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AHAD HA-AM

(ASHER ZVI GINSBERG)
1856-1927

A HAD H A· A M was born as Asher Zvi Ginsberg in Skvira, in the
Russian Ukraine on August 18, 1856. His family belonged to the very
highest aristocracy of the Jewish ghetto, being particularly close to the
Hasidic rebbe of Sadagura. His formal education was so strictly pious
that his teacher was forbidden to instruct him even in the letters of the
Russian alphabet, lest this might lead to heresy (he nonetheless taught
himself to read Russian at the age of eight from the signs on the store
fronts of his town). By the middle of his adolescence Asher Ginsberg
was already a considerable and even somewhat celebrated scholar of
the Talmud and its literature, as well as of the devotional literature of
the Hasidic movement.
In 1868 his family moved to an estate which his wealthy father had
leased. There, locked in his room (then and later he had no interest
in nature) he began on the road toward "enlightenment" by studying
the works of the great medieval Jewish philosophers, especially of
Maimonides. By stages he went on to the "forbidden books" of the
modern Hebrew "enlightenment," and eventually, at the age of
twenty, to the wider horizons of literature and philosophy in Russian
and German. Soon, like his contemporary, Lilienblum, Ahad Ha-Am
discovered the works of D. I. Pisarev, one of the founders of Ru~sian
positivism, and definitely lost his religious faith.
The years between 1879 and 1886 were the most painful period of
his life, marked by abortive attempts to go to Vienna, Berlin, Breslau,
and Leipzig to study. Personal troubles, the severe illness of his wife
(as was the custom 01 his class, a marriage had been arranged for
him at the age 01 twenty), and his own sell-doubts and lack 01 resolution kept forcing him to return home after a lew weeks with, as he put
it, "a pained heart:' TI,e family finally moved to Odessa in 1886, not
by choice but under the constraint of a new tsarist ukase lorbidding
Jews to lease land. Though this was a grave economic blow, Ahad I-laAm was nonetheless relieved to be gone from a place which was associated in his memory with inner torment.
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His first article, "This Is Not the Way," was published in 1889 when
he was thirty-three. Not regarding himself as a writer, he signed it as
Ahad Ha-Am, i.e., "one of the people:' the pen name by which he was
to be known henceforth. He always refused to consider himself as a
man of letters, even when increasing poverty of his family forced him
to take a job in 1896 as the editor of a Hebrew monthly, Ha-Shiloah,
in order to support his wife and, by then, three children. Alter six years
of editing this literary journal, which he intended as a platform for the
discussion of the contemporary problems of Judaism, he resigned his
post, feeling bitter and depressed but relieved to be free of the hateful
burdens of being a public servant. He became an official of a tea concern and traveled widely on its behalf throughout Russia for four years.
He moved to London in 1907, when his firm opened a branch there,
and remained there for fourteen years, until 1921, when he settled in
Palestine.
Ahad Ha-Am's debut in Hebrew literature occurred in the era which
followed after the pogroms of 1881, in the day of the Hibbat Zion
movement. In his first essay and, within several years, in long pieces
of analytical reportage that he wrote from the recently founded few
colonies in Palestine, he appeared as a disturber of the peace. Comparing the high-flown verbiage of this early Zionism with its paltry and
often ill-conceived practical achievements, Ahad Ha-Am was uncompromising in his insistence that work in Palestine needed to be done
slowly and with great care. Above all, he suggested that the true meaning of Hibbat Zion was not to be found, as leaders like Lilienblum
thought, in mass action but in the cultural revival and modernization
of the Jewish people through the agency of a carefully chosen few.
From the very beginning these views aroused a storm and his continued
reiteration of them after the appearance of Herzl simply continued
the controversy. The agnostic definitions that he was proposing for a
new Jewish spiritual culture involved him in another continuing argument, a debate with the orthodox. On the other hand, the conservatism
of his thought, in practical application, made him the target of many
of the younger and more rebellious voices in modern Hebrew literature, who found him too traditionalist in temper, a hard taskmaster
as an editor, and lacking in interest in art and belles-lettres for their
own sake.
With considerable self-knowledge of his lack of capacity for leadership in practical affairs, Ahad I-Ia-Am consistently avoided any kind of
office within Zionism. However, his first essay inspired a number of
men to organize the B'nai Moshe, a semi-secret elite order the purpose
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of which was to raise the moral and cultural tone of the Jewish national
revival. Ahad Ha-Am became its reluctant leader; he failed in this task
because his idealism, the deep pessimism of his nature, and his revulsion as moralist from imposing his wiII On others made it inconceivable
that he should succeed. Indeed, a lifetime of bad health and, especially
as he grew older, frequent spells of melancholy limited his literary production to the essays that have been collected in four volumes and the
six volumes of his letters, which he helped edit toward the end of his
life.
Though Ahad Ha-Am's views were rejected by the bulk of the Zionist movement, and he himself never attended a Zionist Congress after
the very first, many of the younger east European leaders of the movement, like Chaim Weizmann, owed much to his influence. In '9 7,
'
when Weizmann was negotiating with the British Cabinet for the
issuance of the Balfour Declaration, Ahad Ha-Am was among his
most intimate advisers. Ahad Ha-Am's influence on modern Hebrew
writing was notable not only in the realm of ideas but also for the

creation of a spare, unadorned, "western" style.
When Ahad Ha-Am settled in Tel Aviv, the street on which he lived
was named after him and even closed off from all traffic during his
afternoon rest hours. In his sunset years this agnostic reached his
apothecsis as the secular rabbi-indeed, almost the secular Hasidic
rebbe-of a wide circle within the growing Jewish settlement in Palestine.
He died in the early hours of January 2, 1927, and all Tel Aviv attended his funeral.

THE LAW OF THE HEART ( 18 94)

THE RELATION BETWEEN a normal people and its literature
is one of parallel development and mutual interaction. Literature responds to the demands of life, and life reacts to the guidance of literature. 11,e function of literature is to plant the seed of new ideas and
new desires; the seed once planted, life does the rest. The tender shoot
is nurtured and brought to maturity by the spontaneous action of
men's minds, and its growth is shaped by their needs. In time the new
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idea or desire becomes an organic part of consciousness, an independent dynamic force, nO more related to its literary origin than is the
work of a great writer to the primer from which he learned at school.
But a "people of the book:' unlike a normal people, is a slave to the
book. It has surrendered its whole soul to the written word. 11,e book
ceases to be what it should be, a source of ever-new inspiration and
moral strength; on the contrary, its function in life is to weaken and
finally to crush all spontaneity of action and emotion, till men become
wholly dependent on the written word and incapable of responding to
any stimulus in nature or in human life without its permission and
approval. Nor, even when that sanction is found, is the response simple
and natural; it has to follow a prearranged and artificial plan. Consequently both the people and its book stand still from age to age;
little or nothing changes, because the vital impulse to change is lacking
on both sides. The people stagnates because heart and mind do not
react directly and immediately to external events; the book stagnates
because, as a result of this absence of direct reaction, heart and mind
do not rise in revolt against the written word where it has ceased to be
in harmony with current needs.
We Jews have been a people of the book in this sense for nearly two
thousand years; but we were not always so. It goes without saying that
we were not a people of the book in the era of the Prophets, from
which we have traveled so far that we can no longer even understand
it. But even in the period of the Second Temple heart and mind had
not lost their spontaneity of action and their self-reliance. ]n those
days it was still possible to find the source of the Law and the arbiter
of the written word in the human heart, as witness the famous dictum
of Hillel: "Do not unto your neighbor what you would not have him
do unto you; that is the whole Law.'" If on occasion the spontaneity
of thought and emotion brought them into conflict with the written
word, they did not efface themselves in obedience to its dictates; they
revolted against it where it nO longer met their needs, and so forced
upon it a development in consonance with their new requirements.
For example: The Biblical law of "an eye for an eye" was felt by the
more developed moral sense of a later age to be savage and unworthy
of a civili2ed nation; and at that time the moral judgment of the people was still the highest tribunal. Consequently it was regarded as
obvious that the written word, which was also authoritative, must have
meant "the value of an eye for an eye," that is to say, a pcnalty in
money and not in kind.
But this state of things did not endure. 11,e Oral Law (which is
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really the inner law, the law of the moral sense) was itself reduced to
writing and fossilized; and the moral sense was left with only one clear
and firm conviction-that of its own utter impotence and its eternal
subservience to the written word. Conscience no longer had any
authority in its own right; not conscience but the book became the
arbiter in every human question. More than that: conscience had no
longer the right even to approve of what the written word prescribed.
So we are told that a Jew must not say he dislikes pork: to do so would
be like the impudence of a slave who agrees with his master instead of
unquestioningly doing his bidding. In such an atmosphere we need
not be surprised that some commentators came to regard Hillel's
moral interpretation of the Law as sacrilegious and found themselves
compelled to explain away the finest saying in the Talmud. By "your
neighbor," they said, Hillel really meant the Almighty: you are not to
go against His will, because you would not like your neighbor to go
against your will. And if the doctrine of "an eye for an eye" had been
laid down in the Babylonian Talmud, not in the Mosaic Law, and its
interpretation had consequently fallen not to the early Sages but to
the Talmudic commentators, they would doubtless have accepted the
doctrine in its literal meaning; Rabbis and common people alike would
have forcibly silenced the protest of their own moral sense against an
explicit injunction, and would have claimed credit for doing so.
The Haskalah writers of the last generation did not get down to the
root cause of this tyranny of the written word. They put the blame
primarily on the hardheartedness and hidebound conservatism of Rabbis who thought nothing of sacrificing the happiness of the individual
on the altar of a meticulous legalism. 11ms Gordon in The Point of a
Yod depicts the Rabbi as

A man who sought not peace and knew no pity,
For ever banning this, forbidding that,
Condemning here, and pe7Ul1izing there.
These writers appealed to the moral sense of the cornman man against
the harshness of the Law. They thought that by painting the contrast
in sufficiently lurid colors they could provoke a revolt which would
lead to the triumph of the moral sense over the written word. But this
was a complete mistake. There was in fact no difference between the
attitude of the Rabbi and that of the ordinary man. When Vofsi' pronounced the bill of divorce invalid, he may have been just as sorry for
the victims as was the assembled congregation, who, in the poet's
\Yards,
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Stood all atremble, as though the shadow of death
Had fallen upon them.
It was only the Rabbi who never doubted for a moment where the
victory must lie in a conflict between the moral sense and the written
word; the congregation did not dream of questioning the Rabbi's decision, still less of questioning the Law itself. If they "stood all
atremble," it was only as one might tremble at some catastrophe due
to the unalterable course of nature. A normal people would react to a
tragedy of this kind by determining that such a thing should never
happen again; but a "people of the book" can react only by dumb
sorrow, such as would have been occasioned by the heroine's falling
dead at her wedding. To blame the written word, to revolt against the
rigor of the Law-that is out of the question.
Zangwil1' is nearer the truth in his Children of the Ghetto. In this
novel there is an incident similar to that of Gordon's poem, but the
treatment is very different. 11,e Rabbi, Reb Shmuel, is himself the
girl's father, and a very affectionate father. His daughter's happiness in
her love for David is his happiness too. But when he discovers by
accident that David is of the priestly family, and therefore cannot
marry Hannah, who is technically a divorced woman becanse of a
young man's stupid joke, his first words, in spite of his anguish, are
"Thank God I knew it in time." All David's appeals to jnstice and
mercy are in vain. It is God's law, and must be obeyed. "Do you think,"
says Reb Shmuel at the end of a long and painful scene, "I would not
die to make Hannah happy? But God has laid this burden upon herand I can only help her to bear it."
No; Yofsi and all his kind are not monsters of cruelty. They are
tenderhearted enough; but their natural feelings have not free scope.
Every sentiment, every impulse, every desire gives in without a struggle to "the point of a yod."
Where the natural play of heart and mind is thus stifled, we cannot
expect to find self-assertion or strength of purpose in any business
outside the field of the written word. Logic, experience, common
sense, and moral feeling are alike powerless to lead men into new
paths toward a goal of their own choice. Inevitably, as OllI expcricnce
has shown, this general condition puts obstacles in the way of the
solution of any and everyone of our problems. It has long been obvious to thinking mcn that there is no hope for any particular measure
of improvement unless the general condition is put right first of all.
The paramount question is, then, whether there is any possibility of
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curing this long-standing disease; whether the Jewish people can sti1l
shake off its inertia, regain direct contact with the actualities of life,
and yet remain the Jewish people.
It is this last requirement that makes the question so very difficult.
A generation ago the Haskalah movement showed how the process of
awakening could be brought about. Leaving the older people alone, it
caught hold of the young and normalized their attitude to life by introducing them to European culture through education and literature.
But it could not make good its promise to bring humanism into Jewish
life without disturbing the Jewish continuity: to that its products bear
ample witness. Coming into Jewish life from outside, Haskalah found
it easier to create an entirely new mold for its followers than to repair
the defects of the Jewish mold while preserving its essential characteristics. Hence there can be no complete answer to our question until
a new and compelIing urge toward normalization springs up among us
from within, from our own Jewish life, and is communicated to the
younger generation through education and literature, so that it may
fuse with the humanism of Haskalah and prevent the latter from overwhelming and obliterating the Jewish mold.
A native-born urge of this kind has recently come into play in the
form of the idea which we call Hibbat Zion! though that name is
inadequate to express the full meaning of the idea. True Hibbat Zion
is not merely a part of Judaism, nor is it something added on to Judaism; it is the whole of Judaism, but with a different focal point. Hibbat
Zion neither excludes the written word nor seeks to modify it artificially by addition or subtraction. It stands for a Judaism which shall
have as its focal point the ideal of our nation's unity, its renascence,
and its free development through the expression of universal human
values in the terms of its own distinctive spirit.
This is the conception of Judaism on which our education and our
literature must be based. We must revitalize the idea of the national
renascence, and use every possible meanS to strengthen its hold and
deepen its roots, until it becomes an organic element in the Jewish
consciousness and an independent dynamic force. Only in that way,
as it scems to me, can the Jewish soul be freed from its shackles and
regain contact with the broad stream of human life without having to
pay for its freedom by the sacrifice of its individuality.

HA·AM:

FLESH AND SPIRIT (19 0 4)
of OUI eaIly national existence-the period of
the First Temple'-we find nO trace of the conception of a duality of
body and soul. Man, as a living and thinking being, is one in all his
parts. The Hebrew word nefesh includes everything, body and soul
and all that belongs to them. The nefesh, the individual human being,
lives as a whole and dies as a whole; nothing survives. This notwithstanding, early Judaism was not perplexed by the problem of life and
death. It knew nothing of the despair which begets the materialistic
philosophy of the exaltation of the Resh and of sense enjoyment as a
refuge from the emptiness of life; nor did it tum its gaze upward to
create in Heaven an eternal habitation for the souls of men. It offered
eternal life here on earth. This it did by emphasizing the sense of collectivity, by teaching the individual to regard~.sltnot-as an isol:ited
unit, with aneiistence boundedoy his own birth and death, but as
part of aJ;trg!:J: and more important whole, as a member of the sodal
body. This conception shiffs tne center of personality not from the
body to .!!'e.1pirit but frDni"'the individual to the comm\lnlty; concUlrently, the problem of life is transferred from the individual to the
social plane. I live for the sake of the perpetuation and the~ell-beiJ1g
01 the community to which I belong; I die to make ~or ot~ers, who
will remola1lie community and save it from peEri action an sragnation. When the individual loves the conlriluniryasllimself and identifies himself completely with its well-being, he has som~g"io live
for; he feels his personal hardships less keenly, bec~e he-knows the
pUlpose for which he lives and suffers.
But obviously this will hold good only if the community itself lives
for some purpose which the individual can regard as justifying every
possible sacrifice on his part: Otherwise the old question recUlS, but
on the plane of the community. I put up with life in order that the
community may live; but why does the community exist? What end
does it serve, that I must bear my troubles cheerfully for its sake?
'Oms, having shifted the center of life from the individual to the
community, Judaism was compelled to find an answer to the problem
of the collective life. It had to endow the life of the community with
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a purpose sufficiently large and important to sustain the morale of the
individual even when his personal life was a burden to him. Hence
the community of Israel became "a kingdom of priests and a holy
nation," destined from the very beginning to be an example to the
whole of mankind through its Torah.
This solution of the problem left no rOom in Judaism for the two
extreme views. Man is one and indivisible; all his limbs, his senses,
his emotions, his thoughts constitute a single whole. But the existence
of the man who is a Jew is not purposeless, because he is a member
of the people of Israel, which exists for a sublime purpose. And as
the community is only the sum of its members, every Israelite is entitled to regard himself as an indispensable link in the chain of his
people's life and as sharing in his people's imperishability. That is
why true asceticism is unknown in the eaIly period of Jewish history.
True asceticism, hatred of the Resh and the desire for its annihilation,
is possible only where men, unable to find the purpose of life in this
woIld, are compelled to look for it in another. It is true that in early
Jewish life there were Nazarites, who observed certain of the outward
practices of asceticism; but this was simply part of the ritual of
sacrifice and had nothing to do with hatred of the Resh. It must be
remembered that even so unascetic a hero as Samson was reckoned
a Nazarite.
This attitude to life, which lifts the individual above the love of
self and teaches him to find the purpose of his existence in the perpetuation and well-being of the community, is regarded by many nonJewish students of religion as overmaterialistic; and on the strength of
it they pronounce Judaism inferior, because it does not, like other
religions, promise immortal life to everybody and a reward to the
righteous after death. There could be no better example of the blindness of prejudice. . . .
In the early period of Jewish history there was a considerable party
which took a materialistic view of the national life, in the sense that it
had no ideal beyond that of making the State supreme at home,
respected abroad, and seCUle against aggression. This was the aristocratic party; it embraced the entourage of the king, the military
leaders, and most of the priests-all those, in a word, who in their
individual lives had no experience of the suffering which demands
consolation. They attached no importance to the spiritual aspect of
the national life, and they were almost always prepared to desert the
nation's spiritual ideals-"to serve other gods"-if they thought that
there was any political advantage in doing so. The moral idealism of
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the Prophets waged incessant war on this political materialism, until
it disappeared automatically with the destruction of the State. But it
is entirely wrong to assert, as some modem historians do, that the
Prophets were opposed to the State as such, that they regarded its
very existence as inconsistent with the spiritual life which was their
ideal, and therefore desired its overthrow. This political asceticism,
this desire for the annihilation of the physical organism of the national
life in order to promote its spiritual progress, is in fact entirely repugnant to the Prophetic attitude. One has only to read those passages
of the Prophets in which they rejoice in the victories of the State
(in the time of Sennacherib,' for example) and bewail its defeats, to
see at once how highly they valued the political life, and how fully
they realized that national independence was an essential condition
of the attainment of their own ideals. But at the same time they never
forgot that it is only by the spirit that life, whether inrlividual or
national, can be raised to a higher plane, and that only from the
spirit can it derive meaning and purpose; consequently they insisted
that the end should not be subordinated to the means, that the body
should not be given empire over the spirit. Thus the PIophets simply
enunciated on the national plane the principle which judaism had
laid down for the individual life: the unity of body and spirit, in the
sense explained above.
It was not till the period of the Second Temple' that political
asceticism found expression in the life of the jewish State. The Essenes
had no antipathy to the physical life so far as the individual was
concerned; but on the national plane, in relation to the State, their
attitude was precisely that of the ascetic. These spiritually minded men
saw that from the spiritual point of view the jewish State was going
from bad to worse. Its rulers, like those of the first kingdom, worshiped only material power; its men of vision were wasting their
energies in a vain struggle to arrest the corruption of the body politic,
already in the grip of relentless enemies, and to breathe into it the
spirit of true judaism. In this situation the Essenes gave up the political
life in despair, turned their backs on its incurable corruption, and
withdrew into the wilderness, there to live out their individual lives
in purity and holiness. In their hermit·like seclusion their antipathy
to the State became more and more intense, and when the State
was at its last gasp, hovering between life and death, some of them
made no attempt to conceal their satisfaction.
However, the political asceticism of the Essenes had not much in·
f1uence on the general trend of thought. It was not to them, but to
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the Pharisees, that the people looked for instruction and leadership,
and the Pharisees represented the Prophetic conception of judaism,
with its unification of body and spirit. So far from turning away from
life and ostracizing the State, they stuck to their post in the thick of
the fray, and made every possible effort to save the State from moral
degeneration and to shape it in conformity with the spirit of judaism.
It was clear to them that a spirit without a body could have no reality,
and that the spirit of judaism could not develop and fulfill itself with.
out concrete expression in a political organism. Hence the Pharisees
were always fighting on two fronts: against the political materialists
within the State, and side by side with them against the external
enemy for the preservation of the State.
It was only at the last moment, when the imminent destruction of
the political organism was beyond all shadow of doubt, that the inter.
nal difference of ideals inevitably led to a split. TI,e political materialists, for whom the preservation of the State meant everything, had no
further interest in life, and fell fighting desperately among the ruins
they loved; but the Pharisees remembered even in this hour of agony
that they cared for the State only for the sake of the national spirit
which was embodied in the State and needed its help. It could not
OCcur to them to suppose that the end of the State meant the end of
the nation and of all that made life worth living: On the contrary,
it was for them imperatively necessary to find some temporary mcans
of preserving the nation and its spirit without the political organism,
until it should please the Almighty to restore His people to their land
and freedom. So the alliance was broken: The political zealots remained sword in hand on the walls of jerusalem, and the Pharisees,
Torah in hand, went to Yavneh 8
The work of the Pharisees bore fruit. They succeeded in creating a
sort of shadow body politic, with no roots in solid earth; within this
shadowy framework the Hebrew national spirit has liv<d its Own distinctive life for two thousand years. The ghetto organization, the
foundations of which were laid in the period immediatcly following
the destruction of Jerusalem, is a miracle without parallel in human
history. Its root conception is that the purpose of life is spiritual
perfection, but that the spirit needs a body to serve as its instrumcnt.
Until the nation could once again find a local habitation for its
spirit in One complete and indcpendent political organism, the
Pharisees thought it necessary to provide an artificial stopgap. Their
method was that of concentration in a number of small and scattcrcd
Communities, all built to the same pattern, all living one type of life,
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and all united, despite geography, by consciousness of their common
origin, by devotion to a single ideal, and by the hope of complete
reunion in the futule.
This artificial structure, built at a time when the Messianic Age was
expected to dawn at any moment, was originally intended to serve
only for a brief period. It has endured far too long; nOW at last it is in a
state of advanced decay, with cracks and fissures everywhere.
So once again spiritually minded Jews have revived the political
asceticism of the Essenes. They see their people exiled and dispersed,
with no hope of a return to its fOlmer estate; they see the ghetto
organization, which offered at least some semblance of a concrete
national life, in process of dissolution. In their despair they renounce
the physical element of the national life, and regard the spiritual element as its sale foundation. For them the Jewish people is a spirit
without a body. TI,e spirit is not only the purpose of life, but the
whole of life; the body is not only subordinate to the spirit, it is a
dangerous enemy, which ties the spirit and prevents it from entering
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into its kingdom.
As might have been expected, the reaction against this extreme
theory has produced an equally extreme theory on the opposite side,
and there has been a recrudescence of that political materialism which
sees the physical organism-the Jewish State-as the be-all and end-all
of Jewish life. TIlis development is still too recent to have run its
full course; but if history is any guide, we are entitled to believe that
neither of these two extreme theories truly reflects the spirit of our
people. Both, we may believe, will disappear, and make way for the
only view that really has its lOOts in Judaism: the view which was that
of the Prophets in the first Jewish State and of the Pharisees in the
second. If, as we hope, there is to be a third, its fundamental
principle, on the national as on the individual plane, will be neither
the ascendancy of body over spirit, nor the suppression of the body
for the spirit's sake, but the uplifting of the body by the spirit.

ON NATIONALISM AND RELIGION (1910)

Baden-Baden, September 18, 1910
J. L. MAGNES' (New York)
... TI,e object of your Society, you say, is "to establish Synagogues and Houses of Study." I am not sure whether you regard
the Synagogue and the House of Study as two distinct institutions
and mean to establish them separately from one another; but if you
do, I do not think that you will achieve your object. Expericnce
everywhere, and especially in America, has shown that the Synagogue
by itself, as a House of Prayer exclusively, cannot save Judaism, which,
unlike other religions, does not depend on prayer. Nor can the separate
House of Study, which is intended for young people in search of
knowledge, serve as an instrument of popular education. What we
have to do is to revert to the system which our ancestors adopted in
days gone by and to which we owe our slllvival: We have to make the
Synagogue itself the House of Study, with Jewish 1e.1rning as its first
concern and prayer as a secondary matter. Cut the prayers as short as
you like, but make yOlll Synagogue a haven of Jcwish knowledge,
alike for children and adults, for the educated and the ordinary folk.
The sermon on Sabbaths and Holy Days must give the congregants
instruction in Torah, not phrases of unctuous piety. But the sermon
alone is not enough. TI,e Synagogue must be the center to which those
who want to learn about Judaism resort every day. "Readings" on
Jewish subjects can be arranged every evening, for the more and the
less educated separately. TIlat is what our ancestors did, with good
lesults. The spirit of the teaching must be different, to suit the altered
conditions; but the system itself cannot be bettered. In the old days
the evening reading consisted of the Ain Jacob" with Rashi'sll commentary, or the Menorat Hamaor,12 for ordinary people, and of
Talmud for the learned. Iu our day, of course, we must introduce
~dings better suited to modem requirements. But Iearning-lcarnIIlg-learning: that is the secret of Jewish survival.
Then you say you want "to propagate national religion and religious
Ilationalism." I must confess that this formula is not altogether clcar
TO DR.
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to me. "National religion"-by all means: Judaism is fundamentally
national, and all the efforts of the "Reformers" to separate the Jewish
religion from its national element have had no result except to ruin
both the nationalism and the religion. Clearly, then, if you want to
build and not to destroy, you must teach religion on the basis of
nationalism, with which it is inseparably intertwined. But when you
talk of propagating "religious nationalism," I do not know what you
mean (unless you are simply saying the same thing in other words).
Do you rcally think of excluding from the ranks of the nationalists
all those who do not believe in the principles of religion? If that is
your intention, I cannot agree. In my view our religion is nationalthat is to say, it is a product of our national spirit-but the reverse is
not true. If it is impossible to be a Jew in the religious sense without
acknowledging our nationality, it is possible to be a Jew in thc national

sense without accepting many things in which religion requires be·
lief. . . .

THE JEWISH STATE
AND THE JEWISH PROBLEM ( 18 97)

I
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so M E M 0 NTH S have passed since the Zionist Congress, but its
echoes are still reverberating in daily life and in the press. All kinds of
gatherings-small and large, local and regional-are taking place.
Since the delegates returned home, they have been calling public
meetings and repeatedly regaling us with tales of the wonders that
were enacted before their very eyes. The wretched, hungry public is
listening, becoming ecstatic, and hoping for salvation. It is inconceivable to them that "they"-the Jews of the West-can fail to succeed in
what they propose. Heads grow hot and hearts beat fast, and many
"leaders" who had for years-until last August-lived only for Palestinian settlement, and for whom a penny donation in aid of Jewish
labor in Palestine or the Jaffa School" was worth the world, have
noW lost their bearings and ask one another: "Wllat's the good of this
sort of work? The days of the Messiah are ncar at hand, and we busy
ourselves with trifles! The time has come for great deeds, for great

The Jewish State and the Jewish Problem

26 3

men, men of the West, have enlisted in the cause and march before

us."

l

There has been a revolution in their world, and, to emphasize it,
they have given the cause itsclf a new name: It is no longer "Love of
Zion" (Hibbat Zion), but "Zionism" (Zioniyuth). Indeed, there are
even "precisionists" who, being determined to leave no loophole for
error, use only the European form of the name ("Zionismus")-thus
announcing to all and sundry that they are not talking about anything
so antiquated as Hibbat Zion, but about a new, up·to-date movement,
which comes, like its name, from the West, where people are innocent
of the Hebrew language.
Nordau's address on the general condition of the Jews was a sort
of introduction to the business of the Congress. It described in incisive langnage the sore troubles, whether material or spiritual, which
beset the Jews the world over. In eastern countries their trouble is
material: they must struggle without letup to satisfy the most elementary physical needs-for the crust of bread and the breath of air
which are denied them because they are Jews. In the West, in lands
where the Jews are legally emancipated, their material condition is not
particularly bad, but their spiritual state is serious: they want to take
full advantage of their legal rights, and cannot; they long to be accepted-by the gentile majority and to become part of the national
society, but they are kept at arm's length; they hope for love and
brotherhood, but they encounter looks of hatred and contempt on all
sides; they know that they are in no way inferior to their neighbors
in ability or virtue, but they have it continually thrown in their faces
that they are of an inferior type and that they are unfit to rise to the
level of the Aryans. And more to the same effect.
Well-what then?
Nordau himself did not touch on this question, which was outside
the scope of his address. But the whole Congress was the answer. Beginning as it did with Nordau's address, the Congress meant this:
that in order to escape from all these troubles it is necessary to establish a Jewish State.
There is no doubt that, even when the Jewish State is established,
Jewish settlement will be able to advance only by small degrees, as
permitted by the resources of the people themselves and by the progress of the economic development of the country. Meanwhile the
natural increase of Jewish population both within the Palestinian
settlement and in the Diaspora, will continue, with the inevitable
result that, on the one hand, Palestine will have less and less room
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for the new immigrants, and, on the other hand, despite continual
emigration, the number of those remaining outside Palestine will not
be appreciably diminished. In his opening speech at the Congress,
Dr. Herzl, wishing to demonstrate the superiority of his State idea to
the previous form of Palestinian colonization, calculated that by the
latter method it would take nine hundred years before all the Jews
could be settled in their land. The members of the Congress applauded
this as a conclusive argument. But it was a cheap victory. The Jewish
State itself, do what it will, will find no way to make a more favorable
calculation.
The truth is bitter, but with all its bitterness it is better than
illusion. We must admit to onrselves that the "ingathering of the
exiles" is unattainable by natural means. We may, by natural means,
someday establish a Jewish State; it is possible that the Jews may
increase and multiply within it until the "land is filled with them"but even then the greater part of our people will remain scattered on
foreign soils. "To gather our scattered ones from the four corners of
the earth" (in the words of the Prayer Book) is impossible. Only
religion, with its belief in a miraculOUS redemption, can promise such a
consummation.
But if this is so, if the Jewish State, too, means not an "ingathering
of the exiles" but the settlement of a small part of our people in
Palestine, then how will this solve the material problem of the Jewish

masses in the lands of the Diaspora?
The material problem will not be ended by the establishment of a
Jewish State, and it is, indeed, beyond our power to solve it once and
for all. (Even nOW there are various means at our disposal to alleviate
this problem to a greater or lesser degree, e.g., by increasing the
proportion of farmers and artisans among our people in an lands, etc.)
Whether or not we create a Jewish State, the material situation of
the Jews will always basically depend on the economic condition and
the cultural level of the various nations among which we are dispersed.
Thus we are driven to the conclusion that the real and only basis of
Zionism is to be found in another problem, the spiritual one.
But the spiritual problem appears in two differing forms, one in the
West and one in the East, which explains the fundamental difference
between western "Zionism" and eastern "Hibbat Zion." Nordau dealt
only with the western form of the problem, apparently knowing
nothing about the eastern; and the Congress as a whole concentrated
on the first, and paid little attention to the second.
The western Jew, having left the ghetto and having sought accept-
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ance by the gentile majority, is unhappy because his hope of an openarmed welcome has been disappointed. Perforce he returns to his
own people and tries to find within the Jewish community that life
for which he yearns-but in vain. The life and horizon of the Jewish
community no longer satisfy him. He has already grown accustomed to
a broader social and political life, and on the intellectual side the
work to be done for our Jewish national culture does not attract him,
because that culture has played no part in his earliest education and
is a closed book to him. In this dilemma he therefore turns to the
land of his ancestors and imagines how good it would be if a Jewish
State were re-established there-a State and society organized exactly
after the pattern of other States. Then he could live a full, complete
life within his own people, and he could find at home all that he now
sees outside, dangled before his eyes but out of reach. Of course, not
all the Jews will be able to take wing and go to their State; but the
very existence of the Jewish State will also raise the prestige of those
who remain in exile, and their fellow citizens will no longer despise
them and keep them at arm's length, as though they were base slaves,
dependent entirely on the hospitality of others. As he further contemplates this fascinating vision, it suddenly dawns on his inner consciousness that even now, before the Jcwish State is established, the
mere idea of it gives him almost complete relief. It provides an opportunity for communal work and political excitement; his emotions
find an ontlet in a field of activity which is not subservient to non-Jews;
and he feels that, thanks to this ideal, he stands once more spiritually
erect and has regained his personal dignity, without overmuch trouble
and purely by his own efforts. So he devotes himself to the ideal
with all the ardor of which he is capable; he gives rein to his fancy
and lets it soar as it will, beyond reality and the limitations of human
power. For it is not the attainment of the ideal that he needs; its
pursuit alone is sufficient to cure him of his spiritual disease, which is
that of an inferiority complex, and the loftier and more distant the
ideal, the greater its power to exalt.
This is the basis of western Zionism and the secret of its attraction.
But eastern Hibbat Zion originated and developed in a different setting. It, too, began as a political movement; but, being a result of
material evils, it could not be content with an "activity" consisting
only of outbursts of feeling and fine phrases, which may satisfy the
heart but not the stomach. Hibbat Zion bcgan at once to express itself
in concrete activities-in the establishment of colonies in Palestine.
This practical work soon clipped the wings of fancy and demonstrated
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peliods of its history. But the conditions of its life in exile are not
suitable for such a task. In Our time culture expresses itself everywhere
through the form of the national spirit, and the stranger who would
become part of culture must sink his indiViduality and become
absorbed in the dominant environment. In exile, Judaism cannot,
therefore, develop its individuality in its Own way. When it leaves the
ghetto walls, it is in danger of losing its essential being or-at very
Jeast-its national unity; it is in danger of being split up into as many
kinds of Judaism, each with a different character and life, as there are
countries of tbe dispersion.
HA-AM:

conclusively that Hibbat Zion could not lessen the matelia] woe of
the Jews by one iota. One might, thelefOIe, have thought that, when
this fact became patent, the Hovevei Zion" would give up theil
effort and cease wasting time and energy on work which brought them
no nearer their goal. But, no: they remained true to their Hag and
went on working with the old enthusiasm, though most of them did
not understand, even in their own minds, why they did so. They felt
instinctively that they must go on; but, as they did not clearly appreciate the nature of this feeling, the things that they did were not
always effectively directed toward the true goal, to which they were
unconsciously dedicated.
For at the very time when the material tragedy in the East was at
its height, the heart of the eastern Jews was sensitive to another tragedy
as well-a spiritual one; and when the Hovevei Zion began to work
for the solution of the material problem, the national instinct of the
people felt that in this work it would find the remedy for its spiritual
trouble. Hence the people rallied to this effort and did not abandon
it even after it had become obvious that it was an ineffective instrument for curing the material trouble of the Jews.
The eastern form of the spiritual problem is absolutely different
from the western. In the West it is the problem of the Jews; in the
East, the problem of Tudaism. The first weighs on the individual; the
second, on the nation. The one is felt by Jews who have had a
European education; the other, by Jews whose education has been
Jewish. The One is a product of anti-Semitism, and is dependent on
anti-Semitism for its existence; the other is a natural product of a
real link with a millennial culture, and it will remain unsolved and
unaffected even if the troubled of the Tews all over the world attain
comfortable economic positions, are on the best possible terms with
their neighbors, and are admitted to the fullest social and political
equality.
It is not only the Tews who have come out of the ghetto; Tudaism
has come out, too. For the Jews the exodus from the ghetto is confined to certain countlies and is due to toleration; but Tudaism has
come out (or is coming out) of its own accord, wherever it has come
into contact with modern culture. This contact with modern culture
overturns the inner defences of Tudaism, so tbat it can no longer remain isolated and live a life apart. The spirit of our people desires
further development; it wants to absorb the basic elements of general
culture which are reaching it from the outside world, to digest them
and to make them a part of itself, as it has done before at various
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Judaism is, therefore, in a quandry: It can no longer tolerate the
Galut" foml which it had to take on, in obedience to its will.to.live,
when it was exiled from its own country; but, without that form, its
life is in danger. So it seeks to return to its historic center, where it
will be able to live a life developing in a natural way, to bring its
powers into play in every department of human culture, to broaden
and perfect those national possessions which it has acquired up to now,
and thus to contribute to the common stock of humanity, in the future
as it has in the past, a great national culture, the frnit of the nnhampered activity of a people living by the light of its Own spirit.
For this purpose Judaism can, for the present, content itself with
little. It does not need an independent State, but only the creation
in its native land of conditions favorable to its development: a good.
sized settlement of Jews working without hindrance in every branch
of civilization, from agriculture and handicrafts to science and literature. Tllis Tewish settlement, which will be a gradual growth, wilJ become in course of time the center of the nation, wherein its spirit
wilJ find pure expression and develop in alJ its aspects to the highest
degree of perfection of which it is capable. TIlen, from this center,
the spirit of Judaism wilJ radiate to the great circumference, to all the
COmmunities of the Diaspora, to inspire them with new life and to
preserve the over·all unity of Our people. When Our national culture
in Palestine has attained that level, we may be confident that it will
produce
men in the Land of Israel itself who will be able, at a favora.
e
bl moment, to establish a State there-one which will be not merely
a State of Jews but a really Jewish State.
This Hibbat Zion, which concerns itself with tIle preservation of
JUdaism at a time when Jewry is suffeling so much, is something odd
and unintelJigible to the "political" Zionists of the West, just as the
demand of R. Johanan ben Zakkai for "Yavneh" was strange and
Unintelligible to the comparable party of his time. And so political

268

THE AGNOSTIC RABBI

Zionism cannot satisfy those Jews who care for Judaism; its growth
seems to them to be fraught with danger to the object of their own
aspiration.
The secret of our people's persistence is-as I have tried to show
elsewhere-that at a very early period the Prophets taught it to respect
only the power of the spirit and not to worship material power. Therefore, unlike the other nations of antiquity, the Jewish people never
reached the point of losing its self-respect in the face of more powerful enemies. As long as we remain faithful to this principle, our existence has a secure basis, and we shall not lose our self·respect, for we
are not spiritually inferior to any nation. But a political ideal which is
not grounded in our national culture is apt to seduce us from loyalty
to our own inner spirit and to beget in us a tendency to find the
path of glory in the attainment of material power and political dominion, thus breaking the thread that unites us with the past and undermining our historical foundation. Needless to say, if the political ideal
is not attaincd, it will have disastrous consequences, because we shall
have lost the old basis without finding a new one. But even if it is
attained under present conditions, when we are a scattered people not
only in the physical but also in the spiritual sense-even then, Judaism
will be in great danger. Almost all our great men-those, that is, whose
education and social position have prepared them to be at the head of
a Jewish State-are spiritually far removed from Judaism and have no
true conception of its nature and its value. Such men, however loyal
to their State and devoted to its interests, will necessarily envisage
those interests by the standards of the foreign culture which they
themselves have imbibed; and they will endeavor, by moral persuasion
or even by force, to implant that culture in the Jewish State, so that
in the end the Jewish State will be a State of Genoans or Frenchmen
of the Jewish race. We have even now a small example of this process
in Palestine.
History teaches us that in the days of the Herodian house Palestine
was indeed a Jewish State, but the national culture was despised and
persecuted. The ruling house did everything in its power to implant
Roman culture in the country and frittered away the resources of the
nation in the building of heathen temples, amphitheaters, and so forth.
Snch a Jewish State would spell death and utter degradation for our
people. Such a State would never achieve sufficient political power to
deserve respect, while it would be estranged from the living inner
spiritual force of Judaism. The puny State, being "tossed about like a
ball between its powerful neighbors, and maintaining its existence
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only by diplomatic shifts and continual truckling to the favored of
fortune," would not be able to give us a feeling of national glory;
the national culture, in which we might have sought and found our
glory, would not have been implanted in Our State and would not be
the principle of its life. So we should really be then-much mOre than
we are now-"a small and insignificant nation," enslaved in spirit to
"the favored of fortune," turning an envious and covetous eye on the
anoed force of our "powerful neighbors"; our existence in such tenos,
as a sovereign State would not add a glOrious chapteno Our national
history.
Would it not be better for "an ancient people which was once a
beacon to the world" to disappear than to end by reaching such a goal
as this? Mr. Lilienblum 16 reminds me that there exist today small
States, like Switzerland, which are safeguarded against interference by
the other nations and are not forced to "continual truckling." But a
comparison between Palestine and small countries like Switzerland
overlooks the geographical position of Palestine and its religious importance for all the world. These two facts will make it quite impossible for its "powerful neighbors" (by which expression, of course,
I did not mean, as Mr. Lilienblum interprets, "the Druses and the
Persians") to leave it alone. Even after it has become a Jewish State,
they will all still keep an eye on it, and each pOwer will try to influence its policy in a direction favorable to itself, after the pattern of
events in other weak states (like Turkey) in which the great European
nations have Uinterests."
In sum: Hibbat Zion, no less than "Zionism," wants a Jewish State
and believes in the possibility of the establishment of a Jewish State in
the future. But while "Zionism" looks to the Jewish State to furnish
a remedy for poverty and to provide complete tranquillity and national
glory, Hibbat Zion knows that Our State will not give us all these things
until "universal Righteousness is enthroned and holds sway over
nations and States"-it looks to a Jewish State to provide only a "secure
Iefuge" for Judaism and a cultural bond to unite our nation. "Zionism," therefore, begins its work with political propaganda; Hibbat
Zion begins with national culture, because only through the national
CUlture and for its sake can a Jewish State be established in such a
way as to correspond with the will and the needs of the Jcwish
people.

-
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is
an expression frequently heard in discussions between the Zionists,
who look beyond the Oiaspara for a solution of our national problem,
and the Nationalists, who do not, and the latter have come to take
it for granted that the attitude in question is necessarily predicable of
anybody who does accept their "autonomist" doctrine. Actually, however, the expression is not so clear as it might be.
An attitude may be either subjectively or objectively negative. If we
express disapproval or dislike of something or other, our negative
attitude is subjective: it relates not to the thing itself, but only to our
own reactions to it. But if we say that something or other cannot
possibly exist, our negative attitude is objective: it results from an

"A NEGATIVE ATTITUDE TOWARD THE DIASPORA"

examination of the objective facts, without any reference to our own

I'

il"

predilections.
In the subjective sense all Jews adopt a negative attitude toward the
Oiaspora. With few exceptions, they all recognize that the position of
a Jamb among wolves is unsatisfactory, and they would gladly put an
end to this state of things if it were possible. Those who profess to
regard our dispersion as a heoven-sent blessing are simply weak-kneed
optimists; lacking the courage to look the evil thing in 'he face, they
find it necessary to smile on it and call it good so long as they cannot
abolish it. But if the Messiah-the true Messiah-were to appear today
or tomorrow, to lead us out of our exile, even these optimists would
join the throng of his followers without a moment's hesitation.
This being so, the "negative attitude toward the Oiaspora" which
has become a debating counter must be negative in the objective sense.
To adopt a negative attitnde toward the Oiaspora means, for our
present purpose, to believe that the Jews cannot survive as a scattered
people now that our spiritual isolation is ended, because we have nO
longer any defence against the ocean of foreign culture, which
threatens to obliterate our national characteristics and traditions, and
thus gradually to put an end to our existence as a people.
There are, it is true, some Jews who are of that opinion; but they
arc not all of one way of thinking. They belong in fact to two different
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parties, which draw diametrically opposite conclusions from their
common assumption. The one party argues that, as we are doomed to
extinction, it is better to hasten the end by our action than to sit and
wait for it to come of its own accord after a long and painful death
agony. If a Jew ean get rid of his Judaism here and now by assimilation,
good luck to him; if he cannot, let him try to make it possible far
his children. But the other party argues that, since we are threatened
with extinction, we ought to put an end to our dispersion before it
puts an end to us. We must secure our future by gathering the
scattered members of our race together in our historical land (or,
some would add, in some other country of their own), where alone
we shall be able to continue to live as a people. Any Jew who is both
able and willing to get rid of his judaism by assimilation may remain
where he is; those who are unable or unwilling to assimilate will betake
themselves to the Jewish State.
But so far both these parties remain merely parties, and neither has
succeeded in persuading the jewish people as a whole to accept the
fundamental postulate with either of its consequential policies. Both
alike have come into conflict with something very deep-rooted and
stubborn-the instinctive and unconquerable desire of the jewish
people to survive. This desire for survival, or will to live, obviously
makes it impossible for the Jewish people as a whole to contemplate
the disappearance of the Oiaspora if that involves its own disappearance; but the case is no better if the argument is that the Diaspora
must disappear in order that the people may survive. Survival cannot
be made dependent on any condition, because the condition might
not be fulfilled. The jews as a people feel that they have the will and
the strength to survive whatever may happen, without any ifs or ands.
They cannot accept a theory which makes their survival conditional
on their ceasing to be dispersed, because that theory implies that
failure to end the dispersion would mean extinction, and extinction
is an alternative that cannot be contemplated in any circumstances
whatever.
Except, then, for these two extreme parties, the Jews remain true
to their ancient belief: their attitude toward the Diaspora is subjectively negative, but objectively positive. Dispersion is a thoroughly
evil and unpleasant thing, but we can and must live in dispersion, for
all its evils and all its unpleasantness. Exodus from the dispersion will
always be, as it always has been, an inspiring hope for the distant
future; but the date of that consummation is the secret of a higher
power, and our survival as a people is not dependent upon it.
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This, however, does not settle the question of our survival in
dispersion. On the contrary, it is precisely this positive attitude toward
the Oiaspora that gives the question its urgency. A man at death's
door does not worry much about bis affairs during his last days on
earth; a man on the point of going abroad is not particular about the
tidiness of the lodging he occupies just before his departure. But if
the Jews believe that they can and must continue to live in dispersion,
the question at once arises-how is it to be done? It is neither necessary
nor possible for them to go on living all the time in exactly the same
old way. 11,e will to live not only persuades them to believe that it is
possible to survive in dispersion; it also impels them, in the changing
circumstances of successive epochs, to find always the most appropriate
means of preserving and developing their national identity. Moreover,
this watchful instinct is always anticipating events, always providing
in advance against the future. When Titus besieged Jerusalem, we are
told, the defenders always had a new rampart ready in the rear before
the one in front of it was overthrown. So it is with our national
survival. And now that all but the wilfully blind can see the old ram·
part tottering to its fall, we are bound to ask ourselves: Where is the
new rampart that is to secure our existence as a people in dispersion?
The Nationalists answer: national autonomy. What they mean by
this has been made reasonably clear in the literature on the subject,
and there is no need to go into detail here. But it seems to me that
one fundamental point has been left obscure, and that some can·
fusion of thought has in consequence arisen.
If we are to decide how far autonomy is a satisfactory answer to
our problem, we must first of all define the scope of the problem itself.
To judge from the current controversy on this matter, there appear in
fact to be two different schools of thought. It is common ground
among the Nationalists that we must find some new means of main·
taining our distinctive national life in the Oiaspora; but, on close
examination, we find that while some of them are looking for a pattern
of national life that will be as complete and self·contained as the
ghetto life of our forefathers, others ~re convinced, in their heart of
hearts, that that is an impossible ideal. These latter ask for nothing
more than the possibility of developing our national life up to the
limit of what is in practice attainable, and with no more than the
unavoidable minimum of truncation and circumscription. When we
are told, then, that autonomy is the solution, we must ask the further
question: To what extent is it a solution? Is national autonomy put
forward as a final answer to our problem, holding out a promise of
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full and complete national life in the Diaspora? Or is it offered merely
as the best that can be had in the circumstances, it being recognized
that a complete national life in the Oiaspora is impossible except in
the ghetto which we have left forever?
The autonomists do not answer this question. Mr. Oubnov'1 him.
self appears sometimes to think that autonomy would be a complete
solution, providing a full synthesis of the "human" and the "national"
elements in Our corporate life; at other times he uses qualifying phrases
like "within the bounds of possibility" or "as far as possible." But it
seems to me that our doubts will disappear if we remember what is
really meant by "a complete national life."
A complete national life involves two things: first, full play for the
creative faculties of the nation in a specific national culture of its
own, and, second, a system of education whereby the individual members of the nation will be thoroughly imbued with tha: culture, and
so molded by it that its imprint will be recognizable in all their way
of life and thought, individual and social. These two aspects of a
national life may not always be realized in the same degree, but
broadly speaking they are interdependent. If the individuals are not
imbued with the national culture, the development of the nation will
be arrested, and its creative faculties will suffer atrophy or dissipation.
On the other hand, if those faculties are not sufficiently employed in
the service of the development of the national culture, the education
of children and adults alike will become narrow, its influence will
progressively decline, and many individuals will tum elsewhere for the
satisfaction of their cultural needs, with the result that gradually their
minds and characters will cease to bear the nation's imprint.
Moreover, if a nation is to live a complete national life, it must
have both the opportunity and the will to do so. It is the environment
-the complex of political, economic, social, and moral factors-that
creates both the opportunity and the psychological attitude from
which springs the will to take advantage of the opportunity. lbis
psychological attitude is of the utmost importance. When Mr. Dub.
nov says that autonomy will solve our problem only if we have the
strength of will to make proper use of our rights, I take him to mean
not that it will be entirely for us to decide, as free beings in the
metaphysical sense, whether to use our rights or not, but that the
external and internal conditions will be such that in Our case, as in
that of other national groups, the will to use our opportunities will
automatically develop.
To sum up, then: If national autonomy in the Diaspora is put
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fOlWard as a completely satisfactory solution of Our plOblem, it has to
plOmise to nonnali,e the life of the scattered and atomized Jewish
people. It has to undertake to plOvide the Jewish people with both
the opportunity and the necessary strength of will to deploy its Creative faculties to the maximum extent in the development of its
specific national culture. Nor is that all. It has to guarantee the possibility of educating all the individual members of the people, in every
rank of society, on the lines of the national culture, so as to ensure
that when they reach maturity they will find within the circle of the
national life so wide a range of intellectual interests, and such ample
scope for practical activity, that they will feel neither the need nor the
desire to desert that sphere for another.
Now it may be that autouomists of the Yiddishist school believe
that national autonomy can satisfy these requircmcnts. For them Our
national culture means Yiddish literature, national eduLation means
speaking Yiddish, and the national ideal is to reach the lcvel of nations
like the Letts or the Slovaks, which have not as yet made any contribution whatever to the general stock of human culture. If "Nationalists" of this type regard autonomy in the Oiaspora as the perfect
solution of Our problem, we can more or less understand their point
of view. But it is otherwise with Nationalists who have a historical
perspective-who demand that the future of our nation shall be a
continuation of its past, and date the beginning of our national
history flOm the Exodus hom Egypt, not hom the birth of the Yiddish novel and drama. Such Nationalists cannot be satisfied with a
future that would put the greatness of our past to shame, and consequently they must see that the sort of exiguous living-space that
might perhaps suffice for the infant toddlings of a nation of yesterday
cannot provide elbow-room for the cultural life of the "eternal
people," which has an ancient heritage of spiritual values and a fund
of creative energy too large to be pent up within its own narlOW
confines. It is with Nationalists of this kind alone that I am here concerned, and they, I feel sure, would uot subscribe to the obviously
untenable view that autonomy can perform all these miracles. At
any rate, pending an explicit statement on their part that they do
subscribe to that view, I feel that to develop the arguments against it
would be pushing an open door.
It may, then, be taken as practically certain that the autonomists
admit that national autonomy in the Oiaspora cannot give us the
possibility of a full and complete national life; their contention is that
uonetheless, if we wish to survive, we must struggle for national rights
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in the Oiaspora, so as to blOaden the basis of Our national life to the
greatest possible extent. It is, however, COmmOn glOund that at best
we cannot get all we really need, and that Our national culture and
education must remain fragmentary and distorted, for lack of sufficient elbOW-lOom within the framework of the alien culture which
hems us in on every side.
If the autonomist doctrine is put in this more modest form, I doubt
whether any true Jew will be opposed to it, in the sense of not regarding the extension of Our national rights in the Oiaspora as something
to be desired and to be worked for whenever possible. Any opposition
to it must be based on the view that it is objectivcly impossible; that
Our position among the nations is unique, and that the rest of the
world will never be induced to admit that we have national rights in
the territories that belong to other nations. True, the autonomists are
fond of comparing Our position with that of other small nations in
Russia, Austria, and elsewhere, of which SOme have achieved autonomy
and others hope to acquire it Some day. But what is the use of our
forgetting the difference between ourselves and the other small nations
if those with whom the decision rests will not forget it? Each of the
other small nations in question has lived in its national territory for
generations and was once independent. The independence has gone,
but even the new overlords cannot deny the historic right of the
indigenous people, Or regard its nationality as a foreign growth on the
very soil on which it first came to birth. And if in the COUIse of
time some branches of the national tree have spread into the neighboring fields, without losing their connection with the parent stem,
that is a perfectly natural and normal historic PlOcesS. But we Jews
entered every one of the lands of our dispersion as a foreign people,
with a national culture which had been born and developed elsewhere. Wandering beggars flOm a distant clime, we have been compassionately granted asylum by the nations of the earth; but there
never was, and is not now, any nexus between the life into which we
have been admitted and the Jewish type of life which we blOught
with us, already fully developed, on OUI amval. For this reason it is
not likely that the world will recognize "the historic right of an alien
people to live a national life of its own in a country of which flOm the
very first it has never thought (and still less has anybody else ever
thought) as belonging to itself. Ownership is after all a matter of
convention; so long as individual ownership is recognized, national
Ownership cannot be condemned."
This, however, is by the way. My object was not to argue against the
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autonomist doctline, but to explain what it leaves obscure and to
cany it to its logical conclusion. Hence I leave the question of
practicability on one side. The point I really wish to make is this: If
the autonomists agree that autonomy in the Diaspora is not a complete solution, and that we have to struggle for it merely on the
principle that half a loaf is better than no bread, then they must also
agree that we have to look for othcr and more radical ways of strengthening and enlarging our national life, on the priuciple that a whole
loaf is better than half a loaf. The will to live, it must be remembered,
will not be satisfied with the half loaf; it will give us no rest until we
throw all our latent strength into the task of achieving its demands in
full. But if this is so, the autonomists, like the rest of us, have still to
face the question with which we started: Where is the new rampart
tha t is to secure our existence as a people in dispersion in place of the
old rampart, which is tottering before our eyes?
The autonomists know that for twenty years one Zionist school of
thought has answered this question by saying that the new rampart
must be built outside the Diaspora, in our historic land. This school
of thought differs from those who claim to be the "real" Zionists in
refusing to believe in the possibility of transfening all the Jews in the
world to Palestine, and consequently in refusing to accept the proposition that we cannot survive in the Diaspora. On the contrary, it
holds that dispersion mllst remain a permanent feature of our life,
which it is beyond our power to eliminate, and therefore it insists that
our national life in the Diaspora must be strengthened. But that
object, it holds, can be attained only by the creation of a fixed center
for our national life in the land of its birth. Isolated groups of Jews
wandering about the world here, there, and everywhere can be nothing
more than a sort of fonnless raw material until they are provided with
a single permanent center, which can exert a "pull" on all of them,
and so transform the scattered atoms into a single entity with a
definite and self-subsistent character of its own. TIlis answer, as I have
said, has been given again and again during the l<lst twenty years,
and the arguments for and against it have been so thoroughly canvassed that there is no need to embark on a long explanation of it
here. But when our autonomists argue with Zionists, they secm to
recognize only one kind of Zionism-the kind that pins its faith on
the transfer of all the Jews to Palestine and is therefore open to the
charge that it adopts the dangerous doctrine of the impossibility of
Jewish life in the Diaspora. TIley completcly ignore the other kind of

Zionism, which is not open to that criticism, and in doing so they
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more or less admit, as it seems to me, to a feeling at the back of their
minds that their Own doctrine leads them straight into the anns of
this version of Zionism. For otherwise they are on the horns of a
dilemma. They must either promise that Diaspora autonomy will COmpletely solve Our problem or deny that any complete solution is possible. But the first alternative is not Open to them, because they do
not believe in miracles, and the second is equally impossible, because
it is too pessimistic-it means that our unhappy people has to look
forward to an endless sick-bed existence with no hope of recovery. So
in the end the autonomists, too, will be driven to look eastward and
to recast their program so as to include, along with the maximum
possible improvement and expansion of our national life in the
Diaspora, the search for a compleie solution outside the Diaspora.

II

JACOB KLATZKIN

1882- 1 94- 8
was the most temperate stylist, and yet pcrhaps the
most devastating antitraditionalist, of all the rebels within Zionism.
Berdichevski, too, imagined a modern Jewish national culture that
would break with the past, but he envisaged it in new, primal,
Nietzschean grandeur. Brenner, for all his doubts, was sustained by
the desperate hope for a Jewish nation which would be outstanding
in its proletarian dignity; the very fire of his denunciations of the past
implied that mere respectable dullness was not enough for the future.
Klatzkin, who regarded himself as a professional philosopher, was, at
least in public attitude, beyond such passionate hatreds, but he also
did not rebound toward equally intense affirmations. In all of Zionist
literature he has been known chiefly as the most radical denier of any
possibility of a future Jewish life in the Diaspora. It has been less
emphasized-though, I think, more significant-that he is the most
important Zionist thinker to affirm that a third-rate, normal, national
state and culture would be enough.
Like Berdichevski and Ahad Ha-Am, Klatzkin was born within the
ghetto aristocracy of Russia. His father was a rabbi and distinguished
scholar of the Talmud; Klatzkin's own first published book, in '902
when he was but twenty, belonged to the genre of traditional rabbinic
scholarship. He was, however, already attracted to secular culture and
to Zionism. After a few years of study in western Europe, the transfom1ation in his life was complete. Already a notable writer in modern
Hebrew, he had become a fine stylist in German as well. From '909
to '911 he served the World Zionist Organization as the editor of its
ollieial organ, Die Welt, and then as director of the main officc of the
J~wish National Fund. Concurrently Klatzkin crystallized his own
\'Jcws in a number of cs'"ys in Hcbrcw which were collectcd in '914
Undcr the title Telwmim (Boundaries). He rewrote this book in
German during World War I. The excerpts by which he is repreI<LATZKJN
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sented in this volume contain the main outlines of his argument,
which he regarded as his chief contribution to Zionist theory.
Though Klatzkin continued to engage in Zionist work as writer and
editor, there was a significant other side to his career, as pure scholar
and independent philosopher. Together with Nahum Goldmann, he
founded the Eschkol publishing firm in Berlin in the 1920'S and
projected the Encyclopaedia Judaica, of which ten volumes appeared
in German and five in Hebrew before the work was suspended with
the advent of Hitler. His four-volume dictionary of Hebrew philosophical terms is a chef-d'oeuvre of learning. His own philosophic position
was that of a vitalist who found his inspiration in the flux of life
and the unreasoning courage of man. In this field, too, he wrote in
both Hebrew and German. One volume of aphorisms representing
his personal philosophy has appeared in English translation under the
title In Praise of Wisdom (1943)'
Klatzkin's Zionist position is based on his general definition of
nationalism. What makes a nation, he asserted, is land and language.
Therefore, the Jews needed to reacquire their land and again speak
their language, Hebrew. Let there be no talk, therefore, of spiritual
uniqueness, of destiny and mission, for all this is a mark of the diseased
abnormality of an un-nation. Obviously, it also follows that all Jews
not only will but must, with all deliberate speed, either emigrate to
Palestine or disappear by intermarriage. There could be neither
a middle ground nor an alternative, so Klatzkin insisted, to these
solutions.
When Hitler came to power in '933 Klatzkin left for Switzerland,
and in '94' he came to the United States. After World War II Klotzkin returned to Europe and died in Vevey, Switzerland, in 1948.

BOUNDARIES (1914-1921)

JUDAISM IS NATIONALISM

1 NTH

EPA S T there have been two criteria of Judaism: the criterion of religion, according to which Judaism is a system of positive and
negative commandments, and the criterion of the spirit, which saW
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Judaism as a complex of ideas, like monotheism, messianism, .absolute
justice, etc. Accordmg to both these cntena, therefore, JudaIsm rests
on a subjective basis, on the acceptance of a creed. Both define the
Jewish people as a denomination: according to the first standard it is a
religious denomination, and, in the second, it is a community of
individuals who share in a Weltanschauung. It therefore follows, from
the first definition, that one who does not believe in the Jewish religion excludes himself from the Jewish people. The logic of the second
position makes a comparable conclusion inevitable-whoever denies
the ideas and ethical values of Judaism automatically excludes himself from the community.
In opposition to these two criteria, which make of Judaism a matter
of creed, a third has now arisen, the criterion of a consistent nationalism. According to it Judaism rests on an objective basis: To be a
few means the acceptance of neither a religious nor an ethical creed.
We are neither a denomination nor a school of thought, but members
of one family, bearers of a common history. Denying the Jewish
spiritual teaching does not place one outside the community, and
accepting it does not make one a Jew. In short, to be part of the
nation one need not believe in the Jewish religion or the Jewish
spiritual outlook.
Is the content of our sense of national identity, therefore, essentially
the bond of a common history, a partnership in the past? A bond can
be severed and a partnership may be dissolved. Is such an objective
basis for Jewish identity enough, without a subjective foundation? Is
it as impossible for a man to depart from Judaism as to deny his
family? The first two criteria have the advantage of allowing for the
principle of freedom, since according to them to be a Jew means to
choose a religious or an ethical creed; the national definition, on the
other hand, seems to make being a Jew into an objective fact, into
something forced on us by history.
But this is not true. The national definition, too, requires an act
of will. It defines our nationalism by two criteria: partnership in the
past and the conscious desire to continue such partnership in the
future. There are, therefore, two bases for Jewish nationalism-the
compulsion of history and a will expressed in that history. A Jew who
no longer wishes to belong to the Jewish people, who betrays the
COvenant and deserts his fellows in their collective battle for redempIlon, has thereby abandoned his share in the heritage of the past and
seceded from his people. By the same token, a convert cannot become
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a Jew merely by accepting our religious and spiritual values; he gains a
share in the Jewish future by an act of will, by deciding to take part
in the life of the Jewish people and by becoming absorbed within its
history.
A NATION MUST HAVE ITS OWN LAND AND LANGUAGE
JE\VTSH NATIONAL1SM, therefore, mean to negate
the spirit o!Judaism? Snch a stricture would be unjust. Jewish nationalism does not deny Jewish spiritual values-it only reluses to raise them
to the level of a criterion by which the nation is defined. It reluses
to define being a Jew as something subjective, as a faith, but prefers
to base it on something objective: on land and language. These are
the basic categories of national being.
But our land is not ours and our language is not today the language of our people. Yes, these are consummations yet to be realized
by our national movement. At present we validate our right to be a
nation by our hope for the future, toward which we are striving, and
by negating our Galut existence. The striving toward the goal of a
national future for our land and language, the orientation toward a
future existence which is not yet realized-these are the only possible
claims of Jewry in the Diaspora to the status of a nation.
The assimilated Jews claim that we have ceased being a nation in
the Diaspora. Jewish nationalists must reply: We are a nation even in
the Diaspora, so long as our goal is to be redeemed from it, so long as
we labor for the rebirth of our land and our language.
Diaspora nationalism maintains that we are a national entity even
in the Diaspora, even though we are dwelling in foreign lands and
expressing ourselves in foreign languages, if only we live and labor in
the spirit of Judaism. Valid Jewish nationalism must reply: In strange
lands and foreign tongues our existence is never a national one, even
when we live and create in the spirit of Judaism, i.e., in the spirit of
Jewish ethical teaching. 'l\Tithout the two future poles of a national
land and a national language, nationalism in the Diaspora has nO
meaning and assimilation is the courageous and logical path for the
Diaspora to take.
What is really new in Zionism is its territorial.political definition
of Jewish nationalism. Strip Zionism of the territorial principle and
you have destroyed its character and erased the distinctions between
it and the preceding periods. This is its originality-that Judaism
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depends on form and not on content. For it the alternatives are
clear: Either the Jewish people shall redeem the land and thereby
continue to live, even if the spiritual content of Judaism changes
radically, or we shall remain in exile and rot away, even if the spiritual
tradition continues to exist.
In longing for our land we do not desire to create there a base for
the spiritual values of Judaism. To regain our land is for us an end in
itself-the attaining of a free national life. 11,e content of our life
will be national when its forms become nationa!. Indeed, let it not be
said that the land is a precondition for a national life; living on the
land is ipso facto the national life.
It is no accident that the theory of Judaism as a spiritual outlook,
even in its nationalist form, has fought hard against the territorialist
conception of Zionism. It feared, correctly, that from such Zionism it
would receive its deathblow. All the varieties of "spiritual" thought,
including the nationalist, have joined in combating political Zionism
in the name of the spirit of Judaism, i.e., the ethics of the prophets,
and have asserted that the ultimate goal of the Jewish people is not a
political state but the reign of absolute justice. All these schools of
thought mocked Herzl, the hero and genius of our renaissance, by
saying: We are a priest people, a nation of prophets-what does he
mean coming to us talking about political action? 11,e "spiritists" all
cited the Galut as evidence that the basis for our life is the eternal
content of Judaism.
Zionism stands opposed to all this. Its real beginning is Tile Jewisll
State and its basic intention, whether consciously or unconsciously, is
to deny any conception of Jewish identity based on spiritual criteria.
Zionism began a new era, not only for the purpose of making an end
to the Diaspora but also in order to establish a new definition of
Jewish identity-a secular definition. I am certain that the builders of
Our land will in the future sacrifice themselves for national forms, for
land and language, as our ancestors accepted martyrdom for the sake
of the religious content of Judaism. But we are, as yet, standing at the
crossroads and do not yet see thc distinction between one period and
another. 11,e Galut figure of Ahad Ha-Am still obscures the nationalist light of Herz!.
The "spiritual" criterion is a grave danger not only to our national
renaissance but, even more, to our renaissance as individuals. It binds
our spirit with the chains of tradition and subordinates our life to
specific doctrines, to a heritage and to the values of an ancient
outlook. We are constrained by antiquated values, and, in the naIllC
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of national unity and cohesiveness, our personalities are crippled, for
we are denied frcedom of thought. Moreover, the "spiritual" definition
of what is a Jew leads to national chauvinism. National freedom is
meaningless unless it fosters the freedom of the individual. There can
be no national renaissance worth fighting for unless it liberates and
revives human values within the national ethos.

II

ASSIMILATION IS POSSIBLE

a school of thought which says: Total assimilation of the
Jewish people is impossible. All efforts toward assimilation have failed
and we are still identifiably a people. Thc Jewish problem has not bcen
solved by these efforts even temporarily, let alone permanently. We
are therefore not to be regarded as some number destined to disappear
in a much greater number but as a unique essence which cannot be
absorbed and to which the laws of assimilation do not apply.
This belief in the impossibility of complete assimilation is one of
the basic tenets of Zionism. Lately this belief has sought support in
the theory of race, which has been revived in certain scholarly circles.
Even before the validity of this theory has been demonstrated, it has
become the basis of many speechcs on Zionism, which nOW use it as a
quasi·scientific premise.
Another school of thought maintains: Zionism, in essence, has not
come to solve the problem of the Jews but the problem of Judaism.
Its purpose is an Hebraic settlement in the land of our fathers which
shall become the spiritual centcr of our people, the national soil for
the dcvelopment of its culture, and the national pale for its creativity.
From this center, which is envisaged as a sort of national sun, rays
will stream forth to the mass of Jewry in the far reaches of the
dispersion. The light and wannth shed by the national sun will protcct world Jcwry from wasting away. Eretz Israel cannot serve for
an ingathcring of thc exiles, but it can bc the spiritual shrine of
our pcople and it can sustain the Calut, which will draw its energies
from the roots of our pcoplc in the land.
Anothcr feature of this school of thought is an exaggerated interest
in philosophizing about the essence of Judaism. It attempts to define
the Jewish nation:]l spirit in abstract terms) chmactcrizing it as <111
ethical system and a unique Weltmlschauung expressed in such con~
ccpts as, for examplc, the ideal of social justice, thc mcssianic idea,
the concept of abstraction and thc likc ... In this "spiritual" school
THE REI S
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of thought, "spiritual center" means "center for the moral spirit of
our people." This spirit is our unique national treasure and Eretz
Israel is conceived as the temple for the spiritual essence of the
nation.
These opinions have as their corollary a faith in the unique power of
survival of our people. It is a position parallel to the faith of the
religious: the religionists believe that the children of Israel are eternal,
basing their faith on the eternity of our holy Torah; those who define
Judaism in spiritual tenns havc faith in the everlasting power of our
ethical doctrine and thereforc tend to believe that it is impossible for
the Jewish people to be destroycd or completely assimilated. They, too,
maintain that the Jewish people can never come to an end.
In opposition to these doctrines, I assert: The total assimilation of
our people is possible.
Assimilation is infecting ever greater segments of our people and its
impact is becoming ever more profound. It has not yet obscured our
national identity nor has it solved the Jewish problem, but this is no
proof that it will not come to that. Assimilation is still in mid-career.
And yet even in its earlier stages it has managed to disfigure and
impoverish our people.
Our long survival in the Calut is certainly no proof of the impossibility of assimilation. The hold of the forms of our religion,
which have served as barriers between us and the world for about
two thousand years, has weakened and there are no longer any strong
ghetto walls to protect a national entity in the Calut.
What of the spirit of Judaism, the spirit of its sublime ethic, this
healthy seed which is not spoiled by the loss of its shell, religion-can
it not guarantee national survival?
No, it cannot. . . . The power of the shell is greater than that of the
seed. The laws of our religion represent a national base; due to them
Our life in Calut has had a national and almost a political character.
There can be no national base in an ethical doctrine, in ideas and
concepts, in a Weltanschauung. National apartness is inherent in the
many fonns and prohibitions of our religion, not in the spirit of our
ethics. Only our religion, and not the spirit of our ethic, can crystallize
Our national identity, because religion possesses binding power and
authority. Unlike the abstract spirit of ethics, our religion is rich in
forms which can fashion and protect a national life. Indeed, the forms
of Our ethic are to be found only in the vcssels of religion.
In short, an ethic is not sufficiently defined and crystallized-it does
not have sufficient concreteness and fonn-to delimit and protect a
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national identity. The domain of an ethical system is a kind of "movable possession" which can be freely transported across national
boundaries. Ethics came into the world for such a mission; the Jewish
ethic is therefore the source of our concept of mission, which consists
of a desire to spread the light of our ethic among all mankind. An
ethic may originate within a national culture, but that is only a first
stage, which it transcends, as it is purified, by becoming the possession
of man as an individual. The very virtue of an ethic is in its capacity
for development toward a universal system; if it cannot so develop, its
significance is nil and it loses its right to exist.
This judgment, that the spirit and doctrine of an ethic cannot define a peoplc, implies that we cannot pin our national hopes on the
power of the ethic of Judaism. Perhaps it is strong enough always to
maintain itself, but it has not the power to guarantee the survival of
the people which bears it. Perhaps it generates sufficient energy to
spread the spirit of Judaism in the world, but it is incapable of preserving the national character and identity of the fewish people.
We must conclude that the assimilation of our people is not an
impossibility. We eannot brush off the theory of assimilation as a
solution of the Jewish problem by asserting that it is impossible for
the Jewish people to assimilate. On the contrary, assimilation is very
definitely possible. Now that the walls of our religion have been
breached, the spirit of Judaism, its philosophy and WeltanscluJuung,
is not strong enough to erect a containing wall in the Galut and
guarantee our national survival within its boundaries.
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impurity and breed some sort of outlandish creature in an environment
of disintegration of cultures and of darkening spiritual horizons. The
result will be something neither Jew nor gentile-in auy case, not a
pure national type.
Perhaps it is conceivable that, even after the disintegration of our
national existence iu foreign lands, there will yet remain for mauy
generations some sort of oddity amoug the peoples going by the name
-Jew. Indeed, both we and the nations of the world are already quite
accustomed to showing our lack of respect for this designation by
applying it even to ultra-assimilationists who were conceived, born,
educated, and grew to maturity in denial of their Jewishness. For an
individual to be identified and considered a Jew it suffices for the
nations of the world, and even for ourselves, that there should still
exist within him some small remnant of a buried Judaism, some little
relic of its destruction, perhaps just the negative sign of a most
minute difference in his relationship to individuals from other peoples.
How poor is such a Judaism which is not symbolized and defined by
national affirmations. Alas for people who are known as Jews by a
slight intonation in their accent or by their Jewish nose-even though
they have been utterly cut off from the national being of the Jewish
people and have struck deep roots in an alien culture.
Does it make any sense for us to struggle to maintain this empty
label? Why prolong its existence and cling to a slight difference that,
possessing only a negative and not a positive national significance, has
outlived its meaning?

1[1

The Galut is corrupting our human character and dignity
THE CALUT IS UNWORTHY OF SURVIVAL

il'l

that the Galut can survive and that total assimilation will not inevitably follow the abandonment of religion. Nonetheless we must assert: The fudaism of the Galut is not worthy of
survival.
LET USA S SUM E

The Galut

falsi~es

our national character

Perhaps our people can maintain itself in the Galut, but it will not
exist in its true dimensions-not in the prin"le of its national character.
Galut can only drag out the disgrace of our people and sustain the
existence of a people disfigured in both body and soul-in a word, of
a horror. At the very most it can maintain us in a state of national

Such a life, even if it continues to exist, will represent no more
than a rootless and restless wandering between two worlds. It will
cause rent and broken human beings to persist-individuals diseased
by ambivalence, consumed by contradictions, and spent by relentless
inner conAict. What will survive will be a people that is depressed,
bereft of the soil for healthy growth and with geographical-political
foundations for real existence, but a people, on the other hand, with
an exaggerated amount of worldly intellectualism living a false and
perverted existence by means of surrogates for reality.
And our thousands of years of Galut-were they a total waste? Did
we create no national values in the Galut? TIlOugh we were suffering
the Exile, were we not among the leaders of human civilization? If it
Was so in the midst of distress and poverty, how much greater will be

YEHIEL MICHAEL PINES

184- 2 - 19 12
Y E H J ELM I C H A E L

PIN E S

was born in Grodno, in the Russian-

held part of Poland, in 1842. His education was unusual in that day for
the scion of a notable, pious family, for he was taught not only Bible
and Talmud but also the German language and its literature. Pines
came to public notice in his twenties, through a series of articles (they
appeared in book form in ,87" entitled Yalde Ruhi, or Children of
My Spirit) in which he attacked the then fashionable notions about
the need for religious reforms. This period was the height of the Russian Jewish "enlightenment," when all the great names of modern
Hebrew literature were anti-orthodox. A young man who had the
temerity to counterattack was a rare bird. That he did it not in the
manner and language of the old school but as the possessor of a good
western education, not unaware of science, and in a prose style as
modern as that of the anti-traditionalists made him all the rarer.
-The reputation that accrued to Pines from this debut, as that of a
pietist who was not sealed off from the new age, was what won him the
important appointment of his career. In 1874 a fund was created in
honor of the ninetieth birthday of the Anglo-Jewish leader, Sir Moses
Montefiore. Sir Moses had displayed a lifelong interest in the Jews of
'alestine and the fund was therefore intended for work there. This
cw organization ended a long search for an agent to direct its labors
On the spot by appointing Pines. He moved to Jerusalem in 1878 and
henceforth his life was identified with its Jewish community.
Pi'nes's early months in Palestine were marked by an unpleasant
,aquabble with some leaders of the ultra-orthodox group within its Jew'h community. He rebuffed a request from these circles to share in the
'control of the fund he had come to direct, and they replied to this
affront by excommunicating him as a heretic. It is not surprising that
a violent debate ensued, in which much ink was spilled both to attack
and defend his reputation for piety. When this storm had abated Pines
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scttled down to his work to bccome a recognizcd expert in land and
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colonization, 35 well as a productive writer on Zionist affairs. He was
the first to collaborate with Eliczer Bcn-Yehudah, after his arrival scveral years later, in the work of reviving Hebrew as the spoken tongue.
In the 1890's he belonged brieAy to the Palestinian lodge of thc sccrct
order, B'nai Moshe, which Ahad "Ia-Am led. Nonetheless Pincs remained severely critical of the nationalist thcories of both. At the cnd
of his life (he died in 1912) Pines was an instructor in Talmud at tlte
Hebrew Teachers' Seminary in Jerusalem.
Perhaps the best way to define Pines's intellectual position is by
contrast with Ahad '-la-Am. Pines insisted just as strongly that thc
Jewish national identity was unique, but he saw this uniqucness not in
the national ethic but in religion. For him Jewish religion and nationhood were indivisible, so that a secular Jewish nation was completely
inconceivable. On the other hand it was just as impossible for hi,~
to admit the notion held by German Jewish Reform of a denationalized Judaism as a "pure" religion. There was no Judaism that could
be indifferent, even in theory, to the destiny of the Jews. His Zionism
therefore envisaged a Jewish national community in Palestine whose
life would be organized according to all the nom15-not merely the
ethical ones, as in Ahad Ha-Am's thought-of traditional religion.
_ In practice Pines was willing to make tactical concessions from this
optimum. Indeed he was sufficiently inAuenced, at least indirectly, by
the German historical school of the middle of the nineteenth century
to admit that religion, too, had undergone historical development and
that some of its forms were modified or even cast aside through U,e
ages-though he insisted that this was permissible only as an unconscious process, not as a conscious reform. Pines' outlook was a blend
of relative liberalism in theory and tactic with a religious orthodoxy
which, in practice, admitted merely the faintest dash of liberalization.
This has been the nature of orthodox religious Zionism since his time.

ON RELIGIOUS REFORMS (1868-1871)
THE RELIGIOUS IDEA

1 U DAr s M can never find itself in conAict with results of scientific
discoveries. It may be taken for granted that the human mind will
probably never attain the limit of an all-embracing scientific knowledge of the universe, which will be able to solve all its riddles. At any
I8te, this much we know: that no amount of scientific study and research is capable of nullifying the inner evidence of the existence of
unseen spiritual being by which the universe is sustained and contained. Judaism has very wisely contented itself with stating this
general creed, while shunning all effort to represent the nature of the
Supreme Being by concrete images which limit its conception. Our
faith has left it to each individual to interpret for himself the eternal
,verities in accordance with his own judgment, by the light of the
philosophy prevalent in each age, or according to his own original
thinking. Judaism has affirmed the existence of the One God, leaving
it to the simple man to worship Him in his own simple-minded way, to
the philosopher to give the idea a philosophic explanation, to the mystic to seek in God the key to the world's riddles-all that matters in
Judaism is the deeds that a man performs, deeds which serve as a
·vehicle for noble ideas, not always recognizable but always embodied
in them, as a fruit is held in its shell. That is why it has been possible
;.for believing and practicing Jews to adapt various intellectual, ethical,
.nd social interpretations to their faith. To sum up: Judaism has never
.ttempted to contain the premises of spirit and of rcason within preSCribed limits or to impose on them any permanent images. It has left
them, as they had been, a mystery.
Nevertheless, Judaism has always found an ouUet and expression for
zeligious ardor in human conduct, in deeds. Word and deed are to the
Jew what images and statues and the cross are to the pagan and the
Christian. They represent the symbol of the idea and are the embodilIlent of faith. But yet, how vast is the difference between those two
kinds of symbolism! While the images and the cross offer us the likeness of the Divinity within the limits of external delineations, the
'Nord and the deed tell us only of God's actions and of His relation to
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the Cosmos. Judaism has thus been enabled to survive the changes in
world outlook and philosophic doctrines which have taken place from
age to age and to come to terms with the contemporary philosophy of
every age. Judaism has withstood Egyptian, Hellenic, Persian, and
Roman influences and has emerged intact, but sharpened and polished
by these encounters. Nor have the German philosophers and the
school of Spinoza affected it adversely. It still lives inwardly and outwardly as it was when first given on Mount Sinai. Judaism has followed
the pattern of Nature: Just as the spirit of Nature is expressed by word
and deed, so the spirituality of Jewish faith is revealed by deeds and
conduct. TIlat is why Judaism's evolution has resembled the processes
of Nature: The essence remains while the forms undergo change from
moment to moment.
The foundations of Judaism are still firm enough to withstand the
challenge of current philosophies. TIle foundations being unshakable,
the affirmative structure built upon them will endure. Although at
various times of turmoil and upheaval the Jewish people has been
known to disregard the commandments of its religion, the stabilization
of society is inevitably followed by a renewed and vigorous return to
Judaism.

METHODS IN REFORMS

for religious reform as long as the people
is ready to obey religious authority and observe religious practices. 'nis
applies even to reforms this writer would consider desirable. vVhy
should we try to make premature breaches in the present stmcture? We
ought not outrun natural development, but be guided by it. That is the
way to reach our proper goal, without falling into either of two extremes because of a desire for partisan victory. It is part of wisdom to
understand that there is nothing to be accomplished by forcing ,n
issue before the time is ripe for it. Our sages were right in their warning: "Let no man destroy a house of worship before he hos built
another in its place." We must heed that warning so that we may n~t
act too hastily with our reforms, before we know for certain what is
to remain and what is to be discarded. We may leave it to the Jewish
people to find the proper channcls for change in an orderly fashion,
when such change becomes necessary. In deciding which of the rch·
gious rules and practices still retain their vitality and which have become outmoded, we ought to be guided not by the conclusions of our
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theoretic thinking, but rather by the lessons of experience. A
withered branch will fall off by itself, while a green One will bloom and
bear fruit.
Our main task ought to be to introduce reforms in the mundane life
of the Jewish masses, in their economic position, their occupations,
their education, and their community organization. These reforms
ought to be made in accordance with the spirit of the times and in
response to immediate needs, to make them function in a useful
P1JInner. We ought to make the Jews more worldly-minded, more
practical in their everyday life.

JEWISH NATIONALISM CANNOT BE
SECULAR (1895)

I H A v E NOS Y M PAT H Y with the currently fashionable idea,
with the movement to make the Jewish people a pure secular natiollality in place of the combination of religion with nationality that has
enabled us to survive to this day.
Whatever merit there may be to this theory, it is to be found only
in its possible value as applied to the assimilated Jews, that is, to those
cle-Judaized individuals who have remained members of the Jewish
faith in name only and are ready to drop out of the Jewish community.
Such Jews may find in the idea of secular Jewish nationality a new
bond to reinforce their attachment to their people. But I see a strong
tendency these days, one fostered by a well-known school of thought,
!Oimpose the idea of secular nationalism On the whole Jewish people,
mcluding pious Jews, to try to separate religion from nationality, and
\0 make the latter a self-sufficient entity upon which Jewish survival is
\0 depend. It is against this that I rise in vigorous opposition, for in
the consequences of this doctrine I can see nothing but incalculable
harm. It is as if one were to try to deprive a living body of its soul in
OI'der to revive it by an electric shock, which may have value in
~citation, but is no substitute for real vitality.
\Vbat, then, is the difference between the Jewish people and all
~~ ethnic groups? The answer to that question is self-evident. The
1000000b people did not, at its very beginning, come into the world as a
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separate entity in the ordinary way, as a result of the combined influences of race and soil, but as a group professing a separate faith and
bound in a mutual covenant to observe that faith.
Nor has the growth and development of the Jewish people through
the ages followed the ordinary pattern. Rather, it has paralleled the
evolution of its religion and has been boond up with it. After the
Jewish people acquired a homeland and formed a sovereign state, it
still did not look upon its statehood as the essence of its peoplehood;
it was generally willing to accept foreign domination with minimal
protest and rose in revolt only when its religion was threatened. Conversely, when it was deprived of its homeland and was scattered
abroad, and even ceased speaking its national language, the Jewish
people continued to live as a national entity only by virtue of the
Torah, which accompanied it in all its wanderings and lived with it in
every country in which it settled.
All these facts prove that the Jews are not an ethnic group like others
and cannot be defined as an ordinary, "natural" nationality, a definition which secular Zionists are attempting to impose upon them
against their will. The Jewish people is a race that is not by its nature
capable of absorbing such an alien implantation. Why, then, do the
secularists vainly try such grafts? Though you may argue that nothing
is impossible in skillful horticulture and that even a fig branch can be
successfully grafted onto an olive tree, you will have to admit that
certain natural conditions of growtb are required for the success of
such grafting. How is it possible to graft the idea of secular nationality
onto the Jewish people when it lacks the two principal attributes of an
ordinary nationality? The Jews do not live on one territory and do not
speak one language.
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RELIGION IS THE SOURCE
NATIONALISM (1895)
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AND EDUCATION are no less precious to me than
they are to you, secularists. I set a high value on this divine light which
has been given us by our Creator at our birth. I, too, no less than yOU,
would like to see the Jewish people advance in scientific knowledge
SCIENCE

Religion Is the Source
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Jewish Nationalism
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and in worldly education, for I know how important such advance is

in improving human nature, in improving manners and ethics, and in
raising the cultural level. I also know how much leal knowledge can
contribute to the ennobling of religious feeling. But knowledge
divorced from faith is not what I consider a desirable goal. That is not
the enlightenment which our better leaders of the preceding generation declared to be the sister of faith, while their predecessors thought
it the handmaiden of faith. But a sister or a handmaid who sets herself
up as a rival to her sister or her mistress will only lure the master away
from his wife, without leaving even a small corner in his heart for the
affection he once bore her.
The enlightenment we seek is one that is organically integrated in
faith, so that the two are inseparable. Why should we try to isolate the
one from the other? Have we not been given the Torah to teach us to
purify our thoughts and our sentiments as the goldsmith refines the
gold? Has not reason been given us by Heaven so that we may be able
to contemplate the greatness of our Creator as revealed in His work
and the glory of the Law He implanted in our hearts? In the world
of the spirit there are no compartments. Wllatever the man thinks and
feels, if it is directed toward Truth, is enveloped in holiness.
Nor have you, the secularists, any monopoly on the Zionist sentiment. I am as much a Lover of Zion as you are, not a whit less. But
mine is not the Love of Zion which you have abstracted from the
whole Jewish tradition to set it up in a separate existence. Any other
people can perhaps have a national aspiration divorced from its religion, but we, Jews, cannot. Such nationalism is an abomination to
Jews. Moreover, it cannot succeed, since it has no roots in our reality.
What is Jewish nationality divorced from Jewish religion? It is an
empty formula, nothing but pretty phrases. After all, what is "nationality" if not a concept, or, in other words, a thought-image. But a
thought-image which has no basis in reality is an illusion. What other
basis in reality can there be for the thought-image of Jewish nationality
except the unity of the Jewish people with its Torah and its faith?
I know the answer you will give mc: Our history and our language
~lso form part of our national heritage. True enough, a common past
IS a national heritage, but it is not the begetter of nationality. It is
Unheard of for an effect to turn around and become the cause of its
OWn causel Can a man sate his hunger by eating his own flesh? And
~s for the Hebrew language you mention-perhaps, if we still spoke it,
It might offer some slight basis for our nationality, but in view of the
ltate of the Hebrew language today, one can hardly see why you are
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ready to dedicate yourself to it. Who or what forces you to bring it back
to life? Is it national sentiment? Again we see the effect becoming a
canse! All of the vitality of national sentiment is in the national language, but the language itself has no vitality exccpt in so far as it is
nourished by national sentiment! But this is a circular argument which
can go on ad infinituml
The nationalism I represent is the nationalism of Rabbi Yehudah
Halevi l and of Rabbi Moshe ben-Nahman,. of blessed memory, a
national sentiment organically integrated in faith, nationalism whose
soul is the Torah and whose life is in its precepts and commandments.

JEWS WILL ACCEPT HARDSHIP
THE HOLY LAND (1892)

ONLY

IN

of settling the Holy Land with jews
is like that of the fairy prince transformed by evil magic until rescued.
The contcmporary fairy godmothers of our people dcserve our recognition and are assured of a golden page in Jewish history. Many praise
the famous philanthropist who lavishly spends money to colonize Jcws
in Brazil. But despite all the outward advantages that American
colonization seems to have, it will never be able to compete with Palestine. For the one advantage of the sanctity of tradition will, in the end,
prevail, even in the practical sphere, over all the economic advantages
possessed by other conntries. None of these advantages can create in
the settlers the spirit of determination and devotion necessary to overcome the initial hardships which are inevitable in any colonizing
efforl. The mere pIOspect of material benefits will not suffice for the
Jewish settlers in America to develop those qualities. But in Palestine,
as we see for ourselves, the exalted idea revitalizes its bearers and
raises them above all obstacles and hardships and gives them strength
to prevail and win oul. I have seen many Jews who had every possibility of leaving the soil in Palestine to which they had painfully
attached themselves, in order to migrate to easier conditions in Al11cr~
ica, but they refused to move. They dcliberately chose a lifc of hardship and poverty rather than the riches of America; thcy made
strcnuous efforts to make good whcre they were-and succccdcd.
THE FAT E 0 F T HIS IDE A
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I said they succeeded, for experience has demonstrated how strong

is the prospect of ultimate success in Palestine. True enough, when the
work first began the obstacles were many and great, and the results
were poor enough to discourage and dishearten any believer in the
idea. But their strong devotion did not allow them to give up, so that
Dew experiments and new methods in the end pointed the more
promising way to attaining the objective.

LOUIS DEMBITZ BRANDEIS

18 56 - 194-1
was the most distinguished figme
in American life to become a Zionist. 11,e story of the successive stages of his public and legal career, from his days of battling the
"interests" as a lawyer in Boston to the twenty-two years of his service
on the Supreme Court of the United States, is too well-known to
need retelling here. The opinions of Brandeis will always remain the
landmark in the turning of constitutional law toward social and
economic realism. Brandeis is, however, of great importance as well in
the development of Zionism.
After the failme of the revolution of 1848 his parents and their
families fled Prague for the New World and settled in Louisville,
Kentucky. Brandeis was born there in 1856. He gave early proof of
intellectual brilliance, graduating from high school at fourteen with
the highest honors. From 1872 to 1875 Brandeis was in Emope, at first
baveling with his family and then for two years at school in Dresden.
Upon his return he entered Harvard and graduated from its law
school in 1877, before his twenty-first birthday, at the head of his
class. Brandeis achieved early success and financial independence at
the bar in Boston and devoted himself ever more to public causes. It
was one of these activities which began his involvement in jewish
aHairs.
Brandeis had been brought up without any formal religion, and
until he was fifty-four he had come into no appreciable contact with
the jewish community. He met its newest segment in '9'0, when he
was called in to help settle a strike in New York in the jewishdominated garment industry. Always a man to take great pains,
Brandeis got to know a lot about the jewish life of the immigrants on
the "East Side" and was moved by a deep sense of kinship with the
Workers whom he was meeting at the arbitration table. His immediate
ltimulus to Zionism was a conversation with jacob de Haas in 1912.
De Haas was then the editor of a Boston Jewish weekly, but he had
LOUIS DEMBITZ BRANDEIS
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bccn part of l-Ierzl's original entourage. As a result of this mecting
Bralldeis joined and became active in the Federation of American
Zionists.
"Vhen the First World '\lar broke out, the work of the Zionist
movement was handicapped by the fact that its central office was in
Berlin. Thc responsibility for support of the Jewish settlement in
Palestine and for the major political work of Zionism seemed in '9'4
to have devolved largely on American Jewry. A Provisional Executive
Committee for General Zionist Affairs was organized in New York,
and Brandeis gladly accepted unanimous election to be its head. From
'9'4 to '9,8, the years he served in this office, Brandeis was thus the
active leader of American Zionism and at the very top of international
Zionist aflairs. In his new role Brandeis immediately set out on a
speaking tour in the fall and winter of '9'4, to explain and gain
support for Zionism. He felt particularly constrained to address himself to the relationship between his own affirmation of Jewish loyalties
through Zionism and his American patriotism. Most of the text of
this considered credo, in its final version as a speech to a conference
of Reform rabbis in '9'5, is given below.
Perhaps the most important service that Brandeis rendered to
Zionism during those years was his significant work in "Vashington
during the negotiations that preceded the issuing of the Balfour
Declaration in '9'7. The full story of his role has not yet been told,
but it is at least arguable on the evidence so far available that his
influence was of crucial importance, especially since after '9,6 he was
on the Supreme Bench and personally very close to Woodrow Wilson.
At the Pittsburgh Zionist convention in 1918 Brandeis defined a
five-point code of social justice for the Jewish homeland. The intcnt
of his approach, as he developed it there and later, was to put all of
Zionist eflort into the most carcful and businesslike upbuilding of
Palestine, for which he wanted to enlist the active aid and co-operation at the deCision-making level of men not necessarily Zionist by
ideology. Brandeis regarded himself as a follower of Herzl and he was
impatient with anything in Zionism, like cultural work in the Diaspora,
that was not directly related to the task of upbuilding Palestine. The
European Zionists, as headed by Weizmann, had diflering conceptions,
and personal dislikes also came into play. These quarrels resulted in a
fonna) breach at an international Zionist meeting in London in 19 20
and the carrying of the fight to America. Brandeis and his followers
lost at the convention in Cleveland in '921 and he resigned office,
though he retained Zionist membership.
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After this breach Brandeis helped in organizing a number of corporations, ultimately merged in the Palestine Economic Corporation, to
do practical work in the homeland. He remained vitally concerned
with Zionism, lending advice and support during all the crises of
Palestinian Jewry, to the end of his life in 1941.

THE JEWISH PROBLEM
AND HOW TO SOLVE IT (1915)

clearly in mind what Zionism is, or rather what it is
not. It is not a movement to remove all the Jews of the world compulsorily to Palestine. In the first place there are 14,000,000 Jews, and
Palestine would not accommodate more than one-third of that number. In the second place, it is not a movement to compel anyone to go
to Palestine. It is essentially a movement to give to the Jew more, not
less freedom; it aims to enable the Jews to exercise the same right
now exercised by practically every other people in the world: to live
at their option either in the land of their fathers or in some othel
country; a right which members of small nations as well as of large,
which Irish, Greek, Bulgarian, Serbian, or Belgian, may now exercise
as fully as Germans or English.
Zionism seeks to establish in Palestine, for such Jews as choose to go
and remain there, and for their descendants, a legally secured home,
where they may live together and lead a Jewish life, where they may
expect ultimately to constitute a majority of the population, and may
look forward to what we should call home rule. The Zionists seek to
establish this home in Palestine because they are convinced that the
undying longing of Jews for Palestine is a fact of deepest significance;
that it is a manifestation in the struggle for existence by an ancient
people which has established its right to live, a people whose three
thousand years of civilization has produced a faith, culture, and indiViduality which will enable it to contribute largely in the future, as
it has in the past, to the advance of civilization; and that it is not a
right merely but a duty of the Jewish nationality to survive and
develop. They believe that only in Palestine can Jewish life be fully
protected from the forces of disintegration; that there alone can the
LET USB EAR
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Jewish spirit rcach its full and natural development; and that by
sccuring for those Jews who wish to settle there the opportunity to do
so, not only those Jews, but all other Jews will be benefited, and that
the long perplexing Jewish problem will, at last, find solution.
They believe that, to accomplish this, it is not necessary that the
Jcwish population of Palestine be large as compared with the whole
number of Jews in the world; for throughout centuries when the
Jewish influence was greatest, during the Persian, the Greek, and the
Roman empires, only a relatively small part of the Jews lived in Palestine; and only a small part of the Jews returned from Babylon when
the Temple was rebuilt.
Since the destruction of the Temple, nearly two thousand years
ago, the longing for Palestine has been ever present· with the Jew.
It was the hope of a return to the land of his fathers that buoyed up
the Jew amidst persecution, and for the realization of which the
devout ever prayed. Until a generation ago this was a hope merely, a
wish piously prayed for, but not worked for. 11,e Zionist movement
is idealistiC, but it is also essentially practical. It seeks to realize that
hope; to make the dream of a Jewish life in a Jewish land come true
as other grea t dreams of the world have been realized, by men working
with devotion, intelligence, and sell·sacrifice. It was thus that the
dream of Italian independence and unity, after centuries of vain hope,
came true through the ellorts of Mazzini, Garibaldi, and Cavour; that
the dream of Greek, of Bulgarian, and of Serbian independence became facts.
The rebirth of the Jewish nation is no longer a mere dream. It is in
process of accomplishment in a most practical way, and the story is a
wonderful one. A generation ago a few Jewish emigrants from Russia
and from Romania, instead of proceeding westward to this hospitable
country where they might easily have secured material prosperity,
turned eastward for the purpose of settling in the land of their fathers.
To the worldly·wise these ellorts at colonization appeared very
foolish. Nature and man presented obstacles in Palestine which appeared almost insuperable; and the colonists were in fact ill-equipped
for their task, save in their spirit of devotion and self-sacrifice. 11,e
land, harassed by centuries of misrule, was treeless and apparently
sterile; and it was infested with malaria. The Government offered
them no security, either as to life or property. The colonists themselves were not only unfamiliar with the character of the country,
but were ignorant of the farmer's life which they proposed to lead; for
the Jews of Russia and Romania had been generally denied the op-
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portunity of owning or working land. Furthermore, these colonists
were not inured to the physical hardships to which the life of a
pioneer is necessarily subjected. To these hardships and to malaria
llIany succumbed. Those who survived were long confronted with
failure. But at last success came. Within a generation these Jewish
Pilgrim Fathers, and those who followed them, have succeeded in
establishing these two fundamental propositions:
First: That Palestine is fit for the modern Jew.
Second: That the modern Jew is fit for Palestine.
Over forty sell-governing Jewish colonies attest to this remarkable
achievement.
This land, treeless a generation ago, supposed to be sterile and
hopelessly arid, has been shown to have been treeless and sterile
because of man's misrule. It has been shown to be capable of beooming again a land "!lowing with milk and honey." Oranges and
grapes, olives and almonds, wheat and other cereals are now growing
there in profusion.
This material development has been attended by a spiritual and
social development no less extraordinary; a development in education,
in health, and in social order; and in the character and habits of the
population. Perhaps the most extraordinary achievement of Jewish
nationalism is the revival of the Hebrew language, which has again
become a language of the common intercourse of men. The Hebrew
tongue, called a dead language for nearly two thousand years, has, in
the Jewish colonies and in Jerusalem, become again the living mother
tongue. The ellect of this common language in unifying the Jew is,
of course, great; for the Jews of Palestine came literally from all the
lands of the earth, each speaking, excepting those who used Yiddish,
the language of the country from which he came, and remaining, in
the main, almost a stranger to the others. But the ellect of the renaissance of the Hebrew tongue is far greater than that of unifying
the Jews. It is a potent factor in reviving the essentially Jewish spirit.
Our Jewish Pilgrim Fathers have laid the foundation. It remains for
US to build the superstructure.
Let no American imagine that Zionism is inconsistent with Patriotism. Multiple loyalties are objectionable only if they are inconsistent. A man is a better citizen of the United States for being also a
loyal citizen of his state, and of his city; for being loyal to his family,
and to his profession or trade; for being loyal to his college or his
lodge. Every Irish American who contributed toward advancing home
rule was a better man and a better American for the sacrifice he made.
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Every American Jew who aids in advancing the Jewish settlement in
Palestine, though he feels that neither he nor his descendants will
ever live there, will likewise be a better man and a better American
for doing so.
Note what Seton-Watson' says:
"America is full of nationalities which, while accepting with enthusiasm their new American citizenship, nevertheless look to some
centre in the old world as the source and inspiration of their national
culture and traditions. The most typical instance is the feeling of the
American Jew for Palestine, which may well become a focus for his
declasse kinsmen in other parts of the world."
There is no inconsistency between loyalty to America and loyalty
to Jewry. The Jewish spirit, the product of our religion and expcriences, is essentially modem and essentially American. Not since the
destruction of the Temple have the Jews in spirit and in ideals been
so fully in harmony with the noblest aspirations of the country in
which they lived.
America's fundamental law seeks to make real the brotherhood of
man. That brotherhood became the Jewish fundamental law more
than twenty-five hundred years ago. America's insistent demand in
the twentieth century is for social justice. That also has been the
Jews' striving for ages. Their amiction, as well as their religion, has
prepared the Jews for effective democracy. Persecution broadened
their sympathies. It trained them in patient endurance, in self-control,
and in sacrifice. It made them think as well as suffer. It deepened the
passion for righteousness.
Indeed, loyalty to America demands rather that each American
Jew become a Zionist. For only through the ennobling effect of its
strivings can we develop the best that is in us and give to this
country the full benefit of our great inheritance. The Jewish spirit,
so long preserved, the character developed by so many centuries of
sacrifice, should be preserved and developed further, so tha t in
America as elsewhere the SOns of the race may in the future live lives
and do deeds worthy of their ancestors.
But we have also an immediate and more pressing duty in ~he

performance of which Zionism alone seems capable of affording effective aid. We must protect America and ourselves from demoralization, which has to some extent already set in among American Jews.

The cause of this demoralization is clear. It results in large part from
the fact that in our land of liberty all the restraints by which the
Jews were protected in their ghettos were removed and a new genera-
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tion left without necessary moral and spiritual support. And is it not
equally clear what the only possible remedy is? It is the laborious task
of inculcating self-respect, a task which can be accomplished only by
restoring the ties of the Jew to the noble past of his race, and by
making him realize the possibilities of a no less glorious future. The
sole bulwark against demoralization is to develop in each new generation of Jews in America the sense of noblesse oblige. That spirit can
be developed in those who regard their people as destined to live and
to live with a bright future. That spirit can best be developed by
actively participating in some way in furthering the ideals of the
Jewish renaissance; and this can be done effectively only through
furthering the Zionist movement.
In the Jewish colonies of Palestine there are no Jewish criminals;
because everyone, old and young alike, is led to feel the glory of his
people and his obligation to carry forward its ideals. The new
Palestinian Jewry produces instead of criminals, scientists like Aaron
Aaronson,' the discoverer of wild wheat; pedagogues like David
Yellin;' craftsmen like Boris Schatz" the founder of the Bezalel;
intrepid Shomrim,' the Jewish guards of peace, who watch in the night
against marauders and doers of violent deeds.
And the Zionist movement has brought like inspiration to the Jews
in the Diaspora, as Steed' has shown in this striking passage from
The Hapsburg Monarchy:
"To minds like these Zionism came with the force of an evangel. To
be a Jew and to be proud of it; to glory in the power and pertinacity
of the race, its traditions, its triumphs, its sufferings, its resistence to
persecution; to look the world frankly in the face and to enjoy the
luxury of moral and intellectual honesty; to feel pride in belonging
to the people that gave Christendom its divinities, that taught half
the world monotheism, whose ideas have permeated civilization as
never the ideas of a race before it, whose genius fashioned the whole
mechanism of modem commerce, and whose artists, actors, singers
and writers have filled a larger place in the cultured universe than
those of any other people. This, or something like this, was the train
of thought fired in youthful Jewish minds by the Zionist spark. Its
effect upon the Jewish students of Austrian universities was immediate and striking. Until then they had been despised and often illtreated. They had wormed their way into appointments and into the
free professions by dint of pliancy, mock humility, mental acuteness,
and clandestine protection. If struck or spat upon by 'Aryan' students,
they rarely ventured to return the blow or the insult. But Zionism
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gave them courage. They formed associations, and learned athlctic
drill and fencing. Insult was requited with iusult, and presently the
best fencers of the fighting German corps found that Zionist students
could gash cheeks quite as effectually as any Teuton, and that the
Jews were in a fair way to become the best swordsmen of the university. Today the purple cap of the Zionist is as respected as that of
any academical association.
"This moral influence of Zionism is not confined to university
students. It is quite as noticeable among the mass of the younger
Jews outside, who also find in it a reason to raise their heads, .nd,
taking their stand upon the past, to gaze straightforwardly into the
future."
Since the Jewish problem is single and universal, the Jews of evcry
country should strive for its solution. But the duty resting upon us of
America is especially insistent. We number about 3,000,000, which is
more than one-fifth of all the Jews in the world, a number larger th.n
that comprised within any other country except the Russian Empire.
We are representative of all the Jews in the world; for we are composed of immigrants, or descendants of immigrants, coming from
every other country, or district. We include persons from every section
of society, and of every shade of religious belief. We are ourselves
free from civil or political disabilities, and are relatively prosperous.
Our fellow Americans are infused with a high and generous spirit,
which insures approval of our struggle to ennoble, liberate, and otherwise improve the condition of an important part of the human race;
and their innate manliness makes them sympathize particularly with
our efforts at self-help. America's detachment from the old world
problem relieves us from suspicions and embarrassments frequently
attending the activities of Jews of rival European countries. And a
conflict between American interests or ambitions and Jewish aims is
not conceivable. Our loyalty to America can never be questioned.
Let us therefore lead, earnestly, courageously, and joyously, in the
struggle for liberation. Let us all recognize that we Jews are a distinctive nationality of which every Jew, whatever his country, his
station, or shade of belief, is necessarily a member. Let us insist that
the struggle for liberty shall not cease until equality of opportunity is
accorded to nationalities as to individuals. Let us insist also that full
equality of opportunity cannot be obtained by Jews until we, like
members of other nationalities, shall have the option of living elsewhere or of returning to the land of our forefathers.
The fulfillment of these aspirations is clearly demanded in the
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interest of mankind, as well as in justice to the Jews. They cannot fail
of attainment if we are united and true to ourselves. But we must be
united not only in spirit but in action. To this end we must organize.
Organize, in the first place, so that the world may have proof of the
extent and the intensity of Our desire for liberty. Organize, in the
second place, so that our resources may become known and be made
available. But in mobilizing Our force it will not be for war. The whole
world longs for the solution of the Jewish problem. We have but to
lead the way, and we may be sure of ample co-operation from nonJews. In order to lead the way, we need not arms, but men; men with
those qualities for which Jews should be peculiarly fitted by reason of
their religion and life; men of courage, of high intelligence, of faith
and public spirit, of indomitable will and ready self-sacrifice; men who
both think and do, who will devote high abilities to shaping our
course, and to overcoming the many obstacles which must from time
to time arise. And we need other, many, many other men, officers
commissioned and noncommissioned, and common soldiers in the
cause of liberty, who will give of their efforts and resources, as occasion may demand, in unfailing and ever-strengthening support of
the measures which may be adopted. Organization thorough and complete can alone develop such leaders and the necessary support.
Organize, Organize, Organize, until every Jew in America must
stand up and be counted, counted with us, or prove himself, wittingly or unwittiugly, of the few who are against their own people.

