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ABSTRACT

Il’ia Erenburg (1891-1967) was a controversial literary figure whose life and
works spanned a tumultuous and dramatically changing epoch in Russian history. Many
found him suspect because of his apparent political reversals and his survival in the face
of Stalin’s purges and anti-Semitic policies. The purpose of this work is to identify a
unifying theme that winds throughout his writing, ideological stances, and activities in
the widest sense. This theme is found in the aspect of Erenburg’s life that elevates him
above the level of mere survivor—his loyalty to his Jewish ethnicity. The basic tenets of
Erenburg’s philosophy and his attitudes toward Jewry are established by looking
primarily at his first and finest novel, Khulio Khurenito (1921) and secondarily at some
of his other works that appeared at significant times in his life: The Stormy Life of Lazik
Roitschwanetz (1929), The Second Day (1934), The Thaw (1954), as well as his

memoirs, Men, Years—Life (1961).

In investigating Erenburg’s presentation of the role of the Jew as set forth in
Khulio Khurenito and the other works mentioned above, his ideas are placed against the
background of some of the literary and philosophical views concerning the Jews that

were debated in nineteenth and twentieth century Russia. First, since traces of
ii



Nietzsche’s philosophy abound in the novel Khulio Khurenito, Erenburg’s discussion of

the Jewish role among other nations is approached through the lens Nietzsche’s views,
particularly as expressed in Thus Spoke Zarathustra and Beyond Good and Evil.
Secondly, his views of the Jews are compared to those of two prominent Russian-Jewish
thinkers, Simon Dubnov and Mikhail Gershenzon. Thirdly, Erenburg’s views of Jewry
are looked at in relation to Dostoevsii’s “Underground Man,” who bears some traits of
Erenburg’s Jewish archetype.

By investigating the philosophical base for understanding Erenburg and his
attitudes toward the Jews this dissertation attempts to show that Erenburg’s stance toward
the Jews was not pro-Semitic, but rather anti-anti-Semitic and that his interest in the Jews
and his own heritage was not entirely motivated by a feeling of kinship with, or bias
against the Jews, but by a vision that the nation had an important historical role to

perform. It was this vision that provided the unifying theme for his life and works.

iii
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INTRODUCTION

IIia Erenburg (1891-1967) has been given a great variety of labels, many of them
casting aspersions on his moral integrity.! He has been called a survivor,? who had a gift
for knowing when to defy and when to acquiesce; a traitor, whose ideology and actions
constantly changed and often seemed at odds with each other; a compromiser, who lived
a double life to maintain some level of personal integrity;’ and both an enemy and
defender of the Jews.* Regardless of the characterizations given to him, it is undeniable
that Erenburg was a controversial literary figure, whose life and works spanned a
tumultuous and dramatically changing epoch in Russian history. Born in 1891, Erenburg
witnessed the pre-revolutionary days of Tsarist Russia, the Revolution, the rise of
communism and its proponent, Vladimir Lenin, the disillusionment of NEP, two world
wars, Iosif Stalin’s relentless cult of personality, the softening of the Thaw and,

eventually, Leonid Brezhnev’s return to stricter controls—even if not quite of Stalinist

caliber.

! Although II'ia Erenburg’s name is commonly spelled “Ilya Ehrenburg” in English translations, I am
following the Library of Congress transliteration standard.

* Bopuc IMTapamasos, Ioprper Espes (ITetepOypr: HapatensctBo I'pxeduna, 1993), 10.

? Joshua Rubenstein, Tangled Lovalties: The Life and Times of Ilya Ehrenburg (New York: Basic Books,
1996), 1.



These were times of alternately soaring hopes and plummeting disillusionment as
attempts to conform lofty ideals to pragmatic action led to less than ideal results. Many
artistic, political and intellectual figures fell victim to these times when repression
became the strategy to cover up for failure. Listed among the casualties are such writers
as Isaak Babel’, Osip Mandel’shtam, Vladimir Maiakovskii, Boris Piln’ak, and other
notables. Many of these were victimized because they were unwilling to submit to the
artistic restrictions placed upon them or because they preferred to voice their criticisms
rather than remain silent. The price of integrity was usually a silenced pen, exile and,
eventually, death.

Under such circumstances it is not surprising that Erenburg, by the mere fact that
he survived and was handsomely paid as well, comes out looking a little suspect. Though
Erenburg did suffer censuring and was blacklisted on occasion, his works continued to
pour forth and be published and he escaped a tragic and early death. In fact he was one
of the most prolific and enduring Russian and Soviet novelists and journalists of the first
half of the twentieth century. How could one retain one’s artistic integrity and continue
to be openly published despite heavy censorship and an atmosphere of strict
intolerance—during the time of the Union of Soviet Writers, Socialist Realism and
Stalin’s paranoia that included anti-Semitism?

From the outset Erenburg’s biography appears fraught with contradictions and
reversals. As a youth he joined the Bolshevik faction of the Social Democratic Party in

1907 and was arrested for distributing leaflets. This led to his expulsion from Russia,

4 Efraim Sicher, Jews in Russian Literature after the October Revolution: Writers and Artists between Hope
and Apostasv (New York: Cambridge University Press, 1995), 166-168.
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whereupon he took up residence in Paris. Among the largely leftist émigré community in
Paris, Erenburg soon became disillusioned with the revolutionaries and their ineffectual
rhetoric. As a result he broke with the party and lived the life of a Bohemian frequenting
Parisian cafés and associating with the international artistic community. This was a time
of questioning the passionate ideals of his youth and searching for new ones in poetry,
history, culture and religion.

Upon the news of the abdication of Tsar Nicholas, Erenburg returned to Russia in
1917. He never rejoined the party however and in 1921, with the publication of his first
novel, Khulio Khurenito, expressed his cynical attitudes towards Lenin’s revolution and
his anarchistic views—even daring to offer a caricature of Lenin in this work. As the
twenties progressed Erenburg attempted to remain relatively independent of the political
scene, but his work became increasingly pro-Soviet in nature as Stalin gained power and
less literary freedom was tolerated. Finally in 1931 Erenburg found himself forced to
make a choice as he saw the rise of National Socialism in Germany and Fascism in Italy
and Spain. Given the choice between Stalin and Hitler he felt “he could no longer remain
an uncommitted, ironic skeptic”5 and placed his sympathies with Stalin.

This alliance was to be tested dearly on several occasions. Erenburg was to
become indispensable to Stalin as a propagandist during World War II, spurring the
Russian army on, while vehemently denouncing their fascist enemies. His writings as a

correspondent were to gain him great popularity among the soldiers, which may have

5 Rubenstein, 114.



been one of the factors contributing to his survival in the face of Stalin’s purges, as he
was later to become an annoyance to Stalin.

Unbeknownst to Erenburg, Stalin was secretly forming an alliance with the
political leader the writer detested most of all, Hitler. When this news became known,
Erenburg was once again placed in a compromising situation, but he decided to continue
to endorse Stalin. He submitted to pressure from Stalin, even as it became increasingly
apparent that Stalin was perpetuating many of the same crimes that Hitler had committed,
for example, totalitarian rule, purges and the persecution of the Jews.

Upon the death of Stalin, Erenburg was engaged in the effort to minimize the
damage done during Stalin’s era and, in fact, the term used to characterize the post-Stalin
reconstruction period was borrowed from his novel Orrertests (The Thaw, 1954).

Given Erenburg’s colorful biography it may appear that the pejorative
designations mentioned above are fitting. Nevertheless, the purpose of this work is to
identify a unifying theme that winds throughout his writing, ideological stances, and
activities in the widest sense and that may justify, to some extent at least, his apparent
lack of principle. In other words, the purpose is to show that Erenburg’s reversals and
compromises were, in fact, carried out to accomplish somé greater goal than merely
surviving the shifting political winds of his time.

The aspect of Erenburg’s life and works that, in this scholar’s view, does elevate
the writer above the level of mere survivor is his loyalty to his ethnicity. Erenburg was of

Jewish origin. Just as the political atmosphere tried the integrity of the author as an artist,



so too did it place him in a position of further jeopardy as a Jew. Here too, Erenburg’s
actions and attitudes often came under question.

Considering himself one of the last remnants of the nineteenth-century
“intelligentsia,” Erenburg adhered to a “cosmopolitan” worldview. According to this
view, the divisions existing between nations were unnecessary and undesirable. The
future ideal was to achieve a “world culture” which, in spite of many variations, would
essentially be one, forming a culturally united nation or family of mankind. In harmony
with this belief, Erenburg often quoted the German poet Ernst Toller: “To say that I am
proud of being a Jew is like saying I am proud of having brown eyes.”® In other words,
to Toller and f:".renburg, ethnicity was largely irrelevant.

Yet, at other times, Erenburg made statements apparently contradictory to this
claim. In one of his essays entitled «JIoxxa aerts» (“A Spoonful of Tar,” 1925) the
author insisted that a spoonful of tar, rather than spoiling a barrel of honey, as a Russian
proverb states, would in fact improve it.” Erenburg used the proverb to indicate that the
Jews, acting as a fomenting agent (or as the tar) would be a positive force among their
hosting nations (the honey) and that they held a unique destiny.®

In practice Erenburg was accused of both desertiné and defending his fellow Jews
and received simultaneously both ample criticism and praise. At times he remained silent

when fellow Jews suffered persecution and yet, at other times, he was their outspoken

¢ Anatol Goldberg, Ilya Ehrenburg: Revolutionary Novelist, Poet, War Correspondent, Propagandist: The
Extraordinary Epic of a Russian Survivor (New York: Viking Penguin Inc., 1984), 122.

” Umbs Dpenbypr, «Jloxxa nerts», Beastii vrone (Jlemmmurpan: HpuGoit, 1928), 86-91.

® Goldberg, 122.



proponent. As he witnessed the growth of anti-Semitism in Europe he was accused of
becoming so obsessed with the matter that he became an annoyance to his listeners.” Yet
on other occasions he was accused of “savagely criticizing the Jews” and placing Soviet
nationalism before Jewish concerns. '’

The purpose of this dissertation is to resolve these apparent contradictions basing
its findings upon the philosophical tenets of Erenburg’s first and arguably, finest, novel,
Khulio Khurenito.!! In this novel, the main character, Khulio Khurenito selects
representatives from several nations to aid him in his plan to destroy the existing world
culture. Each of these characters is a caricature of the dominant qualities of the country
that they represent. The most valuable disciple and the narrator of the work is a Jew and,
in fact, the author’s namesake. Less of a stereotype than the others, he appears to have a
unique role among the Master’s followers. As the “tar” among the European nations it is
his duty to perform the role of the “nay-sayer” and reject their decaying values. Although
the Jew does not escape criticism in the novel, he plays a necessary part in the movement
toward the projected ideal of a universal mankind.

Further information about Erenburg’s stance in regard to the Jews will also be

sought in other of his works that appeared at significant times in his life. These include

9 Rubenstein, 215.

1° Harrison Salisbury, To Moscow and Bevond (New York: Harper and Brothers, 1960), 74. As quoted in:
Rubenstein, 258.

'! The full title of this work is: Mbs Dper6ypr, HeoSbr4aiiHble roxoxaeHus Xvio XVpeHHTO ¢ ero
vueHnKoB: Mocke [Iane, Kapna Ilvn sucrepa Kvnsi, Astekest Triunaa, Dpkone BamGvuu, Wnsu
Openbvpra, ¢ Herpa Arfiry, B IHH MHpa, BOHBI ¥ pesomoumu, B [MTapixke, B mekcuke, B Pinve. B
Cenerane, B Knreurme, B Mockse, # B ADVIHX MeCTax, a TAKKe PAVTTYHbIE CVAACHASA VIUTENSA O
TpvOkax, o cMepTH, 0 mobBeH, o ceofosie. 00 HIpe MaXMATEL, O eBpelicKOM IUTeMEHY, O KOHCTDVKIIAH U 0

MHoroMm nHoM B kH.: CoGpaune CounHeHit B AessaTu Tomax (Mocksa: [ocynapcTseHHOe U30aTENECTBO
XyIOXeCTBeHHOI JrrepaTyphl, 1962).
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his only novel on a Jewish theme, BypHas xu3ub Jlasuka Poittiusareua, ( The Stormy
Life of Lazik Roitschwanetz, 1929),'? his first socialist realist novel, Jexs Btopo#t, (The
Second Day, 1934)," his novel written in the relatively liberal post-Stalinist period,
Ortrenens, (The Thaw,1954),' and his memoirs, which were written in the twilight of his

life, JIrogu, roasl, Xm3ub, (Men, Life, Years, 1961).

By looking at Erenburg’s attitudes toward Jewry in these works and then
scrutinizing them within the larger scope of his life’s activities, this dissertation offers a
philosophical explanation and unifying principle for the author’s life and work, thus
resolving the apparent contradictions, at least in some measure.

Certainly Erenburg’s life, works and inconsistencies have been explored by
previous scholars who have approached these from several different perspectives with
varying degrees of sympathy. Unfortunately, and yet understandably, very little has been
written about Erenburg by his Soviet peers. An exception however, is one of the earliest
biographies of the writer entitled Unes DpeHoypr and written by T. Trifonova; it
appeared in the Soviet Union in 1952.'° The work, in typical Soviet style, praises

Erenburg as an artist, in so much as he conformed to Socialist Realism thereby enriching

"2 Umest Dpen6ypr, BvpHas xa1ank Jasuka Poimueanena, (Germany: Petropolis, 1928).

' West Dpenbypr, Henn Bropoit, CoGpaHue counHeHNi1 B fessTH ToMmax, (Mocksa: [ocynapcTBeHHOe

H3JaTeJILCTBO XYNOKECBEeHHOI! mrrepaTyphl, 1962).

" Wnpst Dpendypr, Orrenens, CoGpaHiie counHeHHH B geBATH ToMaX, (Mocksa: [ocynapcreesiHoe
H3aTeJILCTBO XYAOXKECBEHHOI! IHTepaTyphl, 1963).

Y Wibst Dpendypr, Jroau ronsl kusue, CoSpaHHe cOYNHEHUH B AeBATH ToMmax, (Mocksa:
locynapcTBe HHOE H34ATENIBECTBO XYAOKECBEHHOMH IUTepaTyphl, 1963).

' T. Tpudoroa, Uibs Dpentvpr (Mocksa: HanaTensctso Xynoxectserroit Jirrepatypsi, 1952).

7



Soviet literature. Naturally restricted as to what she could express about the author and
his Jewish background, as well as other topics taboo during that era, the author is unable
to shed much light on anything beyond the scope of the “acceptable” Soviet line.

It is the Western biographers who deal with Erenburg, the man and writer, in any
meaningful way. However, it took Western critics some time to tackle the subject. In
1984 the English critic Anatol Goldberg published a biography of Erenburg in which he

»l17

attempted to give a “balanced assessment” "’ of the man and his life. In his work, Ilya

Ehrenburg: Revolutionary Novelist, Poet, War Correspondent, Propagandist: The

Extraordinary Epic of a Russian Survivor, Goldberg offers a literary and historical look at

the life of Erenburg. In his analysis, Goldberg is sympathetic toward Erenburg whom he
views as a prisoner to his times, yet at the same time he cannot fully excuse, nor explain,
the inconsistencies in the author’s political loyalties that he has chronicled. Nor does he
offer any explanation for the seemingly paradoxical views that Erenburg expresses
toward the Jews—merely shrugging them off as the author’s inability to put his ideal into
practice. '®

As the centennial of Erenburg’s birth grew closer, interest in the man and his
works became more marked. Michael Klimenko’s Ehrenl;urg: An Attempt at a Literary

Portrait was published in 1990." Like Goldberg, Klimenko avoids passing any moral

'7 Erik De Mauny, introduction, Ilva Ehrenburg: Revolutionary Novelist, Poet, War Correspondent,
Propagandist: The Extraordinarv Epic of a Russian Survivor, by Anatol Goldberg (New York: Viking

Penguin Inc., 1984), 1-9.

18 Goldberg, 121.

19 Michael Klimenko, Ehrenburg: An Atempt at a Literary Portrait (New York: Peter Lang Publishing,
Inc., 1990).



judgment of the author. His only goal is to relate objectively Erenburg’s literary career
while offering a general analysis that traces the path of the author’s development. By
Klimenko’s own admission, his work really only has a basic biographical function and he
leaves the discussion of the complexities of Erenburg’s life, such as the Jewish issue, to
future research.?

Another monograph with similar goals appeared the following year; it was by

Julian Laychuk and was entitled: Ilya Erenburg: An Idealist in an Age of Reason.*! This

book attempts again to chronicle Erenburg’s life as objectively as possible without
offering any explanation for his activities. Here, once more very little light is shed on the
subject of Erenburg’s Jewish ethnicity and the work is not so much an intellectual
biography as an outline of events in the author’s life.

As these two biographies by a Canadian and an American were being published
two others by French authors appeared in France: Ewa Berard’s [.a Vie tumultueuse
d’Ilya Ehrenbourg: Juif, Russe et Soviétique (1991) and Lilly Marcou’s Ilya Ehrenbourg:
un homme dans son siécle (1992). Both of these works deal sympathetically with
Erenburg, but once again do not fully elucidate the Jewish issues.

At the same time a Russian critic, Aleksandr Rubashkin approached the subject
in his work Wbs Dpendypr: Ilyvrs micatemss (1990). The opening of new archival

material made it possible for him to expand on his earlier work of 1965. Glasnost'

* Klimenko, 9.
2! Julian Laychuk, [lva Erenburg: An Idealist in an Age of Reason (Bern: Peter Lang, 1991).

= Anexcarnp PyGamxiiy, Uabs Dpentvpr: IMyvre noucartens (Jleunerpan: Coserckmit micatets, 1990).
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could still not bear complete openness, however, and a full treatment of Jewish issues in
Rubashkin’s work is not given.”® Nevertheless, this work marks the reentry of valid
Russian criticism on Erenburg.

The most recent major publication about Erenburg, Tangled Loyalties: The Life
and Times of Ilya Ehrenburg, appeared in 1996 and was written by Joshua Rubenstein.
Unlike many of the earlier biographies of Erenburg, Tangled Loyalties explores the
Jewish element of Erenburg’s life story extensively and explains, in a thorough manner
many of the contradictory elements of the writer’s life within the context of his ethnicity.
Rubenstein’s work is largely sympathetic towards Erenburg and portrays him as being
able to “successfully maintain a measure of personal and artistic integrity.”** In part
Rubenstein credits Erenburg’s Jewish ethnicity and his resultant outsider status, as having
been decisive elements of his capacity to survive and to overcome the contradictions that
he faced. Rubenstein argues that the steps that Erenburg took, although they may have
seemed detrimental, or hypocritical, to some factions of the Jewish community, in the
long run were planned to produce the least damage and the greatest good for the Jews,
given the situation in which the author found himself. 1n essence, Rubenstein presents
Erenburg as being pro-Jewish in his approach to the Jews;

Another author worth mentioning in this list of biographers is the Israeli
Mordekhai Alt’shuler. Although he did not write a complete monograph about

Erenburg’s life, he offers a rather extensive introduction to the work CogeTckue eBpeH

B Sicher, 263.
! Rubenstein, 1.
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iyt Mrse SpeHOYpry 1943-1966 (1993). In his lengthy introduction he gives an

extensive biographical sketch of the author and discusses his activities and ideas within
the context of his Jewishness.?® Like Rubenstein, Alt’shuler considers Erenburg to be a
defender of the Jews and pro-Semitic. In so doing, Alt’shuler goes a little further than
Rubenstein in developing this view; he takes into account Erenburg’s literary works,
discussing the fact that Erenburg believed that the Jews, as a cultural group, held a unique
and important role among other nationalities.

Another contribution that should not be overlooked in a discussion of Erenburg
and his Jewishness is Efraim Sicher’s study of Jewish writers in the early Soviet period in

Russia—Jews in Russian Literature after the October Revolution (1995). In the chapter

entitled “II’ia Ehrenburg, the eternal chameleon”, Sicher approaches Erenburg from a less
positive stance than Rubenstein and Alt’shuler.?® According to Sicher, Erenburg was not
pro-Jewish, but rather anti-anti-Semitic. When he did aid his fellow Jews, it was not out
of sympathy for their cause, whether it was Zionism or recognition of the state of Israel,
but in defiance of the prevailing anti-Semitic attitudes and aggressions in Western Europe
and the Soviet Union. Furthermore, in Sicher’s opinion, Erenburg’s sometimes
contradictory behavior was motivated, above all, by the in-stinct for self preservation in

the face of possible imprisonment, exile or death. Erenburg’s priorities, according to

2 Mopuexait Asrmeurynep, Coserckaie espert muuvt Moase Dpendvprv 1943-1946 (Hepycamm: LlexTp no
Hccnenosamno u Joxkzmerpanii Boctouro—esponeiickoro Espeiicta Espefickoro yunsepcuTeTa B
Hepycarmme, 1993).

26 Sicher, 165-204.
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Sicher, were first preservation of self, second allegiance to Russia and third his Jewish
ethnicity, in so far as it was defined by his opposition to anti-Semitism.

Having mentioned the major biographical works that have been written about II’ia
Erenburg, I would also like to point to a couple of critical studies that should also be
discussed. The two major works, Rahel-Roni Hammerman’s monograph, Die satirischen
Werke von II’ja Erenburg, published in 1968, and Erika Ujvary-Maier’s critical work,

entitled Studien zum Frithwerk Ilja Erenburgs: Der Roman “Chulio Churenito,,, which

appeared in 1970, both deal rather extensively with Erenburg’s novel Khulio

Khurenito. Hammerman and Ujvary-Maier both discuss the stereotypes of the various
European nations set forth in the novel—showing how they typify the author’s views of
national cultures. In addition, Hammerman discusses the Nietzschean elements in the
novel, thus raising a contentious issue, since Nietzsche’s name eventually became
associated with the Nationalist Socialists who wrested his ideas from their context and
used them to support their anti-Semitic activities. Ujvary-Maier discusses traces of Fedor
Dostoevskii’s ideas in Erenburg’s works. In particular the chapter that is a parody of
Dostoevskii’s famous “Legend of the Grand Inquisitor” in (The Brothers Karamazov) is
treated at some length. Both these German contributions to Erenburg scholarship are,

undoubtedly, illuminating and enriching.

%7 Rahel-Roni Hammermann, Die satirischen Werke von I1’ja Erenburg (Wien: Verband der
wissenschaftlichen Gesellschaften Osterreichs, 1968).

2 Erika Ujvary-Maier, Studien zum Frithwerk [lja Erenburgs: Der Roman “Chulio Churenito,, (Ziirich:
Juris Druch, 1970).
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The purpose of this dissertation is to add to the debate surrounding Erenburg’s
stance in relation to the status of the Jews in diaspora, to Zionism, to Jewish nationalism,
Judaism and other facets of “Jewishness” in Erenburg’s life and ideology. As mentioned
before, the primary text that will be used for the exploration of this topic is Erenburg’s

novel, Khulio Khurenito. Although it may seem inappropriate to rely on an author’s

fictional work as a reliable source of his own philosophical stance, this approach is being
taken for a couple of reasons. First, in his memoirs Erenburg says of the character of the
novel that bears his name: “repoit, uMmeHyeMmbiit Hbeit DpeHbyproy, moayac
BBICKA3BIBATT MO MOUTHHEBIE MbICTH.”? (the character called Ilya Ehrenburg
sometimes voiced my real thoughts.)® In reference to this statement he singles out a
particular scene in the novel in which the Jewish nation is discussed and the character,
Erenburg, asserts that he, being a Jew, prefers to deny rather than affirm. On this pivotal
point then, which serves as the impetus for a discussion of the Jews, the author is in
agreement with the philosophical stance of his namesake in the novel. Secondly, this
image of the “nay-sayer” appears as an important motif in several of his works, written at
different points in his life, which adds support to the claim, made in his memoirs at a late
stage of his life:

XVpeHHUTO...MHe Jopor. B HeM s BBICKA3a7 MHOIO TOTO, YTO OIpeae.THIO0

He TOJIbKO MOM JIHTepaTypHBIH MyTh, HO H MOIO XH3Hb. PasymeeTcs, B

3TOH KHHIE HEMAJIO B3XOPHBIX CYXASHHI H HaUBHBIX [TapaJOKCOB; s Bce
BpeMsI IBITAICSA pas3risiAeTh Oyayllee; OQHO YBHIE.T, B IPYTOM OLIHOCS.

® Wma Spendypr, Cobparxite CounHeHil B 1esaTH ToMax, T. 8 (Mockea: [ocynapcteeHHOE
H3aTeILCTBO XyHOKECTBEHHOL THTepaTyphl, 1962), 28-29.

30 Ilya Ehrenburg, Men, Years-Life (London: Macgibbon & Kee, 1962), v.1, 32.
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Ho B nenoM 310 KHHTra, OT KOPOTO# S He 0TKa3bIBaOCh. ... A
TOMITHCHIBAKOCH U TeTepb MO 3THMH MBICAME;...”!

(Jurenito...is dear to me: in it I expressed many things that determined

not only my literary development but my whole life. Naturally I contains

many false judgments and crude paradoxes; [ was trying all the time to

look into the future; some things I succeeded in seeing, others I missed

entirely. But by and large it is not a book that I would disown. ...Istill

_ subscribe to those ideas;. LR
If Erenburg’s life was a web of contradictions, on this point of singling out Khulio
Khurenito as his most confessional work, he remained constant at least.

In investigating Erenburg’s presentation of the role of the Jew as set forth in
Khulio Khurenito, his ideas will be placed against the background of some of the literary
and philosophical views concerning the Jews that were debated in nineteenth and
twentieth century Russia. First, since traces of Nietzsche’s philosophy abound in the
novel, the Jewish Question will be approached through the lens of his philosophy,
particularly as expressed through his works Thus Spoke Zarathustra and Beyond Good
and Evil. Second, they will be compared to the views about the unique role of the Jews
among other nations, as suggested by two prominent Russian-Jewish philosophers, Simon
Mikhailovich Dubnov and Mikhail Osipovich Gershenzon. Thirdly, they will be looked
at in relation to Dostoevskii’s ideas, since his works left a deep impression on Erenburg.
In particular, the role of the Jew will be viewed in the context of Dostoevskii’s
“Underground Man,” who bears some of the traits of Erenburg’s Jewish archetype.

This dissertation contributes to the debate about Erenburg and his attitude toward

the Jews by broadening the philosophical base for understanding Erenburg’s views.

3! Spentypr, Cobpare T. 8 (1962), 394.

32 Ehrenburg, Men, v. 2, 193.
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Whereas, Dostoevskii and Nietzsche have already been brought into this debate to some
extent, I will expand on what has been previously done in this area and include the ideas
of Russian-Jewish philosophers who are likely to have influenced Erenburg, a subject
that has, so far, been neglected. By so doing this dissertation will show that Erenburg’s
stance was not pro-Semiitic, in the traditional sense that Rubenstein and Alt’schuler
propose, but anti-anti-Semitic—although not with the same prioritization that Sicher
suggests. Erenburg’s apparent interest in the Jews, as well as his own Jewish heritage,
was not entirely motivated by a feeling of kinship with, or bias against them but rather by
a vision that the nation had an important historical role to perform. Despite this unique
role, the Jews were not above criticism, however, nor were they valued above other
nations—for ultimately all nations would take their place side by side in a united

mankind.
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CHAPTER I:

ERENBURG’S BACKGROUND AND BIOGRAPHY

The Russian Jews

As already stated, I’ia Erenburg, in reference to his Jewish background, liked to
quote Ernst Toller’s statement: “To say I am proud of being a Jew is like saying I am
proud of having brown eyes.” Ironically, although he seemed reticent to express any
special loyalty to Jewry, his Jewish background most certainly played not only a very
significant, but even decisive, role in shaping his philosophical and ideological stances
and commitments. In fact, his commitment to the cause of Jewish ethnicity was the
ideological glue that held his divided loyalties together. Erenburg was not a “Zionist”,
even less a Stalinist; nor was he a “Soviet” citizen except in the most superficial sense;
but he was an anti-anti-Semite. This qualification does not imply lack of fervor.
Erenburg was a passionate anti-anti-Semite. Ultimately, his deep commitment to Jewish
culture as the culture of the “no” is the cinch that holds his biography and oeuvre
together.

Born in the last decade of the nineteenth century, Erenburg often remarked that he
considered himself part of the intellectual climate of that century.”® It may be true that

the philosophical mood of that time strongly influenced him. However, it would be
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negligent to ignore some of the important transitions that Jewry was undergoing during
the second half of the nineteenth century, as well, and the impact that these transitions
had on the European intellectual climate, Jewish national perception, and Erenburg

himself.

Paul Johnson, in his monograph The History of the Jews, marks the beginning of
the nineteenth century as a time of tremendous change for Russian J. ewry.>* Up until the
last quarter of the eighteenth century Jews had been practically non-existent in Russia.
The few that had ventured into its territories before that time were either forced to be
baptized into the Russian Orthodox Church, or sentenced to death in Ivan the Terrible’s
time; his successors forbade Jews entrance into the country following an isolationist
policy. Not until Russia absorbed a large portion of Poland, along with the millions of
Jews that inhabited it, were the czars forced to confront the Jews on any significant scale,
and made aware of the “Jewish question”. Suddenly saddled with such a large population
of a non-Russian ethnic group that it had more or less ignored earlier, the Russian
government proved inept in its dealings with the Jews. Facing what became known as
the “Jewish question”, the tsars set up policies that vacillated widely. They sometimes
restricted the Jews and sometimes allowed them more freedoms, but they never accepted

them as an integral part of the multi-national empire.

3 Goldberg, 130.
3 Paul Johnson, A History of the Jews (New York: HarperPerrenial, 1988), 341-342.
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Eventually the Jews were permanently restricted to one particular region of the
Empire that became known as the Pale of Settlement.’® They could leave the Pale to
travel, or to live elsewhere, only if they were employed in certain privileged professions
such as “discharged soldiers, graduates, ‘useful merchants’ and ‘mechanics, distillers,
brewers and artisans’.”*® Heavy taxes was a continuous burden placed upon all the Jews
of the Pale and they often found it difficult to earn a living. During the reign of Tsar
Nicholas I (1825-1855) the condition in the Pale was particularly oppressive, as he
introduced conscription for Jewish males. Not only conscription per se added to the
burdens of the Jewish population, but attempts at Russifying the Jewish conscripts were
also undertaken and Jewish boys as young as 12 who were called up to service would be
urged to convert to Russian Orthodoxy.

Unfairly taxed, unable to leave crowded conditions and stripped of the most
active segment of their male breadwinners, the Jews of the Pale lived in conditions of
poverty and squalor, harboring a bitter resentment against the Russian government.
Forced to live in an oppressive atmosphere, the Jews turned to spiritual scholasticism,
albeit in a sterile form, as an escape from the harsh and stifling reality of their conditions.
Outdated as scholasticism of any shape was by this time, t-his one turned out sterile and
irrelevant to real-life conditions. Casuistics, poring over the minutia of the Talmud, and

mystical, ritualistic religious practices became the dominant features of Jewish

35 The Settlement was made up of 25 provinces that extended from the Baltic to the Black Sea. (Johnson,
358).

3 Johnson, 360.
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spirituality.” Learning and, in particular, learning the Torah and Talmud for the men,
was held in high respect and often all resources in the Jewish home were consecrated to a
lifelong study of the Talmud.

In this stifling, medieval atmosphere, news from the West in the form of the
Haskalah, or European Jewish Enlightenment trickled in, albeit slowly. In the West many
young Jews had sought a secular education and opted to forsake their religious and ethnic
traditions in an attempt to assimilate with the culture surrounding them. The result was a
great Jewish exodus from the ghetto, which was destined to cause significant
reverberations both outside and inside the Jewish community.

Naturally, news about the emancipation and assimilation of the Jews in Germany
and other European countries appealed to the Russian Jews who remained oppressed by
the anti-Semitic Russian tsars. As had happened in Europe, the Russian Jews eventually
turned to secular scholastics to find an escape from their stifling situation and the texts of
assimilated western Jews were often pored over with the same fervent zeal that
previously had been relegated to the Talmud and Torah. As is often the case, with greater
enlightenment came greater dissatisfaction and the younger generations of Jews, in
particular, became increasingly unsettled.

During the reign of Alexander II, who is well known for his emancipation of the
serfs, many of the restrictions placed on the Jews were relaxed as well. Those who
performed certain trades or services useful to the Empire were allowed to leave the Pale

and live in St. Petersburg, or Moscow, and some of the Jewish youth were allowed to

37 Joshua Kunitz, Russian Literature and the Jew: A Sociological Inquiry into the Nature and Origin of
Literary Patterns (New York: Columbia University Press, 1929), 11.
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study in Russian schools. Many Jews at this time attempted to assimilate among the
Russian population, as the western Jews had done in Europe. Some were even able to do
quite well in the cities, though their successes were often short-lived because the
gradually emerging Russian middle class felt threatened by them.

The liberal policies of Alexander II came to an abrupt halt when he was
assassinated in 1881. Among the revolutionaries involved in the assassination was a
young Jewess, Gesia Gelfman who had performed a minor role by providing a place for
the revolutionaries to take up secret residence.*® The anti-Semitic press took advantage of
this fact to spread their already strong anti-Jewish sentiments. There had arisen a great
deal of animosity toward the Jews because of their successes in the cities during the
liberal reign of Alexander II. Their urban prosperity had become a threat to the Russian
petty bourgeoisie, who had first used Jewish successes to establish themselves, but later,
having achieved independence, sought to eliminate the Jewish element that they viewed
as a disgrace to the Russian soil.

Alexander ITI ascended the throne after the assassination of his father and in the
atmosphere of extreme anti-Semitism that gripped the country set into place the most
damaging anti-Jewish policies to date in order to appease the Russian populace. Within a
month and a half of the Alexander III's ascension to the throne the first Jewish pogrom
was executed and, within a year, 150 more followed, most with some degree of

government participation or, at least, tacit agreement.

3 Simon Mikhailovich Dubnov, History of the Jews in Russia and Poland: From the Earliest Times until
the Present Day (New York: KTAV Publishing House,Inc., 1975)
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During this bleak period of Alexander III’s reign all hopes of assimilation and
normal relations between Jews and Russians crumbled and the Jews were plunged into an
even more desperate situation than before Haskalah. In the face of such bleak
circumstances the Jews turned to several avenues. Many abandoned the Pale and
immigrated to Europe or the U.S., while others clung to the hopes that the Zionist
movement offered. Still others chose a route similar to that of many of their western
counterparts—revolution. The impetus for their revolt was to escape the fetters of both
the stifling atmosphere of the small Jewish towns, or shtetls, and the threatening policies
of the Russian government. The Social Democratic Party, founded in 1898, attracted
quite a few Jews who saw its program as working for opportunites to escape from the
oppression of the tsars.

Much like his European counterpart from the ghetto, the Russian Jewish
revolutionary from the shtetl was a hybrid created by the suffocating social traditions of
life in the Pale and the inflexible animosity of his host country. He was often highly
educated, being a product of a shtet! tradition that doted on its intellectuals. Yet his brand
of secular intelligence was unfit for the very society that produced him. These Jewish
rebels were faced with a dilemma; were Judaism and Jewish ethnicity merely part of life,
or did they envelop all of life? It was an all or nothing decision involving repudiation of
religion versus adherence to Judaism, assimilation with Russians versus “being Jewish”.
To leave the Pale was to forsake all, while to stay required acceptance of all.

For those that opted to leave the Pale and their cultural traditions this severance

resulted in a spirit of negation and self-criticism.
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Their break with the past, with family and community, often combined

with self-hatred, promoted among them a spirit of negation and

destruction, of iconoclasm, almost at times of nihilism—an urge to

overthrow institutions and values of all kinds—which gentile

conservatives were beginning to identify, by the end of the nineteenth

century, as a peculiarly Jewish social and cultural disease.*

The historian of Jewry, Paul Johnson, offers some reasons for the Jewish
intellectuals’ often radical rebellion against authority. Chief among them is the “Biblical
tradition of social criticism,” or the readiness of Jews throughout the centuries to expose
societal injustices and point out the needs of the poor. Always being within an alien
nation and, in most cases, not being a participant in its culture lent the Jews some degree
of objectivity and they were quick to point out these injustices to the authorities since
their status was usually non-acceptance by their host nations. They had nothing to lose.

Another reason for the rebellion was, ironically, because of their respect for
authority. This authority however, did not lie in respect for individual rulers. Rather,
because of the societal tradition of producing biblical scholars, the Jews had a highly
tuned respect for the Law, or the Torah. When the rebelling Jews rejected Jewish Law,
they sought efficacy in a new law based on an ethical system. For many this was found

in the constitutionally based systems of the United States and Great Britain. For those

who stayed in Russia however, the gross moral deficiencies of the tsarist law deserved

little respect.

% Johnson, 354.
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Erenburg’s Family

Erenburg’s father was among those of the first generation of Russian Jews to
leave the Pale and to get an education in a Russian school.** This was significant not
only because it symbolized his secularization and break with the Jewish religion, but also
because it was difficult for Jews in nineteenth century Russia to be allowed into a
Russian school. Tsarist Russia was notorious for its poor treatment of the Jews. Whereas
other European governments had “preserved an ambivalent attitude, protecting, using,
exploiting and milking the Jews, as well as persecuting them from time to time, the
Russians always treated the Jews as unacceptable aliens.”*! As already mentioned above,
part of this treatment was the exclusion of Jews from top educational institutions and the
implementation of a numerous clausus, or quota system, for those wishing to enter
Russian secondary schools. Erenburg’s father had apparently worked hard to get his
education and he would always stress the importance of good marks to his son.*?

Another restriction placed on the Jews limited their movement almost exclusively
to the Pale of Settlement. Visiting, living, working, or traveling outside the Pale were
prohibited to all Jews except those who were granted privileged status. The occupation of
Erenburg’s father was that of a brewer and it earned him the right to acquire a residence

permit for Moscow and to relocate from Kiev to the capital. This move occurred when

Erenburg was still quite young.

“ 3pentypr, Cobpanwe T. 8 (1962), 19.
* Johnson, 358.
“* Dpenbypr, Cobpasme T. 8 (1962), 19.
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Although Erenburg’s father had rejected the religious customs of his past, his
mother continued to cling to hers. Erenburg describes his mother as being a superstitious
woman who feared:

...H 6ora, KoToporo Hejb3s OblI0O Ha3bIBaTh 10 HMEHH, U TeX «OOroB»,

KOTOPBIM CJIEA0BAIO NPHHOCHTh OOMJIbHBIE XEPTBOIPHHOUIEHHS, YTOGHI

OHH He no'rpeﬁoBaJm KpoBaBbIx XepTB. OHa HHKOTIa He 3a0bIBaJjIa HU O

CynHOM IHe Ha HeGe, HH 0 morpoMax Ha semure.’

(...both the God whose name could not be uttered and those ‘gods’ which

had to be offered plentiful sacrifices in order that they should not demand

blood. She never forgot either the Day of Judgment in heaven or the

pogroms on earth.)*

From his mother’s fearful prayers and rituals he probably sensed some of the anxiety
associated with the Jewish situation. At his maternal grandfather’s house all religious
customs were strictly observed, which must have seemed odd to a child and youth
growing up outside of the tradition.

Given the oppressive attitude of the Russian government towards the Jews it is

surprising that the young Erenburg felt no anti-Semitic sentiment aimed at him while

growing up in Moscow. In his autobiography, JTromu, roast, xai3us (Men, Years, Life,

1961), he claims that, while it very likely was present among some of his schoolmates

and teachers, it was never openly expressed.*> This reticence to express anti-Semitic

3 Bpendypr, Cobpanve T. 8 (1962), 15.
** Ehrenburg, Men, v. 1, 16-17.

“ He does however, mention one incident when he went to school for the first time. A little boy began
singing the followmg version of “Humpty Dumpty™: ‘Jew boy, Jew boy sat on a wall, Jew boy, Jew boy
had a great fall.’ Erenburg claims that he then hit the boy in the face, but they soon became friends and he
was not taunted by anyone else. Anatol Goldberg in his work, Ilva Erenburg, gives this incident a little
more weight than Erenburg did in his autobiography, JTrons1, TOALL, XA13HE (SpeHOypr, Cobpanue T. 8
(1962), 15). He claims that this episode apparently was more serious to the young Erenburg than he lets on
later because in an earlier autobiographical sketch, which he wrote in 1926, the author fails to mention that
he and the boy became friends. This smaller autobiography was also only supposed to only contain the
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feelings openly, he attributed to the fact that: «aHTHCeMHTH3MA B Te BpeMeHa
MHTeJUTHTe HTHI CTBUIWINCS, KAK TypHO# GonesHH.»*® If the young Erenburg was spared
external persecution, he nonetheless instinctively understood that he was different from
his Russian peers. Part of this sense may have stemmed from the Jewish traditions that
his mother cherished and the residual memories of life in the Pale that his parents had
retained, as well as occasional visits to his grandparents in Kiev.

As mentioned above, his father tried to instill in his son the importance of
working hard to achieve high marks in school in order to be one of those chosen to fill the
quotas. Erenburg sensed that he must perform better than his peers in order to be
acceptable. Success in school and one’s profession earned a Jew freedom in Russia.
Naturally, Erenburg’s father was anxious to see his son succeed and assimilate with the
Russians. Nevertheless, he was not prepared for him to forsake his ethnic roots
completely. He expressed his dislike for those Jews who sought to better their position
by converting to Russian Orthodoxy. Thus, though Erenburg grew up with no religious
ties to Judaism; [«HukakoMy 60ory— HH eBpefilcKOMY, HH PYCCKOMY —si He MOTRUTCS,»
(“I never prayed to any God, either Jewish or Russian,”)*® he states in his memoirs that

he, at the same time, derived a sense of loyalty to it from his father from whom he

things that had really mattered the most to him as opposed to the all-encompassing [Tioqn. roael. &H3Hb.
(Goldberg, 123).

% Dpeutypr, Cobparnte T. 8 (1962), 18.
¥ Ypeubypr, Cobpanue T. 8 (1962), 18.
8 Ehrenburg, Men, v.1, 20.
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learned that «HeJB3A CTBUIMTECA CBOETO MPOHCXOXKAEHHS.»* ( “one must not be ashamed
of one’s origins.”)*® From his father’s counsel to do well in school, his mother’s fearful
prayers and their combined discussions of Jewish topics, Erenburg came to sense his
situation as a member of the Jewish race in these terms:

CioBo «eBpeii» ST BOCIIDHMHIMAJT [T0—0CO00MY: ST NPHHALIEXY K TeM,

KOr'O [TOJIOXEHO O0¥DKATh; 3TO Ka3aJloch MHe HeCIIpaBe[UTHBBIM H B TO Xe

BpeMs eCTECTBEHHBIM. "

(My reaction to the word ‘Jew’ was a peculiar one: I belong to those

whom it is proper to persecute. This seemed to me unjust and at the same

time natural.)’

He indicates that at an early age he was well aware that there were such things as
the Jewish Pale, residence permits, place quotas and pogroms.” Such ideas however,
must have remained vague and distant for Erenburg since he was in Moscow and
experienced no anti-Semitic persecution himself. When he was twelve he heard news of
the Kishinev pogrom in 1904, but understood that those responsible for the persecution

were, «l1apb, rybepHaTop, ropoaoBsble,» (“the Tsar, the Governor, the police...”) he also

knew «4To Bce MOPSIIOYHEIE JTIOAH [TPOTHB caMoJepXaBHs, yTo ToscToit, Yexos,

¥ 3pentypr, Cobpanue T. 8 (1962), 18.
5% Ehrenburg, Men, v.1, 20.
5! Spentypr, Cobpasue T. 8 (1962), 18.
52 Ehrenburg, Men, v.1, 20.

53 Dpen6ypr, Cobparme T. 8 (1962), 18.
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Kopo/leHKO BO3MYIIEHBI ITorpoMoM.»” (“that all decent people were against the
autocracy; I knew that Tolstoy, Chekhov, Korolenko were outraged by the pogrom.”)*

To him the articles about the pogroms conveyed merely «mocegHue otrosocKu
Cpe/lHeBeKOBOTO M3yBepcTBa»© (“the last echoes of a medieval fanaticism™)*’ that
should have died with the nineteenth century. Thus when his father remonstrated with
him for poor grades and warned him that he would lose the privilege of living in
Moscow, Erenburg merely grinned, reasoning that when he completed the gymnasium,
«BCE Ha CBETE MepeMeHHTCA.» ° (“the whole world would have changed.”)59 The world
did not change with the turn of the century, but Erenburg, as a young adolescent, became
more acutely aware of its contradictions. Although he had not been raised in the Pale,
and his father had been the one to rebel against shrer/ life, Erenburg nevertheless
inherited from his father some of the traits characteristic of Jews who chose to leave the
shtet! and the Pale. He had not suffered personal persecution, but he knew that he was
numbered among those to whom it could be meted out for no meaningful reason. The
stories of the pogroms, the Pale and the “yiddish” conversations of his parents all

contributed to this heightened awareness of injustice and increased his sympathy for the

34 Bpendypr, Cobpaune T. 8 (1962), 19.
% Ehrenburg, Men, v.1, 20.
56 Dperbypr, Cobpanute T. 8 (1962), 19.
57 Ehrenburg, Men, v.1, 20.
%8 3penbypr, Cobpannte T. 8 (1962), 19.

% Ehrenburg, Men, v.1, 20.
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oppressed.®® Since Erenburg was not in a situation of oppression himself, his energies
and sympathies extended outward to those whom he saw suffering around him, regardless
of whether they were Jews or Gentiles.

One such example of his heightened sensitivity injustice was his reacﬁon to the
situation at his father’s brewery. There he saw a life far different from that of the
bourgeois atmosphere of his parents’ drawing room:

PaGoyre criajiM B AyUIHBIX ITOTyTEMHBIX KAHHapMax Ha Hapax,
ITOKDBITBIE TYJIyTlaMH; OHH ITHJIM KHCJI0e, UCIIOpYEeHOe ITHBO, HHOIAa
HTIPaI B KapThl, MeJM, CKBEPHOCIOBIWH. ...JToMHIO ele 3adaBy:
paGoure oG/IMI KepOCHHOM KPBICY, H OTHEHHAsI KpbICa METANACh B

Kpyry. S BHOeNI XH3HB HHILYIO, TEMHYIO, CTPALIHYIO, H MeHd [oTpsacaia
HECOBMECTHUMOCTD JByX MHPOB: BOHIOYHX Ka3apM H FOCTHHOM, rae

YMHBIE JIIOTH FOBOPUITH O KOJIOpaType.

(The workmen slept in stuffy, dark barracks on boards covered with
sheepskin coats; they drank bad sour beer, sometimes played cards and
sang and swore. I remember an entertainment: the workmen poured some
paraffin over a rat and the fiery rat darted to and fro inside a circle. I saw
a poverty-stricken, dark, terrifying life and I was deeply shaken by the
incompatibility of two worlds: the stinking barracks and the drawing-
room where intelligent people talked about coloratura.)®

Erenburg found the conversations about music, literature, the theater, the latest
court cases, and Jewish pogroms that filled his parents’ drawing room to be dull, and in
fact, hypocritical. How could such ideals as beauty and ju.stice be discussed in a
comfortable room, while the workmen lived and worked nearby in morally and

physically depraved conditions?

® Bpensdypr, Codparme T. 1 (1962), 21.
€' Dpendypr, CoSpanue T. 8 (1962), 21-22.
2 Ehrenburg, Men, v.1, 23.
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One particular incident at the brewery led Erenburg to the conclusion that
«B3pOC/IBIE TOXE HUYETO He IIOHMMAIOT B XH3HU.»* (“the grown-ups didn’t know
anything about life either.”)* Among the workmen there was a group of Czechs, that
were especially oppressed because of their outsider status as foreigners and they also
suffered the derision of the other workers. One Czech youth was found guilty of
murdering his mother and two sisters, because his parents would not give him money to
buy some expensive jewelry for a “Moscow beauty.” As the rumors of the murder and
murderer circulated, Erenburg remembered the sickly workman’s son and realized that he
had been a “Jew” within Russian society and that the same society that had demeaned
him and driven him to the act, now criticized him and held him entirely accountable for
it.

Another memory of the brewery was that of a visit from Lev Nikolaevich Tolstoi
who lived next door. Erenburg had voraciously read his novel, Bockpecerite
(Resurrection, 1899), in one sitting and had come to the conclusion that Tolstoi «3HaeT
BCIO npaany.»ss (“knew the whole truth.”)% Eager to see what this sage would say,
Erenburg tagged along as Tolstoi was given a tour, arranged by his father, to see how
beer was made. Tolstoi was given a mug of warm beer to drink and, after praising its

taste, he suggested that beer could be used in the war against vodka. For the idealistic
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young Erenburg, replacing beer for vodka was a far less noble concern than replacing

falsehood with truth.%’

Erenburg’s Political Activity

As social inequity brought disillusionment to young Erenburg, he sought answers
to life in books. The more he read, the more he began to distrust society, increasingly
becoming aware of its injustices. One book that he mentions as leaving a particularly

strong impression on him is Dostoevskii’s ITpectynnenue u Hakasanue (Crime and

Punishment, 1865). The pathos of Sonya’s fate perceived as an image of the downtrodden

elements of Russian society-caused the young idealist a great deal of pain; he felt
similarly sympathetic toward the men who lived in the depraved conditions at his father’s
brewery. In view of such injustices he came to the conclusion that: «HyXHo Bce
IepeBepHYTh, pELUHTENbHO Beel»"® (“positively everything must be turned upside
down.”)*

Erenburg was eager to take an active part in dismantling the society that he
considered so corrupt. The times offered ample opportunity for a youth looking for
involvement. In 1905, at the young age of fourteen, Erenburg records often attending
revolutionary meetings at Moscow University that were filled with students and

workmen. With the outbreak of the 1905 revolution, Erenburg, as many other boys,

jumped in to help erect barricades in the streets of Moscow. In 1906 when things were

67 Spentypr, CobpaHue T. 8 (1962), 22-23.
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settling down after the revolution, he made the decision to join the Bolsheviks. He
preferred the Bolsheviks over the more moderate Mensheviks and Kadets (the party his
father favored) because he was drawn to the “romance of the unromantic” or, in other
words, the to steely, intolerant enforcement of justice they advocated.”™ Remembering
the men in the brewery, who apparently had become a symbol of society’s iniquity for
him, Erenburg favored a swift and radical overturn of things as they were; he believed the
militant Bolsheviks were the ones who would usher in total justice:

A 9acTo MOBTOPSUI PO ce0S OXHO CIOBO: «CIIPaBEeLTMBOCTb». ITO

OYeHb XECTOKOE CJIOBO, [TOPOY XOJ0AHOE, KaK METALT Ha MOpo3e, HO

TOra OHO MHE Ka3aJloCh FOPTUMM, MEUTBIM, CBOHM. '

(Often I repeated the word ‘justice’. It is a very hard word, sometimes

cold like metal in the frost, but to me then it seemed warm, friendly, a

word I could love.)™

Motivated by his longing for justice Erenburg plunged into underground
activities. He wrote articles for underground newspapers, attended workers’ meetings
and copied and distributed leaflets to workers and soldiers. These activities eventually
led to his expulsion from school and, finally, to imprisonment.

Erenburg remained in prison for four months before he was set free, but only
under surveillance. Given his youthful ardor, Erenburg coﬁtinued his association with the

Bolsheviks and his underground activities and, as a result, had a difficult time getting

lodging, as he was not allowed to stay in Moscow and few were willing to risk their

b Speubypr, Cobpanue 1. 8 (1962), 35.
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security for his sake by allowing him to stay with them. He shuffled from place to place,
constantly harassed by police until he could no longer stand the situation and in
desperation he turned himself in, begging to be put back into prison. Much to his surprise
the police informed him that his father had paid 500 rubles for his bail and had applied
for permission to send him abroad for medical purposes, which had been granted. Ina
short time Erenburg, still a youth of seventeen, took up residence in Paris.

Far from the intense political activities at home Erenburg was to have a very
different experience in Paris than he had in Moscow; it would be one that would change
his direction politically—for some time at least. When he arrived in Paris, Erenburg
immediately sought out the Russian political émigré community and, in particular, those
affiliated with the Bolsheviks. Initially he joined in the political meetings and debates
and he met all of the prominent Russian political exiles. As time passed, his attendance
waned and he grew disillusioned with their debates. For a young man who had been
taking great risks in the Russian underground, the fruitless and impotent arguments of the
émigrés apparently appeared lackluster. The Bolshevik- émigrés’ efforts at ideological
involvement seemed ineffectual.

One experience was to take the final toll on his afﬁliation with the Bolsheviks.
On the advice of a friend, Erenburg traveled to Vienna to meet and work for a prominent
Social Democrat whom Erenburg refers to as X in his memoirs. Apparently this X was
Leon Trotsky.” While staying with X, Erenburg was to prepare newspapers to be mailed

to Russia. Erenburg apparently showed X some of the poetry that he had been writing, to

" Goldberg, 24.
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which Trotsky, or X, responded negatively. He chastised Erenburg for wasting time on
poetry, arguing that art and poetry were of secondary worth to the political agenda and
spoke poorly of those poets that Erenburg held in high regard. Erenburg was upset by
X’s comments and, feeling it was useless to argue with him, simply left his home without
any parting words in order to return to Paris. Completely disillusioned by X’s outright
denial of the value of art in the revolutionary movement, Erenburg almost completely

ended all of his associations with the political left-wing émigré community in Paris.

The Bohemian Period

The idea of art being superfluous to social reform and secondary to politics had
actually already, prior to his Vienna stay, been a subject of much consternation and inner
struggle for Erenburg. He had always been drawn to literature—and this fact had caused
him considerable embarrassment when he was actively involved in underground activities
for the Bolsheviks in Moscow. Justice and revolution were clear cut and rational issues
that had to be accepted as beyond doubt in the mind of the young revolutionary who had
little tolerance for moderation. Initially he took the typical socialist stance towards art: it
was superfluous, since it hindered the progress of the revolutionary struggle. And yet
Erenburg was never able to subdue his desire to indulge in this “weakness”, even in his
most revolutionary phase:

Kasanocs, s 6bUT 3a6pOHHPOBAH CBOEH HETIPHMHUPHMOCTBIO; HO HET,

HCKYCCTBO 3a0HpasIoch H B Moe Ioaroase. Houamit st wirran

lamcyna — «ITana», «BukropHio», « MHCTepHI», pyTalt ceds 3a c1adoCTh,

HO BOCXHILAJICH.... Sl roBOpILT ceGe M0 —IIpeXHEMY, YTO BCe 3TO YYIyXa,
HO ITOPOM He MOT OT «YeMyXu» 3aCTOHHThCA. '

™ Dpenbypr, Cobpanue T. 8 (1962), 45-46.
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(One might have thought that my intransigence would have acted as an

armour; but no, art penetrated even into my underground world. At night I

read Hamsun—Pan, Victoria, The Mysteries; I cursed myself for my

weakness, but was enthralled nevertheless:.... I said to myself as before

that all this was nonsense, but sometimes I could not take refuge from the

‘nonsense’.)’”’

Earlier in Moscow he had chided his girlfriend for her “passion for poetry,” at the
same time feeling his own inability to subdue his affinity for it: «s Gosuicst Bcero, yTo
MOXeT Da3IBOHTB YeJIOBEKA: MEHS TAHY/O K HCKYCCTBY, M 5 €r0o HeHaBHaeL» ° (“I was
afraid to do anything that might divide me. I was drawn towards art, yet hated it.”)""It
was poetry that would ultimately “divide” him for good—it was poetry that he began to
Write «HEOXHIAaHHO JUTA CaMoro cedsi» © (“to [his] own surprise.”)” This final
capitulation to art must have come about for several reasons. One was his growing
isolation from revolutionary action at home. As time passed Erenburg’s letters to his
activist friends in Russia began to receive shorter and shorter replies. As already
mentioned above, he found no meaningful compensatory activities among the émigreés.

The strongest allure that drew him to poetry and the arts came from his new
surroundings in Paris. Life among the Russian political émigrés was much like living in

a ghetto. The Russians, as a general rule, remained isolated in their own communities

speaking only Russian among themselves, eating shchi and bickering over ineffectual and
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petty issues of Russian politics. This gray existence could hardly have been expected to
command the attention of the young Erenburg when the bright cafes, museums and
artistic activity on the streets of Paris beckoned. The hopes that he had placed in
Bolshevism began to be replaced by a commitment to art. Bohemian and cosmopolitan
cafés replaced political meetings and political tracts were replaced by poetry.

This period of transition from stoic revolutionary to bohemian artist was a time of
confusion and difficulty for Erenburg, and the fact that he so whole-heartedly had taken
up poetry did not signal that he had resolved all of his ideological issues:

51 He XOTel XHTh HCKYCCTBOM, 51 He MOT OT Hero yitti. Koraga 3sHakoMble

MeHs cripanmBamy «[THieTe cTHXH? »—5 oGiKancs. S XoTes YTo—To

JenaTh, XHTh Beephes. ™

(I didn’t want to live by art, but I couldn’t walk away from it. When

acquaintances asked me, “Do you write poetry?,” I was offended. I

wanted to do something—to live seriously. [My translation])

Although Erenburg had allowed himself to follow his aesthetic instincts and to

indulge in this innate need to write poetry, he was not comfortable with the situation.

There still remained an ideological void that art could not completely fill at this point. In

his early autobiographical work, Kxura a1 B3pocisix (A Book for Grown-Ups, 1936)
Erenburg describes his struggle to come to terms with his predicament:

S cunen Ha ckaMbe MapHXCcKoro oyabeapa c JImsoit. Mue ObL10
BOCEMHAALATh JieT. I rOBOpILT, YTO Y MeHs HeT GoJbiue Lead. [Tapix
MHe Kas3aJcs JIerKOMBICeHHBIM 40 OTBpallieHHs. JIH3a moJapia MHe
KHUIY, Ha IepBOY CTPaHIILE OHa HaIlMCaNa, YTO Cepalie HaA0 OnoscaTh
XeJIe3HBIMH 00py4aMH, KaK 004Ky. Sl moayMail: rae Xe s BO3bMY

o6pyun?®!

¥ 3penbypr, CTuxotsopenns, 318-319.
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(I sat on a bench with Liza along a Parisian street. I was eighteen years
old. Isaid that  didn’t have a purpose. Paris seemed superficial to point
of repugnance. Liza gave me a book: on the first page she wrote that the
heart must be bound by iron hoops like a barrel. I wondered where I

would find these hoops. [My translation]).

For a short time Erenburg found the cohesive, “binding” force that he felt to be
lacking in his life through religion and, in particular, Catholicism—not Judaism. This
was a rather unusual turn, considering that Erenburg was a young Jew and had never
prayed to “ any God, either Jewish or Russian.”®? As a child growing up he had only
associated religion with his mother’s “superstitions”, but now he felt there was a deeper
meaning in it and sought to understand the concept of God:

IToxaTue Bora npHILIO KO MHE B Te roAsl pacTePAHHOCTH, «bor» ObLT

IICEBAOHMMOM: 32 HHM CKphIBaJIach clpaBeUTHBOCTh. [Ipexie a1 aymar,

gT0 Haes bora cBf3aHa ¢ IMOCTHBIM MAacJIOM, C XpaKTeHHEM 0aboK, C

HeBEXeCTBOM. BoKpyr MeHs GbUTH (IUTOCO(BI M [I03ThI, OHH FOBOPILTH

Ha MOEM sI3bIKe, HO CJIOBO «bor» Ka3asoch MM €CTECTBEHHBIM, KaK

«KH3HB» MM KaK «CMepTb».

(The idea of God came to me in those years of confusion. God was a

pseudonym behind which justice hid. Earlier, I had connected the idea of

God with lent, the shrieking of old women and ignorance. Around me

were philosophers and poets who spoke in my language, but the word

“God” seemed real to them, like “life” or “death.” [My translation]).

Perhaps, the ideas of God and faith appealed to Erenburg at this time because they
had legitimacy in the artistic milieu with which he now associated, whereas they were

dismissed by his father and the revolutionaries with whom he was involved earlier. In

any case, the main concept that drew Erenburg to his new faith was that of justice—a

82 3peutypr, Cobpanwue, T. 8, 20.
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motif which runs throughout Erenburg’s autobiographical works. Justice, as a cold and
inexorable notion, was the very thing that had lured the young man to the revolutionary
Bolsheviks—he had found the very lack of romanticism in Bolshevism romantic.
However it was this very brand of inflexible and intolerant justice that later disillusioned
and repulsed him during his talks with “X” in Vienna. In religion and the concept of
“God,” Erenburg was able to find a very different conceptualization of justice. Although
it still remained a central value, it allowed room for artistic creativity and did not exclude
the veneration of beauty. Indeed, the beauty of the Catholic cathedrals, the sacred music
and the murals all combined to make this religion appealing to Erenburg:

51 3amres1 B KAaTOMMYECKYIO LIEPKOBb. MeHsI H3yMIUTO BCe: BUTPaXH,

IIENOT MCITOBeJalIeH, opradH. MHe [TOKa3a/10Cch, YTO AIA YyBCTB HailieH

HeKHH cTpoit. S xoTes BO 4TO-HUGYAb BEPUTH: 5 HE 3HAT YTPOM, KaK

IIpoXuTh aeHp. ™

(I went to a Catholic church. Everything amazed me: the stained glass

windows, the whispers of the confessional, and the organ. It seemed to

me that there was a certain order for feelings. I wanted to believe in
something: I didn’t know in the morning how I would survive the day.

[My translation])

During this time he was also reading the works of the Catholic poet, Francis
Jammes, which he liked for their simplicity. Jammes’ poetry contained a pastoral
mixture of pagan pantheism and simple Christianity; it described such pastoral scenes as,
meadows with frolicking animals and beautiful trees. Erenburg embraced Jammes’ “God
of donkeys and grass.”®* Wishing to gain some insight from Jammes and expecting some

advice and instruction from the “poet of simplicity”, Erenburg went to visit him, but

&4 Openbypr, Kupra, 319.
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came away disappointed as so often seemed to be the case (as with Tolstoi and Trotsky)
when he visited those that he admired. The poet had only spoken of mundane matters
concerning his farm and had proven to be no St. Francis of Assissi, or Father Zosima (of
Dostoevskii’s Brothers Karamazov), as Erenburg had hoped.

Despite his disappointment with Jammes, Erenburg still felt a strong attraction to
the church and his “flirtation” with Catholicism even led him so far as to consider joining
a Benedictine Order and entering a Benedictine monastery. Erenburg does not offer
much information about why he considered this step, nor whether he struggled with the
idea of betraying his Jewish ethnicity and inherited religion (however superficially
embraced) by aligning himself with the Catholic Church. In any case, he did not take this
step and apparently it was not because of any disagreement with church doctrine or

practice, but rather because he became distracted and fell in love.

World War I

Soon another distraction was to command his attention—the outbreak of World
War I. Erenburg was both repulsed and fascinated by the war. As he saw the organized
columns of German troops moving along the streets he was sickened by the mechanized
and carefully organized war effort devised for the destruction of other peoples. Yet, he
also desired to become involved and to oppose the frightening German war machine. As
a result he tried to join the French Army, but due to poor health he was denied
acceptance. Not willing to be left out of the action Erenburg found another way of getting

to the front—that of becoming a Russian news correspondent. From this experience at



the front, Erenburg was to come away with two lasting legacies: an abiding hatred for the
German penchant for organization and an established career as a journalist.

In 1917 news of the abdication of Tsar Nicholas II reached Erenburg and he, like
many other Russian political exiles, rushed to return to the Motherland. This news had
initially pleased Erenburg, but soon the reality of the situation brought him consternation
and disappointment. Even before he was able to get transportation back to Russia he
witnessed the animosity between the different factions of political exiles and the situation
only grew worse when he arrived in Russia. Soon the civil war broke out in Russia and
Erenburg watched with horror as each side acted equally violently, perpetuating terrible
atrocities.

Erenburg did not support the Bolshevik Revolution, and had initially even been
hopeful that the Whites would gain the upper hand. His loyalty to the Whites dispersed
however, when he saw that they were proliferating anti-Semitic propaganda and he
realized that they represented a return to life as he had known it, as a schoolboy. In the
post-revolutionary struggle for power Erenburg recognized that a “stick remains a stick”
and that the same policies of oppression and cruelty would be meted out regardless of

which faction wielded control.

- The Post War Years

After spending three years in Russia, Erenburg was ready to return to Paris. He
had formulated an idea for a book that he would base on the events of the prewar years

and the revolution. In order to do this he felt he needed to leave the chaos in Russia and

39



return to the atmosphere of a Parisian café to write it. Although firenburg was unable to
stay in Paris long enough to write this book, he did manage to achieve his goal in

Belgium where he produced his first and finest novel, Khulio Khurenito, which is

discussed at some length below. In Khulio Khurenito, Erenburg expresses his
disillusionment with the state of things both in Russia and Europe, where despite the
upheaval of both war and revolution, society has returned to its same decadent and
corrupt values. In the novel he particularly decries the extreme German nationalism
which he witnessed during the war before leaving for Russia, but he also warns of an
equally threatening phenomenon—that of socialism in his own homeland. In this he
proved to be prophetic as he was to witness, a decade later, the rise of the Writer’s Union
and the ensuing restrictions of Socialist Realism, as well as Stalin’s relentless policies
and purges.

In the decade following the completion of his novel Khulio Khurenito, Erenburg
continued to write in a tone of cynicism and skepticism abroad. He wrote prolifically and
brought under scrutiny such themes as European corruption, the return of Europe to its
prewar state and the threat of capitalism. The Soviet Union too, came under attack as
Erenburg was quick to point out the deficiencies of the ne.w bureaucracy and the dangers
of the NEP. These works, which were written abroad and published in the Soviet Union,
did not fare well with the Soviet critics, who accused Erenburg of being a nihilist and
petty bourgeois incapable of understanding the Revolution.®*® They did not notice that

Erenburg criticized the West as much as Soviet Russia. No one perhaps saw that

¥ Goldberg, 100.
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Erenburg acted out his “Jewish role” of saying “no” to all decaying values and to display
disrespect for all “sacred cows” and “taboos” alike.

In 1929 Erenburg published his only novel dedicated to a Jewish theme, The
Stormy Life of Lazik Roitschwanetz (Byprast xu3up JIasuka Potrrurarena)®’. In the
novel Lazik, a poor Jewish tailor, suffers at the hands of the communists in the Soviet
Union and then moves on to various European countries, where is treated just as poorly,
as he tries to earn money and survive on a subsistence level. None are exempt from
Erenburg’s criticism in this tale of the archetypal wandering Jew—not even the Jews
themselves. At the end of the novel, Lazik travels to Jerusalem, the land of his
forefathers, hoping to find refuge from persecution and hunger, but even there he finds no
welcome and dies in poverty. Although some Zionists criticized Erenburg for his critique
of Israel in this work, overall it brought broad acceptance and praise from the Jews who
now felt that they could consider Erenburg a Jewish writer. Despite his success among
the Jewish population with the publication of the novel, Erenburg found it to be a cause
for concern as well, since he as an idealistic (non-Bolshevik) socialist still believed in,
and planned to return to, the Soviet Union. Lazik Roitschwanetz was the only novel of
Erenburg’s that was never allowed to be published in the Soviet Union.

In 1932 Erenburg took a step that indicated another significant ideological
transition by signing on as a correspondent for [zvestiia (M3BecTus) . In making this
move Erenburg sacrificed the artistic freedom that he had been able to enjoy as a

freelance correspondent and he identified himself with Stalin’s increasingly despotic

8 Unest ApeuGypr, Bvpuas xuawb JTasuka Pofimupadeua, (Germany: Petropolis, 1928).
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regime. Erenburg does not offer much insight in his memoirs, Life, Men, Years, as to

how he reached this decision since the times still required considerable self-censoring.
The biographer, Goldberg, however offers a plausible explanation for Erenburg’s choice.
By 1932, with mounting criticism from Soviet critics, Erenburg could no longer remain
aloof from the Soviet regime without putting himself in a position of jeopardy—he had to
make a decision to either align himself with the regime or to oppose it and suffer either
exile, a silenced pen, or death. Goldberg suggests that Erenburg’s choice was well

thought out and involved much more than mere self-preservation, but was an ideological

choice as well:®®

Now Erenburg brought himself to say ‘yes’. It was the era of the
first Five Year Plan, which in theory was certainly more acceptable than
the NEP. Moreover, having been away from Russia for a long time, he
could not know exactly what the new era was like in practice. But the
great ideals still existed, whereas the West had no ideals at all, not even
hanging on the rack. Whatever the Soviet regime might be in real life, its
ideology was unassailable.®

Erenburg’s first socialist realist novel, The Second Day sheds some additional
light on the issue. Volodia Safonov, arguably the main character in the novel, is an
intellectual who suffers from an acute conscience and is unable to assimilate into socialist
society. In Soviet life, which he equates to an anthill, he sees no room for the genius or
individual and, eventually, he commits suicide because he is unable to reconcile himself

to the new collective way of life. Erenburg most certainly identified with Safonov and his

88 Goldberg, 135-136.
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predicament and by having him commit suicide indicated the death of that part of himself
which he had to compromise by conforming to the regime.
In 1936, Erenburg went to Spain in order to cover the Spanish Civil War for two

and a half years for [zvestiia. By this time, Stalin’s purges of the political and artistic

circles had begun so Erenburg’s relocation to Spain turned out to be a fortuitous move for
him, since he was at least somewhat removed from the terrifying atmosphere back home.
In Spain he kept company, primarily with the anti-fascist and the communist militias, and
took it upon himself to wage a personal war against Fascism. Already before signing on
with Izvestiia, Erenburg had recognized the evils of German Fascism and, in fact, this
was probably an additional motivation for his choice to side with the Soviet regime—he
felt that Stalinism would be an obstacle to the spread of fascism. Soon after his arrival in
Spain, however, Erenburg sensed that he must exercise caution and distance himself from
overtly political topics.

At the beginning of the war, the Soviet Union had been financing the Spanish
Republic, but when the tide seemed to be turning in the favor of the Fascists and Hitler
appeared to be gaining increasing popularity in Germany, Stalin’s generosity waned.
Erenburg was warned that he should refrain from expressing his anti-fascist criticism too

overtly in the articles he was writing for Izvestiia. In the spring of 1939 Stalin began to

hint that his position toward Germany was changing and a short time later Erenburg

noticed that his reports were no longer being printed in [zvestiia. Upon inquiry he was



told not to send any more articles and in the summer the news of Stalin’s pact with Hitler
was announced.”
To Erenburg, the avid anti-Fascist, the news was stunning :

...to Erenburg [the pact] meant that the authority of the Soviet Union had

been shattered. The Soviet Union had been anti-Fascist by definition and

to Erenburg and those like him, this had been its most valuable asset.”!

Erenburg remained a paid correspondent with Izvestiia, but did not write for a
year, until it began to become obvious to Stalin that Hitler posed a threat to his own
power. When the German armies invaded Russia in 1941 Erenburg and his anti-Fascist
reputation became useful to Stalin. During the Second World War, Erenburg reached the
height of his popularity among Jews and Russians alike because of his anti-German and
anti-Fascist propaganda.

The war brought Erenburg great success, but, not long after the war, he was once
again placed in a position of jeopardy by Stalin’s policies. In 1948 the Soviet Union had
given its in endorsement for the establishment of a Jewish State in Israel. Many Soviet
Jews naively believed that they could now openly express their sympathy for Israel and
even speak of emigration. Stalin however, could not tolerate this talk which to him
smacked of divided loyalty. The situation was further exacerbated when the new Israeli
Minister, Golda Meir, came to the Soviet Union in order to encourage Stalin to allow
Soviet-Jewish emigration. The Soviet Jews had given her an especially warm welcome

upon her arrival in Moscow and this was perceived as a threat by Stalin. Erenburg was

% Goldberg, 176.
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commissioned to write an article for Pravda that was to oppose this “heretical” talk and

the great showing of support for Meir.. He carried out his commission, filling an entire
page of the newspaper and stressing that the Soviet Jews had nothing to gain from
emigrating to Israel. Their work, he wrote, could be better carried out in the Soviet
Union. Although Erenburg took a staunch anti-Zionist stance, the overall sentiments
conveyed by the letter were a critique of anti-Semitism. Nothing that Erenburg wrote in
his article was actually at odds with the anti-Zionist, cosmopolitan sentiments that he had
expressed many times before, but it was also fairly obvious that the piece had been
written at Stalin’s behest. For this reason, as well as because of Erenburg’s previous anti-
Zionist remarks, many Soviet and Israeli Jews were shocked and upset by the article.
Later that winter, there was a wave of arrests targeting “cosmopolitans” and Jews
who were prominent in cultural circles. A few years later, in 1953, Stalin’s anti-Semitic
campaign was unleashed at full force and the Jews began to suffer various forms of
persecution. Jewish students were barred from universities and Jewish professionals lost
their jobs. Jewish doctors were targeted in the so called “Doctors’ Plot”, which first

emerged when some lead articles in Pravda reported that nine doctors had been arrested

for attempting to sabotage the medical treatment of important Soviet leaders. These

accusations led to widespread paranoia and suspicion of Jewish doctors. Several times
Erenburg was approached and asked to sign affidavits condemning the arrested doctors
and accusing them of treason, but he refused. Also during this period of confusion and

paranoia Erenburg was offered the Stalin Peace Prize and it was requested that he make
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reference to the “criminal” activities of the doctors at the award ceremony. Erenburg
refused to make the denouncements, but did attend the ceremony and accept the prize.”?

For many Jews, the very fact that Erenburg had survived the “cosmopolitan”
purges made him suspect, since all major Jewish cultural figures had been targeted, but
now his public acceptance of the Peace Prize in the midst of Stalin’s campaign was
considered an additional affront. Erenburg however, took a risk and made use of the
ceremony to “pay tribute to those fighters for peace who are being defamed, persecuted,
tortured, hounded, and killed.””*

Fortunately, the Doctors’ Plot was never brought to its completion because of
Stalin’s death in March of 1953. With his death came a more liberal atmosphere and
Erenburg took advantage of the situation to write his novel The Thaw, whose title was to
become the term assigned to the post-Stalin era. In the novel, Erenburg criticized Stalin
in his portrayal of a paranoid bureaucrat; he also mentioned such taboo topics as the
Doctors’ Plot, and the intrusion of government into private and family life. By criticizing
Stalin’s crimes, Erenburg was in essence implicating himself as well as all those in
government and cultural circles that had remained silent during Stalin’s reign. This was
taking on more responsibility than Khruschev was ready to accept at the time, since

Stalin had not yet been officially renounced, and Erenburg was reprimanded for his

candor.

% Rubenstein, 268-276.
9 Rubenstein, 272.

46



In 1958 Erenburg began his final major work, Jlrogu, rogsr--xm3as (Men,
Years—Life). He had long considered writing his memoirs, but his friendship with
Lisolette Mehr was the final motivation he needed to record his life’s activities.”® Much
of Erenburg’s memoirs were formulated around the many famous personalities that he
had associated with during his life and, as he recounted his experiences with these people
to Lisolette, he solidified his ideas for his work.

In 1960 Erenburg submitted the manuscript for Book One of his memoirs to
Hogstit Mup (Novy Mir) and immediately confronted difficulties. The two main
subjects of contention in the manuscript were his mention of Nikolai Bukharin and his
references to the existence of anti-Semitism in Russia. With some persuasion, Erenburg
was able to retain many of his comments about anti-Semitism, but he was not successful
in getting the editors to accept anything about Bukharin. In the next five years as
Erenburg sent in the rest of his work, he continued to meet with opposition in the form of
censorship and his attempts to counter the opposition achieved varying results—
sometimes he was successful, as was the case with his chapter about Pasternak, but at
other times, as mentioned above concerning Bukharin, he was unable to publish all that
he desired. In any case, Erenburg’s memoirs must be viewed with the knowledge in mind
that they are limited by both the author’s self-censorship, as well as, the external
censorship imposed upon him by the editors.

Despite the difficulties that Erenburg had in getting some material past the

censors, he managed in his memoirs to make some significant contributions in several

%4 Lisolette Mehr was the wife of Hjalmar Melr, the city commissioner of Stockholm from 1948-1971).
Rubenstein, 334.
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different ways. First, he was actually successful in bringing up and discussing some
taboo issues, such as anti-Semitism and the negative reactions of some to the Revolution.
Secondly, he wrote warmly about many of the cultural figures that he had known and that
had become victims to Stalin’s purges. By honoring such personalities as Tsvetaeva,
Mandel’shtam and Mikhoels, Erenburg was lending validity to their work and
condemning the actions of Stalin. Thirdly, in his memoirs Erenburg acquainted many
Soviets with the prominent cultural figures from the west. The average Soviet citizen had
been cut off from west, but Erenburg’s descriptions of the friends that he had met abroad,
such as Pablo Picasso, Diego Rivera, and Max Jacob, showed the connection between
western and Russian culture.”’

In his final years, until his death in 1967, Erenburg became increasingly
outspoken in defense of his friends, literary friends and his cosmopolitan views. He also
stood firm against additional attempts by the Soviet authorities to use his influence in
their anti-Semitic measures.

If in his career, Erenburg tied to maintain a semblance of integrity by remaining
true to his cosmopolitan ideals in his writings, his personal life was also an expression of
his commitment to these ideals. Most of his time from the age of seventeen to forty nine
1908-1940) was spent abroad in Western Europe, where he established close friendships
with political exiles from Russia and the Soviet Union, as well as many prominent
members of the western cultural scene (such as Picasso, Max Jacobs, Ernest Hemingway,

Diego Rivera, etc.) and he sought to keep some connections open between the European

% Rubenstein, 344-351.
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cultural community and the Soviet Union. Despite the extreme isolationist policies of the
Soviet authorities, Erenburg, much to the envy of others was allowed an unusual amount
of freedom to travel between the Soviet Union and Europe and he took advantage of that
privilege to maintain a cosmopolitan way of life, perhaps it was the best possible

substitute at the time for his intangible ideal of a universal humanity.
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CHAPTER 2:

SYNOPSIS OF THE NOVEL KHULIO KHURENITO

As mentioned earlier, Erenburg escaped the turmoil of civil-wartorn Russia in
1921 with the express purpose of returning to the Rotonde Café in Paris to write a novel
based upon prewar Europe as well as Russia during the Revolution. He had been
formulating the idea in his mind for some time, but felt he needed to return to the
atmosphere of the Rotonde in order to create the work. Unfortunately, he was unable to
carry out his intentions there in Paris among the eclectic group of eccentric artist friends
with whom he had associated before leaving for Russia. Wartime suspicions still reigned
in Europe and the French authorities forced him to leave because they feared he was a
Russian agent. As a result Erenburg retired to a seaside resort in Belgium where he

produced his first and finest novel, Khulio Khurenito, in the short space of a month.

Although Erenburg was denied the opportunity to write his novel at the Rotonde,
the earlier impressions that he had gathered, as well as the friendships he had made there,
served as inspiration for this satirical work.*® In fact, the Rotonde serves as the setting

for the opening of the novel. II’ia Erenburg, the narrator of the novel, as well as the

% Khulio Khurenito was not written in the traditional style of the Russian novel, but rather in the tradition
of the Western, picaresque novel. In fact, many critics belicved that Erenburg had used Votaire’s Candide
as a model for his work. Erenburg states however, that he did not read Candide until well after Khulio
Khurenito’s completion. See: Goldberg, 54. and DpeuGypr, CoGpanue, T.8, 193.
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author’s namesake, begins his narrative with the entrance of the main character, Khulio
Khurenito, into the bohemian atmosphere of the café which was frequented by foreigners,
artists and tramps. Dressed in a mackintosh and a bowler hat, Khulio Khurenito, causes
quite a stir among the eccentric group there, simply because his appearance is so
unremarkable. In this ordinary looking gentleman, Erenburg however, immediately
recognizes something unusual. From what appear to be two horns rising from his
temples and a tail emerging from the back of his mackintosh, Erenburg surmises that
Khurenito must be the devil himself.®” Fully expecting to be destroyed by him, Erenburg
approaches Khurenito and surrenders himself to his service. Khurenito is non-plussed by
Erenburg’s reaction and, recognizing that Erenburg has mistaken his identity, reassures
him that the devil does not exist. Upon closer inspection Erenburg sees that indeed the
horns are merely locks of hair and the tail a long Dutch pipe in Khurenito’s side pocket.
This discovery however, far from comforting Erenburg, causes him further consternation.
If the devil does not exist, he reasons, than the opposite cannot exist either; there can not
then be a God. This realization destroys his understanding of the purpose of existence:

S OTHIOZB He paJoBaICs TOMY, YTO Bpara HeT, YTO OH .THILB MOST

He:Teras BbLIYMK3. HaoGopoT, BMecTe ¢ 4epToM McYes3al Bech YIOT,

ITYCTb aJa, HO BCE Xe XILTOr0, TOHATHOTO, OLIYTHMOro.?

(I was by no means pleased that my enemy did not exist, that he was only

my nonsensical invention. On the contrary, together with him vanished all

hope of comfort, the comfort of hell perhaps, but still the comfort of
something homely, tangible, open to comprehension.)”

%7 Khulio Khurenito's unexceptional appearance recalls the ordinary-looking devil who converses with [var
in Dostoevskii’s The Brothers Karamazov.

% Spentypr, CoGpanue T. | (1962), 14.
 Ehrenburg, Julio. 18.
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In a desperate bid to make some sense of the surrounding world, Erenburg begs of
Khurenito: «Ho xoTh 4T0o —HHOYAB cymecTByeT? »' ™ (But something exists, doesn’t it
7)!°! To this Khurenito replies that nothing exists beyond perceivable reality. Such
notions as “good,” “evil,” “justice” and “redemption” are merely abstractions formulated
by culture and they obscure the truth—that there is only existence and nothing beyond it.
Still disquieted by being torn away from all habitual concepts, Erenburg begins to
consider Khulio Khurenito’s words. He reasons that, if one is dissatisfied with the
cultural mores that have been established and there is really neither “good” nor “evil,”
then the only feasible way to alter the situation would be to destroy culture itself. Excited
by this insight, Erenburg suggests it to Khurenito, only to discover that the destruction of
culture has been the newcomer’s intent all along.

Having described his initial meeting with Khurenito, Erenburg then steps back in
time and gives a chronicle of the events in Khurenito’s life that led to his current phase.
Certain facts that he mentions in Khurenito’s life history are borrowed from the
biography of the Mexican painter, Diego Rivera, one of Erenburg, the author’s (not
narrator’s), old friends from the Rotonde. Although the author denied that his hero was
based on the painter, Diego, it would seem safe to say that he did select certain events
from Rivera’s past for his Khulio Khurenito, but certainly not in order to write Rivera’s
life story, but merely in order to highlight the inquisitive nature of the hero of the novel.

Erenburg’s choice of Rivera’s native city of Guanajuata, Mexico, as Khurenito’s

1% 3penGypr, Cobparme T. 1 (1962), 14.

1% Ehrenburg, Julio, 18.
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birthplace was significant, for example, in that, at the turn of the century, it was in the
throes of revolution. As a not yet “civilized” nation engaged in constant revolution it
provided fertile soil for the birth of Khurenito, an agent provacateur who doubted all

existing cultural values.

As firenburg, the narrator, continues to relate in the novel, Khurenito quickly
became dissatisfied with all of the false values of culture already as a youth, after testing
each of them. He first experimented with religion but doubts about the divinity of the
Virgin Mary arose in his mind. He crept into his hometown church and disemboweled a
statue of the Madonna, only to discover that it was nothing more than brocade draped
over a dummy.

Disillusioned with religion, he tested love, the subject of much poetry and art :

... OH BIIOGHJICS CTaJT [NILACTh Ha 3Be30bl M AyMaTh o BewHocTH. Ho

HCIIBITaB KO —KaKye BpeMeHHBIe YC/Iadbl, O 3Be34aX K BEYHOCTH 3a0bLT,

OT AEBHIIbI CIIEIIHO YAATHICSA H pa3 HaBCEerAa ITOTEPSUT BKYC K TOMY, 9TO

JTIOIM 30BYT «JIOGOBBIO».'%?

(...he fell in love and started looking at the stars and thinking about eternity. But,

having enjoyed some temporal pleasures, he forgot about stars and eternity,

hastily forsook the girl and, one and for all, lost any taste for what people call

‘love.”)'*

Khurenito next sought wealth in the mines of El Oro, where, relying on the fierce
reputation of his birthplace, he frightened the greedy, but cowardly gold miners out of

thousands of dollars. This money, so easily obtained, turned out to be more difficult to

spend than it was to get. In a final, desperate attempt to use his money meaningfully,

1% 3pentypr, Cobpamue T. 1 (1962), 17.
'% Ehrenburg, Julio, 23.
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Khurenito invited the local businessmen to a gala dinner. After handing out Corona
cigars, he twisted his remaining hundred dollar bills into tapers to light them. This sent
the wealthy, but avaricious businessmen scrambling about on their knees for the ashes.'%

Disappointed by Religion, Love and Wealth, Khurenito decided to occupy himself
with the revolution in Mexico. In choosing sides:

...XypeHHTO ITpeartoyes Camnarty H ero IpoCTORYLIHBIX MSTeXHHKOB,

HeHaBHIEBIIHX FOPOACKYIO Ky/IbTypY, MAllMHbI CaXapHBIX 3aBOJOB,

IapoBO3bI, MOMel, HeCYIIHX CMepTh, AeHbH u cudwnic.'”

(...Jurenito preferred Zapata and his naive rebels, who hated urban

culture, sugar-manufacturing machines, railway engines, and the men who

carried death, money and syphilis.)'%

Eventually captured and sentenced to death, Khurenito was disappointed to
discover that even anticipation of death provided no more solemn feelings than boredom
and sleepiness. Discouraged by his own blasé brush with death, he turned to killing
others, but soon found this monotonous as well. Finding himself dissatisfied with the
revolution he sought to interest himself in science, languages, and art, mastering each in
turn, but becoming, just as quickly bored with each. Having experienced Religion,
Wealth, Love, Revolution, Power, Death, Art and Science and finding each of them to be

empty “values”, Khurenito comes to the conclusion that they must all be destroyed:

OH pennti, 4To Ky/abTypa—3JI0, U C HEH HALIeXHUT BCTYECKH GOpOThCH,
HO He XaTKHMH HoXaMH nacTyxoB Canartsl, a €0 e BblpadaThIBaeMbIM

'% This scene is reminiscent of the scene of Nastas'ia Filipovna’s birthday party in Dostoevskii's novel The
Idiot where she throws the money brought by her suitor into the fire. She too demonstrates her total
contempt for “capitalism™ as a mentality that believes everything is purchasable.

105 Speudypr, Cobpanme T. 1 (1962), 18.

19 Ehrenburg, Julio, 24.
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OPYXHEM. Hapgo He Hanmagates Ha Hee, HO BCAYCCKH XOJIHTH A3BLI,
pacroj3anninrecsa H roToBble MOXPAaTh €€ [TIOTYCTHHBIICE TCIIO.IO-’

(...he decided...that culture was an evil and should be fought in every

way, though not with the pathetic knives of Zapata’s shepherds but with

the weapons developed by culture itself. The thing to do was not to attack

culture but to nurse its spreading ulcers, which would gradually consume

its rotting body.)'%

Khurenito chooses Europe as the setting for his work of destroying civilization
because its sores had been festering longer than those of the relatively new and
insufficiently civilized part of the world from which he came. In order to carry out his
plan he first travels about Europe collecting an entourage of disciples. Each of these
disciples is a caricature of those traits that are traditionally identified with his native

country and Khurenito intends for them to aid him by increasing the decline of the

already corrupt European nations.

Seven Disciples

The narrator of the novel, II’ia Erenburg, is the first to become a disciple of
Khurenito in his project to destroy corrupt European civilization. He stands as a
representative of the Jews, and as such, is the disciple that_ is the most valuable to
Khurenito. He is the only disciple, among those who join him later, who is fully
conscious that he is taking part in Khurenito’s design to destroy world culture by fueling
the vices characteristic of each so-called “civilized” western nation. He is also the only

one who regards his relationship to Khurenito as that of a disciple and he refers to

107

Spenbypr, Cobpanme T. 1 (1962), 19.
'% Ehrenburg, Julio, 25.
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Khurenito as Teacher. Because of his Jewish ethnicity, as the member of a people
lacking their own autonomous nation, Erenburg was the one who could be depended
upon for collaboration by Khurenito, since his judgment would not be clouded by
nationalistic biases. Partially for this reason, Erenburg is entrusted with the assignment
of chronicling the Teacher’s activities.

The second disciple to join Khurenito’s entourage is, Mr. Cool, the opportunistic
capitalist who represents America and has come to Europe to both “save her” (by the new
American creed of progressive Christianity) and to obtain financial gain:

Muctep Ky moHsu1, YT0 AMEpHKa J0/DKHA OTILIATHTE 0J1aroJapHOCTBIO

3a TOT BEJIMKHI1 MOMEHT, Koraa Matpoc XyaH JIyHc, H3BeCTHBIA B OBYX

Kactimmax pa3ooiHHK, Npexae HeXeIH 3ape3aTh [TepBoro WHaeHa,

MpoGOPMOTa/I MOJHTBY, ITOOPBI3rall er0 MOPCKON BOTULIEH M, TAKIIM

00pa3oM, ITOJIO0XIII Havajlo TOpXecTBY KpecTa. HEIHe mprLta oyepens

AMepHKe criacath obe3yMmesiryio Eeporry.!?

(It occurred to Mr. Cool that America must show her gratitude for that

great moment when the sailor Juan Luis, a bandit known in the two

Castiles, mumbled a prayer before cutting an Indian’s throat, sprinkled

him with sea water and thus laid the foundations for the triumph of the

Cross. Now it was America’s turn to save demented Europe.)''’

So it was that Mr. Cool came to Europe with the intent of reforming her by use of the

M (two mighty levers of

«JBa MOTYYHX pbr4ara LIHMBITH3ALMI —OHOMMA K JO/UIap.»
civilization—the Bible and the dollar.)!'* By wresting scriptures from their context Mr.

Cool supports his false and egotistical moral stance, while he uses his money either to

19 Dpentypr, Cobpasme T. 1 (1962), 22.
"% Ehrenburg, Julio, 28.
"' Bpentypr, Codparme T. 1 (1962), 22.
12 Ehrenburg, Julio, 28.
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enforce his values or to profit from others’ vices. One example of his methods is his
suggestion for how to furnish brothels:

O06s3aTh BceX COAePXATETBHHIL ITyOIHYHYX JOMOB ITOCTABHTD B
3aBeIeHHSIX aBTOMAThI C HEOOXOMMMEBIMH TSI TUTHEHBI
NpHHaIeXHocTAMH. Ha nmakerax A0/DKHO OBITH HaredaTaHo: «Miutsii

ApyT, He 3aGbIBaif O CBOe} THCTON M HEBHHHOMN HepecTe».!3

(All brothel keepers should be obliged to install automatic machines

supplying the appropriate hygienic requisites. The packages should bear

the words ‘Friend, Remember your Pure and Innocent Bride at Home’.)!**
These automatic machines prove to be very profitable for Mr. Cool, who receives 1000
francs a month from their operation.

Mr. Cool is unaware of Khurenito’s plan to destroy Europe, but when the
Mexican expresses admiration and surprise at Mr. Cool’s money making ventures, the
businessman, seeing that Khurenito could be useful to him, hires him as his guide. In so
doing, Mr. Cool unwittingly becomes Khurenito’s second disciple. When Erenburg, in

disgust, asks the Teacher why he has enlisted the repugnant American, Khurenito replies:

Jpyr Mo, KTo Xe, IS Ha BOlHY, B3pbIBaeT ITyIuKy? «BcrioMHIHTe, MBI
XOTHM Bce paspynTh. A Kyab—3To BemixosenHoe Tsokemoe opyxue. '

(My dear friend, who’d smash his gun when he’s just off to fight?

Remember, we want to destroy everything. Cool is first-class heavy
artillery.)''

Khurenito’s third disciple is a Senegalese pageboy, named Aisha, whom he finds

in a Parisian hotel. Aisha, who carves idols from coconut shells and presents them to the

' Dpeutypr, Cobpanme, T. 1 (1962), 22.
114 Ehrenburg, Julio, 29.
'3 Bpentypr, Cobpanme T. 1 (1962), 26.

'S Ehrenburg, Julio, 24.
57



Teacher, is the image of innocence and youth. He is unassuming and with full trust
throws himself at Khurenito’s feet, kissing his shoe in admiration. Khurenito explains to
Erenburg that he chose Aisha as a disciple because:

S 6epy Alinry, 160 B HeM XMBa ronas, GecCThIIHAs, BCe0GOaAPSIOmas

Bepa, H 3To GymeT KpelmKHuM OpyXHeM B MOHMX pyKax. Jpyrve yBHIAT BO

MHE YIUTe s WIH aBaHTIOPHCTA, MYApPeLa WM MPOMIENbITY, a IS Hero s

OyXy GoroM, KOTOpHIH yMeeT KIeHTh MAPKH H FOBOPHTH HEOOBIYaTHEIE

CJI0Ba, KOTOPOro OH OyaeT pHCOBAaTb, JEMHTh, BBIPE3aTh U3 AePeBa U

KOTOPOMY OCTAaHETCS BEpEH [0 MOCTEHEr0 HIAbXa st

(I am taking Aysha because in him lives faith, naked, unshamed, all-

gladdening, and it will be a strong weapon in my hands. Others will see in

me a teacher or an adventurer, a sage or a charlatan, but for him I will be a

god, who knows how to stick on stamps and speak extraordinary words,

whom he will carve, draw and model, and to whom he will remain faithful

until his last breath.)!'®

After meeting Aisha, Khurenito and his followers travel to the Netherlands where
they happen upon a Russian, Aleksei Spiridonovich Tishin. Seated in the dark corner of
a tavern which the group has entered, Tishin, is moaning and groaning while calling out:
“Friend, brother, tell me am I a human being or not?” The narrator looks over in Tishin’s
direction and catches sight of a rather besotted, and also otherwise typical looking
Russian intellectual. They all make Tishin’s acquaintance, whereupon the Russian insists
that they must hear his life story and sets about on a narrative of parental abuse and
neglect as well as mental and spiritual searching accompanied by constant

disappointments. Speaking with intense emotion he recounts his associations with

various causes (and women) with fervent enthusiasm. As he speaks it becomes obvious

17 9pentypr, Cobpanue T. 1 (1962), 29. Aisha seems to represent the Feuerbachian notion that it was not
God who created man, but man who creates god(s).

"8 Ehrenburg, Julio, 37.
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that his zeal is often indiscriminate and just as quick to be dampened as it is to be

kindled. Upon ending his personal history, the philosophical Tishin cries out: “all is

»ll9

fiction, but Man exists! ‘What is the world? Nothing, but Man is spirit. Khurenito

refutes Tishin’s claim, but offers to provide him with the means to set up a Society for the
Search for Man, so that Tishin may have an opportunity to measure his theories against
Khurenito’s notion of recognizing nothing but matter. In return, he promises to join
Khurenito if he fails in his search. Of his newest disciple Khurenito says:

S Oymy o4eHb pand, ecm BO3Jle MEHSI OKaXKeTCsI KOPEHHOM pyCCKHH.
Kaxzapnt pa3, Koraa st FroBOpIO €O CJIABIHHHOM, ST HCIIBITBIBAKO
BEJIMKOJIEITHOE OLIYIIEHHE PacCTYTIaoIerocst 600Ta. ...5I He HaHBeH, 1
3HaIO, YTO BBI...CJIA0bl, HEPELIMTEILHBI H CKIIOHHBI KO BceMYy, KpoMe
IeNa, 3Hal0 YTO He BaM COKPYIIWTD 3TH CrIastHHbIE KPOBbIO MHOTHX
COTEH ITOKOJIeHHH, HaCHXeHHbIe ropoaa. Ho BEI BeJIKH, K TakoH
ITYyCTBIHU He BBIAEPXUT APSXIBIA MUp—TIOJIOBa 3aKPYXHUTCA. BbI HUKoro
He CBepraere, HO IMagasi, MHOTHX [TOTaO[Te 3a codoit.'?°

(I shall be very glad to have a native Russian with me. Whenever I speak
to a Slav I enjoy the splendid sensation not of firm land, but of a bog
which gives way under your feet....I'm not naive,...I know you’re weak,
indecisive and inclined towards everything except action, I know that it’s
not for you to destroy these snug cities held together by the blood of many
hundreds of generations. But you are vast, and the aged world will not be
able to bear so huge a desert. It will turn dizzy and swoon. You will
overthrow no one, but you will drag many after you in your fall.)'?!

From Holland, Khurenito and his entourage move on to Italy where they visit
many of its monasteries and cathedrals. One morning, while in Rome, they happen upon
a man lying in the road blocking their progress. The group tries with various bribes and

threats to induce the man to get up, but all is in vain, as the man’s only response to their

"9 3pentypr, Cobpanme T. 1 (1962), 58.
129 3pentypr, Cobpanme T. 1 (1962), 45.

'2! Ehrenburg, Julio, 59.
59



prodding is to yawn, scratch himself indolently and spit into the air. Not until Khurenito
approaches him and gives him a good natured poke in the stomach with his foot along
with an invitation to join them, does the man rise from the street in order to board their
car. At this point, the Italian, Ercole Bambucci, becomes Khurenito’s fifth disciple.

After some questioning of Ercole, Khurenito’s followers are surprised at his
complete indifference to everything. Mr. Cool is shocked to find out that Ercole is
impressed by neither the Bible, nor the dollar (unless the money were to come to him by
some luck, without effort). Tishin is surprised by the fact that suffering, for Ercole, is
limited to experiencing colic from overeating and that Providence, in his view, is merely
the “banco-lotto.” As for Aisha, he is surprised by Ercole’s opinion that there are already
too many gods in existence and that making new ones is pointless and boring. For
Ercole, who is proud of his lack of education and occupation, there is no motivation to
seek a more meaningful existence than lying in the street and spitting—he is satisfied
with life as it is.

In an aside to Erenburg, Khurenito explains his reasoning for taking Ercole on as
a disciple:

OHU YIHBJAIOTCS,...ITOYEMY ST BOXY C CO00OH 3’1‘01"0 oocsika. Ho 4to MHe

JIOOUTB, eCITH He TUHaMUT? IDpKojle He ANIIa, OH Bce BHIET H BCe

caenan. B ero pykax mepeObIBaiM BCe aKCcecCyapbl MHpa: CKHIIETP H

KpeCT, JTHpa 1 pe3ell, CBOA 3aKOHOB U MamiTpa.OH CTPOMT ZBOPLIBI H

apKH, XpaMbl € ITOTHOTPYIBIMH GOTHHIMU DJUTAaAbL, C TOLIHMHXPHCTaMH

FOTHKH, C NIOPXAIOUIHMMHK CBITBIMU 6apoKKo. ...OH Cc OeTCTBa BCe 3HAET U

BCE MOXET, HO MEXIY IMPOYHUM IPEIITOYHTACT ILICBATHCA, ITOTOMY YTO

HEHaBHUIOHT KPEITKO H CTPACTHO BCAKYIO JO/DKHOCTD H BCAKYIO

opranu3auo.'

% Dpentypr, Cobpanve T. 1 (1962), 63-64.
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(They can’t understand,... why I take this tramp about with me. But what
should I love if not dynamite? Ercole isn’t Aysha, he has seen everything
and has done everything that could conceivably be done. These hands
have held all the world’s accessories: the sceptre and the cross, the lyre
and the chisel, the code of laws and the palette. He has built palaces and
arches, temples with the full-bosomed goddesses of Hellas, the emaciated
Gothic Christs, the fluttering Baroque saints. ...He knows everything and
can do everything from childhood, but it so happens that he prefers to spit
because he has a strong and passionate loathing of all sense and all
organisation.)'?

Khurenito’s sixth disciple is acquired when the group returns to Paris. Here the

Teacher enlists the help of a Frenchman, Monsieur Gaston Delet, for some financial help.

Monsieur Delet who owns a funeral home that provides 16 classes of burial, offers

Khurenito the assistance he needs. His available burial categories preserve the social

class system beyond the grave beginning with a “luxury class,” a “glorious class for those

idiots who throw their money out the window,” and extending to a sixteenth class for the

poor:

Hamo, 9T005I Bce MMeH IIpaBo OBITh IIOXOPOHEHHBIMH. 3ayeM

037100171 GegHBIX? ...KOHEYHO HYXHO, 9TOOBI OcIHBIC 3HATH CBOE

Mecro—rqz)ocro, 9eCTHO—Ha Tpu roga. [losrexas, ¥ XBaTHT, IMycTH
4

apyroro.’

(Everyone should have a right to be buried. Why arouse the anger of the
poor? ...But, of course, they’ve got to know their place—all very fair and
simple. For three years. You keep your place for three years, and then
time’s up.—give someone else a chance.)'?’

Monsieur Delet’s motto is ironically—in view of his profession—é/an, which he

believes is achieved through a careful system of moderation. Life is to be enjoyed

'3 Ehrenburg, Julio,84.

'** Dpentypr, Cobpanne T. 1 (1962), 74.

135 Ehrenburg, Julio, 97.
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without excess and nothing disturbing should be allowed to interfere with achieving a

state of comfortable satisfaction:

Koraa MHe HCIIOHIIOCH IIECTHAMLATD JIET, OTELl XTI MHE JTyH M CKa3aJL:
«['acToH, Oyab Bo BceM yMepeH». Bermmxue ciosa! ...O BbI He 3HaeTe,
YTO TaKoe YyBCTBO Mephl! JT0 pasyMHas ITOJMTHKA, 3TO KpacoTa, 3TO
ITOJTHBIA KOIIe/IEK, HeOOpeMeHeHHBIN XeJIYIoK, NPHATHAsA ApOXb TP
BH/IE XOPOIIEHbKOM XeHIMMHbL. 10 Bee!'“e

(When I reached the age of sixteen, my father gave me a Jouis and said
“Gaston, be moderate in all things.” My poor father!” ..Oh, you cannot
know what it is, a sense of moderation! It’s stomach, a pleasant tremor at
the sight of a pretty woman! It’s everything!)'?’

As Monsieur Delet finishes relating his life—a tale which is punctuated by
comments about the perfection of the meal they are enjoying—he leans back and slips
into a contented and vacuous sleep.

In explanation of his latest choice for a disciple Khurenito points to the following:

[maou, 31o yxe He Mocee [I3nte, 310 Byaaa, mocnegHuit nokoit! K
HUpBaHe ecTh JBa IyTH~—4epe3 MOIHbIA 0TKa3, ITpeJe/IbHOe OTpULIaHHE,
ITyTh acCKeTa HJIA MSTEXHHKA, H Yepe3 3Ty C/IaZ0CTh ObITHA, Yepe3
HacinaxnaeHue. Isamy, Mocke J3/1e yKe He Ha ITyTH K KoHLy. OH
caM—KOHEeIl, rpefae, Hiraro! 128

(Look, this isn’t just Monsieur Delet, it is Buddha, the bringer of final
peace. There are two ways to Nirvana: through complete refusal, final
negation, the way of the ascetic and the rebel; and through the sweetness
of being, through ultimate pleasure. Look, Monsieur Delet is no longer on
the road to the end: he is the end—the ultimate—nothingness!)'?’

'*6 Dpendypr, Cobpanme T. 1 (1962), 73.
'27 Ehrenburg, Julio, 96.
'* Dpentypr, Cobpanue T. 1 (1962), 76.
'%3 Ehrenburg, Julio, 99.
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The seventh and final disciple is found when Khurenito’s entourage travels to
Germany. All of the disciples (except Mr. Cool) find themselves disheartened by the
rigid, organized atmosphere of the country and Ercole and Aisha find themselves
particularly at odds there as they, inadvertently but inevitably, find themselves in
violation of some petty rule. On one occasion, Ercole is delighted by what seems a
blatant act of anarchy and, indeed, the unusual scene draws the attention of the entire
group.

While walking through a public garden they see a young student walking along a
path, accompanying a young woman who carries a baby in her arms. Calmly, and for no
apparent reason, the young man steps to the side of the path and begins stomping on the
carefully cultivated flowerbeds. Ercole, ecstatic, waits expectantly for a policeman to
rush forward and discipline the student, but his anticipation turns to dismay when the
student, who had acted unobserved by such an official, walks over to the Schutzmann and
reports his own crime. As it turns out, the student is protesting against the state’s poor
organization; for while large sums of money are spent by the government to maintain
flower beds, the woman and child, a future member of society, are suffering malnutrition
because of lack of means. Schmidt is clearly a proponent-of justice (merciless justice it
proves), but lacks appreciation of beauty.

Khurenito’s last disciple is duly fined and Khurenito offers to pay his bill, since
Schmidt is a poor student and cannot pay himself. Schmidt then invites Khurenito and
his followers to his tiny, but meticulous apartment. On the walls they find a large

timetable on which Schmidt has mapped out a schedule of daily routines from morning to
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night; he shows them other charts budgeting out his expenses down to the smallest detail.
In short, everything in his apartment testifies to his passion for order and method.
Schmidt expresses his desire to Khurenito’s disciples to organize the entire world in the
same way that he has organized his own life. Regarding the selection of his final
disciple, Khurenito exclaims:

A cpasy ouenmn Bac. ...Bammin HagexaaM cyXaeHo cOBITBCS CKOpee,

HEXE/IM BBl QyMaeTe, H BepbTe, 5 [IOMOTY BaM B 3TOM. A BbI, TOCIIOAA,

CMOTpHTE —BOT OJHH H3 TeX, KOTOPBIM CYXAE€HO HAJOJIIO CTaTh Y Py

yenopeyectsa!. '’

(I knew you at once for what you are. ...Your hopes are destined to come

true sooner than you think; believe me, I shall assist you in this. You

others, look: here is one of those destined, now and for a long time to
come, to stand at the helm of humanity.)"*!

The Teacher’s Musings on Religion, Love and the Jews

While gathering his disciples, Khurenito uses events that they witness during their
travels to illustrate his disillusioned views on various subjects. When Aisha presents him
with his handmade idols, Khurenito takes the opportunity to talk about religion.
Khurenito is pleased by Aisha’s gods because they are new and as yet unencumbered by
the dogma that has been built up over the millennia in such established world religions as
Judaism and Christianity. While Aisha’s personal religion is still in the creative state,
established religion remains static and immovable. As a result of this situation true faith

is non-existent in Europe:

139 3pentypr, Cobpatme T. 1 (1962), 83.
13! Ehrenburg, Julio, 109.
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Bala Bepa TPYC/MBa, OT Hee JIOKHTCHA TeHb COMHEHHS, HPOHHH,
MaJTHYHILECKOTO IOGOMBITCTBA H PacYeT/IMBOCTH TOPrala, Gosmerocs
TpoTaaTh Ha Topape. '

(Your faith is cowardly for it casts a shadow of doubt and irony,
schoolboy curiositY and the calculation of a shopkeeper afraid of making a
loss on his wares)."**

European atheism, meanwhile fares no better in his estimation:

Bamre 6e3Bepiie He xpabpee Bamiei Bephl, 332 HUM IUIETETCS CyeBepHe,

oOpalIeHUs 3a nordaca g0 cMepTH, KHkkH IlIteifHepa, BedHoe

KJISHYaHHeE Y ABepelf CTpaXxoBOro odiecTra. '

(Your atheism is no braver than your faith, for in its wake creep

superstition, conversions half an hour before death, the works of Steiner,

all the eternal begging at the doors of the insurance company.)'*

On the subject of love, the Teacher expresses his loathing for marriage, placing
even prostitution above it. When considering marriage, a couple prepares and
investigates everything from the size of the bride’s dowry, and the bridegroom’s salary,
to each other’s health and education, but, in so doing, they fail to consider the very reason
for which they are getting married:

¥Y3HaB, BeIyT HE B KOHTOpPY, HE B OJIarOTBOPHUTE/IbHOE yYpeXIeHHE, HE

Ha 3K3aMeH QIIOIO0THH, a K IHPOKOMY YIOTHOMY JIOXY, CTBULIHBO

TIOTYITHB IJ1a3a, U [IOTOM O4YeHb YIHBIIIIOTCA CTAaTUCTHKE «HECYACTHBIX

GpakKoB».

(Having ascertained all these things they lead the newly-married couple -
not into an office, a philanthropic institution or a school of philology, but

132 3pendypr, Cobpanme T. 1 (1962), 28.
'** Ehrenburg, Julio, 37.
13 BpeuGypr, CoGpame T. 1 (1962), 28.
!5 Ehrenburg, Julio, 37.
136 3peudypr, CoGpanme T. 1 (1962), 53.
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towards a broad and comfortable bed, eyes chastely cast down, and then

everybody’s very much surprised at the statistics of unhappy

marriages.)"’

Future mankind, Khurenito asserts, would be free of the cultural fetters of matrimony and
he describes the following vision of a mankind that has succeeded in throwing off its
cultural baggage in the realm of sexual morality:

...MBI, H3YMJIEHHEIE, TPeIeTUH Mepe HEOIMHCYeMBIM BeIMIHEM

YeJIOBEYECKHX Te.I, pafloCTHO COIMpPsDKEHHBIX, HE TeX Tell, APSAOIbIX H

BecopMEHHBIX, YTO MBI NPHBBIK/IH HA0IOAATh B OOLIKX OaHsX, HO

HOBBIX, CYPOBBIX, KaK CTa/lb, i BCE BOJBHBIX.

(...we, astounded, trembled before the indescribable grandeur of

thousands upon thousands of human couples joyfully united in their

nakedness: not those flabby, shapeless bodies which we are accustomed

to see at the public baths but new, rigorous as steel, yet free.)'*”

On one occasion, after he had gathered all of his disciples together, Khurenito
presents them with an invitation for a spectacle arranged by him. Itis called “Solemn
Performances of the Destruction of the Tribe of Judah.” The invitation, which also
promises pogroms, features various methods of tormenting and killing Jews and it is

extended free of charge to cardinals, bishops, British lords, Russian liberals and all others
who would like to attend.

Shocked by such an unthinkable act, Tishin cries c;ut in horror and wonders how
the Teacher could even conceive of such an outrageous idea. But Khurenito assures him

that the old diseases of mankind (including anti-Semitism) are already well established

137 Ehrenburg, Julio, 69.
138 3pentypr, Cobpanue T. 1 (1962), 58.
1% Ehrenburg, Julio, 75-6.
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and fated to reappear. Besides, he explains, there is a natural gulf between the Jews and
other nations. To illustrate this point, Khurenito asks each of his disciples in turn which
word they would choose from their language if they were allowed just one—either “yes”
or “no”. Each of the disciples then chooses the word “yes” in affirmation of his nation’s
predominant trait. Erenburg, the narrator of the novel, who represents the Jewish nation
chooses “no” however, because he sees the falsity of the “yes” of the others. The others
are surprised by Erenburg’s negative response and inch away from him on the sofa.
Erenburg admits to Khurenito:

Yuirreis, s1 He CO/ITy BaM—s OCTaBIUT ObI «HeT». BHaMTe JmM,

OTKPOBEHHO roBOPsi, MHE O4YeHb HPaBUTCsI, KOIJa YTo —HUOYb He

yaaercs. S rmoGmo mucrepa Kynst, Ho MHe ObUTO OBI MPHSTHO, €C/THA Obl

OH BIPYT ITOTEPSUI CBOH J0JUTapHL..."

(Teacher, I cannot deceive you. I would keep “no”. Candidly speaking,

I’'m very fond of Mr. Cool, but it would give me pleasure if he were

suddenly to lose all his dollars....)"*!

Khurenito proceeds to explain to all his disciples that this division between Jews
and Gentiles natural one that is destined to continue. Whereas gentiles will set up house
and make themselves comfortable in their surroundings, the Jews will inevitably be
dissatisfied and try to improve, or at least change, their conditions. Throughout time, he
continues, the Jews have been in search of an elusive justice:

OGopBaHIIEI, HOYYIOIIME Ha CTYTIEHbKAX XpaMa, —eCcCeH TPYASTTICA: Kak B

KOTJIaX B3pBEIBYATOE BELIECTBO, 3aMEIIHBAIOT HOBYIO PETHIHIO

CIIPaBeUTMBOCTH M HHILEThI. Terepp—To ITOJETHT HECOKPYIIMBIA

Pun. EBpeit [TaBes moSeann Mapka ABpermusa! Ho moau
OOBIKHOBEHHBbIE, KOTOPhIE NMPEeANOYUTAIOT AUHAMHTY YIOTHBIH JOMUK,

1% 3peutypr, Cobpanue T. 1 (1962), 87.
'*! Ehrenburg, Julio, 114.
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Ha4YMHAIOT 06XXIBaTh HOBYIO Bepy, YCTPAaHBaThCS B 3TOM [0JIOM Irajiaire
10 —XOpolreMy, o —aoManrHeMy. XpHCTHAaHCTBO yXe He CTEHOOHMTHas
MaIlIHHA, 3 HOBast KPeIOCTh; CTPalIHas, rojas, paspymaomas
CIIpaBeUTHBOCTD ITOAMEHEHAa YeJI0Be4eCKUM, YAOOHBIM, IyTTanepyeBbIM
Mn:nocepnneM.142

(The ragged beggars who spend their nights on the steps of the temple
work away, concocting a new religion of justice and poverty, as though
mixing an explosive in a cauldron. Now just watch unconquerable Rome
go flying head over heels! Yet, ordinary people, who prefer a cosy little
house to dynamite, begin to settle down in the new faith, making the bare
hut homely and pleasant. Christianity is no longer a wall-beating
machine, it has become a new fortress. Terrible, naked, destructive justice
has been replaced by human, comfortable, india-rubber mercy.)'*

This constant search for justice and the propensity of the Jews to negate what has
been achieved will continue, Khurenito avers, until no more nations exist in the distant
future when mankind will return to its infancy,—stripped of the confines of atrophied
cultural dogma. Until that day however, the Jews will continue to be “nay-sayers” and
other nations will continue to shed Jewish blood. This blood, Khurenito tells his
disciples, will make the earth more poisonous, but he also terms this poisoning blood the

145

*% (“world’s greatest medicine™).

«BEJIMKO€ JICKAPCTBO MIHpPa»

War in Europe

Soon after Khurenito has collected his entourage of disciples, news of the
assassination of the Austrian Archduke reaches them. Khurenito immediately divines the

significance of this event and warns his followers that Europe stands on the brink of war.

1“2 DpeuGypr, Cobparue T. 1 (1962), 88.
'3 Ehrenburg, Julio, 115-116.

' Dpen6ypr, Cobparue T. 1 (1962), 88.
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Khurenito, who feels there is, at present, nothing for him to do, since his plan of
destruction is moving along quite well on its own with the outbreak of the war,
disappears to Mallorca to vacation. Meanwhile, his disciples separate and follow their
own personal pursuits in the war. Left by himself, the narrator Erenburg, goes into hiding
to escape the harsh reality of the war; he laments the suspicious atmosphere, the ever-
present sense of killing and the meager rations.

Eventually, Khurenito returns and as, one by one, each of the disciples is reunited
with the group it is revealed how each has fared in the war. Aisha, who represents an
underdog nation, was sent to the front where, while involved in combat, he lost his arm.
Mr. Cool meanwhile has found the war to be very profitable and he has built up quite an
economic empire. Among his enterprises are networks of brothels, which he set up at the
rear, factories for making wreaths and tombstone decorations and moveable church
structures to service the soldiers (these structures could easily be converted into movie
halls, or tea dispensaries). Tishin, like Aisha, has not fared so well and is found in
Senegal where he has been serving in the Foreign Legion. Stricken by fever, Tishin also
suffers emotional torment at the revelation that he was responsible for the death of
Aisha’s brother. Khurenito and his followers are surprised to find Ercole in the Vatican
dressed in the attire of a monk and selling religious trinkets in a kiosk there. Apparently
he had deserted from the army when he realized the risks involved in fighting and had
traded his uniform and identity with a monk who had fallen in love and wished to elope

with his beloved. Monsieur Delet, still pursuing é/an and living comfortably in his

'3 Ehrenburg, Julio, 116.
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French cottage, has also been busy ferreting out imaginary German spies and hunting
down deserters, as well as writing an endless stream of propaganda for the local
newspaper.

After the reunion with Khurenito and his other disciples, the Frenchman
persuades the group to aid him in his journalistic efforts—a proposal that is accepted by
all and they set off for the front in search of material. Soon they find themselves stranded
among exploding shells and the sound of German artillery and are forced to seek shelter
in a dugout. Here Khurenito takes the opportunity to express his views on war and to
sing its praises. First of all, he says, war is a wake-up call for those who have become too
comfortable and self-satisfied. Secondly, it causes a breach with the cultural past that can
not be spanned—it pushes man forward into the future:

Bl K/IsTHETE BOIHY, a OHAa JaXe He 1Iar, OHa IIPbDKOK B rpsixymee. OHa

yOMIa BCe, BO HMS 9ero Ha4yajaach, U poawIa Bce, 9TO JOJDKHA ObUIa

youTh . «BoltHa Bo MMA cBOGOOBI», H OKA3bIBAETCS YTO HAPOIBI CO3PEITH

IUT BeJTMKOI0, OTKPOBEHHOI'0 SIpMa, OHa GoJbIIIe He MOI/Ia BBIHOCHUTD

GUKITHA CBOOOIBI, ee NPHU3paYHbIX 6mar.'*

(You curse the war, yet it’s not merely a step, it’s a leap into the future. It

killed all the things in whose name it was begun and has given birth to all

it should have killed. A war of liberation, was it? Yet we see now that the

peoples are ripe for the great, the undisguised enslavement, for they could

no longer bear the fiction of freedom or its spectral boon.)"*’

Furthermore, he asserts, war, which comes about as a result of the hate of nation

for nation, does more than any other single thing to actually bring them closer together.

After spending enough time sitting side by side in the trenches men begin to realize that

146 BpenGypr, Cobpatme T. 1 (1962), 146-147.
14" Ehenburg, Julio, 193.
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their enemies hate, love, fear and fight in the same manner and that they are essentially
identical to one another. Not only does war prove equality on a national level, but also
among individuals. Generals with epaulettes and Rothschilds with all their riches are
equally reduced to the same thing in war—to corpses sticking out of the ground. In war
Khurenito sees, and hopes for, a cleansing effect:

Bce 3T0 1 BHXY, M KOTIa BBl KJITHETE BOUHY, S ee GJIAroCIOBIAI0, KaK

HepBbii JeHb TH(O3HOH ropAYKH, OT KOTOpOii 9ejloBeK G0

IepepoarTCs, NGO yMpeT, OYHCTHUB 3EMIIIO VI HOBOTO CO0a4ecTBa HiTH

[UTs TT0GE THBIX JIETHOHOB KpBIC, MypaBheB HHOYy3opmit!

(All this I see, and when you curse war I bless it as the first day of typhoid

fever after which man will either be rebomn or die, leaving the earth free

for new swinishness of for triumphant legions of rats, ants and

infusoria.)!*

Barely has Khurenito’s “sermon” on war ended when the gunfire lessens. The
Master’s words seem to have worked magic. In the lull, the group attempts to return to
safety. Their safe retreat, however, is thwarted when they are captured by a German
general. Later, what appears to be misfortune, turns into a pleasant surprise when
Khurenito and his disciples, who are fully expecting to face a firing squad, end up
experiencing a small reunion in Schmidt’s office instead. Schmidt has fared quite well in
the war and barely resembles the student who had originally joined Khurenito’s
entourage. During the war he quickly rose in the ranks of the military until he held a

position of great importance, both in the German hinterland and at the foreign fronts.

When Khurenito asks him about his current occupation, Schmidt explains to the group

'8 Dpentypr, Cobparme T. 1 (1962), 148.
'*? Ehrenburg, Julio, 194.
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that he is involved in a plan to colonize Russia and to completely destroy France and
Britain. This he is doing in order to more easily organize Europe after the war and make
the transition to German rule as painless as possible. At Schmidt’s announcement Tishin
is aghast—that a man should plan to kill thousands is unimaginable to one who suffered
such emotional anguish over his part in the death of a single individual. Schmidt
counters that he does not necessarily enjoy his duty but, it is a needed step toward the

future good of humanity:

YoHBaTh—3TO HENpUATHasA HeoOXoauMocTb. ...Ho BeIGopa HeT. S, Mos
CeMbs1, MOM ropol, poaHHa, 9YeJI0Be4YeCTBO —3TO CTYTICHbKH. YOHTh LI
OJ1ara 4eJIoBe9eCTBa OJHOIO YMATHILIEHHOIO HIIH JECSITh

MIUTHOHOB — pa3jIf4ye JIHIb apudmeTHYecKoe. ... MMeHHO rmo—3toMmy,
eCIH ceiidac 1oTpedyeTcs QI BHIMIPHIIIa BOWHBI, TO €CTh AIA 0/1ara
I'epMaHHH, c/leI0OBaTeIbHO, BCEro Ye/I0BeYeCTBa, He CTaHY HH OJHOM
MHHYTHI KoJIe6aTbes. ™

(...killing is an unpleasant necessity. But there’s no choice, I, my family,
my town, my country, humanity itself are only steps. Between killing one
weak-minded old man and ten million people for the good of mankind
there’s only an arithmetical difference. That’s precisely why, if it should
be necessary for the success of a campaign today—which means for the
good of Germany tomorrow and of humanity the day after...I would not
hesitate for a minute )"

Revolution in Russia

After a brief stay in Germany, Khurenito and his disciples once again continue
their travels. This time they set off for Russia since they have received news of the
abdication of the Tsar and Khurenito is excited by the prospect of revolution. Upon

arrival in Russia however, the group is surprised by the chaotic conditions. Freedom,

'5% 3pentypr, Cobparme T. 1 (1962), 150-151.
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Khurenito concludes, is obviously too heavy a burden for the Russians to bear; he
predicts that they will soon cry out for an end to it and eventually be oppressed by a
heavier yoke than previously.

Kaxpaprt kaMenrek, KaxXablif COIUIAK BOMHET: «YOepHTe cBOOOLy, OHa
TsDKeJIee BCAKOro sipMal» Pasee MbIcHMa cBoGoaa BHE ITOHOM
rapMoHNH? OHa GBICTpO MpeBpalaeTcs B CKpbIToe padcTBo. A
CTAaHOBJTIOCh CBOGOIHBIM, YTHeTast Ayroro. lernepb 9e;I0BEeYeCTBO HAST
OQHIONB HE K palo, a K CaMOMYy CYPOBOMY, Y4epHOMY, IIOTOTOHHO
wpcTsunTy. HacTymaioT Kak Gy/ATO ITOTHBIE CyMepKH CBOGOIBL. >
(Every stone, every snotty-nosed phiz cries to high heaven: “Away with
freedom, it is heavier than the yoke, it is too much for us.” Is freedom
conceivable without perfect harmony? It quickly transforms itself into
disguised enslavement. I become free by oppressing another. What
humanity is heading for today is by no means paradise but the harshest,
blackefsti sweatiest purgatory of all. The final twilight of freedom is at
hand.)

152 Bperbypr, Codparme T. 1 (1962), 164. This is a quote from Mandel’shtam’s famous poem written in
1918:

IIpocnaBmM GpaTest, cyMepKy cBOGOARL, —
Besmktit cyMepeyHsIit rog,.

B karmsmirie HOYHbIE BOBI

OrmyteH rpy3Hblit Jiec TeHerT.
Bocxoaumib Tk B ITTyXHE MO,

O conume, cyans, Hapom.

ITpocnaBmM pokoBoe Gpemst,

Koropoe B ciiesax HapooHei BOXab Geper...

(Brothers, let us glorify the twilight of freedom—the great crepuscular year. A heavy forest of
nets has been lowered into the seething waters of the night. You are rising during sombre years, O
sun—judge and people.

Let us glorify the fateful burden which the people’s leader tearfully assumes...)

Dimitri Obolensky,ed., The Heritage of Russian Verse (Bloomington: Indiana University Press,
1976) 355.

The phrase “twilight of freedom” was very likely taken directly from Mandel’shtam’s poem since
he and Erenburg were friends and spent several months together in the Crimea during the civil
war. Rubenstein asserts that Erenburg must have been influenced by Mandel’shtam’s thinking.

See: Rubenstein, 63.
'53 Ehrenburg, Julio, 217-218.
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In the meantime however, things are turned upside down by the revolution. This
is illustrated by the situation of Khurenito’s disciples in Russia during the civil war.
Monsieur Delet who had enjoyed his little cottage, promoted élan and carefully
established a system of 16 classes for the dead in Europe before moving to an equally
comfortable apartment in Moscow, is evicted from his Moscow apartment by the District
Soviet and goes temporarily mad. Mr. Cool, stripped of his Bible and bank account, is
labeled an “incorrigible exploiter” and is sent away to a concentration camp. Meanwhile,
Ercole, in order to avoid physical labor, passes himself off as an artist and receives
protection from the “Department for the Preservation of Art and Ancient Monuments of
the R.S.F.S.R.” so he can earn a living posing as a statue. Aisha has fared extremely well
and become the Director of Propaganda for the Negro Peoples. Those of the disciples
who had suffered the most during World War I in Europe enjoy a new privileged status in
revolutionary Russia and vice versa.

As time progresses and things settle down in Russia, Khurenito’s words about the
end of freedom in the revolution prove true. The revolution has brought about change, but
rather than establishing freedom, it has merely reversed fortunes and redistributed
privilege and wealth among a different group of people. At the end of the revolution,
Khurenito, disappointed that men have only “patched up” what existed before, rather than
completely destroying the old order and building a new one, takes his disciple Erenburg
with him to visit the “captain” in the Kremlin. This chapter of the novel is entitied “ The
Great Inquisitor QOutside of the Legend,” and as the title implies, alludes to Dostoevskii’s

“Legend of the Grand Inquisitor” in his novel The Brothers Karamazov. The “captain,”
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whose appearance fits that of Lenin (a high vaulted forehead and piercing intelligent
eyes) is forced to defend his views and actions before Khurenito."** In part Khurenito
expresses his respect for Lenin who is able to act, even though it is at the cost of
embracing a limiting fanaticism:

A Bac moHMMaI0, —cKa3an XypeHHTO, —Bbl BBICOKHU 00pasell 340poBOro

omHOOyMbsA. Co MHOTMMH MBICJ/ISIMBI XXI3Hb KOHJAIOT Ha KOPTO9IKaXx, 3a

TyMG60H..., 2 HAYMHAIOT ee, HallpOTHUB, C HEYMOJIMMBIMH IIOPaMH,

KOHILIEHTPHPYIOIMMH BCIO 3HEPIHIO Ha eIHHOM ITOMBICJIE.

OnHoaymbe —[eno, ABHXKeHbE, XHU3Hb. Pa3qyMbe ~IIpeKpacHoe H

6/IHMCTaTe/IbHOE YBeCe/IeHHE, ECepT MpeacMepTHOro YxHHa. "

(I understand you, said Jurenito. You are an outstanding example of

healthy single-mindedness. Those who have many thoughts end their

lives crouching behind pillars. Those who start life wear merciless

blinkers which focus all their energies on a single idea. Single-

mindedness is action, movement, life. Reflection is a splendid and

brilliant entertainment, the dessert served at the last dinner before
death.)!*

In order to act, Khurenito continues, one must consider everyone else to be
wrong, otherwise there will be hesitation, discussion and consultation, all of which leads
to the inability to act, to make decisions, in short, to inertia. Such single-minded vision
and action lacks wisdom and compassion however, he points out.

When Khurenito mentions a list, published in [zvestiia, of people who are to be

shot, Lenin becomes visibly upset. Erenburg, the disciple, who has been hiding behind a

'** The image of the captain is also taken from Mandel’shtam’s poem which was mentioned above, as well
as, the idea that he tearfully assumes the peoples’ burden. Obolensky, 355.

155 Unmest Spenbypr, CobpaHue cOYHHEHMIT B BOCbMHM ToMax, T. 1 (Mocksa: XynoxecTseHHas
mrrepaTypa, 1990) 403-4. The chapter “The Great Inquisitor outside of the Legend” was removed from all
publications of the novel following its initial appearance in 1922. It has recently reappeared in this 1990
publication of Erenburg’s works.

1% Ehrenburg, Julio, 250-251.
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pillar during the entire meeting notes that Lenin’s voice expresses genuine unhappiness at
this point. The executions are part of a duty that he does not enjoy, but regardless of that

fact, feels are necessary.

— MBI BeieM 4esieBe4ecTBO K TydleMy OyaymesMy. ODHH, KOTOphIM 3TO
He BBITOAHO, BCTYSCKH MewaioT HaM. [Ipsdack 3a KycThl, OHH CTPe/IIOT
B Hac, B3pbIBAIOT JOPOTY, OTOABHTAIOT XEJIaHHBIA IpHUBag. Mbl JO/DKHEL
HX YCTPaHSATh, YOHBAasi OMHOrO VI CIIaCeHMA ThICTYM. JIpyTHe
YIHpPAIOTCS, HE ITOHUMAsT, YTO MX Xe CYaCThe BIIepeaH, DOSTCS TSOKKOIo
flepexoaa, LUEeIUTIOTCS 32 XaJIKYI0 TeHb BUYepallHero ianaia. Mbt
TOHMM HX BITeped, FTOHUM B paif XesIe3HBIMH OMYaMH.

He3epTrpa —KpacHoapMeiilia Haao pacCTpelsaTh T TOro, YTo0bl AeTH
€ro, pacCTPEJITHHOTO, MTO3HAIH BCIO C/IAXOCTD IPSUIYIIEeH KOMMYHBI!!

(We’re leading humanity towards a better future. Some people, who find
this not to their advantage, are hindering us in every way, shooting at us
from an ambush, dynamiting our road, lengthening the distance to the
longed-for bivouac. We must eliminate them, killing one man to save a
thousand. Others resist us because they cannot understand that their own
happiness lies ahead, because they’re afraid of the heavy march, because
they cling to the pitiful shadow of last night’s shelter. We are driving
them forward, driving them to paradise with iron whips. The Red Army
deserter must be shot in order that his children should know the full
sweetness of the future Commune.)'*®

Lenin becomes more and more excited as he continues, defending himself ever
more vehemently, in the tradition of Dostoevskii’s Grand Inquisitor who had shouldered
the burden of man’s freedom in order to make him more secure and comfortable and who
was willing to burn many “infidels” at the stake for the sake of future comfort. His
task—a task that involved severe punishment for those who did not appreciate his
efforts—Lenin insists, is not easy, but someone had to take on the burden of bringing

order to the chaos of the revolution:

157 Bpentypr, Cobpanme T. 1 (1990), 405.
'*8 Ehrenburg, Julio, 252.
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JIBa roga ToMy Ha3ax XOMIUTH C KOJIBSIMHU, PEBMs peBeJTH, PBATH Ha

KJI09KH leHepasioB, Y IUIeMeHHBIX KOPOB BbIpe3bIBaIM BhIMA. Mope

MYTHIOCH, OylicTBOBano. Hamo 66110 B3ATH M BCIO CHUTY THEBA, BCIO

XaXIy HOBOM XHM3HH HallpaBHTh Ha OJHO — 4YETKOe, ICHOe: CTOM, Tpyc,

¢ BUHTOBKOM 3anmmait Cosetsl! ...KT0? A, ZecsaTky, TICTUM,

OpraHM3alIsl, TAPTHS, BacTh. CHSATH OTBETCTBEHHOCTD. >

(Two years ago they were going about with sharpened poles, roaring and

ranting, tearing generals to pieces, cutting out the udders of landowners’

cows. A seething, raging sea. Someone had to seize hold of them and

direct the full force of their anger, their thirst for a new life towards one

clear, definite objective. Here’s a rifle for you, coward, stand up and

defend the Soviets! ...Who are we? I, tens of us, thousands, the

organisation, the Party, the power. We took responsibility off their

shoulders.)'®°

At the end of Lenin’s monologue Khurenito runs up to the communist leader and
kisses him on the forehead. When Erenburg asks him later why he kissed Lenin,
Khurenito replies that he was only acting in accordance with Russian etiquette as put
forth in Dostoevskii’s The Brothers Karamazov. Be that as it may, Lenin imitates the
Grand Inquisitor in all respects, embracing doubtful means for a doubtful goal.

Shortly after the meeting with Lenin, Khurenito and his disciples happen upon
Schmidt who had remained separate from the group for the duration of their stay in
Russia. They discover that Schmidt had originally entered the country with the intent of
assisting Germany in its victory, but then had found that the October revolution opened
up more exciting prospects for his plans to reorganize the world than the declining

German Empire could offer. The organizational vacuum in Russia provided a tantalizing

opportunity for him to put his skills to use and he had become devoted to the Communist

15% 3peubypr, Cobpanue T. 1 (1990), 405.
' Ehrenburg, Julio, 252-253.
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International. As Schmidt gives Khurenito and his disciples a tour of his office, it
becomes obvious that Schmidt is one of the “thousands” that Lenin had spoken of who
were enforcing the organization of the new order and lifting the burden of freedom from
the millions. The walls of Schmidt’s office are covered with charts and his desk is piled
with blueprints and drawings planning out every aspect of Moscow’s administration and
the life of its inhabitants. Finally the group is led to the most frightening chart of all,
which maps out every phase of man’s life in faceless geometric shapes—man in
Schmidt’s planning has been reduced to a mere cog.

Erenburg, the narrator, is disturbed by this mechanization of humanity and asks
Khurenito how this new type of human being could possibly exist, for it allows for no
chance factors, no contradiction and not even the smallest rebellion among them—in
short it would be a boring existence. In response Khurenito tells him that he must bear
the boredom. This new species of human being is destined to remain dominant for a long
time, but is also a necessary step in the journey towards the vision of the future humanity
who will live harmoniously and freely, unfettered by culture and the atrophied values of
civilization. When Erenburg asks him why they don’t just destroy this new order and get
to the uncivilized state straight away, Khurenito replies:

Ecim Ha 3ape Tl HayHelIb CTPE/IATh U3 THICSIH O0aTaped B COTHIIE, OHO

BCE paBHO B3oigeT. I, MOXeT ObITh, He MEHBIIE TeOS HEHABUXY 3TOT

BCTAIOIUHUH XeHb, HO MU TOrO, YTOObI MPHIIUIO 3aBTPa, HY>KHO CTOUKO

BCTPeYaTh XEeCTOKOe CBETIUIO, HYXHO ITOMOTaTh JIOASAM NPOUTH depe3

€ro JIy4H, a He LETUIATHCS 3a KYTION UepKBYIIKH, Ha KOTOpOM Bdepa
TeIUnwICcS, yracasi, 3aKkart.'®!

16! Dpendypr, Cobparme T. 1 (1962), 198.
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({f, at dawn, you start firing at the sun from a thousand batteries, it’ll rise

nonetheless. It may be that I hate this dawning day as much as you do.

But, in order that tomorrow may come, you must steadfastly meet the

cruel sun, you must steadfastly meet the cruel sun, you must help mankind

to walk in its rays, instead of clinging to the cupola of some little church

which yesterday—yesterday or some other time in the past—gleamed

warmly in the dying sunset.)'®?

As time passes and Russia settles into its everyday existence, it proves to be as
dull as Erenburg predicted. Everything is planned and written out in reports, but all
motivation is absent and the Russians shuffle about, downcast and merely marking time
while giving the impression of producing feverish work. Meanwhile, the tables, which
had been reversed during the revolution, are once again reversed and Mr. Cool and
Monsieur Delet, who had suffered with the downfall of the Tsar are reinstated to their

privileged positions and becoming “guests of the Soviet Republic.”'®*

The Airplane that Cannot Fly

Khurenito, disillusioned by the reversal of all that the revolution had changed
announces that Russia has become “an airplane that can’t fly,” stuck in the mire of
cultural traditions that may have changed their color, but yet remained essentially the
same under the surface. He can bear the boredom and the return to atrophied cultural
“values” no longer and announces to Erenburg that his work is done. The phase of the
mechanical, logical, and thoroughly organized man, which Schmidt typifies, is destined
to last for a long time and there is nothing for Khurenito to do while it lasts. Therefore,

he tells Erenburg, he has no other choice but to die. However, Khurenito explains, he

162 Ehrenburg, Julio, 270.

1939pentypr, Cobpanme T. 1 (1962), 292.
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cannot simply commit suicide; this would be too banal an ending—it would appear that
he still held some convictions. Rather he must die for no reason at all. This he decides to
do by dying for a “pair of boots.” Leaving Moscow and taking Erenburg with him,
Khurenito travels to Konotop, a small provincial Russian town, where he places his boots
in front of him and waits until a bandit kills him for his goods (this wouldn’t have
happened in Moscow because it was now so boringly civilized).

With the Teacher dead, Erenburg retreats to an unremarkably smooth and quiet
existence in which he writes the biography that Khurenito had requested of him:

Teneps 2 KOHWUT 3TY KHHUTY. B myire Moeit mycToTa H 1okoit. Sl BHOBB
rnepeXiUl MpolIeanree rox 3a roloM X BOCCTAHOBILT ITOO/Ie JHe BIIFIA
ObUTO 00pa3 YuuTesns. S Gosible He GolOCh HpeaTh HE3a0BEHHOIO
[Ipenatens. S He yOeraio TPYCJIMBO OT HEOMOTHMMBIX IIPOTHBOPETHH,
MMM X | abruan Xypenurto. IIpeno Mot mpoxoosat Poccust,
@Oparnys, BOHA, peBOJIOLIFIA, CHITOCTh, OYHT, OO, MoKo#. S He
CIIOPIO H He INpeKIoHAI0Ch. S 3HaI0, YTo MHOIO Lieflel, pa3Horo
MeTajUla H (opMBbI, HO Bce OHH —LIEITH, H He K OHOY U3 HUX He
TIPOTSHETCA Most ci1abast pyka.'s*

(Now the book is finished. My heart is empty and at rest. I have lived
again through the past, year by year, and have restored the Teacher’s
image, which had already begun to pale. I am no longer afraid that I
might betray the unforgettable Traitor. No longer do I run like a coward
from insurmountable contradictions, for they were of the essence of the
Teacher’s life. Russia, France, war, revolution, satiety, rebellion, famine
and repose pass in review before my eyes. I do not argue; neither do I
worship. I know that there are many chains, of different metals and of
various shapes, but all are chains, and to none of them will I extend my
feebble hand.)'®®

Despite Khurenito’s death and his failure to bring about the destruction of world

culture, Erenburg does not end his account of the Teacher and his activities in complete

1% Bpen6ypr, Cobparue T. 1 (1962), 231.

165 Ehrenburg, Julio, 315-316.
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despondency. Erenburg admits that his life is not particularly good, but he does not

apologize for it, nor has he given up hope. He recognizes that he will not live to see the
day that the Teacher had spoken of, the day when men would be set free and dance with
childlike laughter in pastoral fields. Nevertheless he is still engaged in the effort to bring

forth that future day:

Ho HbIHE 51 Opocalo ceMeHa Ja/IeKoi IOIBIHH, MATBI H 3BEpO0OS.
HemitHyeMoe npuaeT, A Bepio B 3TO, H BceM, KTO XIET ero, BceM
O6paThaM Ge3 Gora, 6e3 rporpaMMBel, 6e3 Haeif, roabIM U [Ipe3rpaeMBbIM,
JIOGAIIAM TOJIBKO BeTep U CKaHOAT, A LLUTI0 MOH MOCJIETHHIA ITOLIC/Ty.
Vpa nipocTo! rm—ru ypa! Bus! xuBo! rox! 3usea! Gansai!'®

(And yet, today, I am casting forth the seed of the fleabane, the wild mint,
the ragwort of that far distant future. The inevitable will come, I believe
it, and to all those who await it, to all my brothers without a god, without a
programme, without an idea, naked and despised, loving only the wind
and outage, I send my last kiss. Hurrah! Hip-hip-hip hooray! Vive!
Zivio! Hoch! Evviva! Banzail)'%’

1% 3pentypr, Cobpaume T. 1 (1962), 232.
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CHAPTER 3:

FRIEDRICH NIETZSCHE AND ERENBURG

Nietzsche in Russia

Khurenito’s image of pastoral fields full of childlike laughter evokes the vision of
another teacher, that of Nietzsche’s Zarathustra. In fact there is much in the novel Khulio
Khurenito that is reminiscent of Nietzsche’s ideas; furthermore, as unlikely as it may
seem at first glance, Nietzsche who has often been understood as anti-Semitic, was a
clear ideological source for Erenburg’s “philosophy of Jewry.” However, Nietzsche’s
view of the Jews was far from unambiguous and they were recipients of his praise as well
as his criticism. The writings of Friedrich Nietzsche (1844-1900) first entered Russia in
1890, one year prior to Erenburg’s birth. As time progressed, his reception went through
various transformations from intense curiosity, widespread discussion, and rapid
assimilation to official disdain and (Soviet) censorship.

Russian intellectuals first became acquainted with Nietzsche by way of Russian
writers and artists who were traveling in Europe where Nietzsche’s ideas were creating a
stir. Among this group of cultural travelers were the symbolists D. S. Merezhkovskii, V.
Ia. Briusov, and V. I. Ivanov who learned of Nietzsche in Paris, read him avidly and

transferred many of his ideas to their works. Nietzsche’s early work The Birth of
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Tragedy, (Die Geburt der Tragddie aus dem Wesen der Musik, 1871),was the primary

text to appeal to them because of it’s “anti-rationalist, vitalist, and esthetic aspects.”'®®

They were especially drawn to Nietzsche’s suggestion that a culture’s health is dependent
upon its myths, i.e. his idea that “life can be justified only in esthetic terms and ...[that]
art is the metaphysical activity of humankind.”'®® Nietzsche’s ideas validated their
opposition to positivism and utilitarianism, as well as their belief that esthetic values were
more important than material ones.

Another of Nietzsche’s works that especially attracted the interest of the Russian
symbolists, as well as many Russian intelligenty in general, was Thus Spoke Zarathustra
(Also Sprach Zarathustra, 1888). This work they enjoyed for its poetic and aphoristic
style, as well as its philosophical content. In Nietzsche’s “Overman” they saw the image
of the future artist and they embraced his ideas of individualism, disdain for the masses
and isolation from a society ruled by popular values. As a result they adopted a form of
“esthetic individualism” that contrasted with the “economic individualism” of the West,
and emphasized the artist’s duty to express his own feelings and ideas, regardless of
whether they conformed to accepted beliefs or not.'™

Discussions of Nietzsche’s ideas arose in Russian j-oumals around 1889,

specifically, in Bonpochl dumocoduit u ricixonoruy (Problems of Philosophy and

'%% Bernice Glatzer Rosenthal, Nietzsche and Soviet Culture: Ally and Adversary (New York: Cambridge
University Press, 1994), 15.

169 Rosenthal, Nietzsche and Soviet Culture, 15.

179 Bernice Glatzer Rosenthal, Nietzsche in Russia (New Jersey: Princeton University Press, 1986), 10.
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Psychology) and_Pycckoe Gorarctro. (Russian Wealth).'”' Nietzsche’s ideas met with

much opposition, however, and editors, probably feeling pressure from censors, often
printed disclaimers to articles dealing with his ideas; they were quick to point to
Nietzsche’s godlessness and the insanity that afflicted him in the last years of his life.

By the mid-1890s Russian novels and short stories began to appear which
emphasized this negative image of Nietzsche. The philosopher was portrayed as
encouraging egotism, ruthlessness, exploitation, and licentiousness. The stance of
censors, who tended to pass only those works which criticized Nietzsche, reinforced this
popular view of him.!”?

In 1898 the first Russian translation of Thus Spoke Zarathustra became available,

but this work was not spared by the censors either—passages that spoke critically of
priests, the Church and “slave morality” were excised. Other Nietzsche’s texts soon
followed Thus Spoke Zarathustra, until, by 1911, almost all of his works were available
in Russian, although the quality of the translations varied widely.

By 1898, the same year that Thus Spoke Zarathustra appeared in Russian
translation, Nietzsche was being widely discussed in many intellectual circles, where
rough translations of his works were made and circulated .by those members who knew
German. The intelligentsia, especially the creative intelligentsia, identified with the
“Overman” and felt duty-bound to be involved in the creation of new values and a new

culture. By 1900 educated Russians in both urban and rural areas were quite familiar

! Rosenthal, Nietzsche in Russia, 10.

172 posenthal, Nietzsche in Russia, 11.
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with the basic tenets of Nietzsche’s philosophy: the “death” of God, the need for the
appearance of the “Overman” and the doctrine that values that had outlived themselves
must be destroyed.'”

After the failed Revolution of 1905, Nietzscheanism began to lose favor and, in
fact, several of his original advocates rejected him. The poet Viacheslav Ivanov, in 1908,
announced that, “Dionysus in Russia is dangerous,” while Dmitri Merezhkovskii called
Nietzscheanism a “childhood sickness” and the philosopher-writer Vassilii Rozanov
concurred.!” According to Bernice Glatzer-Rosenthal, this retreat from Nietzschean
ideas came about for a couple of reasons. One was the pessimism that followed the
failure of the Revolution of 1905 to bring about complete change and that replaced the
active optimism that many had found in Nietzsche’s Overman Zarathustra. Another was
the process of vulgarization of Nietzscheanism that had taken place. After the Revolution
of 1905, Nietzscheanism became the excuse for the torrent of pornography that appeared
as a result of a lessening of censorship restrictions. Nietzsche’s philosophy was also
blamed for the wave of hedonism and promiscuity that was rising among Russia’s youth.
As a result of these two factors, although Nietzsche’s ideas still circulated and his
philosophy still had an influence in artistic, political and ir-xtellectual circles, he was rarely
acknowledged as their source.

In the early 1920’s Nietzsche’s works became a target of tightening party control

in the sphere of ideas. Although Nietzsche’s philosophy was apolitical in nature, cultural

'3 Rosenthal, Nietzsche in Russia, 16.
174 Rosenthal, Nietzsche in Russia, 27.
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issues had become political issues in the newly formed Soviet Union. For the most part
occupied with Russia’s dire economic straits, as well as the Civil War, the Bolsheviks
had initially allowed relative freedom in the cultural sphere. However, with Lenin’s
failing health and the competition among differing intellectual and artistic groups for
cultural hegemony and for the right to be the sole representatives for the revolution, the
Bolsheviks found it necessary to take control of the cultural scene. Nietzsche was
declared undemocratic. In accordance with the demands of Lenin’s widow, Nadezhda.
Krupskaia, Nietzsche’s books were banned from factory and trade union libraries, as well
as many universities. Mention of Nietzsche’s name was suppressed. Also by this time
many of the intellectuals, such as Merezhekovskii who had been “carriers” of
Nietzsche’s ideas had already emigrated, or been forced out of the Soviet Union.
Nevertheless, Nietzsche’s ideas were so widely spread and had been so integrated into
philosophical, artistic and political thought that, though Nietzsche was rarely cited as
their source, they continued to circulate and be reinterpreted.

During World War II Nietzsche’s name fell into complete disfavor as it became
connected with the ideology of the National Socialists, who used his works to rationalize
their anti-Semitic activities and aggressions as well as thei;' claim to be “overmen.” Thus
Nietzsche’s ideas had an enormous impact on Russian culture and its writers,
philosophers and artists, while open acknowledgment of his influence existed for a

relatively short period of time.!™

175 Rosenthal, Nietzsche in Russia, 3-4.
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The Overman

When Erenburg began writing his first novel, Khulio Khurenito, which appeared
in 1921, Nietzsche’s name was already somewhat taboo and, of course, by the time he
published his memoirs in 1963 it was unmentionable. Most likely this accounts for the
fact that Erenburg never mentions Nietzsche and his philosophical contributions to the

novel, Khulio Khurenito, in his memoirs or elsewhere, or any influence by the German

philosopher on his own philosophical stance. Yet he most certainly was very familiar

with his ideas as is evident from allusions to Nietzsche in his novels, above all in Khulio

Khurenito.

In order to speak of Nietzsche’s impact on Erenburg’s novel, Khulio Khurenito, it
is first necessary to establish some of those of the philosopher’s basic ideas that were
current in Russia. The two main sources for these ideas come from what were probably
the most popular works of Nietzsche in Russia, namely, Thus Spoke Zarathustra and The

Birth of a Tragedy. These works were Erenburg’s main sources also. Thus Spoke

Zarathustra, as Mikhail Augursky states, is such a powerful pretext for Erenburg’s novel,
in fact, that “Julio Jurenito is a variation of Zarathustra”; whereas The Birth of Tragedy
is useful for understanding Erenburg’s vision of utopia. 176

In Thus Spoke Zarathustra, Nietzsche declares that “God has died” and asserts
that there is no supernatural meaning, or purpose, to life. Man alone bears the
responsibility of lifting himself above human nature and cultural conditioning to a level

where he overcomes and transforms himself, surpassing the mediocre masses of

176 Mikhail Agursky, “Nietzschean Roots of Stalinist Culture,” Nietzsche and Soviet Culture: Ally and
Adversary, ed. Bernice Glatzer Rosenthal (New York: Cambridge University Press, 1994), 67.
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humanity (the so-called “herd”). Nietzsche faults the masses for their blind observance
of traditional virtues. When virtues no longer serve to raise man up, but rather enslave
him, they become “false” virtues and lose their “sacredness” and edifying capabilities.
Adherence to these corrupted virtues leads to complacent mediocrity, the feature that
characterizes the “herd.” When complacent mediocrity envelops a cultural tradition the
notions of “good” and “evil” become distorted. “Good” becomes associated with
anything that supports the traditional “pseudo” virtue, while “evil” is assigned to
anything that opposes it. Nietzsche suggests that the real distinction between “good” and
“evil” lies beyond the distorted meanings encountered in traditional cultures. The task of
the Overman is to discover this distinction and to create new and truly “sacred” virtues.
When doing this the Overman will often be characterized as “evil,” because he challenges
traditional virtues and, as a result, the static comfort of the masses.

Before actually creating new values, the Overman must pass through three
necessary stages. First he must subject himself to the old cultural traditions, become
familiar with them and, master them. Next he must defy and reject them. Finally, he is
prepared to construct new virtues that will raise him up individually. Only when he
reaches this point of creation will he become an Overman-.

If in Thus Spoke Zarathustra, Nietzsche criticizes traditional and atrophied
culture, in the preceding The Birth of Tragedy, he offered a vision of what a valid culture
should be. In this first of his works, Nietzsche points to the Greek tragedy as the pinnacle
of human culture because it blends the Apollonian and Dionysian elements of creation.

The image of Apollonian reality provides form for the chaotic and elemental Dionysus.
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Apollo is characterized by light, structure, harmony, clarity and reason—he is cosmos.
Dionysus, on the other hand symbolizes darkness, limitless energy, intoxication—chaos.

From the union of these two impulses, Nietzsche felt, a higher form of art once was and

could again be created. In The Birth of Tragedy, as mentioned earlier, his validation of
the non-rational, Dionysian, element was what attracted much interest from the Russian
writers and artists who discovered Nietzsche’s works. It was this notion that appealed to

Erenburg also.

The Jewish Question

In a discussion of Nietzsche’s ideas and their influence on Erenburg’s novel

Khulio Khurenito, it is also appropriate to investigate Nietzsche’s views concerning the

Jews, as Erenburg’s attitude to the “Jewish question” is the main focus of the dissertation.
Not surprisingly, considering Nietzsche's inconsistencies throughout much of his
philosophical system, Nietzsche’s stance on Jewish issues is full of contradictions also.
Sander Gilman in his essay, “Nietzsche, Heine, and the Otherness of the Jew” categorizes
Nietzsche’s perception of the Jews into three types:
...the Jew as the prophet of the Old Testament, serving the angry and holy
Jehovah; the Jew as the archetypal wandering Christian (Saul), weak and
destructive; and the Jew as contemporary, the antithesis of all decadence,

self-sufficient and incorruptible.'”

In reference to the first perception of the Jew, Nietzsche found much to admire in

the people of the Old Testament which he greatly respected:

177 Sander L Gilman, “Nietzsche, Heine, and the Otherness of the Jew,” Studies in Nietzsche and the Judeo-
Christian Tradition, ed. James C. O’Flaherty, Timothy F. Sellner and Robert M. Helm (Chapel Hill, NC:
University of North Carolina Press, 1985), 206.
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All honor to the Old Testament! I find in it great human beings, a heroic

landscape, and something of the very rarest quality in the world, the

incomparable naivete of the strong heart; what is more, I find a people.'”®

What Nietzsche especially liked in the Old Testament were the books that dealt
with the era of the kings in Israel. At this point in the history of Israel, he felt, the Jewish
people stood in the right and natural relationship to all elements of reality. The Israelites
were as yet a tribal community and, according to Nietzsche, had created their own god
for their own needs:

“Its Yahweh” was the expression of consciousness of power, of joy in

oneself, of hope for oneself: through him victory and welfare was

expected; through him nature was trusted to give what the people

needed—above all, rain.!”

Essentially, Nietzsche respected the Old Testament (particularly the first part up
to the books of the prophets) because it was life affirming. The God of the Jews and their
religion were generally subordinated to the needs of the people and, in this way, Jews
were participants in the “yes-saying” part of life.'®

The second type of Jew mentioned by Gilman is the Christian Jew. This type was
deemed to be entirely negative by Nietzsche. The evolution toward the Christian Jew
began, according to Nietzsche, when the Jews began to suffer military defeat and

eventually lost their land and were forced into exile. At this point the Jews lost faith in

their “tribal god” because he had failed them. With the appearance of prophets and their

'78 Friedrich Nietzsche, Basic Writings of Nietzsche, ed. Walter Kaufmann (New York: The Modem
Library, 1966), 580.

17 Friedrich Nietzsche, The Portable Nietzsche, ed. Walter Kaufmann (New York: Viking, 1954), 594.

130 1srael Eldad, “Nietzsche and the Old Testament,” Studies in Nietzsche and the Judeo-Christian
Tradition, ed. James C. O’Flaherty, Timothy F. Sellner and Robert M. Helm (Chapel Hill, NC: University
of North Carolina Press, 1985), 206.
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warnings of sin and calls to repentance came a theology that he thought was no longer
life affirming since it did not cater to the physical, and immediate needs of the tribe, but
rather encouraged the Jews to seek a purpose beyond life and to submit to metaphysical
speculation. This transformation of Jewish theology, he asserted, signaled the decline of
Jewish culture. The ultimate consequence of this was the Jewish Christ. This new deity
was no longer a tribal god, but a cosmopolitan one that had universal power reaching out
to all peoples. Christ preached a message of mercy and subjection, rather than the old
message of justice and military prowess. This new religion suggested postponing
rewards till the afterlife and offered no guarantees for success in this life. In Nietzsche’s
radical philosophy, Christianity is the ultimate negation of life.

The contemporary Jew, or the type of Jew who is the “antithesis of all decadence,
self-sufficient and incorruptible,” is the most important one for the discussion of
Erenburg’s attitudes to Jewry. It is established in two main passages taken from
Nietzsche’s works that have been used by many Jewish writers at the end of the
nineteenth century to prove that Nietzsche was a philo-Semite. 81 The first of these,
which condemns the Germans for their anti-Semitism and defends the Jews as the purest
race in Europe, is taken from Nietzsche’s chapter on “Nations and Fatherlands” in his

work Beyond Good and Evil:

I have not met a German yet who was well disposed toward the Jews;
...thus commands the instinct of a people whose type is still weak and
indefinite, so it could easily be blurred or extinguished by a stronger race.
The Jews, however, are beyond any doubt the strongest, toughest, and
purest race now living in Europe: they know how to prevail even under the
worst conditions (even better than under favorable conditions), by means

181 Gilman, 207 (footnote #3).
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of virtues that today one would like to mark as vices—thanks above all to
a resolute faith that need not be ashamed before “modern ideas”; they
change, when they change, always only as the Russian Empire makes its
conquests—being an empire that has time and is not of yesterday—
namely, according to the principle, “as slowly as possible.”"

The second passage, which is taken from The Antichrist states that the Jews are

the antithesis of all decadence:

Psychologically considered, the Jewish people are a people endowed with
the toughest vital energy, who, placed in impossible circumstances,
voluntarily and out of the most profound prudence of self-preservation,
take sides with all the instincts of decadence—wof as mastered by them,
but because they divined a power in these instincts with which one could
prevail against “the world.” The Jews are the antithesis of all decadents:
they have had to represent decadents to the point of illusion; with a non
plus ultra of histrionic genius they have known how to place themselves at
the head of all movements of decadence, (as the Christianity of Paul), in
order to create something out of them which is stronger than any Yes-

saying party of life.'®

This is the image of the Jew as the survivor. In the modern Jew, Nietzsche
admired what he called the Jewish “instinct” to persist despite diaspora and exile, and
although he did not discourage either Jewish Zionism or assimilation, he nevertheless
saw in these a weakening of this instinct.'® Gilman points out that to understand both of

the above mentioned passages they should be viewed within the context of the historical

circumstances effecting the Jews at the time that they were written. Beyond Good and

Evil, published in 1886 and The Antichrist, published in 1888, were composed in the

years shortly following Alexander II’s assassination in 1881. With Alexander III’s

132 Gilman, 207- 208.
133 Nietzsche, The Portable Nietzsche, 593.

134 Harry Neumann, “The Case against Apolitical Morality: Nietzsche's Interpretation of the Jewish
Instinct,” Studies in Nietzsche and the Judeo-Christian Tradition, ed. James C. O’Flaherty, Timothy F.
Sellner and Robert M. Helm (Chapel Hill, NC: University of North Carolina Press, 1985), 29-30.
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ascension to the Russian throne came increasingly anti-Semitic laws (tougher restrictions
within the Pale, smaller quotas in Russian schools for Jewish students, etc) and
widespread Jewish pogroms. As millions of Eastern European Jews fled to Central
Europe they posed a threat to the false sense of cultural homogeneity held by both
European nationalists and the Westernized Jews who had managed to assimilate within
European culture. To the Western Europeans these Jews from the Eastern ghettos seemed
dirty, ragged and alien, speaking a marred form of German (Yiddish) in a boisterous
manner. These stragglers from Eastern Europe began to be regarded by the Western
mind as the degenerate Other.'®® The Western Jews also feared these newcomers because
they saw in them the “embodiment of the image of the Jew fossilized in the bedrock of
Western myth.”'®®  This being the prevailing feeling in Western Europe concerning the
Eastern European Jews, Gilman avers that Nietzsche, in his usual manner, inverts the
conventional view:

For the very condemnation of the Jew as degenerate by the accepted

authorities of Western society gave Nietzsche the fulcrum he needed to

move the world: he simply turned it on its head. If the anti-Semites need

to see the Jew as the essence of decay, Nietzsche, placing himself in the

role of the opposition per se, must see in the imposed isolation of the Jew

a source of stren%th. Nietzsche is thus not a philo-Semite but rather an

anti-anti-Semite. *’

In essence then, according to Gilman, it is more out of dislike for the Germans

(i.e., the accepted authorities on values in his cultural context) than real admiration for

185 Gilman, 208-209.
186 Gilman, 209.
'87 Gilman, 210.
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the Jews that Nietzsche praises them. This same sentiment is echoed by Israel Eldad in
his article, “Nietzsche and the Old Testament™:
...it cannot be denied that most of Nietzsche’s appreciative remarks for
the Old Testament, despite his critique of its idealistic-moral-religious
content, flowed from the ever-growing outpouring of opposition, revealed
and concealed, to Christianity in theory and in practice, except for the
character of Jesus himself. It is to ridicule Christianity, in a certain sense,

that he repeatedly raises the positive elements in the Old Testament.”'*®
(Ttalics added.)

Here Nietzsche attacks the predominant religion of his native culture in both its
branches—Catholicism and Lutheranism. It is primarily because of his anti-
establishment views that Nietzsche, considering himself an outcast of society, to some

extent identifies with the outsider, that is, the Jew.'5?

Khurenito and Zarathustra

Hammermann, in her critical work, Die satirischen Werke von II’ja Erenburg,

takes note of Nietzschean influences in the novel Khulio Khurenito: “Fiir Erenburg war
Nietzsche zweifelsohne ein entscheidendes geistiges Erlebnis, das im Churenito seine

»190 («“Without a doubt Nietzsche was a decisive spiritual

Spuren hinterlassen hat.
experience for Erenburg, that left its traces in Khurenito.” [my translation]). Indeed, in
the opening chapter of the novel the reader is introduced to Nietzsche’s views of the

concepts of “good” and “evil.” In this scene, Erenburg, the narrator of the novel, meets

and converses with Khulio Khurenito, whom he mistakes for the devil. Khurenito, who

188 Eldad, 60.
139 Gilman, 210.

1% Hammermann, 84.
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quickly divines Erenburg’s mistake, assures him that no such being exists—a discovery
which greatly disappoints Erenburg:

Sl oTHION® HE PaOBAJICA TOMY, YTO Bpara HeT, YTO OH JIHIUb MOs

Hejlernast BbITyMKa. HaoGopoT, BMecTe ¢ yepToM Hcuyesas Bech yioT,

ITYCTh afla, HO BCE Xe XUJIOr0 MOHATHOTO, OIIyTHMOTO. '

(I was by no means pleased that my enemy did not exist, that he was only

my nonsensical invention. On the contrary, together with him vanished all

hope of comfort, the comfort of hell perhaps, but still the comfort of
something homely, tangible, open to comprehension.) '*?

In an attempt to retain some semblance of his former conceptualization of the
world, Erenburg questions Khurenito, “Very well, let us assume he does not exist. But
something exists, doesn’t it?” Khurenito once again challenges the narrator’s perceptions
and denies that good exists. When Erenburg, still puzzled, questions how everything is
held together and how there could be no meaning in his surroundings, Khurenito offers
some examples to show that the lives and actions of the people surrounding them in the
Rotonde café are merely motivated by such basic and base drives, as hunger, passion and
greed:

A BOT OT TaKOH epYHIBI BCce BalIM CBATHIE H MUCTHKH JIETAT BBEpX

TopMamkaMmi. Bce, KoHeuHo, 1o rpadam pacripesenieHo: cue 306po,

CHe 3710. A TOJIbKO KPOXOTHasl OLLMOKa BBILILIA, HEIOPa3yMEHBHLIE.

CnpaeemBocTh? UYTo Xe BbI X03AHHA HE BbUIYMAJTH ITOJIYYIIE, YTOOBI Y

Hero Ha (epMe TakuX Ge3o0pa3uit He obu10? Wmi, MoXeT, BepuTe, 310 —

«HCTIBITAHHUE», «MCKYIUIeHHe»? Tak 3To Xe MIaZeH4ecKoe olpaBIaHHe

COBCEM HE MUTAJACHYECKHX Je.1. 193

(But it’s the kind of silly stuff to send all your saints and mystics flying
head over heels. Of course everything’s classified under headings: this is

19! Spentypr, Cobparme T. 1 (1962), 14.
12 Ehrenburg, Julio, 18.
193 Apeubypr, Cobpanute T. 1 (1962), 15.
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good, that’s evil. The trouble is that somebody let a tiny error creep in, a
misunderstanding if you like. Justice? In that case why didn’t you invent
a better landlord? One who’ll see to it that this sort of thing doesn’t
happen on his farm? Or perhaps you believe that evil’s a “trial”, a
“Redemption”, you say? But that’s a childish justification of far from
childish things.)'**

In this monologue, Khurenito’s words echo the teachings of Nietzsche’s Zarathustra,
who asserts that: “faith in God is dead as a matter of cultural fact, and any “meaning” of
life in the sense of a supernatural purpose is gone.”'”> Naturally, as a result, the concepts
of “good” and “evil” are not dictated by a higher source, but simply created by man
himself:

Verily, men gave themselves all their good and evil. Verily, they did not

take it, they did not find it, nor did it come to them as a voice from heaven.

Only man placed values in things to preserve himself—he alone created a

meaning for things, a human meaning.'

Khurenito, echoing Zarathustra, assures Erenburg that nothing more than tangible
reality exists and that the world is nothing more than a furnished house, where the

decorations—“pictures”—represent nothing more than the idols of the day:

...O@HIM 0YeHb HpaBHTCS — YIOTHO, APYTHE BO3MYLIAIOTCS ¥ TI0KA YTO
MHPHO ITepe BEIMBAIOT KAPTHHKH C OTHON CTEHKH Ha ApYTVIO..."

(...Some like it very much and say it’s comfortable, others hate it; but
meanwhile all they do is Eeaceﬁ.llly take the pictures off one wall and re-
hang them on another.)"

1% Ehrenburg, Julio, 20.
195 Nietzsche, The Portable Nietzsche, 114.

1% Nietzsche, The Portable Nietzsche, 171.
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Erenburg considers Khurenito’s words with frustration for a few moments before
he is struck by a revelation. Ifthere really is no good or evil and one is dissatisfied with
one’s “house,” or cultural mores that have established themselves, then why not
completely destroy them? Khurenito agrees and informs Erenburg that he is in Europe
for that very purpose.

With his goal of destroying existing culture, Khurenito acts out the role of
Zarathustra within the novel. As pointed out by Hammermann, Khurenito, like
Zarathustra is an inverted Christ figure—an Antichrist. He also, like Zarathustra,
descends upon civilization (Europe) from the wilderness, in this case Mexico, a distant
and new civilization that is relatively untamed—a cultural wilderness by European
standards. Also like Zarathustra, Khurenito is far above the contemptible masses. In the
short biographical sketch that Erenburg, the narrator, gives us of his mentor in the novel
he demonstrates that Khurenito possesses almost superhuman intellect and ability. With
minimal effort he experiences and exhausts each of the values that are esteemed by
culture. In turn he tests religion, wealth, power, the sciences, the arts, philosophy and
even challenges life itself by facing death, but each of these pursuits he finds to be
equally dull and unsatisfactory. By having mastered each of the “virtues” valued by
existing culture, Khurenito is following the prescribed order which Zarathustra laid out
for the would-be Overman. He cannot skirt existing cultural values, for in order to
recognize their falsity he must be familiar with them and he must have the moral fortitude
to perfect them in himself. Only then is he prepared to challenge them, which Khurenito

does. Having performed his cultural experiments, Khurenito comes to the conclusion
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«ITO KyBTypa—3/10, H C Helt HaUTeXT BCSTYECKH GOMpoThest.»' > (“that culture [is] an
evil and should be fought in every way.”)*® In order to accomplish his aim of destroying
world culture, Khurenito decides upon a plan.

Khurenito reasons that rather than attacking culture, he should destroy it “with the
weapons developed by culture itself.” And so he sets out on a Zarathustrian plan to
«XOJIMTB A3BbI, PaCIIOI3AIOLIMECT H TOTOBbIE [TOXKPATh €€ MOIYCTHHBILEE TEI0.» "
(“nurse [culture’s] spreading ulcers, which would gradually consume its rotting
body.”)?®* This he does by gathering an entourage of seven disciples, each of which
represents the nation from which he originated. These disciples are all caricatures of the
traits that are especially characteristic of his country. In the scene where Khurenito
questions each of his disciples about which word they would prefer—*“yes” or “no”, each
of the disciples chooses “yes” because it protects their own interests or the perpetuation
of what they consider to be “good” or, in other words, their particular national values.
Khurenito recognizes in this blind dedication to national virtue a useful weapon for his
plan, just as Zarathustra saw the destructive nature of virtue: “I love him who makes his
virtue his addiction and his catastrophe: for his virtue’s sake he wants to live on and to

live forever.”2%

1% Dpenbypr, Cobparme T. 1 (1962), 19.
“®Ehrenburg, Julio, 25..
! 3pentypr, Cobparme T. 1 (1962), 19.
“%2 Ehrenburg, Julio, 25.
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Each of the disciples demonstrates the falsity of their nations’ “pseudo-values.”
Mr. Cool, as the American, relies upon both his checkbook and the Bible as his moral
standard. With his checkbook he enforces the teachings of the Bible, while, by wresting
verses out of their context, he uses the Bible to justify his money making ventures. His
“values” are conveniently self-serving.

Monsieur Delet, the Frenchman, lives for the pleasures of the flesh alone and
moderation is his watchword, since he desires that nothing disturb his comfort. As
Monsieur Delet falls asleep after telling Khurenito his life history he is reminiscent of the
sage in Thus Spoke Zarathustra who preaches that virtue is that which allows one to
sleep:

“Few know it, but one must have all the virtues to sleep well. Shall I bear

false witness? Shall I commit adultery? Shall I covet my neighbor’s

maid? All that would go ill with good sleep.”***

This sage’s wisdom is the same as that of Monsieur Delet’s, namely “to wake in order to
sleep well.”?** By the same token, when Khurenito says of Monsieur Delet that he «yxe

206

He Ha ITyTH K KoHITy. OH caM—KOHeLl, [Tpexes, HHYTO!» “is no longer on the road to

207

the end: he is the end—the ultimate—nothingness,”)"" he is echoing Zarathustra’s

remarks about the sage: “Blessed are the sleepy ones: for they shall soon drop off,”?%

%4 Nietzsche, The Portable Nietzsche, 142.

%5 Nietzsche, The Portable Nietzsche, 142.

*% DpentGypr, Cobpanue T. 1 (1962), 75-76.
*7 Ehrenburg, Julio, 99.
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The parodistic allusion to Christ’s Sermon on the Mount reinforces both Erenburg’s
Nietzschean contempt for Christianity and his abhorrence of inactivity and mediocrity.
The most negative and frightening disciple within Nietzsche’s paradigm of
negative virtues is Schmidt, the German representative. He is an inexorable organizer
whose perception of good—the perfectly organized society—is so selfishly blind that it is
incapable of tolerating anything that does not conform. The end result of his “virtue” is
to create a state in which men are reduced to mere cogs. It is significant that Khurenito
selects him as his last disciple, since he fits the description of Nietzsche’s “last man”.

Hammerman recognizes this in her Die satirischen Werke von II’ia Erenburg:

In diesem Zusammenhang sei darauf hingewiesen, daB3 Karl Schmidt als
“letzter Mensch,, im Nietzscheanischen Sinne gedacht ist. Schmidts
“Machtwille,, verwandelt ihn in einen Barbaren, der kein Mitleid und
keine Liebe kennt und der nur von seiner Manie, die Menscheit zu
organisieren, beherrscht wird.*’

(This context points to the fact that Karl Schmidt is the “last man” in the
Nietzschean sense. Schmidt’s “will to power” turns him into a barbarian
who has no compassion or love and who is only controlled by his mania to
organize mankind. [My translation])

Nietzsche described the “last man” as the one who no longer despises himself and
the one in whom chaos no longer exists. He no longer knows the meaning of love,
creation and longing for something beyond himself:

“We have invented happiness,” say the last men and they blink....
Becoming sick and harboring suspicion are sinful to them: one proceeds
carefully. A fool, however still stumbles over stones or human beings!
...One no longer becomes rich or poor: both require too much exertion....
Everybody wants the same, everybody is the same: whoever feels
different goes voluntarily into a madhouse.?'

** Hammerman, 86-87.

*1% Niietzsche, The Portable Nietzsche, 129-130.
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The race of the “last men” according to Nietzsche is “as ineradicable as the flea-
beetle; the last man lives longest.”*!! Erenburg recognized the danger in the Bolshevik
and the Marxist concepts of the “new man,” who, in fact, was the “last man.” In them he
saw the death of creativity and he feared that this “last man” was truly ineradicable and

would never be “overcome.” Khurenito recognizes that Schmidt is one of the “last men”
and as such must be incorporated into his plan:

... Yuurem» XypeHHTO, nnpoTucHYBUIHCH K [IIMHATY, ckazan: «S cpasy

oueHWI Bac. BbI OyaeTe MOUM ceIbMBIM, H ITOCTIEIHUM, YYCHHUKOM.

Bannmv HazexIaM CyXIeHO COBITBCS CKOpee, HEXEeJH Bbl QyMaeTe, U

BepETe, A MOMOIY BaM B 3TOM. A BbI, FOCTIOAa, CMOTPHUTE — BOT OAMH H3
TeX, KOTOPBIM CYXIEHO HaJo/Iro CTaTh Y PYJISi 4eJIOBeyecTBal» 2

(...the Teacher pushed his way through to Schmidt and said: ‘I knew you

at once for what you are. You shall be my seventh and last disciple. Your

hopes are destined to come true sooner than you think; believe me, I shall

assist you in this. You others, look: here is one of those destined, now and

for a long time to come, to stand at the helm of humanity.)?"

Alexei Spiridonovich Tishin, the man whom Khurenito selects to serve as the
representative of the Russian nation, is not as threatening as the three disciples already
mentioned, simply because he is unable to take a stand on any issue. The Russian is

outside any Nietzschean paradigms. He comes straight out of Dostoevskii’s

“underground.”

! Nietzsche, The Portable Nietzsche, 129.
*12 Dpewubypr, Cobparme T. 1 (1962), 83.
*!* Ehrenburg, Julio, 109.
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The two remaining disciples of Khurenito are Ercole Bambucci, the Italian, and
Aisha, the Senagalese. Both of these characters are more positive than the others in a
Nietzschean sense:

Beide verkorpern sie den unintellektuellen, in der Unmittelbarkeit

lebenden, erdhaften Menschen, dessen Verstandeserkenntnis von einem

machtvollen Triebleben paralysiert wird and dessen vitale Krifte durch

keinen zivilisatorischen und kulturellen Zwang gebindigt werden

konnen, 2

(Both embody the non-intellectual, earthly man of immediate reactions,

whose comprehension is paralyzed by a powerful instinct and whose vital

strength can not be bound by any civilizing or cultural force. [My

translation])

As representatives of the instinctual and intuitive element, Aisha and Ercole stand as a
positive contrast to Mr. Cool, Herr Schmidt, Monsieur Delet, and the Russian Tishin,
who represent cultures in which the development of the intellect have obscured their
natural, instinctive needs and, in fact come in direct conflict with them. Although both
Aisha and Ercole represent the “primal” man in conflict with civilization this position of
theirs is brought about by different conditions.

Ercole is so depraved that he is indifferent to conventions. He represents Italy,
the cradle of European culture, a country that has been overgrown by cultural traditions
and institutions. It has experienced all and, as a result, all has become meaningless for it.
Ercole, as a representative of this morally jaded nation, comfortably ignores its laws and

traditions, “spitting” upon them just to amuse himself. Like Zarathustra, Ercole rejects

the “pseudo” virtues of civilization, but unlike him (and Khurenito, as well) he has not

¥ Hammerman, 85.
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really earned his right to do so, since he has rejected them without first mastering and
testing them. His is an idle path.

Aisha, meanwhile, lies on the other end of the spectrum. He is the noble savage, a
native of Senegal, i.e. a country that is, as yet, relatively uncivilized. Out of a childlike
ignorance he breaks with convention and his disregard for cultural mores results from
innocence, rather than indifference. It is this childlike innocence that makes Aisha the
most positive character of Khurenito’s group and, in fact, the only one that Khurenito
loves. In the scene in which Khurenito selects Aisha as a member of his entourage, the
narrator describes how Aisha, with a great deal of pride, shows Khurenito three idols,
Gmekho, Shirik and Gikhre that he, himself has created. Khurenito is delighted by his
creation and remarks:

Bl BrOUTeE, .. .30eCB, B OTeNle « MaXeCTHK», TBOPHTCS BEJHKOJIEITHAsA
mudostorus. Yepes cotru et [IIupHK GyneT oTpsiXaTh 3eMHOM ITpax ¢
Omyxmaromx aynr, I'Mexo BITycKaTh HX B CBATBIE BpaTa, a MiUThIL [expa
C IOYTOBOX MAPKOU B ABa CY CIY>KHTh BEYHBIM BECTHHKOM,
COeTUHAIOMIMM Halll MHD C TpaHCLIeHAeHTATbHBIM. MM BEI 1103306LTH
rnociaeodeleHHEBIe aHEKIOThI MyAPhIX 3/UTHHHOB M OSCIUIaTHBIX T'ypHiA
GeqHOTO MOroHIMKa Bepo/monoB? Tk, eBpelt, —CKa3ad OH

MHe, —I[TOMHHIIb, Kak Herosa oGmaescst Ha TBOMX ASBYIEK, KAK OH
GopoJicst ¢ MakoBoM, peBHOoBasT M3paliib KO BCAKOMY BaBIJIOHCKOMY
HIOJMILY ¥ TOPropaJics HacdeT 3axymanoro Cogoma? ...Bsr, ZeTH MoH,
IepeXeBbIBAETe XBa4KY, ITPOLIEAIIYIO Yepe3 BCe YeThIpe 33J0HHBIX
XeJTyaKa, a Afnia roToBHT HoByio At Kiogeneit woi ByarakoBsix
TpHALIATOro Beka.’!

You see, ... here at the Hotel Majestic, a splendid mythology is being
created. In hundreds of years’ time Shirik will be shaking the earthly dust
off the souls of the dead, Gmekho will be letting them pass through the
holy gates, and dear old Gikhray with his five-sou postage stamp will be
the eternal messenger linking our world with the transcendental. Have
you forgotten the after-dinner stories of the wise Hellenes, and the houris

15 3pentypr, Cobpanue T. 1 (1962), 27-28.
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delivered without charge to the poor camelherd? You, a Hebrew, he said

to me, do you not remember how Jehovah was insulted by your maiden,

how he fought with Jacob, was jealous if Israel so much as cast aneye at a

Babylonian idol, and bargained over wretched Sodom? ...You, my

children, are chewing the cud which has passed through all the four lawful

stomachs, and Aysha is preparing a new one for the Claudels and the

Bulgakovs of the thirtieth century.?'®

Rather than conforming to the religious dogmas that have built up over millennia,
Aisha creates his own gods that serve his individual needs. This power to create is what
makes the image of the child within the Nietzschean paradigm a positive one: “The child
is innocence and forgetting, a new beginning, a game, a self-propelled wheel, a first
movement.”2!

In this sense it would seem that Aisha’s “yes”, in contrast to the “yes” of the
others is positive in the Nietzschean sense. Interestingly he is in the position of the Jew of
the Old Testament, which Nietzsche so admired. His gods are life affirming because they
cater to his immediate needs and he continues to place his full trust in them.

Nevertheless, his “yes” is not the final yes because he has not followed the cycle of
mastery, rejection and creation of new values. He stands at the beginning of the cycle
and is an innocent creator, while Khurenito creates (and destroys) with full knowledge
and experience.

Although Aisha is the disciple that Khurenito loves, it is ironic that the one he

hates—Erenburg—is the one most important to him. This however, is appropriate in view

216 Erenburg, Julio, 35-36.
7 Nietzsche, The Portable Nietzsche, 139.
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of the Nietzschean paradigm of friendship. When Zarathustra delivers his speech “On the
Friend” he castigates those who seek to cultivate a friend for the purpose of self-flattery:

Our faith in others betrays in what respect we would like to have faith in

ourselves. Our longing for a friend is our betrayer. ...In a friend one

should have one’s best enemy. You should be closest to him with your

heart when you resist him.*'®
In Aisha, Khurenito has a loyal and adoring friend, but in Erenburg he recognizes that the
important “nay-saying” element is invaluable to him. Erenburg, the critic, will spur him
on to the future, ever dissatisfied with the present as he is.

As has been mentioned earlier, the chapter entitled: “The Teacher’s Prophecy
Concerning the Destinies of the Tribe of Judah” is the pivotal point in the novel for the
discussion of the Jewish disciple and the Jewish question in general. When Khurenito
shows his disciples invitations for the “Solemn Performances of the Destruction of the
Tribe of Judah”, he is met with disbelief from Tishin, who finds it difficult to believe that
such a thing as a genocide could exist in the modern age. Khurenito assures him that
anti-Semitism is not a thing of the past, but that it will continue to thrive:

Buaymis 1, 60/1e3HM yesToBeYecTBa He AeTCKast KOpPb, a CTapble

3aKOpeHeJIble TIPHUCTYIIBI MOJArphl, H y HEro HMeITCS HEKOTOPBIE

TIPUBBIYKH 110 YaCTH JIeYeHHs... [/1e yX Ha CTApOCTH JIeT OTBBIKATH!

Koraa B Erurrre Hun GacTtoBan M HaYMHAMACh 3acyXa, MyapeLbl

BCIIOMHMHAJIH O CYILIeCTBOBaHUH €BpeeB, MPUTMAMIATN KX, Pe3aTH K

KPOITIWIH 3eMJTIO CBEeXeHBbKOU eBpelicKoif KpoBpio. B Mcnmanmm, korna

Havach GOJIe3HN —YyMa HIH HaCMOPK, —CBSTbIE OTLIbI BCITOMEHATH O

«Bparax XpHCTa H YeJIcBeyeCcTBa» H, 00HUBAsICh CIe3aMH, BIIPOYEM He

CTOJIb OOFUTbHBIMH, YTOOBI [TOraCHTh KOCTPBI, CXHTATH HECKOIBKO THICSTY

eBpeeB. BOT Opy3bs MOH, KpaTKMY 3KCKYPC B HCTOPHIO. A TaK KaK
YyeI0BeYeCTBY IIPEICTOUT U [J1aJ, ¥ MOp, H BIIOJIHE IPIHTHYHOE

*!% Njetzsche, The Portable Nietzsche, 168
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3eMIIETPACEHHE, S TOJIBKO [TPOSABIAIO MTOHSTHYIO
TIpeXyCMOTPUTE TLHOCTD, TeyaTast 3TH Npuriamexus.?”

(The diseases of mankind, don’t you see, are not the measles of infancy:
they are old, deep-seated attacks of the gout, and certain habits have been
formed in the course of time concerning their cure. You don’t break a
habit in your later years.

When in Egypt the Nile went on strike and drought set in, the wise men
would remember the existence of the Jews, who would be summoned and
slaughtered to the accompaniment of prayer; and the earth would be
sprinkled with fresh Jewish blood:... In Spain, whenever there was an
epidemic—of the plague or the common cold—the Holy Fathers would
solemnly proclaim forgiveness for the “enemies of Christ and mankind”
and, shedding profuse tears (not, however, profuse enough to put out the
pyres) would burn a couple of thousand Jews. ...There, my friends, is a
short excursion into history. And since humanity is to experience both
famine and pestilence, as well as a goodly amount of earth-shaking, I am
merely looking ahead in a commonsense way by having these invitations
printed in advance.)*®

Tishin, still shocked, asks Khurenito, «pa3Be eBpeH He TakHe Xe JIOMAH, KaK H Mb?»

222 To which Khurenito replies:

(*aren’t the Jews men like ourselves?)
KoneuHo, HeT! Pa3Be Ms1 ¢pyT60/12 M GoMba oaHo H To Xxe? W,
10 —TBOEMY, MOTYT ObITh OpaThsiMHU OepeBO M Tormop? EBpeeB MOXHO
JIOGHTh WM HEHAaBUIECTh, B3HPaTh Ha HHX C YXKACOM, KaK Ha
[mooxMraTeseHt, MM ¢ HafeXXIoM, KaK Ha CITacHTe/Iel, HO UX KpOBb He

TBOS H JC€JIO HX HE 'rBoe.m

Of course not! Are a football and a bomb one and the same thing? Do
you think the tree and the axe can be brothers? You can love the Jews or

19 Dpentypr, Cobparme T. 1 (1962), 85.
* Ehrenburg, Julio, 111-112.
! Spentypr, Cobpanue T. 1 (1962), 85.
*= Ehrenburg, Julio, 113.
3 Bpen6ypr, Cobpanue T. 1 (1962), 86.
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hate them, you can regard them with dread as fire-raisers or with ho e as
saviors, but their blood is not yours, nor is their cause your cause.’

In order to demonstrate the fact that there remains an unbridgeable gulf between
the Jews and other nations, Khurenito invites his followers to play the game in which
they are asked to choose either the word “yes” or “no”. As has already been mentioned,
Erenburg selects “no

A TOKa YTO 51, OTHIOAb HE M3 OPHIHHAIBHUYAHBS, a IT0 YUCTON COBECTH,
JOJDKEH CKa3aTh: «YHHYTOXb «Ja», yHHYTOXb Ha CBETe BCe, H TOraa
caMo cOGOM OCTAHETCS OHO «HET»!» 2>

(As for me, believe me I’'m not trying to be original if I say in all
conscience: destroy “yes”, destroy everything in the world, and then “no”
will remain of its own accord.)

Erenburg’s “no” is, in fact, a negation of the “yes” of his fellow disciples. In
other words he says “no” in order to negate the perpetuation of the “pseudo-values” of
the others. Ujvary-Maier discusses the paradox of Erenburg’s choice:

..das “ja,, der ibrigen ist freilich moralisch nicht stichhaltig und deshalb
gleichfalls ein faktisches “nein,,... Dieses Paradox 1Bt sich so l6sen: wir
haben es in den tibrigen Schiilern Churenitos mit Menschen zu tun, die
lediglich nach den in ihrer jeweiligen Gesellschaft giiltigen Regeln als gut
bezeichnet werden kénnen: ihre Moral ist rein duBerlich so gut der
bestehenden Ordnung angepal3t, daB sie ihnen praktisch innerhalb
gewisser Grenzen jede Schlechtigkeit erlaubt. Gegen diese Heuchelei
glaubt Erenburg sich nicht anders wehren zu konnen, als indem er das
Unmoralische flir gut hilt. Das Gute im Bosen, die positive Wirkung der
Zerstorung—es ist nichts anderes als die Philosophie Churenitos, die uns
in diesem Bekenntnis Ehrenburgs unerwartet vehement entgegentritt.*?

** Ehrenburg, Julio, 113.
5 3pen6ypr, Cobpanme T. 1 (1962), 87.

=6 Ehrenburg, Julio, 114-115.

2 Ujvary-Maier, 48-49.
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(...the “yes” of the others is, of course, not morally sound and therefore, is

actually a “no.” This paradox is solved in the following way: in the other

disciples of Khurenito we are dealing with men, who can be perceived as

“good” only according to the rules of their own societies. Their morality

is superficial. “Good” is that which suits the existing order, while within

certain limits, almost any evil is permitted. The only way Erenburg

believes he can resist this hypocrisy is by calling the immoral “good.”

This idea of “good” in “evil” and the positive effect destruction —is

nothing other than the philosophy of Khurenito that we unexpectedly find

in Erenburg’s confession [My translation])

Here we confront, once again, the Nietzschean concept of the displacement of the
assignment of good and evil and the positive role of destruction in deposing atrophied
cultural values. Erenburg’s “no” is “good,” or positive, in the Nietzschean sense and the

“yes” of his peers is negative or even “evil.”

The “Camel,” the “Lion” and the “Child”

As Erenburg states his preference for “no” and its destructive power, the others
move away from him and the natural division that Erenburg spoke of is manifest. Within
the inverted paradigm of “good” and “evil” that Nietzsche suggests, this dislike for the
Jewish nay-sayer is natural: “Behold the good and the just! Whom do they hate most?
The man who breaks their tables of values, the breaker, the lawbreaker; yet he is the
creator.”??® In this paradox, in which the destroyer is, in fact, the creator, it would seem
that the Jew, as the nay-sayer, should fit positively into Nietzsche’s ideology.

Within the frame of Zarathustra’s teachings, the Jew as the nay-sayer, which is an
image of the Jew that Nietzsche accepted, is not a completely positive character. He is

not the ultimate end, as his “no” must eventually be replaced by “yes”—not the false

=% Nietzsche, The Portable Nietzsche, 135.
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“yes” defending displaced virtues, but a “sacred yes” affirming genuine new values.

This Zarathustra explains in the chapter entitled “On the Three Metamorphoses”, in
which he describes the three stages that the spirit must undergo. First the spirit becomes
a camel that “bear(s] much, and kneels down like a camel wanting to be well loaded.”**
It conforms to the demands of its society and obeys the command “thou shalt.”
Eventually however, the spirit begins to resent its heavy burden and, seeking respite, runs
to the desert to find relief from its load. In the desert a transformation takes place and the
camel becomes a lion. The lion utters a sacred “No” to the suffocating burden of the old
values and replaces the “thou shalt” of the camel with a new creed of “I will.” The lion,
however, has his own limitations: “To create new values—that even the lion cannot do;
but the creation of freedom for oneself for new creation—that is within the power of the

liOn 9230

It would seem that all of Khurenito’s disciples, except Erenburg are “camels” in
the Nietzschean sense, that is, they are beasts of burden for their national values.
Erenburg, is the only one that is a “lion” and as such he repudiates the others’ values with
the “sacred No.” But as, mentioned earlier, the lion is incapable of doing more than
saying “no”—he is caught in an endless cycle of destructién. Zarathustra’s solution to
this dilemma is the third metamorphosis into a child:

Why must the preying lion still become a child? The child is innocence

and forgetting, a new beginning, a game, a self-propelled wheel, a first
movement, a sacred “Yes.” For the game of creation, my brothers, a

** Nietzsche, The Portable Nietzsche, 140.

20 Nietzsche, The Portable Nietzsche, 139.
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sacred “Yes” is needed: the spirit now wills his own will, and he who had
been lost to the world now conquers his own world.?!

In a passage that demonstrates the Jewish role of negation and its limitations,
Khurenito tells his disciples:

M5! Bce PoGHH30HEI, WIH, €CITH XOTHTe, KATOPXKHHKH, Ja/ThIIE Oe/I0
xapakrtepa. OHMH IpUPYYAET I1ayKa, 3aHUMAeTCA CAHCKPHTCKHUM
A3BIKOM H TOGOBHO MogMeTaeT ITosl KaMephl. Jpyroit ObeT romosoit
CTeHKY— IIMIIKA, CHOBa OyX, —CHOBA IIHMIIKA, U TaK Jajee; YTO

Kperrde —rosiosa i creHa? [IpHuLM rpeky, oCMOTpeTHCh —MOXET,
KBapTHpPHI OBIBAIOT U Jy4lre, 6e3 GonesHelt, 6e3 cMepTH, 6e3 MYKH,
HanpuMep Ommn. Ho HMdero He nogenaeirs —HAO0 YCTPaHBaTheA B
3TOU. A 9TOOBI OHITH B XOPOILIeM HAaCTPOEHHH, JIydllie BCEro 0OBIBHUTh
pa3TM9IHble HeYO0GCcTBa —BKTIOYast cMepTh (KOTOPBIX BCe paBHO He
H3MEHUIIb) — Be/IYalimMy 6naraMyu. EBped mpHIIUTH— K cpasy B
cTeHKy Oyx! «IlodyeMy Tak ycTpoeHo?»

EBpeH BEIHOCHIM HOBOrO MJIaACHLa. BbI yBUANTe ero AMKHe IJ1a3a,
PBIKHE BOJIOCHKH M KpeITKHe, KakK cTajlb, pydKu. Poaue, eBpeH roToBsl
yMmepeTsb. [epordeckuit XecT— «HeT GoJblife HapoaOB, HeT GOJIbllIe HAC,
Ho Bce MblI!» O, HanBHBIC, HEHCIIPaBHMBble CEKTaHThI! Bamrero peGeHka
BO3BMYT, BBIMOIOT, IIPHOASHYT — M OyaeT oH coBceM Kak [IImuar. CHoBa
CKaXyT— «CIpaBeUTHBOCTb», HO MOAMEHSAT ee LejecoodpasHocThio. U
CHOBA yHeTe Bbl, YTOObI HEHABHAETh H XIATh, JIOMATh CTEHKY H CTOHAaTh
«IOKOJIE»?

OT1Bedy, — X0 OQHel Oe3yMHA BaIIEro H Halllero, do dxell maadenvecmea, Ao
danexux dnei.”? (Italics added.)

(All of us are Robinson Crusoes, or convicts if you prefer; the rest is a
matter of personality. One man will tame a spider, study Sanskrit and
lovingly seep the floor of his cell. Another will bang his head against the
wall: crack! A bump—another crack! And another bump, and so on:
what’ll prove stronger, the wall or his head? The Greeks came along and
looked round—the place could have been more comfortable to live in, it’s
true; without disease, or death, or suffering, something like Olympus. But
it couldn’t be helped, this was where they had to live. And so, to keep
their spirits up, they decided to proclaim every discomfort, including death
(you couldn’t abolish the discomforts anyway), as the greatest boon. The

3! Nietzsche, The Portable Nietzsche, 139.

2 DpenBypr, Cobpanue T. 1 (1962), 87-88.
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Jews came along and crack! It’s the head against the wall at once. “Why
is this place as it is?)

Israel has borne a new child. You will behold its wild eyes, red hair and
little hands that are as strong as steel. Having given birth, Israel is ready
to die. A heroic gesture: “there are no more nations, I am no more, but
we are.” Oh, naive, incorrigible sectarians! They’ll take your child, wash
it, dress it, and it’ll become exactly like Schmidt. Once more thy will say
“justice”, but they’ll replace it by expediency. Once more you’ll go away
to hate and wait, beat your head against the wall and moan “how long?” I
will tell you: until the day of your madness and theirs, until the day of
infancy, a distant day. [Italics added.])**

The distant day of the child that Khurenito refers to is the anarchistic society that
he hopes to usher in by destroying culture. This society, reminiscent of Nietzsche’s ideal

future world is one which is free of virtues as well as vices; it is one where human will

has full expression:

Bumunim, TaM, Ha COJIHIIE, OTKUIBIBAsk HOTH, IIPHITAeT 110 CTENH
MaJIeHBKHH XepeGeHOK. Pa3Be He nepenaeT oH Gecripee/TbHOro
BOCcTOpra 66ITHA? A 31€eCh, Y JIa9yTH, 3aApaB MOPAY K HeOY M OITyCTHB
XBOCT, BOeT co0aKa—He BCS JTH CKOpOb 3eMUTH B Heit? MM OymyT
ITOXOOHBI IPALYIINE JHOAM, H HE CTAaHYT OHU 3aMbIKATH CBOH YYBCTBA B
TBICSIIEITYI0BbIe 06TadeHms. !

(Look over there. Do you see a little foal jumping high in the air and
kicking out its legs, on the plain? Doesn’t he convey to you the whole
boundless joy of being? And over there by the that hut, there’s a dog
howling, its muzzle pointing to the sky, its tail dragging on the ground.
Isn’t all the sorrow of the earth in that howling? The men of the future
will be like these. They will not lock up their feelings in vestments
weighing thousands of pounds.)**

Both Erenburg and Khurenito share this ideal and both aim to reach it through

negation and yet, there is an essential difference between Erenburg and Khurenito.

33 Ehrenburg, Julio, 115-116.
=4 Bpentypr, Cobpanme T. 1 (1962), 37.
35 Ehrenburg, Julio, 48.
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Ujvary-Maier suggest that Erenburg’s “no” is not a rationall.y formulated response, but
rather, an emotional one. He instinctively feels the need to be able to butt his head
against the wall, therefore he must continuously have a wall before him—the wall is his
end goal. Khurenito’s “no” however, is rational and strong. In his role of Zarathustra, he
says “no”, not because he enjoys it, but because he believes it may lead to an eventual
and sacred “yes.” This being the case, Khurenito is a more powerful and positive figure
in the novel than Erenburg, the narrator and chronicler of his life. He fulfills the role of
Zarathustra—Erenburg is cast in the role of his servant and biographer.

Despite the fact that Khurenito, unlike Erenburg, has the capacity to create, he is
unable to use his capabilities because the time is not appropriate for creation. He
recognizes that the era of the “last man” must first be endured before it can be destroyed
and his vision of the future can be fulfilled:

Ecmu Ha 3ape TBI HaYHENIb CTPEJISTh U3 THICSIH OaTapeil B COJIHIIE, OHO

BCE paBHO B3oumeT. S, MoXeT ObITh, He MeHBIIC TeO1 HEHAaBUKY 3TOT

BCTAIOIIHUA XeHb, HO [UIA TOr0, YTOGHI ITPHANILTIO 3aBTPa, HYXXHO CTONKO

BCTpedaTh KeCTOKOE CBETHIIO. ...

(If, at dawn, you start firing at the sun from a thousand batteries, it’ll rise

nonetheless. It may be that I hate this dawning day as much as you do.

But, in order that tomorrow may come, you must steadfastly meet the
cruel sun,....)?’

Before man will be prepared to throw off the shackles of civilization, he must first feel
the full measure of their weight by experiencing the inexorable era of logic, reason, plans

and machines. During this period men would be reduced to unthinking cogs in an

6 3pentypr, Cobpanme T. 1 (1962), 198.
#7 Ehrenburg, Julio, 270.
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efficient machine. The time for ushering in the new world would come when men
rebelled against this heavy yoke, finally preferring freedom to the Grand Inquisitor’s
“benevolent dictatorship.” Khurenito realizes that until that time arrives, he has no
purpose and so he decides to arrange his death. Khurenito’s decision to end his life is in
accordance with Zarathustra’s admonition to “die at the right time!”:>®

My death I praise to you, the free death which comes to me because I want

it. And when shall I want it? He who has a goal and an heir will want

death at the right time for his goal and his heir.?’

Khurenito, alone is capable of uttering the sacred “yes” of the child but he
cannot fulfill his function because the old false “values” have not been pulled
down, preparing the way for new ones. Thus he leaves his Jewish disciple, the
bearer of the sacred “no”, or the “lion” in the Nietzschean sense, with a dual task.
One responsibility is to continue to voice his “no”, in the face of false “values”
and Schmidt’s era of the “last men” with their aims of organizing the world.
Another is to preserve Khurenito’s message of a harmonious and universal

mankind for the time when humanity is ready to overthrow the “last men.” It is

the Jewish task to prepare the way for the new child and the sacred “yes”.

28 Nietzsche, The Portable Nietzsche, 183.

9 Nietzsche, The Portable Nietzsche, 184. 113




CHAPTER 4:

SIMON MIKHAILOVICH DUBNOV AND THE JEWISH MISSION

When Khurenito left his Jewish disciple, Erenburg, with a mission and a message
for humanity, he was assigning him a role that Jews throughout history were familiar
with, according to Simon Dubnov’s (1860-1941) anthropological approach to the history
of the Jews. Although Simon Dubnov is never mentioned in Erenburg’s memoirs or
other autobiographical material written by him, his discussion of Jewish historical destiny
is worthy of mention in the context of Erenburg’s views on the Jews. The Jewish
historian expresses ideas they both hold in common in regard to the mission of the Jews
amidst other nations and the ultimate role of the Jews in a future ideal universal mankind.
These shared views are very likely not coincidental. It is inconceivable that Erenburg
was unaware of his illustrious Jewish contemporary’s works and that he did not consult

these in areas of such concern to him.

Dubnov’s Jewish History

Simon Dubnov is regarded as “the greatest of Russian-Jewish historians”. *** By

using an anthropological, rather than the prevalent theological approach to Jewish

%9 Ruth Rischin, “The Most Historical of Peoples: Yushkevich, Kuprin and the Dubnovian Idea,” The
Short Story in Russia 1900-1917, ed. Nicolas Luker (Nottingham: Astra Press, 1991), 23.
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history, Dubnov investigated the external, sociopolitical forces that, in his view, worked
to refine and mold the Jewish national character.?*! From this secular study of the history
of the Jews he concluded that the Jews had developed in a manner that was unique in
world history; with this uniqueness came a particular responsibility to universal mankind.
In one of his major works, namely Jewish History: An Essay in the Philosophy of
History (1893), Dubnov offers his anthropological-philosophical interpretation of the
historical facts of Jewish history. He refers to the Jewish nation as the most “historical
of all nations” and the Jews as “the most historical of all people."242 They merit this
designation, according to Dubnov, because, unlike all other nations which either had
ceased to exist at some point in history, or had only relatively recently come into
existence, the Jews had managed to survive throughout the ages as a cohesive unit. Thus,
he postulated, the Jews were a unique people among nations. Not only did he regard them
as distinctive because they had been able to survive for thirty-five hundred years without
interruption, but also because during that time they had always been “alive, full of
sterling content...distinguished by exceptional qualities.”**
In reviewing Jewish history, Dubnov divides it into two parts. The first part is the

period of the Jewish state. During this period the Jewish nation was very much like other

nations in that it had its own territory, autonomous government and established laws.

*#! Jonathan Frankel, “S. M. Dubnov: Historian and Ideologist,” The Life and Work of S. M. Dubnov:
Diaspora Nationalism and Jewish History, by Sophie Dubnov-Ehrlich (Bloomington: Indiana University
Press, 1991), 27.

2 Simon Dubnov, Jewish History: An Essay in the Philosophy of History (Philadelphia: The Jewish
Publication Society of America, 1903), 10.

23 Dubnov, 11.
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The second period began with the fall of the Jewish state to the Roman Empire in 70 BC
and the scattering of the Jews among other nations. Stripped of its land and autonomous
government, the Jewish people were nevertheless able to preserve their national specifics

and originality and maintain a cohesive bond on a spiritual, rather than political, level.2*

The Jewish State

Although during the first part of its history, the Jewish nation was, to outward
appearances, very much like that of the other nations which surrounded it, it differed in
one significant way. While still forming, and while still in the primitive tribal stages of its
development, the Semitic nomads led by Abraham, unlike the neighboring nomadic
tribes, sought out a single, universal, and invisible deity rather than multiple, visible, and
material gods.>* While much of this Semitic tribe was to succumb later to pressures
from other nomads and began to worship the others’ tribal gods and idols, one branch
held firm in its belief in a universal god—that of the Patriarch Jacob and his
descendants—the Israelites. To this group alone, fell the destiny of performing a special
mission, the mission of the Jewish people.

The first seeds of Israel’s national consciousness sprouted during Israel’s captivity
in Egypt, where the Israelites’ simple patriarchal customs came face to face with corrupt
Egyptian civilization and its decadent forms of worship.2*® It was this sprouting national

consciousness that inspired Moses to implant a strong spiritual and national feeling

2% Dubnov, 12-13.
> Dubnov, 46-47.

2% Dubnov, 50.
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among his people. At this time Moses emphasized the national, rather than universal,
aspects of the “Israelite God” in order to build a strong sense of nationality.>*’ Part of this
process of developing the national consciousness, according to Dubnov, was the
introduction of the Mosaic law, which laid out a uniform code of moral and social
conduct for the Jews. The Jewish religion, then was brought from the realm of the
theoretical to the practical by interweaving the ethical and religious with the political and
social.>*® Thus the Jewish nation became the first to create legislation that was not solely
based on abstract reasoning, but also human feeling, on such principles as justice and
humaneness.

Another distinguishing characteristic of the Jewish nation, was the democratic
nature of its religion. Although the descendants of Aaron, Moses’ brother, formed a type
of priestly class, which alone bore the religious authority, there were prophets that acted

outside of this class as “popular teachers” and “popular educators” of the masses, thus

249

instilling the moral ideals of their faith in 2 more democratic manner.”” Other nations,

all of which ultimately disintegrated, upheld an inflexible caste of priests, who were the
only ones in the society privileged to learn and to dispense spiritual duties while the
lower classes were kept in ignorance. The Jews, on the other hand, were all taught;
regardless of social standing, they were all told about the spiritual ideals and ceremonies

of the “chosen” people. Their religion also extended beyond mere doctrine, since it was

7 Dubnov, 52.
%8 Dubnov, 54.
** Dubnov, 14-16.
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woven into the fabric of daily life. The spiritual idealism taught to the people by the
prophets became integral to the national consciousness of the Jews.

Throughout the remainder of the first period of Jewish history the Jews repeatedly
strayed from, and then returned to their God after periods of either ease, or scourging by
other nations. When the Jewish people strayed from their God, their prophets warned
them of His wrath and urged them to return to Him and they would always, eventually,
come back to their national religion. With every cycle of this process, their spiritual
resolution and national consciousness was slowly being strengthened, Dubnov
maintained.

When the state of Israel fell, Dubnov asserts, there came a subtle transformation
in the message which the prophets of Judah delivered. They reverted back to an
emphasis on the universal nature of God, rather than the national one. The universal
message was too grand for the Jews, newly freed from captivity in Babylon, to grasp
however, and it became an ideal that was propelled into the future—a goal to be striven
for, but not likely to be attained in the near future. This universal message—that God
was the deity of all mankind and that he would rule the entire world—also strengthened
the Jewish awareness that the Jews had a special mission t.o bring the knowledge of its
God to other nations so that they could enjoy the same salvation and blessings as the Jews
did:

...Israel’s sole task is to embody in himself the highest ideals, to be an

“ensign to the nations,” to bear before them the banner of God’s law,

destined in time to effect the transformation of the whole mankind. Israel

is a missionary to the nations. As such he must stand before them as a

model of holiness and purity. Here is the origin of the great idea of the

spiritual “Messianism” of the Jewish people, or, better, its “missionism,”
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an eternal idea, far more comprehensive than the old idea of national
election, which it supplanted.**®

Thus the Jews, as the elect people, were to be a “holy nation” among other nations, or in
other words, to become the priests among the gentile laity. With the movement to a
more universal message, the Jews also began to be aware of their part in this mission on
an individual rather than national level, therefore becoming more reliant on their own
personal spiritual resources. During this era of the prophets of Judah, national and
spiritual consciousness reached a culminating point; this point coincided with the fall of
the Jewish state to the Roman Empire in 70 BC. At this time, according to Dubnov:

It seemed as though, before scattering the Jewish people to all ends of the

earth, the providence of history desired to teach it a final lesson, to take

with it on its way. It seemed to say: “Now you may go forth. Your

character has been sufficiently tempered; you can bear the bitterest of

hardships. You are equipped with an inexhaustible store of energy, and

you can live for centuries, yea, for thousands of years, under conditions
that would prove the bane of other nations in less than a single century.?*!

Diaspora

While the first half of Jewish history was distinguished by the solidifying of
spiritual and moral ideals in the national consciousness of the individuals within the
Jewish state, the second period was characterized by homelessness, suffering and
privation. Since they could not protect themselves militarily, the Jews turned to their

already highly attuned reservoirs of spiritual and mental energy for protection. The

% Dubnov, 66-67.
3! Dubnov, 17-18.
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notion of nationality and its preservation shifted from the political realm (since there was
no land) to the spiritual and the intellectual.

At the time that the Jewish state was destroyed, the Jewish concept of a single
God was spreading throughout the classical world in the form of Christianity. In
response to this movement, the Jews sought seclusion and isolation in order to retain their
cohesion as a group. This Dubnov attributes to the fact that the Jews, having lost their
political state, desired to preserve their nation in the only way they could—by clinging to
every one of the customs, traditions and laws of the past and forming a religious state.
They refused to make any of the compromises that Christianity would have required in
their dogma, such as the abolition of the practice of circumcision and the relaxing of the
laws pertaining to observance of the Sabbath; they “considered themselves then, as
before, the sole guardians of the law of God.”*** This was now their duty in view of the
promise of the prophets that they would take part in ushering in a new world order of a
mankind united in a common belief in the one and only God.

Thus Jewry wrapped itself tightly in the cocoon of the Law as interpreted in the
Talmud, refusing to be tainted by outside forces and becoming increasingly distinct from
them. Because of their physical vulnerability and their refusal to adopt the religious or
cultural customs of their host nations, the Jews became the great martyrs of history—
suffering constantly for their spiritual and intellectual ideals. So it is, Dubnov asserts,

that Jewish history is a chronicle of constant physical suffering and mental exercise. This

32 Dubnov, 90.
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history of a people constantly cast into the role of martyrs for an ideal, Dubnov refers to
as “history sublimated.”**

The isolationist policies of the Jews throughout the second period of their history
went through a cyclical process. When persecution and intolerance reigned about them,
as they did, for example, during the Spanish inquisition and the Russian pogroms, the
Jews retreated to their cocoon of isolationism and pored pedantically over their books of
law, or turned to mysticism. In times of relative tolerance and liberalism they ventured
out and contributed to the creative and intellectual accomplishments of the world.

When the Enlightenment dawned on Europe its effects eventually reached the
sphere of the European Jews. In France, the Revolution and the extension of civil
equality to the Jews allowed them to emerge from their isolation and join in the
movement. In Germany the process was slower, and was not complete until a generation
later, but eventually the German Jews too were granted the same equality as the French
Jews. Inresponse to the ideas of equality, human liberty and justice that the
Enlightenment brought, many enlightened Jews fell into step with their Christian
counterparts and dealt with the universal issues of mankind. In so doing, some of the
Jews renounced their national and religious customs, but this was not so much because
they had adapted to their surroundings, as the fact that they were swept away by the same
universal principles that were luring non-Jews as well to forsake the old traditions that
were at odds with reason and conscience. Many were swept away by the spirit of

emancipation:

3 Dubnov, 21.
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...[they] intoxicated themselves with deep draughts of the marvelous

poetry created by the magic of Goethe and Schiller. They permitted

themselves to be rushed along by the liberty doctrines of 1789, they

plunged head over heels into the vortex of romanticism, and took an active

part in the conspicuous movements of Europe, political, social, and

literary, as witness Borne, Heine, and their fellow combatants.

However, the excitement that accompanied this spirit of enlightenment soon
dissolved in Europe, and after 1814, there were fierce counter-reactions to it. At this
point many of the Jews that had been involved in the movement realized that they had left
their own people behind. So, during this period of repression they returned to their own
Jewish sphere and transformed it by simplifying some of the rituals, changing their
teaching methods and extending the scope of historical and literary work in Jewish
sciences.?*’

At the peak of this Jewish reformation in 1848, the Jews were granted civil
emancipation within the German Empire. Their reaction to their new freedoms was now
to assimilate in the outside culture by becoming involved in a variety of careers, but still
remaining loyal to their traditional spiritual ideals:

The Jewish genius is versatile. Without hurt to itself it can be active in all

sorts of careers: in politics and in civil life, in parliament and on the

lecture platform, in all branches of science and departments of literature,

in every one of the chambers of mankind’s intellectual laboratory. At the

same time it has its domestic hearth, its national sanctuary; it has its sphere

of original work and its self-consciousness, its national interests and
spiritual ideals rooted in the past of the Jew.?*®

4 Dubnov, 161.
35 Dubnoyv, 163.
6 Dubnov, 164-165.
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After a discussion of the status of the Jews in Europe, Dubnov turns to the
situation of the Jews in Russia where, he postulates, the Jews may have more potential
for affecting a change toward the ideal universal mankind than elsewhere. This potential,
he claims, lies in the fact that the sheer number of Jews in Russia outweighs that of Jews
in other countries. They also lived in a compact group and they had succeeded in
retaining more of the physical and cultural characteristics of Jewry than had the Jews in

257 Whereas the Jews in Europe had enjoyed the fruits of civil

other regions.
emancipation, the Russian Jews with the aid of the more enlightened Russians had only
managed to take some steps toward it, but had not achieved success by the time Dubnov
was writing his essay in 1893. Elements of the spiritual emancipation that had
transformed Jewish culture in Europe had only seeped into the upper strata of Jewish
society, but still had not made it down to the lower levels of Russian-Jewish culture.
These steps toward Jewish liberation in Russia were halted however, by the appearance
of anti-Semitism in Europe and the anti-Semitic Tsar Alexander III's ascendance to the
throne in 1881 in Russia. The return to increasingly oppressive measures by the Russian
government dispirited Dubnov, but he nevertheless asserts his faith in the Jewish people
to once again withstand persecution:

The recent severe trials are having the same result as the persecutions of

former days: they do not weaken, on the contrary, they invigorate the

Jewish spirit, they spur on to thought, they stimulate the pulse of the

people. ...But now, too, in this blasting time of confusion and dispersion,

of daily torture and the horrors of international conflict, “the keeper of

Israel slumbereth not and sleepeth not.” The Jewish spirit is on the alert.
It is ever purging and tempering itself in the furnace of suffering.**®

7 Dubnov, 167.

8 Dubnov, 175-176.
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Even though Dubnov portrays Jewish history as being unique and distinct from
the history of other nations, he claims that it is nevertheless an important part of the
history of the whole of mankind. Jewish history is an important thread that has been
woven throughout the entirety of the historical process and, as such has been an active
force in the fortunes of other existing nations.*® In times of fanaticism and intolerance
the Jews became the scapegoats of other nations and absorbed their persecutions and
aggressions. In more humane times when the other nations were open to new ideas and
intellectual pursuits, the Jews stepped in and took part in the common cause, participating
in the intellectual activity, promoting notions of equality and justice, contributing to the
literature, and the cultural development.

After providing this outline of Jewish history, Dubnov points out the main lessons
to be learned from it. First, he reiterates the importance of the fact that Jewry is a
spiritual entity and, as such, cannot be destroyed. It has existed and will continue to exist
because it is based on indestructible moral, religious and philosophical ideals. This, in
combination with the sum of its historical experiences, has formed an impenetrable
fortress for the Jewish nation and endowed the people with an instinctual desire to
preserve it. Jewry also refuses to perish because it is aware that it still has a mission to
fulfill.

Secondly, Dubnov asserts, Jewish history “arouses in the Jew the desire to work

unceasingly at the task of perfecting himself"**® Centuries of suffering and martyrdom,

9 Dubnov, 22.

260 Dubnov, 179.
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rather than eroding the Jewish spirit have elevated it. As the Jew looks back on the past
of his people and their intellectual and spiritual feats in the face of adversity he feels, not
a sense of self-satisfaction, but rather an obligation to continue in the tradition of his
people and show that he is worthy of his past:

If, in the course of time, elements out of harmony with your essential

being have fastened upon your mind, cast them out, purify yourselves. In

all places and at all times, in joy and in sorrow, you must aim to live for

the higher, the spiritual interests. But never may you deem yourselves

perfect. If you become faithless to these sacred principles, you sever the

bonds that unite you with the most vital element of your past, with the first

cause of your national existence.?®!

Finally, Dubnov states that the last lesson that Jewish history will teach is the
ushering in of a universal mankind. He reminds us that during the periods in mankind’s
history when “reason, justice and philanthropic instinct had the upper hand,” the Jews
were able to cooperate and participate with other nations. These were but faint glimpses
of the ultimate goal of the Jewish nation. It is to usher in an elevated society of mankind
which will be united on a spiritual and intellectual basis, as prophesied by the ancient
Jewish prophets (Isaiah and Micah).?5> Dubnov argues, that whereas the first part of
Jewish history, as recorded in the Bible, has already become accepted by mankind in
general and admired for its instructional purposes with its heroes, moral lessons and
ethical messages, the second half has yet to be afforded the respect that is its due. There

will be a time however, he predicts, when the “heart and conscience” of men will be

touched by the millenia of Jewish suffering, martyrdom and ill treatment. Men will then

! Dubnov, 180-181.
62 Dubnov, 181-182.
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perceive the edifying philosophical message of this nation of “thinkers and sufferers” and
turn to the lessons of the second half of Jewish history.?®® In conclusion he states:

It is our firm conviction that the time is approaching in which the second

half of Jewish history will be to the noblest part of thinking humanity what

its first half has long been to believing humanity, a source of sublime

truths. In this sense, Jewish history in its entirety is the pledgf of the
spiritual union between the Jews and the rest of the nations.>

Khulio Khurenito and the Dubnovian Idea of the Jewish Nation

In the novel Khulio Khurenito, as mentioned earlier, the narrator and author’s

namesake, II’ia Erenburg, is the representative for the Jewish nation. He is also the
disciple most important to the agent provacateur, Khurenito. His importance to
Khurenito can be explained by looking at his role, as the Jewish disciple in Khurenito’s
entourage, within Dubnov’s paradigm of Jewish history.

It is significant that Erenburg is the first disciple that Khurenito enlists for his plan
of destruction, since he represents the nation that was the first to be formed among all
other existing nations. Similarly, as was discussed in chapter three, it is significant that
Schmidt is the last selected since he represents the “last m:}n” in the Nietzschean sense.
Not only is Erenburg the first disciple to join Khurenito, but he is also the only one, with
the exception of Aisha, who is present at the time of Khurenito’s death. Since the Jewish
people had survived from the world’s early beginnings to the present, Dubnov

characterized Jewish history as the axis that cuts through the history of the entire world.

*43 Dubnov, 183.
* Dubnov, 184.
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Part of the reason for the longevity of the people was their mission, and the awareness
that it was their responsibility to bring their message to the world and facilitate its
ultimate transformation. As a Jew, Erenburg represents those responsible for this mission
and Erenburg, himself, performs the role of messenger and connector. He cannot, for
example, follow his teacher into death, since his task is to survive.

In Khulio Khurenito, Erenburg, acting as members of the Jewish race have done
before him, follows the admonitions of a “ prophet”—in this case Khurenito. But unlike
the prophets that Dubnov mentions who taught the Jews of their mission to guide the rest
of mankind, Khurenito is a prophet without ideals or values:

S rassBawo Xymo XypeHHTO MpoCTo, ITOYTH GaMIUTbIPHO «YUHTeNeM»,

XOTA OH HHUKOTA HUKOI0 HH4YeMy He YJIUT; Y Hero He 6bUI0 HH

PeJIMTHO3HEIX KAHOHOB, HU 3CTHYECKHX 3aroBefell, y Hero He ObLT0

Jaxe IIPOCTEHBKOMN, 3axynanoit ¢rrocodckoit cucreMbl. Craxy

GoJIbIIIe: HUIIIMI H BEJIMKWIA, OH He 00J13JaJT XaJIKOH peHTO!

6
00BIKHOBEHHOTO OOBbIBaTe/I1—O0H OBLT 4esIoBeK Ge3 y6e)KJIeHHﬁ.2 3

(I call Julio Jurenito by the simple, almost familiar name of ‘Teacher’,
although he never taught anybody anything; he had no religious canons,
no ethical code, not so much as a simple, tuppenny-ha’penny little
philosophical system. I will say more: he, the great pauper, did not even
have that pathetic private income of the ordinary man-in-the-street: he
was a man without convictions. )

Rahel-Roni Hammermann in her work, Die satirischen Werke von Il'ia Erenburg,

points out that Khulio Khurenito is in many ways a Christ figure. Like Christ he gathers
a group of disciples about him and dispenses his teachings in parables and aphorisms.

Like Christ he bids that his disciples give special notice to little children who are

%85 Dpentypr, Cobparme T. 1 (1962), 9.
*%6 Ehrenburg, Julio, 9-10.
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innocent and pure and he, like Christ, travels about and exposes the hypocrisy of the self-
righteous. Furthermore, Khurenito assumes the role of Christ in the chapter entitled,
“The Grand Inquisitor outside of the Legend” and ultimately finishes his life, like Christ
did, with a martyr’s death.?’ However, as Hammermann also points out, he is actually a
reverse Christ figure, or Antichrist.?*® Unlike Christ’s, Khurenito’s message is
completely lacking in ideals—he preaches a sermon of criticism and cynicism and, in
fact, as seen in the opening scene of the novel, has many devilish, mephistophelean traits.
He plans his death so that he will not be killed for any noble ideal, and indeed he
succeeds when he is martyred for nothing more than an old pair of boots. He selects most
of his disciples more for their moral depravity than for their moral fiber, and when he
plays out the scene of Christ and the Grand Inquisitor by kissing the Captain’s (Lenin’s)
high vaulted forehead, he does so merely out of deference to Russian literary tradition
rather than out of any respect for Lenin’s sacrifice. Here Hammermann suggests that
Khurenito is an Antichrist in the sense of Nietzsche’s Prophet Zarathustra **’

Khulio Khurenito then, is the “spiritual” leader or prophet from whom Erenburg
receives his instructions and the one he significantly refers to as Teacher and “rabbi.”
This relationship of Erenburg to Khurenito is different thaﬁ that of all of the other
disciples. In Khurenito’s plan he sees the possibility to escape from the corrupt situation

in Europe and the hope for a new world. All of the other disciples join Khurenito

*" Hammermann, 83.
8 Hammermann, 83.
*? Hammermann, 83.
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because they find him useful to themselves in the pursuit of their own national interests.
Erenburg is attracted by Khurenito’s plan to destroy all that exists in order to reestablish a
new ideal because he is already familiar with this idea as a result of his Jewish
background and is aware of the Jewish mission (here we may surmise a Dubnovian
influence on Erenburg). Khurenito must have recognized this and counted on it when
enlisting Erenburg, since later, when he speaks to his disciples about the Jewish question
he refers to the concept of the Jewish hope for a unified mankind:

EBpen BBIHOCHUIM HOBOTO MIafeHIa. Bsr yBumMTe ero auxue riasa,

PBLCKHE BOJIOCHKH M KpeIIKHe, KaK CTalb, pyYKH. PoauB, eBpeH roToBBI

yMepeTb. ['epoHyecKHil XecT— «xvem 6oabiue Hapodoe,Hem boasuie Hac, HO

ace moi» (Ttalics added.)*™

(Israel has borne a new child. You will behold its wild eyes, red hair and

little hands that are as strong as steel. Having given birth, Israel is ready

to die. A heroic gesture: “there are no more nations, I am no more, but

we are.” [Italics added.])*""

As a “prophet” Khurenito is unlike the ancient prophets of Judah in that he does
not ostensibly preach any moral and spiritual code, but on the contrary teaches a lack of
ideas, refusing to stand for any ideal. He does however, provide a vision of a future
utopia as did the prophets of old. The future utopia that Khurenito envisions is one in
which men will return to a state of infancy. In the child he sees ““a prototype of the future
world” because it is “still wild, empty and beautiful”. A child acts on his own impulses

and needs and has not yet learned to suppress his instincts to conform to the unnatural

cultural and moral traditions of his corrupt society. This childlike man of the future

*® 3penbypr, Cobparue T. 1 (1962), 88.
' Ehrenburg, Julio, 116.
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would differ from an infant however, in that he would not be ignorant and innocent as a
child is. This Khurenito clarifies when he delivers his final sermon to his disciples
Erenburg and Aisha before his death. He provides them some details of the future society
he envisions and points out that Aisha, the childlike member of his entourage, does not
possess all of the attributes needed to save the world:

Hoporoit Aitiia, Bepb MHe, THI caMBbIi IIpeKPacHBIN U3 Beex Juosei,
BCTPEYEHHBIX MHOIO B XHU3HH. Ho He TBOMM JEeTCTBOM cliaceTcst MHP.
T yxke gecaTh pa3s «3amuIa KyabTypy», Thl CHAMILE B [I00TACIE,
JIOOHIIB CaMOITHIIYIHE PYYKH K naTeoHbl. CJIOBOM —MOpPSIOK
BpeMeH roja u rnpodvee. YToObl CITHpa/lb MMpPa PHHYJIACH K HOBOMY
CYacThiO, JOJDKEH OBITh OITHCAH KpPYT CTOJIETHI, KPYT KPOBH, I10Ta,
XeNe3HbIH Kpyr.”>

(Dear Aysha, believe me, you are the finest of all the men I have ever met
in my life. But it will not be your childlike person that will save the
world. Ten times already you have gone out to “save culture”; you have
your job in the sub-department; you have a liking for fountain pens and
gramophones. In short—the sequence of the seasons, and so forth. In
order that the world’s spiral should soar to new happiness it is necessary to
describe the circle the ages, the circle of blood, sweat, coal, the iron
circle.)*”

The man of the future will be like a child in that he will be unfettered by the
corrupt and atrophied values of civilization, but unlike an infant, will have the knowledge
and experience of the centuries of men that lived before him. He will not act out of
ignorance of cultural mores and traditions, as a child does, but in defiance of them
because he possesses the knowledge that they are invalid and destructive to himself.

Therefore, man must achieve a new level of “experienced infancy.”

27

* Spen6ypr, Cobparme T. 1 (1962), 219.
"3 Ehrenburg, Julio, 299-300.
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Khurenito further teaches that the reigning principle in this new world would be

harmony since, according to Khurenito «BHe rapMOHHMH HeT cBOGOABI, HET MPEONOICHUSA

cMepTH.»”’* (“outside of harmony there is no freedom, no love, no defeat of death.”)*”

He points out that lack of harmony and the attempt to force harmony both characterize
the situation of the present world:

JIn6o mucrep Kysmb HayIHBIMHU CpeACTBAMH BBIBOLMT CO CBETa, KaK
TapakaHOB, AHnry, 6o ANIIa 3arpocTo, B ceMeWHOM KpyTy,
3aBTpakaet GeaperukoM MrHcTepa Kyna. HMmt oGonx ux 3anpsaryT B oaHO
ApPMO, ¥ OHU OYXyT, HEHaBHAA Aypr Apyra, BceX H BCe, TAIIUTh
TIPa3HIIHYIO KOJECHHIIY «OCBOOOXIEHHOTO YeIOBEYecTBar. 2 o

(Either it’s Mr. Cool exterminating Aysha by scientific means, like a
cockroach, or it’s Aysha, in the intimate circle of his family, lunching off
Mr. Cool’s thigh. Or else both of them will be harnessed under one yoke
and, hating each other, everybod%and everything, they will pull the festive
chariot of “liberated mankind.”)*

Khurenito suggests that outside of harmony great races may exist and so may
great men, but they enjoy nothing more than mere existence. Until man reaches a sense of
concord within the entire universe he will never experience the “beautiful life”, which
Khurenito characterizes as «9ac CBOGO/IBI, BOCTOPIa, GE3XyMBbI» > S (“the hour of liberty,

joy and thoughtfulness.”)?”

774 Dpentypr, Cobpanme T. 1 (1962), 220.
'3 Ehrenburg, Julio, 301.
%’6 Bpentypr, Cobpanme T. 1 (1962), 220.
7 Ehrenburg, Julio, 301.
78 3pen6ypr, Cobpanme T. 1 (1962), 220.
% Ehrenburg, Julio, 301.
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Although, as mentioned earlier, the narrator claims that Khurenito has no ideals
(and Khurenito, himself, makes the same claim), it actually appears from Khurenito’s
vision of the future of mankind that he does hold some ideal, namely that of harmony and
its accompanying elements—liberty, joy and thoughtfulness. It may be more appropriate
to say that Khurenito holds, and teaches none of the ideals and values in the form in
which they already existed and that formed the basis for modern civilization. He
furthermore suggests nothing more than a faint glimpse of this ideal in the future, for by
offering anything more he would risk the corruption of his concept. Mankind would only
be able to understand and grasp the ideal after it had undergone the experiences needed to
prepare it for the future universal world. Until that time it would remain unattainable and
incomprehensible.

Neither of the visions of the future that Dubnov and Khurenito look forward to are
described in any greater detail, but the one principle that both Dubnov and Khurenito
specify for this future world is a unified and harmonious mankind which is no longer
divided by the boundaries of nationalism. Both are also dispirited by the gulf that
separates the present state of the world from the realization of that vision of the future
and neither of them expects the fulfillment of the universal mankind until some distant
day. However, their hope for the preservation of the idea and its fruition lies in both
cases with the Jews. For this reason Khurenito entrusts Erenburg, the Jewish disciple,
with the task of recording his life and preserving his idea:

...TbI, DpeHOypr, OTIIpaBIACA IToc/ie Moell CMepPTH B KaKoe —HUOYdb

THIXO€ MECTO U, BpeMEHI CBOEro, HUKOMY He HYXHOTO0, He Xajes, HO U

CTPOK (sic) OecCMBICICHHO He HaroHss..., OITHIIH BCe, YTO 3HAelIb O

Moel XH3HH, Oeceabl, TPYAbl K aHEKIOTHI [IPEANOYTHTEBHO. ...B
CaMOM Havyajle YTpIOMOro BeIHYECTBEHHOT0 OHSA A OBOPILUT YXe, 3a0eras
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BIiepeld, KaK Iec, IPHHIOXHBAsCh, TPUCITYILINBAsACh, O JHE
3aBTpalIHeM.

(...you, Ehrenburg, betake yourself after my death to some quiet place and
year after year, neither sparing your time...describe all you know of my
life: conversations, work and anecdotes, particularly the last. ... At the
very dawn of this dark, majestic day I was already speaking of the
morrow—running ahead like a dog, sniffing, cocking an ear.)?®!

And Erenburg is the perfect choice because he will not subvert Khurenito’s
message to conform to his own personal or national agenda. He knows that much of
what his Teacher did and said will repel many, but he being from a race that is
conditioned to resist opposition (at least intellectually) and withstand persecution, is able

to perform his duty:

Moit qoir BRITIONHEH: KHUTA HalmMcaHa. S| 3Halo, 9TO OHa GTTOJIKHET OT
MeHs BCeX, KTO U3 Ype3MEepHOM IOOBH K JIMTEpaType WIH I10 YyBCTBY
COCTpaZaHHA ele THIWICS ITOHATh K OnpaBAaTh MeHs. ...OQHHOYecTBo,
OTBEpXEeHHOCTb XIYyT MeHA. B pacckase 00 HCTHHHBIX COOBITUSAX, B
Mepegade HCKPEHHHX TyBCTB Oe3XaTocTHble DOMBI YBHIAT HYCHBIHN
MAacKBIIb M JaXe MM MOe CTaHeT Impe3peHHbIM. [a OyaeT Tak!

(My duty is done: the book is written. I know that it will repel all those
who hitherto, out of excessive love of literature or a sense of
commiseration, still tried in vain to understand or justify me.
...Loneliness and rejection await me. In this tale of true events, this
confession of sincere emotions, the doubting Thomases who know no
mercy will see a vile lamgoon, and my very name will come under
contempt. Let it be so!)**

%9 3pentypr, Cobpatme T. 1 (1962), 219.
3! Ehrenburg, Julio, 299.
%2 9penGypr, Cobpanue T. 1 (1962), 232.
3 Ehrenburg, Julio, 319.
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As for the Jewish nation as a whole, Khurenito is depending upon them to act as
catalysts in bringing about the overthrow of the period of the mechanical, logical, man of
reason, which Schmidt typifies and which must precede the future harmonious mankind.
As Khurenito points out in his discussion of the Jewry, the Jews have been at the head of
every spiritual and philosophical revolution throughout history. The attributes of
isolation, perseverance in the face of suffering, and intellectual and spiritual cohesion
with their own, which Dubnov speaks of, all combine to manifest the Jew as the nay-
sayer among other nations. He will refuse to say “yes” until the universal ideal is
achieved and his mission is complete. This refusal of the Jews to bend to the values of
others is lauded by Khurenito in the passage mentioned above when he speaks of the
ascendance of the communists and Marxist doctrine and predicts that the Jews will

eventually reject it:

...CHOBA yiieTe BbI, 9TO0BI HEHABHAETh U XOaTh, IOMATb CTEHKY U
CTOHaTh «goKojie»? OtBedy,—a0 qHeit Ge3yMIisi Balllero U HaIlIero, HO
JTHEH MJafeHIecTBa, 0 JAIeKHX JHeH. A moka OyaeT 3To IL1eMs
00/IMBaTBCA KPOBBIO POXESHHIIBI Ha IUTomaasix EBporbl, poxas eme
OHIO IHTs, KOTOpOe €ro IpeaacT.

Ho kak He OGHTH MHe 3TOro 3acTyra B ThicssdeeTHelt pyke? MM poror
MOTHJIBI, HO He MM JIM MepekarbiBaloT noJjie? Ilpamsercs eBpelickast
KpOBb, OyAYT aIUIOQUpPOBATh NPHUIAIEHHHEIE TOCTH, HO 10 APEBHUM
HaNIeITThIBAHUAM OHa [OpIlie OTPaBUT 3eM/II0. BemMKoe jieKapcTBo

vupal®

(Once more you’ll go away to hate and wait, beat your head against the
wall and moan “how long?” I will tell you: until the day of your madness
and theirs, until the day of infancy, a distant day. Meanwhile the tribe will
be drenched once more in the blood of parturition in the squares of
Europe, giving birth to another child which will betray it.

*** Dpentypr, Cobpanme T. 1 (1962), 88.
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But how should I not love that spade in the thousand-year-old hand? It

digs the graves, but does it not turn up the soil of the fields too? It will be

shed, the blood of Judah, the invited guests will applaud, but (remember

the whispers of long ago?) the blood will only make the earth still more

poisonous. The world’s only medicine!)**

The Jews, according to Khulio Khurenito, are the “great medicine of the world”
and their curative powers rest in the expression of their rejection. Dubnov believes the
Jews would perform their ultimate healing of humanity when the consciences of Gentiles
finally would be touched by the history of Jewish perseverance in the face of persecution
and suffering. When humanity had finally reached that level of spiritual nobility it would
be prepared to become united with Jewry in a universal society where equality and justice
would abound. For Erenburg the ultimate healing would occur when other nations
recognized the validity of the Jewish “no”—when they awoke to the fact that their own

national interests were false and the message of a universal future held more promise for

true harmony and equality.

#5 Ehrenburg, Julio, 116. 135



CHAPTER §:

MIKHAIL OSIPOVICH GERSHENZON

Gershenzon’s Background

The idea of a Jewish mission that involved negation of and distinction from other
nations is also put forth by Mikail Osipovich Gershenzon (1869-1925). He, like Dubnov,
was another Russian-Jewish intellectual who is highly likely to have impacted Erenburg’s
views on the Jewish nation and its mission.

Gershenzon was bomn in Kishinev, a city within the Jewish Pale of Settlement.
His early life in the Pale was one of misery and oppression, which he sought to escape by
acquiring a Russian education at Moscow University‘s Philological-Historical Faculty.
Gershenzon ultimately achieved academic success and became a noted member of the
Russian intelligentsia through his writing, in particular through his works on Russian
intellectual and literary history. He is a Pushkin scholar of note and is also known for the
collection of essays he edited and to which he contributed entitled Bexy1 (Landmarks,
1909) and his epistolary exchanges with Viacheslav Ivanov in [Teperrcka H3 IByX YI/10B

(Correspondence across a Room, 1922).

Gershenzon’s attitude toward his Jewish background was initially very negative;
he regarded the Jews as being crippled in their creativity because of a “painful

fragmentation of consciousness,” which was inherent in every Jew and came from years
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of persecution and alienation.?®*® He found the ideal of “holistic” individuals or creative
geniuses in such Russian poets and thinkers as Aleksandr Pushkin, Peter Chaadaev and
his contemporary Viacheslav Ivanov. Gershenzon’s writings were almost exclusively on
Russian themes—he rarely touched on the topics of Judaism or Jews. On the occasions
that he did turn to it, he did so voicing his critical evaluations of Jewish culture clearly.?*’
One example of such a critique is a review of the poetry of Chaim Bialik, which he wrote
in 1916. In this review, Gershenzon claimed that the Hebrew poet was incapable of
being a true genius because of his Jewish roots. These stunted him by imposing overly
heavy “worldly burdens” on him and inspiring him with “eternal sadness,” both of which
all Jews must endure?%®. According to Gershenzon, the Jewish intellectual was
fragmented at birth and would be constantly plagued by cares throughout his life:

The worst consequence of the two thousand year old persecution is our

painful genetic disease, the plague poisoning the souls of our children still

in the wombs of their mothers. This is the woeful agitation of the Jew, his

organic incapacity to be without worries. Darkness rules in families.

Even where there is already no place for fear and prosaic worries, souls,

poisoned by the past, are incapable of flowering. Unmotivated agitation,

unidentified melancholy, at times morose, at times sweetly sad, squeezes

the heart and does not allow it to open freely.?*

In 1921, however, a subtle transformation began to take place in Gershenzon’s

attitudes. In Correspondence across a Room Gershenzon admits his inability to fully

*¢ Brian Horowitz, “Unrequited Love for Russia: M. O. Gershenzon and the Story of Jewish Return,”
Midstream: A Monthly Jewish Review 42.7: (1996), 37-48.

7 Horowitz, 39.
%8 Horowitz, 42.
29 As quoted in Horowitz, 43.
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assimilate among the Russian people and he acknowledges his longing for his Jewish past

in the Pale.

I am loved by those who live here and I myself love them..., but I know

myself as a foreigner, secretly mourning over the field of my homeland,

over its different spring, the smell of its flowers and the talk of its women.

Where is my homeland? I will not see it, (I) will die in a foreign land.?*

As Gershenzon came to the realization that he would never completely fit in
among the Russians, he also became aware of the fact that Judaism and Jewish history
had actually been the sources of his own creative powers. In essence, the burden of
sorrow and darkness that accompanied each Jew was the very factor that could lead him
“toward beauty, creativity and spiritual revelation.”®' To deny that the burden of
Judaism and Jewry could produce creativity and genius would be to deny his own
success.

Born in 1869, Gershenzon was older than Erenburg and, in fact, a member of his
father’s generation rather than his own. Like Erenburg’s father, Gershenzon had been

among the first generation of those to escape the stultifying traditions of the Pale.

Erenburg mentions Gershenzon only once in his memoirs, Men, Years—Life:

Kak—To g Bo3Bpamascs rocJjie JimrepaTypHoro Bedepa ¢ M.O.
I'epnreH30HOM, KOTOPBIN XIT B OTHOM M3 NEpEYIKOB ApOaTta. S 3Ha
€ro KHATH 0 JeKadpucrax, o Yaagaese U gymalt, uro it Mrixauna
OcHmoBHYa caMoe BaXHOE —COXPaHHTh T€ JYXOBHbIE LIEHHOCTH, O
KOoTOphIX roBopit Bsauyecnag MBanoB. Ho I'epmieHsoH HeoxugaHHO
paccMesiICS M, OCTAHOBHBILIMCH BO3JIe CYyTpo0a, KOTOPHIN GbLI BBILLE €10,
CTaJ MeHs HacTaB/IATh. BaXHee BCero BHYTPEHHsA CBO0OAa, HEYero
IUIaKaTh 00 HCT/IeBIMX pu3aX. OH cMmesIcs, a I71a3a y Hero ObUTH
J1acKOBBIe H redaybHble: «[IodyeMy BbI oropyaetecs? Bel Beab MOIOIRL...

2 Ivanov, Vyacheslav Ivanovich, and Mikhail Osipovich Gershenzon. Correspondence Across a Room.
Trans. Lisa Sergio. Marlboro, Vermont: The Marlboro Press, 1984.

! Horowitz, 42.
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Pa3Be He cyacTbe O9yBCTBOBATH Ce0st CBOGOAHBIM OT BCErO, YTO
MpeICTaRUTIOCh HaM BeYHbIM, He3blOeMbiM? S BOT pagyiocs...»
Mmxawry OcurtoBudy He GbUIO U IIATHAECATH, HO MHE OH, KOHEYHO,
Kasajics ctapukoM. S Torzaa He NMOHSUL, YeMy OH pagyeTcs, a Terneph C
BOCXHIIEHHEM AYMaAIO O €ro CJI0Baxb €CJIH OH CTpadajl AeHPeKToOM 3peHHs,
TO B OTJTHYHME OT MHOIHX ITHCaTeJIel, B TOM 9HCJIE MOJIOXBIX, ObLT He
OmM30pyKHM, 2 JATBHO3ODBKYM.

(Once I was walking back from a literary gathering with Mikhail
Osipovich Gershenzon, who lived in one of the Arbat Lanes. I knew his
books on Chaadayev and the Decembrists and thought that what he cared
about most was saving those spiritual values of which Vyacheslav Ivanov
talked. But Gershenzon, to my surprise, burst out laughing and, stopping
by a snowdrift taller than himself, started counselling me: inner freedom
was the most important thing; it was a waste of time crying over decayed
vestments. He laughed, but his eyes were kind and sad. ‘Why do you
upset yourself? You'’re still a young man. Doesn’t it make you happy to
feel free of everything that once seemed eternal and unshakable? Look at
me—I'm happy.’ Gershenzon was not yet fifty at the time, but to me, of
course, he seemed an old man. I could not understand then what he was
happy about, but today, as I remember his words, I am full of admiration;
he may have suffered from defective sight, but unlike many writers,
including young ones, he was not myopic, but longsighted.)**

The year of Erenburg’s conversation, although it is not recorded, must have been
either 1918, or 1919, sometime before signs of Gershenzon’s transformation appeared in
his writings. Although Erenburg mentions him only once in his memoirs, he was
apparently part of a literary circle in which Gershenzon too was involved at the time.
There is no solid proof of any exchange of ideas between tﬁe two on the subjects of
Judaism and Jewry, nor is there any evidence that Gershenzon’s ideas influenced
Erenburg. This could well be due to the fact that Erenburg could not freely discuss a

thinker such as Gershenzon, who was not popular with the Soviets. Certainly there is a

*? Dpentypr, Cobpanme, T. 8, 273-274.
3 Ehrenburg, Men, v. 2, 64.
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strong similarity between Gershenzon’s later writings, such as Correspondence, and
Erenburg’s novel, Khulio Khurenito. Both works appeared in print at about the same
time (1921-1922). It is very likely that the two Jewish intellectuals who frequented the
same circle, and brooded on Jewish themes did exchange their views on the subject.
They could hardly have avoided it, especially since they also were linked by a common

interest in Nietzsche’s “philosophy of values.”

“Fetish” and “Vampire” Values

In Correspondence across a Room Gershenzon accused European civilization of
stifling the human spirit and restricting man from achieving his highest potential. In his
view, modern culture, which had been built from the remains of ancient cultures, had
become a corrupt source for modern development.

Our faith, love and inspiration, all the things in us that can liberate the

spirit...are infected and sick. How can you conceive of giant oaks or

tender violets sprouting from a soil littered with the remains of ancient

systems and concepts, with the wreckage of ancient structures, with,

scattered amidst the rest, mausoleums containing undying and undisputed

spiritual values, those of art, faith or thought? Nothing could grow upon

such soil except miserable scrub or the ivy that thrives on ruins.?

According to Gershenzon, the decay of culture was a process that had occurred
repeatedly before. In the search for freedom and absolute truth throughout history pure

values had invariably been reduced to mere “mummies or fetishes.””* In fact, the

philosopher emphasized that absolute truth neither should, nor could, be reached because

* Ivanov, Correspondence, 22.

*3 Ivanov, Correspondence, 31.
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objective truth, in his opinion, “was and was not.” ¢ Truth could only exist in its pure
form as a direction to move toward, but once considered an objective fact or realized
goal, it lost its purity. In its genesis each expression of truth is merely symbolic, like a
sound that causes one to turn and see from whence it is coming. It is first apprehended at
the individual level where its intrinsic worth is recognized. The individual uses it to
fulfill a personal need and it becomes a personal value. At this stage the value is living
and dynamic. Later however, as it spreads beyond the private sphere, it no longer serves
the individual’s needs, but is rather used to browbeat other individuals into submission
and to shroud, in a spiritual fog, the spirit that was once perceptive enough to recognize
truth. According to Gershenzon, every objective value goes through three phases: in the
beginning it is not important to the world, but just to the individual, then it becomes a
warrior and confronts the indifferent world in order to conquer it, and finally it ends up a
despotic ruler and no longer exists as a free and true value.?’

Every abstract value, in his view:

...however gluttonous, contains a lingering spark of divinity. By it, every

individual can be affected; in it, perhaps unconsciously, every individual

pays his respects to some ineradicable aspiration which he shares with all

men. And the value’s strength comes from this feeling alone.*”®

The world recognizes this special force of value, but uses it for exploitation and

greed. Once the value has come into general use, it is broken down into constituent parts,

since man finds only components of these values serving his degenerate aims. These

*% Ivanov, Correspondence, 31.
297
Ivanov, Correspondence, 33.
2 Ivanov, Correspondence, 35.
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fragments replace the whole and distort the original. Gershenzon labeled these values
concrete values, or fetish values.

Along with the fetish values, Gershenzon identified another type of values, which
he called “vampire values.” These are abstract values as opposed to the concrete fetish
values. They have been abstracted from concrete values and include Art, Property,
Morality, Church, Religion, Nation, State and Culture. These are distilled from the purest
of values, but develop their own cults which call for the sacrifice of the individual,
depersonalizing him and making him part of the faceless masses. This sacrifice of the
individual is made in the interests of the imposed value which is being worshipped.
Thus, for the Nation, the overruling value is unity; for the State, it is power, and for
Industry, it is technological might, for which cultural sacrifices are made.

In the novel, Khulio Khurenito, Erenburg identifies this same distortion of values

and the imposition of these values on others in order to further national goals. As
mentioned above, Khurenito, the main character, personally tests the cultural values of
Love, Religion, Wealth, Power, Art, Knowledge, Science, etc., and finds each of them to
be dissatisfying, or “empty” values. He recognizes that they are meaningless to him as an
individual and that they only serve to preserve a false culture, not the individual. Soitis
that Khurenito sets out to destroy culture in Europe where these “values” have had
thousands of years to become atrophied, parasitic, “vampire values”, losing much of their
meaning in the process.

Part of Khurenito’s plan, as demonstrated above, is to gather representatives of

several nations. As each of his seven disciples joins his entourage, it becomes evident
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that each one represents the main traits of his nation, i.e. his national values. So it is that
Mr. Cool stands for the American values of wealth and religion, Monsieur Delet
represents the French affinity for moderation and pleasure, Herr Schmidt personifies the
German propensity for organization and power, and so on. Khurenito’s intent is to use
these disciples in his war against culture—to use their corrupt national traits to speed up
the already declining state of European culture. Also, in the course of the novel, we see
how they interact with each other—how the national values operate in relation to each
other. Erenburg, the author, demonstrates this in several different ways.

Each of the disciples is merely a caricature of his national characteristics, or in
other words, he is one-dimensional. Each one joins Khurenito because he feels that the
Teacher can be useful for his particular national purpose, not because he is aware of, or in
agreement with, Khurenito’s plan. Like the “values” that he represents each disciple is
limited and cannot operate or comprehend any larger truth beyond those values. Thus
when the disciples hear the news of war in Europe, although they have been peacefully
traveling together for some time, they suddenly turn upon each other:

...[Mocse [Iane] ObUT cCOBEPILIEHHO HEBMEHAEM, KPHYAJ, YTO YObeT
ITIMuaTa, €C/IH TOT IOCMEET ITOKAa3aThed, el «Mapcenbesy» H
TpeGoBalt, 9T00bI XypeHHTO HeMeIICHHO OTIIpaBIJICA CpaXaThCcA 3a
IMBIUTH3ALHIO. ...OPKOJIe BOITWI, 9T0 BOXHA ITpeKpacHa U 4To oH OyaeT
CTpeJISITh H3 caMOoif GoJbIIoN mymKu. B koro? 310 OH MOCMOTPHT, HO
CTpeNsiTh OyaeT 00s3aTeIbHO,... [loa BIMsHHeM KPHKOB ANiua
00e3yMeT, CXBaTHII HOX UTS Pa3pe3bIBaHHA KHUT U [TOTPeGoBal, YTOObL
eMYy TOTYac CKa3aJIHM, KOro MMEHHO OH JO/DKEeH pe3aTh—MHcTepa Kyis
W MeHA. OXBaTHB rojIoBy pykaMH, Ajtekcet CriMprIOHOBHY rOJIOCHIT:
«HprHe npuipio ceetiioe HcKytuteHHe! Pyck! Meccusa! OH KuHyncsa kK
IIMuATY M, XHBIMa, OOHST HeMmlla, «Bpar molt! Bpat! I mo6mo 1e6s, u
OTTOrO YTO TaK JIOO/I0 —A0DKEeH YOUTh Tedsa!» Muctep Ky,
...ApyXeckH cKka3ar: «SJ HelitpareH! Ho 1 Toxe HauyHHaIO ITOHHMATh,
YTO BOMHA He TaK Oe3HpaBCTBEHHA, Ja M He TaK HEBBITOJHA, KaK MBI

TyMaiH paHbiue.» [IIMuAT 3aroeopwt: «oporue Apy3bs, HU K KOMY H3
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BacC A He YyBCTBYIO HH KaKOW HEHABHCTH, XoTA BeI—Mou BpariH. Ho geno
06CTOHT BechMa MpocTo. HaM HeoGXOIMMO Bac OPraHH30BATh.» >

([Monsieur Delet] appeared completely unhinged, shouted that he would
kill Schmidt if he dared to show himself, sang the Marseillaise and
insisted that Jurenito should immediately go off to fight for civilisation.
...Ercole yelled that war was glorious and that he would fire the biggest
gun of all. At whom? We'll see, but fire he would! ...Under the
influence of the shouting, Aysha lost his head, snatched up a paper-knife
and demanded to be told there and then whose throat he should cut, Mr.
Cool’s or mine. ...Clutching his head in his hands: ‘This is the day of
redemption, bright and pure! Russia! Messiah!” ...He rushed towards
Schmidt and, whimpering, embraced the German: ‘My foe! My brother!
I love you, and just because I love I must kill you!” ...Mr. Cool,...said in
a friendly way: ‘I’m neutral. But L, too, am beginning to understand that
war is neither as immoral nor as unprofitable as we used to think.’
...Schmidt said: ‘Dear friends, I feel no hatred towards any of you,
although you are my enemies. The thing’s very simple. We must
organise you.”)*%

When the disciples feel that their culture or national “values” are in danger, they
react in immediate defense of them, even though they are in no danger from each other
personally. The disciples’ “values” are useless for them on the individual level and
particularly among their group of fellow travelers in this scene, but they act instinctively
to protect their national interest.

The only disciple who remains truly aloof and neutral in this scene, and
throughout the novel, is Erenburg, the narrator. As noted earlier, he is also the disciple
who is less of a caricature than the others. Erenburg recognizes what is happening—that
the others are acting blindly upon empty and meaningless values—a phenomenon that he

already exposed during Khurenito’s discussion of the Jewish question when he asked

*® Dpenbypr, Cobpanue, 1962, T. 1, cT, 96-97.
3% Ehrenburg, Julio, 126-127.
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each disciple to tell which word they would keep—*“yes” or “no”. Whereas each of the
other disciples said “yes” for the sake of their national “virtues”, Erenburg chose “no” in
opposition to those false virtues. In Erenburg’s negative reaction to the “yes” of the other
nations, he was quite possibly echoing Gershenzon’s views on nationality as a concept,

and the Jewish specifics within this concept.

Gershenzon versus Zionism

In his historiosophic and historic work, Cyas0sl eBpetickoro Hapoaa (1922),
Gershenzon assigns the Jews the role of the nay-sayer among the other nations.’®' The
main purpose of this tract by Gershenzon was to expose what he considered to be the
misconceptions of the Zionists. In his view, they attached too much importance to the
acquisition of land and the establishment of an autonomous state for the Jews, or, in other
words, the establishment of a Jewish nation in the sense of other nations. As mentioned
above, he considered the concept of “nation,” as it was understood in the modern world,
to be an objectivized value, or an abstract, vampire value which required the sacrifice of
the depersonalization of the individual, in the name of unity and homogeneity.

The concept of nationality, in and of itself, Gershenzon felt, was not necessarily a
negative thing—it was a given, an inherent and organic component of humanity. It did
not differentiate the basic forms of existence, since all human existence is the same

everywhere, but only distinguished the outward physical appearance of the forms of life.

30! Mixaun Ocunosry T'epuiessox, CvasGht espefickoro Hapona ([TerepGypr: Dnoxa, 1922)
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For example, all men have noses, but the Romans had a special structure of nose. Such
differences are subtle and cannot be consciously created or constructed—they simply are.

Therefore, in Gershenzon’s view, since nationality and national characteristics are
organic and cannot be consciously created, creativity can only exist on the individual
level. It is at this level, as mentioned above, that truth and absolute ideals are
apprehended and serve a useful purpose. Thus the Spaniard should not try to live ina
Spanish manner, since he is Spanish, whether he likes it, or not, and his lot lies in serving
the mission of his nation. He would do more to strengthen the position of his nation (as
well as his own position) if he served his country without thinking of it. National
creativity then is not a special higher form of creativity, but the combined individual
creativity of its people which will inevitably be nationally colored:

HammonansHoe TBOpYECTBO He eCTh KaKOM — TG0 0coOeHHBINA BBICILHI

BHI KOJUIEKTHBHOIO TBOPYECTBA, HO BCIKOE TBOPYECTBO HALIMOHAIBHO. ...

H xorza Bbl yTBepXaaeTe OJHOBPEMEHHO, YTO €BpeHCTBO eCTh HALUA,

9TO, pacrbUIEHHOE 10 3¢MJIe, OHO BC/IeICTBHE CBOEl pacribUIe HHOCTH

HECTIOCOOHO K HaI[HOHATbHOMY TBOPYECTBY, —s OTBE4al0: €CTH OHO,

IeACTBUTENbHO, HAIMA, ... —TO €ro pa3apos/IeHHOe KO/UIEKTHBHOE

TBOPYECTBO HEMNPEMEHHO B KaKoi—To cdepe, HEXOCTYTIHOU HalleMy

3pEHHIO, 00pa3yeT HaHOHAIbHOE Lesoe.

(National creativity is not a special, higher type of collective creativity,

but every creation is national.... And when you stress that Jewry is a

nation that is scattered about the earth and, as a result of this scattering, is

incapable of national creativity, ...-then I answer, that if it is really a

nation, its fragmented, collective creativity must absolutely, in some

sphere, invisible to our eye, express a national purpose. [My translation])

Given his definition of nationality as something organic and inherent, one can see

why Gershenzon believed it was impossible for men to attempt to master the fate of their

3% Tepueron. CyneGet, 22.
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nations. The attempts of Zionists to preserve the Jewish nationality by taking such
measures as erecting Jewish schools and attempting to preserve the language were useless
in his opinion since they were non-organic.

Since valid nationalism, in his view, existed only on the individual level,
Gershenzon averred that territory was not a necessity for a unified nationality and he
believed that people of different national extractions should be able to coexist within the
same territory. Diversity should be considered a positive thing, but because similarity is
easier to understand, mankind tends to seek to preserve it. When the rational mind
attempts to tamper with nationality for the purpose of national preservation, it destroys an
organically beneficial concept and distorts it, associating it with evil, mistrust and
mercenary aims. Thus nationalism in Europe had become a very destructive power at the
beginning of the century and was, in fact, the most evil enemy of the Jews. Zionists, he
feared, would simply add one more nation, jealous of its own national purity, to the list of
already existing nations, worried about the same futile course:

51 OOBHIHSTIO B TOM, YTO CBOMM IIPH3PEeHHEM OH YCHJIMBAET B MIpe 3JT0€,

IIPOKJISITOE HaYa/10 HALMOHAM3MA, CTOMBILEE CTOIBKIX Clle3

YeJIOBEYECTBY H ITpeXIe BCero eBpesiM. B maeaite CHOHH3M CTpeMHUTCS

MpHGABHTH K CYILLECTBYIOLIMM yXe 5e3XaTOCTHBIM HALHOHATH3MAaM ellle

omn—eapeﬁcmﬁ.m

(I blame [the Zionist], because with his vision he is strengthening the evil,

accursed beginning of nationalism, which has caused so many tears for

humanity and, above all, for the Jews. Inits ideal, Zionism is striving to

add yet another ruthless nationalism to those already existing—Jewish
nationalism. [My translation]).

303 lepuierson, Cyasbet, 29
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In their attempt to find freedom and happiness for the Jews, Zionists were
following the path of other nations and completely disregarding the unique qualities that
their own nation possessed. Gershenzon believed that the Jews were the aristocrats
among other nations and therefore should not to follow them and reduce themselves to a
common lot; this would do the world a disfavor:

ITo HeOGBIMHOCTH CBOETO JINLA U CBOCH CyabOBI, €BPeHCTBO

OOHBIHE —apPHCTOKPAT MeXIy HapoAaMH; CHOHM3M XOUeT CAeJIaTh €ro

MEINAHMHOM, XUBYIIUM KaK Bce. %*

(By the uniqueness of its face and its fate, Jewry, until the present has

been the aristocrat among nations. Zionism wants to make it philistine,

living like all the others. [My translation])

Gershenzon likened the role of the Jews to that of the misunderstood genius
whose creation was destined to be misinterpreted and rejected by the surrounding world
and to only enjoy a belated acceptance. The Jews should therefore listen to their own
souls and not the voices of alien nations and peoples:

Tak oten yBemeBaeT coiHa: «OcTerneHncs! TBOM CBEpCTHHKH AJaBHO

ycTpoeHbl. MBI HaUM TeGe XOPOIIYIO ASBYIIKY: XEeHHCh H BOWIM B

OTLIOBCKOE jejio». Ho ChIH He JO/DKeH MOCITYIUATHCA POAUTEIECKOTO

coBera. OH XHBeT OYpHO U OeTHO, TEPIIUT JMILEHHUA H HacCMEUIKH, —HO

oH remit.

(A father admonishes his son: “Settle down! We found you a nice girl:

marry and join your father’s business.” But the son should not obey his

parents’ advice. He lives stormily and in poverty, suffering deprivation

and mockery, —but he is a genius. [My translation])

The historical process, Gershenzon points out, consists of a process in which all

nations rise, reach a peak, remain on a plateau for some time, and then plummet. The

3% Tepwerson, Cyapbet, 32.

3% Tepurerson, Cvasbet, 32.
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outline of Jewish history however, presents a different shape—one that rises and reaches
a peak, but rather than remaining on a plateau, immediately is scattered and
decentralized, lying dormant for long periods of time, before once again following the
same pattern. Throughout their history the Jews have been a wandering people and this
was perhaps their most inherent, most defining and most genuine culture creating trait.

Despite the constant scattering among the nations of the world, the Jews neither
dissolved into alien cultures, nor were drawn back to their own homeland. This constant
scattering coupled with the refusal to assimilate developed in the Jew the passion for the
negation of all that was unchanging and rooted:

A BHXKY eBpeliCTBO B €ro JOITOM CKMTAHHH OAepXHMbBIM OIHON
CTPacThIiO: OTPELATHCS OT BCero HeH3MeHHoro. MHe kaxeTcs: Bce
JpYTHe HapoIbl HAKOIUIAIOT COKPOBHINA LI TOTO, YTOOBI [TOTOM
TBOPYECKHM HCIIO/Ib30BAaHHEM 3THX COKPOBHIII OCYILIECTBJIATh CBOE
TIpU3BaHNe; eBPEUCKIIA HapoX He MeHee XaaqHO JOOUBAJICA
HallMOHATBLHOTO eWHEHHS, TOCYJapCTBEHHOI0 MOTYIIIECTBa H XyXOBHON
MOJIHOTBI, HO JIMILG 3aTeM, YTO0BI BO BTOPYIO ITOJIOBHHY CBOEH XHU3HU
CPBIBaTh C Ce0s 3TH MUPCKHE OKOBBI, —JIMIIB 3aTeM, YTOOBI OBLIO 9TO
t’)poca'rb.3 08

(I see Jewry holding to a single passion in its long wandering: the
renunciation of all that is immutable. It seems to me that all other nations
accumulate treasures in order to use them to realize their calling. The
Jewish people no less greedily attained national unity, political might and
spiritual wholeness, but only in order that in the second half of its life it
could tear those worldly fetters from itself—just so there would be
something to discard. [My translation])

All other nations, like the Jews, had begun without a home, but established roots
and stability, or in other words, developed features of culture. In this sense, Jewry is anti-

cultural and plays the role of the prophet among the nations that build cultures. This

306 Tepurerson, CvasSE, 42-43.
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Jewish will of rejection and inconstancy was what the world began to despise, in its
desire to remain comfortable and static: «OH [eBpeit] —Hcyague npouLIoro, OH ITyraeT
Hammx geTelf, —6eit ero, roHu, mycTs HcdesHeT .» 0’ (He, [the Jew] is a child of the
past. He frightens our children—beat him, drive him away, let him disappear! [My

translation])

Erenburg and Lazik Roitschwanetz

Like Gershenzon, Erenburg was a cosmopolitan and opposed the Zionist
movement, a fact which many, Jews in particular, interpreted to mean that he was anti-
Semitic.’®® This anti-Zionist sentiment is expressed most explicitly in the one novel that
he dedicated entirely to a Jewish theme, namely The Stormy Life of Lazik Roitschwanetz
(1927). The work chronicies the adventures of a poor Jewish tailor as he leaves his
hometown in Gomel, a traditional Jewish town in Byelorussia, and tries to make a living
for himself outside of the shtetl. This quest leads him to many different cities in both the
Soviet Union and in a variety of western countries, but the result is always the same. In
each location he is beaten, thrown into prison and forced to leave. Lazik however, is by
no means a saint. He tries by way of chicanery to find a means of support in each city

and he succeeds for a while in each venture by exploiting others’ weaknesses and vices.

%7 lepmenon, Cvasbet, 47.

%% There is some disagreement among the critics as to the degree to which Erenburg opposed Zionism.
According to most accounts, he looked on the establishment of an Israeli state positively, but personally
did not believe Zionism held the answers to the Jewish Question. See: Rubenstein, 253-227; Alfred D.
Low, Soviet Jewry and Soviet Policy (New York: Columbia University Press, 1990), 95-97; Mikhail
Agursky, The Third Rome: National Bolshevism in the USSR (Boulder: Westview Press, 1987), 289-91;
and Efraim Sicher Jews in Russian Literature after the October Revolution: Writers and Artists between

Hope and Apostasy 168.
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In one instance, he masters Marxist jargon and provides an orthodox, communist preface
to a trashy novel; in another, he poses as a rabbi and reassures the Jews in the city that
they don’t need to follow some of the more inconvenient laws of the Jewish religion; yet
another time, he poses at Erenburg’s beloved Rotonde as an artist who will not show his
pictures because he fears imitation. Nevertheless, despite his pranks, he is harmless and
the punishment meted out to him always far exceeds his crime.

Lazik’s peregrinations eventually lead him to Palestine where he hopes to find a
refuge from the abuse he has suffered, but he is surprised to find that things are no
different there:

3emMitd, Kak 3emiii. S, HanpuMep, He YyBCTBYIO, YTO OHA MO, [TOTOMY

YTO OHA HaBepHoe He Mosl, a Wi Potnninbaa wim cpasy YembeprieHa, 1

s AaXe He YyBCTBYIO YTo OHa CBaTasA. OHa IapamnaeTcs, KaK IMOBCIOAY.

(The land looks like any other land. I, for example, do not feel that it is

mine, for it certainly does not belong to me, but probably to Rothschild or

maybe even to Chamberlain, and I do not even have the feeling that it is

Holy. It scratches the same like any other place.)*'°

As in every other country where he has sought to set himself up, Lazik has
difficulty finding food and money on which to subsist. In a desperate bid for food Lazik
resorts to visiting an old acquaintance that he had known in Gomel, hoping that he can
rely on neighborly goodwill. When he confronts the man however, he is rebuffed and

informed that he will have to join all of the other unemployed workers and queue up for

work:

393 penbypr, Jlazuk, 248.
1% 1lya Ehrenburg, The Stormy Life of Lazik Roitschwantz (New York: The Polyglot Library, 1960), 286.
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Y Hac ecTh HacToslIIee rocyaapcTBO, a pa3Be ecTh rocyJapCcTBo, ITOOBI HE
ObUT0 Ge3paboTHBIX? BEI GyaeTre THXO CHIOETh H XIaTh, [TOKA KOHYHUTCSA
1ot Kpusuc.’!!

(We have here a regular state, but is there a state where there are no
unemg[oyed workers? You will sit still and wait until this crisis is
over.)’2

A state organization, in other words, always exists at the expense of the individual.

Lazik eventually gets a menial job, but just as before he soon loses it, is beaten by
the police, and thrown into prison. Such treatment in Palestine is more than he can bear
and he leaves prison completely despondent and longs for his homeland of Gomel:

A mpennaraio BaM BepHYThCS Ha POOHHY. 3dech, KOHEYHO,
MeBy4Yast pedb, ¥ CBATasA 3eMJIsA, M eBpeiicKas MOJIHLES, U JaXe MAHIAT B
OPHTAHCKOM MYHIIHpe, CJIOB HET, 3[ech ale/JIbcHHOBBIN paill, HO S Xo4y
BEPHYTBCS Ha poauHy. YTo Kacaetcs MeHs, MHE yXe ropa JoMol. S
[IOe3IIUT IO CBETY, MOTIAAeN] KAK XHBYT JIIOIU M KAKOH Yy HHX B KaXIok
cTpaHe CBoif ocoOsI Gokc. Tereps st TOIBKO H MeYTalo, TO O MOEM
HesaGBerHoM [omere.

(I am proposing that we return to our country. Of course, here we
have the singing language, and the Holy Earth, and a Jewish police force,
and even a mandate in British uniform. And naturally, there is no doubt,
this is the paradise of the oranges, but I want to return to my home town.
As far as [ am concerned, I was born, by the way, in Homel, and it is time
that I returned home. I have traveled around the world, have seen how
people live, have experienced the various types of boxing in different
countries. Now all I yearn for is the unforgettable home town, Homel.)*"*

Lazik soon realizes that it is impossible for him to return to his homeland since he

is penniless and persecuted even in Palestine. Death, he realizes will be his only escape

! 3pentypr, Jasuk, 250.
2 Ehrenburg, Lazik, 290.
*3 3penbypr, Jaank, 258.
*'“ Ehrenburg, Lazik, 296-297.
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from earthly misery. But even as he tries to find a place to die he finds no peace and
Lazik, in the final scenes of the novel demonstrates how the emerging Israeli state is
succumbing to a particularly pernicious false “value”—that of capitalism. When he
finally finds a place to lie down, he watches the following interaction between an obese
American woman and the guard at Rachel’s tomb:

—BEI npogTeTe caMble DMKAPHBIE MOJIUTBBI, [IOTOMY YTO Y MEHS, CJIaBa

Gory, ecTs elme YeM 3aIUIaTUTh. S mpuexana cioxa u3 Heio—Hopka, n 'y

MOEro MyXa TaM caMBblif IIMKAPHEIA pecTopaH. S rprexana rnorisaeTb

Ha 3eMJTIO IPeJKOB, IyCTh3TH ITaTPHapXH BUASAT, YTO BOBCE He BCE €BPEH

CTaJTM HECYAaCTHBIMH nonpomam(am[,

Bopoaatslif cTopox j1eGe3m:
— I TIPOYTY AECSTh TAKMX MOJIMTB, YTO BCE NMaTPHAPXH B Palo aXHYT. '

(You shall read the finest prayers, for, thank God, I have enough to pay for
them. I came here all the way from New York and my husband has the
finest restaurant there. I have come here to see the land of the forefathers.

These patriarchs should know that not all Jews have become miserable
beggars.

The bearded watchman outdid himself in amiability:

I am going to read ten such prayers, so that all the patriarchs in paradise

will simply keep their mouths open with amazement.)*'

When the wealthy woman abruptly cuts short the prayers to run off to dinner, the
watchman catches sight of Lazik and looks at his rags in disgust while demanding to
know what a beggar is doing desecrating Rachel’s grave. Lazik replies that he has come
to die, but the watchman informs him that, if Lazik does not pay him, he cannot allow it.

So it is that Lazik dies in the “promised land,” and there is nothing elevating about his

return to the land of his ancestors. The Jewish state that is just forming is taking on the

315 3penbypr, Jasuk 264.

36 Erenburg, Lazik, 303.
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same characteristics as all other political nations, just as Gershenzon warned it would.
Lazik’s longing to return home to Belorussia voices Erenburg’s opinion that the Jews
would do better to remain in Russia.

In their opposition to the Zionist movement Gershenzon, Dubnov and Erenburg
were all apparently in the same pro-Jewish, anti-Zionist ideological camp. They each
believed the Jews were a unique nation among other nations and should remain so. Part
of the Jewish mission was to remain distinct from other nations in order to expose the
faults of other nations. In order to remain unique the Jews had to continue to negate the
false values of other nations. This they could not do if they too became encumbered with
the concerns of preservation of land, power and wealth as other landed and autonomous
nations were. On this point both Dubnov and Gershenzon may have been inspired by
Nietzsche’s notion of the “nay-sayer” and his views of the Jewish nation as the nay-
saying nation par excellence. They believed that in Diaspora nationalism, in which the

Jewish nation existed on a merely intellectual or spiritual plane, the Jews could best

perform their mission.
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CHAPTER 6:

FEDOR MIKHAILOVICH DOSTOEVSKII

Previous chapters have dealt with acknowledged and likely philosophical-
intellectual sources for the ideological plane of Erenburg’s Khulio Khurenito. In addition
to these there is a very important literary one—Dostoevskii’s oeuvre. As in the case of
Nietzsche, Fedor Mikhailovich Dostoevskii (1821-1881) was perceived as an anti-
Semite, yet had a powerful attraction to Erenburg. Several times in his memoirs,
f:'.renburg mentions reading Dostoevskii’s novels among a mix of other works that he was
devouring with keen interest as a teenager. Dostoevskii was one of the writers that
Erenburg read for an understanding of the surrounding world and whom he also
attributed with making him become skeptical of that same world:

....deM GOoJIbILE S YUTa1, TeM CILUIbHeE BO BceM COMHeBatcs. Jloxe MeHS

00CTyTIa/Ia Co BCeX CTOPOH, MHE XOTeJIOCh TO YAPaTh B IMKYHIr MHmTIH,

TO OpocHTBH GOMOY B IoM reHepan—rydepHaTopa Ha TBepckoi, To
noBecuThes.!

(...the more I read, the more I doubted everything. Lies surrounded me on
all sides; one moment [ wanted to run off to the Indian jungle, the next to
throw a bomb at the Governor-General’s house on Tverskaya, the next to
hang myself.)*'®

317

SpeHbypr, CoGpanwe T. 8 (1962), 27.
*% Ehrenburg, Men, v. 1, 30.
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Erenburg links his reading of Crime and Punishment (1866) and his feelings of
sympathy for Sonya’s fate of forced prostitution in the novel with the deep impressions
left by the inhumane conditions of the workers at the brewery that abutted his home. Both
served as examples of society’s injustices and hypocrisy and apparently provided impetus

for his early involvement in revolutionary activities. Clearly in Crime and Punishment he

read the “social message” without registering Dostoevskii’s Christian “solutions”.

Later, after he ended his political involvement with the Russian émigrés in Paris
and took up a Bohemian lifestyle among other artists and writers there, Erenburg once
again mentions reading Dostoevskii. This was during a period of intense physical and
spiritual suffering for Erenburg. He was extremely poor, subsisting on meager rations
and using newspapers for blankets; his transition from political activist to poet also had
posed some serious ideological questions which he struggled to answer. Perhaps it was
because he felt he could identify with Raskol’nikov during this period of dire poverty and
mental searching that Erenburg again turned to Dostoevskii’s novels. Erenburg says of
this period:

A ObUT B IUTOXOM BHJIE: HOYHASA padoTa, «PoToHma», YTeHHe raserT,

pPOMaHBI I[ocrogllgcxoro # birya, cTixu npeBpaTHIH MeHS B

HEBPacTeHHKA.

(I was worn out by night work; I read Dostoevsky and the Apocrypha and
wrote poems which became more and more maniacal.)**

Dostoevskii’s impact is clearly traceable in Erenburg’s works both by way of

direct reference to him and his oeuvre, as is the case in the chapter of Khulio Khurenito

i Spentypr, Cobparme T. 8 (1962), 171.

** Ehrenburg, Men, v.1, 169.
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entitled “The Grand Inquisitor outside of the Legend,” or by discussion of his ideas and

philosophy. Robert Jackson in his work, Dostoevsky’s Underground Man in Russian

Literature, notes the “affinity that exists between the early Erenburg and Dostoevskii,
particularly taking into account Dostoevsii’s novella, 3amucky u3 nogmomes, (Notes

from the Underground ,1863):*%!

The opposition between the living, feeling man, the irrational dreamer and
rebel and the rational man of action, is an important theme in a number of
Erenburg’s early works. ...Erenburg sees the spectre of mechanization in
both the old bourgeois society and the new socialist society. He
approaches the promised land of socialism with a scepticism and
pessimism that closely resemble Dostoevsky’s . The irrationalism of
Notes from the Underground and the pessimism of “The Legend of the
Grand Inquisitor” made a deep impression on the early Erenburg.’?

The Underground Man

Dostoevskii’s Underground Man, the narrator of Notes from the Underground, is

a representative of the generation of the 1840’s and a victim of the utopianist, rationalist
and determinist ideas which composed one of the predominant intellectual movements of
the following decades. Notes from the Underground is essentially a polemic with the
utopian socialists, and in particular, Chernyshevskii. Thes_e utopian thinkers believed
that, by purely rational and scientific means and through a natural progression of the
historical process, man would achieve an earthly utopia. They suggested that when man
became enlightened, he would choose to always act in his own best interest and this

would ultimately mean acting in the interest of his fellow beings. Thus men and nations

32! Robert Jackson, Dostoevsky’s Underground Man in Russian Literature (New York: Mouton & Co.,
1989), 188-189.

32 Jackson, 189.
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would become more “civilized”; eventually and inevitably they would establish an ideal
society.

The Underground Man challenges this rational utopia because he seeks to escape
the predetermined fate of man in a world ruled by the inescapable laws of nature that the
utopianists put forward. In their postulation of a utilitarian social order he recognized that
man would be reduced to a mere, unthinking cog, robbed of personal self-expression.

His spiteful ruminations in his isolated quarters are attempts to express his self-will
against these immutable forces—to show that irrationality and caprice can prevail over
rational self-interest—to prove that 2x2 does not have to equal 4. He is however, at the
same time, a victim of his own “rationalistic intellect” and is caught in the logical tangle
of his own thinking.*?

In this tangle he feels trapped by fate and the laws of nature because they don’t
allow for the exercise of free will. These present themselves to him as an insuperable
wall, yet one that he refuses to give in to. Unlike the men of action who “stop at the
wall” and actually find in it «4To—T0 yCITOKOHTE.IbHOE, HDABCTBEHHO pa3pellaloliee K
okoHyaTeMbHOe.»>* (some kind of soothing, morally decisive and definitive
meaning,)*?* the Underground Man continues to butt his head against the wall, for even if

he is unable to break through the wall for lack of strength, neither will he reconcile

3 Jackson, 180.

*** ®enop Mimaitnosumy JI0CToeBCKHMIY, «3aIHCKH U3 MOANIONLSA,» [ToBecTs 1 pacckaser, T. II (Mocksa:
XynoxectBeHHas mTepatypa, 1979).

** Fyodor Dostoevsky, Notes from Underground (New York: W. W. Norton & Company, 1989), 8.
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himself to it. This spiteful tenacity, in a perverse way, is actually an indication of the

Underground Man’s spiritual health.

For it indicates that despite the convictions of his reason, he refuses to

surrgnder his gght to possess a conscience or the ability to feel outraged

and insulted.

The Underground Man tries to retain some semblance of personal integrity and
freedom by refusing to give in to the wall; this negative protest, however, results in
inertia and impotence. Men of action, on the other hand, stop at the wall and forget about
it—they are characterized by limited views on life and even stupidity. It is their
“blinkers” that allow them to act without a twinge of conscience, since by accepting the
wall they no longer need self-consciousness or spiritual energy to exert personal will.
Their actions are determined by natural law alone and they comfortably and purposeful
fulfill their predetermined duties as cogs in the social machinery.

The Underground Man refuses the offered “Crystal Palace” of rational utopianists
because it does not allow for him to stick his tongue out at it.**’ This Crystal Palace is
the pure expression of rationalism and materialism, and it makes no allowances for man’s
free will. The Underground Man muses that perhaps man would, in reality, prefer to
perpetually “build the road” and never actually complete it. because by reaching the ideal,

he may ultimately be depriving himself of his own free will, and discover that he has

become no more than an “organ stop™:

326 Joseph Frank, “Notes from Underground,”in Notes from Underground, ed. M. Katz (New York: W. W.
Norton and Co., 1989), 212.

327 The Crystal Palace was a pavilion at the Great Exhibition of London in 1851. Dostoevskii, Notes, 18.
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For the empirical manifestation of personality is the right to choose a

course of action...and no choice is involved when one is good, reasonable,

satisfied, and haEpy by conformity with laws of nature that exclude their

very negation.*

The Crystal Palace would become a static, dull structure, which, the Underground
Man contends, men would abandon of their own accord out of sheer boredom. His
ultimate rejection, however, is based on the fact that in the Crystal Palace boredom would
not even be relieved by suffering (that is, doubt and negation), for “what sort of a palace
would it be if any doubt were allowed?”*%

For the present, the Underground Man prefers to remain in his underground—
until some better ideal is offered—one that he may enter out of desire rather than rational
necessity. The Underground Man resorts to negation, wall bashing, alienation, spite,

destructive desires, outraged impotence, and inertia as he attempts to preserve his free

will against the suffocating “natural laws” and necessity.

Erenburg and “The Wall”

As mentioned above, the narrator of Khulio Khurenito, Erenburg, receives the
ideological heritage of Dostoevskii’s Underground Man. As Khulio Khurenito travels
about collecting his entourage of disciples, it is Erenburg who becomes most valuable for
him as the one who refuses to accept the “crystal palace” of European civilization. He is
the only disciple that is fully conscious of his part in Khurenito’s design to destroy

culture by fueling the vices characteristic of each so-called “civilized” western nation.

328 Frank, 217.

33 Moctoesckui, «3anucku», 312.
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Already in the very beginning of the novel Erenburg demonstrates similarities to
the Underground Man and other Dostoevskian intellectual characters, such as Ivan
Karamazov.*®® As mentioned above, Erenburg is sitting in a Parisian café when
Khurenito, a Mephistophelean figure, enters. Only after much persuasion does Khurenito
convince f:‘.renburg that he is not the devil, and that in fact neither good nor evil exist, but
only reality. Faced with a reality that he is dissatisfied with and given that neither “good”
nor “evil” exist, Erenburg reasons, why not destroy the reality (i.e. in this case European,
so-called culture)?

Erenburg affirms his existence by negating that which does exist—by sticking his
tongue out at it, so to speak. In fact, it is this negation that is especially characteristic of
Erenburg. Just as the Underground Man preserves his right to say “no” and to continue
beating his head against the wall, as an expression of his consciousness and even his
conscience, so too is Erenburg’s negation an expression of his non-acceptance and
therefore, in a sense, his conscience, although at first it may appear to be just blind
obstinacy. Later, when Khurenito presents all of his disciples with invitations to the
“Solemn Performances of the Destruction of the Tribe of Judah”, they are all aghast at
such an unthinkable breach of ethics. However, Khurenito quickly demonstrates that
Jews are incompatible with any other nation: he asks each disciple which word they
would choose from their language if they were allowed just one—"yes” or “no”. Each
disciple chooses the word “yes” in turn, essentially in affirmation of that particular trait

that he characterizes in his nation. For Monsieur Delet it is “yes” to e/an and to

330 The conversation between Khulio and Erenburg parodies that of Ivan Karamazov and the Devil.
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moderation in all things, for Mr. Cool, it is “yes” to his dollars and “yes” because “no” is
immoral and criminal. Schmidt says “yes” because it is more expedient for organizing,
and the others too in turn answer “yes”. Finally Khurenito turns to Erenburg who
replies:

Yaurenb, 1 He COJITY BaM—sI OCTaBIUI Obl «HeT». Bramre ym,
OTKPOBEHHO I'OBOpsS, MHE 09eHb HPaBHTCS, KOTrda ¥T0 —HHUOYAb He
yaaerca. S moomo Mmucrepa Ky, HO MHe GbUIO GBI IIPHATHO, €CJTH ObI
OH BADYT ITOTEPSUI CBOX JOJUIAPHL. .. >0

(Teacher, I cannot deceive you. I would keep “no”. Candidly speaking,
I’m always rather pleased when something goes wrong or breaks down.
I’'m very fond of Mr. Cool, but it would give me pleasure if he were
suddenly to lose all his dollars. ..)**

As Erenburg speaks the other disciple edge away from him and Khurenito points

out:

Terneppb Tl BUOAMIIB, YTO A OBUT [IpaB. [Ipon3olwuio ecTecTBeHHOE
pasgeneHne. Hanu eBpeit octancst B oxuHOYecTBe. MOXHO YHHYTOXUTD
BCE [eTTO, CTEPETh BCE «UepThI 0CEIOCTH», CPBITh BCE [PaHHUIIBI, HO
HHYeM He 3aITOJHHUTh 3THX [ITTH apIiiH, OTACS/IAIONINX Bac oT Hero. MbI
Bce POOHH30HBI, WJIH, €CJTH XOTUTe, KATOPXKHUKH, JA/IbIIE Je/I0
xapakTepa. OOWH NpUpyYaeT aykKa, 32aHUMAaeTCst CAHCKPHTCKAM
A3BIKOM H JIOGOBHO ITOOMETaeT IToJI KaMephl. [pyroii ObeT rosoBoit
CTeHKY— LLIMIIIKA, CHOBA IIHIIIKA, 3 TaK Jajiee; 9T0 KpelTye —rojI0Ba ILTH
crena? ...EBpeM mpHIUmM—H cpa3y B CTEHKY Gyx!>>

(Now you see that I was right. A natural division has taken place. Our
Jew is left alone. You can destroy all the ghettoes, wipe away all the
reservation boundaries, dig up all the frontiers, but there’s nothing to fill
those ten feet which separate you from him. All of us are Robinson
Crusoes, or convicts if you prefer; the rest is a matter of personality. One
man will tame a spider, study Sanskrit and lovingly sweep the floor of his

3! Ipenbypr, Cobparme T. 1 (1962), 87.
32 Ehrenburg, Julio, 114.
3 3pentypr, Cobpanme T. 1 (1962), 87.
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cell. Another will bang his head against the wall: crack! a bump—

another crack! and another bump, and so on: what’ll prove stronger, the

wall or his head? ...The Jews came along and crack! it’s the head against

the wall at once!)***

Here Erenburg expresses his preference for the word “no” because he wishes to
oppose the “yes” of the others. Much like the Underground Man who admits that he is
not really so fond of sticking out his tongue, but does so only because he has not yet
found a structure at which he doesn’t feel forced to stick out his tongue, Erenburg
chooses “no” because he sees that the “yes” of the others is in fact negative. As
mentioned earlier, each of the other disciples choose “yes” because it is positive for their
purpose; “Diese Moral des ‘Gut ist, was mir niitzt, setzt Erenburg des Paradox des ‘Gut

»335 (“Erenburg opposes this morality of : ‘the

ist, was den Guten schadet,’ entgegen.
good is that which is advantageous for ones own desires.”” [My translation]) Each
disciple sees the values of his particular culture as effective and preserving the status of
his nation as a civilized entity. In reality these values are vices and the notion of what
constitutes civilized nations is a farce. Virtues with blinders become vices and this is
something the Underground Man recognizes and parodies in these musings:

51 3Ham rocrioQMHa, KOTOPBIH BCIO XHM3HB FOLAICS TeM, YTO 3HAT TOJIK B

nmadure. OH CYUHTAT 3TO 33 I10I0XUTETBHOE CBOE JOCTOHHCTBO H

HHKOTa He COMHeBaICS B cede. OH yMep He To YTO C [IOKOWHOM, a ¢

TOPXECTBYIOILEY COBECTBIO, H ObLT COBEpPIIEHHO ITpaB. A s Obl cede

TOraa BeIOpaT Kapbepy: s ObUI ObI IEHTAHN K 00X0pa, HO He MPOCTOH, a
HaIpHMep, COYYCTBYIOIIHI BCEMY TPEKPACHOMY M BBICOKOMY.>

334 Ehrenburg, Julio, 115)
335 Ujvary-Maier, 48.
336 Mocroescknil, «3anucku», 300.
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(I knew a gentleman who prided himself all his life on being a connoisseur
of Lafite. He considered it his positive virtue and never doubted himself.
He died not merely with a clean conscience, but with a triumphant one,
and he was absolutely correct. I should have chosen a career for myself
too: I would have been a sluggard and a glutton, not an ordinary one, but
one who, for example, sympathized with everything beautiful and
sublime.)**’

Conscience and consciousness deprive both the Underground Man and Erenburg
of the comfort others find in their “civilized” existences. This leads to the “beating
against the wall.” Erenburg, like the Underground Man, chooses to confront the wall and
spend his energies on knocking his forehead against it. Khurenito points out that this has
been the function of Jews throughout history:

Espen npunum—u cpasy B cTeHKyY 6yx! «[IoyeMy Tak yctpoeHo?» Bot
JBa 4esloBeKa, O6bITh Ob1 MM paBHBIMHM. Tak HeT: HMakoB B ¢aBope, a
Hcag Ha 3agBopkax. HaunMHaioTcst moaxomnst seMiTi 1 Heda, eross! u
napeii, Baewiona u PrimMa. OGopBaHIIel, HOYyIONIME Ha CTyIIEHbKax
Xpama, —ecceH TPYOASATCA: KaK B KOT/IaX B3phIBYATOE BENIECTRO,
3aMeIIHBAIOT HOBYIO PEJIMTHIO CIIpaBeTTBOCTH U HUIIETHI. Ternepp—To
MONETHT HeCOKpYIUMMBI PuMm! U nmpoTHB MynpocTH aHTHYHOIO MHpa
BbIXOIAT HUIIME, HeBEXEeCTBEHHBIE, TYTIbIe CeKTaHThI. JIpoxuT Prm.
Egspeit [TaBen nmoGeauit Mapka Aspermst! Ho moau oGpIKHOBEHHEIE,
KOTOpBIE TTpeIIOYNTAIOT JUHAMHTY YIOTHBIN JOMHUK, HAYHHAIOT
00XMBaTh HOBYIO BEpY, YCTPaUBAThCS B 3TOM I0JIOM ILAralmIe

10— XOpOIIeMYy, 10 —JAoMalrHeMy. XPHCTHAHCTBO yXe He CTeHOOHTHas
MalllMHa, a HoBast KpeIocTb.... >

(The Jews came along and crack! it’s the head against the wall at once.
“Why is this place as it is?” You have two men, why shouldn’t they be
equal? But no, Jacob finds favour, Esau’s out in the cold. And so it
begins: the undermining of heaven and earth, of Jehovah and the kings, of
Babylon and Rome. The ragged beggars who spend their nights on the
steps of the temple work away, concocting a new religion of justice and
poverty, as though mixing an explosive in a cauldron. Now just watch
unconquerable Rome go flying head over heels! The poor, ignorant, dull-
witted sectarians come out against the beautiful order and wisdom of the

337 Dostoevsky, Notes, 14.
38 Dpewtypr, Cobpanme T. 1 (1962), 87- 88.
164



ancient world. Rome trembles. The Jew Paul has conquered Marcus
Aurelius. Yet ordinary people, who prefer a cosy little house to dynamite,
begin to settle down in the new faith, making the bare hut homely and
pleasant. Christianity is no longer a wall-beating machine, it has become a
new fortress.)**

Although the wall may not have always been that of rationality and “natural law”,

it has always existed as a barrier for expression of the free will. Throughout time the

Tribe of Judah has struggled against atrophied dogma that has become hardened and

impersonal. Ancient Rome was forced to bow to the restricting dogma hardened into the

wall of the Inquisitions. This wall of “dogma” that the Jews have confronted throughout

history differs from the wall that the Underground Man struggles against. Unlike the

laws of nature and scientific knowledge, dogma is a human addendum to the wall, the

conclusion and the acceptance of it.

The wall that Erenburg and his contemporaries now face however, is essentially

the same as that which the Underground Man confronts, as Khurenito points out to his

Jewish disciple after visiting Schmidt’s office:

...3TO HOBBIE JIOOH, OHH CTOJIh XK€ OT/IMYaIOTCS OT Te0s, KaK XHUTeJ I
KaMmepyma. V¥ HIX CBOS IICHXOJIOTHS, CBOH HPaBbI, CBOU peTUTHO3HBIN
nadoc. Jliogu rpexae nafamy HALL IIped HeMOCTIDKMMBIM, CJTyYadHBIM.
Kaxnoe otcTyrieHne ot 00BIMHOrO, OT IIOCTHTHYTOTO ITyTEM
aMIIApudecKuM oboxecTrisutock. [Tadoc HOBBIX Moaedt B 3aKOHHOCTH
SBJIEHHH, HX TPE3BEHHBIN 3KCTa3 B OLIYILIEHHH 0e30IHO0IHOCTH.

... Terepp MOMMU APYro# BOCTOPr —MeXaHHKA, BlIEPBbIE OCMBIC/IEBILETO
XOZ CJIOXKHOM MammMHsI!

(...it is new man, as different from you as an inhabitant of the Cameroons
or some such place. You haven’t noticed that a new race of men has
arisen out of the very depths of a way of life which seemed unshakeable.

%3 Ehrenburg, Julio, 115-116.

30 3pentypr, Cobpanme T. 1 (1962), 197.
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They have their own psychology, their own morality, their own religious

sense. The men of the past used to bow down before deviation from the

usual—from that which had been empirically explained—was raised to

divine status and called a miracle. The new men worship the inherent

laws governing phenomena, their sober ecstasy is reserved for the

infallible logic of work, ideas, events. ...Now try to understand another

kind of ecstasy: that of a mechanic who has just grasped for the first time

the workings of a complicated machine.)**!

Schmidt is Khurenito’s German disciple with the passion for organization. After
the First World War he sees an organizational vacuum in Russia that offers him an
opportunity to exercise his skills. Feeling that the Communist International could
subject Europe more easily to a unified plan than the German Empire could, he leaves his
homeland to support the new, more promising cause.

Erenburg enters Schmidt’s office to find walls covered with charts, and desks
snowed under with blueprints. Schmidt shows him plans for the distribution of the
working population, with plans to train babies to love their assigned professions, plans to
abolish the family and replace it with more efficient systems, and plans to administer
prescribed doses of aesthetic emotions. Lastly, he leads Erenburg to the most interesting
chart—one that maps out man’s life.

Bot xu3us! OHa yXe He TaifHa, He CKa3Ka, He Opell, HO TPyJOBOH

rpouecc, B 3TON XaJIKOU KOMHaTe Eamoxenm:rﬁ Ha 4YacTH U

BOCCOEIHHEHHBIN MOIIBIO pasymal’*

(Here’s life for you! No longer a mystery, a fairy-tale, a feverish vision,

but a work process, broken up into its components her, in this poor small
room, and reconstructed by the power of reason.)343

! Ehrenburg, Julio, 268-9.
2 DpenGypr, Cobpanue T. 1 (1962), 196-197.
343 Ehrenburg, Julio, 268.

166



Erenturg is terrified by the chart and, as he is leaving, makes the comment to
Khurenito that the chart may be brilliant but has little to do with the life of man—«ato
IPOCTO BpaIIeHMe KPOXOTHOIO BUHTHKa ™ (“it’s nothing but tiny cogs going

"y** Khurenito points out to Erenburg that precise, economical, and closely

arcund.
reasoned planning are the new features of modern life, to which Erenburg replies:

Ec:m1 Bee 310 Tak, A1 Yerc Xe, ccGCTBEHHO roeops, *crs? B

YaCTHOCTH, XLTA Yero MepeiTHCHIBATh ASKpETHI HiszLIT2, BMECTO TOrO

YTOOBI KAK—HHOYIb VHUYTOXITh ero?”

(If what you say is true,...what’s the use of living? Arnd in particular,

what’s the use of copying out Schmidt’s decrees, ins:ead of trying to

destroy him in some way or other?)**’
Erenburg, like the Underground Mar, understands the risk of succumbing to the rational
pianning of the materialist sccialists and its dehumanizing, imprisoning effect. He senses
this especially strongly when he accompanies Khurenito to visit the “captain”, the leadinz
communist whose description fits that of Lenin. As the two approach the Kremlin,
Erenburz admits that he is afraid of men who can do things “not only to themseives, but
also to others.”**® Upon entering the office Erenburg darts behind a pillar where he listen:

to Khurenito’s discussion with Lenin.

5 pac moHMMar0, —cKa331 XypeHHTO, — BBl BHICOKHIT 00pasel] 3T0pOBOro
oaHoayMbsA. Co MHOTHMEI MEICITMbI XGI3HD KOHYIIOT H2 KODTOYK2X, 32

314

Openoypr, Codpanrte T. 1 (1562), 167,
% Ehrenburg, Julio. 268.
8 SpensGypr, Cobparme T. 1 (1962), 198.
3+ Enhrenburg, Julio, 270.

*83pentypr, Codparme T. 1 (1950), 401.
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TYMOOIMA..., 2 HAYHHAIOT €€, HallPOTHUB, C HEYMOIMMBIMH LIOPaM,
KOHLICHTPHPYIOIHMH BCIO 3HEPTHIO Ha e[HHOM ITOMBICTIE.
OmHoayMBbe —1e10, ABHOKEHbBE, XM3Hb. PasqyMpe —~IMpekpacHoe U
G/IHCTaTeIbHOE YBeceJeHHE, AecepT MpeaCMEPTHOTO YXHHA. >

(T understand you, said Jurenito. Your are an outstanding example of
healthy single-mindedness. Those who have many thoughts end their
lives crouching behind pillars. ...Those who start life wear merciless
blinkers which focus all their energies on a single idea. Single-
mindedness is action, movement, life. Reflection is a splendid and
brilliant entertainment, the dessert served at the last dinner before
death.)**

As Khurenito’s conversation with Lenin continues, the communist leader
expresses his chilling version of the Crystal Palace:

MGE1 BegeM desleBeyecTBO K JTydiueMy OyayiuenMy. OXHH, KOTOPBIM 3TO
HE BBITOJHO, BCTYECKH MEIUAloT HaM. ...MBI JO/DKHBI HX YCTPaHATh,
yOHBast OHOIO IUIA CITaceHHUA ThICTIH. [[pyrHe yrmpaloTcs, He
ITOHMMast, 9TO UX X€ CYacTbe BllepedH, GOSITCS TSKKOIro Mepexonaa,
HEIUITIOTCS 32 XAJTyI0 TeHb BYepalHero majamnra. Mbl TOHMM HX
BITepe I, TOHHM XeJIe3HBIMH Gbraamir. !

(We’re leading humanity towards a better future. Some people, who find
this not to their advantage, are hindering us in every way,.... We must
eliminate them, killing one man to save a thousand. Others resist us
because they’re afraid of the heavy march, because they cling to the pitiful
shadow of last night’s shelter. We are driving them forward, driving them
to paradise with iron whips.)**?

These words are reminiscent of the arguments that Dostoevskii’s Grand Inquisitor

in The Brothers Karamazov offers to Christ:

Y Hac xe Bce OyayT cHaCT/IUBBI H He OyayT 0oJlee He OYHTOBaThb, HH
HCTPeOIATh APYT Apyra, KakK B cBodoae TBoel, moBceMecTHo. O, MbI

9 Dpentypr, Cobparue T. 1 (1990), 403404,
30 Ehrenburg, Julio, 250-251.

1 Speutypr, Cobpanme T. 1 (1990), 405.

%2 Ehrenburg, Julio, 252.
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yOeq¥M HX, ITO OHM TOTAA TOJBKO H CTAHYT CBOGOIHBIMH, KOraa

OTKaXYTCS OT CBOGOIBI CBOEH I Hac K HaM mokopsATca. U 4o xe,

ITpaBBI MBI GyieM W cokem?’™

(Under us they will all be happy and thy will not rise in rebellion and kill

one another all the world over, as they are doing now with the freedom

You gave them. Oh, we will convince them that they will only be free

when they have surrendered their freedom and submitted to us. And that

will be the truth, will it not?)***

Lenin suggests that it is a lack of understanding where their true happiness lies
that prevents people from joining in his crusade for the future ideal, thereby implying
that, if rationally considered, his paradise would be unquestionable. Lenin feels it is
expedient to use force in establishing his idea, until that inevitable day in the future when
the sweetness of his paradise will be so undeniable that no one will be able to question it
any longer, whereupon force will no longer be necessary.

Erenburg finds the same expedient organizing fanaticism in Lenin that he found in
Schmidt. Human beings have been reduced in this plan to cogs in a wheel that can easily
be substituted and replaced by others if necessary, to achieve a smoothly operating piece
of machinery. His response, of course, — the “Jewish response” -- is to cower and hide
from this single-minded fanatic whom he recognizes as the greatest threat to humanity
and free will. Cowering can be an Underground Man’s only response to the man of
action, because he is crippled by that all-comprehensive understanding that enables him

to recognize the aspirations even of his opponent. Inertia is the corollary of full

comprehension:

353 Mocroescxkuil, Cobpanme T. 6 (1994), 285.

354 Fyodor Dostoevsky, The Brothers Karamazov (New York: Bantam Books, 1981), 311.
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O Henerocts Henertocteit! To i Aeno Bce MOHMMATD, BCE CO3HATh BCE
HEBOCMOXHOCTH H KaMeHHBIC CTeHBI; He IIPHUMHPATCA HE C OQHOMN U3
3THUX HEBO3MOXHOCTEH H KAMEHHBIX CTeH, €CJTA BaM MEP3HUT
IIPAUMHPSATCA. .. H BCJIICACTBHEC 3TON0, MOTYA H 6CCC§UIBHO cKpexeua

3y6aMH, CIISLIOCTPAcTHO 3aMepeTh B HHEPLHIO. ..

(Oh, absurdity of absurdity! How much better it is to understand it all, to
be aware of everything, all the impossibilities and stone walls; not to be
reconciled with any of those impossibilities or stone walls if it so disgusts
you;...even though it’s absolutely clear once again that you’re in no way
to blame, and, as a result of all this, while silentlg' and impotently gnashing
your teeth, you sink voluptiously into inertia....) 3

Like the Underground Man who can find no self-respect in his tangle of logic and
extreme self-awareness, Erenburg is painfully aware of his own inadequacy and
impotence. He characterizes himself in these terms:

DTO—IOBECTh 0 BEJIMKOM YUHTesle, a He O C/Ia0O0M, HE[UTOXKHOM,
Npe3peHHOM yyeHHKe. Wb SpeHOypr, aBTOp ITOCPEACTBEHHBIX CTUXOB,
HCITHCABILUMIICA XYPHAHMCT, TPYC, OTCTYITHUK, MEJIKHI XaHXa,
naxocn}lsr;x C MOeHHBIMH, 33 QyMJIMBBIMU [71a3aMHU, ObUI Ha CKaMbe
BaroHa.

(This is the story of the great Teacher, not of his weak, insignificant,
contemptible disciple. Ilya Ehrenburg, authour of mediocre poems,
journalist who had written himself out, coward and renegade, petty
hypocrite, dirty bounder with the soulful eyes of an idealist, was weeping
on a railway bench.)**®

As emerges from the above quote, it is not Erenburg, the narrator and author of
the tale who is the main hero of the novel, but Khulio Khurenito. However, these two

characters are closely linked. As mentioned earlier, Erenburg is the only disciple selected

355 Moctoesckmil, «3anuckun», 295.

156 Dostoevsky, Notes, 10.

37 Spentypr, Cobpanue T. 1 (1962), 218.

3% Ehrenburg, Julio, 298.
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by Khurenito who is fully aware of his plan. He is the only one who acknowledges the
teacher/disciple relationship that exists between them. Erenburg is chosen by Khurenito
to write an account of his actions and teachings because he recognizes in him the “artist,
heretic, dissenter and dangerous rebel” he needs.>* Erenburg and Khurenito both
represent the same ideals of revolt and destruction of civilization and, in fact, it may be
concluded that they are merely two aspects of the same person—two different
expressions of the actual author. As Ujvary-Maier points out:

Ilya Ehrenburg verkérpert den niedrigen Lebenswillen; seine Person ist

auf ein fast animalisches Gefiihlsniveau herabgedrtickt, wahrend

Churenito Willenskraft und Ratio reprasentiert....Churenito stellt einen

iiberhohten Ehrenburg dar, welcher mit grosser Machtfiille und reichen

Kenntnissen ausgestattet ist.*®°

(II’ia Erenburg embodies the lesser will. His feelings are expressed on an

almost animal level, while Khurenito represents willpower and

intelligence. Khurenito represents an Erenburg on a higher level, who is

equipped with great power and knowledge. [My translation])

The Underground Man'’s intellectualization leads him into a logical morass where
the only solution is to act irrationally and with spite—the only escape from his
intellectual prison is a primitive, destructive emotional response. This is very much like
Erenburg who perceives the need to revolt, to reject the inhumanity of the civilized
world, but lacks the will and power to do anything more than beat his head on the wall in
protest.

Neither Erenburg nor the Underground Man are necessarily positive characters in

either of the novels (nor, would I say, are they entirely negative). Both are satirically

3%9 Jackson, 188.

3¢ Ujvary-Maier, 50.
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portrayed individuals trapped by an acute awareness of what is happening around them
and who therefore, feel powerless to break away from the approaching dominance of
materialistic rationalism. Both reject the “anthill”, but seeing the risks in constructing
their own edifice and the impossibility of finding the true ideal, prefer to stand apart from
the anthill and stick their tongue out at it. This negative reaction is ironically the
expression of what is positive in both of them. Unlike the men of action who accept the
dogmas of those who love the wall and appear to be working toward the betterment of
humanity, the Underground Man and Erenburg preserve the kernel of mankind’s source
of dignity—free will.

The Underground Man perceives that there might be something beyond his
underground lair that offers a favorable alternative to it. There is, he believes, the
possibility of an “edifice” that he might desire to enter, rather than be forced to accept by
rational coercion. Before censorship of his work, Dostoevskii apparently expressed “the
essential idea” of his work as being “faith in Christ.”**' In the remaining text there are
only hints that lead to the conclusion that Dostoevskii’s solution to the dilemma of the
Crystal Palace is a Christian edifice.

3x! ma Bemb 1 U TyT Bpy! Bpy, moToMy uTo cam 3ﬁam, KaK ABaXxKOsl QBa,

ITO BOBCE He ITOATIONbE JIYIIlE, 3 Y10 —TO APYTOe, COBCeM ApyToe,
KOTOPOTO ST XaXIy, HO KTOpOro HMKAaK He Haimxy!™ -

! Although it seems strange that an idea promoting faith in Christ would be censored at this time in
Russian history, that is what happened. In explanation Frank suggests that Dostoevksii’s attempt in Notes
from the Underground to compare his new “Crystal edifice” to the utopianist Crystal Palace may have
confused and frightened the censors who were still reeling from the error of having recently allowed
Chemnyshevskii’s What is to Be Done? to be published. See,Frank, 219-221.

32 NMocToenckuil, «3amucku», 314.
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(Hey, but I'm lying once again! I’m lying because I know myself as
surely as two times two, that it isn’t really the underground that’s better,
but something different, altogether different, something that I long for, but
I'll never be able to find!)**
However, the Underground Man is not even sure he believes anything of what he has
written and sinks back into his boggy underground.

In the novel, Khulio Khurenito, there is another ideal presented, and although it is

originally described by Khurenito, it may be assumed that Erenburg shares the same
vision since the two of them can be considered two aspects of the same person: the
“denier” and the “would-be affirmer.”

Like the Underground Man, Erenburg sees a better alternative than the enforced
paradise which Schmidt and Lenin offer. His utopia, like that which the Underground
Man briefly glimpses, is one based on the free expression of will, yet differs in that it is
not a Christian utopia, but rather an anti-Christian one.

Unlike Notes from the Underground, the novel Khulio Khurenito, presents a

positive and empowered character to contrast the impotence and inertia of the ineffective
rebel. Khulio Khurenito, is the author’s answer to the “underground syndrome.”
Completely rational and willful, Khurenito disseminates his paradoxical teachings like
Nietzsche’s Anti-Christ, Zarathustra. Khulio is not placated by stone walls, nor does he
satisfy himself by beating his head against them—he simply transcends them. Virtues
and vices valued by civilization are simply overlooked by him since they are entirely
hypocritical. Khurenito’s ideal echoes that of Nietzsche’s—an anarchistic society free of

“corrupt” virtues where human will has full expression:

363 Dostoevsky, Notes, 26.
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world:

Buaumrs, TaM, Ha CObHIIE, OTKHUIBIBAsA HOTH, IIPBIraeT I10 CTel
MaNeHBKHHI XepeOeHOK. Pa3sBe He mnepenaeT oH GecripeAeIbHOTO
Bocropra GerTua? A agecs, y JIa49yTH, 3aapaB MOpAY K HEOY H OIycTUB
XBOCT, BoeT co6aKa—He Bcs T CKOpOb 3eMH B Hett? MM Oyayr
[MOROoGHE! IPsUXyIHE JIOJM, M He CTaHYT OHH 3aMBIKATh CBOH YYBCTBA B
TBICSYEITyOBEIe O0/IadYe HHA.

(Do you see a little foal jumping high in the air and kicking out its legs, on
the plain? Doesn’t he convey to you the whole boundless joy of being?
And over there by that hut, there’s a dog howling, its muzzle pointing to
the sky, its tail dragging on the ground. Isn’t all the sorrow of the earth in
that howling? The men of the future will be like these. They will not lock
up their feelings in vestments weighing thousands of pounds.)*’

Also, as mentioned above, he points to children as the prototype of the future

Yame r1saau Ha getelt. S mod,mo B HUX He TOJIBKO BOCIIOMHHAHHE O
JIETKHX JHSIX 4e/I0BeYecTBa, HET, B HUX S BUXY ITpoo0pa3 Ipsaymero

mupa. ...JToka oH OuK, ITycT H NpeKpaceH.
...OCKOpOJIAit CBATHIHH, ng‘%c'rynaﬁ 3aroBeay, cMelcs1, rpoMue cMelcd,

KOoraa HEJIb3sA CMCATHCA....

(You must look more often at children. What I love in them is not merely
the memory of the feather-light days of humanity; in them, too, I see the
prototype of the future world. ...Today he is wild, empty and beautiful.
...Defile the sanctums, break the commandments, laugh, laugh loudly
when laughing is forbidden....)*’

This future society would be neither morally nor rationally restrictive.

Erenburg shares this same vision, but can not rise above the new stone wall of

communism in its Leninist version. At the end of the novel Erenburg appears to be

resigned to his position.

364 ApenCypr, CoGpanyue T. 1 (1962), 37.

3es Ehrenburg, Julio, 48.

3% Spentypr, Cobpanme T. 1 (1962), 37-38.

3" Ehrenburg, Julio, 48-9.
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Moit o BEIMOIHEH: KHWTa HammcaHa. Sl 3HAlO, YTO OHa OTTOJIKHET OT

MCHA BCeX, KTO TIIUICA NMOHATH M onpaBaaTh MeHA. ...KoHedHo, s ympy,

HHKOIZA He BHACB JUKHX NoJieH, C IUIACKAMH, PIKOM H MIAICHIeCKH

GeCCMBICTIEHHBIM CMEXOM HaKOHEII—TO CBOGOMHBIX mogeit. *

(My duty is done: the book is written. I know that it will repel all those

who hitherto, out of excessive love of literature or a sense of

commiseration, still tried in vain to understand or justify me. ...Of course

I’ll die without ever beholding those wild fields with the dancing, the

raucous cries, the child-like, mindless laughter of men set free at !ast.)m

Despite Erenburg’s ineffectiveness he does appear to have a clearer and more
hopeful vision of the future than does the Underground Man and he recognizes his duty
in ushering it in (by writing the memoirs of the Teacher). The period of rational
materialism is, in his opinion, merely another phase in an age-old struggle between free
will and imprisonment and like all of the other stone walls in the past, it will eventually
be overcome. His function, since he is incapable of transcending the wall, is to beat it
(the Jewish function in world history) by rebelling and questioning the values in his

society. His recording of the teachings and activities of his Teacher, preserves the

«CeMeHa JaJleKoy MONBIHH, MSTBI 1 3acpoc’>os{.»37° “seed of the fleabane, the wild mint,

the ragwort of the far distant future ™!

In conclusion, Erenburg reserves the right to negate, not just for the purpose “of
sticking out his tongue” in futile rebellion and disobedience, but rather, to preserve his

sense of human dignity and conscience in the decadent world surrounding him. The

% Dpentypr, Cobpanme T. 1 (1962), 231-232.
3% Ehrenburg, Julio, 316.

37 3pewtypr, Cobparme T. 1 (1962), 232.

3! Ehrenburg, Julio, 316.
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Underground Man also defends his right to doubt and negate as his last resort to retain his
sense of dignity and the dying flames of conscience that rationalism threaten to smother.

Erenburg, like the Underground Man, is impotent and slowed by inertia and finds
himself beating against “stone walls.” The wall in Khulio Khurenito signifies not only
the indestructible “natural law” that the Underground Man struggles against, but also any
hardened dogma that threatens human freedom of choice. Erenburg embodies the
historical function of the Jews in destroying impersonal and unjust dogma. Although the
efforts appear futile, the tendency to reaffirm human will constantly reappears.

Erenburg fears the “man of action” because of his cruelty and single-mindedness,
just as the Underground Man saw in such men stupidity and an inevitable blindness.
Erenburg, like the Underground Man, fears the effects of such men of action succeeding
in their rational plans and sees in such a future utopia mechanized humans and a tedious
(non-) existence, something that the Underground Man also envisioned.

Finally, neither of the characters takes any definitive action against the restricting
rationalism taking root around them. Both see the present as rather hopeless. The
Underground Man allows for a faint possibility that there might be an escape from what
seems an inevitable future doom. Erenburg, although givi.ng up any dreams for the
present, sees the period of rationalism as just one more historical phase that will
eventually be overthrown, as has happened in the past. However, his utopia of total
freedom lies beyond it and will be sought, after the bondage of rationalism and

communism is broken by future humanity.
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Erenburg’s recognized function is to preserve this ideal by recording Khurenito’s
words. In this way he continues the denial of the stone wall of rationalism and other false
values, be they “vampiric” or “fetishistic.” Therefore he seems to hold to a more
promising future than does the Underground Man who sinks back into the morass of his

underground existence.

The Second Day

Whereas the character Erenburg in the novel Khulio Khurenito recognizes and

fears the dawn of an era of reason and mechanization, he still remains hopeful of a better
future and writes to contribute to the eventual fulfillment of that day. In a later novel,
written after Stalin’s rise to power, Erenburg once again introduces an underground
character, but with no hint of optimism for the future of this type of man. Traces of
Dostoevskii’s Underground Man appear in the character Volodia Safonov in Erenburg’s
novel, lens Bropoit (The Second Day, 1934). In this novel, which is considered the
author’s first socialist-realist novel, Erenburg contrasts two main characters—Safonov
and Kolia Rzhanov — and glorifies the erection of Kuznetskstroi during the first Five-Year
Plan.

Following the writing of Khulio Khurenito, which had been born of extreme

cynicism and despair for the fate of Europe and Russia, Erenburg had remained
politically neutral. However, in the early ‘30s as he saw the rise of Nazism in Germany
and its growing anti-Semitism and having grown tired of “living by negation alone,” he

saw that he must take a political stance. No longer able to remain an “ironic skeptic,” he
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placed his loyalties in Stalin’s camp.*”? The novel, The Second Day, was written in an
attempt to establish his new position and win acceptance with Stalin’s regime.

Although the novel in many ways appears to conform to the official socialist-
realist guidelines (workers of “iron will” who carry out the promethean task of
constructing huge iron and steel works in Kuznetsk), Erenburg, nonetheless, tempered it
with some untraditional elements. He provides descriptions of workers who came to work
on the project, not for any political or ideological reason, but rather just to get a pair of
overalls; he mentions kulaks who were deported and forced into labor and remain
resentful of their involvement; he does not shy away from discussing deplorable working
conditions where even the rats couldn’t bear to stay and inside rumors of sabotage. In
addition to these rather daring elements, perhaps the biggest surprise in this “socialist
realist” novel is the character of Volodia Safonov.

Safonov stands in stark contrast to Rzhanov, who is the typical socialist realist
hero in the novel—the young enthusiastic worker drawn from the working class who
possesses both native intelligence and immense ideological zeal. Safonov, whom
Erenburg later characterized as “a good honest fellow” comes to Kuznetsk from the
University of Tomsk.>” He is well-read and intelligent and possesses a very sensitive
conscience which he has inherited from his father. His father had been a doctor who was
considered an eccentric by the people of Tomsk, yet whose only eccentricity had been

that of unabashed honesty and sympathy for the unjustly oppressed. As the doctor

n Rubenstein, 114.
333pentypr, Cobparme T. 8 (1962), 231.
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himself would say, «y MeHs rHnepTpodHs TOro rpeArosjaraeMoro oprada, KOTopaIif
06BIYHO 30BYT coBecTbio.»> ¢ (“I suffer from hypertrophia of a putative organ which is

375 Doctor Safonov had rejoiced in the Revolution,

commonly called the conscience.”)
hoping that it would bring changes, but when he later saw that the same injustices were
being meted out, just by a different hand, he warned his son «3x, Bonoaska, ToT xe
6, Aa moamMasar!»" (“Eh, Volodka, it’s the same old dish served in a different
way.”)*”" This warning from his father was given just before his early death which came
as a direct result of serving time in prison. The crime for which he had been punished was
that of defending a former member of the Whites, who, although he long ago had
conformed to the Soviets’ directives, was being persecuted for his past loyalties.

In a later scene, almost identical to his father’s defense of the former White,
Volodya raises an outcry during a meeting of the Pioneers when one of the members is
expelled because his father had been a tsarist procurator. From this incident Safonov
learns that his father was right—despite the systems and their slogans, true virtues like
justice are ignored, while other human qualities, like greed or thirst for power, take
precedence. At this insight Safonov decides that the only thing he can do to survive in

this society is to remain silent and apart; as a result, he slips into an underground

existence.
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Speudypr, Cobpaxne T. 3 (1962), 193.
s Ilya Ehrenburg, The Second Day (Moscow: Raduga Publishers, 1984), 91.
¥ Dpentypr, Cobparme T. 3 (1962), 195.

*"7 Ehrenburg, Second, 93.

179



Like Dostoevskii’s Underground Man, Safonov turns to thought and introspection
as an escape from the external world. He distances himself from others and reads
voraciously to understand human nature and to find some sense of justice that is missing
in current society. Like his father, Volodya suffers from «rurieptpogus coBecTpio»
(hypertrophia of the conscience) and a strong sense of justice; both qualities, as he
matures, contribute to a growing mistrust of reality and doubt. Nothing is as it seems,
Safonov concludes.

He finds it impossible to adopt the enthusiastic, yet simple-minded nature of his
comrades who find pleasure in the life of the collective. One of his dormitory mates
expresses his satisfaction at being part of the collective:

Xopomro UATH B HOTY CO BCEMH: TOTAa He YyBCTBYelUb YCTAIOCTH!

Xopowo 3HaTh, 9TO THI HE OMMH, YTO Y BCeX Te Xe MYCKYJbI, TO Xe

IbIXaHBE, Ta XK€ BOJA. ' ®

(It was good to march in step with everyone else; you never get tired that

way. It was good to know that you’re not alone,-thaF eve%one has the

same muscles, the same breath, the same determination.)

Safonov recognizes that he will never enjoy being a part of this type of collective. In the
new Soviet society Safonov feels there is no place for the individual, the dreamer, the
philosopher or the poet. He draws upon the Underground Man’s imagery of the anthill to
express his frustration:

MypaBbsHiHas Ky4a—o0pasell pa3yMHOCTH H JOIHKH; HO 3Ta Ky4a

CYILECTBOBAJIA H ThICAYY JeT Ha3ad. CylllecTBYIOT MypaBbH —padoure,

MYpaBbH —CITeLIbI, MypaBbH —Ha4YaTbHHKH. Ho elle He GbLT0 Ha cBeTe
MypaBbsi—reHus. Illekcriup mucan He 0 MypaBbsiX. AKPOIIOJIb ITOCTPOSH

378 Dpendypr, Cobpanme T. 3 (1962), 189.
" Ehrenburg, Second, 83.
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He MypaBbAMH. 3aKOH TATOTEHHA Halllel He MypaBell. Y MypaBbeB HET

He Cenek, HH Padasneit, vy [IymxuHpIX. ¥ HUX ecTh Ky4a, OHH

paboTaior.**

(An anthill is the epitome of rationality and logic. But that same hill

existed a thousand years ago. Nothing in it has changed. There are

worker-ants, specialist-ants and supervisor-ants. But never yet has the

world seen a genius-ant. Shakespeare didn’t write about ants. The

Acropolis wasn’t built by ants. The law of gravity wasn’t discovered by

ants. The ants have no Senecas, no Raphaels, no Pushkins. They have an

anthill, and they work.)*®!

Safonov’s reliance on introspection and his doubt and skepticism nurtured in
isolation lead him to an impasse. Like the Underground Man who suffers from acute
consciousness and claims that «ciHKoM co3HaBaTh—3To 00/Ie3Hb, HACTOSLIASA,
IomHas Goe3Hp»,> > (being overly conscious is a disease),*®® Safonov’s “disease” is that
of an acute conscience and the effect is the same—inertia. Having remained an aloof
observer for so long his vision has become that of “T”” versus “them.” Out of pride,
Safonov resists lowering himself to the level of his shallow peers. With criticism of
others comes criticism of self and this is what cripples him. Safonov realizes that, if he
acts, he will become further ostracized and politically misinterpreted, but to remain

inactive is unbearable also, because he feels he is a coward. Thus he is caught in the

Underground Man’s quandary:

Beas 4T00 Ha4yaTh AeHCTBOBATh, HY>KHO ObITh COBEPIIEHHO
YCTIOKO€HHBIM ITpeIBapHTEIbHO H YTO0 COMHEHHH YK HHKAKHX He
OCTaBajIoCh. ...A ITOINpPOOYit YBIEKIHCh CBOUM YYBCTBOM CJIero, Ge3

3% 3pendypr, Cobparme T. 3 (1962), 263.
381 Ehrenburg, Second, 214.

w2 ®enop Mmxannosuy Jocroesckuil, Cobpatte CounHeHuit, 1.7 (Mocksa: Jlukcuka, 1994), 327.

383 Dostoevsky, Notes, 5.
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paccyXaeHHI, Ge3 ITepBOHa4YaIbHON MPHYMHEL,.... Ilocre3aBTpa, 310 yX
CaMbIA MO3OIHHI CPOK, CaMoro ceGs Npe3HpaTh HaYHENb 33 TO, 9TO
caMoro ceost 3a3HaMO Halyl. B pesynbTaTe: MBUIBHBIN My3BIpb H
HHepys.

(For in order to begin to act, one must first be absolutely at ease, with no

lingering doubts whatsoever. ...Just try to let yourself be carried away

blindly by your feelings, without reflection, without primary cause,... The

day after tomorrow at the very latest, you’ll begin to despise yourself for

having deceived yourself knowingly. The result: a soap bubble and

inertia.)**°

Trapped between a society that he rejects and a conscience that incriminates him,
Safonov finds that, like the Underground Man, all he can do in his situation is bang his
head on the wall. This does not foment any real change, but at least signals his rejection

of the society that has no place for him:

Jlna MeHsT oHH He mom. Bcee, Kak oqHH. HasbIBaeTcst «KosUIEKTUB».
Ipolne roBopsi—cTeHKa. BoT st M pacumd cede rososy.

(They’re not people to me. They’re an agglomerate, called the

collective—a stone wall, in simple terms. And I went and cracked my

head on it.)*®*’

Safonov realizes that he will never fit into Soviet society and that he never will be
able to participate in it with enthusiasm—doubt and skepticism will always deny him

that. When one of his professors calls him a munuunsil uszod, Safonov looks up the

definition and finds this: «A3roit —HCKTIOYeHHBIN H3 CYeTa HEMPaMOTHBIHN [TOTIOBHY,

384 Mocroesckuit, Cobparnmte, T. 7, 335-336.

385 Dostoevsky, Notes, 12-13.
386 TTocToesckuii, Cobpanue 1.7, 335-336.
3%7 Ehrenburg, Second, 331.
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KHs3b 63 RIafeHbs, IPOTOPrOBaBIIMACH rOCTh, GAaHKPOT.» ¢ (“Nonfeasor—a priest’s
son, illiterate and excluded from the rolls; a prince without a domain; an insolvent alien
trader; a bankrupt.)*®®  As the social outsider, who stands at a distance and recognizes
society’s deficiencies, and yet is never able to be assimilated into that society, Safonov is
fulfilling the role of the Jew in the novel, as it is set forth in Khulio Khurenito, as well as
the philosophical texts that inspired the novel.

As many critics have noted, Safonov, in many ways represents the author, II’ia
Erenburg, himself**® Erenburg had come to a point where he could no longer exist on
“negation alone.” In the West he saw the rise of Nazism and its rising anti-Semitic
aggressions; at the same time he realized that to break with Stalin would mean alienation
from Russia and the fate of many exiled writers whose pens lay dormant without a
Russian audience. Erenburg’s choice to seek acceptance with the Soviets was what
appeared to him to be the lesser evil and perhaps the situation in which he could have the
most influence against the evils of fascism. He was fully aware of the sacrifice he was

making by aligning himself with Stalin and subordinating “his artistic instincts to

political constraints”.*®! So it was that during this period Erenburg took a stance similar

388 Jpentypr, Cobpaume T. 1 (1962), 185.

389 Ehrenburg, Second, 78.

3% Joshua Rubenstein writes: “... Volodya Safronov (sic) in Out of Chaos so closely parallels Ehrenburg’s
stated views of himself that it is fair to understand Voldia’s fate as emblematic of Ehrenburgs’ own.”
(Rubenstein, 119.) Anatol Goldberg says of Safonov: “He personifies the feelings which had haunted
Ehrenburg for a long time, and from which he was now trying to free himself.” (Goldberg, 142.)

39! Rubenstein, 120.
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to that of Safonov, who remained silent and unattached to the party, while dutifully and
unenthusiastically carrying out his expected tasks:

I did not renounce what I held dear, nor did I repudiate anything, but I

knew I would have to live clenching my teeth and master one of the most

difficult disciplines—silence.**

Nevertheless, in capitulating to Stalin, Erenburg, in essence, killed a part of
himself—he lost the ability to stand completely aloof and to independently and openly
make his criticisms. Thus in many ways Safonov’s eventual suicide represents the death
of a portion of Erenburg himself; the one that had to be silenced in order to support
Stalinism.

Erenburg’s Safonov is the embodiment of the Underground Man (i.e. the
individual, the nay-sayer, and, presumably, the Jew) in Soviet society of the 1930s for
whom there was no tolerance in the new collective. His position is the realization of the
predictions that Erenburg, the narrator, of Khulio Khurenito, and Dostoevskii’s
Underground Man had both made.

Jackson, in his study, The Underground Man in Russian Literature, suggests that
Erenburg recognized that it was no longer possible for him to openly function as a “nay-
sayer” and individual in Soviet society and that he made his compromise, because he
believed that, if he could not openly oppose, he could at least make some modest
contribution to society by compliance:

His acceptance of Soviet reality seems based not so much on [an]

optimistic view of the immediate situation as on the belief that only
through participation in Soviet reality can be baseness in life be destroyed.

2 Erenburg, Men, Years—Life, v.1 as quoted in Rubinstein 120. (Literary) Silence was also Babel’s
reaction as expressed in his 1934 speech at the First Congress of Soviet Writers.
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Irina, significantly, approaches her participation in Soviet reconstruction

with the realization that it will not be “a heaven of rest, but a veritable

hell.*”*

Jackson claims that in The Second Day Erenburg signaled his rejection of the
negativism and self-destruction of the Underground Man as he attempted to subdue that
element in himself.*®* It is more likely however, that his “underground” tendencies still
remained although they had to be temporarily silenced. This certainly is what Erenburg
himself seemed to indicate in a conversation with a Canadian journalist, Paul Austin,
after Stalin’s death:

Erenburg said that Safonov had to die because the 1930’s afforded little latitude

for the individual. Fortunately, he added, there were now many more people like
Safonov, who would eventually show the way to the future.*”

The Thaw

Erenburg, as the nay-sayer, reemerges in any case soon after Stalin’s death in

1953, with the publication of his novel, Orrenens (The Thaw,1954). The novel was

artistically unremarkable, but its content created quite a few ripples among the political
establishment and the title eventually came to be associated with the period of openness

that followed Stalin’s death. In The Thaw, Erenburg deals with some issues that were

still considered taboo in the Soviet Union since Khrushchev had not yet made his official
denunciation of Stalin. One example of his daring criticism is his portrayal of the

character, Zhuravlev, who is drawn in strong Stalinist overtones. Once a cheerful youth

39 Jackson. 199.
34 Jackson. 199.

35 Goldberg, 143.
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who had earned his reputation as a good worker, Zhuravlev eventually achieves the status
of a powerful bureaucrat. With the passage of time, however, his personality undergoes a
transformation and he becomes hardened and lacking in any warmth or human emotion.
As he becomes more involved with the factory, which he manages, he becomes
increasingly engrossed in the enterprise and less concerned about the workers. He
surrounds himself with mediocre men that flatter him in pursuit of their own interests.
When his wife decides to leave him, he becomes terribly suspicious of everyone who
surrounds him—a probable connection with Stalin’s growing paranoia after his wife’s
suicide. Zhuravlev eventually loses his position and is called back to Moscow as a result
of his disregard for his workers. He is held responsible when their dilapidated huts are
destroyed by a storm because he had diverted monies marked for the new lodgings to
improvements for factory equipment. The machine is more important than the individual
in this Stalinist bureaucrat’s books.

Equally daring were Erenburg’s references to the so-called Doctors’ Plot. Vera
Sherer is a Jewish doctor in the novel. She reacts with unusual sharpness when her
friend, who is concerned about her daughter’s health, asks her if she is sure there is
nothing wrong with the girl, as Vera had stated. Although her friend had asked her
question out of motherly concern, Vera perceives it as a sign of distrust. In this scene
Erenburg implies that the reason for Vera’s strong reaction is the atmosphere of suspicion
which Stalin’s accusations against Jewish doctors had fostered.

Erenburg also turns his criticism to Soviet culture and shows how the State and

collectivism have crippled individual expression. In one example he compares two
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artists—Pukhov, who had sacrificed his talent for success in the regime and painted dull
portraits for party bureaucrats, and Saburov, who had refused to forsake his integrity and
suffered by being unable to exhibit his works, living in dire poverty as a result.**® With
the spring “thaw,” the tables are turned and Pukhov begins to regret his compromises
while some of Saburov’s paintings are finally accepted for an exhibition. Other
characters in the novel who were considered with suspicion by the collective finally find
an outlet for personal expression at the end of the novel and the “underground element” is

able to rise again.

The Russian Elect and the Jewish Chosen
It is ironic that although Dostoevskii’s works, especially Crime and Punishment,

and The Brothers Karamazov were instrumental in deepening Erenburg’s sympathies for

the oppressed and his dissatisfaction with societal injustices, these very works contained
many anti-Semitic passages. Dostoevskii had very little patience for the very ones whom
Erenburg later struggled to protect—namely, the Jews. In the final decade of his life,
Dostoevskii associated more and more closely with those who held high positions in the
government and who expressed conservative views, principal among them, Prince V.P.
Meshcherskii and the tsarevich’s tutor, K. P. Pobedonotsev, both well-known anti-

Semites.>*’

3% In the portrayal of Saburov, Erenburg turns to another Dostoevskian theme. Saburov is married to 2
crippled wife that is very unattractive yet in his portraits of her he brings out her genuine inner beauty.

3%7 David I. Goldstein, Dostoevsky and the Jews (Austin: University of Texas Press, 1981), 89.
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Dostoevskii’s attraction to this aristocratic milieu was motivated both by a
commonality of ideology, as well as a desire to establish his own credentials as a
hereditary member of the nobility (although this connection was only on a very modest
level). What Dostoevskii shared with these members of the high echelons of the
government was a concern for the future of Russia and the autocracy, as the political,
social, and economic situation of the country became less stable. Dostoevskii agreed
with these conservatives that the resolution of the country’s unrest lay in the return to
traditional Russian values, i.e., in strengthening and reaffirming the autocracy, adhering
to the Russian Orthodox religion and a renewal of patriotic allegiance to Russia.**®

As early as 1856 Dostoevskii had shown signs of sympathy for these ideas in his
adherence to the doctrine of pochevennichestvo which viewed the progressives with their
positivism and scientism as a threat to Russia’s organic development. ** Like the
slavophiles of the 1830’s and 1840’s, he mourned the fact that the educated Russians
where out of touch with the “soil,” or, in other words the common Russian people.
Dostoevskii advocated a return to their roots, but did not agree with the slavophile belief
that Russia should revert back to the culture that had exist.ed before Peter the Great’s day.
On the contrary, he sought a synthesis of Russian-Orthodox and Western cultures, with
the Russians leading the way to this union.

In his famous “Pushkin Speech”, delivered in 1880, Dostoevskii outlined his

vision of the special role of Russia. The speech, given on the occasion of the unveiling of

3% Goldstein, 90-91.

3% Victor Terras, A History of Russian Literature (New Haven: Yale University Press, 1991), 346.
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the Pushkin statue in Moscow, extolled Pushkin as the only poet in the world with truly
“universal sympathies.”*® According to Dostoevskii, no other writer could capture the
essence of any nationality whatsoever, as Pushkin had done, preserving national specifics

without adding any admixture of his own:

CaMele BeHYaiIMe U3 €BPONEHCHX IT03TOB HUKOIrAa HE MOIIH
BOIUIOTHTS B cefe € TaKoi CHIol reHHMIA TyXOoro, CoceJHero, MoXxet
OBITH, C HUIMH Hapoaa, AyX ero, BCIO 3aTaeHHYIO [ITyOMHY 3TOro IyXa H
BCIO TOCKY €ro IIPU3BaHMs1, KaK MOT 3TO NpoABiIATh IIylKHH.
Harnpotus, o0pamasich K IyXHM HapOJHOCTAM, €BpoNeiCKUe MTO3THI
qalie BCEero nepeBOIUIOIAIN MX B CBOIO Xe HalIHOHAJbHOCTD H
ITOHHUMAJTH I10 —~CBOEMY.

(The greatest of European poets could never so powerfully embody in
themselves the genius of a foreign, even a neighboring people, its spirit in
all its hidden depth, and all its yearning after its appointed end, as Pushkin

could. On the contrary, when they turned to foreign nations European
poets most often made them one with their own people, and understood

them after their own fashion.)*®

In this ability of Pushkin to successfully express the essence of other nationalities,
Dostoevskii saw a prophetic phenomenon. Pushkin, he believed, embodied Russia’s
national spirit, and had anticipated its future destiny, which was to eventually usher in
“omni-humanity.” Through Russia and Orthodoxy all races would be united into one
universal mankind. Pushkin had unconsciously participated in and foreseen the progress
of this mission in his writing.

According to Dostoevskii, movement toward this goal had been steadfast, albeit

imperceptible in Russian history. As an example, he pointed to Peter the Great and his

% Moctoesckuii, Cobpanme, T. 7, 537.

401

Hocroesckuit, Cobpanute, T. 7, 538.

4% Fyodor Mikhailovich Dostoevsky, The Dream of a Queer Fellow and the Pushkin Speech (London:
Unwin Books, 1960), 55.
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reforms. Beyond the utilitarian benefits of Peter’s policies, Dostoevskii argued, there
was a higher goal that Peter the Great and the Russians were striving toward on an
unconscious level. In order to carry out his reforms Peter the Great had collected many
skilled artisans and geniuses from foreign nations to the Russian soil. More important

than the contribution these geniuses made to Russia was what the Russians had to offer

them.

Beas MBI pasoM yCTpeMIUTHMCh TOrAa K CAaMOMY XHU3HEHHOMY
BOCCOEIMHEHHIO, K eHHEHHIO BceyesoBedyeckoMy! MBI He
BPaxaeOHo..., 32 IPYXECTBEHHO, C ITOJIHOIO TOG0BHIO MPUHSLTA B AYLILY
Hallly FeHHH YYXHMX Hallii, Bcex BMecTe, He Aefasi IpeUMYLUEeCTBEHHbIX,
IUIEMEeHHBIX PazyIiInii, yMesl HHCTHHKTOM, ITOYTH C CaMOro [1epBOro
[IATY pPa3M4aTh, CHUIMATh [IPOTHBOPEYHS, M3BHHATD U IPHMHUPATD
Pa3IAYMsA, ¥ TeM yXe BbICKA3aJIM TOTOBHOCTDh H HaK/IOHHOCTb Hally, HaM
caMHM TOJIBKO 9TO OOBABHUBIIYIOCS M CKa3aBIIYIOCS, KO BceoOleMy
00mIeYeI0BeYeCKOMY BOCCOEIMHEHHIO CO BCEMH TUTEMEHAMI BEJTHKOIO
apmiickoro poaa. [da, Ha3Ha4eHHe PYCCKOTIO Ye/ioBeKa eCTh GecCIIopHO
BceeBponeiickoe u BceMupHoe. *®

(Surely, we then turned at once to the most vital reunion, to the unity of all
mankind! Not in a spirit of enmity...but in friendliness and perfect love,
we received into our soul the geniuses of foreign nations, all alike without
preference of race, ...therein we already showed our readiness and
inclination, which had only just become manifest to ourselves, for a
common and universai union with all races of the great Aryan family.

Yes, beyond all doubt, the destiny of a Russian is pan-European and
universal. To become a true Russian, to become a Russian fully ... means
only to become the brother of all men, to become, if you will, a universal
man.)***

Dostoevskii believed that this universality would be ushered in, not by the sword,
but rather by a sense of brotherhood and fratemity that would be inspired by adherence to

the gospel of Christ, i.e., Russian Orthodoxy. Thus, rather than turning to the West as the

3 Noctoerckmit, Cobparme, T. 7, 540.
“* Dostoevsky, Dream, 57.
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Westernizers were doing, Dostoevskii suggested that the Russians should be looking for
their answers to national problems within their own borders and their own spirituality. If
they did this, instinctively, their universal mission would be brought to fruition and this
effort of the Russian people would be a purely instinctive, natural one. In this vision
Dostoevskii did not entirely dismiss the Westernizers, but rather sought a reconciliation
with them—surely there were some things to be learned from the West— but in accepting
Western values one must neither forget, nor forsake, one’s Russian roots, for ir: those
roots lay the seeds of “omni-humanity.”

What could be the biggest threat to Dostoevskii’s vision of a universal mankind if
not a group that challenged his notion of Russia’s and Orthodoxy’s chosen status,
following their own nation’s historical-religious mission instead. The Jews were the
threat. Dostoevskii, although he claimed in his second and third chapters of the March
1877 installment of IueBHux [Tucarens (The Diary of a Writer) that he was not anti-
Semitic, in fact did little to persuade otherwise in the ensuing argument. The first three
articles, which comprise the second chapter, were written in response to letters from the
Jewish journalist Arkadi Grigorievich Kovner who asked Dostoevskii for an explanation
of his position:*?®

...HO Sl HaMepeH 3aTPOHYTh OHH MpeaMeT, KOTOPBIX 5 peIIUTEIBHO He

MoOry cete 0OBACHUTh. JTO Ballla HEHaBHCTh K «XKUIYy», KOTOpast
TIPOSIBJIAETCS [TOYTH B KAXIOM BBITyCKe Ballero «JJHeBHHKa». %

% In The Diary of a Writer Dostoevskii does not mention Kovner’s name, but refers to him anonymously.
[D. M. HocToeBcknit, [Juesrnk Mucatensa (MMapux: YMCA-Press, 1951), 99.] David Goldstein in his
work, Dostoevsky and the Jews, identifies Dostoevskii’s correspondent as Kovner. Kovner was a radical
Jjournalist who had been convicted of embezzlement and was awaiting transport to Siberia at the time of the
correspondence. He came from a poor Jewish family in Vilno but had rejected his religious upbringing and
became a follower of Pisarev. (Goldstein, 106).

406 Hoctoesckmit, [[HeBHHK, 99.
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(...but Lintend to touch upon one subject which I truly cannot explain to
myself. This is your hatred of the “Yid,” which reveals itself in virtually
every issue of your Diary.)*’

Dostoevskii responds that he does not hate the Jews, yet argues that they should
not enjoy the same civil rights as the recently emancipated Russian serfs and other non-
Russian nationalities in Russia. He defends this stance by claiming that the Jews pose
more of a threat to the Russians than the Russians do to the Jews, thus inverting the
“Jewish Question” into the “Russian Question.” The threat from the Jews he claims, lies
in the “Jewish idea”, a phenomenon that has already taken firm hold in the world and
Europe in particular. This “Jewish idea” which opposes the “Russian idea” of
universality, is capitalism and the rule of “Mammon.”

Ecmm u ykassiBaloT Ha EBporry, ...Henb3s He yKa3aTte H B EBporie Ha
CHUTbHOE TOPXECTBO eBpeliCTBa, 3aMEeHHBILIEI0 MHOTHE NPEXHHE HICH
ceomMi. O, KOHEYHO, Ye/IOBeK BCEraa M Bo Bce BpeMeHa G0roTBOPHII
MaTepHaTM3M U HaKJIOHEH OBUT BUACTh U [IOHHMATh CBOOOLY JIMIID B
o0ecIe9e HUM ce0s1 HAaKOIUTEHHBIMHU H30 BCeX CHJUI M 3allaCEHHBIMH BCEMH
cpeacTBaMH AeHbramMu. Ho MHoOraa sTH CTpeMJICHHS HE BO3BOAMIIHMCH
TaK OTKPOBEHHO H TaK ITOYYHTE/TbHO B BRICIUMI IIPHHIIHIT KAK B HallleM
JeBATHAANATOM BeKe. «BcsAK 3a ceGs M TOBKO 32 ceds H BCSIKOe
OBILEHHE MEXIY JIOIBMH eQHHCTBEHHO LA Cebs»,. ... %

(And if people are going to point to Europe...one cannot fail to note the
effective triumph of Jewry which has replaced many of the old ideas with
its own. Oh, of course human beings always and at all times idolized
materialism and tended to see and understand freedom only as
safeguarding one’s self with wealth accumulated with one’s every effort
and horded by every possible means. But never before have these
strivings been elevated so openly and held up as a higher principle as in
our nineteenth century. Every man for himself and only for himself: all
communion among people only for oneself....)**”

“7 Fyodor Mikhailovich Dostoevsky, Diary of a Writer ( ...),902
% ocToeBcKHil, Jeesnnk, 112.

“® Dostoevsky, Diary, 914.
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As examples of the Jewish involvement in the European movement toward
materialism and bourgeois capitalism, Dostoevskii points to the Jewish reign over the
European stock exchanges, their control of credit and even their dominance in

410

international politics. «GIHM3HTCA HX LAPCTBO, MOJIHOE MX HapcTeo!»  (“Their reign,

their complete reign, is drawing nigh!”) *!! he exclaims in desperation, for with the rise of
merciless and selfish capitalism dominated by “Rothschilds™ he saw an inevitable
collapse of Christianity, brotherly unity and the search for truth.

In this perception of what he called the “Jewish idea,” Dostoevskii was not
alone—many others had made the same claims, but Dostoevskii’s anti-Semitism had a
special twist, as Gary Rosenshield points out in a recent article:

By the early 1860’s, Dostoevskii saw the salvation of the nation—and thus

his own personal salvation—as inextricably tied to the salvation of the

Russian common people. The Russian people were a God-fearing people

whose Christianity, Russian Orthodoxy, would save not only the nation

but also the world. In Dostoevskii’s conception there is only one New

Israel; the Old Israel has been superseded by the newest of all Christian

dispensations—the Russian—as Hilarion had implied in the eleventh

century.*!?
Rosenshield further points out that Dostoevskii knew there could only be one Israel, i.e.

one chosen people. Since he considered the Russian people to be the “elect” then, it

naturally follows that he would be especially upset by the reports of exploitation of the

19 NocToenckuit, JHEBHHK, T. 3, 112.

*! Dostoevsky, Diary, 914.

4]
—_—

“I? Gary Rosenshield, “Dostoevskii’s ‘The Funeral of the Universal Man' and ‘An Isolated Case’ and
Chekhov’s ‘Rothschild’s Fiddle’: The Jewish Question,” The Russian Review 56.4 (1997), 501.
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“chosen” Russians by Jews in the anti-Semitic press.*"> Dostoevskii had viewed the
emancipation of the serfs by Alexander II as a Christian resolution to the oppression of
the Russian serfs (i.e. the Russian Question), but he greatly feared that while they were in
a vulnerable state they would be especially susceptible to Jewish exploitation:

...eBpefiCTBY TaM H XOPOIIO, IIe Hapo[ ellle HEBEXECTBEH, WIH

HecBOGOEH, WM MaJI0 Pa3sBUT 3KOHOMMYECKH, —TYT—TO, CTAI0 OBITH,

eMmy u lada! M BMecTo TOro YTod, HalTPOTHB, BIIMSTHHEM CBOHM ITOTHATD

3TOT ypOBEHb 00pa30BaHMA, YCHINTh 3HaHHE, TOPOAHTD

3KOHOMHMYECKYIO CITOCOGHOCTh B KOpeHHOM HaceJIeHHH, BMECTO TOro

eBpeif, rae HY IoCe/BUICA, TaM elle ITyIle YHIDKAT K pa3sBpaiiat
414
Hapon.

(...Jewry thrives in places where the people are still ignorant or not free or
economically backward—that’s just where they’re in clover! And instead
of using their influence to raise the level of development, to encourage
knowledge, to give rise to economic competence among the native
population—instead of this, the Jew, wherever he has settled, has humbled
and corrupted the people even more;...)*"
Dostoevskii’s animosity toward the Jews probably had much to do with rumors of the
exploitation of the Russian peasant that were being circulating by the anti-Semitic press,
but beyond that it is also likely that he felt some competition with, and jealousy toward,
the Jews who were the “elect” of the Old Testament and thus presented a threat to his
view of the status of the Russians. Not only that, but the Jews also remained aloof from

the Russians, rejecting their customs and cultures—certainly an affront to one who felt

that the “elect” were being snubbed by those who “falsely” believed themselves chosen.

13 Rosenshield, 500.
4 TMocroesckumit, JHenHuk, T. 3, 111.
“'S Dostoevsky, Diary, 913.
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Dostoevskii, in Diary of a Writer, blames the concept of szatus in statu (the
formation of a state within the state) for the chasm that prevents reconciliation of the
Jews and the Russians.*'® He admits that certainly because of their adherence to this
policy the Jews have been able to survive and retain their unity despite the repeated loss
of territory, political autonomy, and almost their religion at times. However, he goes on
to describe what he feels the real meaning of status in statu is:

...MOXHO H300pa3UTh XOTA HEKOTOpbIe [IPHU3HAKH 3TOrO siatus in statu,
I10 KpaiitHell Mepe, XoTh HapyxHo. [Ipu3Hakn

3TH: OTYYXAEHHOCTh H OTIYIHMOCTh Ha CTSIIEHH PeIMIHO3HOTO
JOrMaTa, HeCJIMAHHOCTD, BEpa B TO, YTO CYHISCTBYET B MHUPE JIMILb
HapoJHas IMYHOCTh — eBpelt, a Apyrue XoTh eCTh, HO BCE PaBHO, HalO
CUHTAaTh, YTO KaK ObI MX M HE CYIIECTBOBAIO. «BsIiau U3 HapodOB U
COCTaBh CBOIO 0CO0b M 3Hal, 9TO ¢ CHX ITOp ThI eAuH y bora, ocTambHBIX
HCTpeOH, WIK B paGoB 00paTH, WK 3KCIUTyaTHPYH.» a7

(...one can outline at least some of the characteristics of this status in
statu, even if only superficially. These characteristics are: alienation and
estrangement on the level of religious dogma; no intermingling; a belief
that there exists but one national individuality in the world—the Jew, and
though there may be some others, one still has to think of them as
nonexistent, as it were. “Go forth from the other nations, form thine own
entity and know that henceforth thou art the only one before God, destroy
the others or enslave them or exploit them.)*'®

Erenburg’s and Dostoevksii’s visions of the future were similar in the sense that
both held the hope of a universal humanity in which there would be no national divisions.
Dostoevskii believed this would come about when the “elect” Russians where able to

bring about an organic synthesis on the basis of Russian Orthodoxy and the principle of

1% Goldstein suggests that Dostoevskii drew his inspiration for this passage about status in statu from
Yakov Brafman’s Book of the Kahal and that Dostoevskii tried to lend the text a biblical tone in order to
convey the feeling that God or one of his prophets is speaking.

47 Moctoesckmit, Ouenuk, 108,

“% Dostoevsky, Diary, 910.
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brotherhood. Erenburg., on the other hand believed that this ideal would be achieved
when man recognized the stifling nature of their atrophied values and was prepared to
destroy them and construct new, valid ones. The “elect” Jews, in his view held the key to
the future because they would continue to point out the deficiencies of culture and its
values, performing the role of the Underground Man” and not allow mankind to become
self-satisfied and remain static.

Both Dostoevskii and Erenburg saw a particular danger in the western “value” of
capitalism. Dostoevskii saw the Jews as the principle proponents of capitalism and
believed that they were using their expired “chosen status” to exploit the real “elect”—
the Russian common people. Erenburg also feared capitalism and feared that it would
prove to be a hindrance to the Jewish mission of negation. Like Gershenzon, he believed
that if the Jews established their own state they would become complacent and would

loose their uniqueness. In Lazik Roitschwanetz he expresses his fear that money or

capitalism would become the dominant value in Israel and would make the Jews there
vulnerable to the same self-satisfaction that Gentiles embraced in their national security.
Dostoevskii was offended by the Jewish policy of remaining distinct from the
Russians or, what he termed status in statu, because it was a manifestation of the Jewish
belief in their “electness” and posed a threat to his idea that the Russians were now the
“chosen” people. The Jews who insisted on remaining distinct from the Russians would
become an obstacle to the synthesis that Dostoevskii envisioned. Although Erenburg did

not advocate that the Jews remain physically separate from their hosting nations, he
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believed that they would, by nature, always be “outsiders,” as Khurenito asserts in his

teachings about the Jews. Itis this very characteristic which is their greatest asset.
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CONCLUSION

Erenburg’s vision of the role of the Jews among other nations was derived from a
multiplicity of sources. Perhaps chief among these was Nietzsche for, as stated earlier,
“Julio Jurenito is a variation of Zarathustra.”*!? Khurenito, like Zarathustra, is the
prophet of a future day when mankind will be unfettered by spent cultural values.**® He
rejects all values as they exist in their present form and claims that he stands for no
values or ideals, but rather their destruction. However, just as with Zarathustra this is not
really the case; Khurenito is not amoral, but he has not yet found an existing ideal to
which he can say “yes”. Zarathustra taught that “false” virtues would eventually cause
their own destruction, a concept that Khurenito tried to play out by gathering a group of
disciples, each of which represented the prevalent “virtues” or “values” of their own
nations. Among these disciples however, is one exception—the character Erenburg who
represents the Jewish nation. Unlike the other disciples, Khurenito selects him to be his
servant and to accompany him in his negation and destruction of corrupt “values”. As the
“nay-sayer”, the disciple Erenburg, fulfills the same role that Nietzsche had ascribed to

the Jews in some of his other writings as the “antithesis of all decadence, self sufficient

419 Agursky, Nietzsche, 267.

0 These ideas were not exclusive to Erenburg’s novel. It should be noted here that there are a great deal of
similarities between the Nietzschean ideas expressed in Khulio Khurenito and Zamiatin's novel of 1920,
Mu (We). In We, the Zarathustiian role is filled by a woman, [-330, the “wild,” animal-like men that live
outside of the utopian state are idealized, and the concept of atrophied culture is a prominent theme.
Zamiatin also relies upon the Dostoevskian opposition of freedom versus happiness.
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and incorruptible”.*' As such the Jews, in Erenburg’s view, perform the mission of the
“lion” which casts off the burden of old values and says “no”, as set forth in Thus Spoke
Zarathustra. However, also like the “lion” that cannot say the ultimate “yes,” the Jews
can only negate, and destroy, thus preparing the way for the ultimate “yes,” but not
creating it. Erenburg hoped for the future universal humanity which Khurenito envisioned
and saw the Jews as the “nation” that would be instrumental in ushering in that vision.
He also realized that with the achievement of that ideal there would no longer be any
need for Jewish negation and therefore the ultimate “yes-saying” element would take
over and Jewry would blend with the rest of humanity. Thus Jews had a special mission
to perform, but ultimately they must be prepared to take their place on an equal footing
with all of humanity.

This idea of a special mission for the Jewish nation is the main focus of Dubnov’s
conceptualization of the place of Jews in world history.  This role, according to Dubnov,
had been given to the Jews by the ancient biblical prophets who told them of their
mission to unite all nations under a universal God. Erenburg similarly uses the
Zarathustrian “prophet” Khulio Khurenito to impart his Jewish disciple with a special
mission. He is given the responsibility of preserving the r.nessage of a future humanity
that will live together freely and harmoniously without national boundaries. Not only
does Khulio Khurenito see the usefulness of this individual disciple, but he also
recognizes that Jewry as a whole will play a part in bringing about this future utopia, just
as Dubnov did. Since the Jews hold this vision of a united humanity, they are unwilling

to reconcile themselves to the customs and traditions of surrounding nations, i.e. to adopt

2! Nietzsche, The Portable Nietzsche, 593.
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a national agenda rather than a universal one. Thus they remain separate from others,
slipping into isolation in times of persecution and coming forth and joining the struggle
for justice, equality and harmony when they are allowed expression.

Dubnov’s and Erenburg’s ideas of how exactly the Jews would influence other
nations to reach this future utopia differed however. Dubnov believed that the Jewish
example of suffering under persecution for the ideals of justice, equality and united
humanity would serve as the impetus for other nations to eventually accept the Jewish
message. Erenburg however believed that the universal ideal would continue to motivate
the Jews to say “no” until there would finally be an era when men were prepared to live
by the ideal.

If Dubnov stresses the importance of a universal humanity and the Jewish role of
ushering it in, Gershenzon, like Nietzsche, expounds on the subject of the evils of
individual nations and explains how important it is that Jewry remain scattered, never
achieving statehood. By describing the development of values, Gershenzon demonstrates
how values begin as pure concepts that are useful for an individual, and how, when they
are forced upon others, they lose their validity. So called “values,” at the national level
have become so corrupted that they are meaningless and harmful. National “values” only
serve to preserve the nation as a whole and their proponents are willing to sacrifice the
individual and his rights. This is a concept that Erenburg also expresses in the scene in
which each of Khurenito’s disciples says that he would prefer to chose the word “yes”
over “no”. Each of these national caricatures wishes to preserve their national “values”

which are corrupt and have lost their efficacy. These “values” are useful to them only for

selfish purposes.
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Having established the atrophied nature of cultural and national values,
Gershenzon then proceeds to explain why the Jews should remain scattered among other
nations. Nationality, he believed was an inherent trait and not necessarily bad, but when
men attempt to master the fate of their own nation this was the point where the problem
of corrupt values arose. The Jews as a nation without a state or land or an autonomous
government had a special status among other nations because they were not saddled with
the destructive and blinding national values. Other nations which develop roots and
stability and eventually fixed features of culture ultimately become too tied to those
values; they become unwilling to make necessary changes. It is because the Jews are
unable to establish this kind of stability that they are so valuable to the world,
Gershenzon avers. As a result of their history of constant scattering the Jews refuse to
blend with other nations and also continue to negate all that is unchanging.

Erenburg perhaps partly influenced by Gershenzon, also expresses an anti-Zionist
stance; although not so overtly in the novel, Khulio Khurenito, as in his later work, The

Stormy Life of Lazik Roitschwanetz. Anti-Zionism remains a constant feature of

Erenburg’s ideology. In the later novel in which the main character, a poor Jewish tailor
wanders about trying to find a place to settle down and make a life for himself, he
discovers that he is unwanted and abused in every nation. Eventually when he goes to
the new state of Israel where he expects to find acceptance among his own people he
ﬁnAds that it has become a state like any other (in this case a capitalist state—an extension
of the United States). As Gershenzon would state, in [srael the inherent national traits of
the Jews have become overtaken by the needs of the new Jewish State. In this situation,

the special role of the Jews as the “nay-sayer” and “genius” among other nations is lost.
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The Jewish State is like any other state and lost its power and therefore no longer a

catalyst for change.

If Erenburg feared that the State of Israel would become just another state and, in
particular, an extension of the United States and its capitalist economy, then his fears,
strangely enough, coincided to a not inconsiderable degree with some elements of
Dostoevskii’s anti-Semitic sentiments. Dostoevskii feared the Jews because he saw them
as a threat to the Russians and the Russian common people in particular. The Russian
people, he felt, held the fate of the future of all nations. As he expressed it in his famous
“Pushkin Speech,” of 1880, he believed that the Russians would lead the way to a
synthesis of the Western world with the Russian-Orthodox world. This synthesis would
be brought about through the expression of Christian brotherhood and love extended by
the Russians and would lead to an eventual “omni-humanity,” i.e. universal humanity.

In this belief that the Russians would act, in a sense, as the “saviors” of humanity
or the elect people, Dostoevskii was echoing the belief that had already been established
in Hilarion’s times that Russia was the “New Jerusalem.” Thus Dostoevksii very likely
felt threatened by the original, Old Jerusalem or the Jews who were the biblical “elect.”
He therefore believed that the Jews were responsible for the greatest evil of the Western
world—that of capitalism. He feared the financial exploitation of the “chosen” Russian
masses by the Jews. Erenburg too feared the rise of capitalism among the Jews and feared
that it would rob the Jews of their special, “elect” mission—that they would forsake their
role as “nay-sayers” in order seek financial gain and stability in the new Israeli State.

Interestingly, Dostoevskii and Erenburg both looked forward to a similar future

ideal—one of a universal humanity. Dostoevskii envisioned one built on the basis of
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Orthodox Christian principles, however, while Erenburg’s conception of the future ideal
was a non-Christian one. To both Russian writers it was but one of harmony and equality
nonetheless. Both also believed in the “election” of their ethnic peoples to bring about
the future ideal. For Dostoevskii this was the Russians and for Erenburg it was the Jews
(and very likely he agreed with Dubnov that the Russian Jews were preserving that
mission best of all Jewish groups, since they were still isolated from the West and thus
less exposed to the capitalist element there).

If Dostoevskii and Erenburg both believed that capitalism posed a threat to their
respective “elect” people, they also both saw a threat in the face of the new age of
rationalism, positivism and determinism. In Dostoevskii’s case, it was the doctrines of
utopian socialism, that posed the threat, while for Erenburg it was the rise of Leninist
communism that threatened to reduce humanity to mere unthinking automatons. Just as
Dostoevskii created the Underground Man to express his rejection of the ideas of the
utopian socialists, so too did Erenburg use the image of an Underground Man—a Jewish
one— to convey his rejection of communism. Also, like the Underground Man,
Khurenito’s Jewish disciple confronts the wall of rational materialism and bangs his head
against it as a symbol of his rebellion. In so doing, he is a;:ting out the centuries-old
function of the Jews to reject atrophied and corrupt dogma, which is humanity’s
extension of the Underground Man’s wall of natural law. Furthermore, Erenburg’s
Jewish disciple is just as incapable of overcoming the wall as the Underground Man—he
can only reject the wall, not provide a solution to overcome it. Like the Underground

Man, Erenburg cowers before the man of action who stops at the wall. He is limited by
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his conscience and his own intangible standard of self-perfection, traits which Dubnov
ascribes to the Jew.

The same “underground” image appears in Erenburg’s The Second Day in the
character Safonov. By the time he wrote this novel, Erenburg had begun to witness the
rise of collectivism and Stalin’s regime. As an outsider who cannot betray his conscience
by joining the masses, Safonov finds himself beating his head against the wall. He is
performing the role of the Jew within the novel. Unlike the character Erenburg, in Khulio
Khurenito however, Safonov cannot see beyond the present collective. He has spent all of
his energy banging his head against the wall and sees suicide as the only escape from his
misery. This may have signaled the author’s own resignation before the wall and the
decision that for the present, at least, compliance was the best plan of action, thereby
killing a part of himself. He realized that negation (or the manifestation of his Jewish
ethnicity) would lead to nothing but the same persecution from the Stalinist regime that
had descended on so many of his friends. Therefore he resorted to isolation, or silence, in
the face of that persecution in order to survive and preserve the message of a better day.

Evidence that the Underground Man had merely been silenced, but not eliminated
in Erenburg’s philosophical stance, reemerges soon after Stalin’s death in Erenburg’s
novel The Thaw. In this novel, Erenburg voices his criticism of Stalin through the
presentation of the paranoid bureaucrat Zhuravlev and advocates the return of individual
expression, the need for personal opinion. Once again the time had come, Erenburg
indicated when the Underground Man could return to beating his head against the wall

and expressing his rejection of society.
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Given this explanation of Erenburg’s view of the role of the Jews in world culture
one may detect a unifying thread that runs throughout his seemingly contradictory actions
and verbalized ideological stances. First Erenburg believed that the Jews had a mission
to perform—that of rejecting invalid culture and banging their head against the wall of
hardened dogma. This was a mission that he, personally, was prepared to perform until
the time came when he recognized that this action was no longer efficacious—the period
of Stalin’s “Cult of Personality.” If he had voiced his rejection of Stalin and the new
collective society Erenburg would have suffered either exile or death, which would have
meant permanent silence for him—the voice of the Jewish people. However, by
complying with Stalin to some degree, he was able to preserve his voice and his message.
Just as the Jews had retreated to isolation in times of persecution and reappeared in times
of greater liberalism, Erenburg forced the Jewish, or underground portion of himself, into
isolation during periods of intolerance, awaiting a period of greater tolerance when he
would again stretch forth his head and again bang it against the wall.

As mentioned above, some Jews in the West, the Zionists especially, accused
Erenburg of putting Russian nationalism ahead of Jewish loyalty because he did not stand
behind the Zionists who supported an Israeli state and had. put great hopes in the visit of
Golda Meir. In reality, Erenburg was merely reiterating the cosmopolitan stance that he
had always held—that the Russian Jews could do more good in Russia or any diaspora--
than they could do in the new Jewish State. In fact, as mentioned above, he was wary of
the fate of Israel and feared that it would become just another nation and especially that,

losing its uniqueness would fall under the influence of the capitalistic United States. If
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the Jews stayed in Russia, however they could better continue to perform their mission of
preparing for his vision of the world nation, or universal mankind.

Certainly one cannot excuse Erenburg for all of his reversals and inconsistencies,
but perhaps Alice Nakhimovsky sums him up best in her work Russian-Jewish Literature
and Identity in which she states that although Erenburg’s life as a Russian writer and
Soviet citizen was contradictory, but his path as a Jew was more consistent:

He was and remained a cosmopolitan who proclaimed his Jewishness as a

reaction to Hitler and anti-Semitism in general....

Under the circumstances his behavior was no worse and often better than

that of others: when he could help, he did a great deal; when he could not,

he muddled through. Ehrenburg acted like a human being, but on the
mythic level of martyr-writer...he falls short ‘2

‘2 Alice Stone Nakhimovsky, Russian-Jewish Literature and Identity: Jabotinsky, Babel, Grossman,
Galich, Roziner, Markish (Baltimore: John Hopkins University Press), 1992, 31-32).
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