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Jewish existence, 
of presentation, 
heritage from which his ideas sprung, 
in mind we 
existence,

This thesis explores the meaning of Jewish existence 
found in the literary works of Hayim Hazaz.
To receive a full picture of Hazaz' understanding of 

we first examine his style, anf method 
as well as the background of the literary 

With these factors 
then explore the author's description of Jewish 
as it is seen evolving out of the fundamental 

motif of the relation of Golah to Geulah. It is through 
this theme that we are exposed to all the elements of 
Jewish existence, both in the diaspora and in Israel, 
promethean element, suffering, etc.).

There is a process of growth in the author's own opin
ion, culminating in the view that Golah and Genlah, are 
completely incompatible. In order to find redemption, 
salvation, a re’l Jewish identity, one must first forsake 
the Golah, and go to the Ger1ah, Israel. Once in Israel 
a new type of Judaism must be developed, for the old tra
dition is entirely Golah-oriented, and has no function in 
the new Israel .

Other facets of this relationship are stated by the 
author, as he attempts to present, both the traditional, 
and the non-traditional views of what constitutes redemp
tion. These concents are derived from the vested interests 
of the groups that hold them.

Hazaz presents us with a magnificent picture of Jewish 
existence, its struggles, and hopes both in the exile and 
in Israel. We also see a development in that existence, 
unfolding in the hope of survival which takes us from the 
diaspora, to Israel, and a new spirit of Judaism, incor
porating: both the experience of the occidental, and the 
oriental Jew.
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Introduction

relation between these two terms Golah and Geulah, 
fundamental motif, by which the author operates, 
first define these terms in their primary meanings, 
then proceed to see how the author interprets them, 
these interpretations as the key to his views of Jewish 
existence we will be able to explore the depths of his 
works.

Once we have established what are the basic elements 
of Jewish existence, and how they onerate within the 
philosophy of their particular environment, we will pro
ceed to investigate the author's own point of view and 
what function it has in his writings. It is here that 
we will find a strong difference of opinion, between 
his critics and myself.

We will also develop and illustrate certain subthemes 
which bear upon the primary motif. .»e will be interested 
in Hazaz' use of (1) the promethean element; (2) historical 
and sociological habit patterns; and life activities and 
customs of the Jews in different cultures. In so far as 
they throw light upon the theme of the relationship of 
Golah and Geulah, we will find profitable reference to 
such elements as Hazaz' formal style, his use of language, 
symbolism, personal history, character presentation, his 
pseudosatirical outlook, his infatuation with the grotesque, 
and his place in the major trends of modern Hebrew liter
ature .

This thesis deals with the problem of what is, the 
Jewish existence in the literary works of Hayim Hazaz.'7 
We shall discuss and attempt an analysis of the diverse 
aspects of Jewish life found in the various literary 
forms employed by Hazaz: the novel, the short story, and 
the play.

We shall examine his views of the significant elements 
in Jewish existence both in the Golah and the Geulah. The 

is the
We wi11 

and 
Using
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All quotations and opinions are carefully footnoted. 
When I use the expression, "Hazaz himself said", or "as 
Hazaz has said to ire", I am referring to the personal 
interviews that T had with the author in the summer of 
1961, in Israel.
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CHAPTER I

Literary-Biographical Sketch of Hayim Hazaz

Rus-

The

Very little is known about the personal life of Hayim 
Hazaz, except for the following material. He was born 
in JK98, in the village of Siderovici, near tbelarge 
sian city of Kiev. He received his early Jewish education 
there, and remained in his native village until the age 
of lf>. Subsequently, he left his home, and, wandered 
through the cities of Russia throughout the difficult days 
of World War 1, and the first years of the Russian Revolu
tion. in 1921 be fled before the soldiers of Dienkin and 
sought refuse first in Constantinople, and then in Paris. 
In 1932 he migrated to Israel where he presently lives 
with his Israeli wife.

Hazaz' works fall into two different periods, 
first, his early period, deals with the life of the Jew 
in the European Golah. He describes the quiet Jewish 
village as it stood tranquil in the face of the gathering 
storm of the Russian Revolution. All the types of Jews 
and their problems are shown to us in these the last days 
of the post-baskalah years, in stories like mH o’ariK, 

riTiJi o’n”h. Hazaz also describes the
desnairof the young generation and the situation in the 
Jewish town during the days of the revolution, e.g.h?’ I?® aiw’n 
mrai nra, naanan ’pna, hmiapjna isizra, ntnm mnii. 
When he was in Constantinople he wrote the following; 
isisi ®ti , jinn <i®a nasa about the position of the Jewish 
remnant after the Russian Revolution and the life of the 
Jewish refugee; ’ia ,m’iaVa Vw lisa.

After the flight from his homeland, his works for 
the most part dealt with the destruction of Jewish communal 
life in Russia, and the problems of the new settlers in 
Israel, nans >© q’tid’ ,msa no ,ntmn ,nas non



5

2

1

Tn his second period Hazaz turns from the life and 
problems of the Russian and European Jew to the probing 
of the existence of the Yemenite Jew. »’y» in four volumes 
describes the yearning of a Jewish soul, to bring God, and 
the days of the Messiah closer, and to end the exile in 
Yemen, o’nn naw’n is a thorough description of the life 
of the Yemenite community in Jerusalem during the days of 

The author lived for twelve years with thisWorld War IT. 
community.

In this later period Hazaz also wrote a play, o’O’n ypa 
which de'-'lt with the Messianic excitement in the days of 
Sabhati Tsvi and other short novelettes about general Jew
ish existence in Israel, encompassing the problems of both 
the eastern and the western communities, e.g.’103 PS1K
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CHAPTER II

uudah

Hazaz has a definite place within the general field 
of modern Hebrew literature. A clarification of this po
sition will aid us in understanding his view of Jewish 
existence.

Certain major trends have evolved during the last two 
hundred years in modern Hebrew literature. They have had 
a pronounced influence upon Hazaz' philosophy and style. 
In effect Hazaz lies heir to the past history of modern 
Hebrew literature, and the philosophy of the Haskallah. 
As such he has absorbed, cultivated, and modified this 
heritage.

The basic theme underlying many of these major trends 
is the question of salvation: the individual and group 
salvation of the Jew. The search for the Jewish histor
ical identity is the subject with which this literature 
concerns itself in its search for salvation. Salvation 
only means, the achievement of a Jewish identity.

Two definite trends arose, in an attempt to explore 
the implications of this motif of salvation, or Jewish 
identity: the realistic and the romantic approaches. The 
former took the position that Jewish traditionalism was 
the main cause of all which was unwholesome in the Jewish 
existence. It cried out that the Jew suffered because 
he was dominated by this traditionalism which prevented 
him from changing his ideas and his ways of life. 
Leib Gordon expressed such feeling,

Awake my people. How long will you sleep? 
Night has taken flight, the sun shines bright. 
Awake, lift up your eyes and look aboutg 
Become aware of the time and the place.

This point of view is clear. It calls the Jew to forsake 
the suffering of the past, and to shape his own destiny. 
It castigates traditionalism for blinding the people from
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seeing their own real identity, by stressing the life 
in the next world, and not the life here and now in this 
world. It laughs at the rabbis who sit and study all 
day long in preparation for the coming of the Messiah. 
J.L.Gordon asks these rabbis what good they will be when 
the Messiah comes. The Messiah will need skilled techni
cians and workmen, physicians and architects. Where will 
the Messiah find such Jews, surely not among the rabbis 4 of the Yeshivas. Such is the derogatory position taken 
by men like Joseph Perl, Isaac Erter, Mendele"Mocher 
Sephorim, and an entire school of thought in the literature 
of the Haskallah.

"In the post-Haskallah years...Hebrew literature stop
ped haranging Jewry and wistfully began to sing the deeply 
human worth of the Jew and historical Judaism. The long 
mocked obscurantists of the ghetto become its exalted 
'children and dreamers.' The fanatical rabbi becomes the 
utterly selfless saint...the half-starved and ignorant 
shoemaker, tailor or coachman becomes the meek protagonist 
of psalm-recting religiosity." This reflects the desperate 
attempt to hold on to the waning glory of ghetto Judaism 
by stressing its romantic aspects.

Thus we recognize two major motifs, realism and ro
manticism, as possible approaches to the basic theme of 
salvation, the quest for Jewish identity.

In Fireberg's Le-ON, we find the symbolic comment, 
"Blow out the light of the Galut - a new candle must be 
lit." This idea raises the whole question of salvation 
of the Jew from its setting in the Galut and gives the 
problem a new direction. It lifts the quest for Jewish 
identity from the level of significant Jewish acclamation 
in the diaspora to the hope of redemption, and a real 
Jewish identity in the holy land.

It is this direction which Hazaz follows in his 
search for the Jewish identity, in his quest for redemtion.
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As we will see later on, Hazaz picks up the threads of 
his predecessors,and utilizes both the romantic and the 
realistic approachs. Unlike Hebrew authors before him 
he deals with both sides of the question: the negative 
and positive qualities of traditionalism. Unlike his 
predecessors he goes beyond, casting the quest for salva- 
tionwithin the framework of the relation between Golah 
and Geulah. It is here that Hazaz writes as both heir 
to the past, and as an explorer of the future. It is in 
this way that he both encompasses past Hebrew literature, 
enriching its meaning, and adding new insight and direc
tion to the whole question of salvation.

Placing Hazaz in this scheme of development helps 
us to understand his primary theme concerning Jewish 
existence in its development around the search for redemp
tion, the attainment of Jewish identity.

By recognizing that Hazaz is part of a progression 
of thought within the development of Hebrew letters, we 
can better evaluate his unique contribution. By generally 
understanding the background of his approach and his 
ideology, we will be better equipped in dealingwith and 
in analyzing his literary works. Let us now turn to an 
examination of Hazaz' style to see what part it plays 
in contributing to the clear presentation of his ideas.
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CHAPTER III
Literary Criticism

An examination of Hazaz' literary style does not 
directly concern our study of his conception of Jewish 
existence. What does concern us at this point is the 
question, does Hazaz' use of language, symbolism and 
unique style clarify or hinder the presentation of his 
ideas?

His broad use of different languages, and dialects 
adds depth to his writing, and thereby presets a more 
vivid picture of the scenes in which he casts his char
acters. In dealing with the lives and problems of Eur
opean Jewry, he employs folklore idioms and expressions 
in Yiddish and Ukrainian Hebrew, as well as Rabbinic 
terms; all of which were an essential part of the lives 
of his characters, e*g« ptt’^oyTT ,iny ,n’Di’D k'jko
3Kpyj”®0’HT k isn T’K? In his Yemenite stories Hazaz 
uses the language of the Yemenite Jew, a blend of Hebrew 
Aramaic and Arabic, enriching his stories with a mass 
of local color. The reader has the feeling that the 
author is a Yemenite himself.e.g. kokt? ’pipn VP

Qnno Kama fiiy’ro 77iy>a ,ismB KjmK This mastery 
of language is an important factor in the author's pre
sentation. It adds to its authenticity and assists 
the author in painting meaningful pictures of the lives 
of his characters.

Symbolism is another essential element in the author's 
composition, enlarging the scope of the themes. Hazaz 
deals constantly with the motif of redemption inJ its 
traditional aspects as well as in-?the modern;. Zionistic 
view. In almost every one of his larger works the image 
of an ass serves as the symbol of comparison between these 
two views. The ass traditionally is tne animal on which 9 the Messiah will ride when he ushers in the Geulah. By
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n’nViy
, nan

mon
"The ’.Vanderer" 
a donkey who died, 
considered as the grave of a great holy man. 
constructed around the image of an ass, functions as 
parody and a castigation of the traditional view of 
Jewish history and the traditional view of redemption. 
With the same intent Yudkah in HA-DRASHAH attacks Jewish 
History using the symbol of the ass.

nnpu?n tri’pD ’□ os
’>3 

!man >y 3®n 
did ’py x1? - 

n'?p nana .’21 'py

□ i x'px 1’T3t e>®ai pa x1? sin
Thsn’? y’3o Kin® oy onn r’paoi t’isd 

\>k y’an1? >•>□’ tth t’x .npoam> noo 
,-jin’in >x mix T’3ya ni’psnn tx’ »□ ’ixnon 

,'iai na’pan ’m1? nmx nx’ia nuanin 
o’y”nnn oj’x 'pax o’aixy tth pninn 

.na1? ’poBinxn tth ana iiT’xm j-io’nn man

,n’jsn nx’paa max
,n3iy’® >aom o'piyn

:na ’Tin’ main ’’pa x1? 
jn’oi’pip , n’pna man 

’an 'py xpiiT x’px^^’nx
The blending of folk language and the language of 

the rabbinical literature with modern Hebrew, and the 
strong utilization of symbolism are two fundamental tools 
that contribute to the clearer understanding of the author's 
themes.

An understanding of the author's preoccupation with 
detail and exaggeration is a factor which is vital for a 
lucid comprehension of his basic motif. His critics 
designate this facet of his style as the aspect of gro
tesqueness. In perhaps the most extensive investigation 
of this point, Shalom Kramer tries to show that Hazaz' 
overindulgence in superfluous detail, both in handling 
of comedy and tragedy, leads to a certain grotesqueness, 
which dimiyjshes the effectiveness of the author's pre
sentation .

using this image of a donkey, Hazaz attempts to expose 
the naivete and the absurdity of the belief that the 
highest culmination of Judaism will occur in such a com- 

situation as that of the redeemer riding on an ass."^ 
is completely built around the fable of 

is buried, and whose grave is later 
The plot, 

a
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Kramer feels very strongly about this element of 
so-called grotesqueness, and in comparison of style with 
Mendele Mocher Sphorim, he states that such an element in 
Mendele's writing was intended as a metaphor, but in Hazaz' 

13 writing even this intention is Jacking.
In the majority of his works there is without a doubt 

evidence of a definite preoccupation with detail and ex
aggeration. But rather than this being a detriment to 
the author's style, and a factor which leads to an inef
fectiveness of his presentation, it actually broadens and 
strengthens his descriptions, giving great insight into 
the life and character of the various types with which 
he deals. What Kramer calls grotesqueness is really the 
use of exaggeration for the purpose of intensifying the 
picture that the author presents, thus clarifying his 
satirical intention. If we but examine one of the ex
amples upon which Kramer draws we will see the correct
ness of this interpretation.

Tn part III of YAISH (pp.213-214), Gena, Yaish's 
wife, nags, and harps on the same subject over and over 
again. She implores, begs, cajoles Yaish to bring back 
with him, on his next trip to heaven, some of the jewels 
that are in the "other world".

This over-exaggeration on her part acts as a sharp 
point of contrast to Yaish's refusal. In refusing, over 
the ardent pleas of Gena, Yaish makes it clear that what 
is in the next world belongs there and cannot be brought 
down to this world. The exellence and power of the 
world to come, can never be appreciated in this, the 
real world. The next world is pictured as a dream world, 
which is of a little tangible worth in the face of reality.

Man may strive all his life to attain "the world to 
come", but he may never enjoy his achievement in "this 
world", in the real world. Thus the idea of one of Hazaz'
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to

According to Hazaz, himself,
In a

Whether or 
There is no doubt,

IS

A

primary points of contention against the traditional 
view of redemption is presented within the framework 
of his realistic approach. Here, the so called nega
tive element of grotesqueness, is seen as a positive 
factor, unquestionably useful in the author's presentation.

Kramer cites other passages in which he sees this 
so called negative element (part III,p.40; part 111,103- 
104;III,223). But again the same reproof can be brought 
to still his argument. According to Hazaz, himself. 
(Appendix 1) he disagrees with Kramer's opinion, 
personal interview with Hazaz in the summer of 1961, 
he again stated that many of his critics have found fault 
with his style, because they are paid to do so, and not 
because they really believe what they write, 
not this is true, is only conjecture, 
however, that what Kramer and others call negative gro
tesqueness is only clever stylish technique on the 
author's part, which helps to illustrate his ideology, 
and the reality of his plot and characterizations.

Kramar also takes issue with what he feels to be 
fault of form or structure of the novel, YAISH.TQ'iy tbtoh 
nnx j’K .xm'j nnoyna n’j’^yni myj nix’nni n’» nanai
14 .nns n>ni ninnsnn j’x n’j’yy 'y® ott j’k ,*iBoa nranai n>ni 
He finds a weak central plot structure. He makes the 
point that the plot is so obtruse, that if you removed 
a few chapters, you would not feel their loss. Thus the 
form of the novel hinders the presentation of the author's 
ideas. :..r . Kramer does have a point if we consider plot 
structure to be strictly a superficial construction, 
requiring a braille type of form that must be felt at all 
times.

Kram.er has made a value judgement without recourse 
comparative references and does not irrevocally prove 

his case. In fact we may say that a»ng literary critics 
there is strong evidence which lead us to contradict his 
position.
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There

According to Edwin Muir in his description of the 
novel of character, "here the plot is designed to eluci
date the characters... one of the aims of the novel of 

15 character is to suggest a picture of society." He 
gives numerous examples of works which can be described 
as novels of character, such as Thackery's Vanity Fair, 
which exemplifies the direct method of presenting a 
scene as opposed to the plot method. For Thackery plot 
is a sometimes helpful tool to set characters in different 

, . . . . 16relationships.
In the case of YAISH there is a plot, but is only 

used as a way of helping to portray certain characters, 
who are the author's main consideration. Muir in this 
same section deals with the many blends of plot and char
acter novels, of which YAISH is a good example.

Kramer, in his analysis, feels that the absence of a 
normal plot sequence is a detriment to the presentation 
of the author's ideas. This type of criticism, the kind 
that says, this form is wrong, rather it ought to have 
been done this way, is the kind of form criticism that 
can be found in the analyses of Percy Lubblock. 
too it may be said that one who follows the Jamseian 
formal outline of what constitutes form, might criticise 
a book like YAISH for failing in certain respects. Forester, 
on the other hand, also a reliable critic might condemn 
Kramer, with the statement, "A novel must give us life, 
as life does."^7

Muir, in his definitions of what constitutes certain 
forms of literary works, describes a type of novel in 
the following way: A dramatic novelshows that both appear
ance and reality are the same and that character is action, 
and action is character... In the novel of character, the 
characters are unchanging...and there is no solution of 

18 problems, which sets events moving." This brings more 
clearly into focus the literary position of the art form
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1’K

of YAISH ,... It shows the fallacy of placing YAISH; in the 
specific formal category of literary form. To set a book 
into one particular form and make it fit in all respects 
by forcing it to conform to some apriori idea, and when 
it doesn't, to condemn it, is a most unfair, and ridicu
lous form of literary criticism. Muir's statement clearly 
shows us, if nothing else, that creations like the novel 
are blends and mixtures, generally, of diverse kinds of 
intentions and emphases. Muir illustrates this point 

19 with many examples such as War and Peace.
Lubbock expresses a similar thought, "Haunted by a 

sense that a novel is a piece of life, and that to take 
it to pieces would be to destroy it, we begin to analyse 
it. We seem to be like Beckmesser, writing down the mis- 

20 takes of the spring time upon his slate." Lubbock 
continues with these words, "Criticism bases its conclu
sions upon nothing whatever but the injury done to the 

21 story, the loss of its full potential value'.'
The stories MORI SA'ID and GEEK NATUY- are addition

al examples of Hazaz' writing in which the author makes 
it clear that he is not concerned with the actual outcome 
of the plot, but rather with the conflict between the 
chief players on one side and their whole environment 
the other. From the preceding evidence we must conclude, 
that Kramer is correct in his statement concerning the 
weakness of the plot in the novel YAISH. But he is in
accurate in his conjecture that such weakness detracts 
from the author's presentation, just as he was wrong in 
his assumption that grotesqueness in the author's style 
leadsto a diminution of the book's effectiveness. Besides 
negating aspects of the artistic form of YAISH, Kramer 
feels that Hazaz fails to cast his main character in a 
real setting. He wants to know more about Yaish and the 
machination of his society.ns npaoo m’oa tth ox"

,n’73’73H nxi mann fik di n»an nx ainin ns D’omn ns
Dipaa T’hKDi -I’nxo oipoa yopa Kinc »» .y'jx >a ’?pw tth
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There is one more crucial point to attend to before 
taking up the main consideration of this thesis, that is 
Hazaz1 use of satire. Satire was the most formative tool 
of his predecessors, and it is the principle instrument 
by which Hazaz implements his views and the views of his 
characters.

One concrete example of this will be sufficient for 
our purposes. After establishing the value and contribu
tion of satire to the exposition of the author's concept 
of Jewish existence, it will be our task to examine the 
question, "is Hazaz a satirist in the normal sense of the 

This has a greater implication in relation to the 
question, "what place does the author's own point of view 
have in his writing?" It also enlarges the significance 
of our earlier discussion on the place of Hazaz in the 
history of modern Hebrew literature, regarding the two 
elements of realism and romanticism. We will now be able 

satire as the tool of the realistic trend.

In this respect Kramer has a valid point. There are 
23 some scenes as in the sequence of the blinding of Yaish, 

the scenes dealing with Yaish's adventure in the business 24 that lack a sense of reality.

□ pma 'zyn idid in’in tth 
linn aipo >331 ,T»>y nn®i’D 

>rn i m®nn inrni 
’Jl®'?n T12T3H P’BKl

„.-TTm IK ono TIJ’X

or 
world,1'-1 that lack a sense of reality. Again hazaz does 
not seem to he interested in supplying such information 
for he does not need it for the portrait of the characters 
and the illustration of the society that he is painting.

it seems to me that at all times Hazaz is the master 
of his language, and his intent. That he tells us what 
he wants us to know and what he feels is necessary for 
our understanding of his ideas. Shlomo iemach supports 
such a statement in his critique of YAISH.. „
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even though he makes use 
Satire only exemplifies 

It is only one of his ways of 
Hazaz

Here Hazaz satirically expresses the unwillingness, of 
the Jewish people, in the diaspora, to give up their lite 
in the exile, even when the Messiah comes. They are so 
steeped in this life, and value their material wealth so 
highly that redemption is undesirable to them.

Hazaz uses satire as a tool with which to expound 
certain ideas. we may thus associate his use of satire 
with one of his basic approaches to life in the exile as 
expressed in the trend of realism. i '-Weve do not find 
any such use of satire when Hazaz is dealing with the 
romantic trend in his works.

io call uazaz a satirist, 
of satire, would be an error, 
one of his approaches, 
illustrating and presenting a particular view, 
himself, in an interview 1 had with him in the summer of 
1961, emphatically protested that he is not to be consid
ered a satirist in the tradition of a Jonathan Swift.

"I am not a satirist like Swift or 
Mendele, who fought against certain ideas 
or institutions which existed in their own 
time. The problems with which 1 concern 
myself are not ones which are as prevalent 
today as they were a few decades ago."28

"Literary satire is writing intended to incite 
contempt, amusement, or disgust on the part of the 
reader toward some theme which the author is holding 
up to ridicule and mordant criticism. A true satirist 
will attempt to improve institutions by pointing out 
their weaknesses, and by means of humor and wit, lightly 

26 prod and pick at those weaknesses."
In BKETZ HA^AMM Poltsah says,

'?© 1312’n .kjw ’*p is’n-’pa" 
.13’32 , 13 ’ 32... 1’’py snn na n’2n 

,i3’3y i’H® o’l'iKtm nya ns i3yj?®n
- ynn jiy xVa ,nt2 n’2...i3’32 yi’i 
’’jTa ’ai’ ’ia ’12K1 ’1k T’rcy 1’n 

27."ion
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He too feels that it is wrong to generally categorize 
Ham as a satirist.

We must keep this point in mind with reference to 
the question of the author's point of view. We will take 
this question up later, and will then refer back to this 
significant conclusion.

Again satire is but one method of approaching his 
subject. The satirical statements that his characters 
utter are not necessarily his own thoughts, but as he 
himself explained to me, "they may be the feelings of 
the characters themselves." Pinuali agrees with this 
judgement when he says,

'in© Dxya ’t’dkd tth
»□ ininaina j’asa n’oian 

nsian hkt’ »ai ,s»n n’j’yia 
29-..,iosy ipn»i
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CHAPTER IV

Diagnosis of Relation between
GOLAH and GEULAH

7

next world.
one immediately preceding death and one which is eschato- 

30logical in purport.
These two directions of salvation,

terpretations of traditional Judaism.
are the basic in

Salvation, or 
redemption, has been thought of, and written about in 
these termssince the exile of the Jew began 2000 years ago.

The previous chapters have dealt with asundry aspects 
of Hazaz' writing. They illustrate the method and the 
style that the author employs, and mention two basic his
torical trends, found in Hazaz' writing, the realistic 
and the romantic approaches. Using this material as 
background, we now turn to a closer scrutiny of the author's 
basic concepts dealing with Jewish existence.

The question of Jewish existence revolves around the 
problem of the relation of Golah to Geulah. There are 
two approaches to this question, the traditional, and the. 
non-traditional. The ideas, ofaJewish community, concer
ning this relationship, and their traditional or non-tra
ditional views of it, determine the state of its existence. 
We must therefore examine this relationship, and both of 
the approaches to it, in order to determine what was, and 
is Jewish existence in the writings of Hayim Hazaz.

Golah, diaspora’, or exile is self-explanatory. 
Geulah, redemption, or salvation is a more complicated 
term. It may mean one of two things. Firstly, salvation 
of the soul immediately after death, or possibly, a messi
anic redemption before God's final judgement. This mes
sianic period is ushered in by the Messiah ben David, who 
resurrects the dead, as he prepares the people for the

Here are two ideas of the "next world" o>ny)
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ture.

Previous to this, when the Jew lived in his own land, 
the idea of a Messianic redemption was of a different na- 

It referred only to a human Messiah - a scion of 
the house of David, who would lead his people out from 
under the tyrants’ rule. Examples of this political belief 
can be found in the book of Zechariah, as well as in the 
movements surrounding the Bar-Cochba and Maccabean re
volts.32

During the long years of the exile, the wandering 
Jew underwent great ordeals and suffering. Under his 
superhuman burden he naturally looked to his God to send 
some type of deliverer to free him from his bondage. It 
was in these years of misery that the idea of a political 
Messiah, was mixed with the^schatological concept of mes
sianism. What resulted was a God-sent Messiah destined 
to prepare his people for the final Judgement, and who 
would carry them out of the exile back to their homeland, 
back to Israel. It is in the exile that this fusion of 
concepts takes place, molded and embellished by the down- 

33 trodden Jew, lingering in the diasporas.
Thus we can see three distinct concepts of redemp

tion or salvation. One immediately after death, in the 
"next world"; two, a final judgement at the end of days; 
three, restoration of Israel to its former status of a 
political entity, by help of a human Messiah.

Hazaz deals with these various concepts in terms of 
two broad categories of the traditional or exilic and the 
non-traditional, or non-exilic views of redemption. The 
traditional view consists of one, a concept of the "next 
world", immediately after death; two, the concept of the 
"next world, " final judgement period, ushered in by the 
Messiah ben David who frees his people from suffering 
and restores them to their homeland. The latter of these 
two ideas ia the exilic mixture of the two conceptions of 
Messianism that we have already discussed.
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The non-traditional view is associated with the 
pure, untempered concept of a political redemption, 
of leaving the exiles and returning to Israel. (This is 
closely aligned with Zionism). Thus we have two distinct 
views - traditional, which means an exilic interpretation 
of messianic themes, and non-traditional which is non- 
exilic arid outside of the tradition of the Golah. For 
our purposes, we will use the terms traditional, also 
implying exilic, and non-traditional, implying non-exilic.

Now that we have clearly defined all of our terms 
we will proceed to see how they function and operate in 
Hazaz' writing, and what they show us concerninc Jewish 
existence.

Hazaz follows a basic pattern in his treatment of 
Jewish existence. He contrasts the traditional and the 
non-traditional views of Geulah. He eventually arrives 
at the fundamental conclusion that Golah and Geulah 
are incompatable. That if one is in the Golah, either 
physically or mentally, he never attains redemption. 
Redemption comes only with the destruction of the Golah.

The development of this specific motif acts as a 
catalyst. It stimulates the various segments of Jewish 
existence to react in such way as to present an entire 
picture of what that Jewish existence is.

•54’.Dn> n»n» s'? h’jisa ni hj’k onnn’© o’bjk
Pinuali makes the point clear in his analysis of this 

*7 ersubject. If we examine the novel, YAISHjwewill find that 
throughout its entire four volumes, the main character, 
Yaish, exists in a Golah oriented world. His concept 
of redemption is founded in the prescribed traditional 
meaning of Geulah. It is only through the influence of 
internal and external stimuli that growth and maturation 
occur. His idea of Geulah changes when-he goes up-to 
Israel. It is then that his association with his old 
world, the one in which he ascended to heaven and talked 
with the angels, etc. is dead.
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- >: . To have a complete understanding of Hazais' picture 
of Jewish existence we must examine this idea in detail. 
Judah Ha-Levi sets the stage for us with the following 
statement:

We now clearly understand the idea that Geulah comes 
with the destruction of Golah. 
redemption has become a Golah belief of redemption, 
is now another word for Judaism, therefore the Golah must 
be destroyed first, in order that the pristine Jewish 
view, or the non-traditional view of Geulah may succeed.

J8'.'Dnnn’ K»n □ m'yai jDni'n K’n onnn’"

The Jewish belief of
Golah

ioj3.ro nyro nms 70 o’o» Q’yia® 
moo □ma’? n^y’® ®’y’ k>i o’>®in»^ 

innaj k1?! 1’393 i>y33 n’o®n n’.n®
36'.D’?iy'? ,1’a’ ny ■)>

Once he forsakes the Golah and its traditional exilic 
fixed concept of what Geulah means, he has lost forever 
his association with diasporas Judaism. This same idea 
that Golah and Geulah are incompatable is brought out 
strongly in the play.BKETZ HA-YAMIM. The destruction of 
the Golah is an essential condition in order to bring on 
the Geulah. This is the destruction of the diasporJai 
and its concepts of Judaism. Pinuali also makes this 
evident in his statement concerning HA-DRASHAH.

D’JTxaa rim niKBU 73’K hVikai nun’" 
nx’aon ,it mil’s m’nyi ,it hoik bv 

nnxi3» nnn’n ns zj’inn> n>iKi 
1^’dxb ,Tip’ya ins inoa 7x0 Kina'?! 
nnnx k>k K’n j’K ,niin’ i1? iKnp’ 
mnsi n’^na mnx ,n’ron®a ,mp’ya 

37 •noaaa

nan by oi^n1? pn n^io’ naisn 
H’lSl H3’K1 33310 H3’K 'yaK ,n’®o 

39”itbi® btf> yio®>
This is the attitude thatYuzpah expresses in

UKETZ HA—YAMIM JPhile Golah Judaism still stands Geulah 
will never be possible. The scene is set in the time of

ioj3.ro
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Even some of the rabbis are at it:

□ ’twin ,m’By Tiny1? □ ’’jihb 'jbh 
,x’iDn> qt’b ip’so’ k> ko® on 

4O'.kib> i’ny> d>t® ,ynn-TS’ f’K®

•>’®3y ...’> kx’® bni loan 3®n' 
lyns’ k1?® nnn® ■>> n’B^’n® jiao 

n'jy’ □'jib® ,7kb *ik®k »jk ...o'jiy'j 
.K1BK TB-nnK ,TK®K »JK1 ’JKT®’ fTK1?

44 V 11 OK HT 7’K

Shabati Tsvi. This is merely the author's device to 
give his message historical perspective. The play opens 
with a description of mass sinning. The people think 
that the Messiah will arrive soon and that then the YETSER- 
HA-RA' will not exist They are therefore getting their 
fun in now while there is still time.

id®k ns ®i»a fjj’o TJ’po’T 't nan" 
jl1?® DTK’ ns WT’J. BBT’S HJLJ ” 1 

,0’KBUI D’BTBO ...inWITA KBU1 
41"•D’BTBOl »K®1J
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The author satirizes the irony of the traditional 
belief, the absurdity of living a good life in bondage 
but of giving abounding license to licentiousness when 
the time of salvation approaches. He then uses this very 
idea, as one of the themes of the play, that is to say,, 
that in the end all tradition is voided, and that the law 

42 of redemption is to sin.
In this setting we find others, who do not believe 

that the Geulah is at hand. But if it is there are certain 
events which must occur. Firstly, Elijah the prophet must 
precede the Messiah. Secondly, there must also be a resur
rection of the dead.43 This group of skeptics is character
ized by Yostt and the Rabbi. Yost;:, Yuzpah's father-in-law, 
a merchant by trade, does not want the Messiah to come. 
He does not want to leave his home and his position of 
wealth in the exile, to go with a poor Messiah into a poor 
country. It is he who symbolizes one side of the traditional 
belief which hinders the coming of Geulah, and denies its 
reality, because of the economic comfort of the Golah.

/ I

I? /
'y /

A **
V y-■A A-< J l/ / I
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Yuzpah in righteous anger replies to his father-in-law's 
statement, 
tion.

;‘Such a person like you is not fit for redemp- 
Better you should stay in the exile.

In other words Geulah has to come according to the 
established tradition of Golah Judaism, or it is not ac
cepted. Don't try to make Geulah come by yourselves, It 
is all in the hands of God.

It is money which has replaced the God of the child
ren of Israel. It is the economic well-being of the Jew 
in the exile, which blinds Judaism, and bolsters its 
negative approach to Geulah. Profitable Jewish existence 
in the Golah forces rationalizations upon Judaism, which 
prevents the Jewish mind from visualizing its true ful
fillment in its own redemption.

On the other hand we also see Jewish existence in 
terms of the reactions of the preservers of tradition, 
the rabbis. One rabbi represents the general rabbinical 
attitude towards concepts outside of its ken. He is 
skeptical and doubts the validity of Yuzpah's claims con
cerning the Messiah. He cites the traditional reasons why 
the Messiah and the messianic age are not at hand.

ii’nim unat? a»ja»o\i3»xn k1?
moina x1? ,niyn mup mm x^ .ks x1?
Toi’ 73 n»®a .n’jmao nma'jmnti manual 
48".ij’'?x h’jjij x1? ,x»3in in’^xi X3 x>

7x3 nxmn© nmn na’i 3im .7x3 utmn
45!: • n1? 1 ami i1? nm

In this conflict of attitudes towards redemption 
there begins to inerge a picture of the materialistic state 
of the diaspor a: Jew, which draws him away from the desire 
to be redeemed. Yoset says,

>□3 ...nan 7’a nr »t»t»
46-.xinn m’3 ,nrn 7073 ,ia® t’pxo x’h® 7aT 

and Yuzpah answers him,
47 tfik lam mx t'jkdfi n’n’ man 01’3"
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51."®iipn min K'pai njiax n’jnxi 7’K"
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Entrenched in this type of existence, Judaism is 
unwilling to give up its security in the Golah, for the 
dangers of the Geulah.

It is in the words of the Rabbit, that we see the 
unbreakable strangle hold that exilic Judaism has placed 
upon the concept of Geulah,

:sin ilia tnnpn >kw nona mas
- 'ny jH’jiKin ja- 'hj®’ »jk' 

bw m’T n’3 ,’nvn mpa K’n®
a®’1? HB»n moi ^lisa'll min> n^ya 
n’a pun by ^nsnn'71 nmn^ noma 

5O‘'.nj’o®n m^j. ’jyi ®7pan

Here Torah is meant in its widest application. In other 
words, the laws governing Jewish existence, made in the 
Golah. Through this view we see Geulah tightly fastened 
to exilic tradition. There can be no Geulah unless it 
comes through the process of Golah Judaism.

jiojnsnm jnai-oai npoy ,fpn ipmn 
ni’on-’na'? nmyni iaa®m 

49' .moiia
Continue to live in the exile, and worry about life 

itself, as interpreted by exilic Judaism. As pointed out 
before, Judaism has become the Golah, and vice versa. 
Thus we see two views of Jewish existence which are in 
conflict with what Yuzpah is advocating. Economic self
interest, and stagnant religious orthodoxy are these two 
aspects of exilic Jewish life which desire to maintain 
the idea of Geulah only as a dream and not to know it in 
reality.

Again it is important to make clear the distinc
tion between what tradition is, as interpreted by exilic 
Judaism, the view which is expressed by the Rabbi, and as 
interpreted by pristine tradition,as expressed by Yuzpah. 
Yuzpah sarcastically describes exilic traditional Judaism,
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ence.
exile.

if we
It stops us from

The terms laid down by Golah tradition have transposed 
actual Geulah into a fantasy: a dream which merits those 
who hold it, eternal exile. Yuzpah specifically defines 
his position.

What hinders us from attaining this Geulah, 
want it ? Exilic interpreted Judaism, 
being redeemed.

54". UK Tiy K^K Ta'U Klh K> ?y’T3D »a"

it - ?Dn>j Kin TK’n oun um tik ipkt' 
. .oi»n ntoj 5y jko nan1?! naxy m'un 

,minn m’u >© nma .min >®a m'ri 
min ny’jm linr .own nsi’ii nuxan 

naxya oxy ,nn kxuo nncyai ni>ii 
55" .mszna n®m

®npn |a nm’i ,n’i>n K’.n lu n’jiKAn'1 
ua n’i'jn K’n T»m jaa invi Kin-ina 
i1? 7’Ki ...UK iiy k>k jTa'rn n’taa k1?!

SJ'-.U’^y kVk 7y»’n> na >y
The Geulah depends more on us than on God. If we 

want Geulah then it will come, it is not up to God.

In contrast to this is Yuzpah's position. If we 
accept the Rabbis' approach to Geulah, then Geulah is 
regarded as an utter impossibility. It therefore only 
operates within Jewish existence, as a dream, and not 
as a potential reality.

onia nnK kib >ainin ,»m niaiVn" 
ma'jan ni>i j’ki .m'jia-mVin .naxy 
mip mas® i>k mini kw ’®jk .n’wa 
tikis’ on .nbiKA> liar’ k> ,imy 'aai 

52".m1? on1? n»nn nnsi jko

Judaism has become a religion of the exile. All the 
power of Golah is in the Torah. Exilic Judaism has in
terpreted the Torah, and Jewish tradition in general, in 
such a way as to bind Judaism forever to an exilic exist- 

The true power of Torah is withering away in its 
Exilic Judaism has twisted the meaning of
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Yuzpah gives advance notice of what Geulah will mean.
®»

3fik 33> ni’ji'i min" 
56".D’nj’3 ’?K3®’1 ins 33>

sin Tina ®i3pn n®y i’®oy 3y" 
uk® Kin ®pna i’®oy ,13^

Israel is caught between a hindering tradition and 
the Messiah. What is she to do?. Yuzpah answers this 
question.

D’DJ
57.i> d’dj n®yj

n’oai ni’o®

nnnn ni’npn •n’niKin inn K’n n®p‘‘
59 ".YP 7’K D’^lWODl il3

redemption from its earlier intention, that of political 
salvation, and has bound Geulah to the Torah and the 
commandments, as it was never meant to be bound.

Here Hazaz lays the groundwork, for his later 
assumption that when you leave this exilic traditional 
Judaism, and return to the idea of redemption in its 
pristine, pre-exilic form, you leave behind normative 
Judaism. Jewish existence in this new world, will be 
completely different from what we have known it to be. 
We shall see the full implications and expansion of this 
idea, in HA-bRASAH, and in OFEK-NATUY.

The battle lines are drawn.

We have to take matters into our own hands. In order 
to bring redemption closer, and save God from death in 
the exile, we must now be the ones to make miracles.
We must take the initiative and redeem ourselves.

The irony of this whole conflict is that one of the 
basic beliefs of exilic traditional Judaism, is the faith 
in the coming of the Messiah. All their lives the Jews 
of the exile have desired redemption, but yet they never 
realized that redemption might come.

’jKiin nK’n1? d®bj ns ik®3 on’a’ ^o"
□ ’®iy ...kb tio® ony3 >y nn'jy k1?!

58‘.0’313 7’K >3K ,0’3130 oo3y
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It will not be easy. There will be much hardship.
This idea is parallelled in what Machov says to Yaish, 
about existence in Israel. There are no miracles in fiOGeulah, in Israel, only in the Golah.

We have now seen two elements in Jewish existence 
who fear and reject Yuzpah's declaration concerning the 
coming of the Messiah, the strict traditionalists and 
the apostates to Manion.

There is a third approach to this question, symbol
ized in the utterances of the blind man. He believes 
that the Messiah is coming. He wants Geulah, but for 

1him Geulah is the work of God, and not of man. This 
view of trust in the Lord, suffer his chastisements of 
love, keep far from evil, and God will save you by his 
own grace, represents for Yuzpah; the blindness of2fixilic 
tradition.

It is this very position of indifference to the 
reality of life that has caused Jewish existence to be 
burdened with suffering and destruction. It has not 
brought forth Geulah in the past and it will not do so 
in the future. Symbolically the blind man turns a deaf 
ear to Yuzpah's condemnation, and recites Psalms.

Traditional exilic Judaism resists all of Yuzpah's 
charges and places him in Cherem. This symbolic act 
strengthens the image that hazaz has attempted to create 
in the character of Yuzpah, the image of a Jewish belief 
pristine in its origin, and outside of, and condemned by 
traditional exilic Judaism. This again exemplifies the 
complete separation of Golah and Geulah in the author's 
ideology.

Asthe plot moves towards its climax, all sorts of 
symbolic prototypes of exilic Jewish existence are seen
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64".jamn> pnina Tinyco"

slaughtered and of dying in misery, 
existence of the Golah.

This is what Yuzpah instructs his followers, 
Destroy the Golah,

on’na 
□ Jiao

jo m>in ns ip?o !»Jiyo® ’ns1' 
65‘!! m inn !imm imn nmx icy Joslyn

Yuzpah stands outside of this Jewish existence. It 
is this Jewish existence which Yuzpah charges to give up 
its impossible dream and enter the world of reality. He 
cries out to Jewry to destroy the Golah before it destroys 
Judaism.

Through the conflict over the views of the Geulah, 
we learn what Jewish existence has meant in terms of its 
faith in redemption, and the Messianic age.

^Tipn-jiis ’inn ion® ’as ns' 
’n»i i’i» ’n® ixs’p ’jpT ’310 

iinii nitoa iynp ’os’? ,r>ii 
63“.myo »n -]in> 'jinn

Yuzpah summarizes all of their descriptions in these 
words,

The play ends with the city going up in flames, and 
everyone cryiri^ nsinB ni^an ,ni'iin nmn"

There is but one way to bring on the Geulah; destroy 
the Golah. 
and beckons Judaism in general to do. 
and then you will be able to find redemption.

io’ipiy on T’K D’z>”p on’nn tot ’joc" 
nyc-”m tn>3 oaioo jot

n'jlKim T’Kl DDipoe O’TT J’K
in’hn’i omx n’inn ...dh»jbo n’ma

66“'n oy nxi cosy ns

revolving around the conflict of the views of Geulah. 
Poor men from all over Europe, from Germany, the Ukraine, 
and Poland tell of their previous existences in the coun
tries of their origin. It all adds up to the same thing, 
thousands of years of suffering and destruction, of being 

This is the Jewish
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Hazaz shows the state of Jewish existence by means 
of dramatic exaggeration inBKETZ HA-YAMIM. It is Jewish 
existence as reflected in the conflict of ideas concern
ing the categorical approaches to Geulah. There are also 
many important aspects of Jewish life in the Golah which 
the author describes and we can only mention in passing.

69To note but two: one, the promethean theme ; 
idea of a second messiah, the Messiah ben Yoseph.
Some of these will be discussed in more detail in relation 
to the novel YAISH.

We now move to an examination of the short story, 
or what is more correctly termed the essay, HA-DRASHAH. 
It is only natural for us to do so at this point, because 
of the close affinity of ideas that exists between Yuzpah

The exilic traditional position places upon the 
coming of the Messiah and the Geulah, specific qualifi
cations and proofs, which are so burdensome and detailed 
that they negate the possibility of a real redemption. 
It literally destroys the hope of an actual salvation, 
implying that Judaism would rather live in a dream world 
rather than in a world of reality. There is another side 
of this view that expresses the desire to see the coming 
of the Messiah, but leaves it all up to God. This view 
also fails to face the reality of history and world events. 
Those who hold the third view in this category are the 
ones who say, even if the Messiah comes, I am staying in 
the diaspora , because it is economically preferable.

In the category of the non-traditional, we find 
the view that unless the Golah is destroyed, Geulah is 
impossible. It is man who must bring on the Geulah and 
not God. This view is today associated with Zionism, but 
it is really the old pristine Hebraic concept of a politi
cal messianism, which calls for human action rather than 
a heavenly intercession in history. As Herzl once expres
sed the thought,
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In this
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Not so in Israel.
It bores them.
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Why? Because we do not really have a history, 
did not create our so-called history, rather the nations 
of the world created it for us. We did not determine 
our own destiny in the past; therefore, it is incorrect 
to say that we have a history.

mu an ns
nn®n mon 
i®y di on no

72!'.oottoi

We have no past that is truely ours, it belongs 
to the Goyim. This of course applies to the entire 
Jewish existence in the Golah, but does not apply to 
the period when the Jew dwelled in his own land of Israel. 
Yudkah defines this so-called history ofJudaism.

and Yudkah, the main character in HA-DRASHAH. 
story, symbolism and literary technique play no special 
role in the development of the author’s ideas, 
artistic form of speech is used, in which Yudkah stands 
before a meeting of the committee, and speaks his mind 
on the status of Jewish existence.
about which his ideas are formed is the theme of the re
lation of Golah to Geulah. Yudkah announces to his fellow 
workers that he is against Jewish history.

71".n’Tin’n n’TiDC’n1? Tuna ns"
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All over the world children love to read the his
tory of their country. Not so in Israel. They have no 
such desire. They reject it. It bores them. Instead, 
they read the history of the other nations of the world. 
It only makes them wonder at all the suffering, and 
groaning, and crying, and the pleading for mercy, of such 

people as Israel. They are ashamed and disinterested.^
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so as to have such an unnat-
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The Golah has forced us to create a false illusion 
about Jewish existence, the illusion of faith in the 
coming of the Messiah. What a wonderful legend it has 
fashioned, a Messiah riding on an ass. (The sarcasm of 
his point is apparent in this idea), This aspect of 
Yudkah's condemnation of Jewish history, is the same as 
what we found inBKETZ HA-YAMIM, in Yuzpah's castigation 
of the Golah. Such redemption was never meant to become 
a reality, but only to remain as an illusion fostered 

78 by the traditional interpretation of Judaism.
The only difference between Yuzpah's and Yudkah's 

position is in the terms of its directions. Yuzpah is 
castigating the Golah, for its illusionary concept of 
Jewish existence, while Yudkah directs his attack against 
the Golah mentality of Jewish existence in Israel.

In his assault, Yudkah pinpoints the primary dynam
ics of Jewish existence in the Golah; one, faith in the 
illusionary legend of the Messiah; two, the belief that 
before the Messiah comes, the Jew will undergo a period

It is the fault of the Golah which has trapped 
Judaism and conditioned it, 
ural and unreal psychology.

, u>® nvovan »mT ni>in
.. n’ra - ns’®’ o®n ®u’p
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One must admit that Judaism did have its heroes, 
but the wnole picture- of so-called Jewish history is 
distasteful to Yudkah. There is too much TSUKOT,; and 
not enough happiness.The long subjugation—oT the 
Jew has caused a strange kind of psychology to invade 
Jewish existence, one that is foreign to its basic 
nature. Not only that, but it is also foreign to the 
psychology of all of the other nations of the world. 
We like to die; they like to rejoice and live.

’ jD’TlOl D’linn UK" 
nun1? nmx a’T»®aa
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of great suffering. Each time that tragedy has struck 
Israel, its faith and belief in the coming of the Messiah 
has strengthened. Thus Israel has come to cherish and 
look forward to misery and affliction, for it is fore- 

79 shadowing of the messianic age.
Yudkah is a very well organized person, even though 

he continually tells us that he finds it difficult to 
express himself. Before completing his tirade against 
the Golah for its hold on Jewish existence in general, 
and Israeli Jewry in particular, he explains the history 
of the messianic idea. it is the same going back to the 
pristine, pre-exilic Judaism, that we explored earlier, 

80 and that we encountered in Yuzpah*s orations. His 
feelings towards traditional Judaism are quite clear at 
this point.

The Golah oriented Jewish existence does not believe 
an actual redemption to be possible. It is not desirous 
of such an event, even if under its conditions it would 
be possible.

There are even some Jews, who live in Israel today, 
who maintain the Golah outlook, and fight the rebuilding 
of the Jewish state. They, like the Jew of the Golah, 
hold fast to the traditional concept of the Messiah, 
and of Geulah.

It is now that we see Yudkah1s fundamental point, 
towards which this analysis and build up of ideas has 
led us. Jewish existence as it stands today, is still 
Golah conditioned. They who have given up the Golah, 
and who have rebuilt the state of Israel, recognize it 
to be their Geulah. It is here where Jewish history 

again becomes a reality. But such a Jewish exist
ence can no longer be considered Judaism. As we have 
previously seen in BKeTZ HA—YAMIM,
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Rather he argues against this, 
disappointed in Zionism.

Judaism in Israel represents the beginnings of a 
new people. It signifies the rebirth Jewish history.

What is significant here is that Yudkah does not 
propose that Zionism, which has led Judaism to the ful
fillment of its pristine, non-traditional concept of 
Geulah, should become the new dynamic of Israeli Jewish 
existence. Rather he argues against this. Yudkah is 

It has fulfilled its mission 
in that it made Geulah a reality in the form of the state 
of Israel. But it has failed to create a vibrant, new

Golah and Judaism are synonamous. Therefore if we forsake 
the Golah for redemption in the state of Israel, we for
sake exilic Judaism, or what has been normative Judaism 
for the last two thousand years. Jewish existence in 
Israel is not to be construed as a continuation of the 
Golah, i: this is not so. Jewish existence in Israel 
is something new.

ini’o ,mnx K»n s'? k’h‘
85!'.vnp k'jk k"? . ..naxy1?

But it has failed to create a vibrant, 
dynamic of Jewish existence in that state.

In summary, this is Yudkah's position: Since redemp
tion has taken place, we must recognize the fact, that 
we have destroyed Jewish history and Judaism. We must 
now replace it with a new dynamic. Zionism is not the 
answer.

We will discover what Hazaz feels to be an accept
able picture of Jewish existence in the Geulah, when 
we analyze his most recent work, OFEK*NATUY.y Before 
doing so we must first examine two of his novels, YAISH 
and HAYOSHEVET BAGANIM in order to understand as comple
tely as possible the various essences of Jewish existence. 
It is in these works, that he fully explores this subject. 
Previously we have only dealt with the philosophical 
position of such existence.
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work.
The novel, YAISH, is undoubtedly Hazaz* greatest 

Besides its masterful art form and its creative 
and pointed language, it is above all the most detailed 
description of the physical and spiritual life of the 
Yemenite Jew, that has yet been published. It delves into 
the mass psychology of this Jewish community with signifi
cant insight. In it we will find the spiritual strivings 
for Geulah, embodied in the epic character of Yaish, and 
a total view of the basic elements of Jewish existence 
in the Golah. j...

YAISH is the story of a faith built out of psycholog
ical drive of the author; built up, knocked down, contras
ted against opposing attitudes of Yaish's generation, a 
faith which has a need for salvation. The time of the 
tale would seem to have been from fifty to sixty years 
ago, in the city of Sana, the capital of Yemen.

From boyhood to manhood Yaish encountersthe same-en
vironmental attitude. Perform the commandments and God 
will not forsake you.

k1?! ...n’an h’tb nna □ ”pn" 
85".'imaa nnt mn T>na own airy’

This is the advise the older generation gives him. 
But Yaish is not satified with this. He wants an answer 
to the question, when will the Geulah arrive? He tries 
to run from reality. Within his Golah oriented existence 
there is no answer to this question.

The pattern of our story is set; Yaish runs away, 
escapes from reality. He blindly searches, and examines 
every aspect of tradition. He even delves into mysticism. 
He tries to understand the mystery of his world through 
exotic dancing and singing. These very things become a 
strong factor in his life, and are part of the developing 
process which eventually leads him to quit the whole 
structure of tradition. It is this process that we are 
examining. The process of Yaish*s exploration into every 
facet of tradition, the process in which we find Yaish
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weighing and evaluating eveiy particle of traditional 
thought, every custom, every aspect of Jewish existence 
in the Golah. Finally he arrives at the conclusion that 
Geulah is not to be found in the Golah or through the 
Golah1s interpretation of redemption. It is the process 
of Yaish's appraisal of Jewish existence with which we 
now deal.

Three ideas of Geulah (as discussed earlier, two 
traditional and one non-traditional) operate within this 
appraisal. To these general themes we add the following 
factors: dynamic quality, static quality, demonic factor, 
mystical factor. By observing how these basic themes 
and fundamental factors of Jewish existence function, 
we will receive a total picture of the Jewish Yemenite 
community, and the correct image of the epic character 
of Yaish. Our view must be an organic one, or we will 
not see what Hazaz intended us to see. Thus we will ex
amine this total picture, as a progressing process.

Fatherless, Yaish gi ows up in a typical traditional 
environment. His society is deep in the middle ages. 
Yet in spite of all this, his world is in essence iden
tical with that of eastern European Jewry in the 17th 
and 18th centuries. It is this similarity that will help 
to illustrate the epic character of Yaish. He not only 
represents an oriental Jew struggling for a way to salva
tion, but also the plight of any Golah Jew. The identical 
factors are at work, only the names and places are dif
ferent .

At an early age Yaish begins to seek answers from 
his elders. They supply him with stories of the past or 
filled with wonder and delight. Like the stories told 
him by his good friend Tyri. But,

84".D’JpTn 7 a ■>nj p ’ y ’"
He finds no answer in this dynamic of Jewish existence, 
in the glories of a hero-filled past. And so Yaish looks 
elsewhere for an answer. His youth is filled with escape
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philosophy of what is redemption.

In total 
he cries
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into childish pranks, deep study of the Torah, and a 
88flight to mysticism. Yet, he finds no answer, and

is not satisfied. In disillusionment Yaish gives up
89and turns to wine, women and song. But his compunctions 

about the YETSER HA-RA , drive him back to his books and 
90the study of Torah. This form of escape is maintained 

off and on throughout the rest of the novel. It is here 
that we first find traces of a promethean dynamic quality 
of Jewish existence that Yaish seems to embody, 
despair over his battle with the YET8ER HA-RA , 
out to God,

It is here that Yaish begins to challenge the whole 
structure of the Golah God, who works in mysterious ways, 
who promises redemption, but never fulfills that promise. 

The dream, another dynamic, is pictured early in 
Yaish's life. It is the function of the dream to act as 

internal battleground in which Yaish is stimulated to 
react and progress in the process of developing a new 

The dream is also an 
inner mirror to Yaish1s sub-conscious thoughts, reflect
ing his epic character. Such a dream is one in which 
Yaish sees an unhappy end to his life, lying dead on the 
streets and his family in captivity. Here lies the sym
bol of 2000 years of Jewish existence of suffering and 
dying in the diaspora?. This also points out to us an
other universal quality of Jewish existence. The dream 
takes place in the midst of the high point of Yaish's 
own happiness, of his love for a girl. This shows that 
happiness for the Golah Jew can never be a simple matter, go it must always be mixed with affliction.

A static quality of his generation, which is in 
reality a picture of the static quality of all of the 
Golah, is found in these words:
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Golah.
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Geulah" 
drink and fornicate.

These very elements constantly repeat themselves in 
variant forms in the early years of Yaish's life, Yaish 
continually looks for new outlets,of escape. When he 
realizes that other people are troubled by the XETSER 
HA-RA , and face the same problems, he begins to mature, 
raising himself to a new level in his progression towards 
his ultimate new reality.

<]TU -tb'jb Kin k>® hkti* 5nnoj"
...UDD d’bibi D’>m k>k yin-ns’ 
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He learns that he must consistently l£ely 1 upon him

self and upon his own ability to solve his problems. This 
is the first big step in his progression towards manhood, 
and towards the realization that the solving of the problem

niyi®’ ni»y> nxin Kin Tina" 
ij> h'jb’® !>□ ’jy >ia» Kin K>n 
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The Messiah, freedom and the return to Israel, will 

all come by the hand of God. We don't have to do any
thing except perform the commandments and wait. The 
emptiness of this belief, and the meaninglessness of 
its observance, bring severe dissatisfaction to Yaish. 
Such a sequence of the party with Chasan illustrates 
this point, his friends at the party say, "Be a good, 
honest, clean cut fellow and God will reward you with 

, but immediately they go off to fornicate, and 
When Yaish refuses to comply with 

their licentiousness they think he is crazy.
Yaish flees from the party and struggles to rid 

himself of any temptations. It is in this struggle 
that we see another point of comparison to the general 

He cannot control his desires even though he 
knows tiiey are wrong, so he recites Psalms.
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of salvation does not come by reliance upon others alone. 
It is here too, that the thought of going up to Israel 
first enters his mind.

97.'n oyu n>nJ3 mon^ 'jkw yiN1? ni'yy'?
But it is mentioned still within the reference of a 

Golah conditioned redemption. Such a migration would be 
merely for the purpose of waiting for redemption.

fhe demonic factor constantly appears. Elements of 
superstition which are built up around the TPHILLIN and 
the role of the evil inclination illustrate the components 
which are common to the Jewish existence of the entire Golah.

In this setting of superstition and demon worship we 
find Yaish fighting, one day with evil demons, and the next 
day fasting and praying. Such descriptions of his world 
are similar to the life one might find in the ghetto of 
Poland or Russia.

Tyri plays an important part in Yaish's life, in the 
position of a step-father and close uncle. He character
izes and stresses the second of the traditional interpre
tations of salvation. He talks about reward not in the 
end of days, but rather after death, in the next world. 
He repeats this idea over and over again to Yaish.

Two themes of redemption are at work in the process 
in which Yaish is involved. Immediate redemption after 
death, and Geulah in the time of the Messiah. To attain 
either, one must follow the prescribed tradition and merit 
them by doing good works. This, of course, is one of the 
most prevalant elements of Jewish existence in the entire 
diaspora. The Jew must perform acts of charity, and kind
ness in order to merit a share in "the world to come". 
The only trouble is, which 'World to come"? Part of the 
process of arriving at a philosophy of redemption is making 
this decision. In which "world to come", is real redemption. 
We will eventually see how Yaish answers this question.
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Thus we see Tyri's influence on Yaish. The constant 
tension which is displayed throughout his life in the 
Golah, until he finally resolves the problem of which is 
more important, this world or the next.

After his sickness, Yaish appears to have matured. 
He is no longer as pompous and as egotistical as he was. 
In his following statement about turning over a new leaf, 
we find a strong dynamic factor of his entire society, 
that is the prolific use of quotations and sayings from 
the Bible, the Talmud and the Midrash. This language and 
use of the idiom has been captured by the author and no 
doubt represents one of the predominant driving forces 
of Jewish existence in the Golah. It is true of the Yem
enite community as well as of every Jewish community 
existing in the Golah. It has become the common referrent 
of Jewish existence, illustrating a community's desire for 
Jewish education, and learning, as well as their patterns

ins T3T

In Yaish's quest to keep the commandments accord
ing to tradition, he learns a bitter lesson. One cold 
night, in order to cleanse himself, he runs to the MIKVAH, 
wakes up the attendant, and dips himself. Afterwards, he 

98 catches a cold which brings him close to death. This 
dynamic of Golah Judaism which puts so much stress on 
performing each minutia of the commandments, is a nega
tive factor, which keeps Jewish existence at the level 
of blind observance, rather than lifting it to the lofty 
heights for which it was originally intended.

At this point Tyri comes to comiserate with him 
over his illness. Again he talks only of redemption after 
death. He is an old man and would like to die in order 
to receive his just reward and his salvation in the 'World 

99 to come". This view of Geulah constantly arises in 
Yaish's appraisal of the Golah's definition of Geulah. 
At the end of his illness, Yaish declares,

’in - oibo n’K mn obiyn" 
100 ".bon Kin nrn obiyn
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It is through this sorrowful experience that Yaish 
begins to understand the meaning of life. We now see 
Yaish as the symbol of the wandering Jew of the Golah 
in his suffering. We see such a Jew looking towards hea
ven asking God why, what is the meaning of this endless 
suffering in exile.

Yaish stands in the graveyard, and wonders about all 
the dead who lie before him. He emphathesizes with them 
in all of the misery of their lives.104

This whole scene points up to the static quality of 
the community in which Yaish dwells. Yaish is the only 
one who comes to the cemetery. The other graves are for
gotten. The living have forgotten the dead, and the 
faith of their fathers. Their Judaism is static, as it 
lingers unmoved in observance of meaningless ritual. 
Yaish seems to be the only one who is in search for a 
faith, a salvation. The others of his generation only 
seem to be interested in their material welfare. In 
this sequence of events we clearly see the stagnation of 
Jewish existence, as it flounders in the sea of material 
self-interest.105

Yaish1s brother Salam illustrates the general know
ledge of Jewish custom and ritual that even the poorest

This is but one example of such material, of which it 
would be possible to cite thousands.

Thus Yaish continues, studying, struggling, and 
working, until a significant event occurs in his life, 

102the death of his mother. Yaish is shaken. He turns 
to his God to ask why such a thing should happen, 
we see the Jobian epic element of prometheanism.

no’? ...,ht sin in’aiO nas j’n mtn" 
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and the humblest Jew has. We also see the emphasis which 
is placed on politeness to guests, and the intense inter
est in their welfare. These are dynamics of this Jewish 
existence which we can easily compare with life in the 
Golah everywhere. This affinity for precise knowledge 
of custom and ceremony, and kindness to guests are still 

106two important elements of Jewish life today. e.g. 
1 07unveiling custom.

Certain attitudes and traditions that Yaish's gener
ation hold, are also typical of universal Jewish existence: 

108 the attitude towards the place of the woman; the suc
cess of a man's business, or endeavors, based on his re- 

109 ligious relation with God; the tradition of one going 
around calling people to worship.^10

Elements that are perhaps only peculiar to the or
iental Jewish existence are certain habit patterns con
cerning the mats of the house, and the Nargilah. Also, 
the manner of bargaining for items in a store, is in
digenous to the oriental Jewish community.m

More general customs such as holiday observances, 
Tisha B'av, the high holidays can be also described as 
having basically a general universal nature, with a few 
variations that are peculiar to the oriental communities.

’What is interesting for us is the rationalization 
used in the ceremony of TISHA B'AV. The people come to 
temple and say the following,

n’anw iKun® Bonn ’py Kin wiiy" 
nm Kxap 'pyi ...on’nK >|dv dk inaai 
1nzxnn. p 03. xsap . ,,They deal with their own misery m terms of the his

torical plight of the Jew. They never face the reality 
of the times in which they live, and ask themselves the 
questions that Yaish asks. Rather they follow like lost 
sheep, the traditional explanations of exilic Judaism, 
of why they are still in exile and when the Geulah will 
come.



39

so-

114

?

The factor which illustrates the primitiveness of the 
Ciety withy which we are dealing, is the humofous sequence 
in which a mirror is introduced into this community for 
the first time. Of course the demonic immediately appears, 
and acts as their explanation for this apparent magical 

114 miracle. Such an incident could have happened anywhere 
in the Golah where superstition and the belief in demons 
play a major role in society.

Another universal characteristic of Jewish existence 
imerges from this scene with the mirror; the Jewish sense 
for the humorous. Salam wants to use the mirror to make 
a living, by charging people for a look at themselves. 
And he does. He indoctrinates his friends by hanging 
the mirror in the temple. At first they all run away 

--------------------------- 115 from it, but eventually they get used to it.
Perhaps the best summary of his generation's view 

of Jewish existence was 1 -c stated by Salem.
o>iyn on’mi’B dikb d’th i'p’k" 
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Such a view is a definition, which applies to all diaspo- 
ria Judaism.

Yaish, with all his problems and growing pains, co mes 
of age. His friends and family immediately proceed to 
find a wife for him. Salam, his brother makes arrangements 
with certain friends to act as agents, and to make the 
SHIDUCH. They talk to the girl's parents, and the tra- 
■cLLtiOnal business of arranging a marriage contract is 

117 pictured. This is another custom which is a common 
universal in Jewish existence. Yaish falls deeply in 
love with his intended bride, and in order to ward off 1 1 s the evil spirits he obtains an amulet. This too can 
be seen as an important dynamic element in the life of
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Which represents a typical Jewish bit of homespun 
rationalization, common to all the Jewish communities of 
the world.

This is the second important disappointment that 
Yaish has had to face, the first being the death of his 

In this case his reaction is what we would con- 
showing certain signs of maturity on his

this Jewish community. Even though they worship the 
one God of Israel, they hold fast to superstitious be
liefs. They follow certain traditions which carry back 
thousands of years to the period of early Zoroastrism 
religions. ''—-—*  

All the laws of the SHULCHAN ARUCH are carefully 
followed and the young bride is kept indoors and is not 

119 allowed to appear in public.
Then a great catastrophe occurs. An argument over 

the details of the marriage contract causes Yaish to lose 
his intended, whom he loves very much. Throughout his 
whole life, even after he marries and has a family of his 
own, he never forgets this first love, 
the philosophy.

mother, 
sider normal, 
part.

A short time passes, and Salam finds another bride 
The wedding takes place, with a full descrip

tion of the many strange customs that are peculiar to 
Yemenite Jewry.(cf.appendix 2).

Yaish and his wife Genah experience the same diffi
culties that most newlyweds have anywhere in the world. 
Their severest problem is brought about by Genah. She 
complains that Yaish spends too much of his time with 
his books studying, and doesn't give her enough time. 
To settle the argument they use the phrase, 

121".q31? p-y-n d©1? ny nyi1?"
This is the golden mean, of moderation which governs 
their lives, as it theoretically governs the lives of
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Jewish existence in the western countries of the Golah.
Throughout this period Yaish keeps up a steady period 

Genah complains that he is too strin- 
iaish answers her, 
n’®an .»> paKii nmna ns" 
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122 Yaish's ansiver reflects his advancement in thinking 

about the problem of redemption. Earlier, he moved from 
the confusion of escapes, to the first step where he 
realized that he could not rely on others, especially the 
members of his generation, to solve his problems or to 
bring the Messiah closer. He fasts and prays and studies, 
hoping to speed the Messiah on his way. At this point 
he still is firmly entrenched within the traditional phil
osophy regarding Geulah. The redemption will come with 
great fasting, privation and suffering. It is his belief 
that such action on his part will effect God desires con
cerning the messianic age.

This attitude of relying upon God, more or less is 
athrown back to the earlier covenant theory, 
do God's commandments he will take care of you in all

We find this same attitude in regards to another 
When Yaish finds that there is no food in the 

he tells his wife not to worry, God will take care 
of them in his own way. This of course reflects a gen
eral dynamic quality of his whole society. It is escape 
from facing reality, by having the pat answer at hand; 
rely on God, he will save you in this world, and in the 
next.123

The only thing that man can do to help his lot when 
things are at their worst and he cries out for salvation 
is to explain things in this manner,

nsiK nmy ...nyi®’ k’h nVO"
124'.mn qina winpn 'j®
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Gena complains against this interpretation, 
cries out that such a salvation only means death, 
point that she will make again, only later Yaish will be 
more suceptible to her insight and begin to realize the 
fallacy of his definition of salvation.

Their poverty increases beyond any livable level
Afterwards 

law in the Torah 
to return it

and Yaish has to pawn his garment for food.
the creditor is forced, because of the 
about keeping a man's garment over night,

This is another example of the complete tradi
tional conditioning that exists in the Jewish community.

in his distress Yaish turns more and more to mysticism 
125 and what Pinuali calls the element of nra nVyo1?.
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This reaction by Yaish is another attempt on his 
part to find some answer to the meaning of Geulah. This 
points out another facet of universal Jewish existence, 
which is an important part of the process of growth, to
wards a final solution of the definition of Geulah.

If we recall Jewish history, we will remember that 
the first successful movement against rigid rabbinism, 
against stagnant traditionalism, was CHASIDISM. So, in 
Yaish*s case this over-indulgence in things mystical, and 
a reliance on dreams, and their mystical meaning, marks 
a step forward towards the solution of his problem, and 
towards a break with the traditional approach to Geulah.

As the severity of their economic situation increases, 
so does the negative case against traditionalism. Vie men
tioned previously the verse, to1? , nyi ny. Through 
the interpretation of this verse we will see the negative 
side of exilic Judaism; that is to say, the overstress
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on its part of giving time to God and not enough time 
for oneself. Placing all your hope in Torah and the 
commandments alone, will not bring Geulah, but rather 
one has to do something on his own. It is the same, 
in the case of food for one's belly. If you don't 
earn some money to buy that food, and merely rely on 
God to perform a miracle, you will starve.

Salam, Yaish's brother, symbolizes the static el
ement in Jewish existence. Unlike Yaish, who at least 
makes an attempt by fasting and praying, to bring on 
the Messiah, Salam will not do a thing, 
himself in economic trouble, he does not go out and look 
for something else to do, but rather waits and relies on 
God to perform a miracle. His whole approach to life and 
Jewish existence is one of non-growth and stagnation. 
Yaish, who is also still caught up almost completely in 
exilic interpreted Judaism, at least struggles with his 
problems, and moves forward, striving for an answer. For 
the static element, there is no struggle, there is only 

127 blind submissivness.
Gradually the struggle is intensified, between the 

traditional views of Geulah: salvation is immediately 
after death, in the next world; the concept that redemp
tion takes place in this world. Tyri, the old man, con
stantly talks to Yaish about his desire to die. He wants 
to go to the next world and receive his just reward. For 
him this is the meaning of salvation. He talks about 
Geulah, only in the terms of redemption being performed 
in another world. The opposition to this concept appears 
in the plot as part of a large sequence of dreams. In 
these dreams Yaish ascends to the heaven, and observes 
the next world. After many such trips and many different 
meetings with the angels, Yaish is able to appraise the 
next world and the concept of salvation in which it is 
involved. Let us now examine this struggle between these 
two formulas for Geulah.
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himself.

Tyri emphasizes (Sealah in the next world by degrading 
life in this world,
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After one of his sessions with the angels in heaven, 
Yaish becomes blind. Although all his friends pity him, 
including his wife, and talk of the evil spirit that 
caused this catastrophe, Yaish does not agree with them.
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His basic argument centers around the idea that life in 
this world is worthless, as compared to life in the next. 
Yaish digests this attitude and tries to see the value 
of the next world on his trips to heaven. As we shall 
see he does not agree with Tyri, and thus denies the 
validity of this concept of redemption.

In one of his dreams Yaish is questioned by God 
He asks Yaish what is his work, and what he 

brings with him. Yaish replies, his good deeds, and the 
study of Torah, prayer and fasting. In the end the only 
thing that satisfies God is that Yaish has brought him
self. This small scene implies a growing awareness on 
Yaish’s part , that all these elements of Golah Judaism, 
are not worth what he thought them to be. Rather, the 
important thing is, that he dedicates himself to go be
yond them, to find redemption beyond the traditional ex- 

129 planation.
In another one of his dreams Yaish talks to a group 

of angels and he questions them concerning their knowledge 
of Torah. When he finds out that they are not acquainted 
with the commandments and in fact have no knowledge at 
all of such matters, he is greatly disappointed.

.711320 n’p’nan ,nns ynsn oy'1 
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Yaish knows that this sickness has come from God, 
(jdbh ja HK2 K>)and not from some evil spirit, signi

fying another step in his maturation. His rationali
zation for this calamity is, that everything that God 
does is for the good. Thus he has no reason to com
plain. This is part of the traditional way of looking 
at things, that can be found among all Jews of the dias
pora . It again points out the difficulty that a Golah 
Jew has, in moving emotionally and rationally out of 
the morass of his traditional environment.

Genah is not quite as complacant as her husband
She tells Yaish that all his piousness did not help 

them before, and did not prevent him from becoming blind. 
Genah represents the verbal expression, or foreshadowing 
of the realization that Yaish arrives at himself as he 

132 movesforward in this process.
Sight returns to Yaish as suddenly and as mysteri

ously as it left him. It has given him a new experience 
upon which to grow, and develop his ideology of his own 
personal relation to Geulah.

Yaish -resumes-- his trips to heaven, and is contin
ually disappointed with the angels, who don't know any
thing about Torah or about the suffering that Israel 
goes through on earth for the sake of heaven. Yaish 
asks one of the angels if he could remain in heaven, 
but the angel refuses. If we contrast this episode with 
one that occurs near the end of our story we see Yaish*s 
advancement in the process. It is later on that some 
heavenly creatures practically beg Yaish to remain in 
heaven with them, but by then it is too late. Yaish 
at that point realizes that Geulah is not to be found 
in the next world but in this world.

Heaven gradually takes on a different meaning for 
Yaish. He has been there so many times that now he clearly 
realizes that he and his world are better than the angels 
and the next world. It is this realization that prepares 
him for the acceptance of another meaning of Geulah.
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If not Tyri will have

man,

has deteriorated and 
thus he finds it necessary to go out into the outside 
world to make a living. Unlike his brother Salam, who 
rejects new ideas, ha leaves his trade of metal worker 
and becomes a merchant. Wandering from village to village 
his personality know' takes on the appearance of the epic 
character of the wandering Jew,forced to v.ijroam the earth 
for his sustenance.
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His values begin to change, and he now has a new 

direction, leading him to reappraise his previous tra
ditional conception of the interpretation of Geulah. 
This new direction is strongly emphasized after one of 
his trips to heaven. He tells his wife about it. Genah 
requests that next time he bring some jewels back with 
him so they can enjoy a little of their reward in this 
world. If not then they will have to wait until they 

135 die to enjoy salvation. Then it will be too late.
Genah tells her friends about Yaish1s trips to heav

en, Tyri immediately hears of this and asks Yaish if he 
will take him with him. He will soon die. Then his 
soul could enter Yaish's body and when he goes to heaven 
he can carry Tyri's soul with him. 
to wait at least another year before he enters the heaven
ly gates. Thus it was told to Tyri in a dream. The ludi
crousness of this whole situation is perhaps one of the 
final factors which forces Yaish to dispel all his dreams 1 
of finding salvation in the next world.

Others hear of Yaish1s trips, like his brother Salam, 
and they too want to share in the great riches of the 
next world. The irony of the whole situation is that 
Yaish can't do what they want him to do. This re-empha- 
size« the fact that what belongs in the next world was 
not meant to be enjoyed in this world. Salvation for 

redemption, comes not in the next world, but it 
137 must come in this world.

Yaish's economic situation



of the Torah.
Yaish no longer adheres to. 
the redemption, but individual action can. 
tion is, Yaish does not know at this point.
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His partner in this new enterprise, Hamudi, persuades 
Yaish to grant him a place in the next world. He too has 
heard about Yaish's travels into the twilight zone, and 

139 This reflects the idea 
It is sim- 

Yaish does not

wants to share in his merit, 
that salvation can come by means of others, 
ilar to the concept of the mas mar .
want to perform this deed, because he doesn't believe it 
will have any effect. But his partner talks him into it. 
Yaish's reaction to this illustrates his growing aware
ness that Geulah is not the temporary type of salvation 
that may be achieved by the goodness of others, it must 
come by a more direct action on the part of the individual.

Opposing this view is the voice of Tyri, that comes 
from within Yaish's body. It pleads with Yaish to give 
up this life of being a merchant and go back to his study 

This is the other view of redemption, which 
Study alone can not bring on 

What this ac- 
tsut he con

tinues to search for it, until he encounters a stranger 
140 from Israel, who gives him the answer.

Eventually Yaish gives up his life of travel, and 
returns home wealthy and has his first child, for which 

141 he and his wife have so long awaited.
Yaish's conscience bothers him. Things are going 

too well. Why is he not suffering like a Jew should 
suffer. Suffering is the lot of the Jew. He begins to 
feel guilty, that he no longer shares in this common 

142 element of Jewish existence.
This is Yaish's unconscious way of reacting to his 

changing philosophy of Jewish existence, which is finally 
given new direction when he meets Joseph Machov,

Machov enters the Yemenite community with great pub
lic acclaim. All are interested to see the stranger from
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He asks him why he left Israel to 
Perhaps it was because the redemption was 

And iaish asks him when the redemption will ar- 
Yaish is still thinking about Geulah in terms 

of the traditional concept, 
redemption really means.

T’ny1? ®’

It is not clear to him what
Machov explains to him again, 
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meant burning our own ghetto walls.
of fighting the nations that plague 

147 Israel.
Yaish asks about life in Israel, in the Geulah. Ma

chov tells him that there, there are no miracles, miracles 
148only take place in the Golah.

HA-YAMIM describes.
forsake the Golah.
We must fight to get out of the Golah.

Here Machov talks
us and return to

the Holy Land. iaish invites the stranger home with him, 
and questions him about life in Israel. Machov explains 
to Yaish that he is already in the "next world", while 
Yaish is still searching for it. For him the "next world" 
or redemption, is Israel.

moK 'i q’?non,.Kan o'piyn 73
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Yaish still does not understand the full import of 

Machov’s statement, 
come to Yemen, 
coming.

144 rive.

Machov asks the whole community why they don’t go to 
Israel. They reply that they must wait for the Messiah 
to bring them there. Machov answers them, who is stopping 
you from going by yourselves? But they are stubborn. 

146 They must wait for the Messiah to come.
Thus we clearly see the effect that the traditional 

interpretation o£ Geulah has upon Jewish existence. It 
stagnates it. These Jews will not budge. They will do 
nothing to bring on the Geulah, for only God has power.

We now can see that part of the process which BKETZ 
That if Geulah is to come you must 

For the Golah only.hinders the Geulah.
For Yuzpah it
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to take it. 
themselves.
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Machov helps Yaish to eventually decide to go up 
to Israel by illustrating for him, the foolish belief 
that his generation has about Geulah. He gives the 
example of a fake letter telling about the coming of the 
Messiah. It describes the correct circumstances of such 
an event within the traditional interpretation. All 
this is a satire of Golah existence and its meaningless- 

149 ness in terms of its interpretation of Geulah.
Geulah is for any man's asking. He must only decide 

It means that God only helps those who help

Yaish makes one of his last trips to speak with 
angels, and they now entreat him to stay with them. 
But Yaish flatly refuses, as he now knows that redemp
tion, Geulah, is in this world and not in the next.

Yaish then attempts to go to Israel, through a le
gendary cave, which is supposed to exist in the mountains 
surrounding the city. By means of this cave one can go 

152 straight to Israel in a very short time.
When they do not find the cave, Yaish finally real

izes that miracles cannot bring the Geulah closer, rather 
he must go and seek the Geulah by himself. Miracles are 
a product of Golah oriented Judaism, and cannot be used 
to attain redemption. Golah Judaism must be entirely 
left behind.

When Yaish arrives in Israel, he has completed the 
process of growth from a totally Golah oriented philoso
phy of Geulah, to a new type of Judaism. Although it 
is yet undefined, there is one definite element in it. 
To partake of it one must first free himself from the 
bondage of Golah Judaism. We see the final part of this 
process of growth in the last page of the novel. When 
Yaish comes up to Israel, he never again has the power 
to go up to heaven and visit the angels.
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His rejection of
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We have explored the novel Yaish by observing it 

in a more or less organic fashion. Taking into con
sideration the basic theme, and the process of growth 
that Yaish follows to attain^new concept of redemption, 
as well as the general view of the different elements 
that make up Jewish existence.

We will now examine the entire novel from the 
different view point, dissecting it in terms of over all 
motifs; one nK’X’,which we will translate and refer to 
as departure; two ■p’jnn , the theme of substitutes. In 
this way, we will complete our picture of Golah Jewish 
existence as it is described in this novel.

Our story begins with a departure and ends with a 
departure. The former is the departure of Yaish1s father. 
He attempts to go up to Israel, but he dies somewhere 
along the way. The latter is the departure from the 
Golah made by Yaish on his way to Israel, only he arrives 
there.

Other departures which are constantly referred to 
are: the trips that Yaish makes many times to visit the 
grave of the poet, Mari Salam Alshbazi; his regular jour
neys to heaven; and his excursion into the world of the 
gentilej when he becomes an itinerant merchant.

All these departures act as an escape, a flight 
from the reality of Golah existence, 
this way of life, as well as his need for a new defini
tion of Jewish existence, is evidenced in these constant 
departures from his stagnant world of the Golah. 
one 
to Geulah, his trip to Israel, 
in the process of the growth of his appraisal and eval
uation of his present Jewish existence.

There are also more subtle types of departures. He 
moves from the holy to the profane, and vice versa. Each 
departure in either direction, whether it be from heaven

Each
of the exits prepare Yaish for his final departure 

Each one acts as a step
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Jew,

akes this point clear in the following state-

J ows, 
and two,

one, a metal worker, 
Most Jews of the Golah, up until
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A view of the second major motif of the substitute 

is another way of exploring the essence of Jewish exist
ence found in this novel. One of the fundamental basis 
of the plot structure is the use of this method of con
trast. We see this on both a major and a minor scale. 
His wife Genah is a substitute for his first real love. 
Even later on in his life, when after he is already mar
ried and has a family, he still wants to marry her but 
can't. Tyri acts as a substitute father. Yaish's desire 
for a son causes him to create an illusionary son which 
is a substitute for a real one. The result that Yaish 
sees after his long struggle with the angels is, that man 
and his world is better than the angels, and the

to earth, or from prayer into the arms of the YETSER- 
HARA, are essential steps in the process of growth, 
that he exemplifies, both in his role as an individual 

and as the epic character of the wandering exile. 
From the departure that Yaish makes into the gen

tile world to make a living, we can draw an analogy to 
the Jewish existence in most of the countries of the 
world today. The Jew has forever been forced to move 
from one place to another in order to sustain himself. 
Our own American Jewish community today is made up of 
mostly eastern European Jews, who were forced to flee, 
from their homeland, because the opportunity for making 
a living was taken away from them. Yaish here again sym
bolizes the true nature of the economic situation of most 

in the two jobs that he held, 
a merchant.

recently were limited to these two ways of making a living. 
Dan Miron 
men t,
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The meaning here is the same as in
All of these add up to a substitute

"world to come", is not a substitute for "this world". 
His very trips to heaven can be viewed as a substitute 
for the lack of faith in this world.

This idea of the substitute can also be used in com
parison to Yuzpah. All his life he yearned for Yutah, 
the Rabbi's daughter, but instead he married the mer
chant's daughter, 
the case of Yaish. 
of Golah for Geulah.

All of life in the Golah is a substitute for a real 
Jewish existence in the Geulah. 
are not living in the world of substitutes.

If you go to Israel you 
You no long

er live in Golah, which means you no longer depend on 
Golah Judaism. The final conclusion of this idea is the 
same that is found in HA-DRASHAH. In Geulah, which is 
Israel, Golah interpreted Judaism cannot apply, therefore 
a brand new Judaism must be created, based on the original 

155 pristine history and view of Jewish existence.
We have now examined fully Jewish existence as it 

is found in the Golah, and have seen in many variant 
ways its meaning and interpretation of redemption. We 
have seen how such an existence leads to stagnation of 
Jewish existence, and what is the alternative to this. 

Let us now examine Jewish existence within the state 
of Israel itself, and see what new problems and redefini
tions of Jewish existence are to be found.

The novel, HA-YOSHEVET BA-GANIM, set in the troubled 
days of World War II, deals with a Yemenite community 
that has physically left the Golah and has come to Israel. 

Three generations are represented in this community. 
Each generations has different problems and reacts in var
ious ways to the new environment in which it finds itself. 
Mori Sa'id, Zion and Rumiah each characterizes the strug
gle and conflict that their respective generations have 
in adjusting to its new surroundings. There is no real 
drama, no process of growth, only scenes, views of dif
ferent aspects of Jewish existence in Israel.
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the same thing
His world fo

cuses
will the resurrection take place, 
his dream interpretations.

b'or Mori Sa* id Jewish existence means 
it meant to the stagnant element in Yaish.

around the day when the Messiah will come and when
We see this in one of

Gematria, superstition, and the dynamics and demon- 
ics which we discussed concerning Yaish are all part of 
Mori's world. They are the essence of his Jewish exis
tence, just as if he still were in Yemen. 
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In the Golah there would be no real problem of ad
justment. The environment would have been preconditioned 
so as to determine all the possibilities of life. But 
in Israel there is greater freedom. The Golah oriented 
world, although still prevalant, is not necessarily a 
dominate factor.

Mori Sa'id, an old man, still lives in the world of 
the Golah. This fact becomes evident from our very first 
acquaintance with him. His whole philosophy of Jewish 
existence is built up around a Golah traditional interpre
tation of the meaning of Geulah. This ideology guides 
and influences his every move and his every thought. It 
is true that he came to Israel, but he did hot come like 
Yaish, leaving the Golah behind him. Rather he brought 
it with, and it flourishes in his new environment. There 
is but one thought on his mind, when will the Messiah 
come. He too, like Yaish, has dreams, delves into mys
ticism and takes all kinds of heavenly journeys, trying 
to devise the exact date when the Messiah will arrive. 
Unlike Yaish who struggles with the problem of Geulah, 
he is unmoved by his presence in Israel, remaining stag
nant within his diaspora tradition. Mori is also an in
terpreter of dreams as we see when his close friend from 
Yemen, comes to him to interpret a dream.
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They only pay lip

new

They are too well fixed in the 
Material wealth means more to them than salva-
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His is the concept of redemption which combines all 
the elements of^desire of a beaten and misery-ridden 
exile. Greatness for us and death to the wicked.
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This is Mori’s attitude. It does not mature, as 

did Yaish’s, but only becomes more intensified as death 
approaches. The more he seems unconsciously to realize 
that his Geulah is not coming, the more he tries to see 
into the future and help it come. The more desperate he 
becomes the more he forces himself to suffer. The last 
scene in which he finds death,is the epitome of the view 
of the Golah Jew,suffering, plaguing himself to death 
and holding on to a belief which brings nothing but sor
row and destruction. He sits by the wailing wall begging for 
alms. He has tried to attain from each man of the commu-
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This reminds us of the stagnant element in BKETZ 
HA-YAMIM, characterized by Yoset. 
service to a desire of redemption, but in reality they 
do not want the Geulah. 
Golah. 
tion.

Mori has failed to meet the challenge of his 
environment because he has retained his Golah mentality.

Zion his son also fails to meet the challenge of a 
new environment. He, unlike his father, does not maintain 
the Golah interpretation of Geulah, rather he gives up all

nity his portion in the next world, for he believes that 
such is needed to be given to the Messiah as eternal due. 
If this could be done then the Messiah would immediately 
come, but none would listen to him. As Mori himself says,
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and frustration.
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Zion often challenges the older generation as to their 
beliefs. He is still looking for an answer, even though 
he never finds one. He wants to know how Mori can still 
believe in a God who has not kept his bargain concerning 
redemption, and who appears to be helping the enemy to 
destroy his people.

Zion has completely given up the old binding faith, 
and finds nothing to replace it, leaving a large void in 
its place. His moral or guiding ethic, which was previous
ly part of his Jewish existence no longer exists. He, like 
Yaish, departs from the norm of his life and becomes a 
merchant, only he returns from his adventure with less 
than when he went out. His is the spirit of rebellion,

We see this in his talking to his donkey,
□ mi
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attachment to the old way, and seeks no new philosophy. 
The old way only meant constriction, the new, freedom 
and liberty. His is the generation that is caught in 
the middle, despising the old system for keeping it back, 
locked up in its ghetto type walls, and not understanding 
what the new environment can mean. For him Jewish exis
tence means, straying from the faith of his fathers, and 
doing what his own selfish interests dictate.

In many ways he is more like Yaish than is his fa
ther. Zion and Yaish are of the same generation; they 
both cry out against God's injustice, and his delay in 
bringing whatever salvation he is going to bring.
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Mori gives him no answer, and no comforting thought.
Such things are not his concern, all is in the hands of God.
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Such is the static unchanged faith of the Golah.
only to pray and redemption will come.
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You and your angels have no right to call me wicked, 
for you are even more evil that I. Zion is symbolizing 
here the cry of his generation. How can the older gener
ation hold to their stupid way of life, believing in a 
concept that is not effective. The old moral standard 
is dead, for God himself has destroyed it. He has caused 

to lose faith in him. All we get are promises. In

«pxnn ?®’ na »n’n® >ns fian jn 
’n’n® 081 - naKi 1’nxn 1’n’y ji’x 

a’D®n o’8n®2 am ,a®x »jx nnn 
7i»>y ’nx>a am o’ao is®n >xn®’ an® 

I67?a’p’nxi o’n®n

lay ’5a nnan’5 i®os ’x 
u’nins® n’® x5x i n3 

xin’i n’niKnn in> nun 
165.inpnx

"Ridiculous, Zion cries out, such a belief is non- 1 RAsense. If it is so, prove it to me." Zion accepts 
none of these utterances of the older generation and 
leaves the scene as disillusioned and as unsatisfied as 
before.

Mori accuses him of being a drunk and a tramp. 
Howr can such a one as he, challenge the word of God? 
Zion answers him,
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An the end,

is that Zion's generation lacked perspec- 
Because of their constant rebellion 

they never bothered to build up after they destroyed.
as with Zion, they had no real Jewish exist

ence at all, but lived only in fornication and drink.
Zion has only contempt for the Golah concept of 

redemption. If such a redeemer would come to earth he 
would catch him and put him in a cage and sell tickets.

Zion's approach towards life in general reflects the 
typical Yemenite attitude. When he hears that his daughter 
Rumiah is going to run off with some boy and go live on 
a kibbutz, he is in a rage. He wants her to stay and work 
while he retires. He is a young man, but it is his phil
osophy that when he reaches the age of about thirty-five, 
it is time for him to retire and let his family support 
him.169

Perhaps the most evident appraisal of his attitude 
towards the Golah Jewish existence can be found in the 
short sequence between him and his father's best friend, 
Alfakah. Zion wants to borrow money, but he doesn't have 
any collateral. So he tells Alfakah that if he will lend 
him ten pounds, he will return twenty, on the day the 
Messiah comes. Now Alfakah knows that according to Mori, 
the Messiah must come very soon, and so the prospects of 
a good quick profit blind him and he loans the money. 
Zion knows full well that under those conditions he will 
never have to pay, for the Messiah is never going to come. 
Thus he takes advantage of an old fool.17®

We see Zion as the negative example of his generation's 
approach to fleulah and Israel. Whereas Yaish challenges

the days gone by, when we didn't have much of a choice, 
we complied with the rules. But today we can do what 
we want. This is our kind of redemption. Not made by 
God but by our hands, and by our own achievement.

The only trouble with such a statement, as power
ful as it is, 
tive and direction.
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This awakens Rumiah's mind to the fact that she is 
in a new environment, completely different from the old 
country of Yemen. That her life here is free, and in 
that freedom she must be responsible, and accountable 
for her actions. She realizes that in Israel she has an 
opportunity that she would not have, had she lived in Yemen. 
She as a woman would have no rights, and no say about her 

In Israel she can do what she wants, and help 
shape her own life as she pleases. She too, like the 
previous generation rebels, but not in a negative way. 
Her rebellion, unlike Zion's is not against God or the 
Messiah, but it is a positive rebellion. She takes her 
freedom from the bondage that her father wants to impose 
upon her. It is a constructive revolt. For Rumiah,s 
Jewish existence will mean finding her own personal free
dom, and using it to build up the state of Israel into a 
new Jewish existence.

Rumiah becomes more aware of her own problems and 
the possibility of solving them as she becomes more know- 
ledgable of the youth movement in Israel. Once, she passes 

street corner and a young boy is talking about life on

rebels and destroys, he also builds a whole new concept 
of salvation.

It is in the third generation as represented by 
Rumiah, Zion's daughter, that we find the most significant 
sign of the times, and the hope of Jewish existence in 
Israel. Her generation has no real ties to the past, 
the world of the Golah. What ties do exist are on the 
basis of custom and ritual, and only have a temporary 
minimal influence on her life.

One day, Rumiah and her girlfriend quarrel over 
some boy. A young man happened along, saw them, and 
cried out,
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Many questions are asked, and Rumiah learns
This is the first

This conflict situation between western and eastern 
Jewry is a constant source of pain and embarrassment to 
the Yemenite community. It is one of the big problems 
involved in their adjustment to the new Jewish existence, 
that both communities are constructing in Israel.

Rumiah finds a boyfriend, Shalom, and falls in love 
with him. She intends to go off to the kibbutz and be 
his wife. She demands that Shalom send a matchmaker to 
make the wedding arrangements. But Shalom refuses to do 
so,for this is not the way of the kibbutz. A great ar
gument ensues. This is one of the new customs, and new 
factors that are part of this different environment to 

173 which Rumiah must adjust.
Rumiah eventually does go off to the kibbutz. It is 

in this act of defiance that we see the seeds of a new 
Jewish existence being formed in Israel. This is the 
new Geulah, that the older generation denies and the

174 second generation cannot see.
There is no real plot to this novel; it resembles 

the type of scene painting that we find in Thackery's 
Vanity Fair. It describes the problems of three genera
tions of Yemenite Jewry in their attempt to adjust to the 
new environment, physically outside of the Golah. One 
generation refuses to leave the Golah spiritually, the 
second struggles against both the old Golah mentality, 
and the freedom of the new environment and fails to find 
any answer for itself. The third generation questions,

a kibbutz.
a great deal about life on a kibbutz, 
direction that she receives, toward a positive goal for 
her freedom. Rumiah also asks a question. In it we can 

the fear and basic cause of anxiety that exists in 
the oriental community of Israel even today.
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Conflict between two mentalities:

The former
The latter we now

one

’ UKl

the Golah,and the new 
spirit of freedom that Israel offers; conflict between 
societies, between western and oriental Jewry, 
conflict we have already examined, 
will explore a little more fully.

There is strong enmity between these two groups, 
that causes much friction and slows dow-n the process 

of integration and building up of the land. Naama says,
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She would never marry a Yemenite. She sees how 
others live, especially those from the west, and she be
comes discontent with her own society. In this new light 
she looks upon the Yemenite male with distaste.

observes and then tries to acclimate itself to the new 
environment, attempting to overcome all obstacles that 
it faces. .

Such is the picture of Jewish existence that we re
ceive in HA-YOSHSVET BA-GANIM. It is one of conflict.
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Naama wants Rumiah to marry a Yemenite, and Rumiah replies,
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The conflict is clear. It is the essential problem of 
Jewish existence in the state of Israel today.

OFEK-NATUY is a novelette which deals with this same 
problem of conflict in Jewish existence in Israel. In it
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we will find certain ansivers and definitions that have 
appeared to be unclear, or completely lacking in our 
previous discussion.

Up till this point we have explored Jewish existence 
and have seen the various common factors at work, which 
influence and determine the very shape that such existence 

We have dealt with the primary motif of such an 
existence, and the views which support and defy that ex

ile have seen what characters who hold these 
views do, and what is the result of their action. Our 
basic conclusion has always been that Golah interpreted 
Judaism must first be destroyed before one can attain 
Geulah, for Golah and Geulah are completely incompatible. 
When this process takes place, a new people or a new 
Judaism is formed; what that Judaism is and what shape 
its existence takes is what we will now investigate.

In HA-YOSHEVET BA-GANIM we have already met with one 
Theof the chief points of conflict in this new society, 

struggle of different groups from the Golah, to adapt 
themselves in their new surroundings. In OF^K NATUY, i 
see this even more.

The story, always verging on the point of being a 
travelogue, is the account of the author’s trip to the 
Lachish section of Israel,a sophisticated urbanite European 
plunging into a society of Orientals. Superficially, the 
author is inspecting the progress of the new settlements, 
but actually he is searching for a new hero type with the 
virtues of the imaginary pristine Hebrew. He is search
ing for the New uew and the new Judaism that he cries out 
for in HA-DRASHAH.

Essentially this short novel explores the definition 
of Geulah, the new Israel. It implies the following as
sumption based on the philosophy of redemption discussed 
earlier. "The historical progression from exile to state
hood, from decadence to normalcy is positied as the only 
road to survival."178
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some
of establishing settlements, 
the rebuilding of the state.

integrate. 
nice soft jobs, 
rit.

We see the Jew returning, or at least attempting to 
return to the life that the patriarchs lead, not the life 
of their fathers or the life of their great-grandfathers. 
They go out into the fields and till the soil as did the 
Hebrews two thousand years ago. The Golah is dead, now 
they begin to build a new Judaism. Such an effort can 
be seen in the Israeli practise of carrying a Bible wher
ever they go. They use the Bible as the core for the 
search for their non-exilic roots.

Within this striving to return there are problems 
that must be overcome. The solution of these problems 
becomes the definition of the new Jewish existence. For 
the first time in two thousand years it is not a Jewish 
existence that is determined by others in the Golah, but 
by Jews themselves.

Many Jews, especially those from the orient, are dis
satisfied in Israel. They even think of going back to 
the land of their birthplace. They feel they are being 
discriminated against. They have to sweat night and day 
to earn their food, while all the best jobs go to the 
Ashkenazim. They, of course, overlook the fact that those 
from the west have educations and are better equipped than 
they, for certain positions.
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A true melting pot must be established. There are 
who have already integrated, and who know the process 

They are well equipped, for 
They are trained in the pro

fessions that are now needed to help these immigrants
But where are they? They sit in Tel Aviv with 

These people have lost the , pioneer spi— 
We need to get this element to help the newcomers. 

This problem is just as important as the first. Without 
such help integration of all the different groups who come
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Without it, no such melting

Without

manner.

A new spirit is needed,

■

a new type of rabbi.
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Shimon and Miriam Za'it symbolize those who understand the 
significance of helping the newcomers to integrate both 
socially and economically. They have left the city and 
come down to the Negev to help in this process.

Problems of inferiority and class conflict must be 
overcome before a vital Jewish existence can be established. 
Such a case, is one oriental girl who wants to go off on 
her own in order to make some money, so she can be like 
Shoshanah.

to Israel will be impossible.
pot is possible.
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A new spirit must also be found for Israel.
a spirit the body cannot thrive. The old spirit of Uolah 
Judaism still lingers on in the form of the outmoded Hab- 
binate. One rabbi sincerely tries to teach the command
ments to his people, and guide them in the traditional

He does not have too much success, but he does 
recognize the problem. He describes another rabbi who 
has no success in transmitting his Golah Judaism to Israel.
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is redemption?

One who wants only to be herself, 
original pristine meaning of the word, 
torted Golah interpretation of Judaism.

This is the essential quality of the new order, 
to be Jewish in the 

Not in any dis- 
She is to be 

one link in the new chains which will form the new Ju
daism, and will help actualize the Geulah.

The other link comes from the west. The author meets 
a young Rabbi Benjamin, from the Golah, who could easily 
be the prototype of the young American who comes to Israel. 
He has known all the suffering of the exile, and he comes 
to Israel in search of the answer to the question, what 

Young and full of vigor, he has the abil
ity to make Israel truly the land of the redemption.

■fiK .urn) ni'jaa a®’ oy
Tana x5i np’y nn»n x> 5xn®» 
®npa ,D’a®a n»n irana .Ta>iy 
x’?’? nosy 5b ni’jan ...xin Tina 

186.d5dtbtb ...x’n n’^an
Benjamin pictures the Golah drawing to a close.

The diaspora was the peculiar enobling characteristic of 
Jewish experience. In its transcendence of temporal in
terests and its devotion to God, it pointed the way to 
salvation of mankind. He echoes Yuzpah and Yudkah and 
the latter Yaish. An end must come to the Jewish exile 
and a new Jewish existence must be found in Israel.

The story ends with Rachalah and Benjamin the young 
rabbi marrying and expecting a child. This child symbol
izes the birth of the new ideal hero, born of truly non-

1 R7 exilic Jewish experience.

A/

zThe body of this new state, the material substance 
that will go into making up this new Jewish existence 
will be composed of both elements from the east and the 
west. The author in his travels falls in love with a

184beautiful girl, Rachalah, from the east. He describes 
her as only wanting one thing.

185. 'll ’5® D”H
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OFEK NATUY offers us the most concise definition of 
a non-traditional, non-exilic interpretation of Geulah, 
that is possible to find in the author's writings.

To summarize, we must agree that the author has 
redundantly expounded his basic theme, of the relation 
of Golah to Geulah. He has presented all the possible 
traditional and non-traditional interpretations of 
Geulah. He has illustrated Jewish existence as guided 
and determined by these concepts in both eastern, ai d 
western and Israeli communities. The customs and patterns 
of thought that are associated with these communities 
have been exposed to us through the workings of each so
ciety's dynamics of existence.

We now turn to the question of what is the author's 
personal opinion or view of Jewish existence.
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CHAPTER V

AUTHOR'S VIEW

The author's point of view is significant to our 
present discussion, as it adds scope to our understanding 
of the description of Jewish existence in his works. We 
must distinguish between Hazaz' own view and any others 
that he might write about. This is important, for many 
critics have said that he has but one subject, one method, 1 QQ one tendency. I must disagree with this opinion. In 
doing so I hope to prove that Hazaz presents more than 
his own personal opinion, and in fact is a part of a 
changing process of self-growth, which by definition 
implies motion and variety.

There is no doubt that Hazaz does basically concern 
himself with one subject, the relation of the Golah to 
the Geulah. He deals with the categorical definitions 
of this motif, in its traditional and non-traditional 
interpretations. In so doing he describes both the good 
and the bad points of each side. Let us re-examine some 
of his previously mentioned works, to prove this point.

InBKETZ HA-YAMIM, there is no doubt that the views 
of the author is the one which Yuzpah characterizes. Ke 
informs the diaspora Jew that the only way he will attain 
redemption is to burn down the walls of his own ghetto. 
Only then will he rid himself of the twisted Golah inter
pretation of Geulah. In discussing this matter specifi
cally with Hazaz, he expressed the following feeling, 
(My critics have said that I favored Hitler's method of 
destroying the ghettos. That I am not-only in favor of destroy
ing the walls of Judaism, but Judaism itself. They call 
me a warped-minded satirist. This is not true. What I 
intended to illustrate in this play is one simple thought. 
That to find redemption, the Jew himself, not someone else, 
should break down the walls of the Golah, otherwise he 
has no chance for survival. Survival means progression 
towards a new Judaism, incorporated in the state of Israel.)
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Hazaz expressed the same idea to me in our interview. 
Occasionally he will state his own opinion in his writing, 
but generally speaking, his characters say only what they 
want to say, and what their makeup, personality and envi
ronment force them to say. Hazaz tries to picture himself 
as an objective bystander, viewing Jewish existence and 
commenting upon it. Obviously this is impossible, since 
no man can ever be as objective as Hazaz describes him
self to be. But what he said concerning the fact that 
his characters do speak for themselves, does shed light 
on our argument. His characters, within his entire out
put, do express more than his own personal opinion.

To give one example, in OFEK NATUY, he presents the 
character of the rabbi.190 There are certain views which

f ined, 
opinion.

There can be no real disagreement with the above, 
since both Hazaz and his critics say the same thing. 
Where the disagreement lies is in the fact that his 
critics do not recognize that Hazaz does present an opin
ion other than his own. Percy Lubbock describes such a 
literary device, the use of diverse opinions, 

sometimes the author is talking 
with his own voice and sometimes he 
is talking through one of the people 
in the book... He is making a repro
duction of something that is in his 
own mind. And then later on he is 
using the eyes and the mind and the 
standards of others.189

It would be foolish to judge an author by one work. 
In considering his other writings we will see that in 
books like YAISH, HA-YOSHEVET BE-GANIM, HA-DRASHAH, he 
does basically set forth the same idea concerning Jewish 
existence and Jewish survival, taking into consideration 
both the negative and the positive aspects. It is of 
course expanded, and in some instances more closely de

but it still amounts to the author's personal
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But this interpretation is not completely correct. 
It is true that Hazaz as a great artist, portrays his 
characters in such a fashion, that one is not necessarily 
sure which character represents the author's view. But 
this is not true in all cases, as inBKETZ HA-YAfrilM, where 
it is very plain what is the opinion of the author. It 
is correct to say that he does not judge his characters 
either positively or negatively, but he sees them as 
if they were on a stage, allowing the audience to make 
their own value judgements. But again this is not com
pletely correct.

As discussed earlier, Hazaz .» is. heir to the trends 
prevalant in the later days of the post-Haskalah period. 
Throughout this time there were two major approaches to 
Jewish existence in Hebrew Literature, realism and roman
tics. The two approaches are in reality value judgements.

These two trends are definitely present in Hazaz' 
works. Their characteristics are that they judge and 
appraise Jewish existence, (see chapter II) If we ex
amine Hazaz' earlier works concerning the days before 
and during the Russian revolution we will plainly see 
these two distinct trends. Por example in the short 
story SHLULIT GINUZAH, we find a description of a poor 
bedraggled Jew running away from reality. He flees from

the rabbi expresses, about a new type of rabbinate that 
is needed in Judaism. Hazaz himself said that his image 
of the rabbi from Tunis, although seemingly a part of 
the major motif of the book as a whole, is not the image 
of the rabbi as he personally sees it. Ben-Or is one 
critic who does credit Hazaz with presenting more that 
his own personal view.
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192

In the process he falls into a 
No one who sees understands the real signi

ficance of this event, except the rabbi, who helps him 
192 to clean off the mud. The poor Golah Jew is pictured 

here, not in a derogatory fashion. He is not pictured 
as part of the stagnant element, in Jewish existence, 
destroying its only chance for survival. Rather he is 
portrayed as a true hero of Judaism. Hazaz casts a bril
liant light of wonder upon this character in the attributes 
of pureness of soul, humanism, shining as it were from 
the foundation of the tradition of Judaism.

This is without doubt the romantic approach to the 
subject of Jewish existence. It is not negative, it is 
not satirical. There are other such stories in which 
more than a sympathetic treatment is given by the author, 
to an element of thought that is satirized in his later 
novels, eg. SHMUEL FRANKFURTER, BIYISHU SHEL YAAR.

The realistic trend has beeh evidenced throughout 
chapter four with regard to one of the fundamental as
sumptions with which the author deals, concerning survi
val and growth of Jewish existence.

There is no doubt that the two trends do exist in 
Hazaz' writings. Vie can also find examples of these two 
approaches in novels which appear to express only one 
view, but in which there are characters representing a 
second side of the argument. There is no doubt that even 
in YA1SH, the character Tyri represents to a certain ex
tent, the romantic approach. More visible in this respect 
is the view of the rabbi in OFEK-NATUY. The rabbi from 
Tunis is not castigated, nor is shown as a stagnant ele
ment in Jewish existence.

his wife, his friends, and from himself. Hurrying down 
a street, he sees the humble rabbi approaching him. The 
rabbi still owes him money which he cannot afford to 
repay. So as not to embarrass the rabbi, our hero ducks 
into a narrow alleyway. 
mud puddle.



70

We therefore assume that at least two views are 
presented in Hazaz' writings. These are the views of the 
two sides which struggle for an answer to the question 
of Jewish existence. Even Dan Miron will go as far as to 
admit such a possibility.

o’jx”a Kari’ pns lx npii’
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Within the scope of these two views falls the opin
ion of the author himself. It cannot be pinned down to 
fit the philosophy of one of his characters in one of his 
works. For this would assume that the author at the age 
of twenty had the same concept of Jewish existence, in 
all its ramifications, as he has now at the age of sixty- 
four. This would be indeed foolish. It is impossible 
to say that one character symbolizes or portrays the au
thor's beliefs.

It is more conceivable to look at the author's view 
as a process which changes, matures and grows, as do his 
experiences. This is one reason why Hazaz himself will 
not agree with any critic as to what is his view towards 
the entire question of Geulah. He finds them too con
stricting. If one says that Yuzpah is Hazaz, and another 
says no, it is Yudkah, Hazaz disagrees with both. Hazaz* 
philosophy is more or less based on a compilation of these 
views. Each view is but one step in the process of growth. 
As it was true of Yaish, so it is true of Hazaz. His 
view is not a constant. It changes as it destroys and 
builds.

To prove this we must see if there is a process, and 
if so, how it works. His critics deny this process by 
their very silence concerning the matter. They see only 
black and white, and disregard the human element of the 
gray. In his early days of writing Hazaz saw before him 
a Jewry diminishing in strength, withering in the face 
of emancipation. In the manner of Peretz and later Agnon, 
Jewish ghettoism, long satirized in Hebrew literature,
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suddenly shines forth in its basic deeply moving human 
worth. Hazaz also writes of the romantic aspects of 
Jewry in an attempt to hold on to the passing glories 
of Judaism. There was no other form which hope could 
take. Although Zionism was to become the raison d'etre 
of Hebrew literature, Hebrew literature did not deal 
specifically with it as a movement. Its Zionism was at 
best only an abstraction, for it did not think that Jewry 
was sufficiently aroused to make the Palestinian dream a 
reality. Hazaz was a part of this movement, he too felt 
the vibrations of Jewish existence. He, like the many 
other Hebrew writers of the time did not believe that 
enough chalutsim existed to be able to put into opera
tion this grandiose dream. And so in this early stage 
of his career he dealt with the only positive factor of 
Jewish existence that he could see, even though he employ
ed satire to do it. eg. MIZEH UMIZEH.

As Hazaz begins to travel, his environment changes. 
His idea of Jewish survival begins to grow out from its 
early provincial beginnings. He views redemption in 
Israel as the hope for a new Jewish existence. He can 
now see, where he could not before, due to things like 
the complete disappointment of Russian Jewry, that the 
old values must be completely destroyed and a new Jewish 
existence be founded in a Jewish state. As yet, what this 
idea of Jewish existence in a new Jewish state is, has not 
been distinctly defined. InSiETZ HA-YAMIM, such an idea 
is proposed; it begins to grow and take shape as Hazaz 
moves forward within the process of his own growth. He 
delves into the problem^ and the conflicts this new Jew
ish existence will have to overcome.

J-n YAISH, and in HA-YOSHEVET BA-GANIM, he demands 
such a new Judaism, and explains to us his reasoning in 
HA-DRASHAH. This is part of his growth as an individual 
and as an author. It is not until we read PEEK NATUY,
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negative aspect, 
was all white, 
ient view towards the Golah. 
zed the absurdity of trying to immediately integrate the 
complete Golah in Israel. The image of the new hero 
which is born to two parents, one oriental and one occi
dental, is another sign of his growth as a writer. Such 
a subject could never have been discussed until he came 
to Israel and lived with the Yemenites. Experience and 
change of environment are important considerations in 
the author's growth.

Thus we can see that the personal view of the author 
is not a static element in his writing. Rather it is 
part of his own growth of ideas, conditioned to some 
extent by his changing environment, and movement's -ofchis- 
tory. This assumption implies that what we have pictured 
as Jewish existence in the forms of his literature,is 
large and broad, encompassing many different facets of 
Jewish experience in various environments.

The progress of growth is the key to his literary 
success and the vividness and completeness of his picture 
of Jewish existence. It is the use of various standpoints 
toward this problem, that gives Hazaz' writing its color 
of truth and reality, which this paper has attempted to 
describe.

that we see this process in the last stages of its growth. 
In this short novel, he describes what he hopes the new 
Jewish existence will be. (as previously described in 
chapter 4).

If we compare this with the earliest stage of his 
writing, we will find this non-existent, or at least only 
in its embryonic development. If we compare it to his 
middle stage of writing, for exampl eBKETZ HA-YAA.IM, we 
can see a decided change in his beliefs, 
of his process of growth he only saw the Golah in its 

Golah was black, and Geulah in Israel 
But in PEEK NATUY he takes on a more len- 

Implying that he has reali-
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Summary

cause

We have attempted to describe the picture of Jewish 
existence as it appears in the literary forms of Hayim 
Hazaz. We have examined his novels, short stories and 
his only play. What we have seen is aprocess of growth, 
whereby the author has been influenced by his own change 
of environment, and by its philosophical and historical 
aspects.

He employs one basic motif, the relation between 
Golah and Geulah. He analyzes the various views of these 
two aspects of Jewish existence, and describes its tradi
tional and non-traditional elements.

The influence of the Haskahlah, and the author's 
immediate experiences both in Europe and in Israel, 
him to react in such a manner as to bring out two trends 
in his approach to the entire question of Jewish existence. 
The realistic and romantic approaches encompass the entire 
breadth of Jewish existence both in the Golah and in Israel. 
We see via these two methods, all the factors involved 
which make up and direct Jewish existence. They are: the 
dynamic and static qualities; specific customs based on 
ancient tradition, and superstition; the demonic elements 
of society; the mystical factors; the element of suffering; 
superstition; prometheanisra; the element of a common 
universal experience among Jews of all the scattered com
munities of the exile. Realism and romanticism bring out 
the different attitudes that these elements foster in var
ious Jewish communities.

Using satire, symbolism, colorful language and a pon
derous, detailed style of writing, as a tool, the author 
in effect presents an evaluation of different views of 
the relation between Golah and Geulah. Through this 
description and detail the author presents his own point 
of view which is, that Golah and Geulah are incompatible. 
To find salvation, redemption and a real Jewish identity,
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one must completely give up Golah, physically move to 
Israel, and work for a new Judaism in this, the Geulah.

All this is evidenced in the process of growth in 
which the author is involved. Moving from the ideas of 
Yaish, Yuzpah, and Yudkah, to the concept of the new heroes 
of C1?£K NATUY, we can see a process of growth, in which 
more that the personal opinion of the author is presented. 
We have actually two opinions. This is the traditional 
and the non-traditional viewpoints. We see the views of 
the: strict traditionalists, the rabbis; the apostates 
to Manion; the blindness of traditionalism among the layity. 
We also see the non-traditional view, in different forms 
as presented by Yuzpah, who symbolizes the first step in 
Hazaz' own process of growth,(break the chain of Golah 
Judaism); in Hazaz' dissatisfaction with Jewish existence 
in Israel; in Mori Said's and Zion's problem of adjustment 
to the new environment of Israel; in the author's own 
adventures in the Negev seeking a new meaning to Jewish 
existence in the Geulah.

Thus this paper has presented and illustrated the 
views and elements of Jewish existence as they are des
cribed in the literary forms of Hayim Hazaz.
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Letter of Hayim Hazaz

.aina> o’maia» j®i ®» tot
na> 7’in Kin . nr

nspn >x nxpn 70 nJ’® Kin® ,nanp ^k nxnp®0 •> npaa
Tsnn awa1? ‘pia’ nnsi ana® na ana nanp • Ta inx ^x ,o’nnx
D’natn >ax ’piaji myiV o’aoa ’nt x>aa, ’ ay ’ J ’X . 1 jaa

D’DITX

no x>x ainanwa inann
xinan Taa inao’i . *]n J ’aa ,inyna

nn’iu
Tin.n

November 17, 1961

d’nsion 7’ai 
.onyi iy n'Jiy® na D’ama i^x

na a’ama i^k>y D’ama D’npaa

lana® naa
D’®’naan d’jw o’nan inx nmo

’jsa naiK D’npaan

’ji'js naK® na naxn x1?® ii’a

.nan nnxi

,nnx naxn®

nx nr

on’j’a 7’xi on easy
.D’ama i>xi D’ama i>x® x>x



I.
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Appendix II

Then the ritual of

This is followed by dancing

’ j »o»

Description of Yemenite Wedding Festivities 
cf. YAISH. Vol.II, pp.159-167.

Afterwards, the 
Then a barber

jnn’js Kjna nnr 
the right to smear this color on the bridegrooms feet. 

It

A great feast is held before the wedding. On the 
fourth night, according to the oriental custom, a special 
tool for dying, or painting the skin, with various colors 
is brought into the banquet hall, 
bidding occurs, bidding for the

nD»n (O’’!®!!’ -]no©K ok
Thus prepared, he proceeds to the bride's house.

On the morning of the seventh day, after the SHEVAH 
8SvACOT, the bridesmaid escorts the bride into a private 
room where she gives her instructions. The bride lies 
down on a mat and waits for the bridegroom. The bride
groom enters with his best man who pours water over his 
hands, and pulls a small table close to the bridal mat. 
He blesses the bride and the bridegroom, with...

The material, or dye used, was usually a brown mud. 
was believed to bring great luck to the one who did the 
smearing, and protect the bridegroom, from evil spirits.

On the fifth day of the festivities, after the noon 
meal, the smearing ceremony took place. The one who bid 
the most money on the day before, had the right to spread 
the color on the feet of the bridegroom, 
feet of the bridegroom are tied together, 
conies and shaves his hair, with great pomp and ceremony 
and the singing of songs, 
and general merriment.

After this the bridegroom is dressed in white gar
ments and a talit. he places a green flower on his talit 
and on his hat, and smears some dust on his forehead and 
whispers,
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The best man retires from the room and closes the 
outside door. The couple proceeds to partake of the 
bread and wine, and consumate the marriage.

On the following Sabbath, a rag with blood on it is 
hung in the room as a sign of the full consumation of the 
marriage.

The special garment that the bride wears for this 
occasion is a head piece which partially covers her 
face, decorated with little bells, or pieces of gold.

• b-raiaa ’inn mna

.■pin’) 1’JB 'n n«’
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