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ABSTRACT

iria  Èrenburg (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 Èrenburg’s life that elevates him 

above the level of mere survivor—his loyalty to his Jewish ethnicity. The basic tenets of 

Èrenburg’s philosophy and his attitudes toward Jewry are established by looking 

primarily at his first and finest novel, Khulio Khurenito (1.921) and secondarily at some 

of his other works that appeared at significant times in his life; The Stormv Life of Lazik 

Roitschwanetz f1929V The Second Dav (19341 The Thaw (1954), as well as his 

memoirs. Men. Years—Life 09611.

In investigating Èrenburg’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. Èrenburg’s discussion o f 

the Jewish role among other nations is approached through the lens Nietzsche’s views, 

particularly as expressed in Thus Spoke Zarathustra and Bevond Good and Evil. 

Secondly, his views o f the Jews are compared to those of two prominent Russian-Jewish 

thinkers, Simon Dubnov and Mikhail Gershenzon. Thirdly, Èrenburg’s views of Jewry 

are looked at in relation to Dostoevsii’s “Underground Man,” who bears some traits of 

Èrenburg’s Jewish archetype.

By investigating the philosophical base for understanding Èrenburg and his 

attitudes toward the Jews this dissertation attempts to show that Èrenburg’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.

Ill
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INTRODUCTION

ir ia  Èrenburg (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 Èrenburg was a controversial literary figure, whose life and works spanned a 

tumultuous and dramatically changing epoch in Russian history. Bom in 1891, Èrenburg 

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 Il’ia Èrenburg’s name is commonly spelled “Ilya Ehrenburg” in English translations, I am 
following the Library of Congress transliteration standard.

■ Bopnc riapaM aHOB, flocrm eT Enpeg ( f le r e p ô y p n  HaaaTcjibCTBO FpaceoHHa, 1993), 10.

 ̂Joshua Rubenstein, Tangled Loyalties: The Life and Times of llva 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 Èrenburg, by the mere fact that 

he survived and was handsomely paid as well, comes out looking a little suspect. Though 

Èrenburg 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 Èrenburg’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,

■* Efraim Sicher, Jews in Russian Literature after the October Revolution: Writers and Artists between Hope 
and Apostasy (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, Èrenburg 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, Èrenburg 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 Èrenburg attempted to remain relatively independent o f 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 Èrenburg 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”  ̂and placed his sympathies with Stalin.

This alliance was to be tested dearly on several occasions. Èrenburg 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

'Rubenstein, 114.



been one o f 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 Èrenburg, Stalin was secretly forming an alliance with the 

political leader the writer detested most of all. Hitler. When this news became known, 

Èrenburg 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 o f the Jews.

Upon the death of Stalin, Èrenburg 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 OireneJTb fThe Thaw. 1954).

Given Èrenburg’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 Èrenburg’s reversals and 

compromises were, in fact, carried out to accomplish some greater goal than merely 

surviving the shifting political winds of his time.

The aspect of Èrenburg’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. Èrenburg 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 o f further jeopardy as a Jew. Here too, Èrenburg’s 

actions and attitudes often came under question.

Considering himself one of the last remnants of the nineteenth-century 

“intelligentsia” Èrenburg 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, Èrenburg 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 Èrenburg, ethnicity was largely irrelevant.

Yet, at other times, Èrenburg made statements apparently contradictory to this 

claim. In one o f his essays entitled «JIoxKa aerra» (“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.^ Èrenburg 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 Èrenburg was accused of both deserting 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, llva Ehrenburg: Revolutionary Novelist PoeL War Correspondent. Propagandist: The 
Extraordinary Eoic o f a Russian Survivor (New York: Viking Penguin Inc., 1984), 122.

 ̂ Hjim  SoeHSvpr. «Jloaoca nerra». Eenbifi vrojib (JleHiiHrpan: IIph6oh, 1928), 86-91.

* Goldberg, 122.
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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 Èrenburg’s first and arguably, finest, novel, 

Khulio Khurenito."  In this novel, the main character, Khulio Khurenito selects 

representatives fi"om 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 Èrenburg’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

Rubenstein, 215.

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: Hjibh SpenSypr, HeoobrnftHMe noxoacneHHH Xv.tho XvpeHnro h ero 
vKeHHKOB: Mocbe j3Jie. Kaona HlMurrra. MHcreoa Kvjm. AneKca TmuHHa. 3pKo.ie EaviôvHH. HnbH 
3peH6vpra. h  Heroa Ahuih. b nmr \mpa. BofiHbi h oeBOJnointH. b rTapuxe. b mckchkc. b P»\ie. b 
CeHerajie. b KrtHeujMe. b NfocKne. h b novnix Ntecrax. a Taxxe paarmKHbte cvacaeHHa v w ren n  o 
TDv6Kax. o  cMepTH. o jnoSen. o cBoSone. o6 nroe maxMaTbi. o espeftcKOM ruiCMeHH. o KOHcmvKnmr h o 
MHoroM HHOM B KH.: CoSpaHHe CoTOHCHHH B aeBBTH TOMax (MocKsa: rocynapcTBeHHoe HanaTCJibCTBO 
xynoxecTBCHHOH jrarepaTypbi, 1962).
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his only novel on a Jewish theme, Evpnan xmsHb JlasHKa PoftnireaHeua. ( The Stormv 

Life of Lazik Roitschwanetz. 1929},*  ̂his first socialist realist novel, JeHb Bxopoft. (The 

Second Dav. 1934),*  ̂his novel written in the relatively liberal post-Stalinist period, 

OrrenejiB. (The Thaw.l954L '̂* and his memoirs, which were written in the twilight of his 

life, JlrojH. ronbi. XH3m>. (Men. Life. Years. 1961).*^

By looking at Èrenburg’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 Èrenburg’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 Èrenburg by his Soviet peers. An exception however, is one of the earliest 

biographies of the writer entitled Spenovor and written by T. Trifonova; it 

appeared in the Soviet Union in 1952.*  ̂ The work, in typical Soviet style, praises 

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

'* RihH SpcHÔypr, EvpHaa xh3hi> JIa3HKa PoHTUiBaHeaa. (Germany: PetropoIis,1928).

VLvoh 3 pcH6 y p r , ileH b  B to d o h . C o o p aH tte  c o k h h c h u h  b aeB sm r Tosta.x. (MocKBa: rocyaapcT B eH H oe 
HaaaTCJibCTBO xynoxecBCHHOH m rrepaT ypb i, 1962).

UnbH 3 p€H Ô ypr, O rre n e jit ,. C o o p a rn ie  com iH eH nn  b aeB îrm  TONiax. (M ocKBa: rocyaapcTBCHHoe 
HaaarejibCTBO xyaoxecB eH H ofi JiirrepaTypbi, 1965).

H jitH  3 peH6 y p r ,  JIkjxih ro jM  ao r3Ht>. C o o p aH n e  c o h u h c h u h  b n e s f m i  TOsia.x. (M ocK sa: 
rocyaapcTBCHH oe naaaTeabCTBO xyaoacecBeHHofi anTcpaTypbi, 1965).

T. XpiicpoHOBa, Hjiba 3peH6vpr (M o c k b h : HaaaTCJibCTBO XyaoacccTBeHHofi JiirrepaTypbi, 1952).



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 Èrenburg, 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 Èrenburg in which he 

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

Ehrenburg: Revolutionarv Novelist. Poet. War Correspondent. Propagandist: The 

Extraordinarv Epic of a Russian Survivor. Goldberg offers a literary and historical look at 

the life of Èrenburg. In his analysis, Goldberg is sympathetic toward Èrenburg whom he 

views as a prisoner to his times, yet at the same time he cannot fiilly 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 Èrenburg expresses 

toward the Jews—merely shrugging them off as the author’s inability to put his ideal into 

practice.

As the centennial of Èrenburg’s birth grew closer, interest in the man and his 

works became more marked. Michael Klimenko’s Ehrenburg: An Attempt at a Literary 

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

Erik De Mauny, introduction, llva Ehrenburg: Revolutionarv Novelist. Poet. War Correspondent 
Propagandist: The Extraordinarv Eoic of a Russian Survivor, by Anatol Goldberg (New York: Viking 
Penguin Inc., 1984), 1-9.

'* Goldberg, 121.

Michael Klimenko, Ehrenburg: An Attempt at a Literarv Portrait (New York: Peter Lang Publishing, 
Inc., 1990).
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judgment of the author. His only goal is to relate objectively Èrenburg’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 Èrenburg’s life, such as the Jewish issue, to 

fiiture research.^

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

Julian Laychuk and was entitled: llva Erenbure: An Idealist in an Age of Reason. T h i s  

book attempts again to chronicle Èrenburg’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 Èrenburg’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 La Vie tumultueuse 

d’llva Ehrenbourg: Juif. Russe et Soviétique (1991) and Lilly Marcou’s llva Ehrenboure: 

un homme dans son siècle (1992). Both of these works deal sympathetically with 

Èrenburg, 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 H jib n  SpeH PV pr: IIvTb im caTem >a (1990). The opening of new archival 

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

■“ Klimenko, 9.

Julian Laychuk, llva Erenbure: An Idealist in an Age of Reason (Bern: Peter Lang, 1991).

“  AjieKcamtp PySauiiaiH, Hjibg BoenSvpn riv rb  nncaTena (JleHHrnpan: CoBercKHfi niicaTenb, 1990).

9



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 Èrenburg.

The most recent major publication about Èrenburg, Tangled Lovalties: The Life 

and Times of llva Ehrenburg. appeared in 1996 and was written by Joshua Rubenstein. 

Unlike many o f the earlier biographies of Èrenburg, Tangled Lovalties explores the 

Jewish element o f Èrenburg’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 Èrenburg and portrays him as being 

able to “successfully maintain a measure of personal and artistic integrity.’’̂ "* In part 

Rubenstein credits Èrenburg’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 Èrenburg 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. In essence, Rubenstein presents 

Èrenburg 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 

Èrenburg’s life, he offers a rather extensive introduction to the work CoBeTCKtie espeH

^  Sicher, 263. 

Rubenstein, 1.
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nHiiivT HjTbe 3DeH6vprv 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 Èrenburg 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 Èrenburg’s literary works, 

discussing the fact that Èrenburg 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 Èrenburg 

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 “H’ia Ehrenburg, the eternal chameleon”, Sicher approaches Èrenburg from a less 

positive stance than Rubenstein and Alt’shuler.^^ According to Sicher, Èrenburg 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, Èrenburg’s sometimes 

contradictory behavior was motivated, above all, by the instinct for self preservation in 

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

^  Mopflexafi Ajrrbiuynep, CoBercKne eapeii nnmvr Hjibe SpeHPvprv 1943-1946 (HepycajiiiM: Ilem p  no 
H ccjieaoB aH ino h  JIoK iiM eH pannii BocTO'tHO-eBponeHCKoro EepeficTBa EapencKoro yniiBepcnrera b 
HepycajiHMe, 1993).

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 Il’ia 

Èrenburg, I would also like to point to a couple o f critical studies that should also be 

discussed. The two major works, Rahel-Roni Hammerman’s monograph. Die satirischen 

Werke von Il’ia Èrenburg. published in 1968,^’ and Erika Ujvary-Maier’s critical work, 

entitled Studien zum Frùhwerk Ilia Erenburgs: Per Roman “Chulio Churenito... which 

appeared in 1970,^* both deal rather extensively with Èrenburg’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 Èrenburg’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 Èrenburg scholarship are, 

undoubtedly, illuminating and enriching.

Rahel-Roni Hammermann, Die satirischen Werke von Il’ia Erenburg (Wien: Verband der 
wissenschafUichen Gesellschaften Osterreichs, 1968).

“  Erika Ujvary-Maier, Snidien zum Frùhwerk Ilia Erenbures: Der Roman “Chulio Churenito.. (Zürich: 
Juris Druch, 1970).
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The purpose of this dissertation is to add to the debate surrounding Èrenburg’s 

stance in relation to the status of the Jews in diaspora, to Zionism, to Jewish nationalism, 

Judaism and other facets of “Jewishness” in Èrenburg’s life and ideology. As mentioned 

before, the primary text that will be used for the exploration of this topic is Èrenburg’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 Èrenburg says of the character of the 

novel that bears his name: “repoft, HMeHycMwii Hjiteft SpeaoyproM, noaaac 

BbicKaawBaji moh noaJiHHHbie mbicjih.” ®̂ (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, 

Èrenburg, 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:

Xvpemrro...MHe ztopcr. B hbm n BsicKaaaji mhofo to fo , hto onpeaemuio 
He TOjibKO Moft mrrepaTypHsift nyn>, ho h mok) xhshb. PaayMeexcH, b 
3Toft KHHFe HCMajio B3flopHbix cjoiOteHHH: H HaHBHbDc Hapa^oKcos; a BCe 
Bpe\m Hbirajicn paaFJumexb oyayutee; o&Ho yBime.x, b üpyFOM oiiihoch.

Ujjhx 3peH 6ypr, C o6paH ne CcHHHeHtn~t b acBflTH Towax. t .  8 (MocKBa: rocynapcTBeHHoe 
H3flaTejn>cTBO xynoacecTBeHHofi nirrepaTypbi, 1962), 28-29.

Ilya Ehrenburg, Men, Years-Life (London: Macgibbon & Kee, 1962), v. 1, 32.
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Ho B aenoM 3TO KHiira, o r KopoTofi h hc oncaBbiBarocb. ...SI 
noOTHCbmaiocb h Tenepb noa otiimh MbicajiMH;... '̂

(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; I 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. ...I still 
subscribe to those ideas;.. . .Ÿ^

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 Èrenburg’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 Bevond 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 Èrenburg.

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 Èrenburg’s Jewish archetype.

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

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

3peH6vpr. CoSoaHne t . 8 (1962), 394.

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 Èrenburg, a subject 

that has, so far, been neglected. By so doing this dissertation will show that Èrenburg's 

stance was not pro-Semitic, in the traditional sense that Rubenstein and Alt’schuler 

propose, but anti-anti-Semitic—although not with the same prioritization that Sicher 

suggests. Èrenburg'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.

15



CHAPTER 1: 

ÈRENBURG’S BACKGROUND AND BIOGRAPHY

The Russian Jews

As already stated, H'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. Èrenburg 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.

Èrenburg 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.

Bom in the last decade of the nineteenth century, Èrenburg 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 Èrenburg 

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 Jewry. 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.

"  Goldberg, 130.

”  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 o f 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’. H e a v y  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, this 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

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

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

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 o f 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 HI 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 Ill'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.

“  Simon Mikhailovich Dubnov, History of the Jews in Russia and Poland: From the Earliest Times until 
the Present Dav (New York: KTAV Publisliing House,Inc., 1975)
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During this bleak period of Alexander Ill’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 opportunités 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 shtetl 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 o f 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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Èrenburg's Family

Èrenburg'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. Èrenburg’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 

Èrenburg’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 

Èrenburg was still quite young.

3pcH6ypr, CoSpaHwe t. 8 (1962), 19.

Johnson, 358.

3pcH6ypr, Co6paHne t. 8 ( 1962), 19.
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Although Èrenburg’s father had rejected the religious customs of his past, his

mother continued to cling to hers. Èrenburg describes his mother as being a superstitious

woman who feared:

...H 6ora, KOToporo Hejiban Qbijio naawBaTb no hmchh, h Tex «60roe»,
KOTOpbIM CJieilOBajIO npHHOCHTb oSHJIbHbie XepTBOnpnHOUieHHH, HTOObI 
OHM He noTpedoBajiH KpoBaBbix xcepTB. Ona HHKoraa He aaobiBajia hh o  

CynnoM jme na ne5e, hh o  norpoMax Ha aeMne.'*̂

(...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 Èrenburg felt no anti-Semitic sentiment aimed at him while 

growing up in Moscow. In his autobiography, J Ik u m . rojbi. x m sh b  IMen. Years. Life. 

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

and teachers, it was never openly expressed .T his reticence to express anti-Semitic

43

44

SpeuGypr, CoSpaHne t. 8 (1962), 15.

Ehrenburg, Men, v. 1, 16-17.

He does however, mention one incident when he went to school for tlie first time. A little boy began 
singing the following version of “Humpty Dumpty”: ‘Jew boy, Jew boy sat on a wall, Jew boy, Jew boy 
had a  great fall.’ Èrenburg claims that he then hit tlie boy in the face, but tliey soon became friends and he 
was not taunted by anyone else. Anatol Goldberg in his work, IIva Erenburg. gives this incident a little 
more weight than Èrenburg did in his autobiography, Jlioiin. rojbi. xn3Hb (3peH6ypr, Co6paHne t. 8 
(1962), 15). He claims that this episode apparently was more serious to tlie young Èrenburg than he lets on 
later because in an earlier autobiograpliical sketch, which he wrote in 1926, tlie author fails to mention that 
he and the boy became friends. Tliis smaller autobiography was also only supposed to only contain the
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feelings openly, he attributed to the fact that: «aHTHceMimi3Ma b tc speMena 

HHTejuinreHTbi CTbiztHJiHCb, K3K itypHoft 5one3HH.»‘*̂ If the young Èrenburg 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. Èrenburg 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, Èrenburg’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 Èrenburg grew up with no religious 

ties to Judaism; [«HiiKaKOMy Gory- h h  espeftcKOMy, h h  pyccKOMy-a ne MOinLncH,»"*̂  

(“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 liim as opposed to the all-encompassing JTioa». rxijbt. xn3Hb. 
(Goldberg, 123).

^  3pcH6ypr, CoSpaHite t. 8 ( 1962), 18.

SoeHSvpr. CoSpaHHe t. 8 (1962), 18.

Ehrenburg, Men, v. 1, 20.
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learned tha t «HenBSH ctbihhtbch caoero  nponcxoJKaeHiw.»'*® ( “one m ust 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, Èrenburg came to sense his

situation as a member of the Jewish race in these terms:

CnoBO «eapeft» h BocnpuHHMaji no—ocoôoMy: h npHHazuiejKy k tom,
Koro no jioxeno  oôœKaxb; o to  Kasajiocb mhc HecnpaBezuraBbiM h  b to  x e  
Bpebw ecrecTBeHHbiM.̂ ^

(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 Èrenburg 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, «iiapb, ryôepHaTop, ropoaosbie,» (“the Tsar, the Governor, the police...”) he also 

knew «HTO Bce nopnao^Hbte jhoüh nportiB caMoaepxaBHH, hto TojrcroA, HexoB,

3pcH6ypr, Co6paHne t. 8 (1962), 18. 

^  Ehrenburg, Men, v. 1, 20.

3peH6ypr, CoGoamK t. 8 (1962), 18. 

Ehrenburg, Men, v .l, 20.

”  3peH6vpr. CoGoaeme t. 8 (1962), 18.
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Kopojiemco BOSMymeHbi norpoMOM.» '̂* (“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 «nocjieztHHe ottojiockh 

cpeaHcseKOBoro HaysepcTBa»^® (“the last echoes o f 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, Èrenburg merely grinned, reasoning that when he completed the gymnasium, 

«Bce H3 CBere nepeMerorrcH.»^* (“the whole world would have c h a n g e d . T h e  world 

did not change with the turn of the century, but Èrenburg, 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 shtetl life, Èrenburg nevertheless 

inherited from his father some of the traits characteristic of Jews who chose to leave the 

shtetl 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

3pcH6ypr, CoGoamie x. 8 (1962), 19. 

Ehrenburg, Men, v. I, 20.

“  SpcHÔypr, CoopaHHe x. 8 (1962), 19.

Ehrenburg, Men, v. 1, 20.

“  SpeuGypr, Co6paHne x. 8 (1962), 19. 

”  Ehrenburg, M en, v .l, 20.
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oppressed.®* Since Èrenburg 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 reaction 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:

Pa6o*£He cnam i b ayiUHSix nojiyreMHBLX xaHnapMax Ha napax, 
noKp&rrbie TyjiynaMH; ohh iduih khctoo, Hcnopnenoe hheo, HHorna 
HTpajiH B Kaprbi, nera, cKBepnocjioBHJiH. ...IIomhk) eme aaôaBy: 
paôoHHe o6m uu i KepocuHOM xpwcy, h oraeHHaH Kpbica Merajiacb b 
Kpyry. Bnaeji xhshb Hiimyio, TeMHyro, cTpaiirayio, h Mewi noTpacajia 
HecoBMecTHMocTb flByx xoipoB: bohiohhx KaaapM h  rocTHHoft, rzte 
yMHbie m ojm  roBopHjm o KOTOpaxype.®*

(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./^

Èrenburg 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 justice be discussed in a

comfortable room, while the workmen lived and worked nearby in morally and

physically depraved conditions?

“  3pcH6ypr, Co6paHne t. 1 (1962), 21.

3peH6ypr, CoSpaHHe t. 8 (1962), 21-22.

“  Ehrenburg, Men, v .l, 23.
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One particular incident at the brewery led Èrenburg to the conclusion that 

«BapocjiHe Toace m nero He n o K H M a ro r  b (“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, Èrenburg 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 o f the brewery was that of a visit from Lev Nikolaevich Tolstoi 

who lived next door. Èrenburg had voraciously read his novel, BocKpecenHe 

(Résurrection. 1899), in one sitting and had come to the conclusion that Tolstoi «snaex 

BOO npasay.»®^ (“knew the whole t r u t h . E a g e r  to see what this sage would say, 

Èrenburg 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, aAer praising its 

taste, he suggested that beer could be used in the war against vodka. For the idealistic

“  3peH6ypr, CoSoaHHe t. 8 (1962), 22.

^  Ehrenburg, Men, v. I, 24.

3pcH6ypr, Coo pa Hue t. 8 (1962), 22.

“  Ehrenburg, Men, v. I, 24.
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young Èrenburg, replacing beer for vodka was a far less noble concern than replacing 

falsehood with truth/^

Èrenburg’s Political Activity

As social inequity brought disillusionment to young Èrenburg, 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 ripecTvnjieHHe h HaKaaaHne (Crime and 

Punishment. 18651. 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: «nyxHo see 

nepcBepHyrb, peiinrrejibHo Bce!»®* (“positively everything must be turned upside 

down.”/®

Èrenburg 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, Èrenburg records often attending 

revolutionary meetings at Moscow University that were filled with students and 

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

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

SpenSypr, CoSoaHne t. 8 (1962), 22-23.

“  SpenSypr, CoSpanne t. 8 ( 1962), 28.

Ehrenburg, Men, v .l, 32.
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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, Èrenburg 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:

51H3CT0 noBTopaji npo ceoa ouho cjiobo: «cnpaBejuniBocTb». 3 to  
oaeHb acecTOKoe cjiobo, nopoft xojiojiHoe, kbk Mexann Ha Mopoae, ho 
Toraa OHO \£He Kaaajiocb ropjraiM, mhjtbim, 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 Èrenburg 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.

Èrenburg remained in prison for four months before he was set free, but only 

under surveillance. Given his youthful ardor, Èrenburg continued 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

3peH6ypr, Co6paHne t. 8 ( 1962), 35. 

”  SpenSypr, CoGoamie t. 8 (1962), 35.

Ehrenburg, Men, v. 1, 39.



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. In a 

short time Erenburg, still a youth of seventeen, took up residence in Paris.

Far from the intense political activities at home Èrenburg 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, Èrenburg 

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, Èrenburg traveled to Vienna to meet and work for a prominent 

Social Democrat whom Èrenburg refers to as X in his memoirs. Apparently this X was 

Leon Trotsky.^ While staying with X, Èrenburg was to prepare newspapers to be mailed 

to Russia. Èrenburg 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 Èrenburg for wasting time on 

poetry, arguing that art and poetry were of secondary worth to the political agenda and 

spoke poorly o f those poets that Èrenburg held in high regard. Èrenburg 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, Èrenburg almost completely 

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

The Bohemian Period

The idea o f 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 Èrenburg. 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

Èrenburg was never able to subdue his desire to indulge in this “weakness”, even in his

most revolutionary phase:

Kaaajiocb, a 5bui aabpoHiiposaH caoeA HenpHMupuMocrbK); h o  h c t ,

HCKyccTBo aaGnpajiocb h b Moe nozmojibe. Hoh3mh h Hura.!
TaMcyna—«nana», « B hktophio» , «MucreptiH», pyranceôn aa cjiaôocTb,
HO B o c x H m a j ic n . . . .  Si r o B o p m i c e o e  n o — n p ejK H eM y , h t o  B ce  3 t o  nynyxa,
HO nopoft He Mor ot «nenyxH» aacjioHUTbCH. '̂*

3pcH6ypr, Co6paHne 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: «h 6o5U1cji Bcero, hto 

Moacer paaflBOHTt HejioBCKa: mchh Tanyjio k HCKyccTsy, h h ero HCHaBHfleji.»’® (“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 «HeoxnnaHHO iuia caMoro ceoa»’* (“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 Èrenburg’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 émigrés.

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

Ehrenburg, Men, v .l, 49.

3pcH6ypr, Co6paHne t. 8 (1962), 38.

Ehrenburg, Men, v. 1, 42.

3pcH6ypr, CoSpaHne r. 8 ( 1962), 72.

Ehrenburg, Men, v. 1, 80.
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petty issues of Russian politics. This gray existence could hardly have been expected to

command the attention of the young Èrenburg when the bright cafes, museums and

artistic activity on the streets o f 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 Èrenburg, and the fact that he so whole-heartedly had taken

up poetry did not signal that he had resolved all of his ideological issues;

R  He xoTeji jkhtb HcicyccTBOM, h He Mor o t Hero yfrrn. Koraa anaKo.vrbie 
MeHH cnpaiuHBajiH «riHiueTe cthxh? »—h ooicKajicn. xoTeji hto—to 
aenaTb, xom, Bcepse3.*°

(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 Èrenburg had allowed himself to follow his aesthetic instincts and to

indulge in this innate need to write poetr>', 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, Knirra Rim b3pocjibix (A Book for Grown-Ups. 1936)

Èrenburg describes his struggle to come to terms with his predicament:

K c H fle j i Ha cK aM be n a p u x c c K o r o  o y n b s a p a  c J ln a o f t .  Mhc o b u io  

B o ceM H a a u a T b  jieT . K roBopiLT, HTO y sreHH hot o o j ib iu e  u e j i i i .  Flapiix 
MHe KaaajicH  jien coM b icH eH H b i.M  zto oT B pam eH H K . Jliiaa n o x ta p r m a  mhc 
K H H iy; Ha n e p B o f t  c T p a n im e  o n a  H a n t ic a j ia , hto c e p a u e  n a a o  o n o a c a T b  

x e n e s H b iM i i  oopynaMii, x a x  ooHKy. ^  n oayM a,T : r a e  x e  a. B oab.viy  

o6pyHH?*‘

3peH6ypr, CTHXoTBOPeHHH. 318-319.

Hma rpraxDpbcBHH 3peH6ypr, KHura ana BBpocJibix (MocKBa: Kniira h Bn3Hec, 1992), 318.
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(I sat on a bench with Liza along a Parisian street. I was eighteen years 
old. I said that I 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 Èrenburg 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 Èrenburg 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:

UoHHTHe Bora npHumo ko mhc b l e  roaw pacTepaHHocro; «Bor» 6bui 
nceBAOHHMOM: aa hhm CKpsiaajiacB cnpaBezuiHBOCTb. Ilpexae a ;iyMaji,
HTO H flea  B o ra  c B a a a n a  c  nocTHW M x iacjtoM , c  xpaicreHHeM oaôoK , c 
HCBexecTBOKt. B o K p y r M en a  o b u n i  (|)itJiocochbi h n c a x b i, ohh ro B o p tu n i  
Ha MoeM aabiK e, ho cjiobo «B od> K aaa jio cb  hm ecrecTBeHHW M, kbk 
«3CH3Hb» HJIH KBK «CMCpTTb».*^

(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 Èrenburg 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 Èrenburg to his new faith was that of justice—a

^  3pcH6ypr, Co6paHHe. t. 8, 20.

3pcH6ypr, KHHra. 319.
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motif which runs throughout Èrenburg’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,” Èrenburg 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 Èrenburg:

H sameji b KaTojMHecKyio uepKOBb. Mchh HsyMHJio see: ampa^KH, 
nrenoT HcnoaenajieH, opraH. Mne noxaaajiocb, hto juvi hybctb Haftzten 
HCKHÔ crpoft. 51 xoTeji bo nro-HHoynb aepHTb: n He anaji yrpoM, K3K 
npoxHTb zxeHb.®”*

(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. Èrenburg 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”, Èrenburg went to visit him, but

3pcH6ypr, K H ura. 319.

3pcH6ypr, Kniira. 320.
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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 o f Assissi, or Father Zosima (of 

Dostoevskii’s Brothers Karamazov), as Èrenburg had hoped.

Despite his disappointment with Jammes, Èrenburg 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. Èrenburg 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. Èrenburg 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 Èrenburg found another way of getting 

to the front—that of becoming a Russian news correspondent. From this experience at
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the front, Èrenburg 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 Èrenburg and he, like 

many other Russian political exiles, rushed to return to the Motherland. This news had 

initially pleased Èrenburg, 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 

Èrenburg watched with horror as each side acted equally violently, perpetuating terrible 

atrocities.

Èrenburg 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 Èrenburg 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 W ar Years

After spending three years in Russia, Èrenburg 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
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return to the atmosphere of a Parisian café to write it. Although Erenburg 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. Èrenburg 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 o f socialism in his own homeland. In this he 

proved to be prophetic as he was to witness, a decade later, the rise o f 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. Èrenburg 

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 

Èrenburg was quick to point out the deficiencies of the new 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 Èrenburg of being a nihilist and 

petty bourgeois incapable of understanding the Revolution.*^ They did not notice that 

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

“  Goldberg, 100.
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Èrenburg 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 Èrenburg published his only novel dedicated to a Jewish theme. The 

Stormv Life of Lazik Roitschwanetz (EvpHan xcHSHb JlasHKa PofrmiBaHeual^̂ . 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 

Èrenburg'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 Èrenburg 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 Èrenburg a Jewish writer. Despite his success among 

the Jewish population with the publication of the novel, Èrenburg 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 

Èrenburg's that was never allowed to be published in the Soviet Union.

In 1932 Èrenburg took a step that indicated another significant ideological 

transition by signing on as a correspondent for Izvestiia (HsBecrag). In making this 

move Èrenburg sacrificed the artistic freedom that he had been able to enjoy as a 

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

PDiba 3pcH6ypr, EvnHaa xii3ub JIa3»Ka PofmnpaHeua. (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 Èrenburg's choice. 

By 1932, with mounting criticism from Soviet critics, Èrenburg 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 Èrenburg’s choice was well 

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

choice as well:**

Now Èrenburg 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.*’

Èrenburg’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. Èrenburg most certainly identified with Safonov and his

“  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, Èrenburg went to Spain in order to cover the Spanish Civil War for two 

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

circles had begun so Èrenburg’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. Èrenburg 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, Èrenburg 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. 

Èrenburg 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 Èrenburg 

noticed that his reports were no longer being printed in Izvestiia. Upon inquiry he was
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told not to send any more articles and in the summer the news o f Stalin’s pact with Hitler 

was announced/^

To Erenburg, the avid anti-Fascist, the news was stunning :

...to Èrenburg [the pact] meant that the authority of the Soviet Union had 
been shattered. The Soviet Union had been anti-Fascist by definition and 
to Èrenburg and those like him, this had been its most valuable asset.^*

Èrenburg 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 Èrenburg and his anti-Fascist

reputation became useful to Stalin. During the Second World War, Èrenburg reached the

height of his popularity among Jews and Russians alike because of his anti-German and

anti-Fascist propaganda.

The war brought Èrenburg 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. Èrenburg was

Goldberg, 176.

Goldberg, 177.
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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 Èrenburg took a staunch anti-Zionist stance, the overall sentiments 

conveyed by the letter were a critique of anti-Semitism. Nothing that Èrenburg 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 Èrenburg’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 

Èrenburg 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 Èrenburg 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. Èrenburg 

refused to make the denouncements, but did attend the ceremony and accept the prize.

For many Jews, the very fact that Èrenburg 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. Èrenburg 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 

Èrenburg 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, Èrenburg 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, Èrenburg 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 Èrenburg was reprimanded for his 

candor.

^  Rubenstein, 268-276. 

”  Rubenstein, 272.
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In 1958 Èrenburg began his final major work, JIiohh. rojbi—xii3Hb (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 Èrenburg’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 Èrenburg submitted the manuscript for Book One of his memoirs to 

HoBBift Mhp (Now  Mirl 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, Èrenburg 

was able to retain many o f  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 

Èrenburg 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, Èrenburg’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 Èrenburg had in getting some material past the 

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

Lisolette Mehr was the wife o f  Hjaimar Mclir, ilie 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, Èrenburg was lending validity to their work and 

condemning the actions of Stalin. Thirdly, in his memoirs Èrenburg acquainted many 

Soviets with the prominent cultural figures from the west. The average Soviet citizen had 

been cut off from west, but Èrenburg’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, Èrenburg 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, Èrenburg 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, Èrenburg, 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, Èrenburg escaped the turmoil of civii-wartom 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 Èrenburg 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 Èrenburg 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 o f the novel. Il’ia Èrenburg, the narrator of the novel, as well as the

^  Khulio Khurenito was not written in the traditional style o f the Russian novel, but rather in the tradition 
o f the Western, picaresque novel. In fact, many critics believed that Èrenburg had used Votaire’s Candide 
as a model for his work. Èrenburg states however, that he did not read Candide until well after Khulio 
Khurenito’s completion. See; Goldberg, 54. and SpenSypr, CoSparaie, 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, Èrenburg 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, Èrenburg surmises that

Khurenito must be the devil himself.^’ Fully expecting to be destroyed by him, Èrenburg

approaches Khurenito and surrenders himself to his service. Khurenito is non-plussed by

Èrenburg’s reaction and, recognizing that Èrenburg has mistaken his identity, reassures

him that the devil does not exist. Upon closer inspection Èrenburg 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 Èrenburg, 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:

R oTHBDztb H e p a a o B a jtcH  To.vry, h t o  s p a r a  n e r ,  h t o  o h  -n m rb  \r o n  

H e .t e n a n  B butyM îca. Haooopor, B .siecre  c  n e p r o M  H c n e a a n  B ecb  ytox, 
nycTb a n a ,  h o  B ce xce a a u i o r o ,  n o H B T H o ro , o iu yrH M oro .^ ®

(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.)^'^

Khulio Khurenito’s unexceptional appearance recalls the ordinary-looking devil who converses with h  ;in 
in Dostoevskii’s The Brothers Karamazov.

”  3peH6ypr, CoopaHHe t . 1 (1962), 14.

”  Ehrenburg, Julio. 18.
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In a desperate bid to make some sense of the surrounding world, Èrenburg begs of 

Khurenito: «Ho xon> hto—HHôym. cymeciByeT? (But something exists, doesn't it 

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 tom away from all habitual concepts, Èrenburg 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, Èrenburg 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, Èrenburg 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 Èrenburg, 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 o f the hero of the novel. 

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

S p e n S y p r ,  C o 6 p a m ï e  t . 1 ( 1 9 6 2 ) ,  14.

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 provocateur who doubted all 

existing cultural values.

As Èrenburg, 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 B jn oÔ H Jicîi c x a j i  r j i a a e r t  hb SBeaztbi h / t y x r a ib  o B e H H o c n i.  Ho 
Hcra»rraB koü—KBKHe BpeM CH HBie y c j ia a b i ,  o S B e s a a x  h B e H H o c m  s a d b u i ,

OT acBMHBi cneruHo yaamuicfi h  pas HBBceraa noTepHji Bxyc k T o.viy , h to  
moflH aoByr «jno6oBbK)».*°^

(...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.

3pcH6ypr, Co6paHne 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;

...XypeHirro npeanow ji Canaty h ero npocroztyumbix MarexcHUKOB, 
HeHaBHaeBniHX ropojicKyio xymTypy, MaimiHM caxapHbix aaBoztoB, 
napoB03bi, jnozieft, Hccymux cMepTb, acHbm h ch4>hjihc.̂ °̂

(...Jurenito preferred Zapata and his naïve 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:

O h  peunm, h to  KyjibTypa—sjio , h  c neft naiuiexarr b ch h c c k k  oopoxbCH,
HO He xajncm ni hoxchmh nacryxoB Canaxbi, a ero xce BbipaoaTbiBaeMbiM

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.

PpeHGvpr. Co6paHHe t. I (1962). 18.

Ehrenburg, Julio. 24.
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opyxHCM. Haao He nananaib na nee, ho bcjthcckh xcjnrn. hsbw, 
pacnojiaaromHecH h roroBue ncacpan. ee nojiycnniBiiree Tejio/°^

(...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, Il’ia Èrenburg, 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

SpeHSvpr. Co6paHne 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, Èrenburg 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, Èrenburg 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:

MHcrep KyjTB n o w u i, hto AviepHxa aojcKHa onuianrrb ojiaroaapHocTbio 
3a TOT BCJIHKHÔ MOMeUT, KOTHa MOTpOC XyaH JlyHC, HSBeCTHblft B ZtByX 
KacTHJiHHX paaooôHHK, npexae HexenH sapesan, nepBoro HHXceftna, 
npoôopMoxaii MOjnnBy, noopbisraji ero MopcKoft BoatmeA h, xaraiM 
oopasoM, nojioxHJi Hanano Topxecray KpecTa. Hbine npraiuia onepeab 
AMeproce cn aca tt ooeayMeBiuyio Espony.^°^

(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

«ZtBa Mory^HX psryara miBHjnisamni-ônôjDW h  aojUiap.»*** (two mighty levers o f

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

3pcH6ypr, CoopaHHe t . 1 (1962), 22. 

Ehrenburg, Julio. 28.

Ill 3pcH6ypr, Co6paHne r .  1 (1962), 22.

Ehrenburg, Julio. 28.
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enforce his values or to profit fi-om others’ vices. One example of his methods is his

suggestion for how to furnish brothels:

OfifoaTS Bcex coaepxaTejiBHHLt nyfijnriHyx üomob nocraBHTb b 
aaBeaemmx aBrroMaibi c HeofixoitHMBiMH ojvi mmeHbi 
npHHajuieacHocTHMH. Ha naxerax aojekho 6brn. HaneHaxaHo: «Mmibift 
flpyr, He aaôbœaô o CBoeft HHcroft h  HeBHHHoft HeBecre».“ ^

(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

fi'ancs a month fi-om 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 Èrenburg, in

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

üpyr Moft, KTO xce, non na Boftny, Bapbmaex nynncy? «BcnoMHHxe, Mbi 
xoTHM Bce paapynmxb. A Kym>—oto BemtKOJiennoe xæxenoe opyxne.^^

(My dear fi-iend, 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

SpcHôypr, CoSpaHHe. t. 1 (1962), 22.

*'■* Ehrenburg, Julio. 29.

3peH6ypr. CoGpamte t . L (1962), 26.

Ehrenburg, Julio. 24.
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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

Èrenburg that he chose Aisha as a disciple because:

H 6epy Aftniy, h 6 o  b  hcm XHBa rojiaa, ôeccrbWHaH, sceoGoapaiomaa 
aepa, h  3to Gyger KpemcHM opyxHe.vt s  mohx pyxax. Jlpym e yBnzurr so  
KiHe y^mena hjih aBaimopHcra, wyapeua hjih npomejibiry, a j w i  Hero a 
oyay 5oroM, KOTopBift yweeT KJieHTb Maprai h roBopirn> HeoôbiaaftHbie 
cjioBa, KOToporo oh  ôyzter pncoBaTi>, Jiemnt, Bbipeaan» H3 aepeBa h  
KOTopoMy ocxaHerca Bepen no  nocaeaHcro HsabixaHHa."^

(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 comer 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

3peH6ypr, CoSpamte t. I (1962), 29. Aisha seems to represent the Feuerbachian notion that it was not 
God who created man, but man who creates god(s).

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

fiction, but Man exists! ‘What is the world? Nothing, but Man is sp irit."K huren ito

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:

K  ôyay ohchb pan, ecmi Boajie mohh oKajKerca KopcHHoft pyccKHÔ.
KaxoBiit pas, Koma a  roBopio co cjiasiiHHHOM, a  HcntribiBaK)
BenHKOJierraoe om ym eioie paccrynaiomerocji Qonoxa. ...H He HaiiBCH, a 
3HaK), HTO Bbi...cjia6bi, HepennrrejibHbr h CKJioHHbi ko Bce\ty, KpoMe 
aejia, 3Haio h to  He saM coKpynnrrb 3 th  cnam m bie KpoBbio m hothx  
coren noKOJieHHit, HacœKCHHbie ropoaa. Ho b h  bcjihkh, h  TaKoft 
nycTbiHH He Bbiaepaarr ztpaxjibrti MHp—rojioBa saKpyaorrca. Bbi HHKoro 
He CBeprneTe, ho nanaa, mhoihx noTamirre sa co6oft.‘ °̂

(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 o f a bog 
which gives way under your feet. . ..I’m not naïve,. ..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

3pcH6ypr, CoSpamie t. 1 (1962), 58.

3pcH6ypr, Co6paHHe t. 1 (1962), 45.

Ehrenburg, Julio. 59.
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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 Èrenburg, Khurenito explains his reasoning for taking Ercole on as 

a disciple;

O hh yaKBJDiiGTCH,...noHeMy a b o ^  c co6oft axoro oocaxa. Ho aro mhc 
jnooHTb, ecmi He aMHaMHX? Spxoae He Aftnia, oh  see emtea h  see  
cjxejiaji. B ero pyxax nepeobiBaaH see axceccyapbi MHpa: CKHnerp h  
KpecT, jnipa h  peaeu, csoxt saxoHOB h naarnpa.OH crpona aBopubi h  
apxH, xpaMbi c no.THorpyirbiMH ôoniHaMH 3juia/u>i, c TomHMHXpHCTa\m 
roTHXH, c nopxaxJirtHMH caarbiMH ôapoxxo. ...Oh c aercTBa ace anaex h 
ace MOJxeT, ho Mejxffy npoHHM npeanoamaeT naeaaTbca, noTONiy aro 
HeHaaHxtirr xpenxo h  crpacTHo acaxyto xtojDXHocrb h acaxyio 
opraHH3auHK).‘̂ ^
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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 fiill-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:

Haao, HToôBi Bce HMejm npaso 5brrb noxopoHCHHbiMH. 3aneM 
03Jio6narn> 6eaHHX? ...Kohchho hjokho, hto6m ôeaHBie anajiH CBoe 
MecTo—npocTo, hcctho—na Tpn roaa. Hoirexaji, a  XBaxirr, nycra 
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—élan, which he 

believes is achieved through a careful system of moderation. Life is to be enjoyed
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without excess and nothing disturbing should be allowed to interfere with achieving a

state of comfortable satisfaction;

Koroa MHC Hcnonmmocb iirecTHaimaTb ner, oreii ztan mho jiyn a  cKaaaji: 
«FacTOH, 6yju> bo bccm yMepen». BejiHKHe cnosa! ...O bm hc anaere,
HTO TaKoe HyBCTBo Mepbi! 3 to  paayMHaa nom m nca, aro xpacora, aro 
nonHbift KonrejieK, HeoopeMeHCHHbift TKsnynoK, npHBTHaH ztpoxb npH 
Bnae xopomeHbKoii xeHmHHbi. 3xo Bce!^

(When I reached the age of sixteen, my father gave me a louis 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 o f 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:

FnETH, 3TO y x e  He Mocbe Hane, 3to Eywta, nocjieziHHit noKoft! K 
HupBane ectb ana n y m —nepes nojmbiô o-ncaa, npeaeJibHoe oiptmaHHe, 
nyib acKexa hjih MarexHHKa, h nepea 3xy cjiaaocrb ôbriHH, nepea 
HacjiaxcaeHHe. Fjiaan, Mocbe JJajie yxe  He na nyra k KOHiiy. Oh 
caM-KOHen, npeaea, rarrro!^^*

(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!)'^^
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The seventh and final disciple is found when Khurenito’s entourage travels to 

Germany. All o f 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

63



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 o f his final

disciple, Khurenito exclaims;

cpaay oitemui sac. ...BanmM HanexoaM cyacacHo c6 brrBCH cKopee,
HexenH BBI ityMaere, h  aepbTe, h noMory saM b 3tom. A bbi, rocnoaa, 
CMOTpHTe-BOT OitHH H3 TCX, KOTOpbIM CyXOtCHO HajtOJITO CTatb y pyjM 
HejioBeqecTBa!.^ °̂

(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:
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Bama aepa TpycjiHBa, or nee jioxhtch Tent comhchuji, HpoHHH, 
MajiBHinnecKoro moGonarrcTBa h pacqernHBOcra Toprama, ôoamerocH 
nporaaaTB Ha Tosape."^

(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;

Banre 6e3Bepne ne xpaôpee aanieft aepbi, aa hhm lUierercH cyesepHe, 
oopameHHH aa nojnaca ito CMeprn, khhxkh lÜTeAnepa, seHHoe 
KJiaHHaHHe y naepeft crpaxoaoro oGmecraa/^

(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 o f 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:

Yanaa, aeayr He b KOHTopy, He a ôjiaroTBopHrejibHoe ynpexcaeHHe, He 
Ha 3FcaaMeH ^HjionorHH, a k imrpoKONfy yioiHOMy Jioxy, CTbuuraao 
noTyroia rnaaa, h hotom ohchb yimanjnoTCH cratHCTHKe «HecnacTHbix 
6paKOB».'^^

(Having ascertained all these things they lead the newly-married couple -  
not into an office, a philanthropic institution or a school of philology, but
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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 o f 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, HsyMjieHHLie, TpenerajiH nepea HeoraicyeMBiM BejnrnieM 
HejioBenecKHX Ten, panocTHo conpn^eHHBix, He Tex Ten, npnSnbix h 
6ec4)opMeHHBix, hto \ o>i npHBbncnH HaonronaTB b ooiuhx oannx, ho 
HOBbDC, CypOBBK, KBK CTanB, H BCe BOnBHBK.' *̂

( . ..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. It is 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 out 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
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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 o f his nation’s

predominant trait. Èrenburg, 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 Èrenburg’s negative response and inch away from him on the sofa.

Èrenburg admits to Khurenito:

YHirrejib, k  He cojny bum—Ji ociaBHJi 6 bi «Her». BnonTe jm ,
OTKpOBeHHO rOBOpn, MHe OHCHB HpaBHTCH, KOFfla HT0 -HH5yiD> He 
yflaercH. JI jno6jno MHcrepa Kynsi, ho mhc obuio oh  npturrHo, ecnH 5bi 
OH B a p y r  noTepnji cboh ao.juiapbr...*'’”

(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:

OoopBaHiibi, HonyioinHe Ha cryneHbKax xpa\ia, —eccen xpyjmTCJt: K3K b 
KOTJiax BspbiBHaToe BemecTBO, 3a.\ieiuHBaK)T HOByro pejniniio 
cnpaBCiuiHBOcTH H HHmeTbi. Tenepb-To no.ienrr HecoKpyiUHMbift 
Phm. Ebpeft IlaBeji noGezHui Mapxa Abpcjihh! Ho moan 
oobiKHOBeHHbie, KOTopbie npeanowraiOT flHHaMmy yiOTHbifr /ïomhk.
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HaHHHaiOT o S x H s a T b  H o s y i o  B e p y , ycrpaH B aT bC H  b  3 t o m  fojI o m  n r a j ia n r e  
n o —x o p o n r c M y , n o —flO M a n m e M y . X p n c m a H C T B o  y x ce  n e  c r e H o o n m a ^  
M a n a m a ,  a  H O Ban K p e n o c T B ; c r p a n m a a ,  r o j ia n ,  p a a p y n ia r o n ia n  

cnpaB C iu m B O C T b n o n M e n e n a  H en oB en ecK H M , y n o Ô H b iM , r y n a n e p n e B b iM  
MHJiocepnneM.*'*^

(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 o f 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

«Bejnncoe jieKapcxBO Mupa» '̂*  ̂(“world’s greatest medicine”).

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.
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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 Èrenburg, 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 élan and living comfortably in his
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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 o f 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:

Bbi KJMHere Boftny, a ona aaace He mar, ona npbCKOK b rpmtymee. Ona 
yoHJia Bce, bo hmb Hero Hananacb, h pojmisz Bce, hto ztojDtcHa 6 buia 
yoHTb . «Boftna bo h\w  CBoôortbi», h OKaabiBaercH qro Hapom>i coapemi 
ZÜW BejiHKoro, OTKpoBeHHoro JipMa, ona fiojibme He Morjia BbiHocHTb 

CBodoabi, ee npHspaHHbDC fijiar.̂ '*̂

(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.ĵ "*’

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
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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;

B ce 3T0  K B H xy, H Koraa b e i  KJWHere Boftny, h ee  fijiarocjioBJuno, kek  
nepBblft aeHB TH(^03H0 ft ropjIHKH, OT KOTOpoft WJIOBeK j ih 6 o  

nepepoflHTCH, ;m 6o  yviper, o h h c t h b  sc m jik ) m m  h o b o f o  coôaqecT sa m m  
m m  n o ô e jm b T x  jieraoHOB Kpwc, KiypaBses nH^yaopHÔ!'"’*

(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 reborn or die, leaving the earth fi’ee 
for new swinishness of for triumphant legions of rats, ants and 
infiisoria.) '̂*^

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

3peH6ypr, Coogam e T. 1 (1962), 148.

Ehrenburg, Julio. 194.

71



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:

y ô H B aT b —3TO HenpHîiTHaK H eooxoam vfocTB . ...Ho B b i6 o p a  H er. SI, moh 
c&uhsi, Moit r o p o f l ,  poitH H a, q e jio B ey ecT B o —3T0 cryneH B K H . Voirrb juisi 
ôjiara nejioB eH ecT B a o im o ro  y M ajran reH H o ro  w m  jie a m ,
\o iJu m o H O B —p a a n m m e  jn n i ib  apH (^)M erm iecK oe. . . .H m c h h o  n o —3T0My, 
e c jm  c e ftn a c  n o T p e o y e rc H  j w i  B B iH rpbnira b o ü h b i, t o  ecTB jum  o n a ra  
F epM aH H ii, cjieaoBaTejiBHO, a c e r o  HejioaeHecTaa, ne crany h h  o a n o ft  
M H Hyrbi K oj[e6aTBCH .'“

(...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,
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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.

KaatmsiA KaMemeK, KaxotbiA coruiaK Boimer: «ySepnre csodoay, OHa 
THxejiee bchkofo apMa!» Passe MBiCjiHMa csodona SHe nomioA 
rapMOHHH? Ona 6&icipo npespamaerca s  CKpsnoe padcrso. Ü 
craHOBjnocB csodooHBiM, yraeran ayroro. Teneps ^ejioseqecTBo Hfler 
oflHioflb He K paK), a k caMOMy cypoBowy, ^epnoMy, nororoHHOMY 
HHcnLUHmy. Hacrynaror ksk dyaxo nojiHwe cyMeprai csodoasi '

(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, 
blackest, sweatiest purgatory of all. The final twilight of freedom is at 
hand.)^”

3peH6ypr, CoôpaHFie t. 1 (1962), 164. This is a quote from Mandel’shtam’s famous poem written in 
1918:

IIpocnaBHM 6paThH, cyMepicH cBoôonbi,—
BejmKHH cyNiepeHHHH roa.
B KHiumxHe HOHHbie bozq>i 
OnymeH ipyaHbrii nee Tener.
Bocxoairaib Tbi B niyxHe ronbi,
O comme, cynan, napca.

ripocjiaBHM pOKOBOe SpCMH,
Koropoe B caeaax HapcanbiH Boacab 5eper...
(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, 0  
sun—judge and people.
Let us glorify the fateful burden which the people’s leader tearfully assumes...)
Dimitri OboIensky,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 Èrenburg were friends and spent several months together in the Crimea during the civil 
war. Rubenstein asserts that Èrenburg must have been influenced by Mandel’shtam’s thinking.
See; Rubenstein, 63.

153 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 Èrenburg 

with him to visit the “captain” in the Kremlin. This chapter of the novel is entitled “ The 

Great Inquisitor Outside 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;

H Bac noHHM3K),-cKa3aji XypeHHTo,-Bbi bw cokhô oôpaaeii aaopoBoro 
OOTOayMBH. Co MHOimiH MbICJIHbftI XCHSHb KOHHaiOT H3 KOpTOHK3X, 33 
TyMÔott..., a H3HHH3IOT ee, HanpoTHB, c neyMOJiHMbiMH niopawH, 
KOHIieHTpHpyiOimiMH BCK) 3HeprHK) H3 eflHHOM nOMblCJie.
OflHOflyMbe-aejio, ffBHxeHbe, xn3Hb. PaaoyMbe—npexpacHoe h 
ôjmcraTejibHoe yBeceJieHHe, aecepr npeacMeprHoro y*iiH3.'^^

(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 Izvestiia. 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.

Knha OpeHôypr, Co6paHHe coHHHeHHfi b  B ocbM H  TOMa.x. t .  1 (MocKBa: XynoxecTBCHHaa 
jnrrepaiypa, 1990) 403-4. The chapter “The Great Inquisitor outside o f 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 Èrenburg’s works.

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 BeacM HejieBenecTBc k nynmeMy SyaymeKty. Omm, KoropbiM o t o  

He BbiroaHo, BCJiHecKH Meuiarar hhm. IIpjiHacb aa KycTBi, ohh cipejiHwr 
B H3C, BapblBaMT Jtopory, OTOÆBHTaiOT XeJiaHHblft npHBBJI. Mbi HOJEKHbl 
MX ycipaHHTb, yôHBaM onHoro mw cnaceHHH ibicHHH. Jlpynie 
yirapaMTCH, He noHHMaa, h t o  hx x e  cnacTbe Bnepemi, oojrrcH raxKoro 
nepexoaa, iteruunoTca aa xajncyio TCHb BHepanmero inajiama. Mbi 
roHHM MX Bnepea, tohmm b paft xe.neaHbiMM oHMaMH.
JleaepTHpa—KpacHoapMeftiia naao paccrpejurrb jvm Toro, vroobi nerm 
ere, paccrpejiHHHoro, noanajiH bckj c.naiiocTb rpsmymeft 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 bum 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:

3pcH6ypr, CoGoaHHe t . 1 (1990), 405.

Ehrenburg, Julio. 252.
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Hbsl Tooà TOMy Hasan xomum c k o j ib h k ih ,  peBMH pesean, peajiH na 
KJiOHKH renepanoB, y luieMeHHbtx Kopoa BbrpeabiaajiH b b im k . Mope 
vcynuiocb, 6yttcTBOBajio. Hano 6buio Bsarb h  b c k j CHjiy raeaa, b c k j  

xaxcoy HOBoft x h s h h  HanpaaHTb na o ü h o  -  nerKoe, jicHoe: croit, rpyc,
C BHHTOBKOit SaiHHmaft CoBCTbl! ...KtO? Ü, neCBTKH, TblCHHH, 
opraHHsaiiHH, napTHH, BnacTb. Cmum oTBercTBeHHocrb/^^

(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 Èrenburg 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 o f 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

3pcH6ypr, Co6paHHe 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 fi-eedom fi-om

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 o f its inhabitants. Finally the group is led to the most frightening chart o f 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.

Èrenburg, 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 Èrenburg asks him why they don’t just destroy this new order and get

to the uncivilized state straight away, Khurenito replies;

Ecjih H a s a p e  t b i  H aH H eim . c rp e m m »  h s  TbicJiHH oaT apeft b  c o m m e ,  o h o  
Bce p a s H o  B s o f ta e r . H , m o x b t  6 b rrb , He MeHBUie t c ô h  HenaBtCK y 3T0T 
B c ra to u m A  a e n b ,  h o  a n z  T o ro , h to o w  n p n u m o  s a a r p a ,  n y x H o  c t o ô k o  
BCTpenaTb x e c r o K o e  cB ex m io , n y x H O  n o M o ra x b  m om tM  n p o ftx H  n e p e s  
e r o  jiyH H , a n e  n e ru ijrn > c ji s a  K ynoji uepK B yniK H , na KOTopoM a n e p a  
TeiuD üiC H , y racaH , saKaT.^®*

161 3pen6ypr, Co6paHne t .  I (1962), 198.
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(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, 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 Èrenburg 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 o f 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 Èrenburg 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 Èrenburg, he has no other choice but to die. However, Khurenito explains, he

Ehrenburg, Julio. 270.

'^^3pcH6vpr. C o O p a H H e  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 Èrenburg 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, Èrenburg retreats to an unremarkably smooth and quiet

existence in which he writes the biography that Khurenito had requested of him:

Tenepb a  kohhhji yry  KHray. B ayuie Moeft nycroxa h noKoft. K bhobb 
nepeaoDi nponrezmree roa aa roaoM h BoccraHOBHJi noôaeaHeBiUHft 
6büio oôpaa yw reaa . M 6om>nie He 5oioc& npeaaxb HeaaoBeHHoro 
IIpeaaTejw. 5i. He y6eraio ipycjniBO or neoaojiHMbix npoTHBopeqHÔ,
HMH aotn H HBiinaji Xypenuro. Ilpeao mhoô npoxoanr Pocchh,
OpaHHHH, Boftna, pesojnomui, cbrrocrt, 6yffr, rojioa, n oK oft. 51 He 
cnopK ) H He npeiaioHHKJCb. Si. anaio, mo mhofo iieneft, pasHoro 
Merajuia h ÿopMBi, ho Bce ohh—uerra, h ne k ohhoô H3 hhx He 
npoTHHexcH Moa cjiadaa pyxa.'^

(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, Èrenburg does not end his account of the Teacher and his activities in complete

3 p e H 6 v p r .  C o 6 p a H H e  t . 1 (1962), 231.

Ehrenburg, Julio. 315-316.
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despondency. Èrenburg 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 n  fip o c a io  ceM ena ziajieKofr nojibiHH, MnTBi h  SB epooon.
KeMHHyeMoe npnaer, h aepio b 3To, h Bcew, kto x a e r  ero, bcbm 
fipaiBHM 6ea 5ora, 6ea nporpaM M bi, 6ea n aeft, fojibim h n p e3 H p a e\n ,m , 
mofiantHM ToaBKo Berep h CKaaaaii, a nu n o Moit nocaeaHirit n o iiea y ft.
Ypa npocTo! rnn—run ypa! bhb! xhbo! rox! aansBa! Gansa

(And yet, today, I am casting forth the seed of the fieabane, 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! Ewiva! Banzai!)^^^

166 SpcHQvpr. CoSpaHPre t. 1 (1962), 232.

Ehrenburg, Julio. 316-317. 81



CHAPTER 3:

FRIEDRICH NIETZSCHE AND ÈRENBURG

Nietzsche in Russia

Khurenito’s image of pastoral fields full of childlike laughter evokes the vision of 

another teacher, that o f 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 Èrenburg’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 Èrenburg’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.

la. 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

82



Tragedy. (Die Geburt der Tragodie aus dem Wesen der Musik. 1871).was the primary 

text to appeal to them because of it’s “anti-rationalist, yitalist, 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 yalidated their 

opposition to positivism and utilitarianism, as well as their belief that esthetic yalues 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 

CAlso Sprach Zarathustra. 1888). This work they enjoyed for its poetic and aphoristic 

style, as well as its philosophical content. In Nietzsche’s “Oyerman” they saw the image 

of the future artist and they embraced his ideas of indiyidualism, disdain for the masses 

and isolation from a society ruled by popular yalues. As a result they adopted a form of 

“esthetic indiyidualism” that contrasted with the “economic indiyidualism” 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 journals around 1889, 

specifically, in Bonoocbi 6njiocod)HH h nctixojioraH (Problems of Philosophy and

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

Rosenthal, Nietzsche and Soviet Culture. 15.

Bernice Glatzer Rosenthal, Nietzsche in Russia (New Jersey: Princeton University Press, 1986), 10.
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Psychology') and PyccKoe 6oraTC TB O . (Russian Wealth). Nietzsche’s ideas met with 

much opposition, howeyer, 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 noyels and short stories began to appear which 

emphasized this negatiye 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 yiew o f him.

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

but this work was not spared by the censors either—passages that spoke critically of 

priests, the Church and “slaye morality” were excised. Other Nietzsche’s texts soon 

followed Thus Spoke Zarathustra until, by 1911, almost all of his works were ayailable 

in Russian, although the quality of the translations yaried 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

171 Rosenthal, Nietzsche in Russia. 10.

' ’“Rosenthal, 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 o f 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.A ccording to Bernice Glatzer-Rosenthal, this retreat from Nietzschean 

ideas came about for a couple o f 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 o f 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 o f these two factors, although Nietzsche’s ideas still circulated and his 

philosophy still had an influence in artistic, political and intellectual 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

173 Rosenthal, Nietzsche in Russia. 16.

” ■* 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 o f 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 o f 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 their 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.

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

When Èrenburg 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 Èrenburg 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 fi’om allusions to Nietzsche in his novels, above all in Khulio 

Khurenito.

In order to speak of Nietzsche’s impact on Èrenburg’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 Traeedv. These works were Èrenburg’s main sources also. Thus Spoke 

Zarathustra. as Mikhail Augursky states, is such a powerful pretext for Èrenburg’s novel, 

in fact, that “Julio Jurenito is a variation of Zarathustra”: whereas The Birth of Traeedv 

is useful for understanding Èrenburg’s vision of utopia.

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

Mikhail Agursky, “Nietzschean Roots o f Stalinist Culture,” Nietzsche and Soviet Culture: Ally and 
Adversary, ed. Bemice 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 

Èrenburg also.

The Jewish Question

In a discussion ofNietzsche’s ideas and their influence on Èrenburg’s novel

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

Jews, as Èrenburg’s attitude to the “Jewish question” is the main focus o f 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:

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 o f 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, o f 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

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

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

Israel Eldad, “Nietzsche and the Old Testament" Studies in Nietzsche and the Judeo-Christian 
Tradition, ed. James C. G’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 o f life.

The contemporary Jew, or the type of Jew who is the “antithesis o f all decadence,

self-sufficient and incorruptible,” is the most important one for the discussion of

Èrenburg’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. *** 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 o f 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

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 “modem ideas”; they 
change, when they change, always only as the Russian Empire makes its 
conquests—being an empire that has time and is not o f 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 o f decadence— not 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 PauF), 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 modem 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 Ill’s

Gilman, 207- 208.

Nietzsche, The Portable Nietzsche. 593.

184 Hany 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 O t h e r . T h e  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 strength. 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

Gilman, 208-209.

Gilman, 209.

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 o f Nietzsche’s appreciative remarks for 
the Old Testament, despite his critique of its idealistic-moral-religious 
content, flowed from the ever-growing outpouring o f opposition, revealed 
and concealed, to Christianity in theory and in practice, except for the 
character o f Jesus himself. It is to ridicule Christianity, in a certain sense, 
that he repeatedly raises the positive elements in the Old Testament.
(Italics 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.̂ ®̂

Khurenito and Zarathustra

Hammermann, in her critical work. Die satirischen Werke von 11* ja Erenburg. 

takes note of Nietzschean influences in the novel Khulio Khurenito: “Fur Erenburg war 

Nietzsche zweifelsohne ein entscheidendes geistiges Erlebnis, das im Churenito seine 

Spuren hinterlassen hat.” ®̂° (“Without a doubt Nietzsche was a decisive spiritual 

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, Èrenburg, the narrator o f the novel, meets 

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

Eldad, 60. 

Gilman, 210.

190 Hammermann, 84.
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quickly divines Èrenburg’s mistake, assures him that no such being exists—a discovery

which greatly disappoints Èrenburg;

f l  oTHwab He paaoBajicH TOMy, hto spara Her, ?ro oh xtHUib moh 
Heaenaa BbioyMKa. Haoôopor, BMecre c neproM Hcaeaaa Becb yror, 
nycTb aaa, ho Bce x e  aouioro noHaraoro, omyrHMoro/^*

(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, Èrenburg 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 Èrenburg, 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 EOT OT xaKoft epyHabi ace aaiira cBHTBie h .vracniKH jiexHT saepx 
TopManiKaiVai. Bce, KoneqHO, no rpa^abt pacnpeaeneHO: cneaoopo, 
cHe 3JI0. A TojibKo KpoxoTHaa oiuHOKa Bbiuuia, HeaopaayMeHbtme. 
CnpaBemmBOCTb? H to )Ke Bbi xoaaHHa ae Bbiayxramt nojiyame, h to o w  y 
Hero Ha ^epwe TaKHX oeaoopaauA He obuio? H j i h , moxcbt, Bepare, axo— 
«HcnbiraHHe», «HCKyruieHHe»? Tax axo )xe suiaaeHHecKoe onpasaaHHe

193coBceM He MjiaaeHHecKHX zie.i.

(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

191 S p en S y p r, C oSoaH H e t .  1 (1962), 14.

Ehrenburg, Julio. 18.

3pcH6ypr, Co6oaHne t .  1 (1962), 15.

95



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 o f 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 Èrenburg 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:

. . .  OaHHlvf 0H6HB HpaBHlCH —yiOTHO, itpyTHe B03MymaiOTCH H noKa ?ro 
\o ip H O  nepeB eiiiH B aiO T  K apniH K H  c  ozm oft c t c h k h  H a ü p y r y io .. .

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

Ehrenburg, Julio. 20.

Nietzsche, The Portable Nietzsche. 114. 

Nietzsche, The Portable Nietzsche. 171. 

SpenOypr, CoOpaHHe t .  I (1962), 15. 

Ehrenburg, Julio. 20.
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Èrenburg considers Khurenito's words with frustration for a few moments before 

he is struck by a revelation. If there 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 Èrenburg 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 Èrenburg, 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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«HTo K y jib T y p a —3JIO, H  c H eft H a£u ie*H T  b c k h c c k h  ôo jip o T B C H .» * ^  (“that culture [is] an 

evil and should be fought in every way.”)^°° In order to accomplish his aim o f 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 

«xojDm. H3BM, pacnoji3aK)iHHecH h  roTOBwe noxpaTB ee nonycnniBuree t c j io .»'®* 

(“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.” °̂̂

3pcH6ypr, CoSpaHHe t. 1 (1962), 19.

■°°Ehrenburg, Julio. 25..

3pcH6ypr, CoGpamie t . I ( 1962), 19.

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

He H a n y r a  k KOHiiy. Oh  c a M -K O H e ii, n p e a e j i ,  h h h to !» "°^  (“is no longer on the road to

the end: he is the end—the ultimate—n o t h i n g n e s s , h e  is echoing Zarathustra’s

remarks about the sage: “Blessed are the sleepy ones: for they shall soon drop off.” °̂*

Nietzsche, The Portable Nietzsche. 142.

Nietzsche, The Portable Nietzsche. 142.

3pcH6ypr, Co6paHne t. 1 (1962), 75-76. 

Ehrenburg, Julio. 99.
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The parodistic allusion to Christ’s Sermon on the Mount reinforces both Èrenburg’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 o f 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 11’ia Erenburg:

In diesem Zusammenhang sei darauf hingewiesen, daB Karl Schmidt als 
“letzter Mensch,, im Nietzscheanischen Sinne gedacht ist. Schmidts 
“Machtwille,, verwandelt ihn in einen Barbaren, der kein Mitieid 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.

Nietzsche, 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.” ”̂  Èrenburg 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:

...ynmem» Xypeinrro, npoTHCHyBuracb k IXlMHary, cxasaji: «fL cpasy 
ouemui BBC. Bbi Gyaere mohm ceflbMbiM, h nocjiejtmiM, yneHiiKOM.
BaniHM HanexaaM cyameno cobnbCH cKopee, Hexcejm bw ityMaere, h 
BepbTe, H noMory b3m b 3tom. A bh, rocnoaa, cMOTpme— bot o^hh h3 
Tex, KOTopbiM cyaateHO Haaojiro craib y pyjw He.fioBeHecTBa!»̂ *̂

(...the Teacher pushed his way through to Schmidt and said: T 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. 

3p€H6vDr. Co6paHHe x. I (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 verkorpem sie den unintellektuellen, in der Unmittelbarkeit 
lebenden, erdhaften Menschen, dessen Verstandeserkenntnis von einem 
machtvollen Triebleben paralysiert wird and dessen vitale Krâfte durch 
keinen zivilisatorischen und kulturellen Zwang gebàndigt werden 
konnen/̂ "*

(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:

Bbi BHnHTe,...3aecb, b  oTejie «MaacecniK», TBopirrcn BejniKoneriHan 
MH(|)onorHH. Hepea c o t h h  jiex I U h p h k  ôynex oxpnxaxb s c m h o ô  npax c 
GnyaqqaioniHX flym, F m o x o  BnycKaxb h x  b  CBnxbie Bpaxa, a MHJiBiit Fexpa 
c n oH X O B oft MapKofr B aaa cy cjiyxHXb b c t o b i m  b c c x h h k o m ,  

coeiiHHHMmHM Haiu Miip c TpaHciieHaeHxaJibHBiM. Hnn b w  noaaobuni 
nocjieo6eneHHBie aneKZioxbi wyapbix a.nuniHHOB h oecruiaxHbix rypufr 
oenHoro noroHimnca BepôjnoaoB? Tw, cBpeft, —cxaaaji o h  

MHe,—noMHimib, kbk Hero sa oonaejicn na x b o h x  nesyuieK, xax o h  

ooponcH c HaKOBOM, pesHOBaji HapaHjn. k o  b c h k o m y  BasHJioHCKOwy 
nnojmmy h  xoproBajicn nacnex aaxyaajioro CoaoMa? ... Bw, aexH m o h ,  
nepexcBbEBaexe xcBaHxy, nponreniiiyK) nepea Bce nexbipe aanoHHbix 
xejiyHKa, a Aftma x o x o b h x  Hoayio iuw BCjionenett h j i h  ByjiraKOBbix 
xpmmaxoro Bexa.̂ '̂

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-50z/ 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

3peH6ypr, Co6paHHe 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 an eye 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.

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

Èrenburg, Julio. 35-36.

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 Èrenburg he recognizes that the

important “nay-saying” element is invaluable to him. Èrenburg, 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 modem age. Khurenito assures him that

anti-Semitism is not a thing of the past, but that it will continue to thrive:

B n a m m , j ih , 6o.Jie3HH HejioBenecTBa He z tercK aa K o p t ,  a  c ra p w e  
3aK opeH em >ie n p H c ry r iH  n o a a r p w , h  y H ero  H M ero tca  HeKOTopwe 
npHBbPîK H  n o  HacTH jieHeHHK... D ie  y x  na c rap o cT H  Jiex OTBbiKaib!

K o rz ta  B E r a i r r e  Hhji o a c ro B a n  h  H an n H ajtacb  a a c y x a , \ ry a p e n b i  
BcnoM H H ajiH  o  cymecTBOBaHHH eB pecB , n p H ra a n ia jm  h x , p e s a r a  h  
Kp o n H jiH  aeM jn o  cB e x e n b K o ft eB p eftcK o tt KpoBbio. B H c n a n H H , K orna  
H anajiHCb ô o n e a H H —H y\ra h jih  n a c M o p ic ,—cBHTbie oTUbi B cnoM nnajiH  o  
« B p a rax  X p n c r a  h  HejioBenecTBa» h , oo jiH B aacb  cjieaaM H , Bnpone.vi He 
CTO Jib OÔHJIbHblMH, HTOÔbl HOraCHTb KOCTpbl, CXHTaJIH HCCKOJIbKO TblCHH 
cBpeeB. Bot a p y a b a  m o h , K pancH ft ax cK y p c  b H C T opnio . A T ax  x a x  
H ejioB enecTB y npeacrroH T  h  r j ia a ,  h  M op, h  B n o jin e  n p iu n iH H o e

218 Nietzsche, The Portable Nietzsche. 168
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3eM jie rp jiceH H e, h  to jib k o  npoHBjwK) noH H TH yio 
npeiiycMOTpHTejiBHOCTb, n e n a T a a  3t h  n p H n ian ieH H H .

(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 bum 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, «passe espcH He Taraie xe jnozm, xax h \cbi?»

(“aren’t the Jews men like ourselves?)^^^ To which Khurenito replies:

KoHeHHo, Her! Passe mot <i)yrDCJia h  ooMÔa ozmo h  to  «e? Mjm, 
n o —TBoeMy, Moryr 6bm> bpaibHMH ztepeso h  to  nop? Espees MoacHO 
jnooHTS HJIH HenasHaeTb, ssnpaTb na h h x  c yacacoM, k b k  na
n o n a o n ^ T e j ie f t ,  hjih c naneacnoft, k3k na c n a c i r r e j ie f t ,  ho hx xposb He

222TBOK II WJIO PDC He TBOe.

O f 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

221
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hate them, you can regard them with dread as fire-raisers or with heme 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,

Èrenburg selects “no”:

A noKa 9To a, onnoab He h3 opHrHHajibHHHaHBH, a no HHcroft coBecm, 
nojHccH CKaaaTB: «ynHHioxb «aa», yHHHToxb na cbctc see, n  Torita 
caMo C060A ocraHercH omto «hct»!»^

(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.)̂ ^®

Èrenburg’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 Èrenburg’s choice:

...das “ja,, der übrigen ist freilich moralisch nicht stichhaltig und deshalb 
gleichfalls ein faktisches “nein,,... Dieses Paradox laBt sich so losen: wir 
haben es in den übrigen Schûlem Churenitos mit Menschen zu tun, die 
lediglich nach den in ihrer jeweiligen GesellschaA gültigen Regeln als gut 
bezeichnet werden konnen: ihre Moral ist rein auBerlich so gut der 
bestehenden Ordnung angepaOt, dal3 sie ihnen praktisch innerhalb 
gewisser Grenzen jede Schlechtigkeit erlaubt. Gegen diese Heuchelei 
glaubt Èrenburg sich nicht anders wehren zu konnen, als indem er das 
Unmoralische fur gut halt. 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.
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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 o f 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 Èrenburg 
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 Èrenburg’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. Èrenburg’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 Èrenburg states his preference for “no” and its destructive power, the others 

move away from him and the natural division that Èrenburg 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.”“ °

It would seem that all of Khurenito's disciples, except Èrenburg are “camels” in

the Nietzschean sense, that is, they are beasts of burden for their national values.

Èrenburg, 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 destruction. 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.
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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 o f  negation and its limitations,

Khurenito tells his disciples:

M w Bce Po6hh30h u , hjih, ecjm xonrre, khtopjkhhkh, aajmme aejio 
xapaicrepa. Ohhh npHpynaer nayxa, saHHMaeTCH caHCKpirrcKHM 
HSbiKOM H JHOÔOBHO HojiMeTaeT Hoji KaMepbi. Jlpyroft 5ber rojioBoit 
cTCHKy—mHnDca, CHOBa ôyx ,—cHOBa iimiiiKa, h tb k  aajiee; hto 
K pem e—rojioBa hjih ere Ha? IIpHimiH rpcKH, ocMorpejnicb—Moxer, 
KBapTHpbi dbiBaiOT H JiyHHie, 6c3 5ojie3Heft, 6e3 cMepro, 5c3 MyicH, 
HanpHMep OjiHMn. Ho HHHero He noaejiaeiiib—Haao ycrpaHBaxbCH b  

3TOÔ. A HTodbi 6brrb b xopomeM HacrpoeHHH, jiynuie Bcero o&bHBHTb 
pa3JiHHHbie HeyflodcTBa—BKJDOHaa CMeprb (KOTopbix Bce paBHO He 
H3MeHHnib)—BejiHHaftuiHMH djiaiBMH. EspeH npraiuiH—H cpaoy b  

creHKy 6yx! «IIoHeMy tbk ycnpoeno?»
EBpeH BblHOCHJIH HOBOFO MJIBiieHIia. Bbi yBHOHTe CFO HHKHC 171333, 
pbCKHe BOJIOCHKH H KpeilKHe, K3K CT3JIb, pyHKH. PoZIHB, eBpCH rOTOBbl 
yxieperb. FepoHHecKHft xcecr—«net ôojibiiie HapoaoB, Hex 6ojibuie nac,
HO Bce Mbi!» O, H3HBHbie, HeHCHpaBHMbie ceKxaHTbi! Baniero pedenxa 
B03bMyr, BblMOIOT, HpHOaeHyX—H oyaex OH COBCCM KaK IXImhux. ChOB3 
cKaxcyx—«cnpaBeûJiHBOcTb», h o  noziMerorr ee iiejiecoodpaaHocxbio. H  
CHOB3 yitffexe Bbi, hxoom HenaBHnexb h JKaaxb, JioMaxb cxeincy h cxonaxb 
«jloKOJie»?
OxBCHy, —go imeft deayxiHH Bamero h namero, do dneu AuiadeHHecmea, do 
d o j t e K u x  d n e i L '^ '  (Italics added.)

(All o f  us are Robinson Crusoes, or convicts if  you prefer; the rest is a 
matter o f  personality. One man will tame a spider, study Sanskrit and 
lovingly seep the floor o f  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

Nietzsche, The Portable Nietzsche. 139. 
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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, naïve, 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 o f your madness and theirs, until the day o f 
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:

BnnHim>, T3M, Ha cojnme, oTKHZtbiBan h o f h ,  npsiraeT no crenn 
ManeHBKHH acepeôcHOK. Passe ne nepenaer o h  ôecnpenenBHoro 
BocTopra 6brraa? A aaecs, y Jtanyni, aanpas Mopny k neôy h onycras 
XBOCT, Boer codaxa—He sen j i h  CKopSb aewjra b  neft? Qynyr 
nonoÔHBi rpaaymHe jnonn, h  h c  craHyr o h h  aaKibncaib c b o h  nyscrsa s 
TbicOTenyHOBbie oGjianeHHH.̂ '*

(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 Èrenburg and Khurenito share this ideal and both aim to reach it through 

negation and yet, there is an essential difference between Èrenburg and Khurenito.

Ehrenburg, Julio. 115-116.
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Ujvary-Maier suggest that Èrenburg’s “no” is not a rationally 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 o f 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 Èrenburg, the narrator and chronicler of his life. He fulfills the role of

Zarathustra—Èrenburg is cast in the role of his servant and biographer.

Despite the fact that Khurenito, unlike Èrenburg, 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:

E c j ih  H a s a p e  t b i  HaHHenn» c r p e j i a r b  H3 t b i c h h h  ô aT ap eô  b  c o m m e ,  o h o  
Bce p asH O  B 3 o ita e r . fl,  M o acer S b i t l ,  h c  MCHBme TeôH H C H aB H xy 3 T o t 
B c ra io n o if t  ttem », h o  m w  T o ro , h to 6 b i  n p ra i iJ io  s a s n p a , h jo k h o  c t o ô k o  
B crpenaT B  x e c ro K o e  c b c th j io . . . .^ ^

(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

3peH 6vpr. CoSpaHHe t . 1 (1962), 198. 
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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”.

Nietzsche, The Portable Nietzsche. 183.
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CHAPTER 4:

SIMON MIKHAILOVICH DUBNOV AND THE JEWISH MISSION

When Khurenito left his Jewish disciple, Èrenburg, 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 Èrenburg’s memoirs or 

other autobiographical material written by him, his discussion of Jewish historical destiny 

is worthy of mention in the context of Èrenburg’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 Èrenburg 

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 o f Russian-Jewish historians”. By 

using an anthropological, rather than the prevalent theological approach to Jewish

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 Historv: An Essav 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.” '̂*̂  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: 
Diasiwra Nationalism and Jewish Historv. by Sophie Dubnov-Ehrlich (Bloomington: Indiana University 
Press, 1991), 27.

Simon Dubnov, Jewish Historv: An Essav in the Philosophv of Historv (Philadelphia: The Jewish 
Publication Society of America, 1903), 10.
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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.^"”

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 w o r s h i p . I t  was this sprouting national 

consciousness that inspired Moses to implant a strong spiritual and national feeling

Dubnov, 12-13.

Dubnov, 46-47.

Dubnov, 50.
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among his people. At this time Moses emphasized the national, rather than universal, 

aspects o f the “Israelite God” in order to build a strong sense of nationality.^"*  ̂Part of this 

process o f developing the national consciousness, according to Dubnov, was the 

introduction o f 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 o f this class as “popular teachers” and “popular educators” of the masses, thus 

instilling the moral ideals of their faith in a more democratic m a n n e r . O t h e r  nations, 

all o f 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

Dubnov, 52.

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 o f all mankind and that he would rule the entire world—also strengthened 

the Jewish awareness that the Jews had a special mission to 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 o f 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 o f 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.

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

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 o f 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. In response 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:

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

255sciences.

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.^^^

^  Dubnov, 161.

Dubnov, 163.

Dubnov, 164-165.
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After a discussion o f 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

other regions .Whereas  the Jews in Europe had enjoyed the fruits of civil

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 Ill’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.^^*

Dubnov, 167.

Dubnov, 175-176.
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Even though Dubnov portrays Jewish history as being unique and distinct from 

the history o f other nations, he claims that it is nevertheless an important part o f the 

history of the whole of mankind. Jewish history is an important thread that has been 

woven throughout the entirety o f 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.

Dubnov, 22.

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 o f 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 o f 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).^^^ 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.

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 o f 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 pledge o f 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, 11’ia Èrenburg, is the representative for the Jewish nation. He is also the 

disciple most important to the agent provocateur, 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 Èrenburg 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 man” in the Nietzschean sense. 

Not only is Èrenburg 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.

-“ 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, Èrenburg represents those responsible for this mission

and Èrenburg, 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. Èrenburg, 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

o f mankind, Khurenito is a prophet without ideals or values;

R  HaabXBaro XyjiHo XypeHHTo npocro, hobth ^aMUJibnpHO «YHinejieM», 
xoTH OH HHKorzta HHKoro HHHCMy He yHHJi; y Hero ne Sbhio hh  
pejiHrH03Hbix K anoH O B , hh acxHHecKHX aanoBeaeft, y Hero He 6buio 
flaxe npocreHbKoâ, aaxy^anoit <^Hnoco<hcKoft cHcreMbi. Cxaxy 
6ojibnie: Hramrit h  bcjihkh^ , oh ne oôJiaAaji xajxoA  penroA 
oôbiKHOBeHHoro o6biBaTejiJi-OH 6bui HejioBCK 6c3 ySexneHHft.^®^

(I call Julio Jurenito by the simple, almost familiar name o f ‘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 11’ia Èrenburg. 

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

3peH 6ypr, Co6paHHe t . 1 ( 1962), 9. 

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 o f Christ in the chapter entitled,

“The Grand Inquisitor outside of the Legend” and ultimately finishes his life, like Christ 

did, with a martyr’s dea th .Howeve r ,  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 o f 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 Èrenburg 

receives his instructions and the one he significantly refers to as Teacher and “rabbi.”

This relationship of Èrenburg to Khurenito is different than 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.

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 Èrenburg). Khurenito must have recognized this and counted on it when

enlisting Èrenburg, 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:

E apeH  BbiHOCHJiH HOBoro KLiaaeHua. Bw yBHHtrre e r o  aracHe rxiaaa, 
pblX H e BOTOCHKH H KpCIIKHe, K3K CTajIb, pyHKH. PoZtHB, eBpCH FOTOBbl 
y w ep erb . FepoHHecKHft a cecr— 6o/ibiue Hapodoe,Hem ôonbiue h o c ,  h o  

ece Mbi!* (Italics 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, lam  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

3peH 6ypr, Co6paHHe t .  1 (1962), 8 8 .

■’' 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

Èrenburg 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;

ifoporofr Afrma, s e p s  MHe, tbi caMBrit npcK pacH Bift h3 Bcex jn oaefr , 
BCipeHeHHBDC MHOK) B XCH3HH. Ho He TBOHM fleXCTBOM cnaCCTCB MHp.
Tbi yxe a e c a x B  pas «aaunnnaji icyjiBTypy», t b i  cHztHiiiB a  noaoraene, 
jnoomuB caMorramymHe pyqxH h naTe4)OHBi. CTOBOM-nopjtaoK 
BpeMCH roga h  nponee. H to 6 b i craipajiB MHpa pH H y n acb  k  HOBOMy 
CHaciBK), itojoceH ÔBrtB oimcaH xpyr crojierHit, Kpyr KpoBH, nora, 
xejie3HBrtt 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.”

*’* 3pcH6ypr, Co6paHHe t .  I (1962), 219. 

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 «ane rapMOHHH Her csodoaBi, H er  npeciiojieHHH

CMeprra.»^  ̂ (“outside o f harmony there is no freedom, no love, no defeat of death.

He points out that lack o f harmony and the attempt to force harmony both characterize

the situation of the present world:

JIh6o  M H crcp  Kyjib H a y r o B iM H  cp ea cT B a M H  s a m o a H r  c o  C B era , kbk 
TapaKaHOB, Aâniy, j ih 6o  Aftma s a n p o c r o ,  b ceM eftH O M  xpyry, 
a aB n p a K a er  e e itp sr a iK O M  M H crep a  Kyjw. H jih  o 6o h x  h x  a a n p n r y r  b ojm o  
HpMo, H OHM 6yayr, HenaBMWi aypr apyra, scex h bcc, xamHTb 
npaagHMHHyio KOJiecHMiiy «ocB o6o}KaeHHoro HejioBCHecTBa».^^®

(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, everybody 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 «nac ceodoabi, Bocropra, oeaztyMba.»'^® (“the hour of liberty, 

Joy and thoughtfulness.”)^^̂

3peH6ypr, CoSpaHHe t .  I ( 1962), 220.

Ehrenburg, Julio, 301.

3pen6ypr, Co6paHHe t . I ( 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 modem 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 

inco mprehensib le.

Neither of the visions o f 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 Èrenburg, the Jewish disciple,

with the task of recording his life and preserving his idea;

...T bi, 3 p e H 6 y p r ,  o n ip a B J w f tc j i  noc.ne M oeft c M e p n i b  x a x o e —H n ô y a b  
THXoe MecTO H, sp e M e H ii c a o e r o ,  ran co M y  He H y x H o ro , He x c a n e a , h o  h  
c rp o K  (sic) ôeccM b ic jieH H o  n e  n a ro H W i...,  o r a n i m  a c e , h t o  SHaeiub o  
M oeft 3KH3HH, 6 e c e n b i, T p y a a i h  aH ex ao T b i npeflnoHTHTem >Ho. ...B 
caMOM H anajie  y rp iO M o ro  a e m n e c r a e H H o r o  a n n  h  ro e o p H Ji y x e ,  a a ô e r a a
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Bnepeü, kbk nec, npHHioxHBaHCb, npHcnynniBaHCb, o w e  
3aBrrpaniHeM.^

(...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 Èrenburg 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:

M oit aom" Bbraojraen: KHHra HanHcana. R  anaro, qro oHa orrojiKHeT or 
MeHB Bcex, KTO H3 qpc3MepHoft jnooBH K jDTiepaType ÎÜIH no qyBCTBy 
cocTpaaaHHH eme Tmnjica noHjrrb h onpasaaTb Mena. ...OanHoqecTBo, 
OTBepXCCHHOCTb XHyT MCIM. B paCCKa3C 06  HCTHHHbDC COÔblTHBX, B 
nepenane h c k p c h h h x  qyacTB deaxcajiociHbie OoMbi yBHaar raycHbrii 
nacKBiüib H jiaxs h m h  m o c  craHer npeapeHHbW. Jfa 6yaer Taid̂ ®̂

(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 lampoon, and my very name will come under 
contempt. Let it be so!)^ ^

3peH6ypr, Co6paHHe t .  1 (1962), 219. 

Ehrenburg, Julio. 299.

^  3pcH6ypr, Co6paHHe t .  1 (1962), 232.

283 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 o f the communists and Marxist doctrine and predicts that the Jews will

eventually reject it:

...CHOBa yâaere bbi, htoôbi HenaBHaeTB h acaaTB, tombtb creincy h 
CTOHaTB «flOKOJie»? OiBeny,—flo imeft ôesyMHJi Baniero h Haniero, ho 
^HeA MnafleHHecTBa, no aajieraix imeft. A noxa 6yaer axo ruieMH 
OÔJMBaXBCH KpOBBK5 pOXCeHHIIBI H3 lUIOma/IHX EBpOHBI, pOXCaH elite 
OHZto OTTK, KOTopoe ero npeaacx.

Ho Kax He mooHXB MHe axoro aacxyna b xbicHHe.xexHeft pyxe? Hm pox)x 
MonuiBi, HO He HM HH nepexaiiBiBaKJX none? HpoHBexcH eBpeftcxan 
xpoBB, ô y jjy r  annoHHpoBaxB npHrHameHHHBie rocxH, ho no npeBHHM 
Hameirr&iBaHHHM ona ropme oxpasHX aeMHX). Bennxoe nexapcxBO 
MHpa!̂ *'*

(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.

:34 SpeuGypr, CoGoaHne 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 o f 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 m ^ e  the earth still more 
poisonous. The world’s only medicine!)^**

The Jews, according to Khulio Khurenito, are the “great medicine o f 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 Èrenburg 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.

285 Ehrenburg. Julio. 116. 135



CHAPTER 5: 

MIKHAIL OSIPOVICH GERSHENZON

Gershenzon’s Background

The idea o f 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 bom 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 Bexn (Landmarks. 

1909) and his epistolary exchanges with Viacheslav Ivanov in IlepermcKa h3 jbyx vrnoB 

(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 o f 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.

^  Horowitz, 39.

^  Horowitz, 42.

289 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 o f 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.

Bom in 1869, Gershenzon was older than Èrenburg and, in fact, a member of his

father’s generation rather than his own. Like Èrenburg’s father, Gershenzon had been

among the first generation o f those to escape the stultifying traditions of the Pale.

Èrenburg mentions Gershenzon only once in his memoirs, Men. Years—Life:

Khk—TO H BOSBpamajicH n o c jie  m rrepaT ypH oro Benepa c M.O. 
repnreH3OH0M, K oxop b iô  x h j i  b  o a h o m  H3 nepeyjncoB A pôaxa. R  an aji 
e r o  KHHFH o  flCKaôpHCTax, o  MaaqaeBe h  qyMaq, TO) ansi Muxamia 
OcHnoBHHa caM oe B a x H o e - c o x p a m n b  T e qyxoBHbie ueHHOcxH, o  
KOTopbK roBopHji BswecjiaB H b b h o b .  H o  FepnieH soH  HeoxcuqaHHO  
paccM eajicH h , ocraHOBHBniHCb Boane c y r p o o a , KOTopbiA 6bui Bbiure e r o ,  
cra ji M caa HacxaBJurrb: Baacnee B cero BHyrpeHHJW CBOooqa, H eqero  
ruiaKaTb 06 HcrqeBHiHX p n aax . Oh CM ejuica, a  rjiaaa y  H ero Gbum  
jiacKOBbie H nenajibHbre: «IIoHeMy b b i o ro p n a erecb ?  Bw Beqb M oqoqbi...

^  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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PasBC H e cHacTbc noHyBCTBOBaiB cc6h CBoSoioiBiM o r  Bcero, hto  
npeücraBJiæiocb h3m seHKHM, HeabiôncMBiM? Jl b o t  paoyiocb...»
Mnxanjiy OcnnoBHHy ne 6bmo h lurmaecOTH, ho mhc oh , kohchho,
KB3ajicH crapHKOM. R Toraa H e noHWi, HeMy oh paijyerca, a Tenepb c 
BocxHmeHHeM iiyMaio o ero cjioBaxB ecjiH oh cnpaaaji geî ieKTOM apenna,
TO B OTJIHHHe OT MHOIHX H H C aTeaeft, B TOM HHCJie MOaOXCbDC, 6bUI He 
6jIH30pyKHM , a  flajIbH O aopbK H M .^^

(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 o f admiration; 
he may have suffered from defective sight, but unlike many writers, 
including young ones, he was not myopic, but longsighted.)^^^

The year of Èrenburg’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 Èrenburg 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 the two on the subjects of

Judaism and Jewry, nor is there any evidence that Gershenzon’s ideas influenced

Èrenburg. This could well be due to the fact that Èrenburg could not freely discuss a

thinker such as Gershenzon, who was not popular with the Soviets. Certainly there is a

^  3peH 6ypr, Co6oamie. t . 8, 273-274. 

Ehrenburg, Men, v. 2,64.
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strong similarity between Gershenzon’s later writings, such as Correspondence, and 

Èrenburg’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, modem culture, which had been built from the remains of ancient cultures, had

become a corrupt source for modem 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.

Ivanov, Correspondence. 3 1.
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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. 

^  Ivanov, Correspondence. 33. 

^  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. Èrenburg 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. So it is 

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 o f 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. Èrenburg, 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;

...[Mocbe ^3jie] 6bui coBepnieHHO HeBMeHHCM, Kpunaji, h t o  ydbCT 
IIlMHnrra, ecjm t o t  nocMeeT noKaaatbca, neji «Mapcejiteay» h  

TpeôoBan, htoô&i XypcHHTo HCMezuieHHO ouipaBiuicK cpaxaTbca. sa 
ilHBHnHsauHK). ...SpKOjie Boraui, ?ro Boftna npeKpacna h  qro o h  6yasr 
crrpejwTb h s  caMoft 6ojn>nioft rtyniKH. B Koro? 3 t o  o h  h o c m o t p h t ,  h o  

cTpejurrb 6yacT o6a3aTejn>HO,... Hoa BJiHJiHHeM k p h k o b  Aftma 
ooesyMea, cxsainji h o x  ana paspesbiBaHHK k h h t  h  noTpeooBaa, h t o ô w  

e\ty TOTHac CKasaan, Koro n\reHHO on aoaxcen pesaTb—MHcrepa Kyaa 
HaH MCHH. OxBaiHB FoaoBy pyKaMH, AacKceft CirapHaoHOBHH roaocna:
«Hbine nprairao CBCTaoe HCKyiuieHHe! Pycb! Mccchh! Oh KHHyaca k 
IIlMKiny H, XHbiHa, ooHaa HCKOia, «Epar Moft! Bpaa! M aMÔaio T c 6 a ,  h 
oTToro aTo TBK aïoôaK) —aoaacen yoHTb T e ô a !»  Mncaep Kyab,
...apjoK ecK H  c K a sa a : «K Heftrpaaen! Ho a  T o x e  H a a n H a io  noHHM aTb,
HTO Boftna He t3k ôesnpaBCTBeHHa, aa h ne t3k Hesbiroana, icaK \fbi 
ayMaaH panbure.» IIlMHar saroBopna: «Zfoporae apysba, hh k Ko\iy hs
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Bac H He HyscTByio hh icaKoft HeHasHcra, xoth bbi- moh B p a r n . Ho flejio 
OÔCTOHT BeCbMa npOCTO. HaM HeOÔXOAHMO B a c  0 p r a H H 3 0 B a T b .» ^

([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 I, 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 Èrenburg, the narrator. As noted earlier, he is also the disciple 

who is less of a caricature than the others. Èrenburg 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

^  3pcH6ypr, Co6pamie. 1962, t .  1, cr, 96-97. 

^  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”, Èrenburg chose “no” in 

opposition to those false virtues. In Èrenburg’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, Cvnbôbi espeftcKoro Hapoja (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 o f 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 modem world, 

to be an objectivized value, or an abstract, vampire value which required the sacrifice of 

the depersonalization o f the individual, in the name of unity and homogeneity.

The concept o f nationality, in and o f 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.

Mnxanji OcnnoBHH r e p m e H 30H. CvnbSbi e B p e f ic K o r o  H a p o n a  f f l e r e p S y D n  3noxa, 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 in a

Spanish manner, since he is Spanish, whether he likes it, or not, and his lot lies in serving

the mission o f 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;

H a io io H a j iB H o e  T B op n ecT B O  H e ecT b k h r o ü —j ih 6 o  o c o ô c h h b iô  b b i c i i i h ô  

BHa  KOaJieKTHBHOrO T B O pneC T B a, h o  BCHKOe TBOpneCTBO H aH H O H aabH O ....
H K o r a a  Bbi y r B e p a c n a e r e  oan oB p eM C H H O , T i o  eap eftcT B O  e c r b  H a i m a ,

HTO, p a cH b iJ ieH H o e  n o  s e v t n e ,  o h o  s c j ie a c T B H e  C B oeft p a c n b u ie H H o c T H  

H e c n o c o Ô H o  k  H a m io H a a b H O M y  T B o p n ecT B y , —a  o r B e n a io :  e c j iH  o h o , 

aeftcT B H T C JibH o, H a n H H ,.. .—TO e r o  p a a a p o ô j ie H H o e  K o ju ie ic r a B H o e  

T B opnecT B O  H en p eM eH H O  b  K a x o f t - T o  c(% )epe, H e a o c T y n n o f t  H a m e k ty  

a p e r a n o ,  o ô p a a y e T  H a u H o n a a b H o e  a e a o e .^ ° ^

(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

repuicH30H, CvnbSbi. 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:

OÔBKHSHO B TOM, HTO CBOHM npH Sp eH K C M  OH yCPDTHBaeT B M IipC BTOC,

n p o K T H T o e  H a n a jio  H auH O H ajtH SM a, c r o H B tu e e  c t o jib k h x  c j ie a  

H C jioB eq ecT B y  h  n p e x a e  B c e r o  C BpejiM . B m t e a j ie  c h o h i i s m  C T p e \r n T c n  

n p n 6 a B H T b  K c y m e c T B y io u tH M  y x e  b ea^ cajiocT H B iM  H a u H O H a m o M a M  e m e  

O H HH—eBpeÔCKHÔ.^°^

(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. In its ideal, Zionism is striving to 
add yet another ruthless nationalism to those already existing—Jewish 
nationalism. [My translation]).

303 r e p iu e H 30H, CvjbSbi. 29
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In their attempt to find freedom and happiness for the Jews, Zionists were

following the path o f 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:

IIo HeoôbtHHOCTH CBOCFO nHiia H CBOeft CyabÔBI, eSpettCTBO 
aoHBme—apHCTOKpax Me*ny HapoaaMH; chohhsm xonex caejiaxb ero

304MemaHHHOM, xHBymKM 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 o f the Jews to that o f  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:

T hk oxeii yBemcBaex cbiHa: «OcxeneHHCb! T boh  CBepcxHiiKH itasHO 
ycxpoeHbi. Mbi Hanuni xeoe xopomyio aeByniKy: xeHHCb h BoitoH b 
OTiioBCKoe M6JI0». Ho cbiH He ztojraceH nocjiymaxbCH poflHxejiBCKoro 
coBexa. O h  xhbcx 6ypno h  oeano, xeprnrr mmiemm h HacMeuncH, —ho 
OH reHiift.^°^

(A father admonishes his son: “Settle down! W e 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

repuieH30H, CvnbStj. 32. 

repuieraoH, CvnbSu. 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;

^  BHxy CBpeftcTBO B ero itonroM CKmaHUH oaepjKHMBiM oimoft 
crpacTbio: orpemaTBCH or Bcero HeH3MeHHoro. Mae Kaxerca: see 
apyme HapoaH HaKoruunoT coKpoBHma ana t o f o , HTo6bi noroM 
TBOpaeCKHM HCnoab30BaHHeM 3THX COKpOBHIU OCymeCTBJWTb CBOe 
npH3Baime; eapeftciorii napoa He Menee xajmo ^oÔHBanca 
HaimoHajiBHoro eaHHCHHa, rocyaapcTBCHHoro MorymecTBa h  ztyxoBHoft 
nojiHOTbi, HO jnmib aaacM, h t o S b i b o  aropyio nojioBHHy cBoeft x h 3 h h  

cp b iB aT B  c ce6a 3 t h  M H pcK H e o k o b w , —a r a iib  3 a T e \i ,  h t o o b i  Ô Biao h t o  

opocaTB.^*^

(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

r e p iu e H 30H, CvjbSbi. 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; « O h  [enpeA]—HCHamie npouuioro, oh n y r a e r  

HaniHx itereft, -6eA ero, roHH, n y cT b  HCHeaner!.»̂ ®̂  (He, [the Jew] is a child of the 

past. He frightens our children—beat him, drive him away, let him disappear! [My 

translation])

Èrenburg and Lazik Roitschwanetz

Like Gershenzon, Èrenburg 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 Stormv Life of Lazik Roitschwanetz 

(1927). The work chronicles 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.

307 repmeH30H. CvnbSbi. 47.

^  There is some disagreement among the critics as to the degree to which Èrenburg 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 Efiaim 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 o f the more inconvenient laws of the Jewish religion; yet 

another time, he poses at Èrenburg'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:

3eMJiH, KEK acMJiH. JI, HanpHMep, He HyBcrsyio, hto ona moh, noroviy 
HID OHa HasepHoe He moh, a hjih PoniiHJibfla hjih cpaay HeMÔepjieHa, h 
H aaace n e HyBcrayio hio ona CBjnaH. Ona uapanaerca, Kax noBcroay.

(The land looks like any other land. L 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:

”̂ 3peH6vDr. JTaomc. 248.

Ilya Ehrenburg, The Stormv Life of Lazik Roitschwantz (New York: The Polyglot Library, 1960), 286.
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y  Hac ecTb HacTOjnuee rocynapcTBO, a paaae ecn , rocyflapcxBO, ?ro6bi ne 
6buio 6e3pa6<mn»ix? Bw oyaere thxo cHaerb h xaaxb, noKa kohwtch 
3T0T KpH3MC.̂ "

(We have here a regular state, but is there a state where there are no 
unemployed workers? You will sit still and wait until this crisis is 
over.r^

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:

M n p e iu ia ra K ) b3m B epH yn> ca n a  p o m m y . 3 ü e c b , KOHemto, 
n e s y n a a  p e % ,  h  c s m a a  3e .\o in , h  e sp e f tc K a a  n o m m n a ,  n  ztaace M aim aT b 
optrraHCKOM  M y n m ip e , c jio b  h c t ,  s a e c b  aneabC H H O B biû p aA , h o  a  x o a y  
B c p H y ib c a  H a p o m m y . H to  K a c a e ic a  M en a , m h c  y x e  n o p a  aoM oft. H  
n o e a m ta  n o  c s e r y ,  n o r a a a e a  KaK x n a y r  a io a n  n  KaKoft y  h h x  b x a x a o f t  
c r p a n e  CBoft o c o 6 b i 6 o k c . T e n e p b  a  ToabKO n  M e n ra io , t o  o  m ocm  
HeaaÔBeHHOM FoMeae.^*^

(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 I am concerned, I was bom, 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

3peH6ypr, JIasHK. 250. 

Ehrenburg, Lazik. 290.

3pcH6ypr, JlaauK. 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;

—Bm npoqrere caMBie muKapHbie MCJDrrBW, noroMy qro y mchü, cnasa  
Gory, ecTb eme tcm saiuiaTHTb. M npaexajia cioAa h3 H bio-ïïopK a, h y 
Moero Myxa tbm caMBift nnncapHiiift pecropaH. R  iipHexajia nom aaerb  
Ha aeMjno npeaKOB, nycn»3TH narpnapxH b h u j t t ,  h t o  BOBce He Bce enpen 
craaH HecnacTHBiMH nonpomaftKaMH,...

Bopoaaxbrit CTopox aeoesHa:
npoTiy aecH T b xaKHX m o h h t b ,  h i d  B ce  naxpnapxH b  paio axnyr.^*^

(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

3pcH6ypr, JlaawK 264.

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 Èrenburg’s opinion that the Jews 

would do better to remain in Russia.

In their opposition to the Zionist movement Gershenzon, Dub no v and Èrenburg 

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 o f 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 Dub no v 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 Èrenburg’s Khulio Khurenito. In addition 

to these there is a very important literary one—Dostoevskii’s oeuvre, ^s  in the case of 

Nietzsche, Fedor Mikhailovich Dostoevskii (1821-1881) was perceived as an anti- 

Semite, yet had a powerful attraction to Èrenburg. Several times in his memoirs, 

Èrenburg 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 

Èrenburg read for an understanding of the surrounding world and whom he also 

attributed with making him become skeptical of that same world;

ô o jib n ie  H HHTaji, xeM  ciDiBHee bo bcbm co M H esa jicn . Jloxb M e n a  
o o c r y n a j i a  co Bcex cropoH, x o ie  xoTenocs to y n p a tb  b ZDKyHrjur HmtHH,
TO ôpocH T B  6 oM 6y  B noM rcHepajT—FyScpHaTopa na TsepcKoft, to 
nOBeCHTBCK.^^^

(.. .the more I read, the more I doubted everything. Lies surrounded me on 
all sides; one moment I 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.)^

3pcH6ypr, Co6paHHe t. 8 (1962), 27.

Ehrenburg, Men, v. I, 30.
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Èrenburg 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, Èrenburg once 

again mentions reading Dostoevskii. This was during a period of intense physical and 

spiritual suffering for Èrenburg. 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 Èrenburg again turned to Dostoevskii’s novels. Èrenburg says of 

this period:

ü  6bui B luioxoM Bnne: HOHHaK paooxa, «PoroHna», HreHrre raaex, 
poMaHbi j fo c T o e B C K o r o  h  Bjiya, c t h x h  n p c B p a m im  m b h h  b  
HCBpacTeHHica.^'®

(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 Èrenburg’s works both by way of

direct reference to him and his oeuvre, as is the case in the chapter of Khulio Khurenito

3pcH6ypr, Co6oaHHe x. 8 (1962), 171.

Ehrenburg, Men, v .l, 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 Èrenburg and Dostoevskii,

particularly taking into account Dostoevsii’s novella, SaimcKH h3 noanonBg. (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 
Èrenburg’s early works. .. Èrenburg 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 Èrenburg.^^^

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, Chemyshevskii. These 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

Robert Jackson, Dostoevsky’s Underground Man in Russian Literature (New York: Mouton & Co., 
1989), 188-189.

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 o f action who “stop at the 

wall” and actually find in it « h t o —t o  y cn oK O H T C jib H oe, HpaBCTBeHHO paapemaiomee n 

OKOHHaTejEbHoe.»̂ '̂* (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

3:3Jackson, 180.

(Denop MrocaHJioBtm i lo c T o e sc K H H , «3aniiciCH « 3  noanonbH,» n o B e c T H  n  paccKaabi. t .  II (MocKsa: 
XynoxecTBCHHaH jnrrepaTypa, 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 
surrender his right 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 o f 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”;

Joseph Frank, “Notes from Underground,”in Notes from Underground, ed. M. Katz (New York: W. W. 
Norton and Co., 1989), 212.

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 happy 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 o f 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.

Èrenburg and “The Wall”

As mentioned above, the narrator of Khulio Khurenito. Èrenburg, receives the 

ideological heritage of Dostoevskii’s Underground Man. As Khulio Khurenito travels 

about collecting his entourage of disciples, it is Èrenburg 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.

Frank, 217.

ZloCTOCBCKHH, «SanHCKH», 3 12.
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Already in the very beginning of the novel Èrenburg demonstrates similarities to 

the Underground Man and other Dostoevskian intellectual characters, such as Ivan 

K a r a m a z o v . A s  mentioned above, Èrenburg is sitting in a Parisian café when 

Khurenito, a Mephistophelean figure, enters. Only after much persuasion does Khurenito 

convince Èrenburg 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, Èrenburg reasons, why not destroy the reality (i.e. in this case European, 

so-called culture)?

Èrenburg 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 

Èrenburg. 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 Èrenburg’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 fi"om 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 elan and to

The conversation between Khulio and Èrenburg 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 Èrenburg who 

replies:

YHHTejib, a  He cojiry B3m—a ocraBtui 6 h  «ner». Btunrre an, 
oTKpoBeHHO roBopa, MHC oaeHB HpaBHTca, Koroa aro-H H 6yHB ne 
yaaerca. H jnoGmo WHcrepa Kyjia, ho mhc 6buio 6bi iipHarHo, ecjiH 6bi 
OH Bapyr norepaa cboh aoaaapw...

(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 Èrenburg speaks the other disciple edge away from him and Khurenito points

out:

Tenepb Tbi BHgmin>, aro a obia npaa. IIpoHsomao ecTecTBeHHoe 
paaaeaeHHe. H am  eapeA ocraaca b oaHHoaecTBe. Mo* ho yHHaroaorrb 
Bce rerro, cieperb  Bce «aeprbi oceztaocra», cpbrrb Bce rparanibi, ho 
HHaeM He aanoararn» 3thx n a m  apiuHH, otaeaatom nx Bac or Hero. Mbi 
Bce Po6hh30hbi, nan, ecax xo-nrre, xaTop^HHKH, aaabme aeao 
xapaicrepa. OanH npnpyaaer nayxa, aaratMaerca caHCKpnrcKHM 
asbiKOM H aïoôoBHo noaMetaex noa KaMepw. Jlpyroft 6ber roaoBoft 
cTCHKy—uiHiirKa, chobh mimiKa, a Tax aaaee; aro xpenae—roaoBa m ni 
crena? . . .Eapen nprauaH -n cpaay b creHxy 5yx!^^^

(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

3pcH6ypr, CoSoaHHe t .  1 (1962), 87. 

Ehrenburg, Julio. 114.

SpenSypr, Co6paHne 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 Èrenburg 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, Èrenburg

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 1st, was mir nützt, setzt Èrenburg des Paradox des ‘Gut

1st, was den Guten schadet,’ entgegen.”^̂  ̂ (“Èrenburg opposes this morality of : ‘the

good is that which is advantageous for ones own desires.’” [My translation]) Each

disciple sees the values o f 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:

M 3H3JI rOCnoaHHa, KOTOpblft BCK) *II3Hb rOriUUICH Te\r, HTO 3H3JI Tomc B 
jia([)HTe. Oh cHuraji oto 3a nonoacHiejaHoe cBoe üoctchkctbo h 
HHKorna ne coMHeBajicn b cede. Oh y\iep He to hto c noKoAnoA, a c 
TopxecTByiomeft cobcctbio, h dbui coBepmeHHO npaB. A h 6bi cede 
Toraa Bbidpaji xapbepy; n dbui dbr jteHTHÔ h odxopa, ho He npocxoft, a 
HanpHMep, coHycrsyiomHft Bcewy npexpacHoxry h BbicoKOMy.̂ ^®

334 Ehrenburg. Julio. 115)

Ujvary-Maier, 48.
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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 Èrenburg

of the comfort others find in their “civilized” existences. This leads to the “beating

against the wall.” Èrenburg, 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 :

EnpeH npHimni—H cpasy b  creHxy 6yx! «IIoHeMy t b k  ycrpoeno?» Bor 
asa qejioBexa, 6brn> 6w hm pasHBiMH. Tax Her: HaxoB b  4>aBope, a 
HcaB Ha aanBopxax. HaHHRarorcH noaxonbi seMjiH h neoa, HeroBbi h 
uapeit, BaBHjioHa h PuMa. OGopsaHUbi, HonyioiHHe na cryneHbxax 
xpaMa, -ecceH  TpyHnrcji: xax b  Korjiax B3pbiB«taToe BemecTBo,
3aMeniHBaK)T HOByro p e jn n r n o  cnpaBeOTHBOcxH h  K H m eibi. T e n e p b —t o  
nojieTHT H ecoK pyniH M biâ Phm ! H  n p o iH B  M yapocra aHTHHHoro MHpa 
BbKozurr HHmHe, H eBexecTBeH H bie, x yn b ie  ceicraHTbi. J J p o ^ o rr  P h m .
Ebpeft IlaB eji noGeami Mapxa ABpejDw! Ho jnoan oobiKHOBeHHbie,
KOTopbie npeOTiowraiOT aHHaMnry yioTHbift æ o m h k , naHHHaiOT 
oôxHBaxb HOByio Bepy, ycrpaHBaTbCH b 3Tom ronoM majianre 
no-xoponieMy, no—aoManiHeMy. XpucTHancTBO yace ne creHoonTHaK 
ManiHHa, a HOBan BcpenocTb....̂ ^®

(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.
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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 Èrenburg 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:

...3T0 HOBbie jnoipi, OHH CTO JIB OTJIHHaiOTCH OT TeOH, K3K ^CHTejni
KaMepyMH. Y h h x  c b o h  ncHXOjioran, c b o h  HpaBBi, c b o ô  pejraraosHBift 
nai^oc. JIiojiH npejKae naaajm h h i i  npen HenocriDKHMbiM, cjiyyaËHBiBi.
K a * a o e  o T cry ru ieH H e o r  o o b iH H o ro , o t  n o c n r r H y r o r o  n y re M  
s b n n ip in e c K H M  o S o x ecT B jisu io cb . r ia< |)o c  h o b b k  jn o a e i i  b  aaK O H H ociH  
BBJieHHft, HX TpeSBeHHblft 3KCTa3 B O m yilieH H H  5e30Iira6oqH O C T H .
.. .T e n e p b  nofrM M  n p y ro f t  B o c r o p r —M exaH H xa, B nepB bie ocM bic jieB H iero
XOa CJIOJKHOft MaHIHHbl!^

(...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.

339 Ehrenburg. Julio. 115-116.
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They have their own psychology, their own morality, their own religious 
sense. The men o f 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 o f 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.

Èrenburg 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 Èrenburg to the most interesting

chart—one that maps out man’s life.

Bor 3CH3Hb! Ona y x s  He Tafrna, He cxaaxa, ne ôpea, ho Tpy^oBoft 
npoiiecc, B 3TOÜ xcajiKoft KOMHaTe paajioxceHHBifr na nacTH h 
BoccoeflHHeHHbift MombKJ paaywa!

(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.) '̂*^

341 Ehrenburg, Julio. 268-9.
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Èrenburg 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—«oro

n p o c T O  BpameHHe x p o x o T H o r o  BnKTHKa!»^"”  ( “ i t ’s  n o t h in g  b u t  t i n y  c o g s  g o in g

around.”/'*^ Khurenito points out to Èrenburg that precise, economical, and closely

reasoned planning are the new features of modem life, to which Èrenburg replies:

Ecmi Bce aro t3k, zlth h c f c  kc, ccocTBeKHO roEopn, )KtrrB? B 
HacTHOcni, juui Kero nepernicsiBûTb ixeroerbt III:\KOTa, Bsiecro Toro 
HT0ÔBI KaK-mioyzB vTiirrroxonb ero?

(If what you say is true,... what’s the use of living? And in particular, 
what’s the use of copying out Schmidt’s decrees, instead of trying to 
destroy him in some way or other?)̂ **̂

Èrenburg, like the Underground Man, understands the risk of succumbing to the rational

planning of the materialist socialists and its dehumanizing, imprisoning effect. Ke senses

this especially strongly when he accompanies Khurenito to visit the “captain”, the leading

communist whose description fits that of Lenin. As the two approach the Kremlin,

Èrenburg admits that he is afraid of men who can do things “not only to themselves, but

also to others.” '̂’* Upon entering the office Èrenburg darts behind a pillar where he listens

to Khurenito’s discussion with Lenin.

M sac noHimaKD,—cKaaat XypeHHTo,—bbi BbicoKiifi oopaseii ajopoBoro 
OHHOZiyMBH. Co MHOnant MBICXaMBI %CI3HB KOHHaiOT Ha KOOTOHKaX, 3a

SpcHoypr, CoooaHiie t. 1 (1962), 197.

Ehrenburg, Julio. 268.

SpeKDvpr, CoooaHne t. I (1962), 198.

Ehrenburg, Julio. 270.

■̂'*3peHDypr, Cooparote t. 1 (1990), 401.

167



TyMÔoü..., a HaHHHaiOT ee, Hanporos, c HeyMOjniMbiMH oropaM, 
KOHIieiTipHpyiOmHMH BCK> 3HeprHK) Ha eilHHOM nOMBICJie.
OanoiiyMBe-aejio, OTHaccHBe, *H3Hb. PaaayMBe-npcKpacHoe h 
ÔJiHcraTejiBHoe yBecejicHHe, asceçrr npeflCMeprooro yxHHa.^^

(I 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.y^"

As Khurenito's conversation with Lenin continues, the communist leader

expresses his chilling version o f the Crystal Palace:

Mbi BeacM HCJieBeHecTBo k nymire\ry 6yayiiie\ry. Oimii, KOTopsiM 3to 
He Bbrroimo, BcmrecKH MeiuaioT hbm. ...Mbi jiojracHBr hx ycrpaHBTB, 
yÔHBan oanoro jvui cnacemm TBicmm. Jlpyme yimpaiOTCH, He 
noHHMan, hto hx xe cnacTBe Bnepezm, ôomcK xHXKoro nepexoüa, 
iieruimoTCH sa xajiyro tchb BHeparuHero iirajianra. Mbi fohmm hx 
Bnepea, roHHBi xejiesHBiMH ÔBraaMH.̂ *̂

(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 o f 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  H3C x e  Bce 6yayr cHacmHBBi h He oyayr oojiee He oyHTOBaxB, hh 
HcrpeôjiHTB apyr npyra, kbk b cBoooae xsoeft, noBceMecrno. O, mbi

3peH 6vpr. Co6oaHHe t. I (1990), 403-404. 

Ehrenburg, Julio. 250-251.

SoeHOvpr. Co6paHne t. I (1990), 405.

Ehrenburg, Julio, 252.

168



yôeûHM HX, TO) OHH Tonia t o j i b k o  h  craH yr cBoôozmbiMH, Koraa 
OTKaxcyicH o t  CBoGowi csoeA  jv isi nac h  h e m  h c k o p h t c h .  H  to>  ace, 
npasBi MH ôyacM i ü i h  co jo c c m ? ^ ^ ^

(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.

Èrenburg 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:

nocToeBCKHH. CoGpaHMc T. 6 (1994), 285.

Fyodor Dostoevsky, The Brothers Karamazov (New York: Bantam Books, 1981), 3 11.
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o  HejienocTb HejienocrsA! To jih aejio Bce noHHMaTb, Bce cosHani Bce
HeBOCMÔ KHOCTH H KaMeHHBie CTCHBi; HC npHMHpJITCH HC C Ô HOA H3 
3TMX HeB03MOXHOCrejt H KaMeHHBlX creH, eCJIH B3M Mep3HT 
npHMHpjrrca...H BcjieflCTBHC aroro, Mojna h  6eccfmBH0 CKpexeua 
3y6aMH, cjiflmocrpacTHo 3aMeperb b HHepmno...

(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 o f all this, while silently and impotently gnashing 
your teeth, you sink voluptiously into inertia....)

Like the Underground Man who can find no self-respect in his tangle of logic and

extreme self-awareness, Èrenburg is painfully aware of his own inadequacy and

impotence. He characterizes himself in these terms:

3 to—noaecTb o sejiHKOM yw re.ne , a He o cjiaôoM, rannoxHOM, 
npeapcHHOM yneHHKe. P Ijibh  SpenSypr, asrop nocpeflCTBCHHbix cthxob, 
HcnHcaBnxHôca xypnajiHCT, rpyc, oTciynHHK, MejncHÔ x a n x a ,  
naKOCTHHK c meÔHbiMH, aany f̂HHBbiMH rjiaaaMH, 6 b u i n a  cKavibe 
BaroHa.^^’

(This is the story of the great Teacher, not of his weak, insignificant, 
contemptible disciple. Hya 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 Èrenburg, 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, Èrenburg is the only disciple selected

[̂ocToeBCKHH, «3anHcfoi», 295.

Dostoevsky, Notes. 10.

357 3peH6vDr. Co6paHne t. I (1962), 218.

Ehrenburg, Julio. 298.
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by Khurenito who is flilly aware of his plan. He is the only one who acknowledges the

teacher/disciple relationship that exists between them. Èrenburg 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.^^’ Èrenburg 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 o f the actual author. As Ujvary-Maier points out:

Ilya Ehrenburg verkorpert den niedrigen Lebenswillen; seine Person ist 
auf ein fast animalisches Gefuhlsniveau herabgedrückt, wâhrend 
Churenito Willenskraft und Ratio reprasentiert... .Churenito stellt einen 
überhôhten Ehrenburg dar, welcher mit grosser MachtfuHe und reichen 
Kenntnissen ausgestattet ist.̂ ®°

(H'ia Èrenburg embodies the lesser will. His feelings are expressed on an 
almost animal level, while Khurenito represents willpower and 
intelligence. Khurenito represents an Èrenburg 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

Èrenburg 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 Èrenburg nor the Underground Man are necessarily positive characters in 

either of the novels (nor, would I say, are they entirely negative). Both are satirically

Jackson, 188.

Ujvaiy-Maier, 50.

171



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 Èrenburg 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! aa seas x h  xyr spy! Bpy, noToviy hto com shbio, khk ztBaxotbi i t s a ,
9TO BOBce He noimojibe jiynnre, a hto—to npyroe, coBceM apyroe,
KOToporo n xcasKHy, ho icroporo hhk3K hc nafiay!^^"

Although it seems strange that an idea promoting faith in Christ would be censored at this time in 
Russian histoiy, 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 
Chemyshevskii’s What is to Be Done? to be published. See,Frank, 2 1 9 - 2 2 1 .

/lOCTOCBCKHH, « 3 a n H C K H » , 3 1 4 .
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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 Èrenburg 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, Èrenburg 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:

Dostoevsky, Notes. 26.
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BMamia,, t3m, na co;n»Hne, oTKHHbmaa hofh, npbiraer no crenn 
MajieHBKHÜ xepe6eHOK. Passe He nepenaer oh 6ecnpenejibHoro 
Bocropra GariHa? A aaecB, y nanym, sanpas Mopny k ne6y h  onycTHB 
XBOCT, Boer co6aica-He bcji jia  cKop6b seMjm b Hcft? Hm 6yayr 
noaoGnbr ipajtymHe jnoim, h  He craHyr ohh saMbocaTb cboh qyBCTBa b 
TbicH?enyaoBbie oGmneHHR.̂

(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

world:

9am e rjiam i na aereft. K  jnoojno b  hhx H e t o j ib k o  B o cn o M H H a H H e o 
jierKHX an ax HejioBenecTBa, Her, b hhx h BHxy npooôpas rpaaymero 
M H p a. ...rioK a OH aHK, iiycT H npeKpaccH.
...OcKopôjiflô cBHTbiHH, H p e c T y n a f t  s a n o B e a n ,  c M e f t c a ,  r p o M n e  C M eftcH , 

K o r a a  H ea b S H  C M earbC H ....

(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.

Èrenburg 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 Èrenburg appears to be

resigned to his position.

3pcH6ypr, CoGoamie t . I ( 1962), 37. 

Ehrenburg, Julio. 48.

3peH6ypr, Co6paHHe t . 1 ( 1962), 37-38.

^  Ehrenburg, Julio. 48-9.
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Moft ao jir BbmojraeH: lan ira  HarracaHa. sH aio, h to  oHa orrojKHeT o r  
MCHa Bcex, icro n m u ic a  noH ^ib h  onpaaaarni m chh . ...K o h ch h o , k yMpy, 
HHKoraa He BHncB AHKHX now A , c  miacKaMH, pWKOM H MJiaAeHqecKH 
ôeccMUcjieHHBiM CMexoM H aK O H eH —TO CB0 6 0 AHBIX jnojieA.^^

(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 
r i l  die without ever beholding those wild fields with the dancing, the 
raucous cries, the child-like, mindless laughter of men set free at last./^^

Despite Èrenburg'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 o f 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

«ceMCHa itajieKoA nojibiHH, M5rn>i h 3Bepo6oa.»^^° “seed o f  the fleabane, the w ild mint,

the ragwort of the far distant future.”^̂ ^

In conclusion, Èrenburg 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

368 3pcH6ypr, CoSpapme t. 1 ( 1962), 231-232.

Ehrenburg, Julio. 316.

370 SpeaSypr, CoSpaHHe t. I ( 1962), 232.

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.

Èrenburg, 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. Èrenburg 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.

Èrenburg 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. 

Èrenburg, like the Underground Man, fears the effects of such men o f 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. Èrenburg, although giving 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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Èrenburg's recognized function is to preserve this ideal by recording Khurenito's 

words. In this way he continues the denial o f 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 Èrenburg in the novel Khulio Khurenito recognizes and 

fears the dawn o f an era of reason and mechanization, he still remains hopeful of a better 

future and writes to contribute to the eventual fulfillment o f that day. In a later novel, 

written after Stalin’s rise to power, Èrenburg 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 Èrenburg’s 

novel, IleHB BTOPoft CThe Second Dav. 1934). In this novel, which is considered the 

author’s first socialist-realist novel, Èrenburg 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 bom of extreme 

cynicism and despair for the fate of Europe and Russia, Èrenburg 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 Dav. 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 ofRcial socialist- 

realist guidelines (workers of "iron will” who carry out the promethean task of 

constructing huge iron and steel works in Kuznetsk), Èrenburg, 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 

Èrenburg 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

Rubenstein, 114.

’̂^3pcH6ypr, Co6pamie t . 8 (1962), 231.
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himself would say, «y mchu nmeprrpo^H}! T o ro  n p e iin o jia ra e M o ro  o p ra H a , KOTopwô 

o6biHHO 30Byr coBecTbio.»̂ '̂* (“I suffer from hypertrophia of a putative organ which is 

commonly called the c o n s c i e n c e . D o c t o r  Safonov had rejoiced in the Revolution, 

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, B o jio jib K a , tot xe 

6jihh, jia noitMaaan!»^’® ("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 

leams 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.

3pcH6ypr, Co6paHwe t .  3 (1962), 193.

Ilya Ehrenburg, The Second Dav (Moscow: Raduga Publishers, 1984), 91. 

3pcH6ypr, CoGoaHire t . 3 (1962), 195.

Ehrenburg, Second. 93.
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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 «rHnepTpo4>rM coeecTBio» 

(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:

Xopomo msja b  H o r y  c o  B c e \o i :  T o r a a  H e  H y scT B y eiirb  y c r a j io c T H !

XopoEuo 3K aT b, HTo Tbi H e o n H H , HTo y  B c e x  T c 3KC KtycKyÆbi, TO x ce  

iC bixaH B e, x a  x e  bojih.^^*

(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, that everyone 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:

M yp aB B H H aH  Kyna-oôpaaeH paayM H O cT H  h  .t o it ik h ; h o  a x a  Bcyna 

cy m ecT B O B a jia  h  i b i c a n y  n e r  n a a a a .  C y m e c T B y r o x  K iypaB bH —p a o o H i ie ,  
iV iypaBbH —c n e i i b i ,  M y p a B b H -H a n a jib H H K H . Ho e m e  n e  oblxo  n a  c s e x e  

v iy p a B b J i—reH H H . H le K c n n p  n H c a J i H e o  M y p a B b a x . AxponoJib n o c x p o e n

3peH6vnr. CoGoamie t .  3 (1962), 189. 

Ehrenburg, Second. 83.
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He MypaBbHMH. 3aKOH THTOTemw Hanreji h c  Mypasett. V  MypaBbCB Her 
He Ceneic, h h  Pa<J)a3Jieit, h h  IlymKHH&ix. V  h h x  c c t b  xyna, o h h  

paôoTaKxr/^

(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

c o n s c i o u s n e s s  a n d  c l a i m s  t h a t  « cn n n iK O M  cosHaaaTb—oto oojiesHb, H a c r o n u ia H ,

nojmasi ôoneanb»,^*^ (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 o f‘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;

Benb q r o o  n a n a T b  n e ftcT B O sa T b , n y x H O  osrrb c o a e p n ie H H O  

y c n o K o e H H b iM  n p e n B a p H x e jib H O  h htoo coM H eH H Ô  yxc m iK a r a ix  n e  

o c T B B a jio c b . ...A n o n p o ô y f t  y B J ie ia ic b  cbohm HyacTBOM  c j i e n o ,  ô e s

3 p cH 6 y p r, CoSpaHue t. 3 ( 1962), 263. 

Ehrenburg, Second. 214.

Oeflop MnxaanoBHH JJocroeBCKHH, Co6paHne CoTOHeHiifi. t .7  (MocKBa: JliiKciiKa, 1994), 327. 

Dostoevsky, Notes. 5.
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paccy:*m eH H ft, 6e3  nepB O H ananbH oft npH H H H bi,.... IIo c jieaaB T p a , a r o  y x  
caM brit n o ao H H lt cp o K , caM o ro  cc6h n p e a n p a T B  HaHHeniB aa  t o , m o  
caM oro  ceoH  sasH aM O  H aay ji. B peayjibT aT e: MbmbHBift n y a b ip b  h

(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:

JJ jw  MeHH OHH He jnoiH i. B ce , khk  o j h ih . HaabiBaeTCJi «KOJUieiOHB».
Ilpcme roBopH—creHKa. Box n h pacimifi ceoe rojioBy.̂ *®

(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 munuHHtiU imou, Safonov looks up the 

definition and finds this: «Haroô—HCKJnoHeHHwft H3 cneT a Herpa.vioTHBift h o h o b h h .

JlocTOCBCKHH, CoopaHtie. T. 7, 335-336. 

Dostoevsky, Notes. 12-13.

JJocTOCBCKHH, CoôpaHHe t.7, 335-336.

Ehrenburg, Second, 331.
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KHM3B 6 c3  B JiaacH bH , n p o T o p r o B a B iiiH ftc H  F ocT b, ôaH K poT .»^** (“Nonfcasor—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, 11’ia 

Èrenburg, himself.^^° Èrenburg 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. Èrenburg’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 flilly aware of the sacrifice he was 

making by aligning himself with Stalin and subordinating “his artistic instincts to 

political constraints”. S o  it was that during this period Èrenburg took a stance similar

3pcH6ypr, Co6paHne t .  1 (1962), 185. 

Ehrenburg, Second. 78.

Joshua Rubenstein writes: " ... Volodya Safronov (sic) in Out o f 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 o f 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.)

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, Èrenburg, 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 Èrenburg himself, the one that had to be silenced in order to support 

Stalinism.

Èrenburg’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 1930’s for

whom there was no tolerance in the new collective. His position is the realization of the

predictions that Èrenburg, 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

Èrenburg 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.

Erenburg, Men. Years— Life, v .l 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 o f rest, but a veritable 
hell.^’^

Jackson claims that in The Second Dav Èrenburg 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 Èrenburg 

himself seemed to indicate in a conversation with a Canadian journalist, Paul Austin, 

after Stalin’s death;

Èrenburg 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

Èrenburg, as the nay-sayer, reemerges in any case soon after Stalin’s death in 

1953, with the publication of his novel, OrreneJib (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. Èrenburg 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

Jackson. 199.

Jackson. 199.

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 Èrenburg’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 

Èrenburg implies that the reason for Vera’s strong reaction is the atmosphere of suspicion 

which Stalin’s accusations against Jewish doctors had fostered.

Èrenburg 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 o f 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 Èrenburg’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 

Èrenburg 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.^^’

In the portrayal of Saburov, Èrenburg turns to another Dostoevskian theme. Saburov is married to a 
crippled wife that is very unattractive yet in his portraits of her he brings out her genuine inner beauty.

David I. Goldstein, Dostoevskv and the Jews (Austin; University of Texas Press, 1981), 89.
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Dostoevskii’s attraction to this aristocratie 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 o f 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 ofpochevennichestvo which viewed the progressives with their 

positivism and scientism as a threat to Russia’s organic development. Like the 

Slavophiles of the I830’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 existed 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

™ Goldstein, 90-91.

Victor Terras, A History o f 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:

CaM Bie B e m m a A n m e  h 3  eap o n eftcH X  nosTOB H H K om a H e M on iH  
BoiuioTHTb B c e 6 e  c  x aK o ft canoft re H H ô  H yacoro, coceaHero, M oacer 
6utb, c h h m h  n a p o a a ,  a y x  e r o ,  bck) sa x a e n H y io  ra y fiH H y  3 T o ro  a y x a  h  
BCK) TocK y e r o  npH aaaK H H , khk mof 3to n p o jffijiax b  Ily iiiK H H .
H anpoT H B , ofipam aK C b k  nyjKHM H a p o a n o c tH M , e s p o n e f tc K H e  n o a iH  
n a m e  a c e r o  n e p e a o m io m a jiH  h x  b cbok> ace H aioioH ajiB H O cTb h

401
n o H H M ajiH  n o -C B O c M y .

(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 I^shkin 
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

JIocToeBCKHH, CoGoaHHC. T. 7, 537. 

j lo cT o eB C K H H , C o G p a H H c . T . 7, 538.401

Fyodor Mikhailovich Dostoevsky, The Dream of a Queer Fellow and the Pushkin Speech (London: 
Unwin Books, I960), 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.

B e a &  MBi p a a o M  y c r p e M H jn ic B  T o r a a  k  caM o^ ry  x H a n eH H O M y  

B o c c o e o H H e H H K ), K eAHHeH HK ) B ceH ejioB enecK O M y! Mbi H e  
B p a x a e ô H o . . . ,  a  a p yacecT B C H H o, c  n o j iH o r o  jiio6obhio n p u H J u m  b ayniy 
H a m y  reH H H  n y x H X  H a iiH ft, B c e x  B M ecre , n e  aenaa. n p eH M y m ecT B C K H B ix , 

luieM eKHBDC p aajiH H H ft, y \ i e a  hhcthhktom, n o m n  c  c a M o r o  n e p a o r o  

n i a r y  paanH H aT B, ckhmbtb n p o T H B o p en H H , HSBHHJriB h npH M M psriB  
p a ajiH H H a, h tcm y a c e  S B icK a a a m t fotobhoctb h n a io io H H o c T B  H a m y , n a M  

CaMHM TOJIBKO HTO OÔBHBHBIUyiOCH H CKasaBHiyiOCJI, KO B ceoG iH C M y  

o om cH ejioB C H ecK O M y B o c c o e a H H e n m o  c o  bccmh lu ie M e n a M H  s e m iK o r o  
a p H ô c K o r o  p o a a .  J fa , n a a n a n e n H e  p y c c K o r o  qejioBC K a ecT B  ô e c c n o p n o  

B c e e B p o n e f t c K o e  h  B c e M H p H o e .‘“ ^

(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 universal 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 fraternity that would be Inspired by adherence to 

the gospel of Christ, i.e., Russian Orthodoxy. Thus, rather than turning to the West as the

^ocTocBCKHH, Co6paHHe. T. 7, 540.

Dostoevsky, Dream. 57.
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Westemizers 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 Westemizers, 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 in 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 JlHeBHHK IlHcaTejDi (The Diarv 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 

o f his position:'*®^

...HO H HOMepeH aaxpoHyTb ooth npeaMer, KOTopwft h peniKrejibHo He 
Mory cede o&BHCHHTb. 3 ro  Bama HeHaBHcn» k « * im y » , Koxopaa 
npojiBJiHercji nonra b Kaxao.M BbinycKe Baiirero «JlHeBHHKa».'*°̂

In The Diarv o f a Writer Dostoevskii does not mention Kovner’s name, but refers to him anonymously. 
[O . M. HocToeBCKHH, IlHeBHHK IlHcaTejiba (IlapHx: YMCA-Press, 1951), 99 ] David Goldstein in his 
woik, Dostoevsky and the Jews, identifies Dostoevskii’s correspondent as Kovner. Kovner was a radical 
journalist 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).

JloC TO eBCK H H , ÜH eBH H K . 9 9 .
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(.. .but I intend 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.”

Ecjm H yKasbXBaror na Espony, ...nemaa He yKaaaib h b E spone na 
cHHbHoe TopacecTBO CBpeAcTBa, aaMeHHBinero MHorae npexHHe Haen 
CBOHMH. O, KOHeHHo, HejioBeK Bcerga h bo Bce BpcMena ôoroTBopHJi 
MaTepHajiH3M h  HamioHCH 5bui Bunen. h noHHMan> cBoooay jihiiib b 
oGecneHCHHH ce6a  HaKoiuieHHbiMH hso Bcex ctui h  aanaceHHBiMH Bce\tH 
cpeacTBaMH acHbraMH. Ho HHoraa 3th  crpcMaeHUH ne BosBoanancb 
Tax OTKpOBCHHO H TaK HOyHHTeabHO B BblCIUHÔ npHHmin KaK B HameM 
aeBJiTHaaiiaTOM bckc. «Bchk aa ceon h  ToabKo aa ceoa h Bcaxoe 
oomcHHe Me»ay jnom>MH eaiiHCTBeHHo aaa ceôa»,...

(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...

Fyodor Mikhailovich Dostoevsky, Diarv o f a Writer ( ...),902 

JIoCTOeBCKHH, Ü H eB H H K . 112.

Dostoevsky, Diarv. 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

international politics, « ô jr a a j r r c a  h x  u a p c r B o , n o ^ H o e  h x  u a p ciB o!» '* '®  (“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

412century.

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

/loCTOCBCKHÜ, J hCBHHK. T. 3, 112. 

Dostoevsky, Diarv. 914.

Gary Rosenshield, “Dostoevskii’s ‘The Funeral of the Universal M an’ 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 o f 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;

.. .eB peftcT B y  la M  h  x o p o m o , ru e  n a p o a  e m e  H eB execTB C H , k h h  
H e c B o ô o a c H , turn  m bjio  pasBHT BKOHOvQiqecKH,—T y r —TO, cTBjio 6 b rrb , 
e w y  H  jm^al H  b m c c to  T o ro  b to 6 ,  nanpoT H B , BJHWHHeM c b o h m  n o z m sm .
3TOT ypoB eH B  oôpaaoB aH H B , y c ro n m »  sH aH H e, n o p o w r n ,
OKOHOMHHeCKyiO CnOCOÔHOCTB B KOpeHHOM H acejieH H H , BMeCTO T o ro  
e B p e ô , m e  h h  n o c e jia n c H , t b m  e m e  n y m e  y m a t a j i  h  p a a B p a m a ji

414HapOA.

(.. 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 o f 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.

Rosenshield, 500.

.JIOCTOeBCKHH, Ü H eB H H K . T. 3 , 1 1 1.

Dostoevsky, Diary. 913.
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Dostoevskii, in Diarv of a Writer, blames the concept of status 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 H3o6pa3HTb xoTji HeKOTopbic npH3HaKH oTOfo status in statu, 
no Kpaftneit Mepe, xon» napyxHo. HpnanaKH 
3Th: oxnyxaeHHocTb h OTnyanxrocTb na creneHH pejmrHoaHoro 
AOFMaTa, HecnHHHHocTb, Bepa a to, hto cymecrayeT a MHpe mnm»
Hapoanaa jnMHOcra — eapeit, a apyrae xotb ecra, ho ace paano, naao 
cHHTaTB, HTo KaK 6bi HX H He cymccTBoaaao. «Bbiümh h3 napoaoa h  
cocraab caoio oco6 b h  anaft, qro c chx nop tbi eann y Bora, ocxajiBHBix 
HcxpeôH, Han a pa6oa oSpaxH, nan aKcixayaxHpyft.»

(...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 o f 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.)"*̂ ^

Èrenburg'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

Goldstein suggests that Dostoevskii drew his inspiration for this passage about status in statu from 
Yakov Brafman’s Book o f 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.

ZIOCTOeBCICHfl, ÜHeBHHK. 1 0 8 .

Dostoevsky, Diary. 910.
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brotherhood. Èrenburg., 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 Èrenburg 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. Èrenburg 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 Èrenburg 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. It is this very characteristic which is their greatest asset.
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CONCLUSION

Èrenburg’s vision of the role of the Jews among other nations was derived from a 

multiplicity o f 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 Èrenburg 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 Èrenburg, 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.

These ideas were not exclusive to Èrenburg’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, 
Mbi (Wei. In We, the Zarathustiian role is filled by a woman, 1-330, 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”. A s  such the Jews, in Èrenburg’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. Èrenburg 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 Dub no v, 

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. Èrenburg similarly uses the 

Zarathustiian “prophet” Khulio Khurenito to impart his Jewish disciple with a special 

mission. He is given the responsibility of preserving the message 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 Dub no V 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

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 Èrenburg’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. Èrenburg 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 Èrenburg 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.

Èrenburg 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 

Stormv Life o f Lazik Roitschwanetz. Anti-Zionism remains a constant feature of 

Èrenburg’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 o f Israel where he expects to find acceptance among his own people he 

finds 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 Israel 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 Èrenburg 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. Èrenburg 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 Èrenburg 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 Èrenburg’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 Èrenburg 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 Èrenburg 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 Èrenburg 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 Èrenburg 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 acting 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, Èrenburg’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, Èrenburg 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 o f self-perfection, traits which Dubnov 

ascribes to the Jew.

The same “underground” image appears in Èrenburg’s The Second Dav 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 Èrenburg, 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 o f 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 Èrenburg’s philosophical stance, reemerges soon after Stalin’s death in Èrenburg’s 

novel The Thaw. In this novel, Èrenburg 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, Èrenburg 

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 Èrenburg’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 Èrenburg 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 Èrenburg 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 

Èrenburg 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

205



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 Èrenburg for all o f his reversals and inconsistencies,

but perhaps Alice Nakhimovsky sums him up best in her work Russian-Jewish Literature

and Identitv in which she states that although Èrenburg’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."*̂ ^

Alice Stone Nakhimovskv. Russian-Jewish Literature and Identitv: Jabotinskv. Babel. Grossman. 
Galich. Roziner. Maridsh (Baltimore: John Hopkins University Press), 1992, 31-32).
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