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THESTS DIGEST

Asher Ginzberg (1856-1927), who is best known by his

pseudonym Ahad Ha=Am, was one of the most influential
Zionist thinkers of the late nineteenth and early twentieth
century, He believed that Judaism was at a critical

juncture in its history, and that a new approach, consistent

with the spirit of the times, was necessary. Deeply
influenced by the prevailing theories of Nationalism and
Kultur, Ahad Ha-Am constructed an approach to Judaism.

He held that the Jewish people could lay claim to a uniaue
culture which consisted of its vast literature, its
history, and its languapge=--Hebrew., He believed that there

was a "National Spirit" that motivated the people throughout

its history.

In contradistinction to the political Zionists of his
time, Ahad Ha-Am believed that it was the "problem of
Judaism” and not the "problem of the Jews" that was of
greater importance. Drawing upon Nahman Krochmal's
eyclical historical approach to Jewish history, and also
from Auguste Comte and the Posgitiviate, ihad Ha-Am posited
that his time was when the Jewish nation would rejuvenate
and assume the character of a Positive society, He
believed that the Jewish nation had been continually
developing, that it had progressed through an evolution,
Ahad Ha=Am turned to the theories of Darwin and Spencer

to develop an appreoach that is both biological and
social,

In order to accomplish the desired revival of the Jewish
nation, Ahad Ha-Am envisioned s Spiritual Center in the
Land of Isrsel, From this center would emanate the ravs
of the new Jewish society. Ahad Ha=-Am believed that it
would be an elite that would populate the Spiritual
Center, These spiritual "vpriests" as he called them would
be the creators of the new Jewish way. e considered

that it was the elite that would lead the people., In this
respect he drew atrongly upon the theories of Tarde and
Comte,

In terms of his concept of Jewish culture and the idea
of the Jewish National Spirit, Ahad Ha-Am posited that
there was a base to the entire system, He called this
base "Absolute Justice", a concept derived from Krochmal
but without any theolo"ical tendencies. He placed the
beginning of Absolute Justice back to the period of the
Literary Prophets and traced its path throughout Jewish
history, It was the Jewish people's mission to attain

a society that would be based upon the ideal of Absolute
Jugtice, Ahad Ha=Am shows the development of Absolute
Justice in Jewish history by marshalling proof texts from

i




the classical sources, The Bible,Mishnah, Midrash, and
Talmud all supply him with the proof he needs to show

how Absolute Justice operated within Judaism. For Ahad
Ha-Am, Maimonides was a classic example of the elite
creating Jewish society, Maimonides' works also supplied
Ahad Ha-Am with what he considered eloquent expressions

of the presence of Absolute Justice as a motivating factor
in Jewish society.

Ahad Ha-Am believed that the Jewish nation was ripe for
change, and it would be through his approach that the
re juvenation would occur, He conceived of & Jewish
society that would immerse itself in the creation of
great literary and moral works, The Jewish culture that
would arise would contain all the necessary elements
that Nationalism and the idea of Kultur suggested,
Language, literature, a specific goal (the attainment of
Absolute Justice in society) a commitment to a Netional
Land (Israel), a love for the traditions and history of
the Jewish people. He found support for his ideas
throurghout the classical sources, e has developed an
approach that combined the prevalent ideological
tendencies of his days while drawing sustenence from
the vast tradition of the Jewish people, We dreamed of
a moral Supernation based on the ideal of Absolute
Justice,
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CHAPTER I--THE INTELLECTUAL WORLD OF AHAD HA=-AM

One of the most influential Jewish nationalist thinkers
of the late nineteenth and early twentieth centuries was
Ahad Ha-Am (1856=1927), His presence was felt throughout
the Jewish intellectual world through his many essays,
articles and critical works, His literary style was lucid
and logical, which was not the dominant style of his day.

He developed a concept of the Jewish people and its culture
which was clearly based in the intellectual trends of his
time, The stress on particularism, a reaction to the Age

of Reason became embodied in the theories of Nationalism,
Related to this was the idea that each nationality had its
own unigue Kultur, Ahad HeeAm drew heavily from both of these
concepts in his attempt to define the unigueness of Judaism,

Ahad Ha=Am believed that the Jewish people was at an
important juncture in its history. YNow was the time for the
revival of the Jewish people and its culture, The Enlight=
enment had resulted in the asaimilation of many Western
European Jews., They attempted to reduce Judaism to the
status of a religion., Ahad Ha=Am believed that those Jews
who attempted to make Judaism into a church, surrendered
the very essence necessary for the revival of the Jewish
people==the will to live as a national entity.1 The number

of Jews who could be considered Orthodox was rapidly

diminishing, and something had to be done to prevent the
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dissolution of Judaism. Ahad Ha=Am perceived also that many
of the Jewish intellectuals were deserting, following after
other cultures and ideas., As far as he was concerned, the
young school of writers, following the Nietzschean orientation
of Micah Joseph Berdichevsky, was attempting to inject European
modes into Hebrew 11ternturo.2

Ahad Ha=Am's conception of Cultural Zionism, with its
National Spirit, National Ethic and Spiritual possessions,
was the framework which he felt provided the solution, He
developed these conceptions from a wide range of influencing
ideas, We know that he was well versed in the Jewish and
general literature of his time. In his "Reminisces" he writes
that he had read Mendelssohn, Geiger, Luzatto, Kant, Hegel,
Locke and Hume., But it was the evolutionary theories of
Darwin and Spencer and the ideas of Nationalism, Kultur and
the Positivists that most deeply affected Ahad Ha=Am in his
conception of Jewish culture.3 Ahad Ha=Am believed that the
culture evolved through the course of history. From the works
of Gabriel Tarde he absorbed his perceptions concerning the
conflicting ideas of imitation and assimilation, Nahman
Krochmal appears to have supplied Ahad Ha=Am with the intellectual
basis for his idea of a Jewish National Spirit based on the
idea of Absolute Juatica.h

Ahad Ha=Am was not alone in the struggle to determine
the nature of Judaism and its culture., The Zionist Movement

headed by Theodore Herzl had given the Jewish people great

hope. His forceful leadership convinced many Jews that there
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could be a Jewish State in the near future. Ahad Ha-Am
reacted strongly to the movement, He saw it ignoring the
more important issue--the continued existence of Judaiam.s
The Political Zionists focused their efforts on finding a
place for the Jews., Ahad Ha-Am believed that the real
problem was trying to strengthen Judaism through a detailed
program devoted to spreading what he considered the ideals

of the Jewish people. He perceived the task of the "Lovers
of Zion" to be: to become living examples of what the Jewish
culture is, so that the rest of the Jews will begin to live
accordingly. The task of Cultural Zionism was to create a
spiritual center in the Land of Israel that would serve as

a beacon to all the Jews throughout the world.6 He reasoned
that this center had to be in the Land of Israel because it
was there that the Prophets had first proclaimed the Ideal

of the Jewish people=~Absolute Justice., This land was the
birthplace of the Jewish National Spirit, and thus, was the
natural place for the Spirit to once again flouriah.? The
diaspora had too many dangers, too many competing cultures,
For this reason, Ahad Ha=Am could not agree with Simon Dubnow
that the Jews needed only full civil rights to develop an
autonomous culture wherever they lived.e Ahad Ha~Am turned
to the sources to prove his arguments; creating in his works
an interesting blend of modern ideologies and ancient
prophecies., For him, the Jewish sources were living proof b
of what was unique in Jewish culture, and as such were

illustrative of that culture,




In order to better understand the intellectual trends

from which Ahad Ha=Am developed his conception of Jewish
culture, we shall need to investigate these trends and the

ways in which they are employed by Ahad Ha~Am,

Auguste Comte and Positivism
Comte theorized that society had traversed a long
evolutionary path until his time. The present was the most
advanced stage of this process., However, the best social
system was yet to come into beinge-the Positivist society.
Comte divided society's development into three basic periods:
« + » each branch of our knowledge (including the
society) passes successively through three different
theoretical conditions: the Theological or fictitious;
the Metaphysical or abstract; and the scientific
or poaitivo.9
As the human develops and progresses, these are the stages
through which one passes, He defines the first stage in
this way:
In the theological stage, the human mind seeking the
essential nature of beings, the first and the final
causes (the origin in purpose) of all effects==in

short. Absolute knowledge=-=supposes all phenomena
to be produced by the immediate action of supernatural

b‘insu *10
This theological stage began with early humans worshipping

the elements and things about them. People made gods of the
sun, the weather==-those aspects of nature that had a direct
effect upon 1life, but were not understood. By creating gdpds

associated with these natural phenomena, the people hoped

that in times of trouble they would be able to appease these
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gods through prayer or sacrifice, Comte held that society
continues to develop and these polytheistic beliefs yield
to monotheism, The seerch is still for the sﬁpornlturnl being,
but the power behind the natural phenomena has been concentrated
into one entity. From this idea develops what Comte considers
his second stage:
In the metaphysical state, which is only a modification
of the first, the mind supposes, instead of supernatural
beings, abstract forces, veritable entities (that is
personified abstractions) inherent in all beings, and
capable of produc¢ing all phenomann.11
Comte seems to have considered the study of metaphysics
as detrimental to the development of society. It diverted
the mind, by obfuscating thinking. This in turn prevented
society from properly developing.12 Metaphysical thinkers
had reinterpreted theological notions by developing philoso=
phical constructs, Nevertheless, they still were searching
for the "Absolute." C(omte considered the idea that some
absolute force ruled over the human a denigration of the
human experience. This would not happen in the Positive
approach, Although he posits a Being, it is not some
external force, It is ". , . the whole constituted beings
past, future, and present, which co=operate willingly in
perfecting Lhe order of the world . . . the continuous whole
formed by the beings which converge, . . .”13 in the society.1h
It is the naturalistic¢ approach that characterizes the

Positive stage:

In the final stage, the mind has given over the vain
search after Absolute notions, the origin and the
destination of the universe, and the causes of phenomena,
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and applies itself to the study of their laws=-that is,
their invariable relations of succession and resemblance,
Reasoning and observations, duly combined are the means
to this knowledge. What we now mean when we speak of
an explanation of facts is simply the establishment
of a connection between single phenomena and some
general facts, the number of which continually diminishes
with the progress of scienco.15
One discovers the meaning of phenomena from the human
experience. The Positivist searches for scientific understanding,
not for some metaphysical concept.
Comte considered this time to be ripe for the creation
of a Positivist society. The Middle Ages had come to an end.
I ; Fuedalism fell to the demands of a new economic system,
| The French Revolution had toppled the monarchy. This was
| necessary, but the movements that had brought about these
' changes Comte held to be unhealthy for sceciety. They placed
| too much emphasis on the individual, ignoring the needs of
society. Comte perceived these movements to have torn down
the old system, but they did not create & new WaYeq¢ Many
ways of l1life were possible; their proliferation threatened
the social fabric of Europe because there was no longer one
system of social 1life: "The first social need of Western
Europe is community in belief and in habits of life; this
must be based upon a uniform system of ecducation controlled
and applied by a spiritual power that sheall be accepted by
all.".l7 Comte suggested a body of twenty thousand Positivist
philosophers to teach this "uniform system of education."
They would be educated at a special school and would then go

out to the communities to spread their tmnohingn.,a

Connected to his idea of a trained cadre of Positivist
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philosophers was his plan for an Encyclopedia, which would
be Positivist in outlook. It would contain science, history,
sociology and religious toachings.19 People would be able
to use this Encyclopedia to learn the Positivist approach
to all these areas, Comte placed a great value on the
written word., He realized that books reached into homes
where at times his cadre would be unable to reach. Also, a
book is more readily accessible than would be one of the
Positive philoaophora.20 Writings also existed after the
death of the individual who wrote them, Related to his position
on the written word was the emphasis he placed on language.
lie believed that language was of paramount importance; that
it was a fundamental aspect of society.21

Comte considered order and progress to be touchstones
of Positive Philosophy: "To form a satisfactory synthesis
of all human conceptions is the most urgent of our social
wants: and it is needed equally for the sake of Order and
Progreas."22 Comte considered the Middle Ages to have been
a time when there was social order, a time when people were
taught a uniform way of conduct for life, He desired a
return to what he perceived was the orderliness of the Middle
Ages,

Comte held that it was the Catholie Church that had
been the dominant educating force in the Middle Ages., He
believed that it had been the Catholic Church's moral and

spiritual power that had made the Middle Ages great.

Catholicism was society oriented, in contrast to Protestantism
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which placed greater importance on the individual, Thus the
Catholic Church was to be admired and respected, although it
was tainted by theological and metaphysical concepts,
Further, the Church had a long history and a detailed tradition,
Comte believed that Positivism, while discarding the less
important and the non-Positivist aspects, would glean the
most valuable aspects from the Catholic Church. He also
saw valuable input from the spiritual forces that powered
the French Revolution. The Church exemplified the maintaining
force present in society while the French Revolution illustrated
the need for the forces of change in the development of
society. Positivism would draw from both, for it was the
system that would both maintain and act as an agent of change:
(Positivism) combines the opposite merits of the
Catholic and the Revolutionary Spirit, and by doing
so supercedes them both, Theology and Metaphysics may
now disappear without danger, because the service which
each of them rendered is now harmonized with that of
the other, and will be performed parfeetly.23
Comte wrote at a time when the Church was losing its
hold en people, There was a large group of educated and
knowledgeable people who chose to live in a secular society.
Comte may have aimed his writings at this group, perhaps in
the hope that he would supply them with a guideline for society.
In a way, he presents a secular Catholicism, He posits a
group of philosophers (priests), a credo, a cathechism and

a way of life, It is based in the scientific world; rooted

in reason and human investigation. He may have perceived

that his system would present a religious system that would
be palatable to the enlightened individuals of his day. He
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has created a system which has no theological underpinnings
that acknowledges science, education, and the uniqueness and

majesty of the human,

Charles Darwin and Social Darwinism

A few years after the appearance of Comte's works,
Charles Darwin published his book The Origin of Species.
Despite its conflict with Church dogma and its differences
with the popular theories of Lamark, Darwin's theory of
evolution quickly became the accepted approach.gh His
emphasis on the biological development of species found
ready acceptance in the intellectual climate of his day.
The Age of Reason, the trends of the Enlightenment and the
Romantiec Movements had all placed great importance on human
progress and development, Darwin supplied the biological
support for these ideas: ". . . evolution bolstered the
generation's optimism by rendering progress automatic."25
Darwin's theory placed the human at the pinnacle of the
evolutionary ladder; the human was the most developed of all
species,

One o{_tha more important ideas of Darwin was his concept
of the 'struggle=for-life!'. The struggle-for-existence was

a crucial aspect of Natural Selection:

How do those groups of species, which constitute what
are called distinct genera, and which differ from each
other more than do the species of the same genus, arise?
All these results . . . follow from the struggle for
life, Owing to this struggle, however slight and from
whatever cause proceeding, if they be in any degree
profitable to the individuals of a species, in their
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infinately complex relations to other organic beings
and to their physical conditions of 1life, will tend

to the preservation of such individuals, and will be
greatly inherited by the offspring. . «

I should premise that I use this term in a large and
metaphorical sense including dependence of one being on

another, and including (which is more important) not
only the life of the individual, but success in leaving

Rrogeny.-¢
Organisms adapt to their environments in order to continue
to exist, Variations in the structure ococur enabling the
organism to continue. The useful variations and adaptations
are labelled Natural Selection by Darwin:
But if variations useful to any organic being ever do
occur, assuredly individuals thus characterized will
have the best chance of being preserved in the struggle
for life; and from the strong principle of inheritance,
these will tend to produce offspring similarly charace
terised, This principle of preservation, or the survival
of the fittest, I have called Natural Selection. It
leads to the improvement of each creature in relation
to its organic and inorganic conditions of life; and
consequently, in most cases, to what must be regarded
as an advance in organisation.27
These concepts were reinterpreted by social theorists
intc what was called Social Darwinism, The nation and
society began to be viewed as something similar to a biological
organism, The Romantics developed the idea of the nation
as a distinct entity; Hegel had posited that a nation went
through a 1life cycle., Darwin provided the terminology and

conceptual framework for such thinkers.

Herbert Spencer
One of the most influential of the social Darwinists was
Herbert Spencer, A contemporary of Darwin, he adapted

Darwin's ideas into a social setting., He held that societies 4

progress and develop like biological orgamisms.aa These
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societies could also stagnate and die, as do organisms.
Darwin's idea of the survival of the fittest and the struggle=-
for-existence was directly transferred to the society:
For we see here that in the struggle for existence among
societies, the survival of the fittest is the survival
of those in which the power of military cooperation,
and military cooperation is that primary kind of
cooperation which prepares the way for other kinds.
So that this formation of larger societies by the
union of smaller ones in war, and this destruction
or absorbtion of the smaller ununited societies by the
united larger ones, is an inevitable process through
which the varieties of men most adapted for social life
supplant the less adapted variatias.zq
Spencer believed that societies evolved from the simple to
the complex; a parallel to Darwin's approach to biological
organisms, As the society became more complex, it began to
have many more components, Spencer included religion, art,
literature and culture as the components that played an

important role in the development of =a society.30

Gabriel Tarde

Contrary to the general intellectual tendencies of his
time, Tarde did not surrender to the Positivists or anti=
Positiviats., Also, in a time when Sociology was becoming
the respected area of study, due to the impressive studies
of Spencer and especially Durkheim, Tarde followed a more
psychological bent. He did not consider society to be sui
generis, He believed that societies were aggregates of
individuals, Individual action and invention brought on

change in society, "All human innovation and progress stems

from creative associations originating in individual mindsu*3i
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Tarde developed the idea of 'publics'=-an aggregate of
separate persons, who, exposed to the same communications,

developed a certain degree of self—consciouaneu.32 There

were three basic processes in his theory: Invention, Imitation,

and Opposition.

Invention was a social form of the Darwinian idea of
adaptation that occurs in biological organisms. Inventions
are devised by individuals to enable humans to adjust to
changing environments, These inventions tend to increase
in a geometric progression. There is an additive value to
these inventions. The more there are, the more people use
them, People tend to imitate these inventions, that is to
say, they repeat those inventions which prove useful,

Tarde believed that relatively few people were true inventors.
Further, he felt that those inventions devised by social
superiors would be more imitated than those of social inferi=-
ors.33 He believed in a prestige hierarchy: certain individ-
uals were more gifted and therefore would tend to exert

greater influence on people.

Nationalism

The idea of Nationalism becams one of the dominant
theories of the second half of the 19th century. In reaction
to the scientifiec, unemotional attitude of the Age of Reason,
the thinkers of the Romantic Age developed their theories.

The Age of Reason's emphasis on universalism and general

acceptance of all humans into one family, met with resistance
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as the 19th century progressed. A greater stress on the
individual and groups arose in opposition to the attempts to
accept all as equals,

The initial steps in the transformation of the
eighteenth century world into that in which men live
to-day were marked by a strong current of reaction
against the scientific methods and ideals of the Age
of Reagson., Toward the close of the century (and into
the next) there developed in Europe a number of
tendencies representing in part a reaction against

the ideas of the Newtonian world, in part a recrudescence
of forces that had remained present in Western
civilization since the Renaissance. These tendencies,
loosely grouped together as romanticism, emphasized

the emotional rather than the rational side of human
nature, a richly diversified development of individuals
and groups rather than a mathematical uniformity, and,
most significant of all, the genisis and growth of
things rather than their mechanical ordering.jh

The writers and poets of the Romantic Movement infused their
works with emotion and the stress on the individual. Fichte,
Schlegel, Friederich von Hardenberg, and many others became
the dominant writers of the time. All their works show a
strong antipathy to the goals of the Age of Reason and the

Aurkllrung. One of the most eloquent statements comes from

Schleiermacher:

For a long time I too (he writes) was content with the
discovery of a universal reason: I worshiped the one
essential being as the highest, and so believed there
is but a single right way of acting in every situation,
that the conduct of all men should be alike, each
differing from the other only by reason of his place
and station in the world, I thought humanity revealed
itself as varied only in the manifold diversity of
outward acts, that man himself, the individual, was not
a being uniquely fashioned, but of one substance and
everywhere the sama.35

He changed his attitude, rejecting this universalistic

conception of the human, and focused on the uniqueness of
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the individual:

I feel the communion with mankind augments my own powers
in every moment of my life, Each of us plies his own
particular trade, completing the work of someone whom
he never knew, or preparing the way tor another who will
scarecly recognize how much he owes to him, Thus the
work of humanity is promoted throughout the world. . . .
By the ingenious mechanism of this community the
slightest movement of each individual is conducted like
an electric spark through a long chain of a thousand
living links, greatly amplifying its final effect: all
are as it were members of a great organism, and whatever
they may have done severally is instantaneously con=
summated as its work.36

It was an easy move to convert this emphasis on the individual
to the individual community. Nationalism was the expression
of a unique, individual group of people., The community was
seen to operate as an organic entity. The individual

lived within a society and was educated within its cultural
milieu, This had a direct effect on the personality of the
individual., This was the Naticnalism of the individuale-

the group within which one lived:

Seeking satisfaction not in the rational and well
established rules of tradition but in the realization
of personality the untrammeled expression of subjective
emotion, it soon came to be recognized that these deep
and irrational forces of subjective personality do

not come into being spontaneously but are deeply embedded
in the individual's early memories, in the songs and
tales imbibed in his childhood, and in his entire
cultural and physical milieu., Romanticism thus
exhibited an ardent interest in all forms of folk
creation and in the native countryside, Once these
were recognized, it followed that one's individuality
was not separate and apart from all other individualities,
but integrated into a greater organism of land and
nation. . . « The state for them was living organism,
a macroanthropos, a living individuality which was

not merely & sum of individuals bound together by

a rational contract but organically related by blood,
descent, by tradition, and by history. . . . The
organic state has its spirit, its unique individuality
like the unique indivudua1.37
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Kultur

Closely related to the theory of Nationalism was the
concept of Kultur, It developed out of the Romantic desire
to learn about the uniqueness of each Nationality. The
literature, music, lenguage, etc., of the Nation was its
Kultur, These aspects were organically tied to the Nation,
Kultur stood in opposition to the Enlightenment's idea of
Civilization, The idea of a Civilization was universal
in orientation, Comte spoke of French civilization as being
the most developed, and the one upon which the Positive
society would in part be based, All people would eventually
adopt this civilization., Kultur had a different connotation.
Particularistie in nature, it was nationally directed.

There was a German Kultur, and a French Kultur, each of
which was unique. The Kultur was the possession of a
specific national group. People did not pursue a universal=-
istiec Civilization, instead, each experienced a particular=
istie Kultur, Just as Nationalism stood in opposition to
the over=-arching universalistic goals of the Age of Reason,
so Kultur stood in opposition to the idea of a pervasive
Civilization.BB

Every nation has certain characteristie institutions,

certain representative writers and statesmen, past and

present, certain forms of art and industry, a certain
type of policy and moral inspiration., These are its
Kultur, its national tradition and equipment. When
by education the individual is brought to understand
all these things, to share their spirit and life, and
to be able to carry them forward faithfully, then he
has absorbed the Kultur in his own person, Kultur is
transmitted by systematic education. It is not, like
culture, a matter of miscellaneous private attainments
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and refined tastes, but, rather, participation in

a national purpose and in the means of executing it,
The adept in this Kultur can live freely the life of
his country, possessing its secret inspiration,
valuing what it pursues and finding his happiness in
those successes which he can help it to attain.
Kultur is a lay religion, which includes ecclesias-
tical religion and assigns to it its due place.

« o« +» Kultur resembles the polity of ancient cities
and the EHrEstian church in that it constitutes a
definite, authoritative, earnest discipline, a training
which is practical and is thought to be urgent and
momentous, It is a system to be propogated and to
be imposed. It is all-inclusive and demands entire
devotion from everybody.39

Part ITe=The Jewish World

Nahman Krochmal
One of the most influential Jewish thinkers of the

19th century was Nahman Krochmal., His work,yjpya 33333 anaa,

published posthumously in 1851, had a profound effect on

the group of thinkers who later constituted the Wissenschaft

des Judentums., He adhered to the idea that nations appear,
develop, decay and die. He shows that he is strongly
influenced by Hegel in adopting this idea.uo Krochmal drew
heavily from the ideas of post=Kantian Absolute idealism,
developing the idea of the Absolute Spirit, The Absolute
Spirit is eouated with the God of Israel.h1 Krochmal held:
This Spirit is entirely a concept of pure reason and
therefore cannot at all be grasped by the imagination
or by commen thought and understanding. On this
account, except in the case of the chosen few, the
truth was hidden from the multitude, . . y2
A unique spirit also exists for each people. According to

Guttmann, Krochmal defines the spirit of a people in this

fashion:
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He defines it as the "sum total of the spiritual portion
and heritage" which a nation creates in all the spheres
of spirit, in jurisprudence, in ethiecs, and in science,
These add up to the "spiritual treasure" of the nation;
"they are gathered to form in their totality a holy
spirituul treasure in every nation,"

Krochmal attributes to each nation a "spirituality"
which is present in the people from the beginning of
its national existence, and which stamps all of its
spiritual creations, .+ . «» This spirituality contains
potentially everything that is to be accomplished in
the cultural development of the nations and brought

to slow fruition.h3

Concerning the spiritual treasures of a nation Krochmal

writes:

Note that all the arts, laws, virtues, language concepts,
books of wisdom, and concepts of God, which we have

said are diffused within each nation at various

stages of development are all spiritual attributes

and characteristics which Pecome the possession of

EES 2&&122 225!22°hu
Kroechmal believed that all nations went through cycles

of development, Almost all nations eventuslly died., The
only nation that did not face this reality was the Jewish
nation., His premise was that the Absolute Spirit always
resided with the Jewish people, which was not the case
with the other nations., Thus whenever the Jewish nation
faced decay and death, the Absolute Spirit would revive
the people. Krochmal posited that the Jewish nation had
traversed three cycles, The first began with Abrahm and
ended with the fall of the First Temple. The second extends
from the Babylonian exile to the fall of Betar in 135 C.E.
The final cycle ended with the Chmielnicki massacres of

1648=49 (Heyer)us, the expulsion from Spain (Schachter)h6.

or the eighteenth century (Agus).h7 Each cycle began,
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matured and finally decayed. When the people understood
the Spirit=-which for the Jewish people was the will of
God, the nation flourished. When the pecple did not
pursue the loity goals of the Absolute Spirit it decayed.
When the people returned to God, the process would begin
again, All netions followed this cyele, but only the
Jewish nation, because its mission was to seek God the
Absolute Spirit, would revive.ha This unique heritage was
what made the Jewish people special:

The fact that, from the beginning of its national

existence, only Israel had faith in the absolute

spirit and recognized the ultimate religious truth,

elevates it above the fate of other nations and

distinguishes it from them not only in degree, but

in kind, Its mission, therefore, is sui generis:

it does not aim only at developing and manifesting

Israel's spiritual content at its highest, but includes

the task of proclaiming the word of its faith to the

other nations, and by so doing, becomes the teacher

of mankind.hg

Krochmal believed that the entire history of the
Jewish people depended on the people's relationship with
the Absolute Spirit, This relationship enabled the Jewish
nation to assume eternal life, always rejuvenating before

the final decay overtook it.50

Simon Dubnow and Diaspora Nationalism
Simon Dubnow (1860-1941) developed the theory of
Diaspora or Spiritual Nationalism. He claimed that there

was a distinction between a nation and a state, The state

is a specific political area, the nation is the essence

of a people, A nationality could have a state of its own,

[~
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but it did not require one.
A nationality, in its over=-all development, is a
cultural-historical collectivity those members are
united originally by common descent, language, terri=-
tory, and state, but who after some time reach a
spiritual unity based upon a common cultural heritage,
historical traditions, common spiritual and social
ideals and other typical characteristics of development.g1
If a nationality does not have a state, it relies upon
its spiritual power to maintain it in the face of other
pressures,g, The Jewish nationality has done this since
the destruction of the Second Temple:
The Jewish nationality . . . is the highest type of
cultural=historical or spiritual nation. 1Its long
and unique historical development toughened the nation
and energized its vital strength even though it had
neither a unified state nor a tarritory.53
The Jewish nation had attained the pinnacle of national
development, It no longer needed a specific area of land,
As long as the nation was able to maintain its individuality
it would survive, wherever it was located.Sh
In place of the external instruments of nationality,
which it had to give up, it strengthens its inner
resources, the consciousness of its identity, the
collective will, and the common aspirations necessary
for building up its autonomous organizations and
institutions, its language, its educational system
and its litarature.SS
If the Jewish people were able to secure the rights
to develop these autonomous organizations, it would be
able to fulfill its national desires wherever Jews resided,
Through a careful historical analysis, Dubnow attempted
to show how the Jewish nation had attained these autonomous
structures. He believed that these examples illustrated

that the Jewish spiritual nationality operated at full
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force in different locations throughout the Dinapora.56
Dubnow did accept the idea that Jews would be able to
attain a fuller national existence in the Land of Israel
than in the Diaspora. This is not to say that he considered
the Land necessary for the nationality, but Dubnow
recognized that a group of Jews, living a fuller national
life could exert a strong and positive influence on the
Jews living in the Diaspora.s? When Dubnow admitted this

he contradicted his claim that there is no need for a land,

Political Zionism
When Theodore Herzl called the first Zionist Congress
in 1897, Zionism entered a new age. Herzl's forceful
leadership convinced many Zionists that his was the correct
path. Most of the Hoveve Zion joined him in his efforts,
He had a dream==to create a Jewish state. Herzl's concern
was for the plight of Jews wherever they lived==-the state
would act as a refuge for the persecuted Jews throughout
the world.SB In order to bring his dream into fruition,
Herzl travelled to many of the world leaders,
No one can deny the gravity of the Jewish situation,
Wherever they live in appreciable number, Jews are
persecuted in greater or lesser measure. Their equality
before the law, granted by statute, has become
practically a dead 1etter.5-9
The creation of a Jewish state would alleviate the situation
by moving the Jews to their own nation. Jews would be

free from the persecutions of other people and be able

to develop freely as Jews in a peaceful environment.
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Initially he did not seem concerned where this refuge should
be, and played an important role in the East African plan,
However, he also labored long and hard to persuade the

Turks and the Kaiser to support the establishment of a
Jewish state in the Land of Israel..,

Part IIT--Ahad Ha=Am's Synthesis

Anad Ha-An's Use of Comte
Ahad Ha=Am drew from all the above currents of thought,
in his discussions about Jewish culture, His views on
the development of culture ccme very close to that of
Comte's approach, He pictures primitive humans living in
a world where they were prey to the elements.,, In an
attempt to protect themselves, they created the concent
that the various natural phenomena were controlled by
deities, These ancient humans would then attempt to appease
the deities through prayer or sacrifice.
Thus all the common phenomena of nature became zods,
in more or less close contact with human life and
happiness; the earth became as full of deities as
nature of good things and ev11.62
This is almost an exact parallel to Comte's First Stage.
Ahad Ha=Am continues to draw upon Comte in his analysis
of the development of society. He perceives society to
have developed into a stage parallel to the second stage==
the "Metaphysical" of Comte. Life had become more complex,
thinking people conceived new approaches to life and the
world., From these theories developed a philosophical

approach to life. Certain individuals were driven to
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create a philosophical system of thought based on reason,
which would be capable of explaining the mysteries of life.
Ahad Ha=Am considered Maimonides to be the best example
of this trend within Judaism., According to Ahad Ha=Am,
Maimonides considered that the importance and value of
Judaism by placing it within philosophy.63
Ahad Ha=Am perceived his time to be the last stage in
Comte's approach=-the "Positive", Jewish society had been
rent by a revolution, Both the Haskalah and Reform
Judaism pilloried the status guo of the Jewish world,
claiming that a new way was necessary for Judaism; that a
break from the past was needed, Ahad Ha=Am believed that
a new system was needed; one which would be able to bring
the best of the former systems together:
. « o society needs some third system, intermediate
between the other two, which snall stand in between
the new and the old, uprooting from the new that
which needs uprooting, and restoring to the old that
which has been uprooted in 1gnorance.6u
This parallels Comte's desire for the Positive society to
take the best from the Revolutionary spirit and from the
Catholice Church, This new movement that Ahad Ha=Am envisioned
would revere the past, without accepting it as authoritative,
and at the same time, base itself in the world of science

and inquiry. He perceived that such a movement existed==

Hibbat Zion.

The Bene Moshe

Ahad Ha=-Am conceived of an elite within the Eibbat Zion
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which he called the Bene Moshe., This parallels Comte's
plan for a cadre of Positivist philosophers who would
spread the Positivist ideals to all the people; the elite
being to prepare the way for the masses, Ahad Ha~Am had
a similar percepticn of society, and believed that the
masses needed a group which would break ground in advance
of the whole community.

T think then, that the course of events will compel
Zionism to come gradually to understand itself and
its supporters: To understand itself as a national
movement of a spiritual character, whose aim is to
satisfy the demand for a true and free national

life in accordance with our distinctive spirit; and
to find supporters in that nationalist section which
is sufficiently conscious in all its individual
members, of this demand, and which in a certain
sense may be called a "spiritual prolesariate.“sg

Ahad Ha-Am assumes a somewhat Marxist approach in
the discussion equating "spiritual proletariate™ with the
Marxist view of the working=class proletariate. The
"spiritual proletariate" (implicitly the Bene Moshe)
will become an elite which will create the new Jewish
society, just as the workingeclass proletariate will create
a new working society.

But on the other hand there is among the Jews and

only among them, a proletariate in another sense=-=-

in the sense indicated by the combination of "national”
and "spiritual", The position and needs of this
proletariate, which are common to all its individual
members, compel it to feel a deep-rooted and powerful
desire for a change in the established order; but the
change desired in this case is not a concentration

of the means of production, but just the opposite.
What is needed is a new means of production, wherewith
to create a product of a special character. ., . .

And so it is the men who are really conscious of

this want who form the only section specially fitted
to support the Zionist movement, and to work for it
unitedly, patiently, in an organized manner, until
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its goal is reached..,

His vision was that Hibbat Zion would be the leaders of

this type of Zionism, They would, through their elite,

the Bene Moshe, "raise and educate the coming generation
in the proper spirit".67

Every new idea, whether religious moral or social,
will not arise or come into being without an association
of "priests" who will sanctify their lives and will
labor with all thelir soul and strength, who ever

stand at the guard post, to protect it from every
negative contact, and in every place of danger they
will be the first to offer their souls. The path

of the new idea is one on which no person has passed,
and every such path is dangerous, Consequently,
neither will we be able to demand this from the masses
of the people; the object of life; nor upon them

will we be able to rely, for, one will conquer the
path before the idea only by endangering one's life.
This is the task which the priests will perform,

for they have the necessary moral strength and

power for this, and the people will follow afterward,
inasmuch as the path will already be conquered and
paved before them.68

Ahad Ha=-Am explains what he hoped the Bene Moshe would

attain:

The supreme object of our society . . . is: the
rebirth of our people in our ancestral land. . . .
The attainment of a national object demands a
national effort carried out by a combination of the
ick of the national resources both material and
T e ey InvoIvIgg an Inner moral unity.
This effort must be a prolonged one, and there must
be no indiscipline, no haste, no beating of drums,
but circumspection, moderation and patience, guided
always by good organization and settled rules of
procedure. Such a national effort will attract to
itself all the constructive elements in Jewish life,
which are at present scattered and unorganized,
and will gether momentum frcom generation to genera=-
tion, growing quantitatively greater and qualitatively
better, and progressing toward its goal by steps
that may be short, but will be secure..q

Here then is the goal, Ahad Ha-Am does not desire
a revoluticn in the Jewish nation, Rather, the nation

should gather its best human resources together, This
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group would then begin to work, ever so slowly, toward
the end of uniting the Jewish culture. These individuals
must be willing to give themselves to the good of the
nation. They must be of high moral character, sericus in
their desire to strengthen the nation and they must speak
Hebrew.?o The Bene Moshe would be the examples of the
proper Jewish society and culture., They would also go out
and teach the other members of the Jewish nation to believe
in a national ranaiasanco.71 The purpose of the Bene Moshe
would be, "to make great and glorious the settlement of
Jews in the Land of Israel by means of solid, substantive
moral and national foundations.“Te The Jewish people had
to be prepared once again to be the inheritors of the
message proclaimed by the Prophets:

. . . for in order to do great things in the land, it

is essentigl that the generation is worthy, therefore

not only toward the land should one concentrate, but

also toward the people, the aim should not be just

to build, but also to plant, not only physically,

but also spiritually.?3
The way to do this is by "moral means" in order that "the
national feeling will throb in the depths of every heart. .
Although the Bene Moshe never reached the lofty heights

that Ahad Ha=Am envisioned, many of the members in the

group became influential Zionist leaders.

se of Darwin

But, Ahad Ha=-Am did not confine himself tc the

Positivist school of thought alone., He adopted Darwin's

* 7L
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evolutionary terminology as well as his theories in his
discussion concerning the nation, For Ahad Ha-Am, the
Jewish nation and society had an instinctual "drive=-for-
self preservation”, This force operated within every in-
dividual in the society, even if the person did not realize
it. The drive assured the continuation of the society:
This desire which is implanted in us by nature, forces
every living thing to pursue at all times that which
brings life and pleasure, and to shun that which
leads to destruction and pain. For every living
thing this desire is the motive and the goal of every
action,
75
This society develops naturally, like the development of
some plant or animal, This natural development precludes
any judgement concerning right or wrong, good or bad
within a society; for all developments are part of the
natural process:
And just as the natural scientist is not concerned
to pronounce judgement on the objects which he examines,
to say "this is good, but that is bad; this is sweet,
that bitter , , ." just as he knows no distinction
between the most exquisite bird and the most repulsive
insect, but examines all alike with the minutist
attention, doing his best to penetrate into the
mystery of their lives and the process &f their
evolution; so too the student of the spiritual life
of mankind has no concern with goecd and evil, wisdom
and folly. For him it is all the fruit of the human
tree,
76
Thus one cannot make a value judgement concerning
society or its morals, Society demonstrates a sort of
"survival of the fittest", adapting those elements which
will ensure its survival and rejecting those that will
harm it:

« » » our outlook differs from that of our ancestors,
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not because we are essentially better than they were,
but simply because our mental condition has changed,
and our environment is different; that there is
nothing so barbarous, so evil, that the human mind
cannot accept it and foster it, given suitable condi=-
tions; and that consequently many of the sacred truths
of every generation must become falsehoods in the
next, and they who judge today will not escape scot
free from the tribunal of tomorrow.T?

From the above, Ahad Ha=Am concludes that at certain times,
certain beliefs and practices were necessarily correct.
This in no way implies that at another time these will
still be correct. Here Ahad Ha=Am severs the link with the
past that Orthodox Judaism claims for its ownj; that we are
bound by a Divine Law to continue the practices of past
generations, For Ahad Ha-Am, the past no longer maintains
a stranglehold on the development of culture. However,
this does not mean that a total break with the past is in
order, for in the evolutionary flow of the culture the
past was necessary to the present and the future. In
order to understand the evolutionary development of some
animal one must be cognizant of the development of the animal
through all its evolutionary stages. Similarly, one should
approach the past development of a culture and analyze it.
Every thinking man who examines the past in this
spirit becomes, as it were a reincarnation of the
souls of all ages. Understanding the mental life of
past generations, and entering sympathetically into
their ideas, he does not regard it as a defect in
them that their opinions and customs do not in every
respect come up to the standards of our ideas and
demands of the present day. Consequently, the feeling
of respect for the men of the past does not compel
him to follow them in practice; he recognizes that
every generation has its trutha.?a
We shall see that this position, vis-a-vis the past,

plays an important role in Ahad Ha-Am's attempt to define
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Jewish culture., Ahad Ha=Am felt that Reform Judaism, for
example, was not truly Jewish because it jettisoned the

past as if it were excess baggage.79

Use of Spencer
Herbert Spencer supplied additional support for Ahad

Ha=Am in his attempts to show that a nation and its culture
develop along Darwinistic evolutionary lines.g, Ahad Ha=Am
extended the biological conceptions of Darwin to the

nation, as did Spencer. Ahad Ha=Am considered that the
nation had an almost biological existence, but, he was

not willing to extend the analogy of the biological organism
completely. This would have forced him to admit that the

nation would also have to eventually die. He was willing

to accept the idea that nations are born, and mature, but
he breaks with Spencer beyond this point:

But at this stage there is an important difference
petween the individual and the nation., The individual
dies: die he must: all his hopes for the future
cannot save him from death., But the nation has a
spiritual thread of life, and the physical laws do
not set a limit to its years of strength, And so

let it but make the future an integral part of itself,
though it be only in the form of a fanciful hope, it
has found the spring of 1life, the proper spiritual
food whieh will preserve and sustain it for many a
long year despite its ailments and diseases.pg,

The nation's will=to=live, another Darwinian and
Spencerian concept, instinctually preserves the nation,
through the agency of the people living in its history.
"History does not trouble about our program; it creates

what it creates at the bidding of our "instinct=of=self=
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nresavvation.ﬂ? This inatinct-for-salf-praservation is

a natural biolorical aspeet of the nation, which wila
interject itself at various times in the history of the
Jewish people, creating the forms and idens necessary to
enable the people to continue.a3 Ahad Ha-Am attemnts to
show that thisg pProeess operated throughout the history of
the Jewish neople especially during the long years of
exile.sh Below we shall see Ahad Ha-Am's development of

this idea.

Use of Krochmal

Ahad Ha=Am appears to have turned to Nahman Krochma?
for support of the ldes that the Jewish nation will
not die.p5 Roth Krochmal ana Spencer conceived of
the notion that nations and societies went throupgh
eyeles, Krochmal theorized that al1 nations except
the Jewish natinn completed the cyele from birth to
death. But the Absolute Spipit preserved the Jewish
naticn, Ahad Haoeam adopted this ides in the form of
what he called the National Snirit.86 We have seen
that Ahad Ha-Am believed that "the nation has s spiritual
thread of 1ife, and the physical laws do not set a
limit to its years of strength, "

Just as ¥rochmal's Absolute Spirit hag an existence
of its own, so did the National Spirit of Ahaq Ha=Am,

The National Snirit subordinates 211 personal aspacts

to its purposes, ang imposes upon them its charnacter;

L
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directing the people toward the Spirit's goal:
+ « «» Over the course of long periods of time the
entire soul of the people is subordinated to a certain
essential spiritegoal, in which could be perceived
(the spirit's) workings upon all characteristics of
the people and its customs, and even if there is
no apparent connection between the spirit and the
people and its way of life, it works basic changes
in agreement with its goal. And all its inner task

is not revealed to the eyes nor can it be felt in
the heart, while at work.87

Nationalism and Kultur

Ahad Ha=Am contends that this spirit can be found
throughout the Bible and rabbinic literature. The presence
of the spirit in these works makes them spiritual treasures
of the nation--an idea that exactly parallels Krochmal.gq

There is one major difference between Ahad Ha-Am's
National Spirit and Krochmal's Absolute Spirit, Whereas
the Absolute Spirit is theological in nature.89 Ahad Ha=-Am
does not equate his National Spirit with the God of Israel
as Krochmal does with his Absolute Spirit: rather drawing
upon the Darwinist theories, and those of Nationalism, he
substitutes the lNational Spirit and its will=to=live for
the God of Israel

Each nation has a unique national spirit, a unique
national identity. Ahad Ha=Am defines this "national
self" in the following manner,

The n;;ional self(+*pyxYn *axn) is nothing but a

combination of past and future--a combination, that

is, of memories and impressions with hopes and

desires, all interwoven and common to all individual

members of the nation.91

To a certain extent the National Spirit is revealed
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through the national self, Thus if one can define the
(Jewish) national self, one will be able to better
understand the workings of the Jewish National Spirit.,

Ahad Ha=Am's concepts paralleled the nationalistie
theories which were popular in his day with the idea that
each nation has a unique personality. For Ahad Ha-Am
the nation had a life of its own. Ahad Ha=Am carefully
defined what he meant by nationality and state, Similar
to the ideas of Nationalism of his time he considered the
nationality to be all=inclusive, The state was a political
entity within whose boundaries one might live. Nationality
included the nossibility of a state, but also included much
mere. In response to a letter from a Rabbi E. Lolli,

Ahad Ha=Am wrote concerning this difference:

You also overlook the distinction between the state

and nation, In the political sense you are an

Italian and T am a Russian; but in the national sense

we are both simply Jews. If you look closely T

think you will find, even in Italy, perhaps even in

your own congregation, Jews who are so remote from

Jewish religious belief and observance that it is

impossible to suppose that they are Jews only by religion,

and yet would sacrifice their lives for the nation,

though they do not know themselves what is the compelling

notion. . 8 »
92
There were specific ideas and beliefs that separated the
Jewish nation from other nations, Ahad Ha=Am attempted to

show what were the unique characteristics of the Jewish

nation in a number of his asaays.93
The nation was made up of many components, ineluding
language, tradition, history and literature. We have seen

that Ahad Ha=Am considered the nation to have an almost
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organic nature, This, too was an aspect of Nationanlism.

But it is from the idea of Kultur that Ahad Ha=Am
drew most heavily, It is important to realize that Ahad
Ha=Am employs the termMM1®YVpshich appears to have been
taken from Kultur, Seldom in his writings does the word
M¥awn appear, If we are correct in our assumption, this
is crucial, The idea of Kultur was something distinct,
as we have seen,

Ahad Ha=Am believed that the Jewish people possessed
a unique Kultur, which permeated the very soul of the

individual, It is learned from birth, through the tales

of the people and through education., This Kultur determined,
to a great extent, the character of the individual:

« + » 8 man works among his own people, in the envi=
ronment which gave him birth and endowed him with
his special aptitude, which encircled the first slow
growth of his fmculties and implanted in him the
rudiments of his human consciousness, his fundamental
ideas and feelings thus determining in his childhood
what should be the bent and character of his mind
throughout his life.gh

This Kultur has a reality of its own and can be seen

in the creations of fhe best minds in each ganeration.gs
Throughout his essaY.’:'llr;ﬂmﬂ', he describes the aspects of
Jewish Kultur. These aspects are part and parcel of the
entire nation, It is Ahad Ha=Am's hope that the Jewish
nation will once again immerse itself in the study and
development of its culture: that Jews will no longer
take their skills which were acguired from within the

Jewish culture and of'fer them to alien cultures, He is

| e ——— . .
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saying that when one leaves the Jewish community and works
in the general community, this person takes from the
Jewish culture and gives to another, that which should be
added to the Jewish culture. The strengthening of Jewish
culture in the souls of Jews, will ensure that the culture
flourishes, To facilitate this, Ahad Ha=Am envisioned a
spiritual revival. One aspect of this would be concentrating
leading members of the Jewish community in one place, in
a center, This would enable them to work together as a
spiritual force, creating and inventing for the Jewish
culture,

If society is to be molded into a single form, there

must be some center towards which all the forces of

Imitation are attracted, directly or indirectly, and

thus become the single or chief object of universal
imitation.qé

Imitation and Assimilation--Use of Gabriel Tarde

Here Ahad Ha-Am draws upon the ideas of Gabriel Tarde.
Ahad Ha-Am believed that certain individuals were resnon=-
sible for the development of the culture. He held that
there were socigl elites; his idea of the Bene Moshe
indicatea this., He agrees with Tarde on this point, for
Tarde believed in the idea that social superiors led the
masses, These individuals would invent and live in a
certain way, The others would imitate them., Ahad Ha=-Am
borrowed this concept of Imitation from Tarde., Again,
in agreement with Tarde, Ahad Ha=Am distinguishes between

Imitation and Assimilation. When an individual or community
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Imitates, there is an attempt to internalize some idea of
cultural expression from another culture without surrendering
to that culture, Assimilation would be that surrender.97
His desire is to prevent Assimilation, which he saw as a
pervasive entity in his day. In order to ensure the con=
tinued existence of the Jewish culture, Ahad Ha=Am proposed
a center,Aunifying point, from which the scattered Jewish
community could draw sustenance in order to strengthen
Jewish culture, Without this strong center of Jewish
culture which all Jews could imitate, Ahad Ha-Am feared
that the danger of (the Jewish nation) of being split
into fragments would grow mecre intense, He sugpests that:

« « o« there is one escape=-=-and one only==from this

danger, Just as in the stage of growth the members

of the community were welded into a single whole,

despite their different individual characteristics,

through the agency of one central individual; so

also in the stage of dissipation the different sections

of the people can be welded together ., . . through

the agency of a local centre, which will possess a

strong attraction for all of them, not because of

some accidental or temporary relation, but by virtue

of its own right, Such a centre will claim a certain

allegiance from each scattered sectior of the peopvle

e« » » 8l1l Will find in this centre at once s purifying

fire and a connecting link.98

Ahad Ha=Am's despair over the pressures of assimilation
convinced him that life in the Diaspora would always be
difficult for the full expression of the Jewish culture.
Although he accepted the reality of a continuing Jewish
presence in the Diaspora, he could not, as Dubnow did,
make it something positive in nature. "Dispersion is a

thoroughly evil and unpleasant thing, but we can and must
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live in dispersion for all its unpleasantnesa."99

Yet, Ahad Ha=Am did not perceive the settlement of
the Land of Israel by as many Jews as possible the correct
solution, His focus was on the Jewish culture; the problem
of Judaism, not the problem of the Jews. This is what
he considered to be the crucial difference between
Political Zionism and his approach, He believed that the
Political Zionists desired some strip of land, not necessarily
in the Land of Israel, where the masses of Jews could
escape, Even if such a state were created, as far as Ahad
Ha=-Am was concerned, it would be but a pale image of what
the Jewish nation should be, The condition of the Jewish
culture was inadequate to develop a Jewish state that would
be based on the spiritual and moral aspects of the Kultur,
Also, Ahad Ha=-Am did not believe that the world was prepared
to accept a Jewish state that was true to its National
Spirit:

One may even doubt whether the establishment of a
"Jewish State" at the present time, even in its most
complete form that we can imagine, having regard to

the general international position, would give us

the right to say that our problem had been completely
solved and our national ideal attained, "Reward is
provortionate to suffering (Avot 5:23)" After two
thousand years of untold misery and suffering, the
Jewish people cannot possibly be content with attaining
at last to the position of a small insignificant
nation, with a State tossed about like a ball between
powerful neighbors, and maintaining its existence

only in diplomatic shifts and continual trucling to

the favored of fortune, An ancient people, which

was once beacon to the world, cannot nossibly accept,
as a satisfactory reward for all that it has endured,

a thing so trifling whieh many other peoples, un=
reknowned and uncultured, have won in a short time,
without going through a hundredth part of the suffering.

’
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Tt was not for nothing that Israel had Prophets,

whose vision saw righteousness ruling the world at

the end of days. It was their nationalism, their

love for their people and their land, that gave the
Prophets that vision. For in their days the Jewish
State was always between two fires--Assyria or Babylon
on one side, and Egypt on the other-~and it never

had any chance of a peaceful life and natural develop=
ment. So "zionism" in the minds of the Prophets
expanded, and produced that great vision of the end

of days, when the wolf should lie down with the

lamb, and nation should not 1ift sword against nation
-wthen Israel should too dwell securely on its land.,
And go this ideal for humanity has always been and
will always be an essential part of the national

ideal of the Jewish people; and a "Jewish State will
be able to give the people rest only when universal
righteousness is enthroned and holds sway over

nationg and States. . . ©100

The Jewish Encyclopedia

Ahad Ha-Am greatly desired a Jewish Encyclopedia,
Tt was his hope that those educated Jews who had left the
ranks of the observant wounld use it, in order to learn
about the Jewish nation and its culture. He believed
that the ranks of the Torah and Talmud scholars were
diminishing, and that there was a genuine danger of the
dissolution of Judaism caused by a lack of knowledgeable
Jews. In a letter to Kalman Wissotsky, Ahad Ha-Am
pregents a long deécription of the way Judaism was for
the previous generations, then turns to what he perceives
the situation to be in the present, No longer were Jews
being educated in the old way, brought up well grounded
in the traditional texts.
But the situation is different now. TMirst of all,

whether the matter seems good to us or not, never-
theless, we are not able to deny it, that the




strength of practical relizion weakens daily.
children live now in an atmosphere completely
different from their (the previous generation's) .
youth, It goes without saying concerning the child=-
ren of the"masikilin" that they do not find anything
in their parent's house that reminds them of Judaism.
Even the children of the sbsolutely Orthodox, par=
ticularly those living in the large cities, are no
longer able to sbsorb the Jewish spirit in a prac=-
tical way, This is because the conditions of 1ife
that surround them outaide their parents' home kill
in their hearts any feeling of respect for the acts
of their parents. They (the children) do not
understand the historical reasons for these acts,
but see only the external, They cannot verceive
beauty - or any other attractive characteristic -
in these acts, since the bulk of their ideas and
feelings come from the bet midrash of Japheth
(suropean culture).

Consequently, if there i3 any hope left to
jnstill love of Judaism in these children of ours,
it will only occur if they know the vslue and under=
stand all the good that is hidden in it, in a fashion
that this knowledge will of itself create s national
feelinz (emphasis added) in their hearts, which Wity
no longer denend on the externsl patterns of living,
If our parents have said, "A great teachinz is brought
on by action", now we are forced to say, "A pgreat
teachins is brought on by love'. This difference
between us and our rparents with resnect to the asim
of knowledge is born in the necessary basic differ-
ence between us and them with resnect to its quan=-
tity and quality.

Tn order to spur into action believers who are
the children of believers, it is enough to infornm
them about the particulsrs of the acts as decrees
without explanation, But to awaken love for their
people in the hearts of the children of the Hnlight-
ened==this will be possible only by means of an
enlishtened awareness in the character of the National
Spirit and the course of its historical develonment,
an awareness which will penetrate to the depths of
Judaism and will reveal the pational and moral (en-
phasis added) lipht in it., .
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The encyclopedia will be s vehicle through which

this "enlirhtened awareness" will be transmitted. These
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Tews must be exnosed to the beauty and value of the National
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Spirit that exists throughout the course of Jeawish
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history., The tenor of the times demanded a different
method of teaching, learning and understanding for those
who had experienced the world which surrounded them.,oa
He believed that the need for this new approach was
immediate, since the number of educated Jews was fast
diminishing. The idea of an all encompassing encyclopedia
which would transmit the new way of education seems to
have come from two sources, We have seen that Comte
envisioned a great Positivist encyclopedia which would
cover all subjects in the new Positivist way, From
another direction the plan for an encyclopedia draws
upon the ideas of Kultur that through education in the
national traditions and practices "the individual is
brought to understand . , . to share in the spirit and
life (of the Kultur), This is what Ahad Hae-Am hoped

that the Encyclopedia would in part accomplish,

The Jewish National Spirit and Absolute Justice

In discussing the Jewish National Spirit, Ahad Ha=Am
follows the concepts of Kultur and Nationalism. He
believed that the Jewish Spirit had certain unique
characteristics which separated it from other National
Spirits, In his attack on Political Zionism he posits
that the Prophets expressed a unique nationalism=-that
which he considered to be the essence of the Jewish
National Spirit,

History has not yet satisfactorily explained how
it came about that a tiny nation in a corner of
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Asia produced a unique religious and moral point

of view, which has had so profound an influence on

the rest of the world, and has yet remained so

foreign to the rest of the world, unable to this

day either to conquer it or to surrender to it.103

The Jewish National Spirit possessed a unique "moral
point of view."10h Other nations may have had a moral
sense of some time but the Jewish nation is able to lay
claim to the moral sense as its unique heritage:

From the time that nationalism became strengthened

in our midst, we have published the well known

fact. . «: that the Hebrew moral sense is something

unique in and of itself, that no other example of

it can be found in the rest of the ancient cultured

peoples before it became manifested in Judaism,

And to all this matter is already a well known

adage that the Spirit of Judaism is the moral, . . *108
Ahad Ha=Am is careful to show that he considers the Moral
sense to be a cultural aspect independent of relipgion,
In his essay "emwnwowihe claims that it is a mistake to
hold that morality developed cut of religion., In fact,
the reverse might just be the case.

e+ « » Within the clothing of religion is being

hidden the more distinguished branch of the National

life==the National Ethic, which flows from the

Spirit of the people and the history of its life. . . .44¢

Ahad Ha=-Am has accomplished two things in this
passage, He has separated morality from religion;
elevated morality to a higher plane, and he has relegated
religion to the position of being merely an aspect of
the National culture, This is in consonance with the
ideals of Kultur, as Santayana explained==-Kultur is a
lay religion which includes ecclesiastical religion as

part of its possesaions.10?
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But the National Ethic is the "more distinguished
branch.," Ahad Ha=Am describes its importance thusly:

Morality, when considered by itself--for example

the methods of discerning between good and evil in
all aspects of personal and societal life==is
consequentely, perhaps more than all the rest of
branches of culture, a national possession, in
which is found impressions of the e of the peonle
and its condition at all times, and in it is found
the quality of the National Spirit, and the manner
of its relation to the outside world, and to the
ever changing conditions of 11fe.108

Morality needs to be taught and practiced so that it
becomes something people do as easily as they speak,
This morality needs to permeate the soul of each Jew;
it needs to become the "inner spirit" of the veople,
a natural part of existence.

The use of the national language draws people's
hearts closer to the national spirit, And if it

is so with the language, how much the more sc with
morality, In the end it will not be the language
but in the image of the life and the movement of
the spirit. When the National Ethiec is the direct
link between the inner spirit and the external
life, and if a person is accustomed to it, to relate
every aspect of life in accord with the bases of
the National Ethic, even if one does so at the
start only in an artificial manner, as a learned
rule of society, the end is to feel the well=-spring
of life in one's heart, the "inner spirit" from
which flows the National Ethiec and thus the re=-
lation (between morality and life) will be a
‘natural one, which will emanate from the innermost
reaches of one's aou1.109

Ahad Ha=Am defines what this National Ethic of the
Jeuiqp People is in greater detail., The essence of the
Jewish ethic is something he calls Absolute Justice,
It is Absolute Justice which will become a natural part

of a person's behavior.
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Herbert Spencer anticipates, as the highest possible
i development of morality, the transformation of the
altruistic sentiment into a natural instinet, =o
that at last men will be able to find no greater
pleasure than in working for the good of others,
Similarly Judaism, in conformity with its own way

of thought, anticipates the development of morality
to a point at which justice will become an instinct
with good men, so that they will not need long
reflection to enable them to decide between different
courses of action according to the standard of
ebsolute justice, but will feel as in a flash, and
with the certainty of instinect, even the slightest
instinct from the straight 11ne.110

-

The idea of Absolute Justice originated with the
Prophets, who envisioned the entire Jewish Nation
conducting its life according to its tenets, Absolute
Justice was the moral task of the entire people,

But the Jewish law of justice is not confined within
the narrow sphere of individual relations, In its
Jewish sense the precept, "Thou shalt love thy
neighbour as thyself," (Lev 19:18) can be carried

out by the whole nation in its dealings with other
nations, For this precept does not oblige a nation
to sacrifice, for the benefit of other nations,

its life or its position. It is, on the contrary,
the duty of every nation, as of the individual human
being, to live and to develop to the utmost extent
of its powers; but at the same time it must recognise
the right of other nations to fulfil the like duty
without let or hinderance, and "patriotism"e=that

is, national egoism==must not induce it to disregard
justice, and to fulfil itself through the destruction
of other nations., Hence Judaism was able thousands
of years ago to rise to the lofty ideal expressed

in the word, "Nation shall not 1ift up sword agsinst
nation," This ideal is, in fact, only an inevitable
logical consequence of the idea of absolute justice,

which lies at the foundation of Juda!sm.111
Ahad Ha=Am's approach is consistent with the idea of

Kultur, The Jewish Kultur has Absolute Justice as its

unique moral inspiration, which can be traced back to the

time of the literary Prophets, and to which the entire




people stand heir, At the same time he molds Spencer's
theories into his framework.,,,
We shall see that Ahad Ha=Am considered the Prophet
as the human epitome of Absolute Justice., The Prophet's
life was devoted to the idea of Absolute Justice and its
propagation among the Jewish people.113 Ahad Ha=Am's
goal was that the Jewish people and its culture would follow
the Prophets' vision and be based upon the moral ideal of
Absolute Justice. And of all the Prophets, Ahad Ha=-Am
considered Moses to be the epitome of the Prophetic ideal,
Therefore, when he devised a group which he hoped would .ﬂ
show the Jewish nation as a whole the way to live according }
to Abaolute Justice, in a free and functioning Jewish culture, ﬁ
he named them the Bene Moshe.
Ahad Ha=Am, living in the swirling currents of thought il

of 19th century Europe, was deeply influenced by the

ideological concepts of his time, He sought to define a p

Judaism that would be compatible to the new intellectual

S |

mood., The Jewish nation was entering a new cycle, and |
needed a new framework within which it could exist. In the Y
spirit of his day he attempted to show what was the makeup
of the Jewish nation, its possessions and its purpose. If
his framework were to convince the Jews of his day that he

was right, he had to prove that his contentions were based

upon sound scientific reasoning and research. Ahad Ha=-Am
believed that within the traditional Jewish sources could
be found proof for his arguments, and he devoted himself

to this.




CRIERY

a "m" x il By A [
v SRR SRR I !
s t . East's ! e AR P T

Throughout the Notes the following abbreviations will

be employed:

»3%"3 for 820 ok 2203 23
.a"py for 87277 ne Yy &
- for T I




]

e T

———

LT

—

T T ————

e

o

e WWW* - x D TR ..‘!Y‘.!ﬁ;:{-‘{.u WA
o bl il $i 3 il Edan ALY

2.
3.
L.
5.

6,
T
8.

9.

10,
.
12,

13.
14.
15.

16.

17.
18.
19.
20,
a1,
22.
23.

N e e — - .

=l -
Notes==Chapter 1
<BPO=y0 "N17°n 7103 MT3P"I. T8y .3"3 }ﬁ
B3p=nap "n%13y TN "8y .2"2 L
Simon, A. and Heller, J,PIS2R1ADINY 12pp 22%1 oph 0K !
Simon, A. and Heller, J, Pp, 166=162 +..2380 030 10K
p=nYP "M IVIYA ANE"Y ominca navwR ey .3"2

The problem for Ahad Ha=Am was solving the "Problem
of Judaism™ not the "Problem of the Jews,"

c¢f discussion in chapter below and Chapter TII.
%3P "nmyn nonn"IL"ey .2"2

Dubnow, Simon, Nationalism and History, Jewish Publi=
cation Society of America, 1958, Pp. *16-1&2.

Comte, Auguste, The Positive Philosophy of Auguste
Comte, Translated by Harriette Martineau, Chicago (no
d&EB,, Pp. 25-260

Tbid,, PB. 26a

Ibid.’ Pa 26l

Comte, Auguste, A System of Positive Polity, London
1875,"]01. I’ P. 6 an VSI. I:I; ll‘ . :
Ibid,., Vol, IV, P. 27, of Vol., II, P. 11ff,

Ibid.. VOl. I' Ppl 86‘87.

Comte, Auguste, The Positive Philosophy of Auguste s
Comte. op.cit., P. 2b.

Comte, Auguste, A System of Positive Polity, op.cit.,
Vol, I, Pp. 65-67.

Ibid,., Vol. I, P, 65,
Ibid., Vol. I, Pp. 86-87, .
Ibid., End of Vol. T.

Ibid,, Vol. II, Pp., 204 and 213,
Ibid,, Vol. II, Pp. 184-185,
Thaa.. Vols T, P. 2.

Ibid., Vol. I, Pp. 86-87,




2.

25,
26.

27.
- 28,

29.
30.
3.

32.
33.
k.

35.
36.
37.
38,
39.

Lo.

L.

Jean=Baptiste Lamarck (174-1829) developed a theory
of organic evolution based on the unproved principle
that changes acquired by organisms during their
lifetime=-such as greater development of an organ or
a part through increased use=could be transmitted to
their offspring, That is, that an acquired trait is
heritable. (Ritterbush, Philip C., "Lamark, Jean=
Baptiste de Monet, Chevalier de", Encyclopaedia
Britannica, 1978, Vol, 10, Pp. 616=618.

Hayes, Carlton, J. H., A Generation of Materialism,
New York, 1941, P. 330,

Darwin, Charles, The Origin of Species, New York,
1958, Ppa 73"75.

Ibdd,, ‘Pe 128,

Spencer, Herbert, The Evolution of Society, Chicago,
196?. Pp. h-?’ Of. i . xLI anH Kaurm&nn, .y P. ]!25'.

Ibidl’ Pl 76.
Ibid,, P« XXXIV.

Clark, Terry M., "Gabriele Tarde", International Ency=-
f\

clopedia of the Social Sciences, (New York, 1968 ),
Bo- 5105

Tbid,, Ps 5114
Ibidl’ Pp. 51 0-511 .

Randall, J. H., The Making of the Modern Mind, Boston,
1940, P. 395,

cf Pinson, Koppel, Modern Germany, New York, 1966,
Pp. 39'&9.

Pinson, Koppel, Modern Germany, New York, 1966, P, L2.
Ibid., P. U2,
Ibid., P. L3
Ibid., P. L3.

Santayana, George, Solilogues in England, (1922),
Pp, 170=171.,

Guttmann, Julius, Philosophies of Judaism, New York,
196h, Pp. 36?-369’ .

Meyer, Michael, Ideas of Jewish History, New York,
1974, P. 190.

' T




L2,
L3.

k.
L5,
L6,

L7.
48.
L9

50.
51.

52,
53.
Sh.
55,
56.
57
58.

59.
60,
61,
62,

63-
61].-

Ibid., P. 201,

Guttgann, Julius, Philosophies of Judaism, op.cit.,
P.31.

Meyer, Michael, Ideas of Jewish History, op.cit., P. 19L.
Ibid., P. 191.

Schechter, Solomon, Studies in Judaism First Series,
Philadelphia, 1938, Pp. B2=63.

Agus, Jacob, B,, "Nationalistic Philosophies of Jewish
History", Judaism, Vol, 5, No. 3, Summer 1956, Pp. 256=258,

Meyer, Michael, Ideas of Jewish History, op.citi,
Pp. 202=-203,

Guttgann, Julius, Philosophies of Judaism, op.cit.,
P. 3 h..

Ibid., Pp. 365-366,

Dubnow, S$imon, Nationalism and History, edited by
Koppel Pinson, Philadelphia, T9B8, F. 93.

Ibid., Pp. 98-99.

Ibid., P. 99.

Ibid., P. 86.

bid., P. B8,

Ibid., Pp. 289=32L.

Tbid., Pp. 159-160, 165-166,

Hertzberg, Arthur, The Zionist Idea, Philadelphia,
1959, P, 205,

Ibido ’ Po 21 5.

Simon, A, and Heller, J. 146ff ee WYRI O¥T INK

ey "pr'ona Mk PR E.T"RR.3"2
Ahad Ha=Am, Selected Essays, Philadelphia, 1912, P, 71.
vow "Yawin 1edeTILT"ey .3"2

ny "avrvem arvvan My and T 1"y .3"3
Ahad Ha=-Am, Selected Essays, op.cit., P. 63.

b7




65,

66,

67.

68.

69.

70.

.

73.

Th.

75

76,

7.

78,

79.

80,

-uli;?-

-

asw "nyen ayran"E.1"ey .3"3
Ahad Ha-Am, Ten Essays on Judaism and Zionism, Loﬁdon.
1922, Pp. 10&-105.

209,309  Tbid.
Ibid., Pp. 105, 107.

oY "oyay o anantI.T"ey . 2"2
My Translation

vy Ibd.

My Translation
Simon, Leon, Ahad Ha-Am, Philadelphia, 1950, P, 78.
ef Simon, A, and Heller, J., 19p. op.cit....@'ua opn Inx
Simon, A, and Heller, J, Pp, 30-23 op,cit:- 2280 0Fa INK
¢f Simon, L., Ahad Ha-Am, op.cit., P. T4ff.

n%n "n*h3zn ub'-|1'uaﬂll.1“|! .2"2

pn Ibid.
My Translation.

n%n  Tbia,
My Translation

a%n TIbid,
My Translation

%0 "wean pvaeniI."sy .2"2
Ahad Ha=-Am, Selected Essays, op.cit., P. 160,

- %y " nuax aYm)"XE.1"0y :'3
Ahad !lla=-Am, Selected Essays, op.cit., ?. 08,

Max Turtel is of the opIn%on that Ahad Ha=Am was
strongly influenced by Lamark, but Heller does not

see the relation, (see Turtel, M. ny1*pIkda prova
33=32 Po., 1954 opn 1INk Y3k NYIAA)Y

1607 ANIINY AP WORD ppn INK

Tbid
a¥ 1=Ky .
L

.y ;- 2090

X¥Y  Tbid,
Ibid., P. 208.

-0 "ny'n 3102 Myt T %y 2"
Ahad Ha-Am Selected Essays, op.cit., Pp. 178-18L.
Simon, A, and Heller, J., 146=1L47 pp., Op.cita.®? n'a’gagg’,
4 g Kaufmaﬁn,_E. L2l - DPhea
1928 1% 24 nsapnn "oyn Nk Y@ 1'AIPY *pR”




81.

82,

83.

81,
85.
86.
B87.

88.

89.

90,

9.

92,

93.

9l

95-

96,

+30-%9 "Tvayy "y, T.v"sy .2"2
Ahad Ha-Am Selected Essays, op.cit., P. 8L,

+%X20 "%2n 0" X.1"sy .2"2 :
Ahad Ha-Am, Zionism and Judaism, op.cit., P, 132, s .

Kaufmann, E., L25 p,, op.cit,'eya Ak %@ 1°niyT *pP”
My Translation

Ibid., P, 425

Simon, A, and Heller, J., 162 P, op.cikyprxn ppn Inx

Klausner, Joseph, 391:'1'“1929 3%ax 5n , 923131 9rI3V°

«2 "Mavexn AMvTADY nawa",:l:’n“n «3"2
My Translation

Simon, A, and Heller, J., 217 ff P., op.cit,,
1NINY 1%PE PIRD Dpa 0K

A9 "nyen ayran"m.T"sy .2"3

nawaa "ameRipa" noven"
Rubenstein, Aryeh, 29, p.01950700330,4=3 a%1%3 "oya Inx
Kurzweil, Baruch, "Judaism=The CGroup Will=-To=Survive?
A Critique of Achad Ha=Amism", Judaism, Vol., L No. 3,
New York, Summer, 1955, P. 212,

L]

+%D "3onpy A" I ." 2"
Ahad Ha-Am, Selected ﬁgsaxs, bp.ci ?, 2. %2,

208 =207 1898 %vapx 11 ,*91% &% 370% ;& 773 pYaR
Ahad Ha=-Am, Essays, Letters Memoirs, Caembridge,
1916, P. 261% - =l

Esp, +Ayv=-y® "@'p'yon ‘ne Yy E.1"sy .2"D

) "mw nanIE .10y L3
Ahad Ha=Am, Seleg ed Essays, dp.cit.f P Eb?.

9P Tbid,
Ibid., P. 259.

<10 "ma®¥"ranny wpna" Iy 2"
Ibid., P. 109,

97, 19="B Tbid,

98,

Ibid.’ Pp. 112-11?.

vp Ibid.
Tbid.; P. 123.




99.

100,

101,

102,

103,

104,

105.

106.

107.

108.

109.

110,

2322 "ny%an aYrhe" W.1"ey .32
Ahad Ha-Am, Essays, Letters, Memoirs, op.cit., P, 215.

L9 " ek YvvEn omaanvpaniE,."ey 23"
Ahad Ha=Am, Z&onism and Judaiam: ob.cit.f p. 26=27.

(mv emphasisY

«MP "RrN3y 1Y0%3 myIaca sk 3t YT .1"ey 2"2
My Translation

"Apn INK NIEDD

.39 "p'pyen ‘ne Yy "X .1"ny ,3"2
Ahad Ha=-Am, Zionism and Judaism, op.cit., P, 253,

Simon, A., and Heller, J., P, 171, op.cit., opn 3Nk
ANy Yy @URD

<%0 "DYy'RrYRYIN :l'l‘l".-'.'l_"li 3”3
My Translation my emphasis

" " " "
My Trateation T "0 T, "0y 2"

30 P. 30 March 1913 PNNAK, Y YTV, N 1p,N103K
Simon, Leon, Ahad Ha=Am, op,.,cit., P. 2é9.

"The answer to the auestion what Judaism is
depends, of course, on the meaning one attaches
to the vague terms "Judaism," "religion" and
"eulture,” In the sense in which T understand
those terms, I should say that religion itself
is only one particular form of "culture," and
that "Judaism™ is neither one nor the other, but
is the national creative powelr, which in the
past expressed itself in a form of culture which
was primarily religious, In what form it will
express itself in the future-~that we cannot tell.

«30p "2x%n o RA"Z . 1"ey 2"
My Translation
ef Kaufmann, E., P, 1432, opn.cit."gpn Tnx%2 1°niy1 *py"
Simon and Heller, Pp. 170-171, Opncit-..,'i!n apn Inx
and ,p%n-n%n "n*%3n rHYe v . ey L23"2

. My " ... -"'
T "o Z. 1"y .3"D

cf Kaufmann, E., P. 437, op.cit.,"ppn anm %@ 1'nipy *apy"

1w "o'syon 'nw " E.v"py .2">
Ahad Ha=Am, Zionism and Judaism, op.cit., Pp. 239=2140,

|




111, .ny® Tbid, 3
Tbid.; Pp. 24 3-2LlL. |

112, KXaufmann, E., P, L35, op.cit., "ayn Inx e y*nipy *7pp" .

113, Ahad Ha=Am, Selected Essays, op.cit., P. 15,




Gl Ui IS I R

CHAPTER II--THE LIFE OF AHAD HA=AM

Asher Zvi Ginzberg was born August 18, 1856, (17 Av
5616) in the Southern Russian town of Skvira, In his‘Reminisces’
he describes the town as "one of the most benighted svots
in the Hasidic sector of Russia," His father, Isaiah was
from a better class Hasidic family. Isaiah Ginzberg was
an adherent of Sadagura Hasidism, and certainly did not
support the more extreme wings of Hasidism, for he was a
respected Talmudist., His mother, Golda was apparently a
good=-natured and beautiful woman, Asher also had two sisters,
who survived childhood==Hannsh and Esther.,

Shortly before his birth, tsar Alexander II (1655-
1881) ascended the throne. Life under the previous tsar
had been harsh for the Jews, Nicholas had instituted many
anti=-Jewish programs during his reign the most insidioua being
the Cantonist program, where young Jewish males were forcibly
drafted into the Russian army., They were reguired to serve
up to 25 years, often at posts far removed from their
families or any Jewish contact, The idea of the Cantonist
program seems to have been an attempt to convert as many of
these conscripts as possible, thus reducing the Jewish
population considerably, (For 30 years this program ripped
Jewish communities and families apart, created constant
fear and mistrust.) When Alexander IT brought a halt to
this program, there was almost an audible sigh of relief

heard across the Russian Jewish community. He also opened
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the universities and schools to the Jews, who had been
prevented from entering during the evil years of Nicholas'
oppressive reign.2

This move appears to have been part of the continued
attempt by the Russian government to have the Jews assimilate,.
Nevertheless, with the increased educational opportunities,
many more Jews were exposed to the intellectual life of
the times, These Jews brought this exposure back into the
Jewish community, creating an intellectual revival, New
periodicals appeared in Hebrew and Yiddish discussing all
aspects of the Jewish community, its life and thought.
Unfortunately the liberalism cf the early years of Alexander's
rule ended auickly., Once again restrictive legislation
against the Jews appeared, There was politiecal turmoil
throughout the land, as revolutionaries carried out assassi=-
nations and riots. The Jews were accused of being the
revolutionaries on the one side, and to complete the vise,
were also condemned as the ones who oppressed the recently
freed serf, thus causing the political unrest. As a result
of these accusations, the pgovernment established committees
to find a solution., The result was 8 severe curtailment of
the recently pranted Jewish rights.3 The repressive legisla=-
tion was not confined to the Jews alone, nor did it curtail
the revolutionaries, Finally, in the spring of 1881, they
caught up with and killed klexander.u The terrible pogroms .
that followed dealt a severe blow to the Jewish intelligentsia

and caused countless deaths and injuries to all the Jewish
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population, Mass emigration was the result, and once

again the Jewish community found itself being torn up at

its very roota.g The Jewish intelligentsia struggled to
come to grips with the emerging reality that even many of
the Russian intellectuals if not supporting the government's
sctions, at least refused to condemn it in any way. The
Jews fought to find some solution, Some joined the revolu-
tionary bands. When they were captured, they only gave

fuel to the government'!s anti-Jewish program, Others soucht
solutions in different directions. The millenial dream

of a Jewish return to Zion gained strength in many circles,
A messianic hope certainly was needed for the beleaguered

Jewish community, and Zionism supplied one such hope.6

Ahad Ha=-Am's Early Years

Ahad Ha=Am grew up during the course of these years.
It was during this confusing and turbulent time that his
character developed and matured; that he began to form his
perception of the Jewish world and what needed to be done
for 1t. Ahad Ha=Am left only one source covering these
years, the qm-.;-p“: which were written in later years,
some as late as his last few years in Tel Aviv.7 According
to Leon Simon, Ahad Ha=Am's sister, Esther, wrote a small
work which was an attempt to fill in many of the gaps found
in the “nun:'r1¢8 Asher apparently began his learning at
the very early age of three, when he already was engaged

in the study of the Torah., By the age of six he began to

B
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investigate Rashi's commentary. An extremely adept atudent,
he needed a special teacher for Talmud and Codes when he was
only ten. His father had no trouble affording these extras,
as he was a wealthy person., He also believed that the only
way to acquire a good Jewish background was by constant
and diligent study. Asher did not lead a leisurely life.
He arrived at school early in the morning, even in the winter,
without the benefit of a meal., The hot drink that the
family sent him later in the day would often arrive cold.9
Home life was not too enjoyable for the young Asher., He
describes both his parents as being very quick tempered,
If he were as obstinate in his younger days as he was later
in life, it is not difficult to imagine constant arguments.
He wrote concerning his home life:
Overall life in our home was devoid of pleasure, and
I was happy when I could spend some time away from
home.10
He never did acquire a liking for nature.11 He immersed
himself in his studies, and ignored normal childhoond
pursuits. Books were his 1life then and continued to be
throughout the rest of his years,
I distanced myself from children my age and childhood
desires; my soul was immersed in Torah and I devoted
myself~to Talmud and Poskim night and day.12
Jewish literature was not his only interest. While
still in heder Asher developed the habit of smoking. Only
eleven at the time, his concerned parents took him to a

doctor who told Asher that if he continued to smoke, he

would die, To break the habit Asher found a Hebrew book on
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algebra and geometry, This substitute, although it greatly
interested him did not last long., When his grandfather saw
the mathematical symbols on the doors and windows of Asher's
room he thought that Asher was practicing witcheraft, His
smoking began again immediately.13

In 1860 the whole family moved to the town of
Gopitchitsa, His father became a tax farmer here, and
apparently became even wealthier, Asher continued to study
all day. It was even easier in the new town, The family
lived away from the town, leaving Asher with no companions.
As a result, he devoted himself to his father's library.1h

Ahad Ha=Am became a mitnagged at the age of twelve,
His father took him to Sukkot celebration at the house of
Rabbi Abraham Jacob of Sadigura, Asher's father hoped
that if he received a blessing from the rabbi, Asher might
stop his studies of certain heretical works--such as the
writings of Kalman Shulman. Asher seems to have been
impressed with the Tsaddik, but suffered an experience that
forever created a breach between him and Hasidism. The
eldest son of the rebbe and one of his sons-in-law were
eating in the sukkah with a crowd of followers., During
the meal some old Jew entertained them with some indecent
tales, which most appeared to enjoy=-excluding Asher,
Abruptly, a hazzan was requested to sing a hymn, and all
joined in with deep reverence, The paradoxical situation
of jumping immediately from filthy jokes to religious fervor

proved too much for the young Asher., He devoted himself to

! s
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the more philosophical works of Maimonides and steered
away from involvement in Hasidism after the incidont.15 He
also investipgated Hebrew grammar and began to study some
of the Spanish Jewish writers, Before the age of 15 he
had begun to become disillusioned with the Hasidie world
of his father and grandfather, He even smuggled in certain
Haskalah books, In one case he sat up all night reading a
book, and threw it in to the fire in the morning.16

Asher became well versed in Talmud and the Responsa
literature. He was apparently well respected and considered
an expert in the laws concerning the agunah, He even
concocted an imaginary case concerning an agunah, replete
with convoluted legalisms. He wrote a responsum on the case
and sent it to Rabbi Joseph Saul Nathanson of Lemberg, one
of the great scholars of his time., Rabbi Nathanson replied
to the letter, which made quite an impression on the Jewish
scholars in the area where Asher lived.,‘?

He writes in themnarpmwmthat by his sixteenth year
he had the reputation of being skilled in rabbinie literature,
He also was married the same year to a woman who bore a fine
Hasidic pedigree, He remained living with his parents,
which enabled him to continue his studies unabated., He had
by now btegun seriously to delve into the literature of the
rfaskalah. His philosophical interests began to dominate,
and he began to question the role of religion, The Haskalah
literature only served to spark his mind to more intense

questioning., This drove him to learn Russian and German,
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which would enable him to read the contemporary literature
concerning the issue.

During the first years of my married life, whilst

I continued to live with my father in the seclusion

of his village, with not a care in the world, I

read much and pondered deeply the question of religion

in all its aspects. My naturally critical and analytical

bent of mind was given full reign and my whole world

was turned upside down. Of course I began to read the

Haskalah literature . . .

The Haskalah literature of those days was of course

only a stepping=-stone to European culture. . . . Thus

it was not surprising that, following as I did in the

footsteps of those who made the stepping=-stones, I

finally found myself "on the other side", and began

to learn Russian and German.18

Asher had taught himself Russian, beginning with reading
the store signs as he walked to heder, but he was twenty
before he started a serious study of the language,

In 1878 Asher visited the city of Odessa for the first
time. He met a person there who was well read in Russian
literature, This man introduced him to the essays of
Pisarev, the Russian Positive philesopher.19 Thus began
his study and interest in the Positive philoscphical apprecach
to history and culture, He had to wait until he was in his
thirties to finally learn to read French and English and
thus be able to read Comte and the English writers whose
moralistic empirical philosophies had such a strong influence
on him, Up until that time he had to study their works
through German or Russian translations.?o He returned to
Odessa when he was twenty=three, determined to prepare himself
for a real university education, iHe taught himself Latin

but the myriad of little bits of information one needed to
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learn in order to pass the exams proved too petty for Asher,

and he abandoned his plan to enter a Russian university,

Years of Pogroms

1881 ughered in e horrible year for the Jewish community
in Russia, Alexander III became tsar following the assassi=
nation of Alexander II, From the very beginning of his rule
the Jews suffered, His chief advisor was one Pobedonostsev,
2 vicious anti-Jewish reactionary, who wished to see the
Russian nation under the rule of the Russian Orthodox Church.
He instituted a series of brutal attacks on all minorities
including the series of pogroms that the Jewish communities
suffered until finally checked in 1882, Pobedonostsev's
anti=Jewish bias was so strong that he is attributed to
have offered the following plan to seal the fate of
Russian Jews: '"One=third will die, one=-third will leave
the country, and the last third will be completely assim=
ilated," While it cannot be proven that he made these
remarks, his support of the Pogroms, the May Laws (1882)
and restrictions on the percentage of Jews in schools
point to his anti-Jewish bias.21 The May Laws forbad
Jews from owning leases or mortgages. This ended his
father's job in 1886 when his lease ran out, Jewish families
were uprooted and evicted, As mentioned, this sent shock
waves through the Jewish intelligentsia, The Haskalah move=

ment and the assimilatory pgroups were severely crippled,

for the way of general education was suddenly closed to them,




The message being sent to them was "you are not wanted,
because you are Jews," New directions had to be found.
Some people reacted by fleeing, others such as Leo Pinsker,
one of the disillusioned Haskalah people turned to nationalism,.
The terrible pogroms of 1881 evoked a passioned response==-
his article "Autoemancipation." His essay became a spiritual
source for the groups encouraging emigration to the Land
of Israel--the Hovevey Zion sociaties.22

Asher Ginzberg felt the impact of the pogroms, but
when he left to study in Vienna in 1881 he was not doing so
to flee the country. He was attempting once again to acquire
a university education, This trial lasted no more than a
fortnight and he returned to his parents and wife once
again. He explains his reason for the failure in the
following manner:

So T got to Vienna, stayed there two or three weeks=--

and then returned home. Why? The real reason was

a defect in my own character which has stood in my

way all my life=-=T mean lack of confidence in my

own capacity and abilities.23

This sense of unsureness remained with him always.
He never felt comfortable in a leadership position and
constantly believed himself to be misunderstood.

Asher returned to the small town bitter and lonely.
ile was convinced that 1ife in this little village was no
longer right-="It sucked me dry; it consumed the best years

of my young life; I could bear it no longer," He returned

to his travels throughout Europe, but always returned home

in a tortured state of mind, constantly dogzed by his sense
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of self doubt. Finally in 1886 with his father's tax farmer
lease expired, all moved to Odessa, This move enabled
Asher to free himself from the trap that living in his
father's house and on his good graces had been,
So at last came the hour of my escape from that fur=-
nace of iron eighteen years, the best years of my
youth, and which had eaten me up and destroyed whatever
of worth nature had endowed me with when I was born,
I entered it a boy of twelve; and left it as a man
of thirty; with a wife and children; I entered it
pure of soul and full of hope and left it with
despair in my soul and a heart torn and weary.zh
Odessa offered Asher the chance to share in the intel=-
lectual ferment that had been brought on by the state of
the Russian Jewish community. He was invited to become a
member of the Central Committee of the Hovevey Zion. At
this time the movement stressed individual humanitarian
settlement of the Land of Israel, That is, the movement
put emphasis on getting people out of Russia, not necessarily
on any nationalistic program or ideals. Already motivated
by a strong nationalistic outlook, with a specific ideal of
what the Jewish nation should be and what purpose the Land
of Israel served, Ginzberg reacted vociferously to this
approach, His response was his first major essay
which was published in "Hamelitz" March 15, 1889, Presented
for the first time was his concept of "Spiritual Zionism"
which demanded that the people must be properly prepared on
a spiritual level, before any settlement in the Land of

Israel would be successful, both for the colonists and more .

importantly for the entire Jewish nation, His idea

stressed the national good over the individuala.zs The
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article appeared over the signature "Ahad Ha=Am." Ginzberg
explained ti® reason for this nom=de=plume:
The idea of this penename was to make it clear that I
was not a writer, and had no intention of becoming
one, but was just incidentally expressing my opinion
on the subject about which I wrote, as "one of the
people" who was interested in his people's affairs,
Who could have told me then that this would be the
beginning of a long literary career, that the name
Ahad Ha=Am would become better known than my real
name, that I was to edit a Hebrew paper and to make
a profession of literature?26
The article touched off a storm of reaction, nositive
and negative, Some members of Hibbat Zion asked him to make
his suggestions a practicle reality. The secret society of
Bene Moshe was formed for this purpose., Ahad Ha-Am was
appointed the leader and spiritual advisor of the group,
although he is not the founder of the group. We have seen
that the groun was to be the moral elite of the Jewish nation,
Unfortunately the members of the group could not live up to
the striet and lofty ideals that Ahad Ha=Am set for the Bene
Moshe, Dissension, back room politicing, and constant re=-
criminations from the various Bene Moshe factions plagued
the group almost from the beginning. The group in the Land
of Israel appears to have entered into the same shady land
speculation as those whom Ahad Ha=Am attacked had engaged.
Ahad Ha=Am became disillusioned with the RBene Moshe, His
faith in the ethical and moral standards of the group had
diminished and he no longer believed that he could properly
lead the group, He secretly resigned as leader, agreeing to

remain only the spiritual and moral leader of the group.aT

Most of his letters to the various branches of the Bene
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Moshe express a belief in the deterioration of the movement.
The group was effectively destroyed in 1897 with the First
Zionist Congress. The real problem that Ahad Ha=Am faced
was that the movement did not follow the path that he
thought was correct. When the best of the group bolted from
it and joined Herzl in his quest, one can only imagine the
sense of grief and disappointment Ahad Ha=Am felt, Ahad
Ha=Am could never come to grips with the political aspirations
of these people, removed as he was from this sphere. All

he could see was the membership deserting the moral and
spiritual goals that were to serve the entire Jewish nation,
and enter into the illusory world of polities.,. With the
rise of Herzl's Zionism, Ahad Ha-Am was left isolated, he
felt "Like a mourner at a wedding feast"27 at the First
Zionist Congress. From that time until 1905 he was a lone

voice crying for a Spiritual Zionism,

Hashiloah==Fnlltime Writer and Editor

Ahad Ha-Am's business failed in 1896. He was offered
the post of director of the Hebrew publishing company
Ahiasaf, He served in this capacity until he became the
editor of Hashiloah a periodical published in Berlin. He
named the magazine, and one can see that even here he expressed
his conviction that change must occur through a slow and
deliberate process. This was a point he had stressed in

"q7in v wY"and in the program of the Bene Moshe., He derived

the name from Isaiah 3:6. "Because the peonle has spurned




the gently flowing waters of Shiloah." The Lord promises

to bring ruin upon the Jewish people, In the same way,
Ahad Ha=Am edited the journal for six years, exercising

a powerful influence on its style and the entire world of
Hebrew literature, He did not enjoy relying upon this
position for a living, He believed that it reduced the
sanctity of writing when one made a living from it, TUp
until this time he had deliberately separated the two==
business was the mundane sphere writing and literature
were the holy. Although he was never happy in the role of
editor, he nevertheless devoted himself to the task with

great intensity.

e « o I am fully aware that T was a fool to accept the
position of a hierarch in the wretched temple of

Hebrew literature. You know that my 1life has always
fallen into two distinet parts, After spending some
hours a day at my business, T used to retire to my
study, my books and my desls, and there I became

another man: I was, or fancied myself, like the

High priest ministering in the Holy of Holies, My
literary and public work was always invested for me
with a kind of sanctity, and T tried my hardest to
minister in holiness and purity of spirit. But what

am T doing now? I have debased my Temple; T have
profaned what was sacred; T have made a business of

my religion, and I can no longer keep it holy, I

spend my time reading articles full of trash, correcting
for the press things which previously I should not have
thought worth printing, and corresponding with writers
whose level of culture is deplorable.30

e never lost this intellectual snobbery, and was not hesi-
tant to tell prospective writers that their material was

"tpash". In a rejection letter to a certain S, 2. he writes"

If T undertook to enter into correspondence about
articles that I do not accept, life would be too short,
What is not accepted is not worth printing, and no
explanation is called for.
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I am again unable to find space for your contribution,

and T advise you to give up writing, as your attempts

show no sign of promise, A man may be a good and

intelligent reader even if he is not a writer.31

He continued in the editor's chair for six years

only in order to supply sustenance for his family.sz He
finally resigned in January 1903 and took a job with the
Wissotzky tea firm, which he claimed "will enable me to
live in comfort, though not in luxury and which will leave
me some time for study and writing.“33 Hashiloah continued
to appear with a few breaks until 1927 under the editorship
of Joseph Klausner.Bh

Ahad Ha-Am's years in Berlin enabled him to encounter
the impact of Reform Judaism, Ne had read Mendelssohn and
Geiger, and was therefore acquainted with the philosophy of
the movement., He could not accept it for it represented a
revolutionary break with the Jewish past and the Jewish
people. He would have been appalled to learn of the Frankfort-
Am=Main Reform community's banning of circumcision.35 He
also kept in close contact with the young writers engaging
in constant discussions concerning the nature of Judaism,
These exchanges prompted him to write his essay "p2wn W',

his reevaluation of Nietzschean philosophy,.

Working for Wissotzky-=Russia and London

Ahad Ha=Am's responsibilities with Wissotzky compelled
him to travel throughout Russia for three years, yet he was

certainly left "some time for study and writing", Three of
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his most important and lengthy essays were written during
this period of travel; "Moses", "Judaism and Asceticism"
and "The Supremacy of Reason" his study of the thought and
writings of Maimonides. Life for Jews in Russia was hardly
better, even with the reforms of 1905, which brought the
resignation of Pobedonostsev, Shortly before he left for
England Ahad Ha=-Am was attacked by the poliece on the streets
of Odessa., He describes the incident in a letter to Dr. J.
Tchlenow:

+» » o« Good news! I have already tasted the joys of

citizenship under our Constitution (the Russian

Constitution of 1905). No doubt you have read in

the papers that yesterday morning some police officers

here were killed by a bomb, and afterward the "real

Russians" turned out, and they and the police beat

up passers=by in the streets, most of whom, of course,

were Jews, It was my privelege to be among the vietims,

They hit me on the face and on the head and elsewhere,

and it was only by a miracle that I had no limbs

broken, and am left with nothing worse than a headache,

But it is A great cowmfort to me that I was beaten up

not by an ordinary hooligan, but by a representative

of our most noble government=-T mean no less a

person than a policeman.36

The firm sent him te London in 1907 to establish
offices in that city. At last he would be able to reside
in a free country, in the country which gave birth to many
of his spiritusl mentors; Charles Darwin, Herbert Spencer,
John Stuart Mill and others.B? Despite the more open
political climate in England, Ahad Ha=Am found little time
for his pursuits., He found a place to live close to the
British Museum, where he dearly wished to spend time.
Unfortunately he never found the time and could not avail

himself of the treasures found in the Muaeum.38 He found
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little time for serious intellectual study or writing, The
nectic lifestyle of London, the constant trips back and

forth and the time consumming nature of his job, all prevented
him from engaging in such activity. He wrote few articles
while in England, confined to corresoondence most evenings

and to his job during the day. His mental state was not

good, his nerves were constantly on edge.

+ » « You ask how I am, physically and mentally., T
cannot complain of my physical health; but as to
mental health! At first it was absolutely as though

I had sunk to the bottom of the sea. Now the first
impression has gone, but I have not yet altogether
recovered my balance. My work at the office is not

too exacting at present, but whether there is work to
do or not, I have to be there from morning till evening,
And of course the office is in the Rabel known as the
City; and there is no place on earth like the City on
a weekday for noise=-noise that drives you to distrac=-
tion and makes 1t impossible to think, In the evening,
after a long journey above and below ground, I return
to my lodgings, and so I have a few hours of freedom.
But after a day in the City I am so tired and limp

that T am not fit for any brain work, and all I do is
to read a little, rest a little, and sometimes receive
visitors.39

The mundane affairs of life ate up most of ths time. He

was able to do only a little serious writing., One article

was a response to the Diaspors Nationalism championed 1n the
works of Dubnow.®m%an e was Ahad Ha-Am's interpretation

of the situation of the Jews and Judaism in the Diaspora,

and what he saw as a mistaken approach by Dubnow to the
solution of the problems. The other essay was his impassioned
analysis of Claude Montefiore's recently published book on

the "Synoptic Gospels", In this essay he presented his analysis

of the difference between Judaism and Christianity, He also

summarized his aporoach to Zionism and its role for Judaism
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in this article.

Most of his correspondence from London express a
sense of acute loneliness and despair.ho He found no comfort
in British Judaism, which appeared to be nothing more than
"a ceremonial tombstone.“u1 His cynicism deepened and his
disappointment grew with the failure of humans to live up to
the ideals he set, When World War T flared it seemed that
all was for naught, that the entire human race had gone
insane,

Since the world went mad T have not written & single

line (except a translation of Pinsker's "Auto=-Emanci=-

pation", which I finished last winter). What should

I write about? Unfortunately, I have always been

deeply interested in ethical and social questions;

and now that the moral world has reeled back in chaos,

and humanity has beccme utterly vile, T am filled

with loathing at the memory of all the empty phrases

which used to mean so much, and T simply cannot

think, still less speak out my thoughts, about all the

guestions connected with the 1life of the despicable

creature called "man",

L2

Despite his despair, he did work with Chaim Weizmann
during discussions which eventually led to the Balfour
Declaration, He appears to have been involved in the
debates over the Jewish legion as well.h3 It seems somewhat
unusual for the proponent of Spiritual Zionism, who at one
time declared that "The salvation of Israel will be achieved
by Prophets, not by diplomats. . . '"hh to engage in such
political activity. He took joy in the Declaration, but
fully realized that the whole project was dependent upon
the good graces of the British, He also incisevely recognized

thaet the Arabs had rights in the Land of Israel and it would
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be a mistake for the Zionist movement to ignore them.us

At the clqoge of his insightful article on the Balfour Declara=-

tion and its importance, he once again stresses the idea that
the Jewish nation needs to move slowly:

And at this great and difficult moment I appear before
my readerse--perhaps for the last time--on the threshold
of this book, and repeat once more my old warning . . .
Do not press on too quickly to the goal, so long as

the actual conditions without which it cannot be
reached have not been created; and do not disparage

the work which is possible at any given time, having
regard to actual conditions, even if it will not

bring the Messish to=-day or to-morrow.h6

The Final Years

Ahad Ha=-Am moved to the Land of Tsrael in 1921, being
advised to do so for medical reasons.hT He finally established
himself in the Land which had formed such an important part
of his philosophy. Yet, he enjoyed no comfort in arriving
in the Land where the Jewish Spirit resided in its purest
form, He was not able to write any articles once there, and
only gathered and edited his letters for nublication, He
also dictated his Memoirs shortly before his death,

Despite the honors given to him and the Tel Aviv
municipalities' efforts to make his 1ife as comfortable as
possible, Ahad HaeAm felt no joy. The people did not live
vp to his exnectations; he could not find the moral leaders
of the Jewish nation present in the Yishuv, He did not see
the Spiritual Center. He wrote to Dubnow describing his

profound sense of disillusionment:

What can I tell you about my wretched self? T am



broken, shattered, utterly and incurably depressed,

I should have laughed aloud if anybody had foretold
years ago what has happened to me. I am surrounded

by imtimate and devoted friends; respect and admiration
are shown me on every hand; my children live near me;
and T now have time for study and rest., And all this
in Palestine, which has been my dream for years and
years, And in the midst of all these Blessings, T

long fore-London! Yes, for London==not for the friends
I left there . . . but literally for the dark City in
which I spent so many hours without 1light or air,

for the choking fog, and so forth, This longing is
doubly painful because I regard it as a sure sign that
I am suffering from some malady of the spirite-other-
wise such a thing would be impossible.ha

Ahad Ha-Am never came to grips with a reality that could
not reach the lofty moral heights he envisioned for the
Jewish people, As long as he held the dream outside the
Land of Israel he could continue to imagine what life there
could and would become, But when he moved there, and entered
into the everyday life of normal human beings the dream was
shattered, and so was he, Toco much the elitist, he failed
to reconcile himself with the masses of humanity that made
the Yishuv function, He died in his sleep January 2, 1927,
and was mourned by the entire Yishuv, At least in death

he became "one of the people",
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CHAPTER IIT-=-AHAD HA=AM'S CONCEPTION OF THE DEVELOPMENT
AND COMPONENTS OF JEWISH CUITURE

We now turn to Ahad Ha=Am's Jewish culture and its
development., We have seen that he considered the Age of
the literary Prophets as the starting point in the develop=-
ment of the Jewish National Soirit, ( spwba mv ) He
believed that the Prophets, motivated by the "Will-to=-
Live" became the vehicle for the National Spirit to reach
the Jewish nation,

In the early days of Jewish history, when the people

was full of youthful vigor, and had no experience

of misfortune, the national will-to-live was healthy

and natural, and its biddings were followed spontaneously

without sophisticated questionings, Wisely and
skillfully the nation fought for life against

external enemies; and at home the Prophets encourapged

and incited to action, by painting in brilliant

and alluring colors the national happiness which

was the nation's goal--a happiness not to be sought

in Heaven or outside nature, but very near to each

man's heart; a happiness to be sought in the present,
to be fought for every day.1
The Frophets embodied the "National Spirit" of the Jewish
people in their concept of Absolute Justice.? Ahad Ha=-Am
considered this prophetic concepnt to be the hallmark of
the Jewish National Spirit,

The tension between the individual and the group
grew within the Jewish community, Tsrael and Judah
could not maintain powerful enough defenses against out=-
side agressors, KEventually, more powerful nations to the

north and the south conquered both lands., Faced with the

loss of their freedom to develop independently, their
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politieal future, the people turned to the internal struggle
of redefining their position vis a vis the covenant, The
most tumultuous changes occurred when the First Temple
fell and the covenant appeared to be completely shattered,
Until 586 B,C.E. most of the Jewish people had held to
polytheistic beliefs, Now, the instinet of self preser-
vation moved into action, If the people of Israel was to
survive, they had to intensify their faith in the national
God. The "everyday gods of nature"3 had sufficed in times
of peace; now in exile, a new approach became imperative:
It was only after the destruction of the Temple,
when the spirit of the exiled people had changed
sufficiently to admit of a belief in the Unity,
that the Prophets of the time found it easy to
uproot the popular faith and to make the idea of the
Unity supreme thorughout the whole range of the
people's 1ife.u
Only at this point could monotheism triumph, Yet, the
strictly national God in which the people placed their
trust presented a problem, The people was in exile. Thus,
there arose the idea of a Universal Ged., In this way,
the victory of the Babylonians would not indicate a victory
for the Babylonian gods. Not they, but the God of Israel,
who was also the God of the world, had given all countries
to the king of Babylon; and He who had given could take
away.g
Ahad Ha-Am draws on several sources for his historio-
graphy outlined above. In attempting to exnlain how the

people turned so whole=heartedly to this Monotheistic

approach, he uses Isaiash }6:5:
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Thus at length the people understood and felt the
sublime teaching, which hitherto it had known from
afar, with mere 1i =knowledge, The seed which the
earlier Prophets had sown on the barren rock burst
into fruit now that its time had come, When the
Prophet of the Exile e¢r»ied in the name of the Lord,
"To whom will ye liken Me and make Me equal? , ., .
T am God and there is none else," his words were in
accord with the wishes of the people and its national
hope; and so they sank into the hearts of the people,
and wiped ocut every trace of the earlier outlook
and manner of life.6
Ahad Ha=Am appears to be saying that in the time of their
exile Jewish culture had developed to a sufficient degree
that it was ready to accept monotheism whole-heartedly.
Problems arose, however, when the monotheistic ideal
began to supplant the national goals of the people,
Religion became the most important factor in life, end
the people asked only to worship in peace,, Yet, the
religious idea had arisen from the national, This was
a perversion according to Ahad Ha=Am, and led to a turning

away from the true national goal,

The Pharisees 1
Despite the return to the Land of Tsrael, the peonle
continued to place greater emphasis on religious concerns
than on national concerns, Ahad Ha=-Am attempts to show
this in his analysis of the situation at the time of the
destruction of the Second Temple. He virtually ignores

the period between Ezra and Nehemia and Jjumps immediately

to the age of the Pharisees,

in important result in the religious developments

of the Exile was the transference of the national goal
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to a heavenly sphere. Their hope lost its grounding in
the here and now, in the world in which the people lived,
and was relegated to an ambiguous time to come, The people
no longer believed in an imminent salvation; salvation
would come in a misty "end time", Teachings, customs and
practices became oriented toward this other worldly
aal?ation.s Now, facing another destruction, that of the
Second Temple, and powered by the will=to=live, the
Pharisees saw it was time to develop another form of
Jewishness in which the future life would be emphasized.
The Pharisees, who were exponents of the new trend heaven=
ward actually saved the Jewish people from destruction.
When the walls of Jerusalem toppled, those Jews whuse
commitment was only to those stones were crushed beneath
them and disapneared. The Pharisees however were not
constrained by the bonds of the State, as the story of
Johanan ben Zakkai indicates, and continued to develop
a way of Jewish life independent of the State:g

Thus it came about that, after the destruction of

the second Temple, what the Jews felt most keenly

was not the ruin of their country and their national

life, but "the destruction of the House (of God)":

the loss of their spiritual centre, of the power to

serve God in his holy sanctuary, and to offer sacrifices

at apvointed times, Their loss was spiritual, and

the gap was to be filled by spiritual means, Prayers

stood for sacrifices, the Synagogue for the Temple,

the heavenly Jerusalem for the earthly, study of

the Law for everything.10

The structures that the Pharisees and their successors

constructed however, were not meant to be permanent.

These structures were to serve only as armor to protect

! "{_
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the Jewish people until its return to the Land. The

Pharisees succeeded in creating a "temporary" framework
national in nature without a land, which held the Jewish
people together. fTemporary as it was, it had the strength
to withstand almost 2000 years of pressure:

And the work of the Pharisees bore fruit. They succeeded
in creatinz a national body which hung in mid-air,
without any foundation on the solid earth, and in

this body the Hebrew national spirit had had its

abode and lived for two thousand years, The organi=-
zation of the Ghetto, the foundations of which were
laid in the generations that followed the destruction
of Jerusalem, is a thing marvellous and quite unique.
It was based on the idea that the aim of life is

the perfection of the spirit, but that the spirit
needs a body to serve as its instrument, The Pharisses
thought at the time that, until the nation could
again find an abode for its spirit in a single
complete and free political body, the pap must be
filled artificially by the concentration of that
spirit in a number of small and scattered social
bodies, all formed in its image, all living one form
of life, all united, despite their local senarateness,
by a common recognition of their original unity and
their striving after a single aim and perfect union
in the futur'e.11

While the Pharisaic regimen prepared the Jewish peonle
to journey out into the non-Jewish world, armed with the
Spirit, it had a deadening effect upon the people, So
future oriented had the ides of salvation become that the
people did not consider the possibility of salvation in
their lifetime.12

As the actual position of the nation sunk lower and

lower, so its spirit soared heavenwards leaving the

concrete, present life of will and action for a

visionary life of boundless future, The nation

soon became a slave to this spiritual disease

which was an inevitable outcome of its condition

and history.13

This system of religious belief led to inaction by the
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people, and even periods which we know were times of high
creativity were seen by Ahad Ha=Am as periods of stagnation,
According to Ahad Ha=-Am, a corollary of this emphasis
on the heavenly was the more individualistie outlook, He
outlines this shift in his first essay, "0 A Y.
In the times when the people had lived in the Land of
Israel in accordance with the laws of Moses, the nation
lived a healthy life and all worked for the nation as
a whole, The individual took a secondary role:
All the laws and ordinances, all the blessings and
the curses of the Law of Moses have but one unvarying
object: the well-being of the nation as a whole in
the land of its inheritence. The happiness of the
individual is not regarded, The individual
Israelite is treated as standing to the people of
Israel in the relation of a single limb to the whole
body: the actions of the individuasl have their
reward in the good of the community., . . « For the
people as one people throughout all its generations,
and the individuals who come and go in each generation
are but those minute parts of the living body which
change every day, without affecting in any degree
the character of that organic unity which is the
whole body.,)
The nation is healthy when its members strive for the
common good., The shift toward individuality occurred as
a result of the brealkdown of the national loyalty,., Faced
with the destruection of the center of Jewish religious
and naticnal life, Jews began to question their role in
the group. The nation was a shambles, the very structures
upon which the individual members of the Jewish people
drew sustenance lay in ruins. The nation was crushed and
could no longer hold the people together. As a result,

the role of the individual grew in importance to such an

..
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extent that the religious orientation accentuated the
importance of the individua1.15 National redemption
faded in importance, while the resurrection of the dead
was emphasized.16 Now, the individual was to foecus on
the Pharisees! personal spiritual development:
No lcnger is patriotism a pure, unselfish devotion;
no longer is the common good the highest of all aims,
overriding the personal aims of each individual,
On the contrary: henceforward the summum bonum is
for each individual his personal well-being, in time
or in eternity, and the individual cares about the
common goed only in so far as he himself participates
in it.
17
To illustrate his point, Ahad Ha=-Am quotes a passage
from the Sifre showing how the Tannaim were surprised
concerning the verse, ", . . the land which the lord
swore to your ancestors to give to them, (Deut, 11:9)
The emphasis on the individual had become so predominant
that the only response that the Tannaim could have was
that the promise was made to the specific individuals
to whom the verse is addressed, ( anY )18 Con=-
cerning another rassage, "the present life is like the
entrance-hall to the world to come," (Avot li:16) Ahed Ha=Am
writes: "The happiness which the individual desires will
become his when he enters the banqueting-hall, if only
he qualifies for it by his conduct in the ante-room.“19
That is to say, the individual can attain salvation inde=
pendent of the group,
Although this development was contrary to Ahad Ha=Am's
conception of what Jewish 1life should be; the emphasis

on the individual continued down through the ages, (Even
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the initial efforts of Hibbat Zion were aimed at settling
individuals, not toward the Jewish nation as a whole,)
Nevertheless, the Jewish people managed to continue
in the Diaspora, in spite of the "demon of egoism“,eo
possibly so because there was still some national feeling
within the people, albeit much reduced in influence. Ahad
Ha=Am perceived that his time was the time in which the
Jewish nation would once again return to the Pronhetic
ideal==as a nation. His theory of Spiritual Zionism
would be the program which the people could follow, By
reestablishing a center in the Land of Tsrael, the peonle

wonld be able to again fulfill the original goal,

Problems of the Exile

In exile, the Jewish people took with them and developed
the structures that the Pharisees had devised., These overated
as a protective garb for the people, even though certain
parts of the structure placed greater emphasis on the
individual rather than the group, Diaspora, however,
presented intrinsic problems; could the Jews remain a
distinet national group without a land; in the face of
competing cultures and nationalities? According to
Yehezkel Kaufmann, this task was virtually impossible,
Kaufmann writes: "A people which comes into conflict
with a foreign ethniec group, will ultimately be assimilated
by it==-this is a general historical rule.“21

In spite of this, the Jewish people had remained a
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distinct group for 2000 years. How could one explain this
phenomenon? In his essay, "my®"anny »pn®, Ahad Ha-Am
attempts to explain the resilience of the Jewish nation.
The J=2wish people have the unique ability to accept the
customs of other groups into the Jewish culture, without
losing its own identity, to imitate but not to assimilate.
They did not seek to be the same, instead, the nation
redefines foreipgn ideas to fit into its unigue national
frnmewcrk.,e For example, of the Jewish adaptation of
Greek philosophy=-via the Arabic culture--Ahad Ha-Am writes:

To such an extent did this new spirit become identified

with the Hebrew individuality that the thinkers of

the period could not believe that it was foreign to

them, and that TIsrael could ever have existed

without it. They could not rest satisfied until

they found an ancient legend to the effect that

Socrates and Plato learned philosophy from the Prophets,

and that the whole of Greek philosophy was stolen

from Jewish books which perished in the destruction

of the Temple.

23

As the course of history continued, the nressures
from without became stronger and stronger, The lure and
the power of assimilation began to triumph within parts
of the Jewish society. All through historye--especially
in Alexandria, assimilation had been nowerful, The Jews
of 19th Century Western Europe were for him the most
zealous in severing the connection they had with the Jewish
nation, They created a Jewish Church that paralleled the
Christian churches. They declared that there was no
Jewish nation; that it was but a religion with certain

beliefs and practices that were distinct from Christianity.

They cut completely their bond with the peovle Iarael.zh
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They had asked "Why do we remain Jews?" One writer whom
Ahad Ha=-Am mentions but does not name claimed that we
remain Jews because there is no other religion to which
the Jews could turn. Ahad Ha=Am replied that one could
follow "natural religion" since much of what the writer
claims is Judaism, is also contained in natural religion:"25
Where is the chain to which they can point as that which
holds them fast to Judaism, and does not allow them to

be free? 1Is it the instinctive national feeling which
they have inherited which is independent of religious
beliefs or practices?"26 Yo, these Jews have no sense

for this, they gave it up when they gave in to the demands
required by Emancipation.z? Without national ties Ahad
Ha=Am saw "enlightenment" as Jews destined for complete
assimilation. In one of his most impassioned resnonses

to the situation of assimilation he cried out:

Today, while I am still alive, I try mayhap to give
my weary eyes a rest from the scene of ignorance,

of degradation, of unutterable poverty that confronts
me here in Russia, and find comfort by looking
yonder across the border, where there are Jewish
professors, Jewish members of Academies, Jewish
members in the army, Jewish civil servants: and when
I see there, behind the glory and the granduer of

it all, a twofold spiritual slavery=-moral slavery
and intellectual slavery, and ask myself: Do I

envy these fellow=Jews of mine their emancipation?
-=] answer, in all truth and sincerity: Nol a
thousand times Nol! The privileges are not worth

the pricel I may not be emancipated; but at least

I have not sold my soul for emancipation, T at
least can proclaim from the housetons that my kith
and kin are dear to me wherever they are, without
being constrained to find forced and unsatisfactory
excuses, I at least can remember Jerusalem at

other times than those of "divine service": T can
mourn for its loss, in public or in private, without
beingz asked what Zion is to me, or I to Zion, T at
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least have no need to exalt my people to Heaven, to
trumpet its superiority above all other nations,

in order to find a justification for its existence.
I at least know "why T remain a Jew"=--or, rather,

I can find no meaning in such a question, any more
than if T were asked why I remain my father's son,
I at least can speak my mind concerning the beliefs
and the opinions which I have inherited from my
ancestors, without fearing to snap the bond that
unites me to my people. I can even adopt that
"scientific heresy which bears the name of Darwin,"
without any danger to my Judaism.28

For Ahad H=Am, the pnst could not be relegated to
the status of an historical curiosity. Judaism was not
to be dressed in a foreign garb in order to become accepted.
Judaism was not to be abased by attempts to devise some
theological support for its surrender.zq Education and
emancipation were not to be used to relegate the past to
some sort of relic, To Ahad Ha=-Am, the past was part
and parcel of the society in which a person lived,

Society does not create its spiritual stockein=-

trade and its way of life afresh in every generation,
These things come to birth in the earliest stages

of society, being a product of the conditions of
life, then proceed through a longz course of develon=
ment till they attain a form that suits that
particular society, and then, finally, are handed
down from generation to generation without fundamental
change, Thus society in any given generation is
nothing but the will of earlier generations, The
arch=hypnotizers, the all=-nowerful masters of the
individual and of society alike, are the men of the
distant past. The grass has grown on their graves
for hundreds of years, it may be for thousands; but
their voice is still obeyed, their commandments are
still observed, and no man or generation can tell
where lies the dividing line between himself and
them, between his and theirs.30

With Jewish civil rights came a dissolution of the
centuries=old Jewish corporate structure and the coercive

power it had over the Jews, With the walls of the ghetto
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crumbling, with Jews able to enter the general society,

Jews no longer were governed by their own law. Now the

sea of European cultures threatened to engulf the Jewish
culture completely.31 A breakdown in structure had intensi=
fied the crisis of Jewish identity, and Ahad Ha=iAm felt
that the Diaspora would never again be a healthy place
for the Jewish nation. The Jewish nation was scattered
and the Jew just could not help harboring some negative
feelings, when one had to live as a "lamb among wolves",
Attempts to redefine Jewish existence in the Diaspora
as having some special "mission", such as that of the
Reformers, only served to put window dressing on a bad
thing:
« « « the "negative attitude toward the diaspora"
e« « «» must be negative in the objective sense, To
adopt a negative attitude toward the diaspora means,
for our present purpose, to believe that the Jews
cannot survive as a scattered people now that our
spiritual isolation is ended, because we have no
longer any defence against the ocean of foreign
culture, which threatens to obliterate our national
characteristics and traditions, and thus gradually
put an end to our existence as =& peuple.Be
The Jewish people had eveclved in the diaspora as
far as possible, but now there was a real danger of the
dissolution of the people if something did not happen
soon, What was necessary was a spiritual center, from
which the peopnle, wherever they were, would be able to
draw strength,
There is one way out of this danger, and one only.
To weld the scattered Jewish communities together,
in spite of the disintegrating effect of the differing

local influences to which they are subjected, we
need a centre which will exert a strong pull on all
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of* them, not because of some fortuitous and temporary
relation, but of its own right, because it is what
it is. Such a centre will in some memsure impose
itself on every community in the diaspora, and will
serve them all, despite their diversities, as a
transmuting and unifying rorce.33
There was but one place where this center could be
located==the original home of the Jewish people. From
the center would emenate the healthy and pristine Jewish
national spirit. The influence of this center would not
be economical=-=-Ahad Ha=Am could not conceive of a small
group of people being capable of having an economie
effect on the diaspora Jewish community.Bh (As it turned
out he was gquite correct, Israel, even with 3% million
people,==far more than Ahad=-Ha=Am considered,--does not
exert much of an economic effect upon the Jews who are
scattered throughout the world,) In this center would
be realized:
A complete nationsl life involves two things: first,
full play for the ereative faculties of the nation
in a specific nationsal culture of its own, and,
second, a system of education whereby the individual
members of the nation will be thoroughly imbued with
that culture, and so molded by it that its imprint
will be recognizable in all their way of life,
individual and social.35
This center would lead to a rebirth of not only
national identity, but lead to a spiritual renaissance,
The liturgy is full of references to the Land, and its
importance for the people, Within the framework of

Spiritual Zionism, the land of Israel would once again

agssume the center nlace of spiritual importance and

influence;
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"Spiritual" means that this relation of centre and
circumference between Palestine and the lands of
the diaspora will of necessity be limited to the
spiritual side of life. The influence of the
centre will strengthen the Jewish national conscious=-
ness in the diaspora; it will restore our indepen=
dence of mind and self=-respect; it will pive to our
Judaism a national content which will be genuine
and natural, unlike the substitutes with which we
now try to fill the void.36
The center will not come into being simply by having
a certain number of Jews settle in the land, Tt would
not happen even if the trained cadre, the Bene Moshe,
which Ahad Ha-Am senses to be the future leaders of the
re juvenation of the Jewish people, had begun its work,
While disagreeing with the "Political Zionists" that the
Land would serve as a refuge and a counter to anti-semitiam
by becoming a Jewish nation with a large populaticn of
Jews, he did recognize the necessity of having a substantial
population in the Land to effectively enact his program

of a spiritual center,

Palestine will become our spiritual centre only when
the Jews sre & m=jority of the population and own
most of the land, Then they will automatically
control the institutions that shape the culture of
the country, will impress their own spirit and
character on the whole of its life, and will thus
create that new pattern of Jewishness which we need
so desperately and cannot find in the diaspora.B? ol

The National Spirit would be able to operate in a healthy
atmosphere in its original place,

Schools, institutions, hospitals and businesses all
would be the creation of the Jewish people and would be
vehicles of Jewish culture,38 serving as beacons to the

rest of the Jewish nation.
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It is important to note here that despite his
opposition to the Diaspora, Ahad Ha=Am never considered
that it would disappear; the very word "center" illustrates
his understanding that the Diaspora would be ongoing
even after the spiritual center was established and had
begun to rejuvenate:

"A centre of our nationality" implies that there is
a national circumference, which, like every circum=-
ference, is much larger than the centre, That is
to say, the speaker sees the majority of his people,
in the future and in the past, scattered all over
the world, but no longer broken up into a number of
disconnected parts, because one part--the one in
Palestine==will be a centre for them all and make
them all into a single, complete circumference.
When all the scattered limbs of the national body
feel the beating of the national heart, restored

to life in its native home, they too will once
again draw near to one another and welcome the
inrush of living blood that flows from the henrt.Bq

Thus, although Ahad Ha=Am recognized the continued existence
of the Diaspora, he saw it as parts of a unified Jewish
nation, with a unified culture which radiated from the

spiritual center,

National Treasures

What are the components of Jewish culture, which
over the long course of Jewish history have differentiated
the Jewish people from other groups, whiech Ahad Ha=Am

wanted to »eturn and rejuvenate in his spiritual center?

Drawing from the Romantic schools Ahad Ha=Am considered
language a crucial comporent of the nation. The only
literature which he considered "Jewish", was that which

had been written in Hebrew.ho His desire was to see a
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revival in the use of the Hebrew language, for it was
the national language of the Jewish people.

At the time Ahad Ha=Am flourished however, Yiddish
literature was experiencing a renaissance. Mendele
Mocher Seforim and Shalom Aleichem ecreated masterpieces
of Yiddish literature, They had an enormous audience.

On the other hand, the Haskalah attempt to revive Hebrew
was sputtering. Hebraists often wrote only for their
fellow writers, Caught in the convolutions of Biblical
Hebrew and its difficult grammar, they could not convey

a sense of a living language, Ahed Ha=Am did not adopt
the biblical Hebrew style of his contemporaries, His
Hebrew was closer to the language and the grammar of
Mishnaic Hebrew, One could make a point faster and more
clearly in this Hebrew than in the Biblieal iiicm.h1
Furthermore, the Haslkalah writers did not write in the
Jewish context, all tco often they enpaped in the transla=-
tion of a foreign work into Hebrew or the miming of
Buropean literary styles. This did not enrich the Jewish

apirit, it only brought in outside influences Problens

‘L2
were further compounded by the fact that the Yiddishists
were claimine that Yiddish was the national language.
Eastern European Jews spoke it and many Western Jews
understood it., By strength of numbers, Yiddish won out,
at least for a time., Responding to the claims of the

Yiddishists, Ahad Ha=-Am presented his reasoning as to why

it is impossible to consider Yiddish as the national
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language, and why Hebrew is the only possible national

language:
Never since the world began has it happened that a
nation has accepted as its national language an
alien tongue acquired in a strange lend, after a
long history during which it knew nothing of this
tongue, but had another national language, always
recognized as such, in which it produced a litera=
ture of wide range and glorious achievement, expressing
every side of its national individuality. . . .
Similarly, a nation has no national lanpguage excent
that which was its own when it stood on the threshold
of its history, before its national selfeconsciousness
was fully developed==that language which has accom=-
panied it through every period if its career, and
is inextricably bound, up with all its memories.h3
There is an objective understanding to culture,
there are standards by which one can judgze a culture's
existence: "Objectively, a nation's culture is somecthing
which has a reality of its own: it is the concrete
expression of the best minds of the nation in every
period of its existence.“hh Thus, Hebrew culture has
certain criteria by which it can be defined., "The existence
of an original Hebrew culture needs no proof, So long
as the Bible is extant, the creative power of the Jewish
mind will remain undeniable.“uq One need only look at
what works have remained important to the Jews. The
works of Philo, great as they may be, disapneared, however
the recponse literature and the lLaw codes==all written
in Hebraw==-remained, (Although Maimonides wrote his
work in Arasbic, the Hebrew translations of his work
remained with the people.) These other languages eare

part of the national culture of other nations. For Ahad

Ha=Am Jewish literature symbolized part of the very
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essence of Jewish national spirit:

The term "Jewish literature" is often used in a
wide sense, to include everything written by a
Jewish writer in any language., If we were to accept
that definition, we could not complain of a poverty

of Jewish literature, which would include, for example,

Heine's love lyrics, BBrne's crusade against political
reaction in Germany, . . « But the definition is
fundamentally wrong, A peonle's literature is the
literature written in its national language, A

writer using a language other than that of his own
people may no doubt betray his own national
temperament ., ., . as literature what he writes

belongs not to his people, but to the people in

whose language it is written.hs

Even if the works written in a foreign language
are concerned with specifically Jewish issues, they do
not qualify as part of the national literature:

But in so far as such books deal exclusively with
matters of Jewish interest, they constitute a sort
of literary ghetto; and this ghetto, like any other,
has no significance for the gentile world, and is
rezarded by the Jews as something of & purely
temporal character, with no prospect of a permanent
place in Jewich 1ife-h7

Whet Ahad Ha=Am has dene is to effectively eliminate
any non=Hebrew work from membership in the permanent
collection of Jewish culture, Ahad Ha=Am buttresses his
literary exclusivity with a quote from Ecclesiastes:

There can be no doubt that, if all these dispersed
forces were re=-united in the service of Jewish
culture, this culture would to=day be one of the
richest and most original in the world. . . . We
give everything and get nothing; we scatter our
talents in every direction, to enrich the enemies
who persecute us; and we ourselves are none the
richer for all the achievements of our most brilliant
sons, ", . . there is an evil which T have seen
under the sun, and it is heavy upon men: a man to
whom God giveth riches, wealth, and honor , . . yet
Gnd giveth him not prower to eat thereof, but a
stranger eateth of it." (Eeel. 6:1-2)u8

Now, Ahad Ha=Am laments the fact that artists have
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nlso caused the Jewish culture to suffer terribly due to
"brain drain", Vhat distressed him even more is that
some Jews, when creating their works of art d4id not turn
to Jewish culture for inspiration. The sculptor,
Antokolski, for example, great as his work was, used
non=Jewish events and characters when within the history
of the Jewish people there could easily be found exemplary
figures.hg According to Ahad Ha=Am, when these artists
and writers do not write in Hebrew or draw upon Jewish
events and figures for inspiration, they become lost
sparks to the Jewish culture, These brilliant creators
are necessary for the development of the Jewish cnlture;
they are the elite of Jewish society, and the future of
the Jewish culture; depends on the pneonle's ability to
keep these minds within Jewish culture, They are the
ones who will continue to create the original works in
Hebrew and about Jews, When they do this thev will be
part of the Jewish culture and people, They will enhance
the national possessions with their contributions. Other-
wise, they will give nothing to the Jews and everything
to other cultures,

Within the scopne of literature as a whole, classical
Jewish literature operates on a special plane, Ahad
Ha=Am responds to an article by a Rabbi A, Loll: (who
called for the abollshment of the Shulhan Arukh because

it contained many laws that were distasteful to the

modern Jew):
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Undoubtedly this article is right in the main, A1l !
the sections and paragranhs from the Shulhan'Aruk !
which the author quotes are certainly quite foreign
to our spirit at the present day; certainly "there

is not a single Jew of modern education who can
believe in them." But the inference which he draws,
that "we must proclaim aloud, in season and out of
season, that this is not our Law," is wrong, and

has no more foundation than his hope that such
proclamation will avail "to remove every stumbling=-
bloek from the path of the blind." The Shulhan'Aruk
is not (as he says), "the book that we have chosen
for our guide," but the book that has been made

our guide, whether we would or not, by force of
historical development: because this book, just as
it is, in its present form, with all its most
uncouth sections, was the book that best suited the
spirit of our people, their condition and their
needs, in those generations in which they accepted
it as our Law," we shall be proclaiming a falsehood.
This is our Law, couched in the only form which was
vossible in the Middle Ages: just as the Talmud is
our Law in the form which it took in the last

days of the ancient world, and just as the Bible is
our Law in the form which it took while the Jews
still lived as a nation on their own land. The

three books are but three milestones on the road

of a single development, that of the spirit of the
Jewish nation, Each corresponds to the nation's
condition and needs in a different ﬂeriod.go

Rible, Talmud and Shulhan Arukh are the natural

evolutionary product of the national spirit active in
the Jewish people, ergo cannot be discarded, They had
to sarise because the situation at the times in which
they were written demanded it'51 At one point, Jewish
society needed to have the Bible, Therefore, with the
impetus of the National Spirit, that ambiguous force, it
came into being, The Shulhan Arukh became the official
code of the Jewish peovle because Jewish sociely was at
a stapge which ;alled for such a work.52 Each worls

represents a staege in the natural growth of the Jewish
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people, Ahad Ha=-Am understands that each of these works
"is our Law", that each has within it, the spirit. The
Law is presented in a different garb for each different
generation, There is no doubt that in modern times such
a detailed code of religious laws is not desired, This

does not mean that the Zhulhan Arukh should be discarded:

in the future there will arise a different form of law
which will satisfy parallel needs, Ahad Ha=-Am believed
that as the culture developed, the reasons for past works
would become better understocd. The task of the modern
Jew therefore is to accept the works of the past for what
they are and try to understand how and why they developeﬂ.SB
Ahad Ha-Am's reasons for the appearance of these
works flow from his historiography. The Torah nlaced s
strong emphasis en morality; especially as interpreted
by the Prophets. Torah could deve%Op, and Prophets could
interpret only in the free atmosphere the Jews enjoyed in
their own land., When under the rule of other nations,
the Jews needed to devise protective armor, Thus, the

Talmud and the Shulhan Arukh appeared, These works would

preserve the people because they covered every aspect of
practical life. "The nation was driven to emphasize the
aspect of practical observiance by the necessity of pre=-
serving itself in conditions of slavery and dispersion:
hence the belief that "The Holy one Blessed be He, wished
to bestow merit on Israel: wherefore He multiplied for
them the Law and the commandments. (Makkot 238)5h

The above source shows that the Jewish people '
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rationalized the process of evolution by making each

step in that evolution part of the Divine Will. From

his standpoint in the 19th century, Ahad Ha-Am could see
this rationalization as a natural process; the peopnle

who lived in this situation was this progress as emanating

from the Divine Will.

The Land of Israel

Related to Ahad Ha=Am's concept of a spiritual
center in the Land of Israel, is the impertance of the
land itself, The Land of Tsrael is of central importance
to Ahad Ha=Am's entire program of Spiritual Zionism., Tt
was here that Jewish culture began, here where the Prophets
proclaimed their message of Absolute Justice, the corner=-
stone of Ahad Ha-Am's Jewish culture, The Land wes
promised to the Jews from the time of Abraham. We have
seen that from the Land of Tsrael will come the spiritual
power that will revive the Jewish nation, Tt was here
that the Jewish nation was able to develop healthily
and where Ahad Ha=Am hoped it would do so in the future,

Reacting to both Reform Judaism and to the Diasnora
Nationalists, Ahad Ha-Am attempted to show that the return
to the Land had been an inftegral part of the hope of
the Jewish nation ever since the Exile had begun,
(Concerning Diaspora Nationalism the question must be
asked: 1if the Jews ere now a spiritual nationality no
longer needing a land, from where are the Jews in

disperaion? The very word Diaspora becomes meaningless.)




Reform Judaism had made a revolutionary break with
Jewish historical continuity when it excised from the
liturgy any prayers referring to the return to the Land
of Tsrael; worse, it represented a break from the Jewish
people. In doing this, the Reformers surrendered the
millenial hope==the future redemption of the entire
people, accomnlished in the return to the Land. This
action denicd the people hope for the future, one of the
few things that had held them together through all the
pain of the Diaspora, Even the Mishna, Talmud and
Rabbinie literature, and subsequent codes vointed to the
importance of the return to the Land:

We are, indeed, in the habit of thinking that Israel
was kept alive by the Law alone. But, our remote
ancestors, who handed down the Law to us, admitted
that the Law itself only lived in our keeping for
the sake of the future, and that, if not for the
future, there would have been n2 real reason for

its preservaticn., "Though I banish you from the
land, yet be ye observant of my commandments, so
that, when ye return, they will not be new to you,"
(Sifre, Ekev)qs

These commandments would have no bearing on the life of
the Jew, if returning to the land were not important,
They had no meaning except and could only be enacted in
the Land of Israel.

These treatises (commandments), on which the youth
of Israel was subsequently trained generation
after generation, did a great deal to implant the
hope of a future in the nation's heart., Those who
studied them grew accustomed to regard the future
for which they hoped as a tangible thing. They
must be prepared for it, and must spend their time
in discussing questions connected with it, Thus
the "commandments depending on the Land" helped

to preserve the race ( nmwn) perhaps more than
those which applied in exile 3130.56




This was the cause of Ahad Ha=-Am's opposition to
the East African Plan, Uganda represented merely a
different location .in the Diaspora.57 liis concern was
not to relocate Jews; there would be no promise of a
free development of the national culture anywhere in the
Diaspora, Settling Jews did not solve the problem of
Jewish culture, This could be accomplished in one place
only, the spiritual center, the gem of the treasures of
the Jewish nation--the Land of Israel, This desire to
return was not just a religious dream, The homeland of
the Jews, the Land of Israel, had symbolized freedom to
create and experience a pure Jewish culture, without
the chains of Diaspora, The Diaspora presents a nhysical
bondage, it is true, but the Land of Israel sipgnified
something much more important than a place where Jews
will be physically free to develop., They would be
spiritually free as well. This spiritual bondage in
Diaspora was recognized early in Jewish history as the
"exile of the Shechina", The very presence of God went
into exile when the Jews were expelled f'rom the Land of
Israel, That is to say that when the people had to leave
Israel, they-left the spiritual center of the Jewish
nationality. It was here that the Spirit of the nation
had and would be free and healthy.

« » «» Have we the right to regard the rebuilding

of' Palestine as an ideal for the whole nation, and

its success as vital to the hopes of the whole

nation?

We havel For the galuth is twofold--it is material
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and spiritual, On the one hand it cramps the
individual Jew in his material life, by taeking
from him the possibility of carrying on his struggle
for existence, with all his strength and in complete
freedom, like any other man; and on the other hand
it cramps no less our people as a whole in its
spiritual life, by taking from it the possibility

of safeguarding and developing its national individu=-
ality according to its own spirit, in complete
freedom, like any other people, This spiritual
cramping, which our ancestors used to call, in their
own fashion "the exile of the Divine Presence,"

" . . . has become especially painful in our time

. e o« Now it is this problem of spiritual galuth
which really finds its solution in the establTonment
of a national "refuge" in Palestine: a refuge not

for all the Jews who need peace and bread, but for
the spirit of the people, for that distinctive
cultural form, the result of a historical develop=-
ment of thousands of years, which is still strong
enough to live and to develop naturally in the
future, if only the fetters of galuth are removed.pp

The Jewish Encyclopedia

As part of the cultural renaissance emanating from
the spiritual center, Ahad Ha=-Am had a dream to create a
Jewish encyclopedia for the entire Jewish people, This
would not be a series of overly scholarly articles
directed at other scholars, but an encyeclopedia which
every educated Jew should have in the home, a work that
the interested layperson could consult and study.59

In his day and age, religion was losing its hold
on many Jews, People refused to be bound by its restric-
tions and dogma,.., Ahad Ha=-Am felt that many Jews were
therefore becoming ignorant of their Judaism and that
this would lead to the dissolution of the Jewish nation,

A people that failed to know itself could not continue

= s ———
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"For the knowledge of Judaism is the crucial aspect for
our existence as a whole people , . '"61 This was the
genius which Ahad Ha=Am saw in Rabbi Johanan ben Zakkai,
He saw that the people needed a written work to consult
and to protect the individuality of the Jewish nation.,
Thus, he left the flaming remains of Jerusalem and the
Jewish state and went to Yavneh and built the structure
that saved the Jewish nation,

Later in Jewish history, Maimonides astutely realized
that the time caslled for a new work to preserve the people.

His creation was the Mishneh Torah., Maimonides clearly

stated his goal in the introduction to the work: this
work would supplant all others as a clear statute of
Jewish learning; Joseph Karo did the same in the 16th
century. All, motivated by the National Spirit, perceived
the need to produce a work which would guide the peonle
in the coming ar€ee s

It is important to stress that Ahed Ha=Am saw himself
in the tradition of codifiers and systemizers who responded
to erisis. Just as Maimonides wrote his work when he
realized that there was a paucity of students of Torah, -
and that the trials facing the Jewish nation and its
culture were increasing, Ahad Ha=Am saw the same reality
in his age and propnsed the same type of solution, A
new "Mishneh Torah", or "Mishnah", or "Shulhan Arukh"
was necessary, Of course, it could not be a work of law

codes, as the earlier works were, Tnstead, it would be




an encyclopedia., The present age demanded a new work
attuned toc the educated and enlightened minds of the
present=day Jews, The work must appear in the national
language of the Jewish people-=Hebrew., In a letter to
Kalman Wissotzsky, whom Ahad Ha=Am desired to sunport
the project, he writes:

And we arrive, sir, to the essence of the matter which

I have suggested to you, after struggling along

with this question, T have come to this understanding,

that if there is a path to a solution, it is none

other than the one which Rabbi Yehuda Hanasi, Mai=-
monides and Rabbi Joseph Caro walked to solve the
question of the Torah in their time: once again it
is imperative that we have a new book, that is
written in a simple Hebrew, that will include all

areas of Jewish knowledpe. . . ‘63

The dream Ahad Ha-Am had was to equal, in his ape,
the accomplishments of Judah Hanasi and Maimonides. He
wanted to bring together the greatest minds of the Jewish
world of his day to ereate a new Mishneh Torah, one that
would show how the national spirit operated throughout
the history and literature of the Jewish people., This
encyclopedia would serve as a practical and intellectual
ruide to all Jews to help them work together in the
re juvenation of the Jewish culture.

He then outlines those main areas he considers
necessary for inclusion. Here, a clearer picture of
what Ahad Ha-Am considers important to Jewish culture
appears:

—

« « « these are the primary areas which must be

included 1) the Torah of Israel and all its aspects
(beliefs and concepts, religious and moral laws,
proscriptions and customs, etc.) presented in an
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evolutionary historical approach from the ancient
days until today; 2) History of Israel, in its land
and in the Diaspora, its inner develoopments, and its
relations to other peoples, and their relations
with Israel; 3) Major figures of the Jewish people,
their history and their life works, in literature
and science; lj) the literature of the Jewish
people from the Bible to the present day.6u
He also includes a history of the land of Israel
and some information on Egypt, Babylonia and Aaayria.65
This material must be presented in a way that is scientific,
It must not present Judaism based in a world of miracles
and events that run counter to the laws of nature. Ahad
Ha-Am hoped that this work would reach the Jew of his
day, and that it would provide the information that would
hold the people together, 1In a postsceriont to his letters
to Wissotzsky, Ahad Ha=Am attempts to explain further the
structure and contents of the encyclopedia:
The Jewish encyclopedia conseouently does not need
to contain everything that in some way is connected
to Israel, rather only that which is contained
within the concept of Israel in a clear way. For
instance, the historical phenomena spiritual and
substantive, eternal and temporal, It is in them
that the national spirit of Israel, from ancient
days until today, is revealed.66
Although Wissotzsky did fund the project, it never really
got off the ground, Only a slim volume with a few
articles appeared under the editorship of Joseph Klausner.s?
Turning to language, he makes one of his most important
statements concerning its role in Jewish culture:

The language, in many ways, is the surest key to
understanding the spirit of the nation. . ‘68

The importance of the language as a ey to the National

Spirit is found in the literature of the people and its




place in the encyclopedia:

The literature will be a special section a collection
of all the different rreations within which the
national spirit exerts itself to clothe the essence
of its inner thoughts in an outward fashion.69
The importance of the literature is that the national
spirit is contained within it. The national spirit
"uges" the literature of the Jewish people to express
itself to the people., Concerning those writings Ahad

Ha-Am considers important, he writes:

The holy writings first (Bible), then the Mishnah,
Baraitot, the Talmuds, the Midrashim, the Targumim,
the Apocryphal works, etc.=--inasmuch as these are
the very foundation of the free ereative working
of the national spirit, it is necessary that they
be explained in depth., . . 20

These works appeared when the nation freely developed
its national culture, in its own land. (Ahad Ha=Am
had to extend his concept to Eabylon in order to include
the Babylonian Talmud),
Finally, ccncerning the Land of Israel and its place
in the encyclopedia, he writes:
The Land of Israel taken by itself, is one of the
orimary reasons that the Jewish spirit develoned
in its specific fashion, and defined its evolutionary
directicn in the ancient time. Therefore, the

encyclopedia will include specific informatinn
concerning (the Land) its geography and its history. . . .

71
A further point is that although the encyclopedia

failed in Ahad Ha-Am's day, in 1902 the Jewish Encyclopedia

sppeared, This work, except for its being in English,

was exactly what Ahad Ha-Am deseribed. Today, we have

the nYa3pn nr3vpivprzamn and the Encyclopedia Judaica.

These indead are workd that educated lay Jews keep in
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their homes, consult and study, and from which they gain
insight into the course of Jewish history and the Jewish
people,

A few years after the failure of the encyclopedia
oroject, Ahad Ha=Am wrote a letter to Chaim Weizmann
concerning his vision of a Jewish University in the Land
of Israel, He had no desire to establish a carbon copy
institution, modelled on the Euranean schools, but rather,
a place where the Jewish National Spirit would permeate
every area of study:

We do not know what the future has in store for us,
but this we do know: that the brishter the pros=-
pects for the re=-establishment of our National home
in Palestine, the more urgent is the need for laying
the spiritusl foundations of that home on a cor-
responding scale, which can only be conceived in

the form of a Hebrew University. By this T mean-=-
and so, T am sure, do you==not a mere imitation of

a European University, with Hebrew as the dominant
language, but a University which, from the very
bezinning, will endeavour to become the true embodi=-
ment of the Hebrew spirit of old, and to shake off
the mental and moral servitude to which our peopnle
has been so long subjected in the diaspora, Only

so can we be justified in our ambitious hopes as

to the future universal influence of the "Teaching"
that "will go forth out of Zion." (Tsa. 2:3),,

It will be a University whose teachers and students will
be imbued with the spirit of the Jewish people, They
will learn and teach, and in this way the teaching will
go out to the world. The whole Jewish people will be
the example.

Both the University and the encyclopedia show what

Ahad He=-Am considered to be important to the Jewish

culture, and what were the components of the Jewish culture,
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The role of the National Spirit is significant, it is
the power thaet directs and preserves the culture, The
University must be in the Land of Israel, because this
is where the spirit rightfully resides. We have seen
what Ahad Ha=Am considers to be the components of the
National Jewish Culture. We now need to turn to his
discussion on the very bases of Jewish culture==the
National Spirit and its essence==-Absolute Justice==-and
its development throughout Jewish History, as he illus=-

trated through the sources,
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CHAPTER IV-=-ABSOLUTE JUSTICE: ITS PLACE AND r

DEVELOPMENT IN JEWISH CULTURE

As we have seen Ahad Ha-Am considered Absolute
Justice to be the touchstone of the National Jewish
Spirit. Tt was the ideal for which the Jewish nation
had reached since the time of the Prophets, Ahad Ha=Am
wenb: to considenable lengths to illustrate the presence
of Absolute Justice throughout Jewish history. He
believed that this ideal had a direct effect on Jewich
culture, and that by investigating the traditional sources
one could see its impact, He attempted to show how this
ideal of Absolute Justice influenced Jewish culture from
the time of the Prophets, through the time of the rabbis
of the Talmud, and its impact through the codes of
Maimonides., He traced this process through the classical
sources.

We have seen that Ahad Ha=Am considered the period
of the Jewish people's existence in the Land of Israel
as the purest time of its life, Further, the pure
essence of the Spirit became tainted and weakened in its
struggle with competing national spirits and eultures
in the Diaspora after the destruction of the Second
Temple. Therefore we must return to the period before
the destruction to discover the essence of the Spirit

in ite envivonment. This was the Prophetic period.

Aecording to Ahad Ha=Am, the essence of the National




Jewish Spirit and of Jewish ethics is what he calls
Absolute Justice., This ethic had a separate existence,
even though it had been closely associated with the
relipgious development of the peOple.2 Absolute Justice
is the most imvortant aspect of the essence of the Jewish
nation.3 Tﬁe Prophets honed that the Jewish nation would
live by Absolute Justice and be an example for the entire
world., It has been a unigue treasure of the Jewish
people ever since this period, and distinguishes the
Jewish people from all others.u In order to more fully
understand this idea, we now turn to Ahad Ha=-Am's discussion
on the Prophets and the place of prophecy in the Jewish

nation,

The Prophet
n

In his essay, xv231 a3 ", Ahad Ha=Am presents
a specific description of the nersonality of the Prophet.
The Prophet was unigue, He was a driven person, in
pursuit of Righteousness, obsessed with a dream and 8
goal=-the attainment of Absolute Justice, This dream
and goal was the primal force in the Prophet's life
gubordinatinz all other drivea:5

The fundamental idea of the Hebrew Prophet was the
universal domination of sbsolute justice, 1In
Heaven it rules through the eternally Righteous,
", . . who holds in His pright hand the attribute
of judgement," and righteously judges all His
creaturss: . . o and on earth through man, on
whom, created in God's image lies the duty of
cherishing the attribute of his Maker, and helping
Him, to the best of his meagre power, to guide

i
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His world in the path of Righteousness, This Idea,

with all its religious and moral corcllaries, was

the breath of life to the Hebrew Prophets‘G
Although other nations have had their prophets, Prophecy
is virtually the hallmark of the Jewish paople.7

They wished the whole people to be a primal force

making for Righteousness, in the general life of

humanity, just as they were themselves in its own

particular national life.a

The Prophets sought to involve the entire nation in
this idea, for they realized that it would take a whole
peonle to attain the ideal on: . . . which should be
continuously, throughout all generations, the standard=
bearer of the force of Ripghteousness against 21l other
forcea that rule the world, . . .“9 Ahad Ha=Am buttresses
this point by the following proof text:

Their national ideal was not "a kingdom of Priests"

(Ex, 19:6), but ", . . would that all the people

of the Lord were Prophets," (Num, 11:2‘-))10

The focus is not on God, but on the idea that the
people become Prophets=--a nation concerned with the Tdea
of Righteousness., Righteousness is the lofty goal, not
God. The dream of the Jewish National Spirit then is
the prophetic dream, assuring that the Jewish people
become a nation of Prophets, This is the future goal,
the driving force of the Spirit, The dream is for the
time that ". . . the righteous sit crowned in glory, and

drink in the radiance of the Divine Presence." (Beraikot 173)11

In an article written in response to a pgroup of
young Jewish intellectuals who had been deeply influenced

by Nietzsche, Ahad Ha-Am expands his concept of the Qhﬂtﬂ@-




-112=

people. The article, "™ jp*2%yn *ve", is Ahad Ha-Am's
attempt to deal with the Nietzschean idea of the Superman.
Ahad Ha=Am redefines the idea of the Sunerman, making
it compatible with his idea of the Jewish Spirit. He
focuses on the aspect that the Superman is superior to
the masses of humanity. He finds such a figure in Jewish
society-~-the Zaddik, IHe was always consumed by the struggle
to find justice, to be a righteous person, Ahad Ha=Am
then fits the idea of the Superman into his ideal of the
entire nation being in pursuit of the goal of Absolute
Justice., His Superman is one who seeks righteousness,
but he seeks it in the midst of a community. The Jewish
Superman works within the Jewish Supernation for, the
ideal for which he strives is the very basis of Jewish
national consciousnessi,,

When all is said, man is a social animalj and even

the soul of the Superman is a product of society,

and cannot wholly free itself from the moral ate

mosphere ‘n which it has grown and developed, If

we apree, then, that the Superman is the goal of

all things, we must needs agree also that an essen-

tial condition of the attainment of this gosl is

the Supernation; that is to say, there must be &

single nation better adapted than other nations,

by virtue of its inherent characteristies, to

moral development, and ordering its whole life in

accordance with a moral law which stands higher

than the common type. This nation will them serve

a3 the soil essentially and supremely fitted to

produce that fairest of all fruits==the Superman.

This idea opens up a wide prospect, in which
Judaism appears in a new and splendid light.13

Indeed, Judaism appears in a "new and splendid light"

for it is the Supernation that will give birth to the .

Superman.
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The true "mission" of the Jewish people is to be a

Supernation on a moral plane. All the other nations will

turn to the Jewish nation to learn of this highest type

of morality==Absolute Justice, The Jews are to be a moral
Supernation, in its Land, living in a uniquely Jewish
society: Then other nations will say, "Come ye and let
us go up to the mountain of the Lord , . . and He will
teach us of His ways and we will walk in His paths."
(Isa, 2:3) We do not find that Israel is to =ay, "Come
let us o out to the nations and teach them the ways of
the Lord, that they may walk in H
way, Ahad Ha-Am also confronts the reformers! claims that
the Jews are scattered among the nations in order to teach

n their

[

them the ways of God, The Jews are to do this
spiritual center; the land of Israel, in a heeslthy,

naturally developing Jewish society, based on the Idea

of the Prophetse-=Absolute Justice.1 (e refers to Jehuda

\n

Halevi as one Jewish thinker who recognized this concep=

tion of the mesning of the chosen people,.,.)
16

The Frophet and Moses

For Ahad Ha=Am, the archetype Prophet was Moses,

He was the Prophet. Ahad Ha=Am chen proceeds to paint
a very specific picture of Moses and his importance in
the creation of the Jewish culture, His Moses differs

significantly from the Biblical or the traditional Moses,

This does not prevent Aliad Ha=Am from using sourcez., He

e ———
o
bl il .
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. denies that Moses was a military hero, fignoring his
] explicit leadership against Amalek, Moses was not a
4! political leader either, He had to depend on Aaron when
|
he went to the court of Pharaoh, Perhaps then he was
g ; a lawgiver? Nol A lawgiver makes laws for the present;
-
é Moses whole being was future directed.,,, Moses was:
\
1 e« » o 8 Prophet, But he was different from the
; other Prophets, whose appearance in our history,
j as a specific type, dates only from the period of
¢ the monarchy. He was, as later generations
% learned to call him, "the lord of the Prophets,"
that is, the ideal archetype of Hebrew Prophecy
in the purest and most exalted senze of the word.,n
i Ahad Ha-Am means that Moses was a man of truth and an
f extremist. As a man of truth, he tells the truth
because this is an innate desire and characteristic of
e the Prophet, He has to seek truth. As an extremist, he
feels the compulsion to reach his goal, He must devote
‘ his entire being to the guest of the completion of his

A third characteristic directly related to the

and the extremist, This results in the Prophet placing

*
'y
E
E previous two is the combination of the search for truth,
t Absolute Justice as the supreme pgoal:

i

As a man of truth he cannot help being also a man
of justice or righteousness; for what is righteous-
ness but truth in action? And as en extremist he
B cannot subordinate righteousness (any more than he
N | can subordinate truth) to any irrelevant end; he

' cannot desert righteousness from the motives of
temporary expediency, even at the bidding of love
or piety. Thus the Prophet's righteousness is

:3? absolute, knowing no restriction either on the
i aside of social necessities or on that of human
. feelings.?n
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According to Ahad Ha-Am, Moses is this type of

person. He does not worry about reality, but about
the future, He accepts the task of leading the people
and directs it in a slow, deliberate fashion, He realizes
that the people will need time to reach the goal, The
incident of the Golden Calf illustrated the need for
this type of approach rather than a speedy one:
Now he realizes the hard task that lies before him.
He no longer believes in a sudden revolution; he
knows that signs and wonders and visions of God
can arouse a momentary enthusiasm, but cannot
create a new heart, cannot uproot and implant
feelings and ineclinations with any stability opr
permanence, So he summons all his patience to the
task of bearing the troublesome burden of his
people and training it by slow steps till it is
fitv for its mission.,,
Moses is able to pursue this program while the people
wander through the desert, This description could
easily apply to Ahad Ha=-Am's program for Spiritual
Zionism and it appears that he is presenting it in the
guise of his historiography.
Ahad Ha=Am now turns to the sources to emphasize
his contenticn that Moses was indeed absorbed by the
pursuit of Absolute Justice, When Moses went into the
world one of the first sights he beheld was, "in Egyptian
smiting a Hebrew" (Ex. 2:11). He became aroused and came
to the sid of the weaker, His next experience was,
"Two Hebrews strove together" (Ex. 2:13)., This time it
was not a case of the strong oppressing the weak but of

two of the weak fighting, "Once more the Prophet's sense

of justice compels him, and he meddles in a guarrel




-1 16-

which is not his.“22 Even after he flees Egypt and
arrives in Midian, he seeks justice, protecting the women
from the shenards, (Ex, 2:17) The Prophet is always
driven to seek righteousness whether or not a Jew is
involved. Ahad Ha=-Am has made careful use of these passazes
to show how Moses lived up to his ideal of the Pr'o:ahei:..?3
Moses then spends years in the land of Midian before
being appointed by God to lead the TIsraelites out of
Egyot. Moses sees that this is his poal and proceeds to
prepare himself for the task, Moses realizes that he
cannot use magic enchantments to accomnlish his goal,
since a Prophet would never engage In such activities.
Even if "magic" were the only way, he could not use it
and hence, would prefer to surrender his Prophetic position
rather than sully the Prophetic role, Ahad Ha=Am employs
Exodus li:13 to prove thfs.zh However the context suggests
nothing of the sort. MWoses does not appear to be
protesting being asked to perform magic to prove the
power of God to the people; there is more a sense of
awe and fear in being asked to become their leadar.zq
Moses finally discovers a solution whereby he can remain
the true Prophet, and still reach the people. Aaron will
become the rriest, the verson involved in the everyday
aspects of life. Moses can remain the Prophet and not
comoromise himself in politiecal affairs.26

Moses leads the peonle out of Egzypt and from slavery.

He is now faced with educating the peopnle schooled in
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slavery., Now it is up to him to show the people a new
form of the God of their ancestors.

Up until this time in Jewish history, the people
believed only in a national God. Ahad Ha=Am contends
that at the Theophany at Mount Sinai, the people learned
of a Universal God who demands of them truth and right=-
eousness:

"For all the earth is Mine . . ." (Ex., 19:5), so
speaks the voice of the God of TIsrael, . . . Hither=-
to you have believed, in commeon with all other
nations, that every people and every country has
its own god, all=powerful within his boundaries,
and that these pgods wage war on one another and
conguer one another, like the nations that serve
them, But it is not so., There is no such thing

as a God of Tsrael and a different God of Egynt;
there is one God, who was, is, and shall be: He

is the Lord of all the earth, and Ruler over all
the nations., And it is this universal God who is
the God of your fathers, The whole world is His
handiwork, and all men are created in His image;
but you, the children of His chosen Abraham, He

has singled out to be His peculisr people, to be "a
kingdom of priests and a holy nation" (Ex, 19:6)

to sanctify His name in the world and to be an
example to mankind in your individual and in your
cornorate life, which are to be based on new foun=-
dations, on the spirit of Truth and Hinhteousness.zT

Ahad Ha=Am marshalls further proof of this from numerous
Torah verses, The goal of the Pronhet=ejustice==shines
through everywhere in the instructions Moses gives to
the people:

"Justice, justice shalt thou follow," (Deut, 16:20)
"Yeep thee far from a false matter," (Ex. 23:7)

You shall not respect the strong; ". . . and a
stranger shalt thou not wrong. . . . Ye shall not
afflict any widow, or fatherless child," (Ex, 22:21)
But neither shall you wrest justice on the side of
the weak: "Neither shalt thou favor a poor man in
his cause." (Ex. 23:3) The guiding rule of your
lives shall be neither hatred and jealousy, nor yet
love and pity, for all alike pervert the view and




bias the judeement, "Justice, justice . . ,"==
this alone shall be your rula.28

Finally, to show that the Prophet is not concerned
with himself, but in the fruition of his goal, Ahad Ha=Am
turne to an analysis of the death of Moses, The time has
come for the ideal to become practice, This is the point
where the Prophet must step back., Once the Prophetic
program is put into action, the Prophetic vision becomes
& tool of those working in reality and, therefore will
become compromised, The Prophet could not tolerate
such compromise., He has given them the future; that
wag his purpose. Moses does not enter into the Land to
which he has led his people. The task is left to a
different type of individual, Instead, Moses only catches
g glimpse of the Land--the future--from afar: "He shall
see the Land before him, but he shall not go thither."
(Deut, 32:52) Ahad Ha~=Am interprets this verse in a
way that shows that Moses (the Prophet) has accomplished
his task, He has guided the people to their future, he
has prepared the Jewish nation for its future, The
people will be the ones to determine the future, not
the Prophet, So, Moses stands and pgazes at the goal yet

el
to be r'eac..e..29

Absolute Justice in the Sources

The issue nf the NVational ethic and Absolute Justice

anpears again in one of Ahad Ha=-Am's most impassioned
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essays., Reacting to C, G. Montefiore's work on the

Synoptic Gospels, (especially the introduction), he

% | wrote, " o'o*yon 'nw %y ". He presents his

i conception of the difference between Jewish and Christian

% ethics. One of the central arguements he directs against

E Christianity is that it is based on love and not on justice;
% Justice being the central tenet of Jewish ethics.30 e

g attempts to show this through a careful snalysis of both

E the Synoptic Gospels and Biblical, Midrashic and Talmudic

j references. He engages in a long discussion to show how

these two attitudes create radically different approaches
to life, Judalam's stress on Absolute Justice, as we have
seen, precludes any thoughts concerning love or nity,
It also refuses to recognize s difference between one
i human being and another, Absolute Justice seelts truth
and righteousness, emotions should not be considered.
Absolute Justice also implies that altruism is a misplaced
virtue, Altruism forces one individual to make a subjective
moral decision, Absolute Justice is based on objective
moral prineiples. Ahad Ha-Am considers the altruism of
the Gospels 2 sort of "inverted egoism”", The person who
is altruistic is concerned with the self, with the stress
on the individualts 1ife:
The moral law of the Gospels heholds man in his
individual shape, with 13 matural attitude toward
himself and others, and asks him to reverse this
attitude, tc substitute the "other" for thes "self"
in his individual life, to abandon plain egoism
for inverted epoism, Altruism and egoism alike
deny the individual 23 such all objective moral

value, and make him merely a means to & sub jective
end; but epoism makes the "other® a meana to the

= T, it B

i

"i

i
1
k-

Tites SalE Exa Bl e e ys)



SN PRI LY

S e SRS S T

advantage of the "self", while altruism does just
the reverse., Now Judaism removed this subjective
attitude from the moral law, and based it on an
abstract, objective founiation, on absolute justice,
which regards the individual as such as Rhaving 2
moral value, and makes no distinction between the
"self" and the “other“.31

The "self" and the "other" are equal when one takes the
Jewish approach; that of Absolute Justice, "Both of us
are men, and both our lives have the same value before
the throne of justice.“32 Ahad Ha=Am has reached this
point in his discussion through a long arguement about
Judaism's refusal to conaider a conerete representation
of God. This refusal to manufacture any likeness is
inherent in the Jewish approech to the relipious and
moral ideal. Rather than focus on the individual,
Judaism has consistently emphasized the community; the
entire human collective, National redemption, which
will lead to universal redemption hacs been a hallmark
of Judaism. The Pronhets did not concern themselves
with the individual soul, but with the soul of the entire
Jewish nation. The nation had the task to be a living
example to the world, to act as a holy nation; as a
chosen peopl.e.33 This emphasis on community is an
abstract ldeal, while the stress on individual salvation
is conorate,

Ahad Ha-Am nlaces such importance on the 1ldea of
Absolute Justice, he cannot tolerate the asugpestion that

a moral ideal that is not based on such should be included

within Jewish teaching. He enters into an extensive
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analysis of the sources, attempting to show how Judaism
has always placed the stress on Absolute Justice. He
compares Matthew 7:12: "So whatever you wish that men
would do to you, do so to them. ., . ." with Hillel's
dictum: "What is hateful to you, do not do to your neighbor,"
(T.B. Shabbat 31%)., Anhad Ha-im believed that there was

a gsignificent difference between the two. The verse

from the Gospels is a positive statement, and he considers
this to be altruistic==-you want something done to you, so
do it to someone else, Hillel's statement is in the
negative, Ahad Ha-Am understands that the emphasis is
therefore on the pursuit of juatice.Bq By instructing
people to avoid self love or prejudice, he teaches to
transcend the "self" and to focus on the ideal of justice,
He teaches to avoid that which is unjust, He is forced

to deal with Leviticus 19:18: "Love your neighbor =as
vourself", which does appear tc be a positive statement,

Yet, in reality, it is negative as he interprets:

If the Torah had meant that a man must love his neipghbor
to the extent of sacrificing his life for him, it

would have said: "Thou shalt love thy neighbour |
more than thyself."™ But when you love your neighbor

as yourself, neither more or less, then your feelings

are in a state of perfect equilibrium, with no

leaning to your side or your neighbour's. And

this is, ir fact, the true meaning of the verse.

"self=love must not be allowed to incline the scale

on the side of your own advantagze; love your neighbour

as yourself and then inevitably justice will be the

deciding factor, and you will do nothing to your

neighbour that you would consider a wrong if it

vere done to yourself.36

Ahad Ha=Am immerses himself in the task to show

that Judaism is bused on the ideal of Absclute Justice,
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Driving home the point that Judaism's stress is not on '
the individual, but on justice, he presents the Baraita

from Bava Metzia 62% concerning two men who are walking

through the desert, Only one man has a bottle of water.

If both drink, both will die. Who then will drink the

water? Rabbi Akiba's response was that the one who

O A =

.

owned the bottle of water should drink it, PBen Petura

o
1

had suggested the other would. Ben Petura's motivation

e S,

is altruistic., But, according to Ahad Ha=Am, Akiba's is

[ S—r

the Jewish response., True, it is an evil thing that =
person will die, but one will die repgardless of the desire
that none should, So, who should be saved?
Justice answers=-=let him who can, save himself, Every
man's life is entrusted to his keeping, and to
preserve your own charge is nearer duty than to
preserve your neichbor's.37
Akiba's proof text (from T.B. Shabbat) suoplied Ahad

Ha=-Am with the necessary support for his position,

Akiba refuted Ben Fetura with TLeviticus 25:26 ("and

your brother shall live with you."), Akiba interpreted
thie to mean "With you==that is to say, your own life ;.
comes bhefore your neighbor's," The verse does not
imply the altruistic concept of "because of You".Bg

Ahad lia=Am continues his discussion by citing

Pesachim 265b, 1In this passage Raba is presented with

the following problem. One in authority threatened to

kill one person if that person did net %ill another,

Raba responded "Be killed and kill not. Who has told
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you that your blood is redder than his" Ahad Ha=-Am then
presents Rashi's understanding of thies section. Rashi
explains that the person must not kill the other, even
though there is the concept that no religious law is
binding on the face of danger to life (Yeb, 110a).
In this case, the loss of a 1life is unavoidable, you
cannot assume that your life is more precious, The
sixth commandment may not be broken, Even if one would
reverse the case, justice will be dominant., Imagine the
case where one person has the chance to save another,
That person will be killed, but if the first person
offers his life, the other will be saved, This, the
Jew could not do. JIs one pnerson more precious than the
next? Is that person's blood redder? WNo, justice
demands that the Jew not offer his 1life in place of
the other. Maimonides supplies the reascning that no
person has the right to say "T am endangering myself;
what right have others to complain of that?" (Mishnah
Torah, Hilchot Rotzeakh 11:5) People do have the right
and responsibility to complain, Justice is not served
when one endangers one's life for another in such a case.
Both are enual, and one should not presume that the
other has s greater right to 1ive.39

For Ahad Ha=Am these sources show that justice is
of paramount importance for Judaism, Justice takes
precedence over individual desires and motivations,

iisregarding personal feelings that might corvince a
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person to actually sacrifice his 1life for snother, As
altruistic as this might be, nevertheless justice would
not be served; and it is for Absolute Justice that the
Jewish nation and its culture are striving.ho The
Jewish people'!s millenial dream is to achieve that time
when moral perfection is reached, when the abstrsct
notion of Absolute Justice reigna supreme, This can be

seen clearly by the image that Jewish tradition holds

T P

about the Messiah, The struggle to attain this time of

e

justice will have been reached, At this time the teachings

of Hillel and Akiba, Raba and Maimonides will be fully

DR

=

understood,

And since Judaism associated its moral aspirations
with the "coming of the Messiah," it attributed

to the Messiah this perfection of morality, and

said that "he will smell and judee" (Sanhedrin, 93b)
on the basis of the scriptural verse: "And shall
make him of quick understanding (Heb. "smell") in
the fear of the Lord; and he shall not judge after
the sight of his eyes." (TIsa. 11:13) Because the
smell is a very delicate sense, he gives the name
of smell to the most delicate feeling ¢ . . that

is To say, the Messiah with little attention will
feel which men are gzood and which evil," (Ximhi's
commentary to Isa. 11:3)u1

g

Ahad Ha-Am focuses on the idea that the Messiah will not

judge after the sight of his eyes; that is, he will not

=

L

be swayed by personal prejudices; justice shall be the

measure by which he judges good and evil,

s e S B

Use of the Sources to Illustrate the Evolution 2£ Jewish

Culture

As has been discussed a basic aspect of Ahad Ha=Am's
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conception of Jewish culture is that it is evolving.,
He is able to illustrate this development in a discussion
about the Jewish view on divorce., He sees that throughout
much of Jewish history, tha tendency has been toward
allowing greater rights to the woman. At first, in
keeping with the primitive view that the man was central
and that the woman a helper, the husband was compelled
to stay even if the wife became a hated object., But
Judaism, "with its essentially social aim" and its
concern with maintaining a proper moral tone in the
upbringing of the future gzenerations, realized that
changes must occur, At first, only the husband could
divorce for reasons other than infidelity:
But when once it became recognized that married 1ife
cannot tolerate constraint, this recognition,
limited at first to the side of the husband, was
bound to be graduslly extended to the wife, Hence
arose the provisions under which a man may he
compelled to divoree his wife (K'thuboth, ch, wil),
These provisions enabled the wife to ocbtain a divorce
against the husband's will, by decree of the courts,
on many and various grounds, Thus it is impossible

to assert that Judaism does not allow a woman to
divorce her husband.u,

Thus it can be seen that the approach of Judaism has been
in a progressively moral direction, Gradually it was
recosnized that to preserve the moral character of

Jewish society, both husband and wife should have the
chanze %o sue for divorce if the marriage falled. The
1des of the emancipation of the woman indicated the
moral development of Jewish culture, The culture had

zrown beyond the primitive notion that the male was the




more important individual, while the woman was barely

more than chattel, The emancipstion of the woman within

Jewish culture continued until it reached its hipghest ’

stage with Maimonides:

This tendency to emancipnate the wife reached its
highest development in the dictum of Maimonides,
that if a woman says "My husband is distasteful
to me, and T cannot live with him," although she
gives no specific reason for her disli.kea the
husband is yet compelled to divorce her "because
she is not like a captive woman, that she should
consort with a man whom she hates" (Hilchot Tshut

1h:3)u3
This development indiented to Ahad Ha=Am that Judaism
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had reached a moral height, regardless of the attempts
to undermine Maimonides dictum in later times:

Here we see the Jewish attitude to marriage in its
full development, Merriage is a social and moral
cord, the two ends of which are in the hearts of
the husband and wifej; and if the cord is broken

at either end==-whether in the hushband's heart or
in the wife's--the marriage has lost its value, and
it is best that it should be annulled, Tt is true
that the jurists who came after Maimonides could
not rise to the concerntion of so perfect an
equality of the sexes, and did not wholly accept
his dictum., But the mere fact that the greatest
authority deduced his decision from the Talmud (and
the Talmud, in fact, affords ground Tor his view==
see Maggpid Mishnah ad loc,) is proof conclusive as
to the real tendency of the Jewish law of divorce,
and shows whither it leads in the straight line of
develonment.uh

Ahad Ha-Am contended that one could see that Judaism
had moved chrough 8 process of development from Biblical
times up through Maimonides.

This entire discussion about the imnrovement of the

position of the Jewish woman in relation to her husband

in divorce is one of Ahad Hs=-Am's clearest examples of
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his evolutionary approach to Jewish history and culture.
He draws directly from the sources over the course of

Jewish history to illustrate how the Jewish peonle had

continually sought the higher moral; the more just;

position. Jewish culture continually attempted to put

the women in a more egual status as it developed.

The Importance of ORAL Law

A major problem facing Ahad HaeAm in his day was
the state of the Jewish people and its literature, He
perceived the paucity of oripginal Hebrew work and the
blind obedience of the masses of Tastern European Jewry
to the Jewish Law codes, Why had this state of affairs
apisen? The Jewish people were heirs to the great tradi-
tion of the Prorhets, the people for whom the Bible was
at one time & way of life. The problem was that the

people had become & "seople of the book," their creative

powers had stagnated with the canonization of the Bible

and the later Jewish works. Rather than continuing to

develop a living tradition, the people had come to rely

PR T

on the works of the past; they had enslaved themselves

to these texts. This analysis appears in his essay

"3%39 A" ., To better illustrate his point,

Ahad He=Am enters into a jiscussion concerning the

g G~

stultification of the motivating spirit, and how the

-

Jewish pecple surrendered to the book, He draws upon

=

Hillel's dictum from Shabbat 31a, again, showing that

-
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at the time of Hillel, the Jews still looked within the

Law and searched it, to find meaning in 1ife. They did

not merely accept the Bible and obey it word for word,

An example of this could be found in the rabbinic defi=

nition of the meaning of "an eye for an eye" (Ex, 21:2L).

We find that the rabbis did not interpret the verse on

the literal plane, Thelr understanding was that some

asort

of finsncial remuneration was to be made to compensate

for the loss of the eye., This, to Ahad Ha-Am, was a

clear indication of the sbility of the Jews of that time

to adjust Judaism to be consistent with the moral sense

of their times; s moral sense that was more develoved

than

that of the perioh of the Torah. These Jews refused

to allow themselves to be bound exclusively to the Written

word:

Ahad

In those days it was still possible to find the
source of the Law and the arbiter of the written
word in the human heart, as witness the famous dictum
of Hillel: Do not unto your neighbour what you
would not have him ao unto youj that is the whole
Law." TIf on occasion the spontaneity of thought
and emotion brought them into conflict with the
written word, they did not efface themselves in
obedience to its dictates; they revolted against

it where it no longer met their needs, and so
forced upon it a develoopment in consonance with
their new reaquirements. For example: the Biblical
law of "an eye for an eye" was felt by the more
developed moral sense of a later age to be savage
and unworthy of a civilised nation, and at that
time the moral judgement of the neonle was still
the highest tribunal, Consequently it was regarded
as obvious that the written word, which was also
authoritative, must have meant "the value of an
eye for an eye" (Baba Kamma 83b Mechilta Kiddushin)
that is to s=ay, a penalty in money and not in kind.ug

Ha-Am has sssigned to the Jews of this time the
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idea that the moral sense was the highest source of 1life,
This is the reason that they redefined the Biblical
injunetion.
Unfortunately, this age came to an end when the
Oral Law appeared in written form. Then, the Jews came
to rely on the written word, and stovned relying on their
moral sense. The moral sense became suhservient to the
written word; it was not allowed to challenge the authority
of the written word. Xo guestioning of that authority
was allowed, The rabbis of this age were forced to
reinterpret the dictum of Hillel, No longer could it
be understood to be a moral statement, concerning
relations between two peonle, Now, one had to understand
"your neighbor" as referring to God. GCertainly, one
would not do something against God's will., The most
damaging aspect of this development was that the Oral
Law had been the moral sense whiech balanced the Torah,
Now, the moral sense no longer had any outlet for exporession,
and the Jewish people, fell from the heights of moral
respongibility to a people enslaved by the written word:
The Oral Law (which is really the inner law, the
law of the moral sense) was itself reduced to
writing and fossilised; and the moral sense was
left with only one clear and firm convictione=-
thet of its own utter impotence and its eternal
subservience to the written word, Conscience no
longer had any authority in its own right; not
conscience, but the book became the arbiter in
every human question, More than that: econscience

had no longer the right even to approve of what
the written word prescribed. So we are told that

a Jew must not say he dislikes pork (Sifre, K&ddaaniu),|
to do so would be like the impudence of a slave
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who agrees with his master instead of unquestion=
ingly doing his bidding. In suech an atmosphere we
need not be surprised that some commentators came
to regzard Hillel's moral interpretation of the Law
as sacriligious and found themselves compelled to
explain away the finest saying in the Talmud,

By "your neighbour" they said, Willel really meant
the Almighty: you are not to go ageinst His will,
becsuse you would not like your neighbour to po
against your will., (Rashi ad 1°°')h6

After analyzing the position in which he believed
Judaism to be mired, Ahad Ha=-Am suggests that Hibbat
Zion would be able to uplift the Jewish nation from
these depths of servitude., Once again the nation must
concern itself with the moral values for which it was
famous., The spirit must be freed from the hold of the
written word. This is not to say the written word
should be discarded. The Talmud and the later codes
will remain intact., They will not have the stranglehold
on the spirit of the nation; this is the change he desired.),
There is no doubt that Ahad Ha=Am is suggesting that the
Talmud and the Codea should be reworked, The Jewish
neople must free itself from the fetters of the written

i
k word. This suggestion certainly would remove these works
r from the center stage of traditional Jewry which they

held. He is not suggesting a change in the wording of
the texts. His is a suggestion of even greater force--
these works will no longer be the controlling force in

Jewish life. At the same time Ahad Ha=Am has also

elevated Hibbat Zion from a movement within the Jewish

peonle, to being Judaism, "True Hibbat Zion is not
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merely a part of Judaism nor is it something added to
Judaism: it is the whole of Judaism, but with a different
focal ?Oint'“uﬂ Ahad Ha=Am has effectively relegated

the whole of traditional Judaism to a place that is within
the more encompassing Hibbat Zion, The "different focal
point" was a complete reevaluation of the purpcse and
direction of the Jewish people.hq Hibbat Zion's program
would be the program for all Jews, for Hibbat Zion is
Judaism. Therefore, all other Jewish expressions and
works must be interpreted through the gducational and

ideclozteal outlook of Hibbat Zion,

The Rele of Leaders in netermining the National Culture

We have seen that Ahad Ha-Am's concern for the Land
of Tarael was that it was the Spiritual Center of the
Jewish people in the time of the Pronhets and should
be the naticnal center in the coming era of the rejuvena-
tion of the Jewish nation, Fe did not feel that all Jews
should move to the center, although it is clear he did
believe that millions would be needed to share the Land
and its instlitutions along proper Jewish cultural line.
ahad Ha=Am 4id not wish that just any Jew or group of
Jews would make alivah, His dream was that an elite
group would be the settlers which would develon the center,
These people would not make aliysh for personal reasons.
Their purpose in goinz to the Land of Israel would be

to uplift the national 1life of the Jewish people. They




would be the leaders who would show the way for all the

Jews throughout the world, Therefore, these people

must be carefully screened and trained., This was Ahad
Ha=Am's hope for the new spiritual Jewish center in the
Land of Israel. This elite group would spur the entire

nation to reach the greatness of which it was canable,

The Bene Moshe were to be well educated spiritual and moral

leaders, of the highest ethical standards, They were to

devote themselves to the enrichment of the Jewish nation,

not for individuasl goals,

As we have seen Ahad Ha=Am appears to have divided
Jewish society into two basic divisions, The larger
was the masses; the large group of Jews concerned with
the problems of every day existence. These peonle were
to be led by the elitej that small proup of moral and
ethical people who would determine the tone snd pace of
Jewish 1life and its culture., He perceived that the
biggest problem with the Zionist venture up until the
time in which he wrote, was that it concerned itself
with settling individuals in the various nld and new
communities in the Land of Tsrsel. Ahad Ha=im believed
that this was entirely the wrong approach, His desire
wae that only specially edueated snd trained leaders
of the future of the Jewish nation should be encoursged
to make aliyah; who would concentrate on developing the

Land of Tsrael as the spiritual center for the entire

Jewisgh people.g1

Rather than building a few scattered and
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impoverished settlements, forced to beg for money from
abroad; Ahad Ha-Am envisioned a thriving spiritual community,
engaged in all sspects of life devoted to the renaissance
of Jewish cultural life., This lack of a motivating
influence doomed any other settlement to the misery
which most of them shared., Further, these impoverished
communities were incapable of providing any spiritual
leadership to the Jewish nation svpread out across the
world.sz So, Ahad Ha=Am suggested that the movement send
only the elite who would create the proper spiritual
community in which the lofty spiritual goals of the
Jewish nation could be realized, We have seen that Ahad

Ha=Am considered this group to be the Bene Moshe,

-y
i
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Maimonides and Elite Leadershin

Ahad Ha=Am found such a division of Jewish society
in the works of Maimonides. He held that Maimonides

aimed some of his works at the "masses" while writing

i
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others for the elite, the intellectual leaders of the

Jewish nation, BHe presented this analysis of Maimonides |
in one of his longest essays," Yawn pode ", The ;
very title of the essay, "The Supremacy of Reason", |

indicates Ahad Ha=An's attitudes concerning the writings

and importance of Maimonides. He enters into one of his
most detailed analyses of the sources in order to prove
his points; first, that Maimonides placed reason on the

highest plane, that everythinz must be based on reason;
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and second, that Maimonides recbgnized the division of
Jewish society.

As a result of this attitude concerning reason,
Maimonides needed to fit Judaism into his philosophical
system. Ahad Ha=Am claimed that he did this through
his writings, halakhic and philosophic (if such a
distinection can be legitimately made.);B fven if he were
forced to bend and twist meanings and ideas, he would
prove that Judaism was philosophy, based on reason, as
all philosophy should be, According to Ahad Ha-Am,
Maimonides stated, ". . . with the conviction that there
is no room for compromise, and that religion must teach
only what reason approves.. . . he spares no pains to
rid religious belief of every element of the supernatural."gh
His works were written in order to convince the Jewish
people that this was the correct approach to Judaism
and its sources.

Anad Ha=Am held that Maimonides nlaced reason on the
highest plane., To show the role it plays in Judaism
ne discusses the definition of the Divine religion-=-
the Torah of Judaism., He believed that Maimonides con-
sidered it to be & creation of God, which he did, Put,
once revealed, this divine religion was onen to the demands

of reason. Using Guide TI:29 as his source, he writes:

Religion, it is true, was given through a divinely
inspired Prophet; but once given, it had emerged
from its formative stagze and become, like nature
after its ecreation, snmething independent, with
lawe which can be investipated and understood by
the function of reason. . « «.pp




-135-

Thus, reason assumed the task of defining religion once
it had been divinely revealed. Reason reigzns supreme,

Ahad Ha-Am considered Maimonides to have been an
elitist, He believed that humanity was divided into two
species, "potential man" and "actual man", "ictual man"
was the higher of the two in develonment and, "potential
man" existed, without a doubt, for the benefit of the
perfect being; the "actual man".gs The number of people
which belong to the catagory of "actual man" was the
extreme minority.qT

Ahad Ha-Am also contends that Maimonides had a

specific purnose in writing the Mishneh Torsh., He wrote

it for ordinary people, for these incapsble of reachingz

the heights of the "actual man", "Here he sets forth all
the practical laws of religion and morality and all the
true opinions in the form best adapted to the understanding
of the ordinary man,"»q This enables Maimonides to

introduce philosophic themes into the Mishneh Torah

without arguing for them on philosophical grounds. [le

also uses the Mishneh Torah to define and explain the

function religion and the masses must fulfill for the

philosopher., "In a word, the Mishneh Torah sets out

everything thet the divine religion must teach in order
to fulfill its function, and sets it out precisely as
it ought to be set out for that purpose.“59 By presenting

a seemingly innocent work, Maimonides slips in his new

ideas, which, since the Mishneh Torah was written in




-136=

Mishnaic Hebrew and apnesred as a series of "canonical
dicta", would have been accepted on faith,, .

Maimonides was then forced to write a work for those
who were not among the ordinary people; for the philosopher
and the fledgling philosopher, who were Jewish, yet
perplexed by seeming contradictions between the Torah
and philosophy. For the minority, Maimonides had to

show how the Torah was consistend with reason. He

achieved this with the Guide of the Perplexed.,,
Ahad Ha=Am makes the point that there is a visible
and deliberate bifureation in Maimonides works. The

Mishneh Torah and the Guide were written for different

groups of people, Reason is superior to religion and
religion and halakhah must be explained through reason,

The Mishneh Torah, written as it is for the masses,

contained his position in the form of dogma, not in
philosophical terminclogy with proofs, The masses did
not need to know these proofs, only the philosophers.
The actualized people did, so he wrote the Guide, Tn
comparing the two works, Ahad Ha-Am wrote:

For the common people it (the Mishneh Torah) was
necessary to clothe philosophical truth Iwm
religions garb . . . for the few it (the Guide)

was necessary to do just the reverse==to discover
and expose the philosophical truth that lay

beneath the religious garb., For this minority
consisting of those whom human reason had attracted
to abide within it sphere-=-who had learnt and
understood its prevailing philosophy with all its
preambles and proofs=--could not help seeing the
profound gulf between philosophy and Judaism in

its literal acception.bz
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Thus, for Ahad Ha=Am, the Mishneh Torah was a tool
which Maimonides employed to instruct the masses, He
did present philosophy in the work, but he clothed it
in religious garb:

If the dose was accepted not as true philosonhy,

but as religious dogma, that was precisely what

Maimonides intended for according to his system

religion was to teach philosophical truth, which

needed to demonstration.b3
An Halakhic Jew might read "Hilkhot Yesodei Torah™ as a
religious text, never thinking to examine the premises
which in reality were philosophical, That this assumes
a tremendous lack of awareness on the nart of a legitimate
legal scholar is obvious,

Ahad Ha=Am perceived Maimonides to have subordinated
religion to the demands of reason, "Follow reason and
reason only, he (Maimonides) tells the "perplexed", and
interpret religion in conformity with reason, for to
reason is the purpnose of human life, and religion is
only a means to that end."eu He turned to the Guide for
his support, and found it in ITI:51. In his parable of
the ruler's palace, Maimonides writes concerning the
relipgious Jew:

Those who have come up to the habitation and walk

around it are the jurists who believe true opinions

on the basis of traditional authority and study

law conecerning the practices of divine service, but

do not engage in speculation concerning the

fundamental prinecionles of relipion and make no
inquiry whatever regarding the rectification of

belief‘a F‘S
But, concerning the philosopher, Maimonides wrote:

Those who have plunged into speculation concerning
the fundemental principles of religion, have
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entered the antechambers, . . . He, however, who

has achieved demonstration; to the extent that it

is possible, of everything that may be demonstrated;

and who has ascertained in divine matters, to the

extent that ti is possible, everything that may

be ascertained; and who has come close to certainty

in those matters in which one can only come close

to ite=has come to be with the ruler in the inner

part of the hnbitation.66

Ahad Ha=Am was able to show explicitly that Maimonides
elevated the philosopher to a position closer to the
"ruler" than the religious person, It is the philosopher,
the one who operates within the realm of reason, who is
the most esteemed by Maimonides. The Guide was written
to enable the philcsopher to remain within Judaism and
to see that the Torah was indeed based on reason, Ahad
Ha=-Am claimed that what Maimonides in effect was trying
to do, was to place reason as the final arbiter, in
the stead of faith, This was nothing short of a major
revoluticnary suﬂﬂest!on.6?

It is important to note that Ahad Hs=-Am recognized
that Maimonides considered the Prophet to be the epitome
of the perfect "actual mqn".éﬂ As for Ahad Ha=2Anm, so
for Maimonides, the Prophet was to be the leader, the
one who challenged the rest of the people to reach the
heizhts (bo become actualized, for Maimonides). Ahad
Ha=fm believed that Maimonides did give religion a
special role, even if it were subordinate to reason, The

purpose of religion was to regulate society; so that

the perfect person would be able teo exist in the proper

envipronment. Reliszion guides socliety in the proper moral
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path, It was aimed at the masses, not at the chosen few.
Drawing upon Guide IIT Chapters 23 and 28, and II Chapters
3l; and 0, Ahad Ha=Am contends that Maimonides defined

the aim of religion as the tool used to prepare the
society:

And if religion cannot directly raise its followers
to the stage of "actual man", we must conclude

that its whole purpnse is to prepare the instrument
which is necessary for the attainment of that end;
and the instrument is society, which creates the
environment needed for the "actual man". The aim
of relizion, then, is "to regulate the soul and

the body" fo society at large, sc as to make it
capable of producing the greatest number of "actual
men". To this end religion must necessarily be
popular; its teachings and prescriptions must be
directed not to the chosen few, who strive after
ultimate perfection, but to society at large, To
society at large it must give, in the first place,
true opinions in a form suited to the intelligence
of the many; secondly, a code of morals, individual
and social, which makes for the health of the society
and the well=being of its members; and thirdly, =
code of religious observances intended to educate
the many by keeping these true opinicns and moral
duties constantly before their minds.,,

Religion's task then, is to provide the moral instruction
for the people in order that the society will be on the
highest moral plane. This will enable the "actuallzad
men' of the society to reach their stetes of perfection,
shed Ha=-aAm continues through the course of his essay to
argue this point, using extensive references to Maimonides

workes, eapecially from the Mishneh Torah,

Ahad Ha=Am focused on one other noint, In his
discussion concerning the "actual man", Ahad Ha-Am attempts
to show the recuirements that such a nerson must fulfill

in order to reach this state, There is a supreme moral

eni for which all the virtues are a preparation enabling
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the person to distinguish between tﬁe extremes of behavior
and the correct tyoe of moral behavior, He finds support
for his position in Guide TIIT:5L..,

Finally, all of this work which Maimonides did was
directed with the Jewish nation at heart. This must have
been a motivating factor. How could he have devoted
ten years to the compilation of a code of religious
practice when they had no application to his philosophical
system?

What, then, could have led Maimonides to devote

himself to this task if he had not felt a patriotic

attachment teo his people's Torah and ancient customs

even where his philosophy had no particular use
for tham?71

What Maimonides did, was to provide the Jewish people
with a new and better expression of the Jewish religion,
one that could better protect itself:

« » » the national sentiment did gain a great deal
by the transformation of the Jewish religion-=-the
only national possession which had survived to
unite our exiled and scattered pveonle--into the
philosophical truth, firmly based on rational and
(as Maimonides sincerely believed) irrefrable oroofs,
and consequently secure against assault for all
time, « « » So we come finally to the conclusion
that with Maimonides . . . the ultimate aim (though
perhaps he did not clearly realise it himself(!)
was a national one, His task was to shape the
content and form of Judaism that it could become

a bulwark on which the nation could depend for its
continued surviva1.72

ihad Ha=Am has conveniently fit Maimonides into his
concention of the course of Jewish history. We find
that even though Maimonides may not have realized it,

he was creating for the national good; he was providing

the structure upon which the Jewish nation would rely




for protection against outside pressures.

Ahad Ha-Am's contention that there was a bifurcation
between Maimonides two major works, enables him to hold
that Jewish society was similarly divided, This belief
in the division of society inteo the masses and the elite
was the reason that Ahad Ha-Am considered the need for
a spiritual center which was controlled by the Bene
Moshe., This group could be compared to the philosophers;
the "actual men“.73 They would lead the Jewish nation
on the basis of sound human reasoning and analysis,
without surrendering to some external authority. TIn
Maimonides works, Ahad Ha=Am found strong support for
his conception of the "community of priests"™ who must
prepare the path for the masses, He also found support
for his elaim that Judaism must be analyzed and undated,
He considered Meimonides to have done just that. One
crucial aspect of Ahad Ha-Am's discussion about Maimonides
ig his claim that Maimonides subordinated religion to
reason; that faith took a secondary role to reason, He
claims that Maimonides made human reason as the central

B

authority, ". . . as regards Maimonides . , . he placed

the source of the obligation not in any external authority,

but in human reason itself."Th Thus, Maimonides now can
be equated with the trend of thought in the 19th century,
and 18 in consonance with Ahed Ha-Am's system of thinking,

Throughout his discussion of Maimonides, Ahad Ha=Am

attempted to show how a Jewish culture could develops=




and how the elite would be the creators of that culture, i

It is in this discussion that he indicates how strongly

ne follows Tarde--Ahad Ha=Am presents a Maimonides who
places the elite few at the head of society, Ahad Ha=Am
believed that Maimonides was directly responsible for

such creation of Jewish culture, This is evidenced by

the Mishneh Torah and the way in which Ahad Ha-Am believed
it inculcated the masses with new ideas=-ultimately
leading to & new approach to Jewish culture and Jewish
1ife. Consistent with his agreement with the concept of
Kultur, Ahad Ha=-Am also claimed that Maimonides subordinated
religion to reason--thus making religion but one aspect

of Jewish life rather than being the determining factor
for the development of Judaism, In Maimonides, Ahad

Ha=Am found a man determined to create a Jewish culture
based upon the ideal of Absolute Justice and guided by

sound scientific reasoninge-exactly the goal he had for

Jewish culture,
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CHAPTER V=-=SOME PROBLEMS IN AHAD HA-AM!S

CONCEPTION OF JEWISH CULTURE AND HIS USE OF SOURCES

Ahad Ha-Am's Periodization of Jewish History

Ahad Ha=Am's three=fold division of Jewish history
was determined by his nationalistic YHyvpothesis. The
divisions correspeonded to the three stages of development
of genersal Lulture of Comte, As we heve seen this
hypothesis was derived from both the positivist influence
upon his conceptual framework, and liahman Krochmal's
system of cycles of renewal, Ahad Ha=-Am's periodization
leads him to the conclusion that his time was the beginning
of a new cyele and that naturally, Spiritual Zionism
with the Spiritual Center would be the vehicle through
which the proceas of rejuvenation would be accomnlished,

This division anpears to be bhoth arbitrary and
artificial, Ahad Ha-Am's claim that any emphasis on the
individual resulted in a weakening of the National Spirit
==which was corporate in nature-=automatically forced him
to denigrate any work that bemgan to stress the individual,
Thus, he relezated the period after the destruction of
the First Temple to a time of continued weakening of the
National Spirit for he saw increased emphasis on the
individual, and a turning to a supernatural solution
for the conditions in which the Jews found themselves,

He admitted that this orocess was "an inevitable outcome

of its (the nation's) condition and history.,, Only the
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short period of Hasmonean rule exhibited a strengthening f
of the National Spirit, After the destruction of the
Second Temple, the entire course of Jewish history
occured in Exile, Ahad Ha=Am found no glimmer of a healthy
expression of the National Spirit during the course of
the next 1900 years, All is Galut, which will end only
with the establishment of the Spiritual Center, which
will spark the neople te live apgain according to the
essence of the National Spirite=Absolute Justice, This
approach comnletely ignores the times during which
Judaism grew in strensth and developed flourishine ex-
pressions of Jewishness, Ahad Wa=Am does nnt recognize
the magnificent periods of Jewish history such as the
Geonic Period, when such contributions as the beginning
of the use of Responsa began, a literature in which Ahad
Ha=Am had a solid grounding, There is no mention of the
magnificent development of the so-called Golden Age of
Jewry in Islamic Spnin, Because it is rooted in the
Diaspora, Ahad Ha=Am does not recognize it as a unicue
and healthy neriod. This is in spite of his early love
for the Spanish writers and his c¢laim that Jehudah Halevi
recornized the uniaue status of the Jewish peonle as a
moral Supernation.

For more than eight hundred years ago, there lived

a Jewish pholosopher--poet, Rabbi Jehuda Malevi,

who recognized the inner meaninp and value of the

election of Israel, and made it the foundation of

his system, very much on the lines of what I have

said above (in his discussion on Israel's election

-=purnose--as the morsl Suvernation), though in a
different style.z
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This was a period when a rejuvenation of the Hebrew
language occurred, when the first lebrew grammars were
designed, when Hebrew poetry reached magnificert levels
of beauty.j

The arbitrary stratification also ignores the great
contributions of the Jewish community of Provencal.h
And despite his deep respect for the work of Rashi, he
fails to récognize the Spirit inherent in the development
of the important Northern Furopean Jewish community at
Rashi's time and following.

The contributions of the Tosafists to Talmudic
study are important and extensive. Yet, because they
ecrented their works in the Diaspora, Ahad Ha-Am relegates
them to the wide period he considers to be indicative
of a wealk National Spirit, He does not even mention

them.,

Jewish Culture and the Secularization of Jewish Life
Ahad Ha=Am's contention that Jewish society is
based on the idea of Xultur and Nationalism deeply in-
fluenced his perception of the development of Judaism.
This influence causes Ahad Ha=Am to "secularize" Jewish
history, He creates a diviaion between the religious
and the Cultural/National, with the religious becoming
only one part of the National expression of the Jewish

people,

Ahad Ha=Am's long analysis of the role of the
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Phariceer is indicative of this process, Yo longer are |
the Pharicees motivated by their religious sensibilities,

Instead, Ahad Ha=Am found the Yational Spirit being

expressed in their innovations--which he considers to

be national and not so much religious, The Pharisees

were the heirs to the Prophetic Spirit--which was the

National Spirit of the Jewish peonle,

Ahad He=Am redefines the neriod of the Prophets as
one where the people begin to be taught the Nationsal
Spirit. He regards this period as the beginning of the
development of the Jewish nation, not as a stage of
religious development.

Ahad Ha=Am's division of Jewish society and history
is artificial., Until the Enlightenment, with the
accompanying eivil rights the Jews received, it is difficult
to prove that there was any separation between the
religious and seculer. These terms have no real meaning
until the Church (o» Synapgorue) lost control over the
legal aspects of the community. As long as ecclesianstic
law was the law there was no such dichotomy, The
statutes in the Torah appear to be a law ccde for an
entire society tec follow, mot just a religious catechism,
The battle that the Hasmoneana and their allies fought
wags to restore the Temple cult, whose lepal foundations
were in the Torsh, The Pharisees and Sadducees arpgued

long and hard over interpretations of the Torah as the

lezal code of the Jewish neople.s The Pharisees based
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their innovations upon Biblical verses and proscriptions.
The works they created were certainly naticnal in character,
on this point Ahad Hae=Am is correct; but it is extremely
difficult to distinguish between the national and the
religious, This holds true for the Talmud and the vast
array of legal literature that followed, The Tur, the
Shulhan Arugh, the Levush; all these works were legal

codes drawing upon the Bible, Mishnsh and Talmud for

oroof texting, They were codes by which the Jewish

people determined their daily habits,

Today we refer to these works as religious law,., At
the time they were written, they were the law, A person
was Jewish by definition when he or she lived by the laws
of the Jewish community., The religious was not secondary
to the national, it was the national,,

Ahad Ha=Am did capture nart of this understanding
in his letter to Rabbi Tolli in which he contends that
the various law codes wevre "our Taw". Indeed they were,

He described his understanding of relicrion and
Nationalism more in detail in a letter to Shmarya
Lavin:

After 8ll, T cannot see any hypocrisy in permitting

the religion to stand, In the final analysis, do

we not all look upon religion with love and respect?

For scme of us religion is the legal commentary of

Perl Memadim, and for others it is Isaiash and

Jeremiah, We are nationalists who take our stund

on the basis of history . . . 9

He sees the development of relipgion as part of the

historicel vrocess of the Jewish neonle, However, he




agaln stresses that this development takes place as

part of the more inclusive national development of the
Jewish people, His letter to Tevin continues:
« +» « we, whether we are believers or not, are not
able to do away in writing with the religious foun=-
dation as if it never existed., And if we treat
our nationalism with love and honor, and also relirion
in gzeneral, as long as we do not perceive it to be
"the most important thinz", but as a part of the
National Spirit, which continually develons tosether
with 1ife.5
(In his time, consistent with the prevalent ideologies,
he could write this,)
It is difficult tec prove that this has been the
case throughout Jewish history. He is, no doubt correct
that the religious practices of the Jewish people
developed and were affected by the course of history and
the way they lived, It is another thing to claim that
this development is merely an aspect of the overall
National Spirit's development, One could just as
easily claim that one can trace the development of the
Jewish people through the development of the religion,
for it was the lemgal and societal framework within which
the community operated.q Ahad Ha=-Am appears teo be guilty
of violating one of his own principles, He does not

accept the past for whet it was, he reinterprets it to

sguare with his conception of Jewish culture.

Problems With Ahad Ha-Am's Use of the Sources

Ahad Ha=Am is very careful when he turns to the

sources to supply his arguments with a strong base. At
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times he has to reinterpret them, at times he is extremely
selective in whet part of a verse he will use, FHe will
at times deviate from traditional or historical understanliings
of Biblical personalities to prove his point, even
ignoring what appears to be the facts of the historiecal
situation,

It is in his essay, "agp® ., where he exhibits
this tendency most strongly. In order to prove that
Moses is the epitome of the Prophet, as Ahad Ha=Am
defined him, he is foreced to go to great lengths to edit
the Torah's description of Moses! life andaactivities,
We have seen what type of Person Ahad Ha=Am described
Moses to be. What we need to do is analyze the reasons
for his deliberate violation of what the text says about
the man,

Ahad Ha=Am draws a distinction between what he
calls "archeological truth" and "historical truth",
"Archeological Truth" is what one can learn from the
objective data; from empirical information concerning sa
person or time, M"Historical truth" is something altogether
different, It is the force that creates and fashions
history. The "facts" are unimportant about these unique
individuals who have had an impact on the course of

history.

Historical truth is that, and that alone, which
reveals the forces that po to mould the social life

of mankind. Every man who leaves a perceptible

mark on that life, though he may be a purelyiimaginary
figure, is a real historical force; his existence

is an historical truth, And on the other hand,

every man who has left no impress at a particular
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time never so indisputable, is only one of the
million: and the truth contained in the statement
that such a one existed is merely literal truth,

and makes absolutely no difference and is therefore,
in the historical sense, no truth a«t all, . . .
Hence, T do not grow enthusiastic when the dragnet
of scholarship hauls up some new "truth" about a
great man of the past; when it i=s proved by the

most convincing evidence that some national hero,
who lives in the hearts of his people, and influences
their development, never existed, or was something
absolutely unlike the popular picture of him. On
such occasions I tell myself: all this is very fine
and very good, and certainly this "truth" will

erase or alter a paragraph of a chapter in the book
of archeology: but it will not make history erase
the name of its hero, or change its attitude toward
him, because real history has no concern with
so=and=s0 who is dead , . . its concern is only

with the living hero, whose image is graven in the
hearts of men, who has become a force in human lifa..,0

By adopting this approach, Ahad Ha-Am can ignore the
objective facts about the past., His concention of "histori-
cal truth" allows him to reject this sort of data and
derive a percention of a person which could well bhe in

"the most convincing evidence".

complete opposition to
He imposes this approach on his perception of Moses. The
facts about the man matter not, what is important, is
what he means to the Jewish pecple, Whether or not Moses
was a real person is of no concern. He exists as an
"historical truth" for the Jewish people, and has been

a force in the development of its life,

The myth of Moses and its impact is what is cprucial

and real to the Jewish people

T care not whether this man Moses really existed;
whether his life and his activity really corresponded
to our traditional account of him; whether he really
was the saviour of Israel and gave his people the

Law in the form that is preserved among us; and so
forth, . . . We have another Moses of our own, whose




imaze has been enshrined in the hearts of the
Jewish people for generations, and whese influence
on our national life has never ceased from ancient
times till the present day. The existence of this
Moses, as a historical facc, depends in no way on
your scholars investigations, For even if you
succeeded in demonstrating conclusively that the
man Moses never existed, or that he was not such a
man as we sunposed, you would not thereby detract
one jot from the historical reality of the ideal
Moses=--the Moses who has been our leader not only
for forty years in the wilderness of Sinai, but for
thousands of years in all the wildernesses in which
we have wandered since the £X0dus ., 4

Ahad Ha=-Am is then able to take what he describes
as this "ideal Moses" and explain who and what he was,
according to his outlook, He is able to remold a Moses
who will be consistent with his image of the Prophet;
the moral Superman, a Moses whc lives the National Spirit.
No longer are the specifics of Moses! life important,

And it is not only the existence of this Moses that

is clear and indisputable to me, His character is

equally plain, and is not liable to be altered by
any archeological discovery. This ideal-=~T reason
==has been created in the snirit of the Jewish
pecple; and the creator creates in his own image.,,

Inasmuch as Ahad Ha=Am has his own conception of
the "Spirit of the Jewish pecple" it is not surprising
to discover that the image of "ideal Moses" adheres
strictly te this spirit, By maintaining his idea of
"historical truth" Ahad Ha-Am can conveniently ignore
any Biblical references or traditional account of Moses

that may disagree with him. He is able to create a

Moses in his own image.13

Ahad a=Am's Use of the Frophets

Ahad Ta-Am continues to employ his hypothesis con=
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cerning the National Spirit and Absolute Justice with
the Prophets, As with his analysis of Moses, when he
discusses the Prophets he all but ignores the role of
God. The focus is Righteousness and Absolute Justice,
Prophecy becomes the embodiment of the National Spirit,
The Prophet no longer is the Messenger of God, but the
tpansmitter of the National Spirit. Thie reinterpretation
of the role of the Prophets ies crucial for Ahad Ha=-Am's
understanding of the development of Jewish culture but
it does a considerable injustice to the impaect and role
of God in the Prophetic experience.,, This approach
psachea down to his use of the sources, FPerhaps the
most extreme example of Ahad Ha-Am's use of the saources
along these lines is to he found in his first essay.
After an extensive discussion on thepproblems of the
present state of colonization in the Land of Tsrael, due
to the lack of the National Spirit he writes:
This, then is the wrong way. Certainly, seeing that
these ruins are already there, we are not at liberty
to neglect the task of mending and improving as
far as we can., Rut at the same time we must remembher
that it is not on these that we must base our hope
of ultimate success, The heart of the people-=
that is the foundation on which the land will be
regenerated., And the people is brolen into fragments,
Sp let us return to the road on which we started
when our idea first arose. Instead of adding yet
more ruins, let us endeavour to give the idea
itself strong roots and to strengthen and deeven
ite hold on the Jewish people, not by force but by
the spirit @173 ex *2 ,n133 K9 S'na &9 ). Then
We shell in Time have the possibility of doing
actual wnrk.15

Ahad Ha-Am has lifted a verse from Zacharia (l.:6)

entirely out of context, and has done some editing. The ‘
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verse reads in the originaliﬁl;; ex *2 ,NM23 &M bqﬁa:lk
nIK3Z: "N R . Ahad Ha=Am has excised any reference to
the fact that in the Biblical verse it is the Spirit of
God that is the motivating force, In Ahad Ha=-Am's context
this is no longer the case, the Spirit itself is the

focus.,

Problems With Ahad Ha=Am's Use of Maimonides

Ahad Ha=Am contends the Maimonides worlks show that
he believed in the bifurcation of society. This is
crucial to Ahad Ha=Am's belief that it was the elite
of society who were to lead and direct. That he is able
to find a strong support for this position in the works
of perhaps the most capable Jewish mind of all time,
could only serve to strengithen his case, e claims that
Maimonides held that "religion must teach only what reason
approves . . . he spares no oains to rid relipious belief
of every element of the suvernatural . . ." is certainly
an overstatement since Maimonides commits himself to the

doctrine of creatio ex nihilo,

Maimonides idea of "actualized and potential" human
levels provides Ahad Ha=Am with a solid grounding for
his contention, It is also true that the Guide of the
Perplexed is certainly a work for the student who has a
familiarity with philosophy, Maimonides wrote the text

because these students were becoming perplexed concerning

the apparent conflicts between philosophy and Torah,




« « « the perplexed had to be satisfied that they

could devote themselves peacefully to the acquisition

of the Ideas, without being disturbed by the thought

that in doing so they were rejecting the fundamental

principles of the Torah, Thus was the task which '
Maimnnides set himself in his last book: the Guide |
for the Pezplexed.16

Shlomo Pines debates whether the Guide is such a
clear philosophical text, holdinz that it contains little
more than "an inkling of physics and metaphysics."1?
PFurther, the Guide may have been written as an attempt
to prevent the philosophically inelined student from
becoming indifferent to Jewish law, rather than to
philosophize Judaism as Ahad Ha-Am maintains,,n

Ahad Ha=Am also maintains that Maimonides inserts

philosophical doctrines into the Mishneh Torah in the

garb of religious dogma, in order to teach the masses

without their realizing it., But the attemnt to instill
philosophical ideals within the minds and hearts of the
masses was covert, Tt is unclear whether or not this
position is correct. The debate has been long and continuous

as to whether or not the Mishneh Torah contains overt

philosophic doctrines, There are scholars who find
that Maimonides instilled all his works with nhilosophy,
attempting to convince the masses to follow the path of
careful incuiry and to base their reasoning upon wisdom,
Tsadore Twercity wrote:
The image of Maimonides as a philosopher insisting
upon the superiority of the theoretical life,
questing for a rationale of the law and intimating
what are its postlates, is, in fact, fully developed

in the pre=CGuide writings., Maimonides conai@tﬁhb}j
imposed a sensitized view of religion and morality,
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demanding a full and uncompromising, but inspired
and sensitive obseryance of the law, openly disdaining
the perfunctory, vulgar view of the masses, searching
for the ultimate religious significance of every

human action , . « and urging a commitment to and
qgquest for wisdom.19

Ahad Ha-Am consistently maintains that Maimonides did
not write his Guide for the masses, that only the elite
(the "actualized man") would be served by the book.,

Ahad Ha=-Am also understands Maimonides as subordinating
religion to philosophy. While this is necessary within
his system of thought,; we have seen that he subordinates
relipion to the position of beinz an aspect of the
National Spirit, Maimonides may not have in reality done
this. According to David Hartman, Maimonides was (and
perhans still is) unique in that he does not subordinate
religion to philosophy or vice a versa.

Maimonides, the writer of the Mishneh Torah and the

Guide, remains allonely firure because nc believad

that a total commitment to the Jewish way of life

==lalakhah=-=can be maintained by one who recognizes
that there exists & path to God independent of the

Jewish tradition, Maimonides was a witness to the

fact that intense love for a particular way of life

need not entail intellectual and spiritual indifference,
to that which is beyond one's own ;radition.pq

This led Maimenides to presenting philosonhy to all Jews
not just the elite:

Maimonides, who placed a high value on philosophy,
¢id not restrict himself to communicating his
philoscphical understanding of Judaism to the
perplexed student alone, but also attempted to
lead the traditional halakhic Jew toward a philo=
sophical orientation to Jewish spirituality.21

He proceeds to attempt to illustrate his contention through-

out the course of his book, finding not just covert
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philosophical doctrines in the Mishneh Torah, but also

overt references, which a Jew well-grounded in the
traditional sources could not miss,

Ahad Ha-Am's approasch to Maimonides is determined
by his approach to the Jewish people, When he finds
that Maimonides believed in the division of soeiety, he
is reflecting his own bias. Ahad Ha-Am's visions of the
Prophet could be equated with the "actualized man" of
Maimonides, Further, Ahad Ha-Am perceived himself to be
part of the new age that would develop a new Mishneh
Torah, a new Guide. MNis vision of the Bene Moshe was
that they would be such "actualized" persons, Tt is
therefore not surprising that he finds in Maimonides,

a person in consonance with his own ideals,




Notes==Chapter V

¢f Moore, G. F., Judaism, New York, 1958, Pp. 219=-356,

L]
»

27 Feb. 1908 1P L@ "I 7 970 pak

This is the apprcach of Kaufmann throughout 3233 A%

Ahad Ha=-Am, Essays, Letters, Memoirs, op.cite., P. 171.

1% «30 "wpin 1raen", I.7"sy .23">
Ahad Ha-Am, Selected Essays, op.cit., P, 168,

3P «33p "pr27yn *vaw K. 1"ey 2"

Ibid., P. 232,

3. c¢f Beinart, Haim, "Hispano-Jewish Society", Jewish
Society Through the Ages, Ed, H, H. Ben Sasson,
B‘.'E'Fffnper-. (New York, 1969), Pp. 220-238,

L. mowersky, TI., "Aspects of the Social and Cultural
History of Provencal Jewry", Jewish Society Through
the Azes, Pp, 185-207,

5

6., Ksufmam, E., Pp.199-207, I, nn ava

7. Kaplan, Mordecai, "Anti-Maimunism in Modern Dresge--
A Reply to Baruch ;urzw811': \ttuck on Ahad Ha=Am
Judaism, Vol, h: No, I (VNew York, Fall 1955), .306

8, P. 13 Ibid, IAARLANS BL bbb ARG B RER RhEY)
My Transiation

7o

10, .39 "ned"OI.T"ey .3"D
Ahad Ha=-Am, Selected Essays, op.cit., Pp. 307=-308,
11, ,apw Ibid
Ibid., Pp. 302=30%,
12, . 309 Thid,
Thia B 00
13.. ef Kurzweil, Paruch, "Judaism=-The Oroup Will=To=-
Survive., . .", op.eit,, Pp. 218=219,
14. Ibid,, Pp. 218=-220,
5. ey "qava nr w9"T .38y .2
Anad Na=-Am, Z2ionism and Judaism, opscits, P. 1l
16, .wO® "hown 7i0%0" W.1"ey .2"2
17. Pines, S.,, "The Philosophic Sources of The Guide of
the Perplexed", Guide of the Perplexed,” (Chicago
19737, 5. LXVI-TXVIT, n. 96.




I! s "-'I -:_ "_ " I'.l- I'-?_'TT". ""! 'y '..._I"- o I .

18.
19.

20,

21,

Ibid.,

Twersky, I., "Some Non-Halakhic Aspects of the
Mishneh Torah", Jewish Medieval and Renaissance

Studies, A. Altmann, Ed,, Cambridge, Massachusetts,
Marvard University Press, 1967, P. 21lL.

Hartman, D, Maimonidesgs--Torah and Philosophiec Quest,
Jewish Publication Society, Philadelphia, 1967,
Po 2205,

Ibid., P. 28. cf Rawidowiez, S., "Philosopohy as
Duty" Moses Maimonides'! VIII Centensary Volume, T.

Epstein, Ed., London, soncino Press, 1935, ro. 177-18%




CHAPTER VI=-=CONCLUSTON

Ahad Ha-Am developed a unigque conception of Jewish
culture, based upon the idea of a National Jewish Spirit
which had as its essence "Absolute Justice", We have
seen that Ahad Ha-Am drew from a variety of sources when
he formulated this ides of Absolute Justice, especially
the ideas of Kultur, and the framework of Nahman Krochmal,
For Ahad Ha-Am this ideal of Absolute Justice was the
key to the continued existence of the Jewish people,
and the ideal for which the nation should strive, All
aspects of Judaism were deeply influenced by Absolute
Justice, Ahad He=Am traced this idealtto what he perceived
to be the beginning of Jewish Nationalism in its purest
form==the period of the Literary Prophets, He believed®
that Absolute Justice was most eloquently presented by
these Prophets and the Jewish people needed to once again
emulate the teachings of the Prophats.1 From the age
of the Prophets Absolute Justice has continued to evolve
as the Jewish nation hes evolved.p Ahad Ha-Am turned
to the theories of Darwin, Snpencer and Comte to dafine
this evolutionary approuch.3 Absolute Justice permeated
all aspects of Jewish life, Ahad Ha=Am desired that the
Jew create a society in which every action would follow
from the dictates of Absolute Justice, Thus when he
reads of the murder of a youngz Arab in retaliamtion to

the anti=-Jewish riots in and around Jaffa, he responded




with an impassioned protest against an action that most
certainly violated the principles of Absoclute Justice and
the dream he had for Zioniam.u His vision was to have
every aspect of Jewish culture involved with the spreading
of Absolute Justice,

Ahad Ha=Am showed himself to be futher influenced
by the prevailing theories of Nationalism and Kultur
when he presented that which he considered to be the
aspects of Jewish culture, When he claimed that language
and literature were two of the most important aspects
of Jewish culture he mirrored the claims of the Nationalists
of his day.g He claimed thest there was only one language
which waes legitimately the natiocnal language of the
Jewish people., This was Hebrew--the language in which
the Bible was written, the language in which the Prophets
wrote and spoke, MNo other people, as far as Ahad Ha-Am
was concerned, could lay claim to Hebrew as its language.
This was the unigue cultural property of the Jews. One
can find a parallel to this in the insistence that German
was the unicue property of the German people, and that
others who learned it would only be aliens using a foreipgn
1anguage.6

The idess of the National Jewish Spirit and Absolute
Justice appeared first in the Hebrew language, and these

works still serve as a valuable guide for the Jewish

nation, Ahad Wa-Am considersd Hebrew to be the language
of the Jewish people at the time in which the National
Spirit resided in the natural environment--the Land of
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Israel, Therefore, any other language--Yiddish for example
which did not arise in a natural and healthy environment--
could not be considered a truly national language. Also,
any language that came into existence as the rasult of

the combination of a number of other languages could
hardly be considered national in character. Also, Yiddish
arose at a very late period in the history of the Jewish
nation, and only in Northern and Eastern Europe, For
centuries the Jewish people had not used the "jargon",
What puzzled Ahad Ha=Am, was how such a language could

be called national.? It must be noted that at the time
Ahad Hae=Am lived, very few Jews had a working knowledge

of Hebrew, Eliezer Ben Yehuda had barely begun his

drive for the revival of Hebrew as a snoken language,

Few people were able to employ it as a spoken living
language., Yiddish was certainly more universally spoken,
written and understood. However, Ahad Ha=Am was correct
in his analysis, Yiddish has to a great extent faded as

a language employed by Jews. The horror of the Holocaust
destroyed the main group of Jews who used Yiddish, In

the United States, Yiddish gave way to English and in the
Iand of Tsrael, Yebrew has become the dominant language,
llevertheless, a minority of world Jewry is able to sveak
or understand Hebrew today, and many more use English

as their language, It is hard to support Ahad Ha=Am in

hls contenticn that the Jews who wrote Jewish works in

a language other than Hebrew were creatinz e literary
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chetto, a penre of literature that would not be read by
any but Jews, which would not be accepted into the wider
stresm of a nation's literature, American Jewish writers
have met with considerable success in the United States,
even when they have written on exclusively Jewish topics.

Nevertheless, it would still be possible to maintain
that Hebrew is 2 unigue treasurs of the Jewish people,
There is no doubt that the Bible is & =pecinl creation
of the Jewish people, and the Talmud and Codes, with the
accompenying Responsa are a special literary creation of
Judaism. Put it may be that one cannot makke the claim
that any language is the national languace of the Jewish
people, Jews have written important Jewish works in many
languages, and these works cannot be rejected as part of
the Jewish people's literature simoly because they were
not written in Hebrew,

Ahad Ha=-Am added many other aspects to his concent
of culture in addition to language and literature., For
him the Land of Tsrael itself was an integral part of
Jewish culture, Again, this was due in part to his
belief that only in the Land of Tsrael did the Jewish
National Spirit thrive on comnlete freedom; where Absolute
Justice wes (and would he) able to develop to the fullest
extent, The Diaspora was an unhealthy environment for

the Jewish nation. Tt was unnatural for a nation not to

have a center in its bhirthplace, and instead find itself
strugeling to maintain its strengths and identity against

competing cultures.n For this reason, Ahad Ha=Am devised
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the plan for a Spiritusl Center in the Land of Israel,
From this center would emanate the new Jewish way, the
pristine and healthy development of Jewish culture. Ahad
Ha=Am spent a great amount of time describing his vieion
of a Spiritual Center., In the first place, he could not
see a mass migration of the Jewish people to the TLand

of Israel, and Ahad Ha=Am was an elitist; drawing from
the ideas of Tarde, he believed that only the elite would
be capable of creating the type of Zionism and Judaism

he envisioned., Thus, if thev were concentrasted in one
place==the Spiritual Center, then the rest of the Jewish
nation--the masses--would be able to imitate this type

of Judaism being lived in the center. Eventually, all
Judaism would be of the sort that was initially created
in the spiritual center, Ahad He-Am's concern was much
more toward reviving Judaism; making it a viable way to
live in the modern world., This was in comparison to the
political Zionists who placed a much greater stress on
the settling of Jewish refugees and development of =a

political state. For them, the Jews needed to be saved;

9
for Ahad Ha-Am, the Jews certainly needed to be protested
and defended, but the Land of Tsrael was more important
than a refuge-=it was the spiritual heart of the Jewish
nation,

Ahad Ha-Am considered that Jewish culture had

progressed through an evolutionary process. As mentioned

above, he posited that the seminal point for the Jewish
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national culture, with an emphasis on Absolute Justice,
could be found in the Prophets, He then traced an
evelutionary flow from that point on. Aas long as the
people remained in the Land of Tsrael, the culture
progressed naturally. But when the First Temnle was
destroyed and the peonle exiled to Babylon, alien in=-
fluences began to appear in Jewish eulture, Ahsd Ha=Am
deeply believed that the basis of the culture was the
entire society, and that the individual must be subordinate
to the needs of the society, This idea annears to have
come from the Positivists, A further indiestion of
Positivist and Aupust Comte!s influence can he seen in
Ahad Ha=Am's stress on the need for an Enevelonedia for
Jews. This Enecyclopedis would contain almost evervthing
about Judaism, its history, customs, ritusls, ethics,
ete, All of the informetion would be presented in a
manner that would be in consonance with the nrogram of
Ahad Ha=Am, That is, each article would be written not
with just information in mind--but with the nhilosophy
of Spiritual Zionism woven into the text, This idea
parallels the encyclopedia envisioned by Comte==an
encyclopedia which would be a tool of instruction for
Positivist ideas on all subjects, The Jewish Eneyelopedia
which Ahad Ha=Am outlined in his article 22t "

" pvaay 1192 MR A3 would also be an instructional
Loal,1q with which Jewish society could be educated

according to the tenets of Spiritual Zionism,
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One of the most important and potentially dangerous

of the alien infusions was a new stress on the individual.

This threatened the very fabric of the Jewish pecople,

and ran counter to the message of the Prophets. WNever-
theless, the National Jewish Spirit continued to influence
the peopnle and enabled the nation to continue. The

Jewish people faced another erisis with the Destruction

of the Second Temple, At this time the Pharisees saved

Judaism from dissolution by devising a system of 1if

D

that could exist without a state. Ahad Ha-Am held thet
this system was but stop=-gap in nature and was not meant
to continue for the next 1800 years as it did., But the
Pharisees erected a structure that ensbled the Jewish
people to withstand the pressures of life in Exile., Only

with the rise of the on did their system begin
to falter, Within the Pharisees! institutions Ahad Ha=4m
nd the central concept of Absolute Justice which for
him, indicated the continued evolution of Jew

He discovered Absolute Justices in the Mishnah and the Talmud,

He discovered that the emphasis on Absolute Justice as

By turning to the classical sources, Ahad Ha=Am
showed how his ideal of Absolute Justice was continually

oresent in Jewish history He £

Y. nds that within the

i
L1

prophetie utterings it is possible to see the emphasis of

solute Justiece for the entire Jewish nation, With the
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Pharisees, he is able to illustrate the presence of the

continued development of Absolute Justice throurh such

3
o
o
o

dinie innovations as substitubtine a cash nayment for
injury in place of the Biblical concent of lex talionis,
— =00 C

This he considered to be proof of the advancement of

to a higher stape than it was at when the

o proach, \had Ha=Am

had been the proper a

liscovered further nroof far his arcument that the Jews

emphasized Absolute Justice in the passare from

vhere altruism is not t answer, Instead, Ahad
Ha=Am considered the accepted reasoning to be in acreement
wne was .:-""-v[.0d|‘| He .h'!-,,.‘ found n‘af"j"ﬁ“" roagl for
evolution of J gh culture in his discussio in
the statu rf the woman in divo ne 3 e helieved
that L was p 8 le ‘t igcern a clear evaolution fro
bib al position to that f Maimonides=s, WO
eived progressively more status, always movine
ireater equality, that is, in the dirertion nf lute
Justice,,
The Rit Le, Talmud and loter 0 Qs also 11 luctrata
how Jewish culture and so have ogressed. In
answer to Rabbi Tolli, Ahad Ha=Am succinetly states hi
case, BHach work was the right law for its narticular
ime, just as in the future a new law would he the correct
law for Jewish society in the new time.
To a great extent this idea of Absolute Justice
renlaced God, Ahad Ha=Am remained in a;raement with the
- — ~ T - —~
b Risp B
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theories of Hultur and Nationalism in placing the Jewish

National Spirit as the motivating force of the Jewish

=

nation, He is also sble to bring in the ideas of evolutinon

resented by both Darwin and Spencer, by positing such
a concept. The Spirit talkes on certain espects that =n

traditional Jew==or an educated, recently emancipated

Jew==would associate with God, To a certain extent,

the National Spirit of a people==-that unigue motivating

power that Nationalists believed that each nationality

nossessed might be celled the rod of Mationalism, d
Ha=Am was very careful not to bruise the sensitivities
of the more traditional members of Hibbat Zion, Still,

Ahad He=Am's thought is at best fuzzy. Tt is difficult

to find a strong statement by him concerning his belief
in God., It is apparently for this reason that Hertzbers
refers to Ha=Am as the "Apnostic Eah:‘".1q ‘thad
Ha=-Am's adoption of the theories of Netionaliasm, Kultur
and evolution, and his living in an age that hsd grown
inereasingly estranged from traditional understandings
oft God, appear to have mitigeted against hi ositing

a strons concent of God in his works,

1,

Jewish National Spirit becomes almost deified and t!

Fod hteousness becomes the Naticnal Spirit with
bsolute Justice as its essence, This relationshin

can be seen most obviously in compearing Krochmal's
Absolute Spirite=-which is the God of Israel==with what

had Ha=Am develoned from this concept in his own time.

a=Am refers to the Prophets he judiciously
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avoids discussine what role he perceives God to have played.
Krochmal perceived that the Absolute Spirit--that is God,
was the activating force in each revival of the Jewish
people, and the force that enabled the Jewish people to

maintain an eternal statu3.1; Ahad Ha-/Am believed that

the Jewish people had a unicue task in the world and
as such were thehholders of a unique culture, And it was |
the Absolute Justice and all that it meant in the life

of the Jew on an everyday basis that was the "chosen"

tasktc of the Jews. This is not to say that Ahad Ha=Am

conceived that an external deity had chosen the Jewish

nation, Instead, just as other nationalities and cultures

could lay claim to unique gosls and treasures, the Jewish

nation laid elaim to being the neople that would emulate |
the ideal of Absolute Juttice, The National task of the
Jewish peonle, throughout its history has been to strive
for the attainment of a society that will puide its life
according to the demands of Absolute Justice, Ahad He-Am
found support for this in the Bible and was able to trace
it as a continual thread in the later rabbinic sources,
This then was the essence of Jewish culture--a culture
that was determined and evclved in relation to Absolute

Justice.

Eak.d
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Yet, Ahad Ha-Am's concept of a National Spirit and
National Ethic need not preclude the role of God.
Kurzweil's God is not the same idea of God that all
Jews have, This is pointed out by Kaplan (see above,
op.cit., P, 311). T do not see any problem infusing
Ahad Ha=Am's theories with the presence and power

of God,

15. Meyer, Michael, Forces in Jewish History, op.cit.,
P:'). 1’)‘7"?—000
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