drawn, The
good are all-good and the evil are all-evil. But Both forces are
provided with an elaborate metaphysical outfitting. The good
are those who live from within, permitting their unerring intui-
tion (Vernunft) to guide their actions with absolute moral cer-
tainty., The evil are those who have lost their roots in reality; be-
reft of the light of intuition, they follow the mechanical logic
of reason (Verstand); with cleverness and cunning, they man-
age and manipulate, amassing material fortunes in a vain at-
tempt to fill the emptiness within, but they remain unable to feel
the soul of things.

Then, as in the Manichaean philosophy, a catastrophe happens;
the people of Vernunft and of Verstand get to be mixed up. This
commingling of good and evil works generally to the advantage
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of the clever rogues, for their prowess runs to the surface of
things. The French Revolution with its clear and abstract coneepts
of the “rights of man” is the most triumphant expression of the
shallow rationalism of uninspired reason (Verstand ). But victory
belongs ultimately to the slow and solid people of intuition, pre-
eminently the Teutonie races, as we conld have guessed, who are
relatively free from the superficial eleverness of the Freneh.

Yet the French for all the rigorous logic of their Revolution
could not really serve as fitting symbols of the devil. After all,
the political boundaries of Europe were recent and shilting; the
Franks were also Teulons, and the French themselves were di-
vided concerning the merits of liberalism, Furthermore, the devil
must be enveloped in the clouds of mystery and sheltered by
time-honored symbols from the serutiny of common sense. Ilenee,
it was natural for Fichte to conjoin the Jews and the Freneh into
one mysterious pack of evil, To the German nationalists, Franee
was the enemy; to all the religious fundamentalists and political
reactionaries, the French Revolution was the Déte noir, The Jews
supplied the element of mystery, the impetus of an inherited,
long-standing focus of hate, the medieval stercotype of anti-
Christ, the symbol of a money-civilization that was aggressively
reshaping the heart of Europe. Through the identification of lib-
eralism with the anti-Christian genius of Judaism, there emerged
an integrated pattern of symbols, whereby the romantic rebel-
lion against reason, the nationalistic rejection of an egalitarian
universal society, the repugnance of the cultural elite toward the
emerging moneyed aristocracy of the Industrial Revolution and
the longing of the clericalists for the return of the Medieval cra
could be gathered into one focus and mutually reinforced. In
the subconscious realm of feeling, things belong together if they
evoke the same amorphous cloud of impotent hate.5

To complete the picture of the Romantic protest against Jew-
ish emancipation, we need to take account of the contributions
of the early socialists to the complex mythology of antisemitism,
European socialism, in all its diverse forms, possessed the ideo-
logical structure and the emotional overtones of a religious faith
— the assumption of a state of innocence, a pastoral or peasant
society, which is succeeded by a catastrophic fall from grace
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through the emergence of capitalism; the course of events drives
inevitably toward an ultimate Armageddon and the recapturing
of pristine happiness in a new paradise. Apart from the inherent
palterns of socialist theory, the socialist parties needed a struc-
ture of myth and symbolism in order to appeal to the masses of
the people and to articulate their resentment against the ruthless
captains of industrial society,

The Jew in Western Europe was the concrete embodiment of
ruthless usury and of o money-based culture. He was also the pre-
cursor of the commereial order of things, of that bourgeois atom-
istic society which had no use for the non-utilitarian values of
honor, glory, and grandeur prevailing in the age of innocence. It
was dillicult for the early socialist authors to dispense with the
aid of this popular antisemitic stercotype. The populace wanted
none of their cconomic theorics, but it was as avid as ever for
a mythological narration of the battle between the “children of
light and the children of darkness.” Some authors, like the self-
educated Charles-Marie Fourier (1772-1837), shared the naivete
of the masses and really believed that usury was the reflection
of the Jewish soul. For him as for so many utopian socialists,
money generally was a sinister, mysterious invention of a ruth-
less cabal of exploiters, The emerging modern society was, as he
saw it, based on “generalized selfishness.” In the good old days,
only the Jews lived by commerce; now, the whole world is turn-
ing “Jewish.” Fourier believed that all the Jews formed a secret
society, operating their varied businesses together in one grand
scheme of exploitalion. As we noted earlier, the dietary laws
were, for him, symbolic of Jewish exclusiveness.® .

A whole school of socialist writers in France derived its in-
spiration from Fourier. They were at one in regarding the enter-
prise of banking as the soul of all evil. Most of them were prone
to deliberately identify the banker of any nationality with the
popular image of Shylock. This device was employed by Tous-
senel, author of Jews, the Kings of the Epoch, in order to fortify
his erackbrained socialist plans with the potent impetus of popu-
lar mythology.

Like the masses of the people, I apply the odious name of Jew
to all the people who lived by the manipulation of money, to all the
exploiting parasites who live by the sweat of others. A Jew, a money-
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lender, a businessman, these are all synonymous to me...I did not
find in my mother-tongue another name than Jew with which to stig-
matize those that I wanted to condemn,™

Socialism as a rebellion of intellectuals could be truly effective
only if il tapped the massive resentments of the masses. Hence,
the eagerness to use the language of the masses, with all its twi-
light myths, in order to effect o common front against the reg-
nant elements of society.

This policy was followed by many other noted socialist writ-
ers. Pierre Leroux (1797-1871 ) excoriated the Jewish spirit, which
he identifiecd with commercialism, banking, and capitalism gen-
erally. Pierre-Joseph Proudhon (1809-1865) preached of a new
sociely, based on the ideal of cooperation. For him, oo, the Jew
was one wilh all capitalists, entreprencars, bankers, and exploit-
ers. Even so clear-headed a thinker as Karl Marx (1818-1883),
who was by all odds the most influentinl writer of the nineteenth
century, resorted in his youth to the deliberate conjunction of
Jews with capitalism, Descended from a long line of distin-
guished rabbis, Marx adopled the stereotypes and symbols of the
masses. He was still in his twenties when he wrole two articles
on the issue of Jewish emancipation. In those articles, he dealt
with “the Jew of the week-day,” not the “Jew of the Subbath,”
“What is the week-day god of the Jew?" he asks, and, with tongue
in cheek, he answers, "Money.”

Of course, Marxism, as il was developed in later years, had no
room for racial or religious prejudice. In the latler decades of the
nineleenth century, il became more and more olwious that anti-
semitism was an elfective tool of reaction, not an aid to revolu-
tionary progress. From time to time we still encounter the claim
that antisemitism will ultimately lead to “anti-capilalism,” since
those who gained revolutionary experience by burning the houses
of Jews can easily be induced to burn the palaces of all capital-
ists. “Antisemitism is only a prelude to the movement that is now
taking shape. Its conclusion will be anticapitalism.”* Up to 1898,
the socialists generally flited with antisemitism.® But these
voices became exceedingly rare among socialists after the Drey-
fus affair, when the utilization of the antisemitic issue by the re-
actionaries was all too obvious, The socialist movement turned
its face to the future, affirming its faith in the certainty of cul-
tural progress and determining to win by means of mass-educa-
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tion and through the growth of enlightenment. But the heritage
of primitive socialism was not dissipated altogether, Clear-eyed
observers did not fail to note that antisemitism could be em-
ployed as a convenient smoke-screen, or as a red rag to lure the
brute populace to its own destruction, Karl Kautsky, a leading
German socialist, acutely characterized the resurgent antisemni-
tisin of his time as “the socialism of fools.” Those who cannot and
will not think need pleasing symbols and flattering myths, rather
than clear ideas and a troe estimate of reality, They are eagerly
waiting for a leader who will promise to make them “lords of the
carth,” and they will not hesitate to trample on the bodies of the
unfortunates in their way,

These three sources of Romantic reaction against the new lib-
cral sociely — nationalism, religion, and utopian socialism — dis-
covered o common target of hate in the popular stereotype of the
Jew. Yot the advance of the liberal movement could not really
he halted during most of the nineteenth century; at least, not in
Western Europe. The economy of the Western world expanded
at a phenomenal pace, the middle class achieved stability and
self-confidence, and the philosophy of the Enlightenment became
progressively more self-evident, The undying, hydra-headed mon-
ster of Romantic reaction was not utterly vanquished in any gen-
eration, but it seemed at times as if final victory over the com-
pulsive neuroses of humanity were no longer in doubt. The lead-
ing Jewish thinkers of Western Europe could justly feel that the
Age of Reason and Justice had dawned. The Messiah of the uni-
versal “knowledge of the Lord” was about to arrive. It was time
to transform the entire structure of Judaism, in keeping with the
new realities on the threshold of the messianic era. And thus,
Reform was born.

The Reform movement in Western Europe was nurtured in the
faith that the reorganization of society along rational lines was
certain and irresistible. The Romantic reaction, the Reformers
believed, was doomed to be short-lived. It was time for the Jews
to fall in step with the progressive vanguard of society, to re-
examine all their doctrines and institutions in order to help usher
in the new world.

Armed with the tools of historical criticism and philosophy,
the Reformers sought to reveal the inherent rationality of the
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Jewish faith and its compatibility with the modern spirit. In op-
position to Mendelssobn, they contended that the Law is not
the essence of Judaism but only the ideas and principles of ethi-
cal monotheism. The body of practices and rituals, deriving from
primitive times, is only the outer garment of faith and doctrine,
The Reformers were compelled to pursue this line of reasoning
since the laymen of their congregations had already drifted far
from the rigid ramparts of ancient Jewish Law, As rational phi-
losophers, they could not accept the naive helief in the literal
revelation of specilic laws, As histovians of comparative reli-
gion, they knew that many of the rites and tabus were the [rozen
heritage of pre-Mosaie semitic culls. Belonging for the most part
to the cunp of intellectual and political liberals, they entertained
little sympathy for the altempts of Romanticists o reassert the
glory of naive faith and the supra-rational validity of ancient
myths and mysteries.

For the most part, Geiger and IToldheim returned to Maimon-
ides for the first principles of their faith. An act of Divine in-
spiration took place in the wilderness of Sinai, with the people
being moved to feel the truth and power of the opening verses
of the Ten Commandments — “I am the Lord, Thy God ... Thou
shalt have no other god beside Me...." Uplifted by this revolu-
tionary insight, the people saw the truth of the Ten Command-
ments and agreed to transform themselves into “a people of
priests and a holy nation.” They became children of the Coy-
enant in order to [ulfill their historic mission, to be “a light unto
the nations,” The multitude of laws and customs described in the
Talmud were altogether natural in the ancient and medieval
milieu of the Jews. Separation from the other nations was then
virtually inevitable, and the high barriers of the law were alto-
gether in keeping with the forbidding walls of the narrow ghet-
toes. But in the new world of the Emancipation, integration, not
separation, is the call of the hour, Hence only the moral and
spiritual principles of Judaism should be considered binding; the
rest of the Law may well be regarded as obsolete.

Along with the divisive barriers of the Law, the vestigial sym-
bols of national insularity should be disearded. The Hebrew lan-
guage, until then the exclusive vehicle of worship in the Syna-
gogue, was for the Reformers a symbolic assertion of alienism.
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So, too, the frequent references in the Prayer Book to Zion, the
ingathering of the exiles, and the advent of the Messiah carry
the overtones of isolationist ethnicism. With varying degrees of
consistency, the Reformers aimed to eliminate all these stigmata
of nationalism from Jewish worship.

Yet the Reformers shied away from the prospect of biologi-
cal assimilation with the surrounding population. While they fa-
vored cultural unity, patriotic arder, and complete social inte-
gration, they insisted that the Jewish community must retain its
identity [or the sake of cherishing the Divine truths that have
been entrusted to its care. The Jews were given a sacred mission
hy the Father of all mankind, and it remains their task to carry
the light of monotheisin to all the nations of the world. The doc-
trine of the Messinh, duly purged of its nationalistic entangle-
ments, should be interpreted as a symbolic affirmation of the
ultimate [ulfillment of the Jewish mission, and the emergence
of a unitary society, dedicated to the worship of the One God.

So involuted is the complex of Jewish sentiments that the early
Reformers who fought consistently against the traces of national-
ism in Jewish ritual and worship, were impelled to reassert their
faith in the “chosenness” of the Jewish people. The doctrine of a
“chosen people™ is manifestly ethnocentrism crowned with a mys-
tical halo, It is inevitably a belligerent claim to supremacy, affirm-
ing not only the right to collective existence, but the unique im-
portance of its communal character and destiny. No matter how
subtly it is interpreted, it can serve as a hedge against assimila-
tion only if it retains the connotation of “better than,” not only
“different from,” all the families of the earth. Abgaham Geiger
(1810-1874), the leading theologian of the Reform movement,
even maintained the high worth of the racial qualities of the Jew.
It was the Jewish “race” that was chosen by God to be a “prophet
unto the nations.” And the Divine fiat so impressed its metaphys-
ical seal upon the souls of Jews that they were all predisposed,
by their biological heritage, to be pure monotheists, fulfilling
their mission even at the cost of enduring the fate of the “Suffer-
ing Servant.” By their reassertion of the metaphysical distinction
of the Jewish race, Geiger and his associates virtually negated
the effect of their own repudiation of Jewish nationalism. In their
eagerness to stem the tide of intermarriage and total assimila-
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tion, the Reformers reintroduced through one gate that which
they expelled through another.

Actually, it is the belief in Jewish metaphysical difference that
lies at the heart of the antisemitic mythology. That the Jews stand
on one side of an uncrossable gulf and the rest of humanity on
the other is the central axiom of the Aryan myth. This perverse
axiom derives from the popular reading of the Bible, which
speuks so consistently of Jews and Gentiles, as if they were two
species of humanity. It is implied in the doctrine of “chosenness,”
and exemplified particularly in Bera’s undertaking to keep the
“holy sced” pure and uncontaninated, And it is also this myth
that underlies the romantic racism of Fichle and the rabid Nazi
Weltanselnung ol our own day.

In the middle decades of the nineteenth cenlury, the excesses
of biological nationalism were still unknown, The Reformers were
nol aware of setling up new dogmas; they thonght that in glor-
ilying the Jewish race, they were merely conlinuing an cssential
ingredient of ancient and medieval Judaism. Though they were
generally rationalists and liberals, they allowed the impetus of
Jewish racial romanticism to govern their thinking on this point.
But if they reaffirmed the metaphysical uniqueness of the Jew-
ish race, what did they mean by the repudiation of nationalism?

Manifestly, the Reformers operated with the abstract concept
of nationalism then current among liberals. A nation is a group
of people that affirm, “as il by a daily plebiscite,” their desire to
form one political entity, Thus, as they saw the unfolding process
of Emancipation, the German Jews were ealled upon to give up
any lingering,. aspirations for a common homeland and to join
the German people in working together for the Vaterland, But
at that time, this political aspect of nalionalism did not appear to
extend into the cultural-social domains of life. Nearly all Jewish
leaders deliberately ignored the implications of the rising tides
of nationalism, preferring to join the liberals of all European
countries in the advocacy of a national state, conceived in utili-
tarian terms and unencumbered by either historic or ethnic asso-
ciations. They advocated the concept of the multi-national state,
that deals with individual citizens, not the nation-state, which
seeks to serve one ethnic group, The life and destiny of the state,
they felt, are articulated in law and politics, not in culture, re-
ligion, or the patterns of social life.
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The Retorm movement vastly underrated the explosive poten-
tialities of hiological-cultural nationalism. But it did advance far
ahead of other denominations in acknowledging the evil effects
ol the myths and symbols of Jewish ethnic isolationism.

Apurt from the remnants of Medieval Orthodoxy, all Jewish
groups in Western Europe approved the purpose and program
of the Emuncipation. Seeking integration with the social and po-
litical lite of their native lands, the Jews in the West were deter-
mined to abjure the status of exiles, wanderers, homeless drift-
ers, They now had a country and a nationality, a fatherland of
which they were native sons, The Conservative and the neo-Or-
thodox shared the determination of the Reformers o give up all
socinl and political nationalistic ambitions, bul they insisted on
their right and duly 1o retain those symbols and aspirations of
cllmicism that had become part of the Jewish faith, Zechariah
Frankel (1801-1875) seceded from the Reform Conference when
his motion to declare the Iebrew language “indispensable™ to
Jewish worship was defeated. The Conference agreed that He-
brew was “important,” but averred that as an ethnic asset, it
could not be integral to a universal faith. The Conservative move-
ment, which Frankel launched as an alternative to Reform in-
sisted on the indispensability of all “positive-historical” elements
of the Jewish faith; such as the love of Zion, the sanctity of “all
Israel” as it extends to the furthest horizons of space and time,
the observance of the dictary laws, and of the customs which
had become part of the “normative” tradition. While some Con-
servalive rabbis joined their Reform colleagues in preaching a
universalistic interpretation of the messianic era, there were not
a few who clung to the nationalistic interpretation. For the Orth-
odox, the concept of a supernatural Messiah was meta-historical,
hence irrelevant to all social issues; it belonged to a structure of
ideas which had no direct relation to the work-day world, project-
ing an eschatological vision of a universal judgment day, the
concuest of all evil and the triumphant resurrection of the dead.

The Conservative and the modern Orthodox leaders were at
one with the Reform rabbis in repudiating any national ambi-
tions for a Jewish slate or a Palestinian homeland, but only on the
legalistic-political plane of life. The argument among them cen-
tered on the extent of traditional ritual and symbolism that the
Jews had to reject in order to dramatize the new “pact with the
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nations” that the Emancipation effected. The neo-Orthodox, led
by the Frankfurl Rabbi, Samson Raphael Hirsch, maintained that
the acceptance of Western dress, speech, manners and outward
“eulture” was sufficient; hence, his slogan, Torah in Derech Er-
gtz. Within the Conservative movement, there was widespread
recognition that a new phase of Jewish ideology had emerged as
a result of the Emancipation, The Jewish Conservatives were
sympathetic to the moderate wings of German romanticism.
Their emphasis on the “posgitive-historical” was a reflection of the
anliliberal political philosophy in Germany; i.e., the institutions
which emerged in history contain values which the reason of con-
temporaries cannot completely fathom. While change is legiti-
mate, it must be slow and nearly unconscious, like the silent
growth of a tree. The Reformers alone were bold enough to rec-
ognize the deeper layers of the national ethos, which thrives on
symbols and rites. To hecome part of the nations of Europe, the
Reformers reasoned, Jews must share their sentimental-cultural
life and publicly surrender their own isolationist ideology. But
even the Reformers were not fully aware of the irrational depths
of romantic nationalism.

The awakened nations of Europe necded to ereate a secular
self-image that would function as the focus of the national en-
deavor. This self-image could only be related to the history, real
or imagined, of the nation. And the more people refined their
self-image by idealizing their medieval heritage, the less the
Jews fitted into that picture. For the Jewish stereotype is part of
the tradition, myth, and folklore of the peoples of Europe.

Ezekiel Kaufman, in his excellent study of the tragedy of Eu-
ropcan Jewry, attributes the failure of the Reform formula, re-
fect nationalism, retain religion, to the fact that the Jewish reli-
gion inevitably delimited a group of people ethnically different
from the nations among whom they lived. The Jewish religion
was inextricably associated with the Jewish people, as an historic
group, no matter how loudly the official leaders maintained that
they were Jews by religion alone. The historic-cthnic lines of di-
vision became steadily more decisive as the passions of religious
dogmatism waned. In the nineteenth century, the study of his-
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tory exerted a peculiar faseination for the people as well as the
scholars. Anud popular history is pretty generally a form of epic
poetry, dramatizing the glory of the nation,

In the same study, Kaufinan points out that the European
masses resented the “national” character of the Jews much more
strongly than they resented the other minority nationalisties in
their midst. We have already called attention to the fact that
while there were Basques in France, Slavs in Germany, Lithuani-
ans and Ukrainians in Poland, friends and foes of the Jews as-
serled with one aceord that the Jews muost eease to be a “nation,”

Therefore, you find that when the emerging democratic sociely
came to end the exile of the Jews and to endow them with the rights

ol comiplete cilizenship, the erucial condition was laid down of na-

ol assimilation, weed Judaism undertook to fulfill this condition.™

Kaufman attributes the pecular resentment of Jewash nation-
hood to the ghetto-character of Jewish settlement; i.e., the facl
that the Jews lived in the interstices of European society, not in
compact masses. Massed settlement on land creates an “aware-
ness of sovereignly,” which the building of ghettos in cities does
not.

Kaufman’s analysis is cogent but overly fatalistic. It is not
true that, in view of the psychology of nations, there was no hope
for the Jews of Europe. Doubtless, the dispersal of the Jews en-
larged the area of tension, but this fact did not lead inevitably
lo the extermination of the “six million.” As a matter of fact,
wherever Jews lived in serried ranks, they kept up a more “pecu-
liar?" pattern of life and aroused a correspondingly more embit-
tered antisemitic passion, i

To keep the total situation in perspective, we must remember
that the Emancipation in Western Europe did not fail in Eng-
land, France, Belgium, Holland, Italy and Scandinavian coun-
tries, though sporadic antisemitic movements did arise in those
countries from time to time among the so-called “lunatic fringe.”
The tragedy of the Jews in Germany and in Central Europe was
due preeminently to the resurgence of romantic nationalism, and
to the anti-democratic “plot” that powerful industrialists made to-
gether with ruthless demagogues. The Jewish “pact with the na-
tions” was made on the level of public law, common sense, and
the emerging elan of Western civilization. But the human spirit
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oscillates from the objective pole of reason and humanity to the
shadowed recesses of ethnic and ritualistic subjectivity, In the
subjective realm, even the Jewish Reformers made only external
concessions; they clung forcibly to the collective egotism of their
people, their yearning for self-glorification as the race peculiarly
endowed with a genius for religion. Reform and Conservative
scholars devoted their talents to the cultivation of Jewish history
in order to deepen Jewish sell-consciousness. Though it is ideally
possible for history o be objective, the usual tendency is for
scholars to cater o the nationalistic huoger for glory and gran-
deur,

Amaong the Germans, romantic nationalism grew in depth and
intensity, beeause political fulfillnent was delayed so long after
France and England had become mighty powers. Aud as German
nationalism became steadily more ingrown and subjective, it
turned frst to history and then to biology [or support, On both
scores, the Jews were obviously outsiders. Their historie roots
went back to the dawn of history and their blood was semitie,
non-European, “non-Aryan.” The powerful nations of Europe
eould hope to assimilate the minor national group in their midst,
who were in their eyes only so much “demographic material,” as
Danilevsky puts it, but could they assimilate a group that had
proved its durability for thousands of years?

In addition to the aura of mysterious indestructibility, the Jews
were part of a large, globe-circling community. The Jews of Ger-
many were only the outer fringe of European Jewry, which was
concentrated in the Pale of Scttlement, extending from the Bal-
tic to the Black Sea, While the Western Jews did their hest to
adopt the national ways and customs of their host-nations, they
could not erase the image of the Easi-European Jews from the
minds of the people. The Jews of Poland, Hungary, Rumania,
and Russia were engaged in a steady migration westward, And
the more “peculiar” they appeared to the masses of the West in
speech, manners, or religion, the more they were thought to be
the “real” Jews, revealing by their outward outlandish appearance
that which the Western Jews managed to dissemble and hide.

Strangely enough, the Jews of the East were driven by the cur-
rents of history to become consciously and romantically nation-
alistic at the very time when the Jews of the West were under-
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going the opposite translormation. Far from being subject to one
destiny, as uationalistic dogmatists allege, the Jews of the world
were many times driven into divergent historic channels, and
each portion then suffered from its identification in the popular
mind with the other portion. We took note of the chain of dis-
asters resulting from this association in the chapters dealing with
the Greeo-Roman Diaspora. In the nineteenth century, Oriental
Jewry did not share in the intellectual and cultural upheavals of
the Jews of Europe, Nor did they acquire any of the peeuliar
characteristics genevally associuted with the Yiddish-speaking
Jews ol the Pale of Settlemient = neither the vigorous elan, nor
the individualistic, skeptical spirit of an intellectual proletariat.
However, Buropean Jewry was fairly undifferentinted before the
French Revolution and in the carly decades of the ensuing Eman-
cipalion,

While the Jews of the West embraced the cultures of their re-
speclive countrivs, their hrethren in the East were foreed into
embitlered isolation. Political and cultural reaction was power-
fully entrenched in the Russian government along with the funda-
mentalist #eal of Orthodox Christianity., The eruel policies of
Nicholas T cansed the Jews to strengthen their defenses and to
shut themselves off from the slightest influence of the secular en-
lightenment. They resisted the introduction of secular studies in
their schools; they refused to adopt the dress and ways of Eu-
ropeans; they clung to the nmultiple minutiae of the Law, cher-
ishing all the embellishment of custom, all the encrustations of
superstition. In the broad empire of the Russians, where the vast
majority of the Jews lived in the nineteenth century, neither the
Christinns nor the Jews were ready for any cultural-social rap-
prochment.

This melancholy situation was due in part to outside pressure
and in part to the inner development of Jewish thought — the
influence of Qabbalah and Hasidism, But this division of the Jews
into Western liberals and Eastern [fundamentalists produced
harmful consecuences for both communities. The Western Jews
were prevented from huilding a convincing self-image, and the
Eastern Jews were horrified by the impiety of their Western breth-
ren,

The Orthodox rabbis of Russia recoiling from the “apostasy™ or
Western Jewry, plunged their communities into the torpor of to-
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tal isolation., They came 1o identify all that existed beyond the
ramparts of the Law as cvil and demonie. On the other hand,
the Bussian government, taking account of the vast contrast be-
tiween the liberal and “acculturated™ Jews of the West and the
self-segregating Jews of its own domain, could only regard the
latter as willfully reactionary, The liberal elements within the
Russian government were inspired by a genuine desire to refash-
ion Bussian Jowry afler the patterns of the West, And the at-
tempt to catch up with the West by foreed marches, under the
driving whip of an autocratic ruler, was Familiar to the Russians
from the days of Peter the Fivst, AL the same time, the nda-
mentalist Orthodox members of the government (whe were in
almost continuous control) favored the baltering down ol the
inner barriers of the Jewish ghetloes in order to lead the Jews
to the altar of Orthodox Christianity. The liberal and Orthodox
governmental leaders in Russia could work together ouly in mi-
nor areas, insofar as the breaking down of Jewish defenses were
concerned, but not in behalf of any genuine policy of rapproch-
ment between the Jewish and the general population.

The missions to Russia of Moses Montefiore (1846) and Max
Lilienthal (1841) demonstrated that there were hardly any chan-
nels of communication between the Jews of Western Europe and
those of Russia. Moses Montefiore (1784-1885), who enjoyed the
highest regard of the British ruling circles, was received with
great ceremony by the Russian Czar and with deep fecling by
the Jewish masses. But the Russian government was not disposed
to accept Montefiore’s argument that the Jews would become
“westernized,” if they were given civil rights unconditionally.
And the leading rabbis of the Jewish communities were not will-
ing to accept Montefiore's plea to give up the policy of self-segre-
gation, to favor the diverse processes of “acculturation” and to
accept the cultural mores of Russia in the expectation that civil
and political rights would follow in due course.

Max Lilienthal’s “mission” was even maore instructive. A young
German rabhbi, he won the acclaim of the Czar for his liberal
ideas. He was commissioned by the Minister for Education, Uva-
rov, to obtain the consent of the rabbis and leading laymen to
the establishment of secular, western-type schools in the cities of
the Pale. Most of the rabbis distrusted the motives of the auto-
cratic government and shuddered at the thought of lowering the
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defenses against assimilation, Max Lilienthal found that he was
laboring in isolation, with the Greek Orthodox zealots of the gov-
ernment seeking to use secular education as a tool of apostasy,
and the Jewish fanatics opposing the slightest concession to mod-
ernity on the ground that secular learning could only lead to
conversion, In his despair, Max Lilienthal left for the United
States, where he became one of the leading {ounders of the Re-
[orm movement,

Actually, both sides underestimated the compatibility of Jew-
ish loyalty und seenlar learning. In the middle of the nineteenth
century, when the liberal Czar, Alexander 11, relaxed some of the
severe restrictions on Jewish enterprise, the movement for sec-
ular learning and humanistic values began to gather momentum.
In a few decades, Jewish students started to flock to the great
Russian universities, By the end of the nineteenth century, the
Russian reactionaries began to reverse the direction of their
pressure, Inslead of encouraging the entrance of Jews into secu-
lar high schools and colleges they now sought to limit their en-
rollment by raising the barriers of a numerus clousus against
them. No longer protesting Jewish isolationism, they now com-
plained of Jewish enterprise and intelligence. In ever increasing
numbers, Jewish students from Russia attended the universities
ol Germany, Austria, and Switzerland. These “colonies™ of Rus-
sian-Jewish students became the breeding places of all kinds of
rebellious ideologies, reflecting the restlessness, rootlessness, and
hopelessness of Russian Jewry. The Socialist-Revolutionaries
and the Anarchists, the Zionists and the Bundists, all drew their
inspiration and leadership from those idealistic and starving emi-
gres, whose messianic fervor and intense convictions generated
endless arguments and feverish enthusiasms.

But, though many Jewish students from Russia studied in Switz-
erland and Germany, the liberal mood so congenial to the Jews
of the West remained virtually alien to the vast majority. The
young Jews, rebelling against the rigid dogmatism of their eld-
ers, either rushed headlong toward the “flesh-pots” of apostasy
or joined the revolutionary socialists. Only a minority sought to
evolve a liberal faith. Lack of balance and extremism remained
the hallmark of Jewry in the East, reflecting these qualities of
Russian politics and culture. By their tens of thousands, baptized
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Jews massed in the big mushrooming cities, devoting their pent-
up talents to the rapid industrialization of that vast country. Ac-
cording to some writers, the rate of intermarriage among young
Jews in the great centers of Russia was greater than in the big
cities of the West, where it ranged between ten and fifteen per
cent, At the same time, the masses of Russian Jewry, especially
in the small towns, continued to wage a desperate, rear-guard
struggle against the Enlightenment. Russian-Jewish Orthodoxy
did not allow the introduction of secular learning into its acad-
emies (yeshivoth) until the Communist Revolution, Rabbi Reines,
the cultured and liberal rabli, who did tey to establish in Lidda
an Academy where seeular learning and Talmudie studies would
be pursued side by side, had to give up the atlempt when the
full fury of Orthodox Fanalicism was directed against him.

Russian Jewry was torn between two worlds, and there was
hardly any communication between them, Fundamentalist Or-
thodoxy did not have a common language with the burgeoning
ideologies of the younger generalion.

Under the sponsorship of the Russian government, rabbinical
seminaries were instituted in the cities of Vilna and Zhitomir,
where students were trained in the disciplines of history and phi-
losophy as well as in the fields of Bible and Talmud. But the
graduates of these seminaries were ignored by the Jewish masses.
The governmental rabbis ( Kazionny Rabbiner) were regarded ns
secular employees of the government — public relations officials
at best, “traitors” at worst. In the eyes of the Orthodox, these
European-trained rabbis were not religious leaders at all, Con-
trast the “governmental rabbis" of Russia with the modern rabbis
of Western Europe and Americal In the latter countries, the sem-
inary-educated rabbi became “the Jew" par excellence, both in
the direction of inner communal affairs and in the interpretation
of Judaism to the non-Jewish world, In Russia, these rabbis lived
in a virlual no man’s land, between the assimilationists who took
on the protective coloration of Greek Orthodoxy or of Lutheran-
ism, and the Orthodox Jews who ignored them,

In terms of our analysis of Jewish consciousness, we may say
that the balance of tensions within Judaism had broken down
in Russia. On the plane of religion, the tension between funda-
mentalism and the philosophic temper reached this breaking
point, with the Orthodox pietists concentrating on the raising of
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barriers against the outside world. The enlightened few were gen-
erals withoul an army, too few and isolated to maintain an ef-
fective balance. Their followers drifted into the camps of the
assimilationists and the socialists.

However, Lhe very progress of secularism plus the continued re-
action of the Czarists government created by degrees a measure
of common ground belween the Orthodox masses and the cham-
pions of enlightenment. Unable to communicate on the plane of
religion, they could fight together for the rights of Jewish people.
This ethnic awareness could draw inspiration and solace from
the Jewish tradition. The national dimension of the Jewish faith
provided the basis for a new renascence of cultural values and
socinl ideals.

Cultural or spiritual nationalism managed to restore the crea-
live balance ol tension for the Jews of Russin, as the Reform-
Conscrvative movement restored the spiritual equilibrium of the
Jews in the West. Bul while in the West, with its long heritage
of enlightened religion, modern Judaism achieved a renewed
sense of destiny on the plane of religion, in the reactionary and
funatical Easl, Jewish renascence was effected on the plane of
nationality, Both ideologies cut the ethnic-religious consciousness
of the Jew into a single plane on the supposition that the other
component of the tradition was inconsequential. Both movements
sought to purge from the Jewish soul the corruption of ghetto-
existence and the blindness of fanaticism. Both movements were
messianic in character, seeking to end the long and harrowing
tragedy of exile; both movements sought to expoung the quintes-
sential genius of Judaism and to reject the Orthodox dogma of
an unchanging Law, which had become an intolerable burden.

Cultural nationalism assumed three major forms in Russian
Jewry — the Zionist philosophy of Ahad Ha'am, the autonomy
program of Simon Dubnow, and the Yiddish-Socialist ideology of
the Bund.

The Zionist philosophy of Ahad Ha'am was a monumental ex-
pression of the ideals and sentiments of the Talmud-trained Jews
of Russia, who had become disenchanted with religion and dis-
illusioned with the prospects of liberalism in European society.
A series of pogroms, instigated by reactionary feudal circles and
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connived at by governmental authorities shook the towns of the
Pale of Settlement in 1880 and 1881, sending a flood of harried
immigrants to England and America. In addition, the liberal faith
in humanity that prevailed at the beginning of the century had
been undermined in diverse ways by the materialistic philos-
ophy of socialism, by the moral nihilism of the Darwinian world,
governed by fang and claw; and by the upsurge of nationalistic
movements, extolling the primacy of the nation as the natural,
biological unit in the universal stroggle for survival, It was in
the name of the supreme dignity of the individual, as embodied
in the so called Declaration of the Rights of Man, that the Jews
of the West were emancipated, But the sentiments of the Ameri-
can Revolution and the ideals of the Freneh Revolution were
now defamed by the socialists as bourgeois, attacked by the mot-
ley crowd of social Darwinists as untrue to the nature of life in
the raw, and shunted aside by romantic nationalists as the life-
less abstractions of “cosmopolitans.”

The Czarist government affirmed its dissent from liberalism in
the name of Holy Russia, asserting that nothing should be done
to alleviate the lot of “those who had killed our Savior and spilled
His priceless blood.” The reactionary circles of the government
were determined to channelize the prowing bilterness of the
masses toward the Jews and to solve the Jewish question in Rus-
sia in accordance with Pobiedonostsef’s prineiple, “One third will
be killed, one third will be converted, one third will emigrate.”

Following are the central assumptions of the cultural-Zionist
ideclogy: .

1. Dogmatic religion is reactionary and obsolete. In the revo-
lutionary circles of nineteenth-century Russia, the established
Greek Orthodox Church, dominated by the Czar and his Holy
Synod, was bitterly condemned as the servile stooge of despot-
ism. Marx's scornful verdict that religion is “the opium of the
masses” seemed to be particularly appropriate in the circum-
stances of that unhappy country, where priests and Cossacks
were arrayed together against the welfare of the people.

To the Jewish fighters for enlightenment it seemed that the
Russian rabbis were equally reactionary, since they resisted all
efforts to introduce secular education into the schools. The pen-
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dulum of the spirit swings from one extreme to the other, and
those who rebelled against religion in Russia tended to drift to-
ward a total denial of all religious values.

In keeping with the prevailing mood of the Russian intelligent-
sia, Ahad Ila'am (1856-1927) maintaincd that the role of institu-
tional religion in human affairs had ended. In his personal phi-
losophy, he sought to combine the temper of the positivists who
were averse to all kinds of metaphysical speculations and the
moral sentiments of the idealists. While he rejected the fears and
fantasies of a supernatural faith, he maintained that man'’s quest
for the Good was somehow at the heart of the universe, that “re-
ligious fecling” and “religious values™ need not be discarded along
with the dogmas and rites of religion. Trained in an intensely
Hasidic atmosphere, Ahad Ila'am knew of the reality and po-
tency of religious feeling, at first hand. He wrote:

It is possible to be truly religious, without being a believer; that is,
to possess religious feeling without religious beliefs. Such people are
numerous among all nations, constituting the foundation of organ-
ized religion. For in the last resort, religion is the product of feeling,
not of ideas; it is possible for idens to be changed from end to end,
while the fund of feeling remains intact.™

The enduring religious values, according to Ahad Ha'am, were
those of ethics. In this judgment, he followed the moral-rational-
istic tradition of Judaism, especially the teachings of Maimonides.
All the mizvoth in Judaism were intended “for the refinement
of the soul and the improvement of the body,"™ But, while Maim-
onides put metaphysical ideas concerning God and man in the
center of his world-view, Ahad Ha'am believed that the age of
metaphysical affirmations, dogmas, priests and rituals had end-
ed. But the sentiments and ideals of religion, nurtured under the
protective canopy of ancient myths, were now to be cultivated
under the auspices of the secular ideal of nationalism. To trans-
fer the focus of motivation and inspiration from God to the na-
tional ideal did not seem artificial, since as he saw it, the col-
lective vision of the good life was always determined by national
instinets, And is not the Golden Rule the heart of religion? Thus
we come to the second assumption of Ahad Ha’am’s philosophy.

2. Nations are distinguished not only by such external signs as
language and cultural mores, but also by psychological predis-
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positions or aspirations, which may be designated collectively vs
a “national soul." This is revealed in a vision of the good life and
in a drive for the preservation of the national character. While
the national soul may not express itself in the sune terms at all
times, it is likely that the same theme underlies all its efforts. In
his various arlicles, Ahad ITa’am ontlined a variety of stages in
the evolution of Judaism, bul he maintained that all the varia-
tions centered on one motil — the quest Tor absolute justice, A
nation is, like a biological organism, compounded of memories
from the past, experienees in the present, hope for the futore, all
held together by an awareness of essential identity, Its colleetive
personaality is a hlend of high ideals, conseiously Tormulatee amd
superimposed upon a complex patlern of instinetive drives.

Ahad Ha'wm's paradoxical combination of a romantic-mysti-
cal concept of the national soul with a posilivistic-materialistic
interpretation of religion was entirely in keeping with the pre-
vailing patterns of thought in the Russia of his day. Pisarev, the
influential preacher of materialism, whom Ahad Ila’am read
avidly, was also a protagonist of the movement among the Rus-
sian intelligentsia to “return to the people.” To Pisarev, this re-
turn implied a veneration of the earthy wisdom and the crude
instincts of the peasants. To the son of the “people of the book,”
the ideal of returning to the people in love and alfection could
only mean the adoration and acceptance of “the spirit of the
people,” as cxpressed in its life and literature,

In his quest for the true “spirit” of Isracl, Ahad ITa'am went
back to the philosophy of Yehuda Halevi, who expatiated on the
metaphysical superiority of the Jewish soul to that of non-Jewish
humanity, But while Halevi asserted that the peculiar genius of
the Jew consisled in his intuition for things Divine, Ahad Ila'am
found the essence of Jewish genius in a unique endowment for
the values and ideals of ethics.®

Is it not strange thal Ahad Ha'am, the philosopher of the mod-
ern Hebraic Renaissance, should have hit upon the same con-
cept of nationalism as Fichte, the philosopher of German nation-
alism? The reader will recall that Fichte, too, found the genius
of the Teuton in a peculiar endowment (Vernunft) for the de-
termination of right and wrong. It is even possible to discern in-
structive parallels in the details of their respective ethical phi-
losophies, For nothing is so universal as the tendency of people to
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glorily their collective sell-image. The Slavophiles wrote of the
immense depths and mysterious potencies of the Russian-Slavie
soul just as the German Romantic writers extolled Teutonism
(Deutschtum), insisting that “the world will now be healed by
the essential character of the Germans.” Not to be outdone, Maz-
zini put in a similar claim for the Italians.

Ahad Ha'am maintained that there was objective justiBication
for the Jewish claim to ethical superiority, If true religion came
to mankind by way of the Jews and if the core of truth in re-
ligion is the ethical ideal, then the Jew may well recognize the
genius of his national soul in the ethical ideals that are incor-
porated in his religious tradition, To be sure, in cthics it is the wel-
fare of the community that matters, while in religion, the indi-
vidual is the focus of attention — his anxiety, his sinfulness, his
purity, his justification, his destiny. But then, as Ahad Ha’am saw
it, biblieal religion was indeed community-minded, eschewing
speculations about personal salvation and immortality. It was
only after the soul-shattering catastrophe of the Babylonian exile,
that the Jews surrendered to the sickly seductions of individual-
ism. They were no longer content to see their personal fulfillment
in the welfare of the nation and to find satisfaction in the intrin-
sic rewards of virtue, The individual emerged as a self-contained
entity, hungering for personal salvation, for heavenly rewards,
and for the bliss of immortalily. To meet the needs of troubled
and frightened generations whose spirit was all but broken, the
serfbes and sages of the Second Commonwealth began to weave
the threads of ritual commandments, creating an intricate tex-
ture of mizvoth, “the garments of exile,” that would serve as the
protective armor of the Jew, shielding him while he hibernated,
more or less, in the cheerless lands of the Diaspora. In the mod-
ern period, the exilic garments of rite and dogma are neither
necessary nor efficacious. They tend to fall apart under the ruth-
less scalpel of the scientific mind. But, fortunately, when the gar-
ments of religious mythology wear thin, the subterranean nation-
al soul then projects a new ideal for the hard-pressed nation,
the ideal of the love of Zion, which is certain to reinvigorate the
flagging “will to live” of the people and restore their spiritual
stature in their rebuilt homeland.

The fruit of a tree which grows freely in its natural environment
cannot be compared with the fruit that it will produce in places
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where it is cultivated artificially; but the tree is one in its inner na-
ture, both here and there, and so long as the stem is not dead it
produces its own distinetive fruit. The spirit of our people generated
its own characteristic fruit, creating cultural values in its own orig-
inal way in the lands of the Diaspora, as well as in its own land, as
long as the conditions of its existence allowed it to unfold its inner
powers, ™

In Ahad Ha'am’s view, all nations possessed charneleristic con-

cepts of the good life.

In spite of the fuct that some ethical maxims are aceepted by oll
eultured nutions, every people has a pecnliar ethical skt of its own,
thut [ollows from the gualities of its vational spirit and from e
eourse of ils history,™

But the Jewish people is distinguished by the eircumstance that
its ethical point of view is true to the nature of things and is of
crucial importance to the advancement of mankind toward the
goal of messianic redemption.

If we agree that the purpose of all things is the ethically perfect
man, then we have lo assent that an essentinl implication of this
purpose is the superior people: That there be one people in the
world that is peculinrly qualified by the endowments of its soul to
dew:lup ethically more than other nations, all the patterns in its life
‘f molded by a high ethical doctrine that is extraordinarily ex-
alted. Such a people may then form the fruitlul soil that is perfectly
suited for the production of the desived type of a superior human
bm’nglﬂl
Ahad Ha'am was wont to criticize the doctrine of the Reform
leaders in the West who spoke of the Jewish “mission” to teach
the principles of ethical monotheism to mankind. In his view,
principles and ideas, insofar as they reler to the lives of individu-
als, are available to all thinking people. Yet, he, too, favored a
special vocation for the Jewish people to demonstrate the mean-
ing of true communal or national ethics by its collective existence
and by its original culture. As he saw it, the Jews had the saving
truth of the good life built into their “national soul,” and this eth-
nic spirit was the reflection of a healthy, strong, national com-
munity; hence, they needed only to think of reinvigorating their
national existence; the golden fruits of truth and nobility would
then naturally be produced by the replanted tree.

Stated in this fashion, the argument between Ahad Ha'am and
the Reformers is essentially that between self-glorifying romantic
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ethnicism and the collective dedication of prophetic religion. For
the Reformers, the people of Israel were subsidiary to their ideas
and ideals; for the cultural Zionists, universal ideals were the
by-products of the dynamic vitality of the people. Ahad Ha'am’s
philosophy, extolling the virtue of the living people as the ulti-
mate source of all ideals, could easily be made to serve as a mor-
alistic fig-leaf for chauvinistic egotism, But he himself was sensi-
tive to this danger:

Il on the altar of rebivlh, the people should sacrifice their prophets
and the greal ethieal principles for which it lived and suffered and
which alone justify ils restoration lo the land of its fathers . . . if this
be the Mossiah — let him come, but I do not wish to see him.%

The Jewish people nced to regain their soul. If they become
healthy in body and soul, they will bring healing to mankind.
Hence, the third central principle of Ahad Ha'am.

3. The Jews need to establish a spiritual center | merkaz ruh-
ani) in Palestine. This principle is a logical corollary of the or-
ganic analogy of nationhood — if the tree is to produce healthy
fruit, it must be replanted in its native soil. We may hopefully
anticipate that the Palestinian Jewish community will be “nor-
mal” and “natural,” as in the haleyon days of the Bible, free from
the multiple eorruptions induced by the humiliation and abnor-
mality of life in exile. Though the majority of the Jewish people
is likely to remain in the lands of the Diaspora, their spirit will
be redeemed by the salutary influence radiating from the center.

This relationship of center and periphery between the land of Is-
rael and the countries of the Dinspora will be necessarily limited to
the life of culture; the inflluence of the "center” will strengthen na-
tional consciousness in the lands of exile, purifying the spirits of the
people from the baseness of exile ... "

All the seattered limbs of the body of the nation, feeling the beat-
ing of the national "heart" in its true place, will then return each to
its proper place around the heart to receive from it the flow of living
blood . . . .07

In the “cultural center,” the Diaspora Jews will be able to ob-
serve “the true type of authentic Jew, whether he be a rabbi, a
writer, a scholar, a peasant, an artisan or what have you. ., .”®

Through this reinvigorating influence, the Jews of the Diaspora
will be morally transformed. We must remember that the Rus-

sian government was constantly harping on the need of bring-
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ing about a “moral improvement” of the Jews by means of ils
oppressive legislation. It was assumed that the excessive concen-
tration of Jews in commerce and the professions was immoral.
Jews must become peasants once again. Such a transformation
would be achieved, Ahad Hu'am felt, as soon as the Jews ori-
ented themselves around a national, spiritual center. For, to the
nationalists, all that is evil in Jewish life is a product of exile;
all that is authentically Jewish is pure, noble, charged with re-
demptive power, Who could resist so lattering a concept of the
national characler?

With commendable consistency, Ahad Ha'am asserted that the
pioneers must be carelully selected so thal they might consti-
tute an elite body of dedicated builders, a company of intellee-
tual tillers of the soil, Hence, his slogan, “Let us reutrn to Juda-
ism first; the redemption of the Jews will follow.” ITe defined
“the love of Zion" movermnent as “a living aspivation of the heart
for the unity of the nation, its revival and its Iree evolulion in
accord with its character, on the basis of universal, human prin-
ciples.”

He scored the stated aim of the political Zionists, liquidation
of the Diaspora communities, as a pseudo-messianic enterprise,
impractical and undesirable. As he saw it, the cultural center in
the Holy Land could conceivably cure “the ills of Judaism," Iut
not the ills of the Jews, since most Jews will inevilably remain
in the Diaspora. While Herzl anticipated the total assimilation
of all who will not make their home in Palestine, Alad [Ta'am
looked to the revival of nationalistic Judaism in the periphery
as well as in the center. But, as we noted previously, by Juda-
ism he did not mean the Jewish religion but its inherent ethical
dynamism, “the Torah of the heart,” the spiritual values of the
good life, the “feelings” of reverence for things of the mind, and
total surrender of the individual to the welfare of the community.

He was essentially a national pantheist, seeing the creative
power of the spirit of the people “in what transpires within them,
while the religionist sees only a supreme outer force, overturn-
ing the mountain of Sinai as a tank and suspending it over the
heads of the people.®®

This national pantheism of Ahad Ha'am did not imply a ven-
eration of all that the nation creates. He condemned the resurg-
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ence of the Yiddish language, its magnificent literature, and pop-
ular culture generally, For him, the true spirit of the people was
expressed in its greatest men, in its noblest ereations, and only in
the periods of national health,

In spite of its paradoxes and its dogmas, cultural Zionism ex-
erted a powerful appeal at the turn of the century. Its complex
mythology, consisting of “national souls,” “national spirits," “na-
tional wills,” and “national philosophies of ethics,” was altogether
congenial to the ethnocentric feelings of the people, even while
it coincided with the hrash aceents of European biological nation-
alism, Sentiment retains its hold on people, long after the ideol-
ogy which generated it fades into oblivion, Thus, the thousands
of young people who had been raised in the Orthodox world
and who had ceased to believe in God, could now feel justiied
in retaining some clements of the tradition as creations of the
“national soul.” They could say, Ani margish (I feel), even if
they could not repeat the traditional formula, Ani Maamin (I be-
lieve), From the conviction of possessing the one true faith they
could casily graduate into the belief that the Jewish genius alone
was capable of evolving an authentic ideal of the good life.

The belief that the Jew is different, set aside from the rest of
mankind by a gulf both physical and metaphysical, is deeply in-
grained in all who have been nurtured within the Jewish tradi-
tion. Ahad Ha’am cultivated and glorified this feeling of unique-
ness. Ie laid it down as a general rule that every authentic Jew
“feels” that there is an essential distinction between his “inner
Torah™ and the prevailing doctrines throughout the world. He
allowed that there might be many ways of formplating Jewish
ethics, but an instinctive feeling of difference is essential to them
all.

This negative demarcation by way of “feeling” is logically ab-
surd, but it was true to the sentiments of a transitional genera-
tion, refugees from orthodoxy, who had not yet found a secure
spiritual anchorage. In the life of Ahad Ha'am, this feeling may
be illustrated in action as well as in theory. He combatted any
admission that Christian ideas might have affinity with Judaism,
He protested against Joseph Klausner’s reference to Jesus as “an
ethical personality” on the ground that “in Hebrew no such state-
ment should be made."™ He urged the withdrawal of support
from a Hebrew magazine because it contained this statement by
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1. H. Brenner: “It is possible to be a good Jew and to experience
a religious thrill over the Christian legend concerning the son
of God.” And when his daughter married a Russian writer, he felt
that he had forfeited the right to write about Judaism.

In a word, Ahad Ila'am’s cultural Zionism, for all its rational-
istic pretensions, was actually a version of ethnic romanticism,
consonant with the deposit of sentiment left by Jewish Orthodoxy
and reflecting the melancholy experience of Jewry in Russia, But
along with the dreams and fancies of ethnie self-glorification, cul-
tural Zionism did cherish and cultivate the moral-rational tradi-
tion of philosophical Judaism. It restored to the secular Jew a
sense of balance between his Jewish heritage and the outside
world,

Along with cultural Zionism, another movement of “auto-cman-
cipation” made its appearance in the nineties of the last century.
Directed to the Jewish working class, this movement adopted
the slogans and accents of Russian Marxism, In the ninetics, fac-
tory-workers numbered fifteen per cent of the Jewish popula-
tion™ in the western provinces of Russia. The growing impover-
ishment of the Jewish middle class in the Pale of Settlement
drove masses of literate people into the ranks of the proletariat.
In view of their relatively high cultural level they naturally re-
sponded eagerly to the gospels of unionization and socialism.
The Jewish workers may have been the first laborers in Russia
to employ the weapon of the strike.™ They did not share the
“stolid and stunned,” ox-like docilily of the erstwhile serfs. Per-
haps, too, they remembered the Talmudic principle that a man's
freedom cannot ever be bargained away, “A lahorer is entitlerd
to change his mind even in the middle of the day.”™ As soon as
the Russian socialists realized that the city workers, not the coun-
try peasants, would be the bearers of the Revolution, the Jewish
workers became the prime target of Marxist propaganda.

Most Marxisl socialists in Russia maintained that the Jewish
workers should be organized as part of the Russian Social-Demo-
cratic Party. The Jewish Marxists, associated with Lenin and the
magazine Iskra, were as anti-nationalistic as they were anti-re-
ligious, Throughout Europe, the fervor of nationalism with its
emotion-laden myths and its romantic imagery was employed by
the reactionaries as a counter-weight to the mass appeal of so-
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cialism. Antisemitism was a convenient psychological weapon for
the nationalists in every European country, though the govern-
ing circles of Russia could claim the “honor” of being the first re-
actionary group to employ this weapon consciously and consist-
ently in its fight against the ferment of revolution. It was natural,
therelore, for the socialist ideologists to combat the forces of na-
tionalism along with those of religion.

Ilowever, in actual practice, the organizers of the Jewish labor
movemenl soon discovercd that they needed to employ the lan-
guage and cultural symbols of Jewish life in order to make any
headway. Culturally, the Jewish workers were part of the Jewish
communily, not part of the proletarian culturc of Russia. The
oath taken by members of the Bund, as the Jewish labor party
came to be called, was replete with the symbals of Judaism and
inspired by ils messianic vision. It became necessary to deal with
the specific Jewish quality of the Jewish workers in terms of the
rising Marxist ideology.

Slowly and inevitably, the Bund of Jewish workers drifted to-
ward a frank acceptance of a separalist-nationalist ideclogy,
though in its initial stage, it was simply a branch of the all-Rus-
sian movement.

Socinlism is the only means of Jewish liberation. The “Bund”
aimed to be the midwile of the birth of Jewish Socialism. This was
the only thing which it perceived with clarity of mind. So far as
the [urther perspectives and hislorienl diagnosis of the National ex-
islence and National significance of the Jewish masses are concemed,
the Bund refrained from giving an answer,™

A nationalist ideology is a natural outgrowth of collective ac-
tivities on a national basis, even if it is consciously resisted, In
actual fact, the Jews in Russia were culturally isolated from their
neighbors. And the pogrom-organizers of Russian reaction did not
distinguish between Jewish capitalists and proletarians. Hence,
there was continuous pressure from the rank and file of Jewish
workers for a more positive nationalistic orientation, This pres-
sure was steadily counteracted by the anti-nationalistic dogmas
of Marxist socialism,

In European socialism, the ideal of nationalism attained more
and more recognition and even sanction, especially among the
more conservative elements of the movement. Otto Bauer, an
Austrian-Jewish socialist elaborated the doctrine of “personal na-
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tionalism,” on a Marxist basis. The ideal society need not he a
grey and nondescript cosmopolitan babel of tongues and cul-
tures, he argued. National cullures ean be integrated in an in-
ternational society, with different cultures prevailing in different
areas, while each person could choose to identify himself either
with his own inherited culture or with that of the majority of
people in Lis province, According to this view, the multi-national
form of an international sociely is inevitable, hecanse each na-
tional group reacts to new experience in accord with the specific
bias of its own culture, Nations grow away [rom each other eul-
turally, by virtue of their distinetive traditions, (“apperceptions,”
it was then called) even i in terms of essentinl cconomie inter-
ests, lthey approach cach other ever more closely.

Otto Bauer's concept of “personal nationalism,” superimposed
upon the cultural autonomy of diflerent territories, appeared to
provide an ideal basis for the solution of the Jewish national prob-
lem. Though the Jews were seattered among many national ter-
ritories, they could enjoy the privileges of separate schools and
separate cultural activities wherever they lived in sufficient num-
bers to justify such activities,

As an assimilated Jew of the West, Otto Baucr did not think
of the Jews as a national group; consecuently, he did not include
the Jews in his plan for a multi-national state. Since the Jews
did not constitute a majority in any one territory, they were not
a “natural” historical nation. Their national characteristics were
formed by religion on the one hand, and economic specialization
on the other. With the presumed disappearance of these two fac-
tors in a sociulist society, the historical basis for a Jewish na-
tHonality will disappear. Furthermore, as Bauer saw it, the Jews
were steadily losing “in the process of assimilation the upper
classes, the bearers and creators of National culture,” The lead-
ing Jewish intellectuals of Austrin and Russia did in fact write
and think in German and Russian respectively,

Otto Bauer’s concept of nationalism was ultimately embraced
by the Communist Party and made the foundation of Soviet pol-
icy. The Jews were to cultivate their national heritage as an in-
terim-culture, employing the Yiddish language merely as an in-
strument of propaganda, not as an independent national asset.
Lenin and his associates, many of whom were Jews by birth, bit-
terly opposed the “separatist,” nationalist program which the
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Bund adopled at its Fourth Conference in the city of Bialystock,
in the year 1901, calling for the organization of Russia as a fed-
eration of nations,

The Conference believes that the concept of nationality applies
also to the Jewish people...but we must also guard against any
artifieiul whipping up of nationulistic sentiments, which are liable to
shunt the leelmgs ol eluss-consciousness and 1o lead to Chauvinism.™

AL its sixth Conference in 1905, the Bund spelled out the im-
plicutions ol its demand for national-cultural autonomy:

The legally guaranteed opporlunily for the Jewish population to
emplay its own language in legal affairs and in relation to munici-
pal anel regionul authoritivs . . . Exclude from the domain of govern-
menl all enliven] wnd edueationa {uetions and (um these matters
ovar Lo the separate, demoeratically clected agencies of the naton
itsell . . .. The central government could set norms for all national
sehools — such as For instauee, that all studies must be purely secu-
lar in character.7

The Bunel of Jewish workers provided powerful mass-support
for Yiddish culture, in all its secular manifestation, It organized
a network of schools, workers' clubs, newspapers and magazines,
nurluring and developing the talents of many writers and artists.
It provided a moral and popular milieu for the marvelous efflor-
escence of Yiddish literature, which soon won world-wide ac-
claim, Such writers as Sholom Aleichem, Mendele, Sholom Asch,
I. L. Peretz, Sh, An-ski, and many others found a large part of
their audience in the Bund-trained workers’ organization.

But the Buned was never at case concerning its own basic ori-
entation toward Jewish nationalism, caught as it «was between
the conflicting attractions of socialist universalism and Jewish
particularism. Under the leadership of Vladimir Medem, it de-
voted itself with fanatical intensity to the cultivation of Yiddish
culture, establishing a network of schools, literary clubs and pub-
lishing ventures. But at the same time, Medem proclaimed the
principle of “neutralism” toward the future existence of the Jew-
ish nation. The Bund accepted Jewish nationality as a fact, not
as an ideal; yet its own feverish cultural activities generated an
ethnic “will to live,” nurturing a sense of isolation from the cul-
ture of the majority, While their Socialist faith condemned any
tendencies to national isolation, the members of the Bund found
that the momentum of their organizational labors nevertheless
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contributed to this resull. The tragedy of Jewish dispersal con-
sists principally in this fact that its preservation, as a nationality,
is contrary to the “natural” trends of events. Hence, the cultiva-
tion of national values and institutions is inescapably associated
with a conscious effort to stay apart, a steady escalation of exist-
ing social distinctions inlo an elaborate mood of withdrawal, an
ideology of self-segregation. As a seattered minority, Jews cannot
cultivate separate secular institutions without hecoming separa-
tists; they cannot orient the momentum of their institutions to-
ward national values without elevating the ideal of nationalism
to the supreme rank of an ethnic religion. Viadimir Medem and
the Bund thought they could ignore these considerations, and
maintain indefinitely their opposition to the two contrasting goals
of nationalism and assimilationism. This is how Medem formu-
lated his philosophy of neutralism:

The mistake of the nationalisls and the nssimilationists consists in
the fact that they aceept results as goals,

Il history decreed that Jews must assimilate among the nalions,
we shall nol either oppose this process or hasten its consummation,
We do not interfere; we are neutral . . . . We are not against assimi-
Intion, though we oppose the striving toward assimilation as a gonl.

If history decreed that o distinelive Jewish eullure shall remain,
we shall neither work for this goal, nor oppose it. We do not inter-
fere; we are neutral.

Every compulsion, every form of oppression, direct or indirect,
must be set aside; only the Inner needs of the people should play a
role in the formation of its cultural life. . . The organism of the peo-
ple, free of any kind of external coercion must determine its own
fate, through its own development.™

The difficulty of this position is self-evident, And within the
ranks of the Bund, its absurdity became steadily more obvious.
In the life of a people, no collective activity takes place with-
out projected ideals and conscious anticipations of desired goals.
In the course of time, the leaders of the Bund were driven by
the very momentum of their own activities to emphasize the goal
of national survival. Compelled to fight for the Yiddish language,
its literature and culture, they came to regard Yiddishkeit (Jew-
ishness) as a secular religion. As Yiddishkeit expanded in scope
and depth, it gradually embraced Jewish ethical and social val-
ues, including a thorough reevaluation of Jewish historical expe-
rience. Hayim Zhitlofsky maintained that it was shecer antisem-
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itic bias that prevented Bauer, Lenin, Martov, and the Commu-
nists of Russia from recognizing the independent worth of the
Jewish nationality. In a series of essays, he pointed out that the
Jews were the most “historical” of all the nations of Europe, If
any kind of nationalism was culturally worthwhile, that of the
Jews was more 50.™ Through the very need to hold their own
in the endless debates among socialists, the Bund leaders became
steadily more committed to Jewish nationalism,

Their opposition lo Zionism was based on the fact that the
Zionists, in their view, were deserters from the international strug-
gle of the proletariat. Zionist nationalism was, in their eyes, an
expression of hourgeois values, assoeiated with religion, marked
by an exaggerated idealization of the past, perverted by roman-
tic sell-glorification and poisoned by contempt for the language
and culture of the proletarian masses, which was Yiddish and
European, not Hebrew and Asiatic, The Bund leaders resented
in particular the efforts of the Zionists to control Jewish commu-
nal life in Poland and Russia. The Zionists wanted to exploit the
human, cultural, and financial resources of the European com-
munities for the purpose of upbuilding the Palestinian center.
Dishelieving in the future of Jews in Europe, they could act oe-
casionally on the supposition that the worse things get in the
Diaspora for the Jews, the better. The Bund fought bitterly
against Zionism under the slogan, Do-igkeit, “here-ness.” Itis here,
in the lands of Europe, that we propose to live and build our fu-
ture. Thus, Medem addressed the Zionists in 1908, and again in
1018:

Farewell and don't look back. You have nothing to see here, You
are strangers here, visitors — you have repeatedly said it yourselves.
We, however, will stay here, we will work and fight, and life will
remain with us,

Journey preparations, travel-fever! Pack your belongings. Turn
your back on our life, on our struggle, on our joys and sorrows. You
have decided to desert the Galuth! Well, leave it in peace, don't in-
terfere in our affairs, don't show your generosity by throwing alms
[to us] from the window of your rail-carriage — and please don't talk
about defending our rights here

The philosophy of historical materialism led the ideologists
of the Bund to reinterpret the entire past of the Jews in terms
of the class struggle. At the same time, the impetus of the Jew-
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ish tradition pushed the Bund toward an idealistic revision of
the tenets of Marxism, The attempt to wed the pure materialism
of scientific socialism to the inveterate idealism of the Jewish
heritage could result only in the diversion of both cultural cur-
rents from their historical river-heds. In the eyes of the fanatical
Socialists of Eastern Europe, the socialism of the Bund was thus
considered to be devintionist and suspeet. And wherever the Bol-
sheviks came to power, they selected Bund leaders among their
first vietims.

In assessing the worth of the Bund ideology, we note first that
here was an attempl to retain the Jewish skeleton, as o basis for
a socialist society, while consigning ils nationalistic flesh and
blood and its religious soul to oblivion. But even the skeleton re-
tained traces of its former life, and as it came o life in a mass-
movement, the ghosts of nationalism and religion came to haunt
their former body. Ever more decisively, the Bund, as it matured,
adopted the ethical-spiritual heritage of Judaisin, welding the
idealistic messianism of the prophets to the pseudo-messianic vi-
sion of the proletarian, classless society, The Bund was successful
in rallying the majority of the Jewish workers under its banner.
But it was erushed by the Bolsheviks in Russia and by the Nazis
in Poland and Lithuania. In the United States, the massive lahor
organizations thal it built up were progressively emptied of Jew-
ish workers, as the children of the erstwhile immigrants rose into
the ranks of the middle class.

In a deeper sense, the failure of the Bund was twofold. With-
in Judaism, it attempted to ignore the two motivating ideals of
Jewish life, nationalism and religion. Within the context of his-
torical materialism, it is hardly possible to comprchend the inner
dynamism of Jewish history. And in the larger context of Eu-
ropean society, the Bund failed to forge bonds of brotherhood
with the non-Jewish workers and peasants. When the holocaust
of Hitlerism burst upon the peoples of Poland and Lithuania, the
Jews could count upon only indifferent support among the work-
ers and erstwhile socialists,

If the Bund had not followed its own pathway to the socialist
milennium and had devoted itself instead to the building of a
non-nationalistic socialist party, would the situation in Poland
have been different in the final years of reckoning? This is cer-
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tainly an unanswerable question. But one can hardly question
the fact that the spirit of brotherhood grows out of common la-
bors. Scparalist undertakings breed separatist mentalities. The
poison of nationalist separatism may well work its deadly havoe
in o socialist society, where it operates through subterranean
channels in spite of official disclaimers. Jewish separatism is not
“natural,” since it is not based on any objective, indubitable fac-
tors like territorial separation or even racial appearance. If main-
tained in practice, it must be affirmed in theory as an ideal, re-
inforcing the myth of Jewish metaphysical uniqueness, Jewish so-
vialist secularism continued to suffer from the accumulated mal-
ice engendered by the forees of religion and nationalism, though
it disavowed the stirring visions of these two idealistic forces.

The Bund set itsell against the ideals of the Jewish past, inso-
far as they have taken form in Hebraie nationalism and religion.
Bul in continuing the separateness of organizational life, it trans-
mitted the Fatalistic impulse inherent in the Jewish past. The Jew-
ish masses of Poland inay not have been ready for an integrated
socialist movement, inured as they had become by centuries of
Orthodoxy to total cultural insulation from their neighbors. Nev-
ertheless, the fact remains that European socialism could have
functioned as a powerful integrating factor in Eastern Europe.
It had all the fervor, depth, and vision of a religious faith. As in
the days of Saint Paul, the socialist philosophy was sufficiently
deep in feeling and wide in implication to batter down the walls
between Jews and their neighbors. The high idealism and mas-
sive achievements of the Bund must be weighed against this fail-
ure to surmount the separatist impetus of the Jewish past.

If the Bund attempted to steer clear of romantic attempts to
glorify history and destiny, Simon Dubnow based his philosophy
of Jewish autonomism on the assumption that the Jews are the
most “historical” of all European nations. As a socialist party,
the Bund was committed to the interpretation of the Jewish past
as a function of ancient economic and sociological factors, which
it sought to undermine and to transform. Dubnow, as a gifted
and imaginative historian, found that an idealistic program for
the future of mankind was contained in the heroic saga of Jew-
ish history.

Simon Dubnow (1860-1941) directed the movement of Jewish
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autonomism, which received widespread recognition in the Ver-
sailles Treaty and in the constitution of the League of Nations,
The essence of this doctrine is the belief that a free society should
make it possible for its “cultural-spiritual” minorities to govern
themselves in cultural matters, establishing their own schools,
civil courts, and theatres. The parliaments of the various states
should allow the representation of the national minoritics in their
midst as political partics. In their turn, the minority groups should
overcome the disruptive tendencies of the class struggle and send
representatives to the national parlinment, on a purely ethnic
basis, For the ethnic ideal nurtures the unifying, vitalizing, cre-
alive, and recuperative powers of society, while class-inlerests
are selfish, materinlistic, and divisive,

The sociological basis for Jewish autonomism appeared lo be
secure in the early decades of the twentieth century. More than
ninety-five per cent of the Jews of Russia lived in the provinces
of minority-populations, where the Russian language was spok-
en only by the governing circles. The Ukrainians, White Russians,
Lithuanians, and Latvians were then still culturally undeveloped,
with hardly any schools, newspapers, or literary works of their
own, In the cities of Minsk, Grodno, Siedlitz, Vitebsk, Mohilev,
Kieltz, Vohlin, and Radom, the Jews numbered between ffty
and ninety-five per cent of the population. In addition, the Jews
constituted the largest urban element in the towns centering
around Lomza, Lublin, Vilna, Kovno, Suvalk, and in the prov-
inces of Podolia and Bessarabia®

In all these places, the Yiddish language held undisputed sway.
1t therefore Seemed altogether plausible to argue for Jewish au-
tonomism in all of Eastern Europe, supplementing territorial cul-
tural autonomy with the right of each individual to choose his
nationality.

Dubnow based the program of autonomism on an impressive
philosophy of Jewish history. The survival of the Jews was due
to their having developed in ancient times the high ideal of cul-
tural self-government. In secular and nationalistic terms, the
Jews were “first-born,” having become a “spiritual nation” in the
Roman-Hellenistic period. It was then that they matured suffi-
ciently to live in a world-wide chain of colonies, without the pro-
tection of a national government. Dubnow argued that while
the diverse laws of the Talmud were consciously motivated by
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religious reasons, they were in truth and subconsciously created
by the instinct for ethnic separatism. The high barriers of the Law
were accepted by the people as a sublle strategy for survival.
The Jews escaped the fate of the other nations of antiquity, who
died when they were uprooted from their native soil, only be-
cause they learned to enter into a state of hibernation. They al-
lowed the myths and rites of religion to lull them into the com-
forting torpor of a dream-world. Their intellectual and esthetic
facultics were mesmerized and rendered inactive, in response to
the overwhelming needs of national survival, But even in the
long night of Medievalism, Jewish life was directed by quasi-na-
tional, communal organizations, Kehilloth, which locked after
the cconomic and social interests of their members as well as
their religious needs. Culturally, the Jews withdrew from reality,
awaiting a new world of freedom for all minorities. Pending the
arrival of the Messiah, they were content to live in the hypnotic
trance of religious faliles, dogmas, and illusions.

The work of Zerubabel, Ezra and Neheminh is entirely permeated
by the thought that it is necessary to put religion and ritual in the
service of cthnic unily and segregation.5?

In the Husmonean period, the Greeks were the politieal oppres-
sors of the Jews and, by their tyranny, the national feelings of the
Jews were aroused even as their moral judgments and habits of
modesly were outraged.®

Like Pfeiffer from whom we quoted before, Dubnow believed
that the Pharisees of the Second Commonwealth gave authentic
cxpression to the ethnic drive for survival,

The far-sceing leaders of the people armived at the full convie-
tion that religion is the one safe and reliable instrument of the Jew-
ish nation and that the unity of the nation can only be maintained
by the firm establishment of religious law, so designed as to embrace
all the external manifestations of the life of the people.®

In keeping with this interpretation of Jewish history, Dubnow
regarded the Golden Age of the Jews in Spain as an anomaly.
The winter-sleep of the people was disturbed by poets and phi-
losophers, in whose souls the creative vigor of genius outweighed
the collective need of the people for the dream-world of religion.
Similarly, the various sects that arose in Jewish life, from the
Qaraites to the Hasidim, reflected the activity of individualists,
pitting the insights of their own hearts and minds against the eth-
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nic compulsions which were embodied in rabbinic Judaism. These
non-conforming men of genius, articulating the expanding hori-
zons of human wisdom or the tender melody of religions feeling,
were wrong only because they were ahead of their time. Down
to the coming of the Emancipation, the historical needs of the
Jewish people required that they forego the glories of the in-
tellect and the solace of esthetic refinements,

But in the twenticth century, the self-imposed isolation of Jew-
ry should be radically modificd, sinee mankind is now ready to
reexamine all its institutions in the lght of reason, The veil of
communal discipline, imposed in the name of religion, may now
he dropped, and (he Jew may {eel relatively free to satisly the
hunger of his intelleet. The “religion of the individual™ may be
given free expression, in terms of modern feeling and the eon-
temporary understanding of reality, Now that the secular walls
of cultural autonomy are achieving recognilion, the Jew may
with complete confidence confront the infinite horizons of the
modern world, knowing that the survival of Lis people is assured.

Dubnow arrived at the philesophy of a “cultural” or a “spiri-
tual” nation by slow degrees. In his carly years, he was associal-
ed with the radical wing of Russian maskilim, campaigning for
the abolition of all the laws and practices of Judaism, ITe com-
batted the “love of Zion" movement as an endeavor “lo coneen-
trate the Jews in a national-spiritual sense in Burope, in order
to segregate them pelitically in Asin.”™ Danilevsky's philoso-
phy of history, which distinguished between “historical” natipns
and “ethno-graphic material,” doubtless influenced Dubnow Lo
consider the.historical consciousness of a people as its patent of
nobility. Ilis reading of Graetz's history of the Jews strengthened
his belief that the Jews were indeed the most “historical” of all

peaple.

If there exist in the world historical and non-historieal nations,
then it is doubtless permitted to designate the Jews as the most his-
torical nation. 5

Dubnow held the Jewish religion in low esteem, It was, in his
view, devoid of inspiration and significance for the individual,
being no more than a texture of laws ministering to the will to
survive. His anti-religious animus was typical of a large segment
of Russian Jewry. There was no Conservative or Reform syna-
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gogue in Russia; the routine of the Orthodox synagogue repelled
him on esthetic as well as intellectual grounds; from the age of
twenty to that of forty-four, he did not enter a synagogue even
once. In that latter year, following a pogrom in Homel, he visit-
cd a synagogue in Vilno on Yom Kippur. Yet Dubnow, like so
many Russian Jews, was passionately idealistic in thought and
deeply religious in fecling, At one time, Ahad Ha'am urged him
to apply for the post of “public rabbi” (Kazionny Rabbiner) in
Russin’s eapital,

Dubnow's interpretation of Judaism reflected in large measure
the prevailing opinion of his day, Biblical scholars like Wellhau-
sen and Renan regarded the “religion of Jesus” as being the re-
hellion of the religion of the individual against the restricting
barriers of national zealotry, Like many other Jewish scholars,
Dubnow accepted this distorted interpretation of the Jewish faith,
but to him, ethnic loyalty was far superior to the ideals, senti-
ments, and anxieties of the individual. Accordingly, it was right
for the Pharisces to “reject” Jesus and all others who were con-
cerned with the feclings of individuals.

The novelty of the new fnith [Christianity] consisted in the sharp
opposition that it presented between the religion of the heart or the
ethics of individual life to the communal religion and to the customs
thut were suited to the life of the nation . . . . The spiritual Pharisees
saw in the new doctrine a hidden intent to oppose the ideal of na-
tionalisrn. They understood well the implications of the principle,
"the kingdom of God is within you,” but they considered this ideal
to be subversive of the national interest. This noble doetrine fortifies
the faith of the individual, but il weakens the discipline of a people.
It is suited for a person who rises above his historical* environment,
but it hardly meets the needs of a nation, which has grown up
through the processes of history and which seeks to maintain its iden-
tity by means of laws and mizooth which unite the nation. Such an
external materialization of the "kingdom of God" through the bonds
of national-religious discipline was an absolute necessity, according
to the Pharisees, at a time when Roman rule weakened the political
forms of national discipline. Therefore, they accounted Christianity,
“the Tarah that is not of this world,” to be unsuitable to the historic
hour, incompatible with the psychic needs of the nation — hence,
harmiful #0

Writing of the three-cornered debate that developed on the
eve of the Great Revolt in 65 c.e, Dubnow states the issues as

follows:
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The Zealots suid, "Arm yourselves with the sword to save the
statel” The Pharisees said, "Arm yourselves in spirit Lo save the na-
tion after the destruction of the state!™ And the Christiuns said, "Dis-
arm! Let go of the sword of the Zealots and of the shield of the
Fharisees, since neither the state, nor the nalion, but the salvation
of the individual is worth fighting for. . . . "As the individual sought
for himself, and rightly so, the freedom to think without subjection
to the communal yoke, so that historic community demands, and

rghtly so, the [reedom to live without subjection to alien cultures
HT

oo

But if it was the sin of Jesus and the Christians to defend the
“religion of the individual™ and his freedom to think for himsell,
this sin was shared by the Quraites who disputed the authority
of the Talmud and by the disciples of Maimonides, who dared
to put the myths and rites of the community under the sealpel
of criticism. Though he recognizes the parallel between the cam-
paign of the Inquisition and the effort of the French anti-phil-
osophical rabbis to suppress the works of Maimonides, he con-
trasts the spectacle of the Churchmen, “battling for power and
the Vatican,” with the picture of the rabbis “battling against the
specter of manifold dangers to Judaism, who saw in Maimonides
the pagan spirit of Aristotle, which shatters the faith and holy
principle of the nation.”#®

In the secular nationalistic perspective of Dubnow, the Ortho-
dox fanatics were right and the Maimonidean liberals were
wrong. Discussing the tragedy of Uriel Acosta, the rationalistic
thinker of Amsterdam and predecessor of Spinoza, he writes:

In the sad fate of Uriel Acosta, there is reflected the great tragedy
of the frce individual who rebels against the prevailing order in the
community because he is unable Lo appreeiute the purpose of this
order, which is the existence of the communily, Sceing only the yoke
of conventions and mores, the individual rebels against the laws of
the community, which enslave him, his thought and his will,®

Dubnow sided with the defenders of national authority in their
attempt to suppress all who rebelled against its sway, whether
they were prophets of a higher faith or heralds of new intellec-
tual horizons. But while the nation may be despotic, the state
which governs people of more than one nationality must not re-
sort to the tactics of despotism. The continuity of the nation as
an organic body was, to him, more basic and significant than
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either the peace and welfare of the state, or the freedom and the
welfare of the individual, or the freedom and the welfare of uni-
versal society. Still, Dubnow and his “folkist” associates would
have been among the first to protest any imposition of religious
tyranny in his own day on the ground of the needs of national
survival. As a sccularist Jew, he felt that the ideal of national
aulunomy assured the continued life of the people, so that the
disciplines and the dogmas of Judaism were no longer needed.

The autonomist ideology of Dubnow enjoyed considerable
vogue at one time because it corresponded in large measure to
the realities of Jewish life in the Pale of Settlement. But those
circumstances were themselves unstable and doomed to radical
transformation. Following World War I, the American Jewish del-
egation to the peace conference, headed by Louis Marshall,
agreed to press for clauses respecting national minority rights to
be inserted in the treaties with Poland, Roumania, Czechoslo-
vakia, Lithuania, Latvia, and Estonia. Each of the minorities was
to be assured of cultural autonomy. A committee of the League
of Nations was set up to watch over the faithful execution of
these clauses. Mr. Marshall, reflecting the sentiments and thoughts
of American Jews was opposed to the classification of Jews as a
secular nation, entitled to “minority rights,” bul, against his per-
sonal judgment, he yielded to the pressure of the European Jews
and of the Yiddish-speaking masses in the United States.

As events were soon to prove, the “minority rights” of the Jews
in Central Europe were of little or no avail in the countries that
were carved out of Russia and Austria. The new nations were
actually provoked by the symbols of minority group-life to re-
gard the self-segregating groups as enclaves of aliens in their
midst. Their national struggle for economic and political gains
was now directed against the organized aliens within as well as
against the foreign nations outside their border, In Poland, par-
ticularly, where Jews constituted ten per cent of the total popu-
lation, nearly all the governmental cabinets conducted an inner
economic crusade against the minorities in general and the Jews
in particular, The demon of nationalism, which justifies and sane-
tifies all that conduces to the national interest, now directed its
fury against the inner enemy. For, in the logic of sacred egoism,
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the alien is your enemy if he possesses things that you need.
The economic campaign of the Polish government had its coun-
terpart in the campaign of the university students for the segre-
gation of Jewish students by assigning to them separate benches.
How is a fine line of demarcation to be drawn between cultural
segregation and educational ghettoes? The logic of nationalism
knows of no natural stopping-point. It needs to be tempered by
non-nationalistic and even anti-nationalistic forces, if any meas-
ure of humanity is to be preserved. Democruey alone cannot
serve as such o restinining force, since it idealizes and glorifies
the will of the people, The National Demoerats of Poland con-
stituted in fact the vanguard of the antisemitic movement,

In Soviet Russia, all nationalities were encouraged Lo develop
their cullural autonomies. The Jews were recognized initially as
a Yiddish-speaking nationality and assisted to develop their
schools, newspapers, and theatres, within the narrow confines of
Communist ideology and Soviel policy. Ideal as this situation
seemed to the Yiddish secularists, who could count on generous
governmental support for all kinds of literary projects, this sud-
den burst of prosperity was imposed by the fiat of the central
government which made and unmade cultural policy in keeping
with its zigzagging party-line.

The hollowness of Yiddish-Communist cullure was soon made
apparent. The Yevsektsia, the Jewish committee for culture, be-
gan to demolish the entire structure of religious and Hebraic in-
stitutions. Synagogues were confiscated by the hundreds and only
a minimal pumber were allowed to function; religious educa-
tion was proscribed; Hebraie books were declared to be expres-
sive of bourgeois, romantlic nationalism, Faced with the cruel
mockery of his theories, Dubnow pleaded to be allowed to leave
Russia, on the ground that he did not accept the theory of his-
torical materialism. In 1922 he was permitted to leave Russia.

The brutal caricature of cultural autonomy in Russia was cer-
tainly not proof of the vacuity of the concept itself. Yet it can
hardly be denied that there was no vital content to the concept
of the Jews as a “historical nation,” and of Judaism as “a his-
torical awareness.”™ The essence of history is change, and what
is to govern the process and the pace of change if not the regnant
ideclogy?
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The Yiddish-Communist schools ceased to appeal to the Jew-
ish masses, after a few years of acculturation to the prevailing
Soviet pattern. The Jews of Russia gave up the Yiddish language
for the same reasons that the Jews in America forsook their na-
tive tongue, The Communist variety of Yiddish culture was par-
ticularly incapable of arousing enthusiasm, Dedicated to an anti-
religious materialist philosophy, the Communists proceeded to
stand Jewish culture on its head, as it were, making saints
out to be villains and vice versa. Jewish parents preferred to send
their children to Russian schools, where Jewish history was large-
ly ignored, rather than send them to schools where their language
was cherished but their heroes were reviled; where men like
Mauoses, Isainh, aud ITillel were deseribed as “fascists” and mis-
leaders of the people. The Yiddish culture of Russia was hardly
an inspiring example of sheer, vacuous, formalistic nationalism,

This misbegotten child of two frenzied idolatries, nationalism
and communism, would have died a slow, natural death, were
it not for the Nazi attack against Russia and the subsequent es-
tablishment of the state of Israel. The Nazi invasion of western
Russia proved that the Ukrainians and other nationalities were
not completely won over by the concessions of cultural auton-
omy. Many Ukrainians became willing partners of the Nazis in
the extermination of the Jews, A generation of Communist edu-
cation was not sulficient to extiipate the dragon-seeds of anti-
semitism from the Ukraine. The Stalinists were convinced of the
need to suppress the national loyalties of non-Russian peoples.

The establishment of the state of Israel and the subsequent
appearance of the Israeli Ambassador in the large cities of Rus-
sia provoked massive enthusiasm among many Jews. This evi-
dence of lingering sympathy for a Jewish nation, allied with the
Woest, was aggravated in Communist eyes by the persistent prop-
aganda of Israeli leaders for the emigration of Jews [rom the So-
viet lands to Israel.

With their customary fury and fanaticism, the Soviet leaders
abolished at one stroke all that was left of Yiddish “culture.” The
sickly suspicion of Stalin led him to proceed from one enormity
to another, so that his last years will be remembered as a period
of horrors, one of the darkest nightmares of Jewish history. Un-
der Stalin’s successors, a more lenient policy has been introduced.
In the last census, more than two million people declared their
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nationality to be Jewish, while nearly a half-million declared
Yiddish to be their mother-tongue. There is no doubt that the
venom of antisemitism is still potent and widespread in the prov-
inces of the Soviet Union. Even formalistic nationalism is lkely
to keep alive the virus of hate, though it is not strong enough to
resist the process of hiological, total assimilation. It is therelore
a double failure.
A contempaorary historian sums il up:

All the hopes Tor the resistance of the nationa] Teeling of the mass-
es, all the expectations which derived [rom the great achiovements
of the Jewish intelligentsin and the tieh treasures that it amassed in
the lnst generation, fuded in one historic moment under the wim-
g ruys of Leedom, which opraed vast opproitusities Toe wational
betraynl "

The core of formalistic nationalism consisted in the axiom that
the drive of nationalities for cultural self-government was the
highest ideal and the source of all cultural ereativity. Therefore,
all who rebelled against communal diseipline in Jewish history
were wrong, even il they served the noblest ideals of philosophy
and religion, This view is likely to penalize, indeed to paralyze
the creative personalities in every age. The national ideal is pro-
duced by individuals who break through the cake of custom,
and it is the function ol ideals Lo transeend national boundaries
and to become the treasured possession of all mankind. Apart
from the body of ideals comprising the national purpose, na-
tionalism is devoid of intrinsic significance,

The source of all creative values is manifestly the individual,
as he battles against the oppressive weight of custom and tradi-
tion, He expands the horizons of knowledge or he decpens the
range of feeling of his contemporaries, and his initial efforls are
always achieved against the resistance of the majority. By the
same token, the test of all ideals is their ultimate acceptance and
validation in the universal society of which all human beings are
constituents, The individual and the great society are the two
poles of culture and value, while the nation serving as the inter-
mediary between the individual and humanity, is significant cul-
turally only to the extent that it fosters the conscience of the in-
dividual and ministers to the welfare of humanity as a whole.
Sheer nationalism is the reduclio ad absurdum of social idealism;
it is like a horse without a rider.
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However, even in its vacuous torpor, the national designation
continues to be a factor in the life of the Russian Jews. Since
their passports identify them as belonging to the Jewish nation-
ality, there remains the probability of their suffering from the
lingering traces of antisemitism and from the “natural” rivalries
of the ethnic groups that compose the Soviet population. In spite
of a high rate of intermarriage, the Soviet Jews are “surviving"
— but in the hollow and pernicious sense of the term. For it is
not ethnic survival that is at stake, but its purpose and content.

383



CHAPTER SIXTEEN

ETHNIC ANTISEMITISM
AND POLITICAL ZIONISM

thoie antisemitism s o late-modern phenomenon, While it

raticnalizes and structures popular feelings and  attitudes
which always existed to some extent, the political ideology and
program of racial antisemitism was launched at the end of the
nineteenth century. Some vague sentiments of racial antagonisin
doubtless accompuanied Clristian Judeophobia even in the Medi-
eval era, but only as a subsidiary, subterrancan current of myth
and mystery, envy and hate, These hostile sentiments were usual-
ly characteristic of the uneducated, the underprivileged, and the
vulgar. A fifteenth-century Jewish historian asserts that Jew-ha-
tred is restricted to the masses and that the learned classes arc
relatively free of this social disease.” During the modern period,
Jews entered the highest ranks of European aristocracy by way
of the baptismal font and intermarriage. A manual of German
nobility, published at the end of the nineteenth century, con-
tained the names of a thousand families into which Jews had
married. To he sure, in Medieval Spain, “purity” of blood, up to
four generations, was required of all appointees to high office. But
this requirement, too, was “religious™ in nature, a refinement of
dogmatism, being the direct product of the activity of the In-
quisition,

Down to the end of the nineteenth century, racial pride re-
tained the character of erude prejudice, being devoid of any pre-
tensions to intellectual and moral justification, Even the conser-
vative politicians who esteemed social prejudices generally as
valuable cohesive forces, which retarded the sway of liberal
ideas, did not as a rule regard the pride of race as a positive ally
for their cause, Concerned with the maintenance of the preroga-
tives of their class, they were inspired more by pride of caste than
by pride of ethnic origin, The self-image of European aristoe-
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racy was projected against the contrasting background of the un-
worthy masses, not against that of alien races. Bismarck could
still speculate about the excellence of the breed that would re-
sult from the mingling of German and Jewish seeds. Napoleon
proposed at one time that every third Jewish marriage be with
a non-Jewish spouse,

The reaction against the Jewish “race” derived from the frus-
tration of French aristocracy and from the newly projected myth
of a primeval, Indo-European race of culture-heroes. Count Gob-
ineau was the prophet of the new faith, Grasping vainly for the
vanishing ghost of the ancien régime, he set out to prove that
purity of race was the sole factor in the emergence of a great eul-
ture, and that in France, the ancient nobility, consisting of the
descendants of Frankish concuerors, was alone in possession of
unmixed Teutonic bload.* To him, the masses of the French na-
tion were hopelessly hybrid, “corrupted” by Latins, Moors, and
Arabs, The outbreak of the French Revolution was essentially a
“racial” conflict, with the degenerate masses rebelling against the
men of “pure blood.” Expressing the bitter frustration of an ar-
rogant and repudiated caste that no longer had any social fune-
tion, Count Gobineau set out to demonstrate that all of French
culture was produced by the Nordic aristocrats, while the French
merchants, proletarians, and farmers, being Gallo-Roman in ori-
gin, were as incapable of sustaining the grandeur of the nation
as they were insensitive to knightly honor.

In France, Gobineau’s racism could only divide the nation and
build up a fifth column of Nazi sympathizers. The pitiful self-
glorification of an elite class struck a responsive chord in the
hearts of the opponents of liberalism who needed a “scientific”
basis for their ambitions. The new reaction menaced the free-
dom of France thoughout the life of the Third Republic and
emerged for a brief period of open treachery at Vichy. But it was
in Germany that racism was ideally suited to the uses of
a war-centered nihilistic philosophy of enslavement and conquest.
Since modern culture was so largely derived from Hebraic and
Greco-Roman sources, a profound moral upheaval in Germany
could appeal to the age-old, victory-laden struggle of the Teu-
tons against the classical peoples, classical culture, and Judeo-
Christian religion.

Even in Germany, racism was certain to transcend the bounds
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of normal nationalism. As Hannah Arendt points out, the racist
program of the Nazis was worldwide in scope. In the course of
time, a new race of men was to be created by artificial, scientific
breeding, while the weak and the “superfluous™ would be exter-
minated. Biology would replace ethics and religion as the source
of all values, The new “chosen people” would be those who were
the first to liberate themselves from the spell of Western culture,
to heed the eall of the wild in their blood, "“We shall breed the
new aristocracy from the human reserves of the §.5.," Hitler de-
clared to his confidants.® “Certainly we shall admit Lo our new
ruling class members of other nations who have been worthy
in our cause,” he asserted on another occasion, pointing out the
international appeal of his movemenl.! Nazism was to serve the
cause of German nationalism, but only up to a point,

We are obliged to depopulate, as part of our mission of preserving
the German population. We shall have to develop a technique of
depopulation . .. . Nature is cruel, therelore we too must be eruel.®

The association of Jews with religion and with liberalism made
it necessary for the proponents of “the new ideas of hiological
politics™ to set up a new mythology in which the Jews play the
role of “children of darkness,” forever fighting against the Aryan
“children of light,”®

“Conscience is a Jewish invention. It is a blemish like circum-
cision.”?

“There cannot be two Chosen Peoples, We are God's people,
Does that fully answer the question?, Hitler retorted in answer
to a question about the reasons for his antisemitic mythology.®

When a nation asserts that it is “chosen,” it points to a goal
outside its own being. Nevertheless, we cannot agree with
Arendt’s thesis that racism was unrelated to nationalism. She
traces the mood and myth of Teutonic racism to the caste sys-
tem of Medieval Europe. “Historical Aryanism had its origin
in eighteenth-century feudalism and was supported by nine-
teenth-century Germanism.™ It is true that the efforts of the aris-
tocracy to reassert their right to rule could only be grounded
in the doctrine of race; it is also true that in the last agonies of
the western Roman Empire, the barbarian conquerors were for
the most part Germanic tribes. Hence it was that “Frenchmen
were to insist earlier than Germans or Englishmen on the idée
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fixe of Germanic superiority."*® French aristocrats like Gobineau
and Boulainvillier and English expatriates like Chamberlain
might preach the doctrine of Aryan superiority, but they could
not arouse mass enthusiasm either in France or in England. As
a mass movement, racism is essentially nihilistic nationalism, strip-
ping the national vision of its humanistic ideals and reducing
it to a physical base. The supreme object of worship is now nei-
ther God nor humanity, but the “people,” a blood-brotherhood
which evolves its own standards of right and wrong, and dis-
regards the nceds and opinions of others,

As we have seen, nationalism is not a simple ideal but a dy-
namic tension between tribal fellow-feeling and a national vi-
sion of the good life, between subjective self-glorification and
collective dedication to some objective principles, In his analysis
of the emergence of the national idea, Professor Hans Kohn goes
back to the notion of a “cultural mission” of the Hebrews and
the Hellenes.!*

The concept of a national mission is ambivalent, consisting of
a meeting of two opposite drives, the tendency to idealize the
people and the aspiration to serve certain universal ideals, As
when the right hand is pressed against the left, each motivation
balances the other without either losing its inherent impetus,
Should the ethnocentric ideal prevail, we obtain a situation in
which the “unique” and “mysterious” virtues of the nation are
extolled and made primary. The “mission” of the nation is then
left vague and inchoate, postponed to the end of days, when
the temporal triumph of the people shall have been assured. If
the universal component of this dynamic equilibrium becomes
dominant, we behold the appearance of prophetic nationalism,
when the nation is truly placed in the service of universal ideals
and judged by them, In the following maxim of Nietzsche’s, we
have a succinet statement of this goal, Gut deutsch sein heisst
sich entdeutschen, “To be German in a good way is to de-ger-
manize oneself” — that is, to be all-human,

It follows that nationalism can be dissolved in two ways, It
can be elevated to the domain of liberal humanism by its ideal
component or it can be reduced to nihilistic racism by the evap-
oration of its ideal content. European racism emerged when the
spiritual values and sentiments of nationalism ebbed away un-
der the impact of materialistic eynicism and modern skepticism.
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The religious associations of nationalism in the Western countries
were rejected in the rationalistic-liberal circles, which were in-
sisting on the creation of a secular society. On the other hand,
the liberals were rejected in their turn by the rise of the new
mechanistic psychology extolling the role of the blind irrational
forces in man. In the latter part of the nineteenth century, the
left wing of European liberalism was converled lo the somber,
apocalyptic philosophy of “historical materialism.” On this view,
ideals are only the ephemeral froth on the wind-driven waves.
The harsh and ruthless class struggle between capital and labor
determines the dialectic of history, with moral prineiples and re-
ligious dogmas serving only as weapons of propaganda. Only the
crass and the selfish is real, while so-called noble ideals are only
sham and disguise.

The Marxist attack against the ideals of liberalism was rein-
forced by the new concepts of man and society which derived
from Darwin’s theories of the nature of life and evolution. The
new categories of life in the raw turned the attention of people
away from the imperatives of reason and ethics, as if they were
merely naive illusions, hiding the ruthless struggle of existence
from the gaze of the weak-minded. Since the human heart could
hardly remain long without some powerful attachments, either
socialism or racism became the ersatz-{aith of the masses as soon
as religion and humanism eeased to charm them. Thus many Eu-
ropeans clung to their national ideal, even as they dropped first
its religious associations and later its liberal, universal ideals,
When humanism and faith are gone, only the ugly morass of
racism is left.

The individual finds dignity and status either by relating him-
self to a faith or by sinking his own identity into that of an ethnic
group, or by some restless blend of these ideals. Religion exalts
him by framing his life within the vertical structure of values,
deriving from and leading to God. Ethnicism uplifts a person
from the wasteland of insignificance by enlarging his horizontal
dimensions so that he shares in the “glory” of the race and par-
ticipates in its immortality, In the modern period, nationalism be-
came the religion of millions of people who were dispossessed,
disoriented, and disinherited. As the society in which each per-
son enjoyed a fixed place gave way to the open horizons of the
modern industrial state, more and more people were deprived
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of their previously secure place and thrown back upon their own
resources. Unable to find purpose and meaning in their own life,
they could only share in the reflected glory of their “national
character” and in the high vision of their national destiny. As
Immanue]l Kant observed, on the threshold of the modern era,
“If everybody in the nation has his own character, the nation has
none, If no one has character, the nation has one.”?

Once it became a surrogate for religion, ministering to man’s
need for a status and a purpose, nationalism was virtually cer-
tain to dispense in time with the restraints of humanism and the
ideals of faith. The religious mood tends to turn authoritarian,
absolutist, and intolerant, if unchecked by the light of reason.
This process was accelerated in our day when, as a result of the
rapid increase of knowledge in physics, biology, and psychology,
many moderns lost first their God, then their soul, then their
conscience, and finally their minds, For what is mind to Darwini-
an sophisticates but a device and a tool in the ongoing struggle
for survival?

Even in Germany, however, racism might not have triumphed,
even for a brief moment, were it not for the corrosive poison of
antisemitism, The idealized account of the German barbarians,
written by Tacitus in a nostalgic mood, when he was disgusted
with the effete civilization of his day; the glory of Herrmann's
triumph over the Romans and the grandeur of the Holy Roman
Empire; the crusades against the Slavs in Prussia; the liberation
of the mind and conscience of Europe through the Protestant rev-
olution — all these memories served to fortify Gemmanic pride.
The mentality of colonialism, the call of the “white man's bur-
den” and the manifest destiny of Germany to establish its coloni-
al empire in Europe itself — these factors doubtless contributed
to the rise of racism, But antisemitism appeared to be the indis-
pensable catalyst, which beguiled antagonistic interests into a
working partnership and fused diverse frustrations into one
witch's brew, The Pan-Germans who were only mildly antisemit-
ic never succeeded in striking deep roots into the soil of German
life. If it be true that love iz blind, hate is doubly so, and the
peculiar hatred of Jews managed to bring together in France
clericalists and atheistic racists, while in Germany it provided a
common myth for Prussian state-worshipers, Ruhr-industrialists,
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religious fanatics, championing a “Christian" state, nihilistic rev-
olutionaries and Teutonic enthusiasts, longing for the revival of
the gods of Valhalla.

Modern antisemitism is an exceedingly complex phenomenon,
which consists of many different strands, There is the simple con-
ception of the Jew as an alien, deriving from the spirit of na-
tionalism, since as we pointed out, the national feeling of the
masses is largely, if not entirely racist in character, Natural and
understandable are the feelings of rivalry, bins, euvy, and sus-
piciousness that thrive on the awareness of national differences.
In the case of the Jews, their cconomic suceess served us the mat-
rix for the growth of the second strand in modern antisemnitism
— the conception of the Jew as the evil genius of the modern
industrial system. The Jews of Western Europe happened to be
so situated as to be likely to fare exceedingly well in the period
of transition, when Europe moved from an agrarian economy lo
a highly complex industrial and commercial structure. In the
same manner, the Dutch and the English had emerged in the
forefront, when in the sixteenth century the lines of economic
expansion moved into the Atlantic areas, In turn, the relative
success of Jews, who were habituated to the processes of com-
merce in the rapidly growing age of capitalism, was cerlain to
altract the envy and the hate of the other classes of the popula-
tion, But even this economic aspect of modern antisemitism pre-
supposes the axiom of Jewish racial distinctiveness, For the Jews
are assumed to be firstly a foreign group, and secondly an un-
usually successful class. The combination of alienism and pros-
perity is universally resented. Witness the hostility of the South
Pacific peoples lowards the Chinese among them, the antagonism
of the African Negroes to the Indians in all the provinces of East-
ern Africa, the hatred of the Japanese on the American coast.
Economic rivalry was the chief factor in the antisemitie attitude
of the Poles, the Hungarians, and the Rumanians, This strand of
envy and hate is easily comprehensible, It is likely to loom large
in periods of economic stress and to shrink into relative insig-
nificance whenever the economy bursts its bounds and achieves
new levels of abundance.

But in addition to the racial foundation and the economic su-
perstructure, the haunted house of modern antisemitism contains
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a certain air of mystery, the pretense of a Weltanschauung, the
ghostly dimensions of an “ideology,” however irrational, perverse,
even bizarre. We must not judge the effectiveness of a social
“ideology” by its rational, or even by its symbolic content. The
antisemitic myth is actually an atavistic return to primitive ways
of thinking, But the primitive mentality is the permanent basis
of mob-psychology. The aura of myth is indispensable to every
mass-movement; even if it is only half-believed, it serves to dis-
tort the events of daily life and to “refute” the counsels of intel-
ligence and conscience, It cloaks the impetus of emotionalism
and unreason in an elaborate facade, so as 1o flatter the vanity
of the populace and confound their feeble ventures into the do-
main of objective judgment and self-criticism.

The antisemitic myth consists of the following afirmations:

1. The Jew in his essential being is different from the rest of
mankind. A cosmic, metaphysical gulf separates the Jew from
the rest of mankind.

2, All the Jews of the world constitute one ethnic unit which
is more solidly united than other nationalities or religious groups.

3. In his struggle against the rest of humanity, the Jew em-
ploys diverse weapons — capitalistic manipulation and commu-
nistic propaganda, the “opium” of religion and the acid of athe-
ism. Since the Jew cannot fight openly against overwhelming
odds, he must employ secret weapons and conspiratorial devices;
hence, secret conclaves, like those deseribed in the Protocols of
the Elders of Zion,

Of these three assumptions, the first one is the most basic.
Grotesque as it might appear to an observer from Mars, indeed
to a reader from cultures not founded on the biblical heritage,
the axiom of Jewish melaphysical difference is central to all
Orthodox Jews, Christians, and Moslems, This meta-myth pro-
vides the mystical aura which envelops the primitive passions of
antisemitism, shielding them from the bright rays of common
sense, Within each of the religious traditions, the meta-myth was
imbedded in a context of ideas and ideals, which mitigated its
virulence. But, with the breakdown of religious traditions in the
modern world, the meta-myth was liberated from its ancient con-
text and allowed to play a new, independent role.
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To understand the various ways in which the virus of anti-
semitism was used in France and Germany, it is necessary to take
account of three “Newtonian” laws of history.

As in physics, so in history, the law of momentum applies.
Ideas, sentiments and even complex habits of thinking tend to
endure from generation to generation, though the impulse which
first set them in motion is no longer operative, The “cultural lag"
characteristic of the more backward elements of the population
does not explain this phenomenon in its entirety, for even those
who are intellectually “emancipated” continue to be emotionally
and culturally enmeshed in socially outworn and intellectually
untenable patterns. Frequently, they discover new “reasons™ for
old attitudes, alleging that the promptings of the “heart” are
wiser than the mere caleulations of the mind.

The course of a complex idea may be analyzed into its several
components. If one or more components are counteracted by op-
posing forces, the other components are likely to be carried along
by the sheer impetus of tradition. Thus, we encounter many in-
stances in history of the separation of ideas and their recombina-
tion in other patterns. In each case, the momentum of an idea
is an important factor, regardless of the official reasons for the
transfer of the idea from one context into the other.

For every action, there is an equal and opposite reaction, This
is true in the relationship of economic classes as well as ethnic
groups. The emergence of European liberalism evoked from the
Jewish community a mighty tide of humanistic fervor, resulting
in the rise of the Reform-Conservative movements in Ger-
many, France, and England. The subsequent decline of the lib-
eral movement and the triumph of political reaction encouraged
the formation of the neo-Orthodox group and the dominance of
the Conservative wing at the Augsburg Conference. The up-
surge of European nationalism evoked a new spirit of ethnic as-
sertiveness among the Jews of the West, It was manifested frst
in the emergence of the Alliance Israelite Universelle, in the
Zionist manifesto of Moses Hess, Rome and Jerusalem, and in the
publication of the eleven volumes of Heinrich Graetz’s monu-
mental work, The History of the Jews. In turn, Graetz's impas-
sioned “Palestinian nationalism” evoked the climactic attack of
Heinrich Treitschke, which signalled the emergence of respect-
able “scientific” antisemistism.
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The history of modern antisemitism is an excellent demonstra-
tion of these three “Newtonian™ laws. In their investigation of the
psychology of modern antisemites, Doctors Ackerman and Jah-
oda have shown that the perpetuation of the Fundamentalist
image of the Jew provides the initial focus for the growth of the
irrational complex of hate and envy. “Thus the first, and perhaps
most important, cultural contribution to the existence of antisem-
itism is the perpetuation of a stereotyped image of the Jew,"?
This stercotype was built up by Christian dogma and interpre-
tation of the Bible, on the one hand, and by the image of the
Medicval money-lender, on the other.

To this stereotype, the first generations of the new secular so-
ciety added an awarcness of Jewish exclusiveness and aloofness.
The mystical slayers of the “god of love” suffer from their inabil-
ity to love those who are not their kin. In the experience of the
young Goethe, the Jews of Frankfort were still an alien group,
dressing in their peculiar garb, wearing unkempt beards, living
apart in their own ghetto where the gates were closed at night,
and speaking a dialect of their own. It was natural for people
living at the time of the French Revolution to identify their in-
herited stereotype with the Jews of the marketplace rather than
with the elite circles of enlightened Jews in Berlin and Paris. We
have alrendy had occasion to refer to the bitter resentment
aroused by Jewish aloofness at the beginning of the nineteenth
century, As the intense fervor of Medieval religion waned in the
modern era, the dietary laws and the self-enclosed communal
struclure of the Jewish community took on the aspect of perverse
isolationism. Even a friendly diplomat like Amold White, who, as
the representative of Baron de Hirsch, undertook several missions
to Russia in behalf of its Jews, could write as follows:

The Aloofness of Israel, ns I have ventured to term one charac-
teristic of the Hebrew community, is another reason why popularity
has not been obtained. Different diet, unwillingness to intermarry
with Gentiles and separate worship . ... Racial pride. ... The close
eonnection, both by blood and faith, of English Jews with an alien
community.

In keeping with the law of the separation of components, the
Medieval stereotype was disassociated from the religious tradi-
tions of Judaism and Christianity and recombined with the new
myth of racialism to produce the mythology of “Aryanism.”
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These myth-makers assert that between the Jews and all other
nations, there yawns a gulf deeper by far than that which di-
vides other nations. Bernard Lazarre concluded at the end of his
study of antisemitism that the Jews and their enemies combined
to “differentiate them from the world,” not merely from another
nation, but from the world.)® As an estranged Western Jew, he
thought he could rightfully eriticize the isolationism of the East-
ern Jews. “The Jew retains his animosities against the outside
world, wherever the Talmud still predominates,”™" Lazarre did
not realize that the Talmud placed Jewish “chosenness™ within
a religious context that referred to a people long extinet. The
Christian theological context also mitigated the harm of the me-
ta-myth interpreting the Crucifixion in all-human terms. But in
the modern world the contexts were wenkened, Though Lazarre
was briefly associated with Herzl in the early years of the world
Zionist movement, he condemned the self-segregating impetus in
Jewish nationalism:

Modern Judaism claims to be but a religious confession; but in re-
ality it is an ethnos besides, for it believes it is that; for it has pre-
served its prejudices, egoism and its vanity as a people; a belief,
prejudices, egoism and vanity which make it appear a stranger to
the peoples in whose midst it exists, and here we touch upon one of
the most profound causes of antisemitism .., 17

Bernard Lazarre shared neither the vanity nor the prejudice
that he attributed to Jewish people; yet, he could write of these
feelings as objective phenomena because they were, in his view,
characteristic of the Central European Jews. While the Rahbis of
Germany disclaimed any national loyalties to Jewry, and leading
personalities disavowed the latent nationalism of Graetz, these
claims sounded hollow because they were belied by the massive
reality of isolationist, self-centered Jewry in Russia and Poland.
In the eyes of Western observers, the “real” Jews were those clus-
tered in the slums of Warsaw and Lodz, not the polished gentle-
men of Paris and Berlin. Much as the German Jews tried to build
up a new image of Jewish identity, they could not prevail against
the impetus of the past and the spectacle of massive ethnic sep-
arateness in the lands of Central Europe. In addition to geo-
graphical proximity, the new image of the Western Jew was con-
troverted by the constant migration of Jews from Poland and
Hungary to Austria and Germany. The number of Polish Jews
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settled in Germany, apart from transients, rarely fell below twen-
ty per cent of the indigenous population. In the Austrian empire,
the isolationist masses of Poland and Hungary constituted the
preponderant section of the Jewish population. It is interesting
to observe that Hitler, in his reminiscences, mentions that he frst
became conscious of antisemitism when he encountered a beard-
ed Jew, with kaftan, earlocks, and ritual fringes standing on a
Viennese street corner,'®

Before it became the cornerstone of the Teutonic Aryan myth,
antisemilism was an integral component of German nationalism.
This carlier phase is exceedingly important, for it was shared by
the natural leaders of the people, not only the lunatic fringe and
the fevered mob.

The historian Treitschke lent his high prestige to the nation-
alistic brand of antisemitism. As Paul Massing summarizes it:

Treitsehke's antisemilism was anchored in his nationalism, but this
nationalism was still related to some of the traditional values of West-
ern civilization, For him the national state was the most worthy ob-
jeel of an individual's devotion. As a consequence, Treitschke
thought that the Jews were dangerous because he felt that they re-
mained aloof from the State and the Protestant monarchy.

Treitschke's program aimed at the integration of Jews, not
their elimination. It held out to Jews the possibility of complete
national and social integration if they would but side with the
forces of national self-assertion whose passionate advocate
Treitschke had become,!?

Throughout the continent of Europe, an antisemitic undertow
accompanied nearly every political movement that based its ap-
peal on the ideal of nationalism, “Antisemitism,"” said Franz Op-
penheimer, “is the face of aggressive, chauvinistic nationalism
tlurned toward the nation itself."*®

Other national minorities were generally tucked away in re-
mote provinces or relegated toward the outer fringes of the socio-
economic structure. Even the most feverish brand of nationalism
allows an alien minority the role of “hewers of wood and draw-
ers of water,” But the Jews, by virtue of their historic occupa-
tions and cultural tradition were prominently represented in the
highest echelons of cultural and economic leadership. The eth-
nic egotism of the Germans was offended by the rapid rise of the
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Jews in their midst, and sought solace in the shadowy under-
world of myth and fancy. The rootedness of antisemitism in Eu-
ropean ethnicism is made more understandable today when we
hehold the Asians being driven from their economie positions in
East Africa almost as soon as a black nation achieves independ-
ence.

In the modern world, the appeal of nationalism was employed
by the conservative forees of sociely, in order to counter those
who pointed out the irrationality of existing institutions, or those
who complained about social injustice. As o political ideology,
nationalism sought to drape the veil of sanctity over the historic
structure of the nation’s lile, Inevitably, its mood hovered on the
borderland of mythology. As a living organism, spanning the gen-
erations, the nation is all-good; hence, all advocates of change
are evil, un-national, subversive.

Nationalism may find its crowning myth in religion, particu-
larly if the religion of that people is more or less confined to its
own ethnic base. Following the Reformation and the fragmenta-
tion of Christianity, the English could continue to associate their
ethnic pride with the symbols of the Anglican church, the Irish
could effect an alliance between their national aspirations and
the Catholic church, the Prussians could unite their Lutheran
faith with their adoration of the State, and in the Eastern half of
LEurope, Polish nationalism effected a mystical union with the
Catholic faith while Russian Orthodoxy came to be identified
with the “soul” of the great Russian nation,

In the unreal world of mythology, the lines of meaning are not
logical but sentimental and psychological, following the twisted
ramifications of symbols rather than the implications of ideas.
Without the bond of common symbols of hate, industrialists and
army-leaders could hardly dream of choosing nihilistic racists as
allies against liberals and socialists. Yet it is precisely such an
alliance between the old myths and the new that the Nazis
brought about, employing antisemitism as their catalytic agent.
The antisemitic myth could rally the masses, by satisfying their
emotional need for a sacrificial victim; by answering their incip-
ient “intellectual” need for a simple explanation of the mani-
fold ills of our complex society; by making use of the rutted
grooves of religious prejudice; and by suggesting the inherent su-
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periority of the seed and blood of the non-Jewish majority. At
the same time, the Jew was an opponent worthy of the steel of
the mythical image of the national hero. Did not God Himself
tilt His lance against the Jews?

A conscious alliance of the conservative forces with those of
the nihilistic, racist mythology could only be effected by their
sharing in a common language, a common enthusiasm, and a
common encmy, By itself, each group was virtually helpless. The
conservatives in Germany had the army and the church on their
side, but in a democracy they could rarely count on a majority
of the population, The purveyors of the drug of racial mythology
would normally appeal only to lunatic fringe elements. Their
propaganda could rally the masses only if their obvious frauds
were shielded from view by the glamour of national heroes. The
conservatives needed a myth to keep the masses in line, against
their manifest interests, and to oppose the rational arguments of
the liberals. The myth-ridden lunatic fringe and their gutter-
minded demagogues needed the fig-leaf of respectability to cov-
er their crude nakedness. To the conservatives, the Jew was the
symbol of the new liberal, industrial age; to the masses, the Jew
was the powerful and cunning “outsider,” and the “outsider” in
the primitive mentality of the masses is altogether rightless.
Henece, a union between the conservatives and the exponents of
nationalistic-antisemitic mythology was natural in the context of
the struggle against the liberals and the socialists, so natural in
fact that either or both parties to the alliance could be persuad-
ed that it was not a marriage of convenience at all but a suit-
able match.*

So clever a man as Hjalmar Schacht could go nlong with the
Nazi antisemitic program and reconcile it with the conservative
prineiples, The Jews, he writes, were not slated for extermination
in the Nazi platform, but they were to be accorded the status of
protected foreigners “and were to be allowed to practice as doc-
tors, work as teachers. .. He claims that Hitler assured him
that the rights of the Jews would be protected.®

This apparent blindness of an exceedingly intelligent person
is explained by the antisemitic feeling of the typical conservative.

In the interests of the Jews themselves I have always felt that it
was a mistake on their part to have striven so zealously to occupy
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our eulturnl key-positions. Culture is rooted in religion, and the re-
ligion of the Germans is Christianity. Any culture seeking to base
itself purely on reason and knowledge must lose its soul.

This resentment of the Jews on the grounds of religion is easily
shunted into the realm of culture, even of race, for the ancient
argument between Judaism and Christianity was not so much a
matter of ideas as it was the identity of the blessed and the ac-
cursed peoples. As we have seen, il generally took the form, *Who
is the Chosen People, Israel alter the Aesh, or Israel alter the spir-
it? These overtones are clearly evident in the following sen-
tenee from the same anthor, “As far as racial [eeling towards the
Jews is concerned, I have always eonsidered the Old Testament
idea of the Jews as ‘the Chosen People’ highly distasteful and
provocative,"*

How could the Semite Jews forget that not they but the Ger-
man Christians, at least the hankers among them, were the Chos-
en Pecople?

Bismarck, the Iron Chancellor, may well have heen the only
great statesman to utilize anlisemitism as a polilical weapon.
Though he was personally free from anti-Jewish bias, he played
the game of politics with Machiavellian cynicism, allowing anti-
semitic agitators a free hand in order to weaken the Liberals.

The powerful and prond statesman dicd not disdain to align him-
self and Conservatism with anti-Tewish rabble rousers in times when
it was relatively easy to moke economic ond politicu]l compromises,
and Conservative power was not seriously threatened.*?

But Bismarck later disavowed the antisemitic agitators and
sought to disassociate his cause from their vulgar myths. In the
same spirit, Chancellor Caprivi warned the Conservatives against
flirting with the antisemites:

Religlous antisemitism began to mix with racial antisemitism and
what resulted was anticapitalist antisemitism."27

This wise warning was to be ignored in the late twenties by
the hard-pressed industrialists of the Ruhr, who, in their fear of
socialism, decided to finance Hitler’s rise to power.

In the latter part of the nineteenth century, it was evident
that the antisemitic myth appealed powerfully to the frustrated
masses of France, Germany, and Austria. Which group would
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seck to utilize this mania of the ignorant and the embittered?
Now that the anti-Christian bias of Nazism is well known, it must
appear strange that Catholic groups were among the first to make
cynical use of the mass-delusion of anti-Jewish hatred. But
throughout the nineteenth century, the Church was engaged in
a desperate rear-guard action against the spirit of the French Rev-
olution, confounding its liberalism with its atheism, attacking its
program of “liberty, equality and fraternity,” as well as its sec-
ularism, The emancipated Jew was the symbol of the new, sec-
ular society, a natural ally of the liberal world. Catholic intel-
lectuals sought inspiration in the recurrent waves of romanticism
even as Jewish leaders found support in the rising tide of ration-
alism. It was therefore understandable that some Catholic lead-
ers would draw upon the massive, hate-filled, pseudo-religion of
the lower classes, for help in combatting the liberals, the social-
ists, and the secularists, In Germany, Catholic leaders began a
campaign against the Jews by way of countering Bismarck’s Kul-
turkampf,

Whilst the liberal German press, partly led by the Jews, was as-
sailing the Church, the besieged party, trying to find the weak spots
in the lines of attack, made a sally in the direction of the Syna-
gogue, where lhe troops commanded by the Jew Lasker were en-
camped . . ..

The Jew who was apparently to have been the gainer, thus runs
the risk of being the vietim in the warfare against Christianity. This
incident proves that he does not invariably play a safe game when
he insists, or takes part in, religious struggles.®®

Germania, organ of the Ultramontagne Center, put forward the
slogan, “Make Front Against New Jerusalem” to counter the slo-
gan of Bismarck and the Liberals, “Make Front Against Rome."

The eyes of the German nation are opened at last, It sees that the
struggle for civilization is the struggle against the ascendancy of the
Jewish spirit and Jewish wealth. In every political movement, it is
the Jew who plays the most radical and revolutionary part, waging
war to the death against all that has remained legitimate, historical
and Christian in national life.*

In the Affaire Dreyfus of France, the Jesuits maintained an
embittered and determined antisemitic barrage, which was ter-
minated only by a papal pronouncement. In his Tage-Bucher,
Herzl noted the German Kaiser’s remark that antisemitism was
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bound to grow in France since the Catholic Church was behind
it “and the Jesuits don't let anything go, once they begin it."0
Many of the mobs of the anti-Dreyfussards were led by priests,
who discovered that antisemitism afforded them a common lan-
guage with the confused and embittered masses, “The Jesuit mag-
azine, Civilta’ Cattolica, was for decades the most outspokenly
antisemitic and one of the most inflluential Catholic magazines
in the world.”

“It was the Jesuits who had always best represented, both in
the written and spoken word, the antisemitic school of the Catho-
lic clergy."™

Having been themselves victims at various times of Furopean
mobs along with Rosicrucians and Freemasons, some Jesuits con-
sidered it a clever “political concept” to build up the specter of
“secret Judah" as a counterbalance to the ghost of “secret Rome.”
Yet the Catholic Church as a whole never endorsed the political
program of the antisemites, though for decades it did little to re-
strain individual publications and Orders. The Assumptionist Or-
der in France, noted for its antisemitic zeal, acted more or less
on its own, In spite of the above quotation, there is little evidence
to show that the Jesuil Order, as a unit, was involved in the anti-
semitic campaign, though individual Jesuits sought to outflank
the front of the liberals by attacking the Jews. In any case, Pope
Leo XIII finally stopped the antisemitic crusades of Catholie pub-
lications, condemning them publicly. “The elose of the Dreyfus
case marked the end of clerical antisemitism.""

Some Protestant preachers in Prussia sought to emulate the ex-
ample of the Catholic antisemites. The philosophy of a Christian
state could be dramatized, they felt, by attacking the influence
of Jews. Was not the inner unity of philosophy and structure pos-
tulated by the Socialists, with their materialistic interpretation of
history? Should not the opposition to Socialism be similarly bi-
frontal, affirming the rightness of the economic-political order
along with the body of ideas with which it was historically asso-
ciated? Hence, the ideal of a Christian State, of Christian So-
cialism, and of a Catholic Social Order. What more natural, in
an age of rapid industrialization and urbanization, than to iden-
tify the Christian way of life with the nostalgic memories of the
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good old days? The concept of a Judeo-Christian tradition was
still remote and incomprehensible at the beginning of the twenti-
eth century.

Adolf Stoecker, the Kaiser's court-chaplain, was the leading
personality of organized antisemitism in Germany in the last two
decades of the nineteenth century. A talented demagogue, he
regarded it as his mission to introduce the Christian faith into
the political struggle on the side of the Kaiser and the Conserva-
tive party, Jewish converts to Christianity were in his eyes as
Christian as the rest of the nation, Repeatedly he argued that his
campaign was essentially pro-Christian as well as anti-Jewish, "I
have no use for a movement that is merely anti-Jewish and is not
also molivated by a deep love for the Gospel."* He also asserled
that his campaign was directed, not against Jews as such, but
against the so called “Jewish spirit,” which constitutes the satanic
foil and shadowy background, for the “Christian spirit” in the
imagination of the people . “I do not attack the Jews,” he said,
“but only frivolous, godless, usurious, fraudulent Jewry."™

Yet, in actual practice, he preferred to attack the concrete
Jews, rather than the ahstract Jewish spirit, so as to tap the sub-
terrancan springs of mass-hatred and mythology. This defender
of the Christian Spirit drew support from the emergent group of
racial antisemites, who were as bitterly anti-Christian as they
were anti-Jewish, The spell of the hate-symbol was more potent
than the inner logic of faith. In spite of frequent exposures of
the machinations and real purposes of the racists, fundamentalist
Christinn antisemites continued to lend support and prestige to
those who represented the utter negation of the Christian faith.
Hitler, following the example of Stoecker in nineteenth-century
Germany and Luger in twentieth-century Austria, was able to
pose as the savior of the Christian Spirit and the founder of the
Chrislian State, drawing support from such churchmen as Otto
Dibelius, long after the nihilistic, power-philosophy of German
racism was thoroughly exposed. Seduced by narrow hates, Dibe-
lius eould allow himself to overlook the fact that to the racists,
Christianity was “the child of Jewish religion and Platonism, born
out of wedlock.” The greatest crime of the Jews, in the eyes of
racial antisemites, was their bestowal of Christianity and Chris-
tian “slave-morality” upon the Teutonic master-race. But so dis-

401



THE MEANING OF JEWISH HISTORY

torting is the power of symbolism that some deluded Protestant
pastors could work along with the racists in arousing popular ha-
tred of the Jews.

Christian-conservative efforts to stake off the boundary lines of
“legitimate” hatred of Jews and te decide on what was right and
wrong in antisemitic agitation sometimes appear as plain insanity.
A Protestant clergyman of the Stoecker school, reviewing o long
list of antisemitic leaflets published by the racial school, wrote in-

dignantly:

To be rgjected are Numbers 1, 4-5, 13, 5, 7-20, 24, 28, 30, Num-
ber 32 especinlly 24 A conservative and Christinn Social believer
in the Bible cannot recommend literature of this kind, Nobility and
the elergy may smile in the seourity of o good conscienee when they
are insinuatingly depicted as being antisemitic for selfish inlerests
(a5 in Number 4); it might still be tolerated that the bad books of
atheist antisemites are recommended (us in Number 5 and others)
for very few will buy them; but that heathen religions are exalted
at the expense of the Revelation of the Old Testament (Numbers
28, 30, 52); that the tales of the Old Testament are treated as leg-
end; that Abraham (with all the Samaritans) is deelared the servant
of the devil (Numbers 20, 34); that the privileged position of the
Jewish people, explicitly termed ns undeserved in the Bible, is called
“Tewish arrogance in the Bible" even belore the rejection of Christ
{Number 1); that Schopenhauer’s judgment om “the miserable Jow
religion” as revealed in Genesis and in all historical books of the Old
Testament is approvingly quoled (Number 17) — all this must arouse
the indignation of every Christian,’®

The association of clerical antisemites with racial antisemites
may be understood, in part as the perversion resulting from a
common hate-symbol and, in part, as the result of their resistance
to & common enemy, the Socialists and the Liberals, Both So-
cialism and Liberalism presented their appeal to reason; their
opponents felt that they had to resort to the narrow zealotries of
mass-hate, which could be evoked by ancient symbols and myths,

Racial antisemitism is a reversion to primitive mythology,
though it utilizes the modern perspectives of the Darwinian
world, It is a conlemporary version of the pagan religions of na-
ture, In nature, the individual is of no account, only the species.
Hence, man should apply explicitly the laws of the “survival of
the fittest,” with which nature implicitly operates. In nature's
war of “all against all," the preservation of the race takes pre-
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cedence over the preservation of the individual. Hence, a scale
of values: All ethical principles and moral values are only sur-
face projections of the underlying biological reality; they are to
be used and abused in keeping with the needs of the race, with-
out illusion, without moral restraints, without pity.

The anti-rational and anti-humanist mythology of racism poses
a perpetual threat in every generation because it is so congenial
to the mass-mind, Every issue appears to the simple-minded in
the form of “Who are the right and good people?” instead of
“What is right and good?” In the Medieval era, when heresies
were the targets of hatred, the disputed dogmas were for the
masses only symbols and banners of the “Good" vs, the “Bad.” In
the age of nationalism, this predisposition of the people was cle-
vated to the highest rank of importance. What is nationalism if
not the idolization of folk-feeling? The less sophisticated and the
less cultivated this folk-feeling is, the more “authentic™ it may be
presumed to be. But in addition to folk-feeling, people also pos-
sess a native sense of fairness and a love of truth. When folk-feel-
ing is pitted against the counsels of rationality, which foree is
likely to prevail? Obviously, the answer depends upon many fac-
tors, for a people does not lose its sanity in normal times and un-
der normal conditions,

Racism as an all-embracing ideology cannot of itself become a
decisive force in modern times, because rationality and common
sense usually prevail, Like the cults which flourish in California
from time to Hme, it can obtain the adherence of fanatical be-
lievers, but only in limited numbers. It can become a massive
movement only when major forces or classes take it.up and lend
it the aura of their respectability. For a while, at the turn of the
cenlury, the situation of the Jews in Germany and France deteri-
orated steadily, as the disgruntled masses were manipulated by
clerical politicians, demagogues and Conservatives for their di-
verse purposes. For a brief span, Ahlwardt, a conscienceless dem-
agogue and precursor of Nazism, was even more successful than
Stoecker in building a mass-following on the basis of antisemi-
tism. His appeal was couched in the language and mythology of
pure racism eschewing the sheltering symbolism of Christian
mythology. For this reason his downfall was as quick as his rise.
Without the support of the church, the army, the aristocracy, or
the industrial plutocrats, he could not be taken seriously.
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In the two decades preceding the First World War, the tide
of antisemitism in Germany and France was at a low cbhb. The
Russian pogroms of 1904-1906 were deeply shocking to all see-
tions of opinions in the West, Wrote August Bebel in 1906, “It is
comforting to know that in Germany it will never have a chance
to exert a decisive influence upon the life of the state and so-

clety. 3

Could the Jews of Western Burope, specifically the Jews of
Germany, have done anything to keep the smoldering fires of
anlisemitism [rom bursting into a conflagration? In one sense, all
historie events are determined, but in view ol the potential of hu-
man reason Lo overcome the distortions of mythoelogy, the point
of this question is, could any educational effort undertaken by
Jews have stemmed the Naozi tide?

It is clear that the Jews could nol persuade the demagogues
and their hangers-on, maddened by the seent of vielory. Il is also
clear that there were many for whom the myths of Nazism had
become an intoxicating faith, which demanded human sacrifices,
like the devotees of Moloch, like the Roman mob at the circuses,
like the Medieval populace at the autos-da-F¢, like the toothless
crones at the Paris guillotine.

But there were large sections of the German people, who were
misguided and misled. They raised the lunatic {ringe to power,
through a series of misunderstandings. They confused their own
mild, emotional antipathies with the ruthless nihilism of the Naz-
is. They imagined that Satan could only work on one side of the
street; hence, the enemy of their enemy must be a friend, and an
anti-communist must be a Conservative. The army leaders, the
churches, the industrial magnates did not know the full extent
of their treachery to humanity and faith, when they pulled the
strings that brought Hitler to power. To this extent, an educa-
tional opportunity was missed, but we must remember that the
German army, the landed aristocracy, and the churches were
traditionally closed to Jews.

The large German working class was never won over by the
Nazis, with the Social Democrats and Communists retaining the
loyalty of the workers to the very end of the Weimar Republie.

The crucial link in the chain of events that lifted the Nazis to
power was the disorientation of the middle class. This decisive
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group in the national balance of power was normally liberal and
emotionally stable, with excellent channels of communication to
the non-German and Jewish worlds. During the nineteenth cen-
tury, they had accepted the Jews as their partners in the build-
ing of a new, demoecratic, non-clerical society. They were slowly
catching up emotionally with the liberal principles that they had
accepted intellectually. They were beginning to accept the Jews
as part of the German nation, different only in respect of religion,
when the new racial mythology appeared on the horizon. This
class of people, the vast majority of the German nation, long re-
mained hesitant and unconvinced, Stoecker himself assured the
first International Congress of Antisemites, held in 1882 at Dres-
den, that if the German people were given the choice between
expelling the Jews and expelling the antisemites, they would cer-
taintly choose the latter course”?

It was the frustration and bewilderment of this group that ex-
tinguished the light of humanism in Germany. Yet this group is
normally more open to the flow of ideas than the rest of society.
If non-Germanie influence from across the national borders could
not stop this headlong rush to a mythical wonderland, the influ-
ence of German Jewry could hardly be expected to turn the trick,
Numbering only onc per cent of the population, their political
power was negligible, even if their educational attainments were
immense.

The Jewish spokesmen who set out to grasp the hands of their
German brothers in the formation of a new nation were ham-
pered by several factors. We have already mentioned the con-
tinuity of Western Jewish settlements with those of the East,
where the alien ethnic character of Jewish life was quite obvious.
The perennial persecutions to which the Jews of Central and
Eastern Europe were subject served to project their character and
their fate into the arena of international affairs. And the ethnic
feelings of the Western Jews were stimulated and aroused by the
plight of their brethren in the East. The organized efforts of
French and German Jews to help their Eastern brethren, finan-
cially and politically, were dramatic expressions of Jewish sol-
idarity, belying all formal declarations to the contrary. In the anti-
semitic literature of the period, we find continual references to
international Jewish philanthropy as proof of international Jew-
ish unity.
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In recent years, Jewish nationalists have been wont to assert
the unity of Jewish fate the world over as a dogma. “One people,
one destiny.” This dogma is manifestly contradicted by the
growth of American Jewry and the rise of the State of Israel at
the very time when Central European Jewry was annihilated and
Russian Jewry was paralyzed. Actually, it was the diversity of des-
tiny in East and West during the nineteenth century that set the
stage [or the tragic pathos of European Jewry. There is a mutual
drag of Jews upon one another, not an identity of destiny.
Emancipation of Jews in Western Europe could not suceeed in
integrating the Jews completely into Western society, so long as
the vast reservoir of Jewish population in the Fast was kept
from westernization and emaneipation by inmer and outer forees,
Moreover, the cynieal policy of deliberately employing antisemi-
tism as a means of rallying the masses behind the banver of po-
litical reaction was imported by the minions of the Czar from
Germany and France, Improving upon the techniques of their
Western teachers, the Russian anti-liberal forces set in motion the
policy of encouraging pogroms against their Jewish citizens, In
turn, these violent outbursts of popular hate drove the Jewish in-
tellectuals of Russia back into a hastily reconstructed inner ghet-
to of Hebraic nationalism. And the impact of Russian-Jewish
thought, reflecting the wretched realities of a besieged nation,
served to reinforce the residual ethnie loyalties of the Western
Jews.

Nevertheless, the intellectual leaders of Western Europe ad-
hered steadfastly to the thesis that, following the Emancipation,
the Jews were no longer a nation but a religious group. This thesis
was championed alike by the neo-Orthodox and by the Reform-
Conservative. If formal declarations could create situations, the
status of the Jewish group as a religious denomination would
have become fixed and unquestioned. But the impetus of the
Jewish tradition made it difficult for Western Jews to ignore the
national character of Jewish life altogether. The literary sources
of Jewish authority and the historical patterns of Jewish ritual
transmitted the impetus of ethnic loyalty. Reform Judaism even
reinvigorated the racist trend in the tradition by asserting that
the Jewish “race” was peculiarly gifted in the domain of reli-
gion: the chosen people has been charged with the “mission” of
converting the world to monotheism. The average layman em-

406



ETHNIC ANTISEMITISM

phasized the ethnic character of Jewish loyalty by the very fact
of his remaining within the fold, in spite of the sheer tenuousness
of his convictions and his virtual neglect of religious observances.
Similarly, the Christian tradition identified the Jews as an ethnic
group, the descendants of “Isracl after the flesh,” not merely a
band of adhercuts to the “Mosaic persuasion.”

For this reason, the Christian liberals and socialists, eager to
avercome the lingering venom of antisemitism, urged that the lib-
eral Jews join the Christian world, without any reservations.
They recognized that antisemitism represented a perpetual men-
ace Lo the liberal institutions of Western Europe. They felt that
Jews should help in the elimination of this poison by sacrificing
the etlimic feelings that lurk inevitably below the surface of the
Jewish faith, The non-fundamentalist Jews, the liberals main-
tained, should join whatever church prevails in their respective
countries and thereby beeome part and parcel of European so-
ciely. Anatole Leroy-Beaulicu wrote in 1895

The Talmud whieh oul-Thoras the Thora, tends to make the Jews.
by virlue of their anxiety for ceremonial cleanness, a sort of sep-
arate caste, like the castes of India ¥

Now in order that the Jews may become entively nationalized in
the countries where they live, Judaism must become denationalized,
If the Jew would hecome o citizen like any other among us, he must
frst of ull rid himself of this tribal spirit; and Talmudic ritualism is
saturated with jtA0

Leroy-Beaulicu's program was not essentially different from
that of classical Reform. But many liberals considered that not
only national exclusiveness, but the slightest trace of religious par-
ticularismm was an intolerable obstacle to the even pace of inte-
gration, in an age of rabid nationalist fanaticism.

Theodor Mommsen was a loyal defender of the Jews in Ger-
many against the attacks of antisemitism, With great ardor and
courage, he exposed the shoddy patrioteering of that prophet of
German nationalism, the historian Treitschke, who was his col-
league on the faculty of the Berlin University. The new antisem-
itism, he asserted, derives from the worship of the modern idol,
the national state.

This is the essential kernel of the madness which has now gripped
the masses and its prophet is rightly Herr von Treitschke. What does
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it mean when he demands from the Isruelites that they should be-
come German? They are that now, ns good as he or 14

Treitschke spoke of folk-fecling and described antisemitism
as the natural reaction of Germanic folk-feeling against a foreign
element. But, asks Mommsen, is it not the duty of intellectuals to
give direction to folk-leeling instead of sanctioning its vulgar
manifestations?

Whoever studies history knows that a nationality changes by slow
and gradual degrees with many and diverse transitions, !

Al the same lime, Mommsen pleaded with Jewish leaders for
their help in hastening the progress of their amalgamation with
the German nation:

The blume for this [distance in {eeling] resls indewd in part with
the Jews. The word Christendom no longer signifies today precise-
ly what it did in the past, but it is still the one word which em-
braces the character of the eontemporary international eivilization
and in which millions upen millions discover their common unity in
this world of many nations. To remain outside these limits and with-
in the nation is possible but difficult and fraught with many dangers
+v o« But it is a notorious Inct that many Jews are not restrained by
rensons of conviction from going over to the Christian fold, hut by
other feelings which I can comprehend but not approve. Also, the
great number of specifically Jewish societies which exist here in Ber-
lin, for instance, appear to me to be definitely evil, insofar ns they
are not purely religious, I would not join a society, which is consti-
tuted for the purpose of helping only people of Holstein, and, with
all due respect to the achievements and strivings of these societies,
I can only see in them the after-effects of the old status of n “pro-
tected Jewish community,” If these after-effects are to disappear on
one side, they must also disappear on the other side; on both sides,
there ig still much to be done. A price is demanded of all who would
become part of a great nation; the people of Hanover, of Hesse
and we of Schleswig-Holstein agreed to pay it, though we could well
feel that a part of our inner being was thus saerificed. We brought
this offering for the sake of our common fatherland. The Jews, too,
have no Moses to lead them back to the Promised Land; whether
they sell pants or write books, it is their duty, insofar as they can do
it without violating their conscience, to combat the peculiarity of
their existence and to batter down all the fences between them and
their fellow-citizens,+*

But even Mommsen could only hope to allay the kind of anti-
semitism that derives from nationalist fanaticism. He could not
and did nol hope to overcome the fury of the lunatic fringe,
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which showed itself in Germany at the turn of the century in the
howling mobs gathered by the agitator Ahlwardt. Asked to com-
ment on the antisemitic outbursts of the strest mobs, Mommsen
replied:

You are mistaken if you assume that anything at all could be
achieved by reason, In years past I thought so myself and kept pro-
testing against the monstrous infamy that is antisemitism. But it is
useless, completely useless. Whatever I or anybody else could say,
are in the last analysis reasons, logical and ethical arguments to
which no antisemite will listen, They listen only to their own hatred
and envy, lo the meanest instinets, There is no protection against
the maoh, be it the mol of the streets or of the parlors ... . One must
Flltinully wait unlil the poison has consumed ilself and lost its viru-
ence. ™

The socialists generally believed that antisernitism was “the
socialism of fools,” the dumb, distorted hatred of the proletarians,
the peasants, and the middle-class against the wrong target.

The decaying artisan fights against big industry and jobbers; the
litle retailer against the department stores; the deeply indebted
farmer agninst the loan shark and trader, especially the catile and
gruin dealer, By the decay of these economic groups their sons are

riven into a profession instend of entering their fathers” business,
with the result that the professions get more and more swamped. All
these groups attack the Jews who appear to them as the real expo-
nents of money and commercial capitalism and who, furthermore,
are represented among the professions by numerous and efficient in-
dividuals. What better way could these groups figure out to make
an end to their distress than to eliminate the JewsPt

In the socialist view, antisemitism was one of the typical delu-
sions of a frustrated and dying society. Only in a society based
upon cooperation and mutual help will Jew-hatred disappear
along with all other ills of our time.

Wrote Edouard Bernstein in 1894:

In view of the violent competition which today dominates all
spheres of economic life, the Jews cannot choose any occupation
without provoking the antisemites. The emancipation of the Jews
happened at a time when bourgeois society still believed in its un-
limited possibilities. It can only be completed in a new society.4®

The socialist argument appealed to many Jewish intellectuals,
with the result that a disproportionately large number of Jews en-
rolled in socialist ranks. On the whole, however, the Jews re-
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mained by and large associated with the Liberals, even if indi-
vidual Jewish socialists were prominent and conspicuous.

The percentage of Jews as compared with non-Jews in the party
[Socialist] can be seen at conferences and conventions, It is seldom
thal more than ten per cent of those present are Jews. Actually, the
number of Jewish participants is even smaller, 1
While this percentage is larger than the ratio of the Jewish to

the general population, it does not indicate a preponderance of
Jewish leadership. For the most part, the Jews of Germany ad-
hered with remarkable steadfastness to the liberal thesis that
Jew-hatred is a residue of medievalism which will be gradually
dissipated by the spread of enlightenment. In the first two dec-
ades of the twenticth century, the Liberal view seemed o be
powerflully supported by the course of events. In Germany, anti-
semitism was steadily on the decline from the threshold of the
twentieth century until after the disaster of the First World War.,

Yet it was in a German-speaking country that the Jewish coun-
termove tg modern antisemitism was conceived and formulated,
In accordance with the third Newtonian law in the realm of his-
tory, an equal and opposite movement among the Jews was to
be expected from the persistent challenge of the biological anti-
semites. Political Zionism, representing preciscly this develop-
ment, was born in the mind of two Austro-Hungarian Jews, Herzl
and Nordau, and launched publicly in 1897 with the convening
of the World Zionist Congress,

Austria was the mecling ground of the slumbering forees of
biological nationalism that were destined to tear Europe apart
in two bloody holocausts. The Pan-Germans and the Pan-Slavs
clashed head on in Austria, each extending its irredentist claims
into the heart of the other's lands, While these movements were
largely romantic exercises in Cermany and in Russia, they oc-
casioned daily friclion in the universities of the Austro-Hungari-
an Empire. The Pan movements consisted of quasi-religious en-
thusiasts, who gathered at emotion-laden meetings to celebrate
the modern myths of “blood and soil.” After his victory in 1866,
Bismarck refrained from pressing Austria too hard; he knew the
Empire represented the one hope for stability in the center of
Europe. But the fanatical force which Bismarck himself had re-
leased could not be held in check. The Pan movements were
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impelled by a religious ardor that was ancient, primitive, and
ruthless, drawing its inspiration from pagan religions of nature,
which antedated the rise of the Judeo-Christian religions. To
these neo-pagans, the Jew was not the prophet of a universal
society, but the remnant of a pre-Christian, pre-humanist, pagan
era of tribes and clans. It was the ethnic character of biblical Is-
rael that they sensed and sought to imitate, the myth of self-
glorifieation and self-sanctification as the “treasure-people,” not
the wniversal ideals and human values of the Hebraic tradition.
The Pan-Germans assured all who would listen that only the
Germans possessed “character”; Dostoevsky spoke of Russia as
“the only Christian people on earth,” “the Chrislopher among the
nations.” To the Pan-Germans and the Pan-Slavs, “it seemed that
Jews were the one perfect example of a people in the tribal sense,
their organization the model the pan-movements were striving
to emulate, their survival and their supposed power the best proof
of the correctness of racial theories."*7

In addition to the conflicting claims of the two racial myth-
ologies, Austria was bedeviled by the Polish nationalists, striving
Lo turn back the clock of history, by the Czech nationalists, by the
Magyar claims to a share in the master-race adventures of Teu-
tons and Slavs, And the Jews of the Hapsburg monarchy were still
largely barricaded behind the high walls of the inner ghetto. In
Germany, it was possible for an opponent of both antisemitism
and philosemitism to say in 1892, “Side by side with a good many
defects in modern Jewry it is perhaps its highest glory that there
is today not one person of culture in Germany who is not linked
in intimate relations of heart and intellect with one or more
Jews."¥ But in Austria, the massed Hasidic communities in Gali-
cia, Slovakia, and Hungary, zealously guarding their quaint at-
tire and insulated pre-Medieval ways of life, were manifestly is-
lands of an alien folk.

Thus all the pent-up demonic forces of Europe were concen-
trated and superheated in that unhappy land of many contrasts,
the Dual Monarchy on the banks of the Danube.

It was by no means accidental that the two founders of politi-
cal Zionism were not the normal leaders of Jewish communities,
reflecting the abiding concerns of Jewish life, reacting to the pres-
sures of daily life in accord with ancient tradition. Theodor Herzl
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and Max Nordau were upooted oulsiders, alien alike to the tradi-
tion of the past and to the leadership of the contemporary Jew-
ish communities. It was as rebels that they entered the arena of
Jewish life; rebels against the constituted authorities, the estab-
lished procedures, the hopes and aspirations of those who were
rooled in the lands of their birth.

In its extremist formulation political Zionism agreed with re-
surgent antisemitism in the following propositions:

1. That the emancipalion of the Jews in Europe was a mistake,

2, That the Jews ean lunction in the lands of Europe only as
adisruptive influence.

3, That all the Jews of the world were one “folk,” in spite of
their diverse political alleginnces,

4, That the Jews, unlike the other peoples of Europe, were
unique and unintegrable.

5. That antisemitism was the natural expression of the folk-
feeling of the European nations, hence, ineradicable.

These propositions were the exact antithesis of the axioms upon
which a century of Jewish life in the West was based. West of
the Russian border, the Jews of Europe had lived for several gen-
erations in freedom, achieving magnificent records in science
and philosophy, industry and business, The Jewish problem, in-
sofar as it afforded a target for the purveyors of halred and envy,
existed precisely because of the extraordinary success of Jews in
the realms of finance, industry, literature, the press, and the sci-
ences. Taking Jewish life as a whole, from the French Revolu-
tion to the Zionist Congress (1897), the total effect of all the anti-
semitic movements in Western Europe amounted to no more than
a series of pin pricks, In their overwhelming majoritics, the peo-
ples of Weslern Europe welcomed the Jews with the antisemitic
mobs being recruited out of the “fools and knaves,” the motley
rag-tag of the disaffected and the rejected. The aristoeracy of
birth and the aristocracy of intellect mingled freely and inter-
married frequently with Jews. The liberals and the enlightened
leadership of the Labor and Conservative elements could nor-
mally be relied upon to support any Jewish cause. Faced with
the enmity of the mob and the criminality of self-seeking dema-
gogues, Jewish authorities could well feel that the advance of
enlightenment would overcome the lingering prejudices of the
semi-literate masses. They diagnosed the occasional outbursts of
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fanatical fury as the final desperate lunges of frustrated and em-
bittered laggards doomed to oblivion. Furthermore, if perchance
the Jewish leaders had accepted the theses of political Zionism,
they would have undermined the position of their own staunch
friends who fought by their side for a free society, in which all
men and women are valued as individuals, regardless of ereed or
ethnic origin.

Herzl and Nordau thus met with the resolute opposition of the
spiritual and lay leaders of all the Jewish communities in West-
ern Europe, from Max Gudemann, Chief Rabbi of Vienna, to the
Association of German Rabbis, from the leaders of Jewish phil-
anthropies in America to Baron De Hirsch in Paris and Baron
Rothschild in England. In Zionist literature, the German Rabbis
who protested against the holding of the World Zionist Congress
in Munich, the site originally chosen, are castigated collectively
as Protest-Rabbiner, Yet the action of all these Jewish leaders
was singularly unanimous. Representing an entrenched and pros-
perous community and being liberals in politics, they placed
their trust in the continuous advance of the liberal world-view.
While they could not foresee the catastrophes yet to come, they
knew that the nations of Europe could not do without the vision
of a universal and frec society. Disasters aplenty there might be
in the womb of the unknown, but whenever the nations fnally
shake themselves loose from the miasma of ethnic delusions and
regained control of their destiny, they can not but return to the
original goals of the emancipation. As it happened, the two dec-
ades between the convening of the Zionist Congress (1897) and
the outbreak of the First World War were singularly happy years
for the Jews of Western Europe. The dark shadows of hate re-
ceded steadily, and the liberal spirit seemed to advance with
giant steps,

On the free side of the Russian border, Herzl and Nordau could
only obtain the allegiance of uprooted students from the vast res-
ervoir of Russian Jewry, of stray disillusioned intellectuals and
disenchanted liberals, retreating into the shadows of an imag-
inary dreamland, Along with these refugees from antisemitism,
there were gathered to the banner of Zionism the cultural Zion-
ists of the Russian lands and a sprinkling of philanthropists from
the Western countries, eager to help their poor brethren build a
secure haven for themselves.
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Though Herzl and Nordau represented the Jewish reaction to
the sting of antisemitism, they evoked at the same time a re-
newed sense of pride in the hearts of the rebuffed and the reject-
ed. It was the enemy who pushed them back into the ghetto,
but on returning home they could feel that they had at last dis-
covered their own souls. The disciples of Herzl and Nordau, as
far as they may have wandercd from the fold, could feel that
they had become “authentic™ Jews, as soon as they lifted the ban-
ner of Zion reborn. They could even bring themselves to villify
the lay and spiritual leaders of Western Jewry as renegades to
the national eause. For political Zionism does in facl represent
one of the four basic versions of Judaism, deriving from the
character of Jewish consciousness, which, we noted earlier is
quadri-polar. It constilules the reassertion of the supreme worth
of the ethnic base of Judaism, with all other phases sinking to
the level of the derivative and the subservient. It is one of the
four fundamental categories into which a Jewish philosophy of
life may normally fall, though as a matter of fact it arose as an
equal and opposite reaction to the challenge of racial antisemi-
tism,

The diary of Herzl affords us some penetrating insights into the
mentality of resurgent Jewish nationalism, particularly in respect
to the five points it shares with the racisl antisemites; —

1. The assertion that the emancipation was a failure. In his
letter to Bismarck, asking for an interview, Herzl argued that it
was a catastrophic error to accord full rights to the Jews. Eman-
cipation, in his view, should have been gradual with the condi-
tion of total assimilation being attached to the granting of full
rights, 49

Total assimilation could only mean the final disappearance of
the Jewish community, “The way to total assimilation,” he wrote
to the German Kaiser, “goes through the official church of the
country."5?

Herzl rejected this path of total assimilation for himself not
because of any lingering faith in Judaism, but on account of the
inherent humiliation that attaches to such a specious change of
identity. If the conversion of Jews to the “established church of
the country” could have been carried out with any degree of dig-
nity, he would have urged that policy. Thus at the age of 33, he
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addressed a letter o Pope Leo XIII offering to “solve the Jewish
question” by leading a mass-movement for the conversion of all
Jews “with dignity.,”

Help me against the antisemites and I shall lead a big movement
for o [ree und dignified conversion of Jews to Christianity.5

The clement of “dignity” would be supplied by the leaders re-
maining Jews even while they led their children and followers
to the haplismal [ont,

In general, the Diaries are filled with references to the loss
ol “Jewish honor.” The notion that the Jews lack a sense of honor
because they are colleetively without political power was a com-
monplace in antisemilic literature.

This notion derived from the axioms of the German historians,
following Ranke’s lead who taught that a nation’s power is an
expression of its moral inlegrity. “A spiritual nature appears in
foree as such™; hence, a nation that is not geared for the exertion
of force on the international arena is devoid of spiritual stature.
“You can tell me of few important wars of which it cannot be
proved thal true moral energy won the victory.” These sentiments
were in the air at the end of the nineteenth century, and the Zion-
ist movement could hardly be expected to escape their influence.®™

ITerz] was convinced that only by creating a state of their own
could Jews regain honor. Rhapsodizing on his vision of a Jewish
state, he foresaw the restoration of “Jewish honor unknown for
2,000 years."™™ Anticipating the cmigration of Jews to their own
state and their surrendering coveted positions and valued prop-
erties o Genlile natives who will gratefully “shake their hands,”
he added, “here, too, the beginning of Jewish honor,"%

That the Emancipation brought about a humiliating disinte-
gration of the Jewish personality was the standard assumption
of Zionist rhetorie. Some Russian-Jewish writers declaimed gran-
diloquently on the loss of the “national” character of the Jews,
when the Emancipation released them from the ghettoes and con-
ferred upon them the status of citizens. The Western Jews were
“slaves in freedom,” Ahad Ha'am maintained, while the Jews
of the Pale were “free men in slavery.” The “inner slavery” theme
was repeated in Zionist rhetoric for half-a-century, in complete
disregard of the fact that, whenever Jews were given a choice,
they preferred to live as free individuals in a free society, in the
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Western manner, rejecting the opportunity to live as a closed
corporation, in the medieval manner. In the latter case, they
would retain intact their ethnic solidarity and their religious dis-
ciplines. While secular Zionists would have shuddered at the
thought of submitting to the disciplined unity of the medieval
religious community, they longed for the restoration of the me-
dieval corporate society, but on an ethnic-cultural, secular basis,™

2. The notion that in the Diaspora, Jews could only function
as a disruptive factor. This conclusion would appear to be axio-
matic to all believers in the racist “religion of nature.” Since it
was contrary to “nature” for Jews to live among other nations,
they cannot but supply “officers and sergeants to the army of the
revolution,”

Herzl urged this argument with persistent vigor on the German
Kaiser, the agents of the Russian Czar, and in all his conversa-
tions with Conservative statesmen,

In a letler to the CGerman Kaiser, he wrote:

Our presently widespread movement leads everywhere a bitter
battle against the revolutionary parties which rightly recognize it as
an enemy.5®

In his letter to Countess Suttner, pleading for her help in ar-
ranging an audience with the Czar, he maintained that the Zion-
ist cause robs the revolutionary parties of their appeal.

The despairing Jews would all become anarchists if Zionism did
not draw them into its pathway.

Interestinig in this connection is a letter of Prince Bernhard
von Bulow, Chancellor of Germany, commenting on Herzl's in-
terview with the Kaiser:

Dr, Herzl spake of the participation of Jews in revelutionary move-
ments, direeting his remarks apparently lo the Jews of Germany, I
pointed out that poisonous plants may be found at the border of ev-
ery vineyard . .. I had refuted Herzl's attack against Jewish emanci-
pation; I expressed the view that the Emancipation in no way low-
ered human freedom and dignity; I cautioned against the creation
of an attitude in Germany or in the world that would have [ar reach-
ing consequences .., I asserted that the German Jews as a whole
have shown themselves to be politically firm supporters of security
and order; I pointed out to Dr. Herzl the great dangers for German
Jewry that are bound up with the attempt to open up the Jewish
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question. The future will show whether I meant it for good or ill, I
must openly declare that I am an epponent of Zionism.®

3. The unity of the Jewish people. Well-known is the slogan of
Herzl, Die Juden sind cin Volk, ein Volk, the Jews are a people,
one people. The revolulionary impact of this phrase can be fully
understood only in the light of the intellectual mise en scene
in German Europe. The Volk was conceived as a natural, organic
entity, which expresses its native genius in its quest for unity and
political power. The assertion that the Jews were a Volk was in-
tended o stress the biological as well as the political insularity
of Jews. IL was meant o deny that, short of total disappearance,
Jews could bhecome part of any European nation.

This denial was precisely the thesis of all antisemitic agitators.
Whereas the liberals saw the Jewish citizens as individuals of
Hebraic ancestry and Mosaie faith accepting political citizenship
and spiritual association in a covenant of fraternity, the racial
antisemites ingisted that the quality of “peoplehood” (Volkstum)
was blood-based. It can neither be alienated nor acquired.™

ITermann Ahlwardt, notorious antisemilic agitator, expressed
this “volkist” view in the German Reichstag_ (1895):

A Jew who was born in Cermany does nol thereby become a Ger-
man; he is still a Jow. Thercfore, it is imperative that we realize’
thal Jewish racial charncteristies differ so greatly from ours that a
common life of Jows and Germans under the same law is quite im-
possible beeause the Germans will perish,

The kind of unity which is postulated in Herzl's assertion of
ein Volk was quite different in tone from the philanthropic sense
of sympathy which Jews had always displayed toward persecu-
ted brethren, as different as the International Red Cross is from
the projected vision of a world government. The organization in
1860 of the Alliance Israelite Universelle reflected the traditional
pattern of mutual aid among Jews, without any nationalistic or
political overtones. The Alliance established a network of Jew-
ish schools throughout the Near East. It derived support from
German, British, and American Jews. The Alliance mobilized the
help of the rich Jewries of the West for the benefit of the back-
ward communities in Asia and North Africa, without pretending
to operate a Jewish super-government that would express the
ethos of the Jewish “folk.”
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The Alliance schools aimed to integrate the Jews into the vari-
ous lands of their birth; occasionally, they prepared their students
for emigration to the new lands of opportunily across the Atlan-
tic Ocean, Conceived in the spirit of the Ameriean and French
Revolutions, the Western philanthropists assumed that the sal-
valion of the Jews in the backward arcas of the globe would
come from the spread of European liberalism.

On the other hand, the reactionaries of Europe sought support
for their intransigence in the myths of “blood and soil.” While
the liberals thought in terms of the citizen and the state, the re-
actionarics insisted on the reality of the “folk"” and its divinely
chosen “leader™ (Fulirer),

In the mentul underworld of racist antisemitism, the myth of
Jewish unity always loomed large and menacing, finding imagi-
native expression at last in the nolorious forgeries, the Protocols
of the Elders of Zion.

Herzl credits his own grasp of the nature of the Jewish people
to the stimulus provided by his reading of Eugen Duliring’s in-
famous work, Die Judenfrage als Frage des Rassencharacters,
which first appeared in 1881." For the pseudo-scientific racist,
Christianity was a Jewish ruse, foisted upon the unsuspecting
Nordic races. The “Semitic spirit” of Christianity was, according
to these mystics of blood and race, utterly incompatible with the
native lust, belligerency, and “honor” of the Nordics. In scat-
tercd passages, the philosopher Nietzsche, who despised the anti-
semites, appeared to lend credence to the new myths of the rac-
ists. In view of the popularily of the racist views at the turn of
the century; we can understand how a self-respecting Jew of the
caliber of Herzl could be so [ascinated by this mythological ereed
as to become oblivious to considerations of prudence or decency.
In his negotiations with the stalesmen of different countries, he
presumed to bargain with the Jews of the world as if they were
a unitary, political block that could be delivered for a price. We
find him offering “the Jews" to England, arguing that “England
will receive 10 million agents for its expansion and its influence, "
On the other hands, he pleaded with the Kaiser “that we need a
Protectorate, the German would be for us the most preferred.”
In all earnestness he thought he could trade on the international
market with Jewish loyalties the world over. Even when Barons
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Rothschild and Hirsch rejected his plan, he was certain that he
could speak for all “the poor Jews.” “It is the cause of the poor
Jews, not that of the rich. "%

4. The uniqueness of the Jewish people. Herzl himself did not
subscribe to the antisemitic thesis that, of all the nationalities in
Europe, the Jews alone were incapable of being integrated into
their native lands, On the contrary, he and Nordau believed that
two gencrations of freedom from the antisemitic menace would
be sullicient to assimilate the Jews of Europe, so little did they
esteem the religious loyalties of their people. In some of their ad-
dresses, they argued that the establishment of a Jewish state,
would accelerate the pace of assimilation in the Diaspora by re-
moving the intractable elements,

But the impact of the Zionist vision released a powerful tidal
wave of Jewish romanticism. It signaled the shattering of the
barriers of sham and pretense which dammed up long suppressed
resentments. Political Zionism kindled the flame of dignity in the
hearts of thousands of people, because it was embraced on the
rehound from a heetie, headlong rush toward the oblivion of as-
similation, In the early part of the nineteenth century, Jewish peo-
ple were expected to hecome citizens of European society, There
was certainly no disgrace in the opportunity to assume a new,
supplementary personality, that of a modern European, even if
the peculiar form of that civilization was French in France, Ger-
man in Germany, Italian in Italy, The Jew could only rise to a
higher level of self-fulfillment when he dedicated himself to
the task of being a good European. Unhurt in his own being, the
Jew could allow his religious heritage its due place in his life,
in accordance with his convictions or his lack of any convictions,
In the latter case, many a liberal embraced a Christian faith as
“an entrance-ticket to Evropean civilization,”

But, as German nationalism became steadily more racist and
biological, the efforts of Jewish intellectuals to become fully Ger-
manic were doomed to receive frequent rebuffs from the newly
belligerent Teutonic Aryans. Jews could never become sufficient-
ly German or French to satisfy the nationalists. And the mystique
of biological nationalism generated its own brand of witch-hunt-
ers, for whom every manifest Jewish virtue was proof of a sinister
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ethnic vice. In their turn, many Jews took the unoffending Gen-
tile liberals for granted and regarded the antisemitic demagogues
as the spokesmen of all non-Jews.

Max Nordau, who in the years of childhood and adolescence
received an excellent Orthodox upbringing, rebelled as a young
adult against his heritage and plunged with all the fire of his soul
intn the task of molding himself into a new, Germanie image,

When I became Afteen years of age, T left the Jewish ways und
Bible studies. Thenceforth, Judaism remained a mere memory, al-
though a pleasant one. And from then on I lelt that T was o German,
and o German only.”

ITe did not desert his fnith, however, beeanse of his love for
his mother, *lest I embitter her life by leaving the religion of my
ancestors, and lest T bring disgrace upon the memory of my re-
vered father which I cherish in my heart . ... Thus I remained
without any contact with Judaism from the sixteenth year of my
life to my forties. In accordance with my views, opinions and
feelings I considered myself a German national from head to
toe,™M

As a “"German,” Nordau out-Teutoned the Teutons in their con-
tempt for the Bible. “Its philosophy is childish and its morality,
as expressed in the Old Testament’s unforgiving vindictiveness
of God, in the New in the parable of the laborer of the last hour,
in the episodes of Magdalen and the adulteress, in Christ's atti-
tude toward his mother, is revolting.""®

Nordau saw “degeneracy’ everywhere, in the greatest geniuses,
in whole nations and classes, and the decisive stigmata of “de-
generacy” were for him all expressions of myslicism, What then
could he think of a people, whose sole preoccupation has been re-
ligion, ever since they ascended the stage of history?

The return of intellectuals of Nordau's type to the Jewish com-
munity could only transpire by way of a psychical upheaval, com-
parable to religious conversion, For such, the Jewish people,
apart from its faith and its religious tradition, suddenly took on
a mystical glow. And mysticism, reflecting the inner life of man
was no longer a symptom of degeneracy, but a mark of spiritual
health, at least the ethnic kind of mysticism, The nation’s invisi-
ble qualities and intangible virtues acquired a golden aura. As-
similation, or rather, the attitude of all who fail to see the truth
of the new revelation, became the primary evil,
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The vision of political Zionism was itself a saving reality, imply-
ing a new and radical existential commitment, bringing a sense
of peace and authenticity apart from its practical significance as
a solution of the Jewish question. The program of the Zionists,
even if its goal appeared distant, was a public afirmation of in-
tegrity,

The sced of romantic nationalism in the writings of Herzl and
Nordau was developed further by their intellectual successors.
Martin Buber, in the first phase of his career, became editor of
the Zionist organ, Die Welt, and the most eloquent spokesman in
the West ol Zionist romanticism, In a series of addresses to Jew-
ish university studenls, he outlined the new mystique of resurgent
folkism.

MNow the folk is to him a community of people, who were, are and
will be a community of dead, living and yet unborn, who together
constitute n unity; and this is the unity which he perceives as the
ground of his own "I, his “I"" which is but a necessary link eternally
determined to occupy a definite place in this great chain, What all
the people in this meat chain have created and will create, that he
feels to be the work of his own inner life, what they have experi-
enced and will experience, that he perceives to be his own inner fate,
The past of his folk is his own personal memory, the Future of his
folk is his personal lask. The way of his folk teaches him to under-
stand his own self and to will his own self,®0

With this concepl of German folkdom as his premise, Buber
went on to maintain that the Jewish soul is uniquely disposed to
sense (ruly the metaphysical duality of existence and to respond
to the spirit of true religion. As a faithful disciple of the German
Romantic movement, Buber claimed for the Jewish “folk” all the
mystical signs of unique superiority that the diverse European ro-
manticists have claimed as the pecular possessions of their own
respective national souls. The Jew is more “ear-man” than “eye-
man”; living in “time,” rather than in “space,” concerned with the
“Divine Ought” rather than with the “Human Is"; unifying the
distraught world, not by his thought, nor by his creed, but by his
deed. In their flush of enthusiasm, Jewish romantics used the
phrases and slogans of the Teutonic prophets of “soil and blood.”

The young Buber joined the folk-mystics in preaching the new
religion of metaphysical ethnicism. “All religious creation, all
genuine personal religion is a discovering and a taking up of an
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ancient treasure, an unfolding and a liberating of the grown sub-
terranean folk-religion,”%

Some German and French historians maintain that the German
people are peculiarly liable o suceumb to the beguiling doctrines
of romanticism. ITowever, it appears that romanticism is simply
the offspring of hurt pride, the articulation of the mood of “re-
turn” in the dark speech of poetry and metaphysics. *When the
German spirit follows its own path, it is the spirit of romanticism,
Its classic ideal can only be realized with foreign assistance.” This
judgment of a Genmnan historian applies equally as well to Jew-
ish and all other brands of folk-romanticism. The essenee of 1o-
manticism is the endeavor (o repudiate “foreign assistance,” (o
attain the “pure” inner spirit of the nation, But so universal is
the hunan constitution that even the retreat from the ordered
and the rational in quest of the authentiv, the elhnie soul, the
ereative, the subterrunean folk-religion, is also common to all
ethnie groups in the sane calture,™

Zionist folkism has penetrated the wrilings of Anglo-American
Jewry, though the prevailing current of thought in these countries
has always been liberal and humanitarian, Ludwig Lewisohn was
by far the most eloquent spokesman of Zionist thought in Amer-
ica, and his many books are replete with scorn for all who hope
for a Jewish future in the democratic countries of the Western
world, His philosophy of Jewish life may well be characterized
as “spite-Judaism.” For he did not share in any of the principal
beliefs of Judaism, nor was he raised in a Ilchraic atmosphere,
His Jewishness was compounded altogether of reactions against
the rationalism of the West, on the one hand, and against the
intolerance of the antisemites, on the other hand, And his read-
ers were charmed by his rhetoric becanse they too were moli-
vated by this twofold disillusionment.

Morris Rafael Cohen summarizes Lewisohn's fervid prose as
follows:

It seemns cruel to link such an avdent Zionist as Mr. Lewisohn with
Hitler and Mussolini, even ideologieally, But the [act is that he does
agree with them not only in their dogmatic racin] fatalism but also
in one of the conclusions that they and others draw from it, and that
is that the democratic liberal regime of emancipation and toleration
has not only failed but cannot and indeed ought not to succeed.
From the way Mr, Lewisohn writes, one would suppose that the
emancipalion of the Jews from the ghetto was a calamity second
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only to the destruction of the Jewish Commonwealth, By implication

he is committed to the view that one born a Jew cannot enter com-

pletely in English, French or German culture, not only because

E‘?;H]"] not be allowed to, but because it is contrary to fate or God's
11k

It is idle to pursue the paradoxes and perplexities of Zionist
folkism. Sulfice it to state that the enormities characteristic of the
dark mood of wounded pride found their expression, at one time
or another, in Ziouist Hterature,

3. The insistence on the naturalness and ievitability of anti-
semdtism, 1t was Treitschke, the influential super-nationalist, who
first wrote of antisemitism as the “natural expression of folk-feel-
ing." But even Treitschke was not a racist. He thought it natural
for the Germans Lo resent the liberal and cosmopolitan spirit of
the Jews in their midst, and he urged the Jews to become forth-
with fervent Prussian nationalists. As German nationalism be-
came steadily more racist, the concept of folk-feeling also be-
came progressively more blood-based.

ITerzl and Nordau™ assumed that Jewishness was a racial qual-
ity.™ Accordingly, antisemitism was essentially neither a rem-
nant of Medicval fanalicism nor an artificial device for the manip-
ulation of the mob, but an expression of genuine folk-feeling.
ITerzl wrote in his diary of his “understanding” of antisemitism,™
“The antisemites were right. Let us not begrudge them this ac-
knowledgment since we too shall be happy.”™ Throughout his
Lirief, meteoric career, Herzl looked to the antisemites for moral
and political support. “The antisemites will be our most depend-
able friends, the antisemitic countries our allies.”™

The mood and temper of political Zionism consisted of two
elements, the denigration of Jewish life in the contemporary, post-
emancipation world and the rhapsodic portrayal of the glory of
Zion reborn. In order to demonstrate the first thesis, the Zionists
tended to describe the liberal vision as illusory and the anti-lib-
eral, maniacal ravings of the antisemites as the “natural” reac-
tion of European peoples to the presence of Jews among them.
Thus, strangely enough, Zionist literature offers a multitude of
parallels to the antisemitic party-line. Ezekiel Kaufman has ex-
posed the viciousness and fallaciousness of this brand of “anti-
semitism out of love" in the classic literature of Zionism. He point-
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ed out the absurdily of the argument that it was a “moral sin” or
a “national crime” for Jews to live as citizens of different coun-
tries. Jews were not, as A. D. Gordon put it, “parasites in material
things, perhaps even maore in spiritual things." Labor-Zionist
ideologists, like L. II. Brenner, combined their hatred of religion,
of capitalists, of the bourgeois mentality, and of the liberal world-
view into one whipping boy — “the ghetto-Jew.” “From the streets
of Berdichev to those of Cracow and from the buzaars of Con-
stantinople to the shopping centers of Buenos Aires, the same
life of indolence, the same essentially immaoral life,” To the
fanatical Zionist socinlists, the Jew of histery was “unproductive,”
profiting from the labors of others, henee, an “exploiter” and a
“parasite.” They lived “the life of dogs who flatter and serve their
masters™; they were a “kind of inhuman humanity, ealled Jews,
wounded dogs."™®

Amazing indeed are the lengths to which the pressure of prop-
aganda will drive people. The explanation of this phenomenon
is not to be sought in any personal idiosyncracies of individual
writers but in the mood of rebellion which the political Zionist
movement fostered. It was a rebellion against the tragedy of Jew-
ish homelessness — a tragedy which was real. But this rebellion
could not be achieved without the total pulverization of faith
in a liberal, free world, In turn, faith in politics as in religions,
is not merely a sober balancing of alternative possibilities; it is an
impassioned affirmation of values, a radical reorienlation of the
total personality, a vision, a hope, and a philosophy of life. Hence,
“the negation of the Diaspora” led to the repudiation, complete
and inexorable, of two-thousand years of historic experience, ne-
gating not only the homelessness itself but also the values of Ju-
daism, as they had been built up during the entire period of post-
Maccabean history, If young Jews were to he inspired to forsake
the advantages of living in Europe and America, they had to be
taught to say “No” with all the fire of their souls to the manifold
achievements of Jews in the Western world, This is why Zion-
ist propaganda at times approached the insanities and inanities
of racist antisemitism, with its denunciation of the “parasitism”
of Jewish commercial enterprise, and the “sin of living in exile.”

Jacob Klatzkin and Nahum Goldmann were the exponents of
this mood in post-war, pre-Hitler Germany.
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The national viewpoint taught us to understand the true nature of
antisemitism, and this understanding widens the horizons of our na-
tional outleck , . ..

In the age of enlightenment antisemitism was included among
the phenomena that are likely to disappear along with other forms
of prejudice and iniquity. The antisemites, so the rule stated, were
the lnggard elements in the march of progress. Hence, our fate is de-
pendent on the advance of human culture, and its victory is our
victory ...

In the period ol Zionism, we lemned that antisemitism was a psy-
chic-soeial phenomenon that derives from our existence as a nation
wilhin a nation, Henee, it cannot change, until we attain our national
end. But il Zionism had fully understood its own implications, it
would have arrived, nol merely as a psycho-sociological explanation
of this phenomenon, but also as a justification of it. It is right to pro-
test against ils crude expressions, but we are unjust to it and distort
its nature so long as we do not recognize that essentially it is a de-
[ense of the intemily of a nation, in whose throat we are stuck,
neither 1o be swallowed nor to be expelled . . ..

And when we are unjust to this phenomenon, we are unfair to
our own people. If we do not admit the rightfulness of antisemitism,
we deny the rightlulness of our own nationalism, If our people is
deserving and willing to live its own national life, then it is an alien
body thrust into the nalions among whom it lives, an alien body that
insists on ils own distinctive identity, reducing the domain of their
life. It is right, therefore, that they should fight against us for their
national integrity . ...

Know this, that it is a good sign for us that the nations of the
world combat us, It is proof that our national image is not yet ut-
terly blurred, our alienism is still felt. If the war against us should
cense or be weakened, it would indicate that our image has become
indistinet and our alienism softened, We shall not obtain equality of
rights anywhere save at the price of an explicit or implied declara-
tion that we are no longer a national body, but part of the body of
the host-nation; or that we are willing to assimilate and become part
of it....

Instead of establishing societies for defense against the antisem-
ites, who want to reduce our rights, we should establish societies for
defense against our friends who desire to defend our rights,"®

To the Western Jew of our day, such writing must appear to
be the product of a masochistic complex, but after the issuance
of the Balfour Declaration and the defeat of Germany in the
First World War, some Zionist writers were so confident of the
building up of the homeland that they had no qualms concern-
ing the tearing down of the existing Jewish communities. Klatz-
kin's Hebrew volume, from which the above quotations were
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taken, was only a restatement of the opinions expressed in his
earlier German work. He was closely associated with the highest
leadership of the Zionist movement, and his work was cagerly
quoted by the Nazi and proto-Nazi journals of the twenties, With
deadly consistency, he advocated that Jewish communities in ex-
ile be undermined, as the one certain way of building up the
homeland in Palestine.

Those who affiem hoth 10ads, the way of exile and the way of “the
land,” succeed only in dividing the national will in twain, weaken-
ing its owner, The more roads there are [lor the life of the people]
the more is the will confused and impotent . . . .

Yes, if you will, and it is our sin that we have not willed strongly
enough, Well did Jaeoly Calan put it when e sadd, "Exile s ol
only o punishment, but also a sin deserving punishment," 77

Reflecting the antisemitic carieatures of the exilic Jew, Klatz-
kin describes him as a degenerate personalily, marked by “erook-
edness, cunning, negative and destructive inclinations, quarrel-
someness, lachrymose sentimentality, bitterness, melancholy, du-
ality and inner fragmentation, a torn, emasculated soul ... ." Ilig
indictment reads like a brief filed in a divoree trial. Yol Klatzkin
had no intention of resigning from the despised Jewish commu-
nity in exile, Though he married out of the faith, he thought of
himself as a super-nationalistic Jew, ITe advocated a consistent
and thorough policy of eroding the foundations of Jewish life in
the lands of exile, but at the same time he urged that this ruth-
less process of demolition be carried out slowly and methodic-
all, in order that “the homeland in Palestine be enabled to ex-
ploit Fully all the fnancial and spiritual resources of the Jews
in the Diaspora."™ Disbelieving in the viability of the Jewish re-
ligion he scorned all versions of modern Judaism, but he urged
the Jews in exile to cling to the ritualistic laws that interpose a
barrier between Jews and Gentiles.™ The more Jews hecome the
targets of Gentile misunderstanding and hostility the better. Ile
did not deem it criminal nor inhuman to lend a hand to those
who would rob Jews of their rights, their livelihood, and their
dignity. “When Moses came to redeem the children of Israel, their
leaders said to him, ‘You have made our odor evil in the eyes of
Pharaoh and in the eyes of his servants, giving them a sword
with which to kill us.’ Nevertheless, Moses persisted in worsening
the situation of the people, and he saved them.”™®
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Passages of this kind in Zionist literature reflect the pseudo-
messianic complex in all its demonic realism, its mysterious fas-
cination, appealing at once to the death instinet and to the myth
of a new life.

In keeping with this policy of destroying in order to build,
Klatzkin endorsed the charge of the antisernitic agitators; name-
ly, that the assimilated Jews “pervert the culture of the nations
and distort ity image, conceal its depths and flatten out its mean-
ing, remove from it the gravity and potency of tradition . . . scorn-
ing the national personality and choking it with their miscrable
cosmopolitanism, "

Klatzkin's works were generally representative of the bitter
mood that descended upon the Jews of Central Europe during
and after the First World War. Following the terrible ordeals of
the war, the outbreak of the Bolshevik revolution, and the bloody
pogroms executed in the Ukraine by the White Russian armies,
it secmed as if the final days of Armageddon had arrived. The
exaltation of the Balfour Declaration lent fresh and powerful
wings to the dream of Zion reborn. If there was indeed but one
hope for the Jews of the world, Zionist leaders reasoned, why
not hasten the liquidation of the Diaspora communities for the
benefit of the homeland? Aren't these communities doomed any-
how, by the logie of nihilistic, racist nationalism?

The young Nahum Goldman, at this writing the official head of
world Zionism, went even further than Klatzkin in endorsing the
charges of the rabid antisemitic demagogues. In a lecture to stu-
dents at the Heidelberg University, given in June, 1920, which
was subsequently reprinted in both Zionist and antisemitic pa-
pers, he repeated the canard of the proto-Nazis, blaming the Jews
for the German defeat of 1918 and the revolution that followed:

Judaism can have nothing in common with Germanism, if we go
by the standards of race, history and culture, and the Germans have
the right to prevent the Jews from intruding into the affairs of their
folk....

The same demand I raise for the Jewish folk, as against the Ger-
man. The tragedy of the situation consists in the fact that it is not
yet possible to establish the rule whereby the Jews should be assist-
ed to move toward their state in Palestine. The Jews are divided into
two categories, those who admit that they belong to a race distin-
guished by a history thousands of years old and those who donm't.
The latter are open to the charge of dishonesty . ...
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It {5 true that the participation of Jews in subversive movements
and in the overthrow of the German government in November, 1918,
was extraordinarily strong, This is to be regretled since as a conse-
quence of these activities, the Jewish people lost forces which could
have been uselul in its own folkist affairs.8*

This damaging charge could only be made by a Jew who had
become habiluated to the peculiar thought-processes of the Ger-
man chauvinists. Actually, the so-called “stal in the back by the
Socialists” was a myth of Iitlerite propaganda. It was the Ger-
man army itsell that assisted in the establishment of 4 German
Republic, following the escape of Williclm IT to Holland, and the
generals took this step in the hope of securing better terms from
the Allies.® But the Balfour Declaration, issued at a critical
point during the war, made the Eastern Jews living in Germany
feel that, as Jews, they had won the war though, as German resi-
dents or citizens, they had been on the losing side.

It is important to recall that the German Jews were inlensely
loyal to their country, attesting their loyalty by sacrifices of life
and limb far beyond their proportion to the gencral population,
Yet the native Jews of Germany were inevitably blamed for the
chauvinistic belligerence of such East-European Jews as Klatz-
kin and Goldman. We encounter herein one of the sources of
the Jewish tragedy, the wide disparity in acculturation among
the different Jewish communities of the world and the resulting
likelihood of Jewish leadership moving in two opposite directions
at once, bringing down upon the heads of their people the dis-
asters of both alternative pathways.

For two generations the official Jewish leaders of the Western
countries had been combatting the Zionist thesis that they were
aliens to the “folk” among whom they lived — and sincerely so.
The native Jews of Germany were a marvelously creative, truly
exemplary group, rooted in the classic culture of Germany at its
best. No section of the population had produced as many promi-
nent men, in all the diverse fields of culture, as did the German
Jewish community. The roster of prominent Jews in Germany
and Austria was also a goodly portion of the honor roll in the
German-speaking world. And the great Jews, in the fields of sci-
ence, art and literature, felt themselves to be German, in every
fiber of their being. Hermann Cohen, the greatest philosopher
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produced by German Jewry, believed that his Judaism and his
Germanism converged and coincided. Walter Rathenau and Ja-
cob Wassermann, in their autobiographies, searched their souls
and found them to be inherently Germanie as well as essentially
Judaic. Not only the men and women of genius but the Jewish
population as a whole was culturally identified heart and soul
with the noblest creations of German liternture. Verses from
Goethe and Schiller sprinkled their conversations and colored
their thinking fur more than quotations from Bible and Talmud.,
The more the nationnlistic-antisemitic bigots raved and ranted,
the more the Jews sought shelter in the ideal world of German
cullure, This homeland of the spirit welcomed and cheered them,
for it was evolved at a time when Germany prided itself on being
a “country of philosophers and poets,” not a “land of peaple who
thought with their blood” and “argued with their fists.”

Ilerz] and Mordau realized that the vast majority of the Jews
of the West were deeply rooted in their native lands and had no
desire to build for themselves a new homeland. They allowed
too that their propaganda might be initially disturbing and even
harmful to the nssimilated Jews, but they insisted that, after an
independent homeland is secured, the position of the assimilated
Jews will be strengthened, since their refusal to move to Pales-
tine will be proof of their having become truly nationals of their
native lands. The Zionist program of emigration to the homeland
is for “those who will not or cannot” integrate themselves in the
lands of the Diaspora. People who plan to emigrate to other
lands do not normally lose their rights in lands of their birth un-
til they had actually become citizens of their adopted countries.
Why then should those Jews who announce their intention to be-
come part of the new homeland and who join the “parliament
on the way” of the World Zionist Congress be treated differently
from all other would-be emigrantsP®

This argument, we can easily see now, fails to take into account
the first axiom of the Zionist philosophy; namely, the ethnic bar-
rier between the Jews and their neighbors, Zionists are not simply
individuals who declare their intention to migrate to another
country; they proclaim this goal by virtue of an ethnic heritage,
a historic experience, a religio-cultural faith that the entire Jew-
ish community shares; hence, the proclamation of their credo
is also an act of bearing witness, be it true or false, concerning
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their non-Zionist brethren. Again, the Zionists, by the very nature
of their philosophy, could not but pretend to speak in behalf of
“the entire Jewish people,” thereby involving all Jews in their dec-
laration of intention. Furthermore, antisemitism is a phenomenon
of the mass-mind, which prefers naive and primitive judgments
concerning whole classes and ethnic groups to the abstract,
subtle categories of the intellect. Operating on their own power,
professional and pathological antisemites may hardly be expect-
ed to gain more than a pitiful minority for their basic axiom that
the Jews, forming an alien ethnic minority of a peenliar kind, are
either unable or unwilling to establish a covenant of fraternity
with their host-nations. But this myth could ouly be confirmed,
dramatized, and glorified hy Zionist propaganda, even if the vi-
sion of Zion reborn was duly qualified by the diplomaltic phrase,
“designed for those who will not or cannot slay in their native
land.”

The Zionist movement gained its adherents chiefly in the Rus-
sian Pale of Settlement, where the Jews were indeed a massive
ethnic group, separated from their neighbors by age-old habits
of dress and speech as well as the high barriers of Orthodoxy.
And the Russian Jews had established colonies in all the large
metropolitan centers of the West, The Zionists of Germany, France,
England, and America consisted almost entirely of recruits from
the immigrant population and from the frustrated, embittered
university students, deriving from Russian lands, It was only the
limited, philanthropic program of Zionism which obtained the
benevolent sponsorship of outstanding Western Jews, a sponsor-
ship which appeared to give the movement as a whole interna-
tional standing and prestige. To understand the qualified sup-
port of the Zionist program by those who were deeply rooted in
the lands of their birth or the countries of their adoption, we
have to take account of a trend of thought that was mingled with
cultural Zionism and political Zionism. For want of a better word,
we shall designate it as philanthropic Zionism.

To build the Homeland, not for oneself, but for “the others,”
be they the “poor, oppressed Jews of Russia,” or the primitive,
Oriental Jews, was a goal which allowed one to be perfectly patri-
otic in spirit, while laboring with utter devotion for some prac-
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tical aspects of the Zionist cause. Such an attitude, eschewing
personal involvement and reflecting the impulse of generosity,
could well appeal to the prosperous Jewish communities that
were accustomed to perennial campaigns for the relief of their
suffering brethren in the East. “Zionism for others” was actually
a form of “non-Zionist Zionism,” and it was expressive of the phi-
losophy of Jewish grandees long before Dr, Hayim Weizmann
created the Jewish Agency for Palestine in 1927, on the basis of
fifty per cent representation for the Zionists and fifty per cent for
non-Zionist leaders of the Western countries,

Philanthropic Zionism appealed powerfully to Christians as
well as to Jews. Sharing in the language and sentiment of the
Bible, Christians could not be emotionally indifferent to the dra-
ma of the Holy Land and the Chosen People. Here is an oppor-
tunity in the full light of history to right an immemorial, histori-
cal wrong, Napoleon, in his romantic moments, could not resist
this temptation, British imperialists, eager to justifly their role as
bearers of the white man's burden, were particularly susceptible
to the fascination of the dream of Zion. In this sense, Churchill,
an inveterate romantic, was entirely sincere, when he spoke of
himself as a “veteran Zionist.” Lord Balfour was similarly im-
pelled and motivated by this romantic vision, even if the issuance
of the Balfour Declaration was precipitated, not by romantic
humanists, but by the hard-headed generals, eager to win the al-
legiance of the Jews of the Russian Pale against the Bolshevik re-
gime that sought to withdraw from the war.

We have already noted the essential ambiguity of symbols and
myths in any mass movement, with the ideal of the few acquiring
mythical meaning and symbolic potency in the minds of their
followers. Zionism could function as a mighty movement of re-
birth precisely because its vision embraced realistic ideas along
with the massive undertones of myth and symbolism. And it
could mean radically opposite things to different people, The lu-
minous goal of an ideal state could appeal to all Jews, after their
diverse kinds, in the peculiar form that best suited their ideals
and upbringing. Herzl himself envisioned the “old-new land,” as
an “aristocratic republic,” combining the culture and the graces
of the most advanced nations of Europe.® He designed a flag
with seven golden stars, to symbolize the “seven-hour day,” which
was in his time the acme of aspiration for all workers.
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Ahad Ha'am was homified by so cosmopolitan a portrayal of
the “Land of Israel.” Caustically he asked, “What kind of 1Iehraic
Homeland can it possibly be if it does not include the absolute
dominance of the Hebrew language and of the ‘Hebraic spiritf"
By the same token, the Orthodox Zionists of the Mizrachi insisted
that the “Land of Israel” shall be governed by “the people of Is-
rael” in accordance with the “Torah of Israel.” In drawing the
implications of this axiom, the Mizrachi people were willing to
be lenient and easy-going; at least, they were more lenient than
the people of the Agudath Yisroel, who reallirmed the ancient
hope for a personal Messiah, with the return of Elijab, the de-
scent of the Iloly Temple from the heavens, along with all the
promised miracles of recompense and redemption, But even the
Agudath Yisroel membership was compelled to acknowledge that
the labor of rebuilding Zion was itself a Divine imperative, They
could not deny the verses of the Torah extolling the mizvah of
living in the Holy Land, the ordinances of the Talmud claborating
this theme, or the example of the great pietisls in every age who
sought to spend their last years in the Holy Land, While it was
sinful to “force the hand of Providence” or to deny the role of the
Messiah in the redemption of Israel, it was undoubtedly a su-
preme merit to live in the Holy Land, or, at least, to die in it,
for those who are buried in the sacred soil will come to life as
soon as the Messiah begins the labor of Resurrection, while the
dead in other lands will have to roll through underground chan-
nels in order to get there.*® Furthermore, the prayers of the pious
in the “Land of Israel” ascend directly to heaven, while the holy
words uttered in other lands have to run the gamut of the “un-
clean shells."" The dream of Zion, as we can sce, was firmly
anchored on the Orthodox side, in the subsoil of myth and fantasy.

At the same time, the socialists and the romantic anarchists
envisioned the consummation of Zion, in accordance with the
“sacred writings,” either of Karl Marx and Friedrich Engels, or of
Prince Kropotkin and Leo Tolstoy. For some doctrinaire Marx-
ists, Zionism was only the local, Palestinian expression of the uni-
versal society of socialist states. For others, socialism was a fitting
instrument for the rapid construction of the economy of the
Homeland. The tension between these two groups eventually
led to their separation into two contending groups.*

Western Jewish leaders could continue in good conscience to
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help build up a “publicly recognized and legally secure” haven
of refuge for the driven and distressed Jews of the world, while
they themselves took pride in their Western citizenship and iden-
tity. They shared in the many-splendored vision of fulfilling an
ancient biblical prophecy and in the glory of righting a contem-
porary wrong, while they remained in spirit outside the political
and emotional implications of the Zionist enterprise, They could
even cooperate with fanatical “Negators of the Diaspora,” in the
fields of education, public relations, and philanthropy. For their
vague benevolence, favoring “Zionism for others,” was itself sus-
ceptible of many gradations; “the others” could be the unfortu-
nate, impoverished Jews, who did not take the boat to America
in time, or they could be the semi-mythical dwellers in Oriental
ghettoes and mellahs, or they could be “the Jewish people as a
whole,” or, in rare cases, they could be the children and grand-
children of their own communities, The ambiguity of Zionist sym-
bolism, coupled with the ceaseless stimuli of daily reminders of
the plight of Jewish people, made possible a nearly all-Jewish
world-wide effort in behalf of the upbuilding of a Jewish Pales-
tine,

The many-sided appeal of Zionism is best expressed in the fa-
mous statement by Solomon Schechter:

Zionism is an ideal, and s such is indefinable. It may appear to
one as the rebirlh of Jewish national consciousness, to another as re-
ligious revival, whilst to a third it may present itself as a path leading
to the goal of Jewish culture; and to a fourth, it may take the form
of the last and only solution of the Jewish problem ....

To me personally, after long hesitation and eareful avatching, Zi-
onism recommended itself as the great bulwark against assimilation
.+ . What I understand by assimilation is loss of identity . ...

It shall be o 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
alto for those who shall, by choice or necessity, prefer what now con-
stitutes the Galut....

.+ . This may not be the Galut of the Jews, but it is the Galut
of Judaism, or as certain mystics expressed it, the Galut of the Jew-
ish soul, wasting away before our very eyes....

.+ . The rebirth of Israel's national consciousness, and the revival
of Israel's religion, or, to use a shorter term, the revival of Judaism,
are inseparable....
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This statement, released in 1908, reflects the despair of Con-
servative Jewish leadership in the face of the mass-flight of Rus-
sian immigrants from Judaism. Schechter noted correctly the
close affiliation of the emotional syndrome of romantic-mystical
religion with the mystique of nationalism. Was he aware of the
danger implicit in this similarity? Was it not possible that the
new nationalistic river would draw the wulers of Jewish lovalty
away from the ancient stream of religion? Whether or not he
was aware of this danger, he appeared to be confident that Jew-
ish secularism was no real threat o Judaism,

We have seen that political Zionism was an “equal and oppo-
site reaction” Lo European antisemitism, reflecting the romantic
brand of nationalistic ideology with which modern Jew-hatred is
associated. But if Zionism had been only such a reaction, it would
not have recast the struclure of Jewish life, and it wounld not
have made possible the building of the Homeland. Ilistory is
driven by compelling economic and social forces, but the forms
which the new historic events assume are determined by senti-
ment and imagination,

On the one hand, we note that the outbursts of antisemitic fury
and the ruthless pressure of unfriendly governments caused the
waves of migration of European Jews into Palestine, The po-
groms of the eighties in Russia, the later pogroms of 1904-1906,
the Polish-Ukrainian massacres in 1919-1922, the subseruent pol-
icy of cold war by the Polish government against its Jewish citi-
zens, the emergence of Hitlerism and its triumph in Germany,
all these events led thousands of Jews to seck a new home in
Palestine. So long as the gates of America were open, more Jews
migrated there in many a single year than settled in Palestine
from the opening of the World Zionist Congress (1897) to the is-
suance of the Balfour Declaration (1917). With the virtual clos-
ing of the gates of America to immigration from the lands of
Central Europe, the tide of migration to Palestine began to in-
crease. It reached massive proportions as a result of the rise of
Hitlerism in the thirties. The agony of the Second World War
and the Nazi extermination camps brought on the irresistible
stream of illegal immigration to the Homeland in the last months
of the Second World War and in the three following years,
launching a series of events which culminated in the establish-
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ment of the state of Israel. Every pulsation of antisemitic mal-
ice sent a wave of immigrants to the Homeland and the crescen-
do of cannibalistic fury in the extermination camps generated
the massive energy which put the Jewish state “over the top.”
But while the Jewish state could not have become a reality
apart from the cumulative madness of antisemitism, it is impor-
tant to note that hatred in itself would not have evoked the high
vision and the whole-souled dedication of the hardy pioncers
who earved out the foundations of the Jewish Homeland. Pales-
tine was by no means a new frontier, in a natural, economic
sense — a spacious, fertile area, beckoning to the surplus popula-
tion of Europe. It was inhabited by a population about as large
as the country could support, with its primitive methods of cul-
tivation. Its soil was eroded, its agriculture marginal, its com-
merce non-cxistent. While the hungry Bedouins might conceiv-
ably long to settle in its scattered swamps and wastes, European
city-dwellers could not possibly regard it as an area of potential
settlement, Europeans could establish themselves as gentlemen
farmers, making use of cheap, native labor to sustain their accus-
tomed standard of living. Such settlements, corresponding to
those of the French colons in North Africa and of the white High-
landers in Kenya, could absorb a relatively small number of fam-
ilies. Several Jewish villages of this type, notably Petah Tikva,
Rehoboth, and Rishon Levion, were founded before the end of
the century. But the Jewish farmers of this category could not
provide the massive base that large-scale immigration required.
The building of the Homeland was made possible by the emer-
gence of a new heroic ideal, that of the Haluz (pienecer). The
Haluz incorporated a philosophy of life that drew its inspiration
from the totality of Jewish and European experience. Dressed
in open blouse and short pants, with the delicate physique of a
city-man, the near-sighted squint of a student, the dreamy stance
of a poet and the calloused hands of a peasant, the ideal Haluz
was at once a disciple of and a rebel against Jewish and general
society, a monk sworn to poverty and a messianic precursor of a
new way of life. Typically, an intellectual and a member of
the European middle class, he rose in rebellion against the over-
valuation of money and social status in bourgeois society, With
the rage of an Orthodox Marxist, he scorned the entire economic
structure of European Jewry as being “rotten bourgeois,” sinful
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and degrading. Since to a Marxist, all cullural values, including
religion, reflected economic interests, the Halus repudiated the
two thousand years of experience, tradition, and faith that inter-
vened between the destruction of the Jewish state and his own
“return” to the soil, The life of the Jews in Europe was not only
devoid of security and honor, it was sinful because it was found-
ed on cxploitation and, therefore, on false, corrupt, middle-class
values. Like a monk, the Haluz gives up the pleasures of privacy
and possession, achieving “inmer freedom” by surrendering lo a
rigid communal control, doing penance for the sins of his ances-
tors and building a pure, holy life. I1is dream is to establish the
base for a way of life that is perfectly proletarian, untainted by
“middle-class hypocrisy,” heralding the classless society of the
apocalyptic future.

In these sentiments the Haluz reflected the Marxist mentality
of European socialists. But unlike the pure Marxists, who re-
mained in their lands of origin to battle for the new order, the
Haluz was also a romantic, a lover of the idealized past of his
own people and a visionary, dreaming of national rebirth. His
romanticism drew inspiration from the so-called “agrarian myth"
of both Europe and America. According to this persistent myth-
ology, all corruption derives from the uprootedness, insecurity,
and cupidity that arc inseparable from urban existence. The men
of the soil, on the other hand, live in harmony and intimacy with
the inherent rhythm of nature. A profound sense of peace per-
meates their entire existence with health and vigor. Though they
are generally inarticulate, a “pure” philosophy of life inhabits
their inner self, while the city-dwellers with all their surface clev-
erness, pursue phantoms throughout their hectic existence.

This myth is universal in appeal, though in the Russian sphere
of culture it was reinforced by the powerful influence of Tolstroy.
The Haluzim in their communal settlements felt they had re-
treated from a corrupt and doomed society to reestablish their
bonds with Mother Nature and thereby to be reborn afresh and
in purity. In the first decades of the twentieth century, the Halu-
zim took pleasure in defying the sexual mores of the Jewish tradi-
tion and of Western society, which were, in their eyes, “bour-
geois,” hence “rotten.”®® For they had undertaken to “transvalue”
the values of the old world, hence, the saintly was sinful and the
sinful was saintly.
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This new “religion of labor,” as it came to be called, was pow-
erfully aided by certain inherent tendencies in Jewish tradition
as well as by the objective difficulties of Jewish life in the lands
of Central Europe. From the nationalistic point of view, the Hal-
uz was a selfless servant of the Jewish people. His sacrifices
were not only liturgical lustrations of socialist sainthood, but also
patriotic excreises, In addition, the Jewish tradition itself con-
tained tendencies with which the Haluz could identify. Did not
the Jew regard the days when he lived in the Holy Land, “under
his vine and fig tree,” as the golden epoch of his national exis-
tencel Were not the two thousand years of exile always regarded
as the time of national aflliction and distress? Did not the pious
Jew pray penitently “and on account of our sins we were driven
from our land?” In the halcyon days of the Bible, when the He-
brew language and the Hebrew land was still one with the He-
brew people, the Jewish festivals celebrated the rhythm of na-
ture. And the city-dweller, living by his wits on the toil of others,
was then scorned as the Canaanite, “who holds in his hands the
scales of deceit.” Even in the age of “decadence,” from the so-
cialist point of view, the Jewish tradition favored the Torah-
scholar abave the captain of commerce, disdaining the power of
wealth, and paying homage to the proletariat, then largely in-
tellectunl.

The Haluz thus reflected a unique combination of influences,
He was the pioneer of a new socialist world and the repentant
bourgeois, atoning for the sins of his ancestors; he was the sery-
ant of resurgent national purpose, born of dire historical neces-
sity; he was the scion of prophetic idealism, disdaining the *idols
of the market-place” and giving modern form to the enterprise
and vision of the ancient Essenes; he was breaking a fresh path-
way for the return of the people of the Bible to a biblical way
of life in the land of the Bible.

These diverse motives combined to evoke the Zionist hero-
image of the Haluz. S0 powerful was the attraction of the new
ideal that tens of thousands of young Jewish men and women
did in fact embrace the communal life of kibbuzim and under-
take to devote a lifetime of toil and travail to the redemption of
the barren soil. The swamps of the valley of Jezreel were drained
and the land made fertile by these communes of latter-day so-
cialist saints, dedicated to the high purpose of national redemp-
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tion. Evolving new patterns of life and new riluals of collective
salvation, these Haluzim were signally successful, while all sim-
ilar attempts to establish communal settlements in America and
elsewhere failed. They managed to retain the enthusiasm of their
members, to hold the loyalty of many of their childien, and to
elicit the willing financial support of the world-wide Zionist move-
ment, While all utopian movements could direet their appeal to
one or another interest or ideal, the Ialuzim derived strength
from many sources. They thrived because theirs was an nll-em-
bracing philosophy, compounded of the complex dialectic of
Marxism and the exotic appeal of agrarian romaunticism — a to-
talitarian faith offering a radical reevaluation of the whole range
of Jewish experience and a dedication to the ereation of the new
man and the universal, classless society of the future, At the same
time, the financial resources of a thoroughly hourgeois socicty
were made available to the Haluzim, through the Jewish Ageney,
on an unprecedented scale of generosity, The Zionist-Socialist
saints of the Jewish Homeland were supported for two genera-
tions by a world-wide fund-raising effort, paralleling the finan-
cial support that Diaspora Jewry has given for twenty-five cen-
turies to the Orthodox “poor saints” in Jerusalem.

The tension between the universal and the national ideals in
Labor Zionism produced a paradoxieal altitude toward the Arab
world, which could only eventuate in conflict and bilter hatred.
On the one hand, the Haluzim were socialists, dedicaled to the
unity of all workers, As such, they might have been expected to
make comnion cause with the poor peasants and the rising Arab
proletariat. On the other hand, they thought of themselves as
the forerunners of the Jewish people, determined to open up new
opportunities for Jewish settlement. As such, they sought to pre-
empt all opportunities for employment. The insistence of the La-
bor Zionist groups on building Jewish society from the ground up,
implied the separation of Jewish and Arab societies by a vertical
line. This approach led them to demand that only Jews be em-
ployed on projects sponsored by national Jewish causes, the so-
called plank, Avodah Ivrith. Apart from all rationalizations, this
separatist policy could only result ultimately in the displacement
of one population group by the other. The minor riots between
Jewish and Arab workers in the first decades of the twentieth
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century on the issue of Avedah Ivrith presaged the bloody riots
of the twenties and the insurrection of the thirties as well as the
Civil War in 1947-1948 which culminated in the establishment of
the state of Isracl, and the panicky flight of the Arab refugees.

Unfriendly eritics maintain that it was the aim of Zionists from
the very beginning to displace the native population of Pales-
tine by Jewish immigrants and to make Palestine “as Jewish as
England is English.” To be sure, the above quotation was ut-
tered by Dr, Hayim Weizinann, and it certainly reflected the fond
hope of the majority of Zionists. But this vision was dreamy and
protean, conceived largely in cultural, rather than ethnic terms;
i.e.,, Weizmann and his followers believed that the New Hebraie
culture would draw the Arabs into its vortex and make Pales-
tine distinctively Jewish, From the days of Herzl, many Zionists
belicved that the return of Jews to Palestine would help in the
awakening of the dormant East, The Jews are Semites, Asiatics,
Easterners; in returning to their homeland they would be going
home and they would be welcomed as liberators. Armed with the
skills of the West they would awaken the slumbering energies
of the Arab world and of the East generally.

These romantic illusions permeate much of classical Zionist lit-
erature, and they were sincerely meant even if they were utterly
without foundation. In his picture of the “Old-New Land,” Herzl
wrote of the vigor to be brought by the Jews to the nations of
the East.

Characteristic of the deeply felt, even if naive dreams of the
early Zionists is the novella Le-an? by M. Z. Feierberg, It por-
trays the mental agony of a generation of Jews, who, with their
loss of dogmatic faith, suddenly found themselves bereft of a
sense of identity and a compelling ideal. In the emergence of the
Zionist movement, the hero recaptures the meaning of his peo-
ple’s history and he rededicates himself to its rebirth.

I know that in the future the slumbering millions of the East will
awaken and like the dried bones of Ezekiel's vision, will come to
life. The young and vigorous nations will arise to found the new so-
ciety . ... The resuscitated East will come to rule the world, follow-
ing a Western revolution {Technology) as the West camé to rule
the East, following the Eastern Revolution (Christianity)....

“And you, my brethren, in going East must remember always that
you are Easterners from birth, While the entire West goes toward
the East in order to inherit the legacy of the Orient, you are to go
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there in order to revive the dead and to build the structure of the
new society, The greatest enemy of Judaism is the West; therefore
I feel that it is unnatural for the Ordental, Hebrew people to attempt
to share with the Western nations in the spoils of the East,...
Therefore, brothers, on your journey Easlward, don't go us enemies
but as [ilends and Ffaithiul sons, endeavoring to revive it, not to in-
herit the dead . . .. If indeed the people of Israel have a mission Jet
them bind up their Torah and thei mission and cany them toward
the Orient...not only to the Land of Israel, but to the entive
East. .. ."”

These pro-Semitic and pro-Oriental sentiments formed part of
the Zionist ideal, but they were negated in praclice by the na-
tionalistie interests of the Jews and by the {act that the European
Jews were European in fact and “Semilic-Oriental” only in myth
and fancy. It is as Europeans, in dress, in ways of life, in cul-
tural expressions and interests, that the Zionists made their im-
pact upon the Near Eastern world, The Arabs were impressed
and shocked by their democratic ideas, their scientific and tech-
nical know-how, their free ways in regard to family life, their re-
bellion against religion and tradition. To the Arabs, the Jews were
the spearhead of Western civilization. And the national impetus
of Zionism was focused on the emergence of a “new Jew" in his
homeland, free from the vices of European “exile” and resplend-
ent with all the virtues of “the time to come.” Any associalion
with the primitive, backward, superstitious Arabs could, in their
view, only frustrate and nullify the achievement of their collec-
tive vision. They turned their back on European socicty and
spurned assimilation as unworthy and humiliating, Should they
then “assimilate” with the retarded inhabitants of the Near East
and become a “Levantine” nation? The political Zionists were
motivated by the realistic needs of the Jews, as they emerged out
of the daily struggle. The religious Zionists thought of the Jewish
people as standing over against all “the nations,” with no dis-
tinction drawn between Semites and others. Ishmael, father of
the Arabs, was “rejected,” along with Esau, father of the Ro-
man-Christian world, and only Jacob and his seed were “chosen,”
The cultural Zionists were guided by their collective selfimage
of a reborn people. The Zionist-Socialists were repelled by the
social and cultural backwardness of Arab society. Only the left
wing of the Zionist-Socialists sought to make common cause with
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the Arabs, and their efforts were frustrated by the anti-Zionist
policy of the Communist International.

With the rapid dissipation of pan-Semitic romanticism, the of-
ficial leaders of the Zionist movement failed to evolve an imagi-
native attempt to win over the Arab world, Only the philanthrop-
ic Zionists of England and America could be expected to take
seriously the task of establishing bonds of fraternity with the Arab
population of Palestine. Dr. Judah L. Magnes, an American rab-
bi who became Chancellor of the Hebrew University, and Hen-
rietta Szold, founder of Hadassah, the Women’s Zionist Group,
formed a small group of intellectuals, the B'rith Sholom society
of Jews and Arabs. Dr. Magnes dreamed of a “bi-national” state,
in which both ethnic groups would collaborate, pooling their di-
verse resources and cultures to produce a new model of inter-
racial harmony,

The efforts of the B'rith Sholom group and later of the Ihud
society were frustrated by the relentless march of events, which
steadily diminished the domain of freedom and made a Jewish-
Arab tragedy inevitable. While the pan-Semitic dream and the
bi-national ideal remained sheer rhetoric, the daily ethnic riv-
alries for each acre of land, for each economic opportunity, pro-
duced a momentum of hate which could not be halted, The daily
struggle for the building of the Jewish homeland contained its
own inherent logie, requiring the creation of “living space” for
additional Jews, and this logic took no account whatever of the
growing needs of the indigenous population, That which was
needed to make the Homeland possible invariably took preced-
ence over the ideals which the Homeland was to make possible.
Jewish-Arab collaboration in the creation of an exemplary cul-
ture, mingling the glories of East and West, formed part of the
messianic aura of Zionism, one of the grand achievements that
the Homeland was to launch. But the needs of the Homeland
came first, and those needs generated bitter rivalries and bloody
struggles, which made a mockery of all bi-national hopes. A na-
tion identifies itself with its own Sabbath-like self-image, imag-
ining that it is as noble as the ideals it professes, but it is its
weekday posture of struggle and achievement that determines
its destiny.

Another reason for the total helplessness of the bi-national
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idealists was the desperate situation of the Jewish people in Eu-
rope, following the rise of the Nazis to power. As the pressure for
immigration grew in intensity, Zionism ceased to be a romantic
vision and became a bitter struggle for sheer survival. The gran-
diloquent rhetorie of a visionary utopia continued to adorn the
literature of the movement, but, under the pressure of the Nazis,
its character underwent a complete metamorphosis. Whether or
not Jewish-Arab collaboration would have resulted if the Nazis
had not launched their campaign of extermination, it is now idle
to debate, Suffice it to note that the Zionist vision itsell contained
the two opposing allitudes toward the Arabs of Palestine — res-
olute withdrawal from their life and bitter strugele against them
in order to obtain econmmic and political control of the land, on
the one hand, and a desire o ereate o new enllure, redound-
ing to the benefit of the whole world and reconciling the East
with the Wesl, on the other. This tension was oul of halanee,
since the former set of ideas generated a struggle which con-
firmed the exisling antagonism hetween the two peoples, while
the latter set of ideas was steadily denuded of relevance and
reality.

Did the Zionist program and philosophy contribute decisively
to the enormous catastrophe of the extermination of six million
Jews by the Nazis, by popularizing the judgment that the Jews
were forever aliens in Europe? With the knowledge presently
at our disposal, il is impossible to answer this question. IL is cer-
tain that the participation of Jews in the Bolshevik Revolution
and the leadlership of Socialist and Liberal parties in Central Eu-
rope gave the antisemitic demagogues far more ammunition than
any quotations from Zionist literature. The association of antisem-
itism with anti-communism was characteristic of the world-wide
anti-Jewish propaganda, in the period between the two World
Wars. But those were activities of Jewish individuals, not of an
organized group claiming to give expression to the inherent im-
petus of the tradition. Zionism sought to deflect the revolutionary
drive of the intellectual proletariat and it set up the image of
the Jew as retreating from the Western world, in opposition to
the antisemitic image of the Jew as the perpetual revolutionary,
transforming Western society in accordance with his own nature.

Still, on the basis of the Newtonian law of action and reaction,
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Zionist propaganda could not but reinforce the basic antisemitic
assumption of the Jew as the eternal alien. In all the lands of
Central Europe, the urchins in the street would taunt the Jew
with the cry “Jews to Palestine,” The Jews of Poland, constituting
ten per cent of the population, were represented largely by Zion-
ist leaders, who rejected and deplored the fifteen centuries of
Jewish residence in European lands, and who did not share
the hope of the rest of the population for a better life in the land
of their birth. Feelings of fraternity are built up more by the in-
tangibles of memory and hope, of faith and vision, than by the
realilies of the daily struggle for a living,

German and Central European antisemitism have not been
studied in depth, We still do not know how much weight should
be accorded to the nihilistic, racist mythology nor the extent to
which the Nazi policy of Jewish extermination was either known
or approved by the German population. The official Nazi plat-
form called for the restriction of Jewish rights and for the redue-
tion of Jews to second-class citizenship. Doubtless, the Nazis used
anlisemitism as a device of their aggressive polities; that is, as a
means of sccuring allies throughout Central Europe, obtaining
quislings in all countries, misleading the Slavic nations and the
Western powers concerning their real intentions. But the utility
of antisemitism as a political weapon depended upon its appeal
to the large and uncommitted middle class, which is generally
inclined to be fairly rational and emotionally stable. And this
middle-class group was neutralized and paralyzed throughout
Central Europe by the feeling that the Jews were aliens and would-
be emigrants, on their own admission. In the tension between hu-
manitarian liberalism and nihilistic ethnicism, the potency of the
former ideal was partially negated by the professed aims of the
Zionists, with the result that the fanatical nationalists had things
all their own way. It will be recalled that at the time of the
French Revolution, the opponents of Jewish Emancipation ar-
gued that Jews were Zionist-minded, awaiting a propitious time
to emigrate toward Palestine. If Zionism, as a political move-
ment, had prevailed at the beginning of the nineteenth century,
the Jewish communities of the West would have been treated as
enclaves of aliens. When after the First World War, the Central
European countries were thrown open to the democratic ideals
of the West, the Zionist orientation of the Jews in that part of
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the world made it exceedingly difficult for the non-Jewish liber-
als in the newly established countries to overcome the combined
resistance of their own ethnic zealots and religious fanatics. Why
compel your own people to make room in the schools, the pro-
fessions, and the marketplace, for those who dwell with you only
temporarily, sharing neither your memories of the past nor your
hopes for the future? As we have stressed, the sense of fraternity
is far more a child of the imagination than it is a product of
geographical propinguily.

We must distinguish carefully between antisemitism as o com-
plex of mass feeling, and antisemitism as o rathless program of
exclusion from the cconomic and cultural life of the country.
While the white population of America may not like to have Ne-
groes as their neighbors, demonstrating their emotional repug-
nance in a thousand different ways, they still insist on opening
the doors of opportunity to the Negro population, since only a
fair and fraternal socicly is in accord with our vision of the [u-
ture, But if the Negro population had founded their communal
life on the basis of a "back to Africa" program, even sworn lib-
erals would not exert themselves to fight for the economic op-
porlunities of future aliens. As is well-known, Negro “Zionism" of
the first decades of the nineteenth century resulted in the estab-
lishment of Liberia, but this effort to solve the Negro problem in
America was given up before the Civil War. Booker T. Washing-
ton and all other responsible Negro leaders refused to counte-
nance any “Zionist" solution of their difficult problem.

When Titus, son of the Roman Emperor Vespasian, returned
victorious from the conquest of Jerusalem, the Greeks of Antio-
chia, Syria, petitioned him for permission to expel the Jews [rom
their city. He denied their request on the ground thal the Jews
no longer had a homeland, it had been laid waste. By no means
friendly to the Jews, Titus was motivated by that modicum of
lawfulness and fairness inherent in the very nature of govern-
ment, After the First World War, the would-be liberals of Central
Europe did not feel any responsibility to integrate the Jews in
their midst. After all, a Homeland “publicly secured and legal-
ly recognized,” had been set aside for the Jews. As they saw it
all they could be expected to do was to temper the rigorous logic
of the nihilistic nationalists with the spirit of humanity, Thrown
on the defensive, the liberal opponents of antisemitism seemed
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to be easy victims for the bewildering propaganda of the Nazis.
Antisemitism could be employed by the Teutonic master-minds
as an explosive weapon against the liberal world, since, in the
lands of Central Europe, the Jews themselves had presumably
agreed that they did not care to forge bonds of fraternity with
their fellow-countrymen; they were on their way to their own
homeland.

In the Nazi program of extermination, it is not the cruelty of
the Nazi rulers that defies explanation, for Nazism and Fascism
are nihilistic at their core. This is why they can attempt to suborn
the institutions of religion and push their nefarious designs un-
der the mask of a concordat with the church. However, the si-
lence of the natural leaders of the people is the core of the prob-
lem. While in Germany itself, the passivity of the populace was
aided by the sense of discipline in time of war, the acquiescence
of the masses in Poland, Hungary, and Roumania was doubtless
the consequence of the near-total absence of bonds of fraternity
between the Jews and their neighbors. Thus, while 30,000 Dutch
families received medals from their government after the war for
sheltering Jewish refugees, and while thousands were saved in
France, Belgium, Italy, and Denmark, there is no record of sim-
ilar acts of mercy on the same scale in any province of Central
or Eastern Europe. In the countries where Jews lived as “nation-
al minorities," they were effectively isolated from the general
population and marked for slaughter with hardly a ripple of pro-
test, while in the Western countries, Holland, Belgium, France,
Italy, Denmark and Norway, where Jews were distinguished by
religion only, concerted efforts were made to save them from the
insane fury of the Nazi murderers.

It was ethnic antisemitism that generated the ardor and des-
peration of political Zionism, which mobilized the energies and
loyalties of Jewish people in the cause of national resurgence and
inspired a world-wide movement in behalf of the building of the
Homeland. As the horrors of the Nazi “final solution” were re-
vealed after the war, the pitch of Jewish desperation reached
unprecedented heights. The terrorist movements in Palestine
against the British mandatory power were totally inconceivable
before the war, Even veteran Jewish leaders were unable either
to understand or to restrain the fury of the young terrorists, for
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whom the whole of Jewish experience was summed up in the rais-
ing of a gun with the slogan, rak Kach, “Only thus!"

The struggle of the terrorists, the desperation of the concentra-
tion camp graduates, and the military know-how of the Furopean
partisans shattered Arab resistance so effectively that nearly
their entire population fled in panic. [t makes little difference how
many ran away in cowardice, how many in cupidily, in con-
spiracy, or in fear, All bi-national idealism and pre-war univer-
salism was dissipated in the fire of the Jewish-Arvab eivil war,
abetted as it was by the sell-secking leaders ol neighboring Arab
states, The immediate self-interest of the newly-founded state of
Isracl had to take precedence over the long range ideals of serv-
ing all the people of the Middle East. Thus, while prior to the
war of 1948 only the extremist Zionists of the Jabotinsky school
argued in behalfl of a compulsory resettlement of the Araly pop-
ulation in the neighboring lands, the state of Isracl was suddenly
confronted with the actual attainment of this unanticipated goal.

Several “ifs" come to mind, at this point. What would have hap-
pened if the United Nations had been strong enough to impose
partition and security upon the country when the British Army
left? What would have resulted if the leaders of the neighboring
Arab countries hnd been more conciliatory after the partition of
Palestine had been decided by the United Nations? What would
have been the outcome if the Ilaganah and the Jewish Agency
had been strong enough to defend the Arab population against
the threats and atlacks of the Irgun terrorists without precipitat-
ing a civil war within the Jewish population? All these “ifs” arc
now academic,

Suffice it to remember that the tension between diverse moti-
vations generates a dynamic equilibrium, but without eliminat-
ing the contending forces. The potent heritage of prophetic ideal-
ism is still contained within the Zionist vision, even if ils impli-
cations in regard to the Arab population were sadly frustrated.
The vicious cycle of Arab intransigence and Israeli retaliation
is kept awhirling by the momentum of the daily struggle, but the
?rnpellmtic voices of self-criticism are not altogether silenced in

srael,

With its very right to exist being denied by the entire Arab
world, the State of Israel cannot but put its own security above
every other consideration. It must maintain the feverish pace of
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immigration, even at the cost of liguidating entire communities
of the Diaspora, Following the flight of the Arab population, Is-
raeli delegates in Yemen, Iraq, North Africa, and southern Eu-
rope precipitated the mass-migration of Jewish people. Some of
the communities were driven in part by hostile pressure, but most
were drawn by the power of mass-suggestion, in which the re-
ligious symbols of mass-redemption were utilized. A continuous
propaganda endeavor is even now maintained to induce a mas-
sive flight [rom the Eastern European countries now in the grip
of Soviet power. The Jews of Poland, Roumania, and Hungary
are being siphoned off, by a process in which individual choice
is smothered by the compulsions of a mass-exodus, Many in-
dividuals from behind the Iron Curtain desire to cross over into
the free world in the attempt to improve their earning power,
or lo escape repression, or for religious and eultural reasons. Once
the rumor is broadcast that Jews are leaving, the scramble for the
jobs and apartments that they leave behind generates social pres-
sure which turns the migration of individuals into a mass-flight.
In their turn, the governments of the Soviet countries, which pro-
hibit emigration as a matter of prineiple, cannot permit the emi-
gration of Jews without putting all the Jews in the Soviet warld
oulside the law as second-rate citizens. On the other hand, the
present leaders of the state of Israel are committed to the policy
of mobilizing the clandestine emigration of Jews from the Mos-
lem world and from the lands behind the Iron Curtain, They also
spend a goodly portion of the funds they receive from the Jew-
ish communities of the Western world in order to foster the emi-
gration of Western Jews, though this effort is neither authorized
nor approved by the Jews of the Western world.

This desperate drive for ethnic concentration may be consid-
ered as the cumulative after-effects of the pogroms in Eastern
Europe and the concentration camps in the Nazi lands. As the
momentum of these horrors abates and the State acquires a
fecling of security, the other aspects of the Zionist vision may be
expected to come to the fore. Even now, in America and through-
out the free world, the Zionist philosophy is slowly receding, al-
lowing the dynamic equilibrium of Judaism to reassert itself. At
this writing it is too early to foretell the course of Jewish feeling
either in Israel or in America, Having entered the realm of in-
ternational politics, the State of Israel is involved in all the gyra-
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tions of world diplomacy. In the lands of South America, Jewish
communities are inevitably involved in the vast social forces of
an essentially revolutionary situation, arising from the need of
catapulting a rapidly growing population into the twentieth cen-
tury. We cannot now tell whether this process will be carried
out in a democratic way, or whether it will turn demonie. In the
Anglo-American world, the Jewish communities will be pulled
into opposite directions, by the example of ethnic resurgence in
Israel and by the appeal and power of liberal religion, by local
flare-ups of quasi-fascist feelings, and by the general trend to-
ward a supernational Atlantic community, All that we can do
is to expose the general meaning of the forees and ideals which
determine Jewish destiny, revealing the area of freedom and the
choices open to those who care to learn the lessons of history,

It may be still too early for us to assess objectively and fully
the nature of the Nazi phenomenon, Yet it appears that the fol-
lowing conclusions may be drawn from the evidence submitted
at the Nuremberg trials and from the information that has be-
come available since then.

First, the German population as a whole did not protest or
evince any revulsion during the War, when the news seeped out
by degrees that the Jewish population of Nazi-occupied Europe
was deliberately and systematically annihilated. While only thou-
sands were involved in the various “actions,” hundreds of thou-
sands were implicated in operating the factorics, manning the
trains, handling the stolen property, and managing the civilian
government of the occupied territories. The German army was
usually physically present in close proximity to the so-called “ac-
tions,” and able to restrain the 5.5, mass-murderers,

In the immense reaches of Russia some thousands of 5.5, execu-
tioners, helped by an international riffraff and also by amateur mur-
derers from the Wehrmacht, exterminated Jews with complete free-
dom, “as if on a stage,” while the Wehrmacht staff and the eivil an-
thorities turned their eyes the other way,?9

Some Wehrmacht officers oceasionally protested that the ex-
termination was not carried out in the “German way.” For this
reason, the gas chambers and the crematoria were designed to
take the place of the direct mass-executions in the Ukraine and
White Russia. But no German generals, with their vaunted cour-
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age and honor, ever dared to protest the extermination policy it-
self. In contrast, the Italian generals defied their Duce, interposed
all sorts of obstacles to the execution of the Nazi program and
virtually served as a shield of protection for the Jews in their
areas of occupation.

Although Mussolini had promised the German negotiators at least
twice to rouse his generals out of their “stupid sentimental notions,”
the situation continued unchanged right up to the Italian debacle.®®

That it was possible for the German population to manifest its
feelings even under the Nazi dictatorship is proved by the stop-
page of Hitler's cuthanasia program. On the very day when he
launched the Second World War, Hitler signed the decree on the
“suppression of lives unworthy to be lived," aimed at the killing
of the sick, the feeble-minded, and the aged. This decree, which
was never published, aroused the anxiety of the churches and the
people generally, with the result that its implementation was
postponed. Only 70,272 persons were “treated” from January 1940
to August 1941, though, according to Professor Kranz, at least one
million Germans fell in the categories slated for elimination. The
gas chambers, used for the asphyxiation of millions of Jews and
non-Jews, were originally designed for the “treatment” of the sick
and the aged. Yet the anxiety of the pcople and the protests of
the churches were sufficient to call a halt to this outrage.

In the case of the extermination of Jews and the systematic
“actions” against the Russian population, there was no popular
protest.

This is the verdict of the German Supreme Court fpr the Brit-
ish Zone, of December 12, 1949:

If large groups had openly or secretly opposed the persecution of
the Jews as, principally because of the efforts of the churches of the
two denomination, they had opposed the murder of the mentally ill,
the development of the terror would have been impossible in the
long run, or at least it would have been retarded and made very
difficult.”?

This conclusion does not mean that all the German people
either knew or approved of the Nazi intentions for the total an-
nihilation of the Jews in Europe. Several thousand Jews were
able to hide in Germany itself, Some churchmen and liberals vol-
untarily shared the fate of the Jews. The open and avowed pro-
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gram of the Nazis called only for the isolation and degradation
of the Jews, It may well be that even IHitler and his associates
did not in the beginning dream of wiping all the Jews from the
face of the earth, The impetus of hate drove them gradually to
the conclusion that in “biological warfare™ the “enemy” must be
completely eliminated.

It is my opinion that when the doctring that the Slavie race is in-
ferior and the Jews not even human has been preached for years
and decades, such a result is inevitalle 2
Only by slow degrees did the German population learn of the

colossal erimes of Auschwitz and Maidanek, and of the “actions”
of their 8.5, troops in the East. They were allowed to learn the
truth in order that they might realize that it was impossible to
end the war by compromise and conciliation, It is for this reason
that General Jodl urged in the last months of the war that all
allied prisoners be killed. Thus, Goebbels wrote in his diary
(March 2, 1943):

We are so entangled in the Jewish question that henceforth it is
impossible to retreat, All the better. A movement and a people that
have burned their bridges behind them fight with a great deal more
energy, experience shows it, than those who are able to retreat.”

By the time the masses of the German people realized the col-
ossal erimes committed in their behalf, they had become totally
conditioned and brainwashed in regard to Jews, so powerful and
pervasive is the power of mass-suggestion and so seductive is
the drive of ethnic aggrandizement.

Second, the Nazis concentrated their fury against the Jew
as the symbol and representative of non-German humanity. While
in their world-wide propaganda, they employed the ambiguous
terminology of “Aryan" and “non-Aryan,” they actually meant
Teutonic and non-Teutonic. Hermann Rauschning revealed that
long before the war, Hitler confided to his intimate henchmen
that his policy called for the “depopulation” of the Eastern prov-
inces. Professor Abel was consulted by the Wehrmacht as an ex-
pert on the population of Russia. His recommendation ecalled for
the total annihilation of the Russians. This cold calculation of
the academic Teutonomaniac was opposed by Professor Wetzl
on purely utilitarian grounds, with no trace whatever of moral
feeling,
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A complete bivlogical annihilation of the Russian substance is not
in our inlerest, so long as we are not in a position to fAll the void
[thus created] with our own people

On the other hand, we know that Hitler rejoiced in the oppor-
tunity to exterminate vast masses of the civilian population that
anti-guerilla warfare in the East made possible. While the West
knew only of Lidice, the Russian population witnessed thou-
sands of Lidices, all deliberately designed to exterminate the
Slavie population,

Wrote Reichs-Komissar Lohse, “Buming men, women and chil-
dren in barns does not seem to me a proper method for combat-
ting the partisans, even if we want to exterminate the popula-
tion. The method is unworthy of the German cause and lowers
our prestige considerably,"®

According to Himmler, the whole purpose of the war was to
reduce the Slavic population by at least 30,000,000. And this pur-
pose was largely carried out. In the case of the Polish population,
the Nazi aim was to eliminate the intellectuals, so as to leave a
population of dumb serfs. The Nazi Governor-General Frank in
Poland stated, “The Fuhrer told me, ‘What we have now recog-
nized in Poland to be the elite must be liquidated; we must watch
out for secds that begin to sprout again, so as to stamp them out
again in good time.’ "'

Actually, the Polish government estimates that 3,000,000 non-
Jewish Poles were deliberately murdered. Similarly, the entire
CGypsy population in Nazi-occupied Europe were “treated” in the
gas-chambers. Estimates of their number vary between 200,000
and 1,000,000, *

It follows that the Nazi concentration on the “Jewish enemy”
was partly motivated by the needs of propaganda and partly by
the “logic” of their own ethnic religion. The value of antisemi-
tism for world-wide propaganda was obvious. But the Nazis did
not merely use antisemitism; they were blinded by it, else the
enormity of their crime would have been clear to them; they
needed its mystique to provide justification for their massive
crimes, People need the solace of purification as much as they
need bread. Hence, the cold logic of collective selfishness must
be surrounded by an aura of idealism, however specious, By con-
tinually whipping themselves into fury about *the Jewish men-
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ace,” they could behave as cannibals and still look upon them-
selves as defenders of Christian civilization, At the interrogation
of the International Nuremberg Trials, the Nazi criminals again
and again claimed that they were “idealists," defenders of the
West and of Christianity. This claim was to them a psychic ne-
cessity as well as a legalistic pretext, Civilized Europeans could
be made to act like brutes only under the cover of an ideology
that claimed to be both seientific and venerable. Antisemitism
with all its Medieval undertones and its Darwinian, pseudo-sei-
entific overtones allowed them to hale and Lo kill with brotish
unreason, wnder the bamnmer of o Weltansehawang, They conld
paralyze all rational-moral eriticism of the anti-hwman madness
of Teutonism, by transposing the lolk-myth of antisemitisim into
“scientific” terms and by appealing to the collective narcissism
of the German people.

The diaries of Nazi mass-murderers reveal this tragi-comic
search for an idealistic fig leaf. On the walls of the extermination
camps, they inscribed idealistic slogans, like “Work makes you
free” or “On the road to freedom there are four markers; work,
justice, discipline and patriotism.” In their own secret correspond-
ence, which could not serve any propagandistic purposes, the
Nazi hierarchy commended Rudolf Hoess, director of the Ausch-
witz Extermination Camp, as an “educator” with original ideas.
In his own diary, this same Hoess contrasted the people he was
“treating" with the Germans, who, he said, were not murderers,
since “They loved animals.” The aforementioned Governor-Gen-
eral Frank, in his message calling for the killing of all Poles that
show any spark of intelligence, insisted on a procedure that
would have the appearance of “legality.”

We don't have to start dragging lhese elements into the Reich con-
centration camps, for then we would only have a lot of trouble and
useless correspondence with the families, We will liquidate the busi-
ness in the country itself. And we will do it in the simplest way.
Gentlemen, we are not assassins....That is why a summary form
of courtmartial must take place,

Here is a perfect illustration of the empty formality of a rigged
courtmartial acquiring the character of a liturgical lustration. Yet
even the toughest 5.5, executioners needed such a mechanical
surrogate for conscience.

Colonel Paul Blovel testified, “Our men taking part in the ex-
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ecutions suffered more from nervous exhaustion than those who
were to be shot."

General Otto Ohlendorff stated, “"Many men suffered terribly,
and had to be sent home for all sorts of reasons, either because
their nervous systems were shattered or because they were not
able to stand it morally,”

The executioners were generally intoxicated. A characteristic
note oceurs in one report, “The action . . . was carried out of ideal-
ism, without using any Schnapps.”?®

But no matter how thick the vencer of ideological cover need-
ed by the mass-murderers, they retained communication with
the mass of the German people. They were not isolated, as moral
lepers, because the undercurrents of medieval bigotry and the
primitive logic of ethnicism gave them an all-German base. When
the Allies began to purge the Germans of their inhuman mad-
ness, the vast majority found it easy enough to be denazified,
and sincerely so. The very forms of the procedure of denazifica-
tion served as a quasi-religious rite of lustration, They had been
sprinkled with “pure water,” washed with the “blood of the lamb”
and were now “clean.”

Third, the Nazi program of global mass-murder to serve the
interests of the German people teaches us important lessons con-
cerning the meaning of ethnicism and religion, the two forces
which have held our attention since the beginning of this study.

Ethnicism. The Nazi program, in all its ruthless brutality, is
actually a logical development of the ethnicistic impulse, Nor-
mally, in all nationalistic movements, the concerns of collective
selfishness are balanced and held in check by humanistic and re-
ligious idenls, Nationalism is not an elemental force but a blend,
in diverse proportions, of opposing forces. Nazism resulted from
the dessication of both humanism and religion among a minor-
ity of the German people. | This minority of hard-core Nazis nev-
er exceeded five per cent, according to many observers.)

But, as one of the two components of nationalism, nihilistic
ethnicism was a powerful impetus in the mentality of all Ger-
mans. Hence, it was possible for the Nazis to find acceptance and
a ready response among the masses of the people, They repre-
sented the dark underworld of primitive bestiality that shumbered
in the hearts of all. Primitive aggression, we must remember, is
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still not personal but collective, Men hunted in groups, as wolves
still do. The fascination of ethnic mass-murder is 5o dangerous
precisely because it is potentially so universal. It is by no means
characteristic of the Germans only, but is an ineluctable compo-
nent of the nationalistic mentality, To be sure, it is held in check
by other ideals, liberal, humanist, socialist, or religious, but the
hydra-headed monster is never utterly annihilated; under the sur-
face of civilization, it lies in semi-somnolence, biding its time,
waiting for the “shattering of the foundations™ in the upper world,
to emerge again in all its feroeity. Far from being a unitary ideal,
nationalism is always o restless compromise between Inmanism
and “sacred cgotism.” There can be no peace and rest for man-
kind until the mask of ideological respectahility is completely
taken away from it, and nationalism is separated into patriotism,
on the one hand, and world citizenship, on the other.

Religion. The second lesson that emerges out of the Nazi night-
mare is the ambivalent nature of religion. As we pointed out in
the first part of this study, religion, like ethnicism, is a dynamie
balance between two opposing impulses, the yearning to surren-
der to the Will of God and the desire to sanctify and to glorify
all that is one's own. In the frst orientation, religion is forward-
looking, self-transcending, revolutionary, straining toward objee-
tive ideals, In the second orientation, religion is conscrvative,
past- and ritual-centered, romantic, mystical, symbolie, magnily-
ing and sanctifying all that is characteristic of the group and its
tradition. At any one time, religion is actually a compromise be-
tween the two orientations, reflecting an uneasy balance helween
them. At times, the self-transcending phase of religion will be the
dynamic core of popular faith, at other times, collective egotism
will drape itself in the humanistic and even messianic mantle of
monotheistic faith.

The success of the Nazis in neutralizing and virtually paralyz-
ing the moral opposition of the churches, demonstrates that for
most people the symbols of religion are more potent by far than
its living substance, The facts are that the churches, Protestant
and Catholie, protested vigorously against the euthanasia pro-
gram of the Nazis, but only a few pastors and prelates protested
against the deportations of Jews to extermination camps. Presum-
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ably they knew as little and suspected as much about the destruc-
tion of the Jews as they knew and suspected about the fate of
the sick and the elderly. The masses of the people looked to the
churches for moral leadership against the bestialities of Nazism,
but the Catholic church, which lost no opportunity to condemn
Communism becavse of its materialistic philosophy, was not able
to summon enough vision and courage to condemn the plain mur-
ders of the Nazis. In a report of the German Ambassador, Weiz-
sacker, daled October 28, 1943, when all of Europe knew of the
Mazi death-Inclories, we read;

Although under pressure from all sides, the Pope has not let him-
self be drawn into any demonstrative censure of the deportation of
the Jews [rom Rome. Although he must expect that this attitude will
be eriticized by our encmies, and exploited by the Protestants of the
Anglo-Saxon countries in their propaganda against Catholicism, he
has done everything he could in this delicate matter not to strain re-
Intions with the German government.®?

Privately, the Pope and the prelates went out of their way to
be helpful to the hunted Jewish refugees throughout Europe.
But in the decisive areas of public opinion, they failed ignomini-
ously to meet the test of the times. When we reflect that the
slightest infringement by any government on the dogmatic teach-
ings of the Catholic Church has never failed to elicit the most
strenuous protests, we cannot but regard the silence of the Church
in the face of systematic mass-murder of Jews, Gypsies, Russians,
and Polish intelligentsia as proof of total moral paralysis. The si-
lence of the Church in the first years of Hitlerism could have been
regarded by would-be demagogues as a tacit endprsement of
Nazi antisemilism, Indeed, this is how it was read by Father
Coughlin in the United States and his numerous clerical associates.

Catholic priests in Western countries were frequently in the
forefront of opposition to the Nazis. Many of them risked their
lives in the effort to hide Jews in monasteries and convents. But
the enlightened policies of Western Catholics reflected the lib-
eralism of the West, not its sheer religious impulse. In Poland,
the Catholic Church did not offer any resistance, either to the
native variety of antisemitism or to the imported Nazi type, and
the population, though submissive to clerical leadership collab-
orated for the most part with the Nazi “action” groups. It was
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the Polish Socialists, anti-clerical even if not anti-Catholie, who
offered the greatest help to the prisoners of the ghettoes, not the
Catholic population as a whole.

Far from resisting the Nazis with anywhere near the zeal they
manifested in resisting the Communists for their materialistic dog-
mas, many religious leaders of Europe actually welcomed Nazism
as a “spiritual” force, weuning young people away from Marx-
ist materialism, There was actually a “religious revival” in the
occupied countries at the very time when the most bestial man-
hunts were set in moton, Very instructive is this message sent
by Leon Berard, Vichy Ambassador, lo his government, in Sep-
tember, 1941, regarding the anti-Jewish measures:

Never has anything been said to me in the Vatican which might
suggest, on the part of the Holy See, eriticism or disapproval of the
legislution and ordinances in question.®®

If we study the reaction of religious leaders to the Nazi chal-
lenge, we find that they were torn between the appeal of the
symbolism of religion and its moral-rational substance. Antisem-
itism was an undeniable part of the Medieval symbolic structure
of the Church. Before the French Revolution and the rise of Eu-
ropean liberalism, the Jew was denied access to the important
offices of European society. For a century, the churches had been
fighting for a Christian, and against a secular, society. The Nazi
antisemitic program appeared to give them a Christian society,
albeit in a purely restricted sense, insofar as the term Christian
implied the rejection of Jews, The Nazis were also anti-Commu-
nist, sharing opposition to materialism with the Church, and anti-
rationalist, sharing the mood of romanticism with the religionist.
Faced with the choice between shared hatreds and shared loves,
the leaders of the Churches, both Catholic and Protestant, were
bewildered. The majority were beguiled by the shared hatred of
the Jewish sterotype and of the materialist slogans into believ-
ing that they had much in common with the Nazis. The Nazi
Nuremberg Laws of 1933 seemed to be identical with the legis-
lation of the Church in the Middle Ages. The anti-liberal cam-
paign of the Nazis seemed to accord perfectly with the anti-lib-
eralism of the Church throughout the nineteenth century. If ever
there was a direct antithesis of Jesus, teaching compassion, love,
straining for the uttermost bounds of self-surrender, it was Adolf
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Hitler, teaching ruthlessness, brutality, mass-murders, Yet those
who claimed to follow the teachings of Jesus long thought of
Hitler as an ally, Communism is humanistic in essence, but dic-
tatorial in method and atheistic in ideology. Nazism was canni-
balistic in essence, equally dictatorial in method, but romantic-
mystical in ideology. It speaks volumes of the ethical insensitiv-
ity of religious leadership that the churches as a whole regard-
cd Nazism as preferable to Communism. And the Catholic Church
always waged a determined war against Coinmunism, while it
remained silent to the end in the face of the mass-murders of the
Nazis.

Qur point is that the excesses of Nazism were not peculiar to
the Germans, bul the lragic result of cthnicism, which is always
potentlially primitive and bestial. Similarly, it is not Catholicism
or Protestantism that is to blame for embracing the arch-fiend of
mankind as an ally against Communism. For religion, all religion,
is compounded of the tension between symbolism and substance,
between romantic self-sanetification and moral-rational self-trans-
cendence. And the bewildered silence of the Churches in the face
of Nazism is proof of the inner dichotomy in the very nature of
organized religion, The Jew of Europe was the particular target
of the nihilistic component of nationalism and of the perversion
of religion, Within his soul, this double tension is peculiarly con-
centrated and intense, It becomes the special function of the Jew
in modern society to strive for the transcendence of mythology
and the sublimation of ethnicism into humanism, to fight for the
moral-rational essence of faith as against its dark matrix of
romantic-mystical rites and symbols. .
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CHAPTER SEVENTEEN
EPILOGUE

wo passages in the Talmud speak of would-he heirs of the
T prophets. In one passage we are told that “when the gift of
prophecy was denied to prophets, it was given to fools.” In the
other, we are told that it was given “to the wise.” Both versions
reflect facets of the truth. The wise should deduee principles [rom
the experience of the past, which enter into the making of the
future, but if in the pride of reason, they imagine that they know
the future they turn out to be fools, Says the Psalmist, “He who
dwells in heaven laughs at them.,” God mocks all nations and
their leaders, There is an irony in the affairs of men; all too fre-
quently, nations achieve the exact opposite of the purposes which
lure them on to a course of action,

Disavowing the role of prophets, we can only speak of direc-
tions of effort for contemporary Jewish leadership, as these di-
rections are seen in the light of our past. We have found that the
basic tensions in the soul of the Jew derive from the polarity on
the national plane between ethnicism and humanism and from
the polarity on the religious plane between the self-centered,
closed faith of dogmatists and the open horizons of a living faith,
These tensions apply to all cultures and to all nations, but they
are peculiarly focused in the Jewish case, because the ethnic and
the religious currents were never separated. The same historic
associations, symbols and rites may nurture the springs of nation-
alism or the fountains of faith, or both. Outside lures and pres-
sures were similarly ambivalent; at times, distorting and disfig-
uring the consciousness of Jewish people, at other times, refin-
ing and spiritualizing it. And the two opposite effects could be
found within the same community.

The seamy sides of their own faith and of the religion of their
neighbors as well as the impact of clashing ethnic ambitions ac-
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count for the dark, blood-soaked pages of Jewish history, while
the ideal nisus in their own faith and in the culture of their neigh-
bors provided the stimulus for the creative surges of both Juda-
ism and humanism. The inner battles in the soul of the Jew and
the outer struggles between him and his neighbors are intimately
related.

As an integral part of the social scene, the Jewish community
was prone to react to the stimuli of the external world in a direct
and automatic way. Hostility and persccution would tend to
arouse the feelings of ethnic exclusiveness, causing the Jewish
community Lo become more self-enclosed and more fanatical.
On the other hand, whenever enlightenment and tolerance pre-
vailed, the Jews would react by lowering the barriers of the inner
ghelto-walls, deepening the liberal-humanistic currents of their
own tradition and contributing to the expansion of the religious
and social horizons of their contemporaries.

But this general effect was frequently counteracted by the gen-
ius of single individuals. So a Halevi could proclaim the proud
philosophy of Jewish romanticism, including the concepts of eth-
nic superiority, collective sanctity, and religious Zionism at a time
when most Spanish Jews still lived in the afterglow of the Gold-
en Age. And a Maimonides could give brilliant expression to the
mood of humanistic rationalism at the very time when the Jews
of the Mediterranean world were caught between the upper mill-
stone of Christian Crusaders and the lower millstone of fanatical
Moslem Almohades.

The Jewish community did more than react to the pulls and
pressures of the outside world; else, assimilation woudd have dis-
solved Western Jewry altogether in the nineteenth century; dur-
ing the long night of persecution, the Jewish spirit would have
been crushed completely and petrified. Those who were truly
great rose above the vicious cycle of action and reaction, hostility
and withdrawal, They challenged the non-Jewish world as well
as the Jewish masses to rise to a higher plane of life, where mun-
dane problems appear in a new light. The prophets were the pre-
eminent exponents of the genius of Judaism. In times of crisis,
they refused to be panicked into ritualistic conformity and ethnic
zealotry. On the contrary, they rejected the “normal” and the
“natural” reaction of people under stress, insisting that the tragic
impetus of history could be overcome only if people learned to
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break the fatal chains of mass-faith and mass-reaction. Their
firm adherence to the open dimensions of a spiritual faith, in
spite of the general reversion of their contemporaries to myth
and magic, and their vision of universal humanity in an age of
national disaster remain a perennial inspiration for all ages and
all peoples.

The example of the biblical prophets in refusing to {ollow the
reactions of the mass-mind was followed by the great rabbis of
the sccond century, by the philosophers of the Medieval era, and
by the architects of liberal Judaism in the modern world, The au-
thors of the Mishnah established a balanced [aith, rejecting the
apocalyplic visionaries, the reactionary Sadducees, the ethnic
zealots, and the mystery-mongering Gnosties. In the tenth cen-
tury, Saadia did more than provide a Jewish version of Moslem
liberal theology (Mutazila). He gave the mood of philosophical
faith new range and depth, though in his day the dead hand of
orthodoxy had already gripped the Moslem academics. Abraba-
nel in the sixteenth century, with his “philosophy of love,” Spin-
oza in the seventeenth century, with his “intellectual love of
God," Mendelssohn in the cighteenth century, with his ideas of a
ralional-universal faith — these men were patli-breakers, bringing
the rational-moral elan of the Jewish tradition to the evolving so-
ciety of man.

Those who, like Judah Abrabanel and Spinoza, labored in iso-
lation could not elevate the community as a whole. Their example
or their teaching could and did lead to the desertion of many
intellectuals, It is the function of intellectuals to remain within
the community, sharing its senliments and symbols while trans-
forming its heritage in keeping with their inner vision. If the gift-
ed few retreat from the clamor and the bias of the populace, they
leave the role of leadership to the “false prophets,” who fortify
the prejudices and nurture the zealotry of the people. Indeed, in
the Diaspora, the abiding danger of Jewish life consists in the
temptation of the “creative minority” to merge into the general
society and to leave the reins of leadership to those who are in-
sensitive to the moral-rational impetus in the tradition,

The architects of modern Judaism, Geiger, Holdheim, Lazarus,
Montefiore and Schechter, reinstated the tension between the vi-
sion of the few and the blind momentum of the many, restoring
that restless balance which characterized the Jewish faith in its
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noblest eras. In its Reform-Conservative formulation, Judaism
threw open its windows to the fresh currents of thought in the
wide world. It provided an inspiring example of the inner unity
of faith and reason, a firm structure of values based upon an
unfettered quest of truth. The spokesmen of Reform-Conserva-
tive Judaism rapidly forged to the forefront of liberal religious
thought, providing prophetic leadership to the larger society of
their contemporaries as well as to their own community.

But the role of the prophet never ends. In every generation the
age-old tug of war between paganism and monotheism, between
collective egotism and communal dedication, is reenacted.

In one gencration, the prophetic personality fights for the sub-
stance of recligion as against its shadow; in another he battles for
all-human values as against the zealotries of ethnicism; in still
another, he defends the intrinsic holiness of the individual and
his frecdom as against collective self-righteousness. The lines of
battle will be drawn and redrawn, but always it will be the keen
edge of the free personality facing the mob and its myths. Even
in our day of mass-education, it remains true that the slowly
changing myths of the populace are set over against the insights
and ideals of the few. At times, the surface sophistication of the
modern world is harder to overcome than the simple naivete of
previous generations. In any case, the distance between the ideals
of those who confront the realities of their day afresh and the
myths of those who love o follow the rutted grooves of senti-
ment and habit constitutes the range of freedom in any society.
Within the normal cycle of historic actions and reactions, there
is little room for maneuver, and human beings react-en masse in
virtually predictable fashion. But freedom exists to the extent to
which the moral-rational elan leads statesmen to rise above the
mentality of the jingoist, myth-enslaved masses and to act as if
reason and good will could indeed be trusted. In society as in
the life of the individual, rationality and freedom are two sides
of the one coin. Since statesmen cannot venture far ahead of their
constituents, the measure of freedom in any society is the degree
to which prophetic personalities are able to command the allegi-
ance of the community as a whole.

In our world today, tension and uncertainty characterize Jew-
ish life everywhere, We may think of world Jewry as centering

461



THE MEANING OF JEWISH HISTORY

mainly around the State of Israel and the Jews of America. The
destiny of the Jews behind the Iron Curtain is for the present an
enigma, because it depends almost entirely on events that they
do not control. The anti-religious policy of the Soviet govern-
ment is responsible for the sorry plight of Jewish life in that coun-
try but this policy may well change within the next decade. The
attitude of the governing circles to the national culture of the
Jews has fluctuated wildly in the past. If the tension between the
two international blocks is markedly redueed, the Soviet atti-
tude to all minority groups is likely to be liberalized. For the pres-
ent, all speculation is futile.

Within the so-called free world, there are wide variations of
cultural climate. There are the seething cauldrons of revolution-
ary forces in South America; there is unbearable racial tension in
South Africa; there is frustration and bewilderment in the re-
cently truncated French empire. But in all these areas the power
and prestige of America is felt to some extent.

We may therefore think of world Jewry as constituting an el-
lipse, with an extended periphery drawn around two centers,
Israel and America. This conception, first praposed by Solomon
Rawidowitz, may well serve as the starting point of our discus-
sion,

For all the communities of this global ellipse, the age-old ten-
sions of Jewish awareness are relevant, It is as impossible for the
Jews of Israel to think of themselves completely in secular terms,
ignoring the burden of the all-Jewish tragedy and the imporl of
ancestral faith, as it is for American Jewry to proclaim itself to
be just another religious denomination. Inescapably, the past is
reclaimed by every living generation, though in varying interpre-
tations, And it is the function of the intellectuals in each commu-
nity so to pattern the diverse elements of their tradition as to
achieve a synthesis that is meaningful and elevating for the peo-
ple of a particular time and place.

For the present, the temper of Israel appears to be markedly
off balance and one-sided. This is true with respect to religious
culture, as well as relations with its neighbors, and with the Jew-
ries of the world,

The inner life of Israel is intellectually virile and artistically
vibrant. Yet there is a deep gulf between the religious community
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in Israel and the rest of the population. Israeli Orthodoxy is vir-
tually isolated from the intellectual life of the country, living in
a mental ghetto of its own.

While the science of archacology is immensely popular in Is-
rael, Orthodoxy continues to abide by its age-old beliefs in regard
to Bible and the Oral Law, as if Schechter’s old quip that “higher
criticism™ is really “higher antisemitism™ were still true, Its maga-
zines speak of a literary Kultur-Kampf, in which the Jewish re-
ligion is on the defensive. Involved in this long-delayed battle
is the question whether the wholeness of the Jewish soul can be
regained. The anti-religious circles are prone to reject the entire
experience of Jewish life in the Diaspora. For them Galuth, or
exile, was a sin, a dread ailment of the soul, a thing of
shame. There is a vast and deep lacuna in their Jewish aware-
ness, with eighteen centuries cut out and repudiated. Israeli
teachers complain of the extreme difficulty of arousing the in-
terest of students in the longest period of Jewish history, the
centuries of travail and martyrdom from the burning of the Tem-
ple to the rise of the Zionist movements, If the Hebrew writers
at the turn of the century could speak of a “rent" (Kera) in their
soul, so could the youth of Israel today. The government schools
in Israel were compelled (o institute special courses in “Jewish
consciousness” (todaa Yehudith), in order to prevent the total
estrangement of young people from the historic awareness of
their people.

Clearly the dichotomy between culture and religion in Israel is
only a temporary phenomenon, In the long run a people is mold-
ed by its historic tradition. By degrees, the powerlul religious im-
petus of the Jewish heritage will be articulated in fresh insights
and new attitudes, bridging the abyss between rigid funda-
mentalism and an atheistic culture. The Orthodox Jews will be
unable to resist secular influence in Israel with nearly the same
zeal that they showed in combatting the secular culture of Russia
and Poland. While in Central Europe their piety was reinforced
by ethnocentric sentiments, in Israel they will have to deal with
an indigenous secularism on its own merits. We may reasonably
expect that the contempt for the galuth-Jew, deriving from Zion-
ist literature, will gradually give way to a deeper appreciation
of the humanistic values of Jewish life and literature in Europe.

The first signs of such a rapprochement are beginning to ap-
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pear. A Reform synagogue, sponsored by American Jews, is al-
ready established. It is virtually certain that one or more Con-
servative synagogues will soon appear under American sponsor-
ship. The great historians of the Hebrew University are sowing
seeds for a native Israeli version of modem Judaism that are cer-
tain to take root in years to come. A reinvigorated faith is likely
to merge once again with the national vision of the good life.

In Israel the self-image of the Jews will be painted predomi-
nantly in nationalistic colors, with the motif of religion being
subordinated. Yet Isracli nationalism cannot heeomne enlively see-
ular because of the impact of tradition and the need of main-
taining firm bonds of [ellowship with the Jewish communitics of
the Diaspora that are organized under the banner of religion.

In Israel's relations to its neighbors, a similar schisin of the soul
is in evidence. On the one hand, Israel aims to be more than an-
other little nation, stumbling under the fect of the Great Powers,
In keeping with the messianic drive of the Jewish heritage, it
seeks to become “a light to the nations.” David Ben Gurion has
voiced this hope many times in behalf of his government., There
can be no doubt that his fervent messianism reflects the deep feel-
ing of the people, The technical help which Israel is offering to
the new nations of Africa and Asia is assuming impressive propor-
tions. Many students from the Afro-Asian world are arriving to
study in Israel’s colleges and lo learn its techniques in the build-
ing of new settlements and in the establishment of new indus-
tries, The pivotal geographic position of Israel makes it probable
that its role as a dispenser of the science and skill of the West to
the underdeveloped countries will become steadily more impor-
tant.

On the other hand, Israel's relations with the Arab world have
not improved in the past fourteen years. And the state cannot
be at rest, either diplomatically or militarily or morally, until the
Arabs have been won over. The problem of the Arab refugees is
more than the permanent settlement of a certain number of peo-
ple. A contest of rival national dreams is here involved, so that
all Arabs must regard it as a point of honor to condemn Israel as
their enemy, Physical hardships can be alleviated, social prob-
lems can be mitigated if they cannot be solved, but the so-called
“honor” of a people is all the more intractable and irrational be-
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cause it is so intangible. Even if all the Arab refugees had been
miraculously resettled, the memory of their “expulsion” would
continue to fester in Arab hearts, growing into an anti-Israel mys-
tique and an ideology of irredentism.

To be sure, Israel is not presently in danger of being attacked
and overwhelmed by Arab armies. Nor is it likely to be so men-
aced within the foreseeable future. But the myth of Israel as the
eternal enemy, which is now growing apace, is likely to become
an international fact, every bit as dangerous as the antisemitic
myths were in Christian lands, The Arab refugees provided the
initial basis for the anti-Israel myth, but they are rapidly turning
into living symbols of a mystical mass-hatred possessing a demon-
ic life of its own.

In the course of time, the Arab lands may well acquire sufficient
strength and unity to menace the physical existence of Israel. So
shifting and uncertain are the forces of international diplomacy
that no one will dare to foretell the distant future.

Certain it is that Israel’s policy of massive retaliation and pre-
emptive punishment can only aggravate the situation. Already
Israel has been forced to engage in an arms race, involving jet-
planes and military rockets, Such rivalry is likely to escalate
to astronomical proportions. Nor can the growth of Israel’s pop-
ulation possibly keep pace with the natural growth in Arab lands.
Furthermore, we may expect that the process of emigration from
Israel will be accelerated, as its eager and talented students go
to find room for their intellectual gifts. It is the natural destiny of
culturally advanced people to migrate to the outer growing edges
of civilization. Peace Corps efforts cannot take the place of per-
manently settled experts.

The Arab problem must be faced as a moral task as well as an
opportunity to win nations over to an acceptance of Israel as a
partner. To keep up the old argument as to who was expelled,
who was panicked, and who was misled by outside propaganda
is a futile exercise, calculated to aggravate the Arab myth of
Israel as the unvarying ememy. Contests involving the clash of
rival national visions need not be insoluble. But the problem is
one of reason and imagination; hence, of the range of freedom in
the eculture of a people.

If the tragic past of our people teaches us anything at all it is
that man’s most potent ideals cast dark and dangerous shadows.
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Religion is man's acceptance of the Divine call; yet for more
than two thousand years, we were harried, humiliated, and tor-
tured by the fury of other peoples’ faiths, And when religious
fanaticism began to abate and it was no longer fashionable to
burn hereties, romantic nationalism arose to scorn and brand us
as aliens. The seamy side of religion and nationalism existed in
our heritage as well; the dogmatism, cxclusiveness, and self-cen-
teredness of our tradition coming to the fore whenever we suf-
fered from the same failures in the temper of our neighbaors.

Now that a Jewish stale is at last a reality, should we not seck
to overcome the historic limitations of these ideals and rise to a
new plane, above the “normal” politics of attack, retalintion,
and the escalation of incidents into wars? At its highest levels,
nationalism merges into humanism, and religion becomes the uni-
versal faith of mankind. The greatest men of all ages and [aiths
were those who, like the Hebrew prophets, rose above the vicious
eycle of action and reaction, achicving an cthical “hreakthrough”
to the vision of a new world,

At this writing, we cannot foretell the course of Israel's de-
velopment, nor can we outline a specific policy for immediate
implementation. But this can be said with certainty, the moral
health and the very life of Israel depend upon its finding ways
to win over the Arabs. The task is not one of concluding pacts
with the neighboring governments, but of achieving true bonds
of fraternity with the Arab people. To this end, the Arabs within
Israel's borders and those encamped on its periphery must be con-
verted into a bridge of friendship between the two ancient peo-
ples. By working for them and with them, smoldering hates can
be transmuted into a new blaze of amity and unity.

Is this hope utopian? Not for people who remember that they
are “sons of prophets"; not for a state which has been established
in response to the aroused conscience of the civilized world; not
for a community constituted by the bonds of a common faith and
a common dedication to the deliverance of man from the chains
of bias and mythology. It is far more realistic than to depend on
an endlessly increasing arms race, steadily exacerbated by the
rivalry of the Great Powers. If France and Germany could unite
to form the foundation of a united Europe, how much more Is-
rael and Arabs, since the hate which divides them is of yester-
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day, while their common roots go back to the dawn of antiquity.
A new vision of Jewish-Arab fraternity could probably be grafted
on the great record of cooperation and friendly symbiosis at-
tained by these two peoples in the ancient and medieval worlds.

It is not our task to prescribe the details of diplomatic nego-
tiations. The underlying issue is the range of freedom within Is-
rael; i.e., the capacity of Israeli men of vision to rise above the
normal pressures of diplomacy and military policy. Prophetic
voices calling for a moral approach to the solution of the Arab
problem are heard in Israel far more frequently than in the Jew-
ish communities of the Diaspora. The Thud continues to chal-
lenge the conscience of the Israeli, kecping alive the heritage of
Judah L. Magnes and Henrietta Szold. The Ha-Aretz, a daily
newspaper, allows room for occasional expressions of self-crili-
cism. Even Ben Gurion sounds a prophetic note, from lime to
lime,

The hard fact is that in Israel, Jews and Arabs must leamn to live
as brothers, achieving not merely a state of mutual accommoda-
tion but the deep sentiments of historic kinship and fraternity.

For many, many centuries Jewish people in Europe encoun-
tered little difficulty in making “deals” with the princes of the
realm, But again and again they failed to win the hearts of the
people among whom they lived. Some Jewish leaders even re-
sented the necessity of cultivating such feelings, as if mass-feel-
ings and folk-myths were somehow mandatory. But it is the func-
tion of intellectuals to interpret myths and to channelize senti-
ments; else, the blind passions of the past, driven by their own
momentum and manipulated by demagogues, will engulf and
extinguish the light of reason. In Israel, as through the rest of
the world, the point has been reached where we cannot afford an-

other failure.

In relation to the Jews of the world, the government of Israel
is similarly caught between opposing aspirations. On the one
hand, the Israeli government and people are naturally grateful
to the Jews of the free world for their generous help. The Jewish
communities of the English-speaking world brought to the young
state of Israel the kind of sustained financial backing that gov-
ernments normally derive only from their own people or from
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other governments. The government and people of Israel, it ap-
pears, will be dependent on the generosity of Diaspora Jewry for
a long time to come.

In its turn, the government and people of Israel have earned
the gratitude of Diaspora Jewry, as well as its admiration. They
have opened their gates wide to Jewish refugees from every part
of the globe, taxing themselves to the bone for ambitious de-
velopmental programs. They have restored to Jewish people a
sense of pride in collective achievement, They have transformed
the public image of the Jew, rescuing it from the diverse myths
of the past. A new sense of dignity, a new fecling of security, a
new surge of pride — these are the real and priceless gifts of 1s-
rael to Diaspora Jewry,

Yet beneath these mutual exchanges of philanthropy and fra-
ternity, immense pressure is being generated by the clash of am-
bivalent purposes and antagonistic interests. The dark shadow of
history does not permit an easy and automatic resolution of dif-
ferences. David Ben Gurion, as a pragmatic diplomat, may assure
Jacob Blaustein, honorary president of the American Jewish Com-
mittee, that the government of Israel does not pretend to repre-
sent all Jews and that it does not intend to urge the mass-migra-
tion of Jews from the West, But this public promise did not pre-
vent Mrs. Golda Meir, Foreign Secretary of Israel, from sending
letters to the governments of the nations of the free world, pro-
testing antisemitic incidents in their respective countries. Nor did
the Ben Gurion-Blaustein “covenant” prevent Ben Gurion him-
self from proclaiming that it is the “duty” of religious Jews to
emigrate to Israel. In the Eichmann Case, the State of Israel dra-
matically represented itself as the state of Jews, even if the im-
plication was confounded by the usual double-talk of diplomats.

In the August, 1962, issue of The Jewish Frontier, Ben Gurion
wrote,

We regard the State as the State of the whole Jewish people and
we have made a law which is as far as I know, unique in the world.

This ambivalence can be resolved in a satisfactory way, only
if the underlying historical forces are analyzed and evaluated.

First, then, there are the material interests of the State and its
citizens. These interests require the maintenance of a high rate
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of immigration. For several decades, the Israeli economy has
been geared to the needs of a large and increasing body of new-
comers, From the military point of view, the Israeli government
is faced with the necessity of coping with the ever-growing arm-
ies of the surrounding Arab nations. Also, in order to counter the
mora] challenge of the uprooted refugees, encamped on the bor-
ders of Israel, it is necessary to fll every crevice of the land.

Each onc of these material interests may be questioned. Can-
not the orientation of an economy be reversed? Might not the
general lessening of tensions be more desirable than the endless
race of armics and populations? Does not the pace of immigra-
tion inake many Arabs fecl that the ultimate purpose of Israel is
to occupy the entire IToly Land, within its historic or biblical
boundaries?

Whether or not the massive effort of Israel to build up a vast
flow of immigrants from the Diaspora is in keeping with the genu-
ine, long-range interests of the country, there can be no doubt
that such is the thinking of the contemporary governmental lead-
ers. And their conception of the interesls of Israel is likely to
coincide with their interpretation of the Zionist ideal. For them,
Zionism was not the building of a homeland for some few Jews,
“those who cannot or will not live in other lands™; it was essen-
tially the endeavor to solve the Jewish problem by “liquidating”
the Diaspora, in Klatekin's sense of the term. Their conviction
that the Jews of the Diaspora are doomed was reinforced by the
Nazi catastrophe. Since in their view, all, or nearly all, Jewish
communitics are destined for destruction, it is the part of wisdom
to exploit them hefore they are liquidated, siphoming off their
human and financial resources, In this view, it would not be amiss
to accelerate the pace of history on oceasion, if such a policy
were beneficial for the State, which, in their own view, is the one
permanent anchorage of the Jewish people. From their stand-
point, those Diaspora communities destined to escape physical
annihilation will gradually assimilate. Conceiving of Judaism as
an ethnic civilization, they naturally construe as assimilation the
deterioration of nationalistic loyalties, failure to use the Hebrew
language and to identify with the state of Israel. A happy and
prosperous American community which retained the religious
loyalties of Judaism would, in their opinion, still be assimilated
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if it were alien to the Hebraic culture of Israel and indifferent to
its interests. To Ilerzl and Nordau, we recall, the great rabbis
of Germany and Austria were assimilationists.

Manifestly, this mentality, with its perverse reading of Jewish
history is extremely dangerous for the welfare and the future of
Diaspora Jewry, while the actual interests of the Stale are not.

The problem of Israel’s relation to Diaspora Jewry is primarily
one of ideology; hence, the task of the intellectuals, The diplo-
mats and the philanthropists dealing with the conercte details
of specific tasks are not likely to be aware of the forces which
govern their daily decisions. They are driven by sentiments, which
they themselves have helped to whip up; they are advised and
guided by executives who dare not resist such sentiments and
whose genius consists in finding the erest of popular approval and
then riding it.

Essentially, the basic issue is the ancient struggle between
pseudo-messianism and genuine messianism, a tension which has
characterized Jewish life for twenty-five centuries. Messianism is
the belief that God will be the ultimate bringer of redemption,
whether or not He employs a specific person as His agent. Since
God is unknowable, all human instruments and forces making
for redemption are to be regarded with reserve, No one cun pene-
trate the uttermost bounds of His Will. As the Cod of all men,
His Kingdom is universal, with the redemption of Israel form-
ing part of the design for the salvation of mankind.

Pseudo-messianism Is the demonic counterpart of the messianic
ideal, The Redeemer is a concrete person, a specific plan or or-
ganization, It is here and now, certain and irresistible, Those who
believe and are converted will be redeemed, while those who
do not or cannot so believe are depraved and lost. If the Re-
deemer is already here, his new law transcends all previous prin-
ciples. Similarly, redemption being concrete, it must begin with
the people Israel, though it may be convenient on state occa-
sions to reaffirm the pious slogans of redemption for all mankind.

Messianism and pseudo-messianism are, as we have seen, the
two poles of Jewish awareness. They include the same elements,
man and Providence, Israel and humanity, man’s initiative and
Divine Redemption; but while messianism appeals to faith, stress-
es man’s ignorance, and upholds the vision of universal broth-
erhood, pseudo-messianism is certain of the identity of the Re-
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deemer, stresses man's initiative, and the right to act in keeping
with the new law which is “beyond good and evil,” and focuses
attention on the people Israel as the concrete manifestation of
the messianic era.

It is within this historic context that the relation of Israel to
the Jews of the world must be seen. When the leaders of Israel
embrace all the communities of the Jewish Diaspora into the
one category of Galuth (exile), to be at once liguidated and re-
decmed, they give way to the pseudo-messianic mystique in Zion-
ism. A generalization so radical can be justified only in terms of
a myth, articulated in the modern-sounding accents of an ide-
ology. In the changing patterns of the human scene, we may ex-
pect that there will arise situations when some Jewish people
might want to migrate to Israel. In the happiest years of the
freest and most prosperous communities, there will be hundreds
and even thousands who will want to make Israel their perma-
nent home. But no individual or government should presume
to play the role of God in disposing of the destinies of Jewish
communities. Such presumption, however, cannot be ruled out
as long as the mystique of pseudo-messianism is nurtured.

Jewish history reinforces the warning of depth-psychology and
the lesson of contemporary experience, to the effect that the mass-
es of humanity can be easily mobilized by myths which minis-
ter to the “pooled pride” of ethnic groups. No group has suffered
more or longer from the momentum of myths than the Jewish
people. Even now, antisemitism functions among the lunatic
fringe, as a magical cure-all. The Nazis proved that so-called
modern man is not immune to the poison of latter-day myths. But
ghosts and demons cannot endure the light of day. It is the func-
lion of intellectuals to widen the range of freedom in Jewish his-
tory, by curbing the blind and sinister potential of the pseudo-
messianic mentality.

The Jewish community in America is the major center of the
Diaspora. Its moral prestige and political force are exerted
wherever American power and influence extend. Its prospects too
may be considered under three headings, its conception of its
own being, its relation to its non-Jewish neighbors, and its bonds
with the Jews of the world.

How is the Jewish community to look upon its own being?
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While advertisers and public relations consultants may speak of
a public image, we are concerned primarily with the collective
self-image of American Jews, their idea of what the community
ought to be and should become, Thus we come to the gquestion
which has become tiresome by endless repetition — are the Jews
in America a race, a nation, or a religious community? This cues-
tion is vital, not because sociological categories are important
in themselves, but hecause the self<image of a group determines
its policy, the direction in which its energics are likely to be ori-
ented and sustained,

From the vantage point of our analysis, we recognize to begin
with that racism at varions lmes did play a vital role in Jewish
sell-awareness. 0 was the “children of Abrabam, Tsaae and Ja-
eob,” who were “chosen” in the first plaee. The prophets spoke
of the “holy seed™; Ewra and Nehemial insisted on guarding ils
“purity”; the Talmudic Sages spoke of the goal of survival in
terms of “the seed of Abraham™; Halevi glorificd the Jewish race
as constituting a category of super-humanity; and so did a long
line of Jewish thinkers down to our own day. But, the opposition
to racism is also part of the tradition. So, in Scriptures, ethnicisin
is opposed by the emphasis on the great individual and by the
Divine concern for all men. Ezra’s decision, as we noted earlier,
was contradicted in the Talmud; Maimonides envisioned the path-
way leading to Divine perfection in all-human terms,

Modern science agrees with the rationalistic current in Juda-
ism that racism masks and distorts the reality of individual vari-
ations and individual differences, This factual judgment is rein-
forced by moral considerations. Did not the Nazis provide a ¢lear
object lesson by the shattering impact of their race philosophy?
With the seeds of the Nazi dragon still strewn upon the face of
the globe it is reasonable to expect that even the ethnie romanti-
cists among us would not want to revive the racial myth for the
sake of the dubious advantages it might bring to the cause of
Jewish survival. On the other hand, as we have noted earlier,
the reaction of the masses does not take place on the plane of
reason at all. Feeling that it was vilified by the Nazi preachers
of racial hate, the Jewish population generally is prone to react
by intensifying its own racial pride and by listening eagerly to
those who articulate “the voice of blood.” The vicious cycle of
action and reaction, by which the poisons of hate and pride con-

472



EPILOGUE

tinue to bedevil mankind, does not make an exception of the
“holy seed.” Hence, the racist dogma, somewhat disguised and
refined, is likely to continue as a focus of dispute within the com-
mumnity.

If we assume sufficient sophistication among Jewish leaders to
eliminate the self-image of the “holy seed,” there remain the two
classifications, nationality and religion. In our survey of the in-
ner factors determining the range of freedom in Jewish history,
we lhave noted that the Jewish mentality was pulled in four op-
posite directions by the two poles of nationalism and the two
poles of religion. The ideologists of classical Reform and of the
Council for Judaism who blandly assume that for two thousand
years the Jews have been only a religious community fail to com-
prehend the complex lotality of Jewish awareness, By the same
token, the secular Zionists who interpret two millennia of Jewish
faith and martyrdom as a transient expression of the ethnic “will
to live” do violence to the canons of truth as well as to the most
sacred sentiments of our people. The truth is more complex than
either the religionists or the secularists would have it.

Does it then follow that the unities of history are self-perpetu-
ating? By no means. The restless dynamism of Jewish history al-
lows considerable room for intelligent adjustment, providing the
polaritics of both faith and nationalism are understood.

As we have seen, nationalism is composed of the pull to-
ward a national vision of the good, on the one hand, and that
toward ethnic self-love, fellow-feeling with the group, and col-
lective self-glorification, on the other hand. In America, the na-
tional ideals of the various immigrants groups tend to merge into
the vision of American society as a whole. Here, all ethnic groups
and historic cultures are challenged to uncover the universal im-
plications of their particular backgrounds, joining hands with the
bearers of other cultures in the enhancement of American life.
By virtue of its self-image as a “new world,” a laboratory for
the emergence of the great society of the future, America offers
no opposition to the cultivation of ethnic loyalties; yet, these
loyalties are effectively dissolved in the super-national atmos-
phere of American life, precisely because they are embraced in
a wider unit, Here, the intense loyalties of ethnic groups are pre-
served only temporarily and by the more backward elements of
the population. Slowly but surely, ethnicism expires; it is not
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violently shin by the Angel of Death; like Moses in Jewish log-
endry, il succumbs to “the kiss of death” administered by the
Lord Ilimself.

Manifestly, then, the Jewish community is free to mold its char-
acter and destiny by balancing historival forees against coutem-
porary needs and ideals. It could define itsell as a natiomality and
articulate its definition through the secular organizational ap-
paritus of a nationality, but it would pay a terrific price. It wonld
have to paralyze the idealistic pole of nationhiood, which leads
toward (he dissolution of ethnie groups, and empliasize the in-
stinets of tribalisin which Jewish people loathe o see in Ameri-
can society generally. The Jewish community would have to re-
duee the dimensions of its own frecdom within the cmergent
greal socicty aud confine itsell to the status of a “eolony” of the
State of Israel. It would in lact condemn itsell o intelleetnal
sterility and cultural isolation. In addition, the Jewish group
would come to be recognived as the one exeeplion o the gen-
eral rule, the one group resisting the vast movement of Ameri-
can sociely toward integration and unity. Such a development
would appear to offer prool positive that the Jews are indeed a
self-segrepating people, relusing to join other men and women
in one fraternal [ellowship,

So grotesque is this vision and so out of keeping with the ideals
operative in modern Jewish life that one could expect its certain
rejection. As a matter of fact, all surveys of opinion among Jew-
ish youth indicate that the vast majority regard themselves as
being Jewish by virtue of [aith. If unorganized individuals were
the bearers. of history, we could without hesitation dismiss the
secularist-ethnic concept of the Jewish community, as being no
longer relevant to the realitics of life here, But the specter of eth-
nic insularity and eventual isolation is kept alive by organiza-
tional pressures which are quite formidable.

The impetus of local and overseas philanthropy is financially
by far the most potent force in the community. This sociological
force is inescapably ethnic in character, since in the decades of
its organization and growth it was impossible to attain cf-
fective action on the plane of religious unity. Religiously the Jew-
ish community was torn apart into the warring camps of Ortho-
doxy, Reform, and Conservatism, at the very time when outside
pressures and the moral challenge of overseas nceds called for
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the formation of a united front, In many communities, the desire
to avoid controversy dictated the virtual elimination of the
spokesmen of religion from the councils of the federations and
welfare funds. Though religious controversies are now largely in-
stitutionalized and muted, the historic pattern once established
tends to perpetuate itself,

The ethnic stance of the organized Jewish philanthropic agen-
cies is sustained in part by the remnants of the once strong Yid-
dish and Hebraist secularism. The vast majority of American
Jews emigrated from the Russian Pale in the last decade of the
nincteenth and in the first decade of the twentieth century. Many
of the immigrants of this wave had broken away from the moor-
ings of faith, under the influence of Marxist socialism and athe-
ism. The Yiddish secularists were long more powerful in America
than any other single group. By contrast, the Hebrew secularists
were small in number, though far from negligible, owing to their
being concentrated in the ficld of education, Though neither
Yiddish nor Hebrew secularism is any longer intellectually re-
spectable, the momentum of their ideologies is still felt, since it
is incorporated in certain self-perpetuating organizations and in-
stitutions.

But the most important force threatening to nationalize and
isolate the Jewish community is the impact of the Zionist
movement, As we noted earlier, American Zionism was essen-
tially philanthropic, aiming to bring non-American, homeless ref-
ugees into a secure haven of their own. Under the protection of
the surface slogans of this unexceptionable program, the Euro-
pean ideology of the movement was gradually imported, fos-
tered, and nurtured, Every movement secks to acquire depth
and scope and to attain the dignity of a philosophy. Hence, the
classical literature of the movement was cultivated here, the
works of Herzl and Pinsker, the writings of Nordau and Klatzkin.

These works, conceived in the spirit which denies the worth
and future of Jewish communities in the Diaspora, are more in-
fluential than one would infer from the tiny number of their
readers. For they provide the slogans and cliches which are used
to whip up enthusiasm for the yearly campaigns in behalf of
Zionist causes. They are the stock-in-trade of “house-broken” ide-
ologists. The spectacle of Israel, struggling between the stifling
embrace of Orthodox theocracy and the appeal of the modern
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vision of a secular democracy, helps to dramatize the tug of war
in the hearts of all Jews. As far as American Jews are concerned,
the tension is between the concept of American nationhood, cou-
pled with the religious heritage of Judaism, and the concept of
Jewish nationhood tinged by religion and centered in the State
of Israel. The problem of American Jews is how to overcome the
impetus of their own vast and intricate organizational apparatus,
which embodies outworn and irrelevant ideologies. In order that
inner tensions be transmuted into creative and dynamic energy,
the opportunity must be provided for the voices of sell-criticism
to be heard. In a healthy socicty, such eriticism is an antidote
against the ereeping paralysis of enforeed conformity. Bul self-
eriticism does not go well with eampaign oratory nor with the
pressures of vested interests.

Within the Jewish faith, rabbis are traditionally independent
thinkers, dedicated to the truth as they see it. The relative in-
dependence of rabbis kept the Jewish faith from stagnation and
fossilization in the past millennium, But, by virtue of their de-
pendence upon congregations and their fears of offending na-
tional organizations, rabbis as a class are now hardly the effective
critics they were only a generation ago. There is no organization-
al device in the community for the promotion of self-criticism;
there is no means of keeping the thought of our intellectuals cir-
culating within the various echelons of the community; and this
is the gravest danger to Jewish life, On the other hand, the Jew-
ish community is becoming steadily more college-educated. We
may therefore expect that it will become steadily more disposed
to listen to.the voices of reason as against the voices of blood.
At conferences of federations and welfare funds, the spotlight
is directed with ever greater frequency to the cause of adult ed-
ucation, We can only hope that the religious leaders of the fu-
ture will win and hold the allegiance of the rapidly growing in-
telligentsia, establishing a body of opinion that will curb the
blind momentum of the past. Here again the range of freedom
in Jewish life is the extent to which the true needs and genuine
ideals of individuals prevail over the sheer impetus of fixed habits
and long-established myths.

And the lesson of history? It assures us that our problem has
been encountered many times before. The Prophets, spokesmen
of the individuals' conscience, had to contend against the priests,
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the guardians of the momentum of institutions and of folk-
myths. The Pharisecs had a long and difficult struggle against
the entrenched [lighpriests and against the fanatical zealots. To-
day's priests of the pseudo-religion of ethnicism are the “safe”
propagandists and bureaucrats,

If Maimonides was not attacked in his lifetime by the zealous
defenders of a fossilized tradition, his works were burned after
his death, at the instigation of fanatics. Dynamic polarization is
the mark of a living faith,

The inner tensions of American Jewish life are likely to be re-
flected in the relations between Jews and their neighbors, On the
assumption that the ethnic and the fundamentalist isolationists
will become a small fringe-group, this relationship is likely to be-
come inleresting and fruitful.

In the United States, the Jewish religion is not an exotic cult
of quaint and outlandish people, but one of the major faiths of
the land. In the cities and in the great universities, the exponents
of Judaism are listened to with respect on all significant occa-
sions. On the college campuses, at metropolitan assemblies of
clergymen, and in the public press, the Jewish religion gets a fair
hearing. A new mood is gradually arising, which might well ef-
fect a radical revision of the complex forces which traditionally
have determined the fate of the Jew.

This new temper arises oul of the recognition that different re-
ligions need not be mutually antagonistic. Trite as this observa-
tion may scem, we cannot ignore the historic fact that Christian
education long provided the soil in which alone the dragon-seeds
of mythological antisemitism could flourish. The aura of cosmic
mystery with which the stereotype of the Jew as “Christ-killer”
was enveloped made credible all the myths that were later graft-
ed on this poison-drenched dogma. If the wod “Christian” was
almost automatically associated with the word “anti-Jewish,”
then, by the perversity of popular logic, all that was “anti-Jewish”
could seek shelter under the aegis of the termn “Christian.”
Throughout the past century, so-called “Christian™ intellectuals
and politicians sought inspiration in romantic literature and in
the glorified Middle Ages. Protestant theologians were only a
pace or two behind the Catholics in excoriating liberals and so-
cialists as godless rationalists and in seeking to derive inspiration
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from the Medieval Age of Faith. On the other hand, Jews sought
aid and comfort in the works and the leadership of secularist pol-
iticians, liberals, and socialists.

Today it is fairly clear that the philosophies of violence are
equally the enemies of all genuine faiths, Nazism, Fascism, and
Communism, in their various combinations and permutations, are
the neo-pagan faiths of our day. They vie with liberal religion
for the hearts and minds of the next generation. No one who has
studied the lessons of history can maintain that religion as such
fosters the freedom of the individual, But our recent experience
teaches us that liberal religion, maintaining o dynumic balance
between faith and reason, does provide the only suitable soil
for the flourishing of all humanistic values. A vibrant, non-dog-
matic faith protects socicty from the new myths of an ill-digest-
ed science as well as from the old stercotypes of elhnic and re-
ligious traditions, Liberal religion, articulated in diverse tradi-
tions, is, as Waller Lippmann put it, the “public philosophy" of
America and, in some sense, of the free world generally.

In this emergent context, the Jewish religion is not an alien
thorn in the side of Christianity, but an integral part of the Amer-
ican religious scene. The body of ideas and sentiments gener-
ating the atmosphere of freedom is neither rationalistic, nor Cath-
olic, nor Protestant, nor Jewish, but it is constituted by the juxta-
position of all of them. The Judeo-Christian tradition and the
humanist-rationalist heritage of Hellenism form the dynamie
field of tension that is Western culture.

The new temper of religious leaders is shown in the Ecumeni-
cal movement which has gathered momentum in the past few
years, Even more clearly it is manifested in the conscious attempt
of Catholic and Protestant educators to eliminate from their texts
all scornful and invidious references to those who are outside the
faith. A clear awareness on the part of Christian teachers of the
role played by the popular canard, “the Jews killed our god,”
in generating the venom of mythological antisemitism, will go
fa:f toward eradicating this peculiar residue of medieval with-
cratt.

With the lessons of history to caution us, we cannot expect that
the course of events will move uniformly and irresistibly in the
one direction of liberalism. Right now, it does appear as if the
fantasies of ethnicism and the myths infecting religious tradi-
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tions arc gradually being overcome. The movement toward the
formation of a united Europe, impelled as it is by many forces,
is likely to eventuate in a broad humanism, with world-wide con-
sequences, Still, the opposing forces are not spent; they will be
cerlain to assert themselves, to some degree, the moment the sit-
uation seems favorable.

It is the function of the Jewish community as a whole to assist
in the genecsis of the great and {ree society, in which diverse
cthnic groups and religious traditions are equally welcome, If
Jewish leaders were to succumb to the “normal” cycle of action
and reaction, they would be numbered among the defenders of
a rabid, embillered, aggressive ethnicism and a self-enclosed re-
ligious mentality. Who would blame them if, like the wife of Lot,
they turned their laces toward the burning Sodom of the last gen-
eration and were changed into a pillar of salt? Some of our peo-
ple doubtless reacted in this way; they may be expected to keep
on rebuilding the subsoil for the dragon-seeds of mythological
antisemitism. But the range of freedom in our life consists in the
capacity to rise above the “noimal” reactions to hostility and to
reassert [aith in the progressive liberation of mankind from the
bloody Molochs of the past.

What of the relation of the Jews of America to Jewish com-
munities the world over, including the Jews of Israel? On the of-
ficial level, there is virtual agreement that all Jewish interna-
tional organizations are limited to consultative functions, The
Orthodox, Conservative, and Reform movements have world-
wide affiliations; so, too, the World Jewish Congress,. in spite of
the majesty of its name. Various philanthropic erganizations, like
the Ort, the Alliance Israelite, the Joint Distribution Committee,
and the United Palestine Appeal, maintain international contacts,
in connection with their work, as does the B'nai B'rith and the
American Jewish Committee.

The position of the World Zionist Organization is more am-
biguous. On the one hand, it is to all intents and purposes con-
trolled by the government of Israel, owing to an intricate sys-
tem of voting which was devised long before the State of Israel
came into being. Technically, the various national organizations
of the Zionist movement are branches of the one world organiza-
tion, subject to the demands of Zionist discipline. In reality, the
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World Zionist Organization is no more than a consultative body,
like all the others. Only the skeleton of the old “parliament on
the way" remains, and American Zionists do not hesitate to as-
sert their independence.

Yet behind the facade of internalional organizations, the ten-
sions of Jewish life are presently most confused. Within the Zion-
ist camp, the real argument is between the Negators of the Dias-
pora, who operate on the assumption that only in Israel will
there be a future for Jews and Judaism, and the Affirmers of the
Diaspora, who maintain that the Jews are and will remain a
world-wide chain of communities, drawing inspiration [romn one
another, But the Deniers as well as the Affirmers have long
worked side by side in the upbuilding of the Homeland and i
the settlement of refugees. They fought together against the op-
ponents of Zionism for two generations. Up to the estublishment
of the State of Israel, the issue between the Affirmers and the
Deniers was largely academic, Now, that this difference is com-
ing to the fore, the former unity of symbols and slogans blurs the
real issue and confounds the mass-following of the Zionist move-
ment.

The real issue must be seen against the historic tension within
the heart of the Jew. Should he trust the people among whom
he lives and treat antisemitic phenomena as remnants of the dy-
ing past? Or should he “understand the antisemites,” as did Klatz-
kin, and work on the assumption that diffcrent peoples must hate
one another and that all, or nearly all, Jews will have to emigrate
to the land of Israel? The unparallelled disaster of Nazism, re-
sulting in the extermination of six million Jews, made Denivrs of
the Diaspora out of many who had previously believed that they
were firmly settled in the lands of Europe and America.

On a still deeper level, the issue between the Deniers and the
Affirmers is the interpretation of nearly every phase of Jewish
history. Our entire study of the meaning of Jewish history is in-
tended to expose the diverse tensions and multiple factors in the
long experience of our people. The temper of the Deniers is re-
flected in the one refrain which sums up their philosophy of Jew-
ish history: “Other Jewish communities in the dispersion felt se-
cure at one time; then they were overwhelmed by an avalanche
of hate. There was Egypt, Babylonia, Spain, Germany, Poland.
Where are they nowf"

480



EPILOCUE

The Deniers are certainly right in pointing out that a potent
element of danger inheres in the Jewish Diaspora situation, but
they are wrong in inferring that the danger is either natural or
inevitable. It is no more natural than the instincts of collective
pride, collective envy, and the perverse sentiments of mass myth-
ologies, which every society must overcome again and again. It
is no more incvitable than a mass-psychosis, which grips a people
as soon as the restraints of reason are shattered, What is sanity
to sociely as a whole is life itself to the Jews in its midst.

In our world today, the sanity of all nations and governments
is the condition for the continued existence of the human race.
As Anericans, we depend not indeed on the good will of the Rus-
sians but on the enlightened selfishness of their leaders, and vice
versa, In the [uture, this interdependence is certain to grow. So-
ciety as a whole can ill afford the social myths which bedeviled
the Jews — nationalist jingoism, religious fanaticism, or the vari-
ous religio-political cults associated with antisemitism,

In any case, the tensions within Jewish life rule out any radical
solution. Arnold J. Toynbee argues in the twelfth volume of his
Study that the Jews of the Diaspora should give up all ethnic
sentiments, define themselves as a universal faith, and seek
to win the adherence of millions of Gentiles to its banner. In this
way, Judaism would bring its full impact to bear upon contem-
porary socicty, and the Jewish community would no longer be
the target of periodic flareups of jingoistic frenzy. Ezekiel Kauf-
man maintains the opposite thesis. In his great work, Gole Venai-
har, he insists that ethnic differences inevitably lead to wars, for-
mal or informal, Antisemitism is one of the forms of this struggle
of nations for existence. Since the Jewish religion perpetuates
the sense of Jewish ethnic distinctiveness, antisemitism is ines-
capable. Hence, the only solution is for Jews to emigrate to the
land of Israel.

For all their vast erudition and brilliance, both Toynbee and
Kaufman are certainly mistaken — and for the same reason, The
Jewish cornmunity is constituted by forces which pull it in oppo-
site directions. Hence, no radical solution can be accepted. Some
Diaspora communities will be liquidated by a massive, organized
exodus; some communities will shrink and wither through the
siphoning away of (heir leadership; other communities will seek
and find ever larger areas of integration with the general society.
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In the Diaspora, Jewish life is founded on faith — faith in the
capacity of people to overcome the lingering myths of ethnocen-
tric arrogance and fundamentalist fanaticism. This faith is the
basis of Western society in particular and the evolving great soci-
ety in general. To retreat in fear from the common enterprise of
building such a socicty is lo court total frustration, since no spot
on earth is free from the claims and counter-claims of rival power
blocks.

The faith or the lack of faith of Jews in America will tend to
prove itsell. For [aith is itself a historie foree, I the Jewish peo-
ple of America should heed the council of the Deniers, who are
largely concentrated in the state of Israel, they will be likely so
to direct their communal affairs as to help bring about the situa-
tion which they profess to Fear. For Jewish people are not com-
pletely helpless when they [ace the tides of history. Their destiny
depends very largely upon the intellectual and cultural forees
in society, and they are very prominently represented in those
social elements which determine the moral climate of an age.
The predominant temper of American Jewry clearly and defi-
nitely rejects the counsels of despair of the Zionist Deniers of the
Diaspora. The vast majority of American Zionists concurs in this
faith, The Zionist philosophy of Brandeis was based, not on ab-
sence of faith in America or in the West, but on a firm trust in
the liberal-democratic instincts of man. In his view, every human
being should be entitled to at least two homelands, one in which
he was born and one to which he desires to emigrate, If individu-
al American Jews could determine their own destiny, the Den-
iers of the.Diaspora would hardly deserve a hearing. But, we
have seen that diverse Jewish communities are capable of affect-
ing each other’s character and fate. In theological language, they
are “co-responsible for one another.” The Deniers of the Dias-
pora by virtue of their control of the Jewish Agency and its funds,
dispose of considerable power even in such countries as the Unit-
ed States and England. Hence, the question mark on the horizon
of American Jewry.

The spell of a word is on occasion itself a historic factor, To
the uncritical, the word is one with the reality. Thus, the terms
Judaism and the Jewish people, suggest a unitary phenomenon.
The Jews of Israel and of America share the fear that the tides
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of history are carrying them in different directions. In Israel, the
Jews are becoming a secular nationality, with the ancient faith
as a subordinate reality, while in America, the Jews are becom-
ing a religious denomination, with an ethnic underside, Leading
thinkers in both communilies are concerned lest the Jewish peo-
ple fall apart into separate peoples. This fear inhibits them from
advocaling for the Jews in cach area the kind of adjustment that
their situation requires,

Let us now analyze this fear in the light of our review of Jew-
ish history. We realize firstly that the impetus of the past is ex-
ceedingly powerlul, The entire record of Jewish experience is
proof of the immense sway exerted by the collective memory of
a people. Both communities are likely to be history-minded —
American Jewry by virtue of the unbreakable intimacy between
the faith and the history of the people, Israeli Jewry by virtue
of the need of deepening the national consciousness of the peo-
ple. Both communities will cultivate the Hebrew language and
its vast literature, the one for its religious associations and its em-
ployment in worship, the other for its daily needs. Both commu-
nities will continue to share in the joys and sorrows of living his-
tory, whenever and wherever it affects Jews.

Secondly, the diversity which results from the healthy response
of people to different challenges is by all odds a sign of vital-
ity. In the case of religion, Jews have come to accept diversity as
a natural expression of modern Judaism, There is no reason to
suppose that future generations of Jewish people will be shocked
by the fact that in different areas of the world, }'udalsm has dif-
ferent meanings.

Thirdly, we have seen that Judaism is not a monolithic temper
or a fossilized way of life, but a multi-faceted phenomenon, with
opposing forces pulling in opposite directions. Its richness con-
sisted precisely in its capacity to assume novel forms in changed
circumstances, with one or another aspect of the dynamic equilib-
rium coming to predominate.

Fourthly, in the modern world, the concept of a family of peo-
ples is beginning to attain acceptance. The European Community
or the Atlantic Community will, when it is constituted, be a fam-
ily of peoples, possessing many cultural elements in common.
Similarly, on the religious plane the Ecumenical movement is
likely to eventuate in a family of Christian faiths, sharing many
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beliefs, rites and social concerns. A family of Jewish communi-
ties, differing in many ways and yet sharing certain historie, cul-
tural and religious elements will be very much in kecping with
the coming alignments on the international scene.

A family allows for the greatest diversification among its mem-
bers. As the children grow up and get married, they become part
of new families, even as they retain their filial sentiments. In
times of crisis, a family draws together, and the afllicted member
becomes the focus of an outpouring of affection and sympathy,
Some members of the family are more attuched to the aneestral
home than others. Some are unable to maintain even slender
ties of sympathy. Others may he equally perverse in the oppo-
site direction, being so infatuated with filial sentiments as to be
utterly incapable of forming new alliances and establishing fam-
ilies of their own.

How long does family unity endure? It depends on many fac-
tors, but chiefly on the appeal of the tradition which distinguished
the ancestral home. So long as that tradition is cultivated and
made part of the lives of successive generations, the family will
be a living reality. Every son and daughter neced only be con-
cerned with his own relation to the spiritual treasure of the fam-
ily — does he cherish it and live by its light? The unity of a
widely scattered family is the product of the loyalty of its mem-
bers to their common tradition.

What then is the meaning of Jewish history? It is a demon-
tration of the high potential of freedom in human affairs and a
record of the melancholy consequences of the failure to ntilize
its opportunities. As society moves lo ever larger associations, it
encounters the tension between the ideal vision of nationalism
and the narrow sentiments of ethnocentrism. As it advances to-
ward the Divine, it confronts the tension between religion as a
dynamic quest for reality and religion as a finished and fixed
body of dead certainties. The Jews contributed mightily to the
ideals of prophetic nationalism and of monotheistic faith. But
they suffered most grievously wherever the balance of national-
ism and religion in their own tradition and in the mentality of
their neighbors shifted toward the poles of racism and funda-
mentalism, Insofar as Jews were trequent viclims of external
forces, their destiny reflected the recurrent breakdowns of free
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thought and genuine religion in the countries where they lived.
Freedom is the quality of a culture, not merely a social arrange-
ment; it consists in the extenr to which rational and ethical ideals
restrain the passions of people and neutralize the momentum of
popular myths,

In their inner life, the Jews had in the past similarly demon-
strated both the failure to overcome the impetus of their history
and the bold vision to overleap the vicious eycle of hate and sus-
picion. The noblest visions of a humanist faith are enshrined in
Judaisin along with the most dogmatic passions of self-assurance
and self-exaltation. The most generous outreaching to a world-
wide fellowship co-cxists with the most desperate withdrawal
behind the ramparts of intellectual, racial, and ritualistic ghet-
to-walls. These forces have always contended for the mastery
of the Jewish soul. All of Western society has a stake in this strug-
gle. And its end is not in sight.
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