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“..a Jew from Poland is not and never was simply
Polish. ... it was clear to Jews and Poles alike
that they were two very different peoples who
happened to share the same piece of territory.
They could be neighbors and business partners,
but they were seldom friends and almost

never relatives or social or legal equals.”*

The ethno-nationalist spin for this state of affairs:
“It’s all the Poles’ fault!”

“Their animus, which carries Polish nationalism
into such an aggressively xenophobic articulation,
springs primarily from a deep pool of ethnic-cum-
religious hatred, which is indigenous to Poland
and has historically been aimed at Jews.

Traditional Jewish Attitudes Toward Poles
by Mark Paul

Mutual prejudices and stereotypes have been harboured by both Poles and Jews in regard to one another
for long centuries. Few scholars in the West, however, have recognized that Jews, no less than Poles,
adopted parallel, reciprocal views about the other community.® A much overworked theme in studies of
Polish-Jewish relations is that of the “Other,” with its exclusive focus on Polish attitudes toward Jews.
Nowadays, condemnation is often expressed at the very notion that Poles were seen as the “Other” by the

Jews.* Poles are condemned for not embracing Poland’s Jews as Poles and for not including Jews within

! Adam Kirsch, “A Cruel and Elusive Family History,” Tablet, January 2, 2018.

2 Jan T. Gross, “Poles Cry for “Pure Blood” Again,” The New York Times, November 16, 2017.

3 A belated recognition by a Jewish American scholar pays lip service to this fact, but he does not explain how it
impacted day-to-day relations between these two groups. In fact, the tenor of the memoir he wrote the introduction to,
represents the very antithesis of this recognition.

At the same time, the views which the two groups held of each other were marked by deeply entrenched
prejudices. The peasants and the Gentile populations of these smaller towns despised the Jews for their lack
of connection to the land, and distrusted them as cunning and trustworthy trading partners, although their
business skills were sometimes admired. The attitude of the Jews toward their Christian neighbours was
equally contemptuous. This contempt was mitigated by a feeling of pity resulting from their awareness that
the peasants were even poorer than they were themselves.

The religious divide reinforced the wide gap between the two groups. The peasants saw the Jews as
adherents of a religion which was not only false but deicidal, and found Jewish religious practices bizarre and
incomprehensible. To the Jews, Christianity was both idolatrous and hypocritical, since in their eyes it
combines a call to “turn the other cheek” with encouragement of violent anti-Semitism.

See Antony Polonsky, “Introduction,” in Rubin Katz, Gone to Pitchipoi: 4 Boy’s Desperate Fight for Survival in
Wartime (Boston: Academic Studies Press, 2013), xvi. Two examples of the author’s numerous false and thoroughly
discredited claims follow: General Komorowski, the head of the Home Army at the time, “ordered” his men in 1943
“to kill Jews sheltering in the forests”; the Irgun, which perpetrated the infamous 1948 Deir Yassin massacre, “didn’t
target civilians.” Ibid., 194, 303. Polonsky expressed no qualms about such blatant fabrications in his introduction.

4 This focus is rather surprising given what well-regarded Jewish writers have said about the Jews themselves. Maurice
Samuel (1895-1972), widely celebrated in Jewish circles in his time, referred to the Jews as “the most clannish of
peoples.” He stressed the vast divide that separates the Jews from the Gentiles and emphasized that the difference
between them is primal and irreconcilable. Furthermore, Jewish ways and Gentile ways are offensive to each other.



the Poles’ “sphere of moral obligations.”® However, there were many times in the past that Poland’s Jews

had overtly excluded themselves from the Polish nation, and the modern “Jews as nationality” concept only

Samuel went on to say: “We Jews, we, the destroyers, will remain the destroyers forever. Nothing that you do will meet
our needs and demands. We will forever destroy because we need a world of our own, a God-world, which is not in
your nature to build.” See Maurice Samuel, You Gentiles (New York: Harcourt Brace, 1924), 9, 12, 21, 23, 23, 92, 110,
155. Although Samuel states that neither side is superior to the other, at other times, Samuel makes it clear that, if his
analysis of Jewish thinking is accurate, the Jews do in fact consider themselves above the goyim, as shown in the
following paragraphs. In common with many other authors, Samuel exalts the Jewish belief in social justice (p. 34), but
also goes a step further. He suggests that the embrace of social justice is genuine in Jews, but something that is forced
in gentiles (pp. 151-53). The theme of the brutish goy, as contrasted with the ethically superior Jew, comes up in
Samuel’s characterization of the Jew. When the goy is bad, he is relatively innocent, because he is doing something that
is consistent with his base instincts. When the Jew is bad, he is doing something contrary to his higher nature, and this
makes the bad Jew really bad. Thus, Samuel writes, “The vulgar type of gentile is not repellent: There is in him an
animal grossness which shocks and braces, but does not horrify: He carries it off by virtue of a natural brutality and
brutishness which provides a mitigating consistency to his character. But the lowest type of Jew is extraordinarily
revolting. There is in him a suggestion of deliquescent putrefaction. The Jew corrupts into vulgarity—he has not a gift
for it.” (Pp. 181-82.) Samuel stresses the anti-military mindset of the Jews (pp. 51, 50). Moreover, he sees no real
distinction between Jewish cosmopolitanism and Jewish particularism, as neither causes the Jew to loose his innate
identity (pp. 122, 150, 152). Thus, in effect, Samuel questions the Jews’ ability to assimilate into another society,
something that non-Jewish nationalists also held. Based on the foregoing, Jan Peckis draws the following implications
for Polish-Jewish relations:

To the extent that Maurice Samuel’s characterization of the Jewish mindset is accurate, it adds stark clarity to
much of the Jewish aloofness and hostility to Poles and Poland, and the resulting Polish anti-Semitism that it
had provoked.

Samuel’s analysis of Jewish cosmopolitanism sheds unmentioned light on the Jewish coolness to Polish
efforts to regain independence during the time that Poland was under foreign rule after the Partitions (1795—
1918). Since, to a Jew, all gentiles are quite alike, it really did not matter to the local Jew (except in matters
of self-interest) whether Poland was ruled by Poles, or by Prussians, Russians, Austrians, or any other
nationality. To the international Jew, it mattered still less whether or not there was a Polish state.

The logic was elementary. Why should a Jew die in an insurrection, or devote his life to an independentist
effort that, if successful, would merely replace one gentile rule with another gentile rule? Why participate in,
much less celebrate, acts of military and patriotic heroism when these are foreign to Jewish thinking in the
first place?

The Jewish attitude towards the military helps explain other things. For instance, for much of the 19th and
early 20th centuries, Jews were commonly seen, if not exactly as cowards, as not particularly compatible with
military service.

During the 1930’s, Endeks complained that even assimilated Jewish writers in Poland write in an
insensitive or derogatory way about things which were noble and heroic in Poland’s past. [More recently, we
have seen attacks, by Jewish writers, on the onetime idea of Poland as the “Jesus Christ of Nations.”]
Samuel’s insights into Jewish anti-militarism and anti-heroism make this very clear.

Nowadays, the Endeks are excoriated for believing that an unbridgeable chasm existed between the Jewish
soul and the Polish soul, and that mass assimilation and conversion of Poland’s Jews, were it to take place,
would not (usually) transform Jews into Poles. As is true of some of their counterparts today, some National
Democrats and traditionalist Catholics expressed concern over the “infiltration” of Polish society and the
Catholic Church by Polish-acting Jews. Clearly, this attitude was nothing more than a mirror image of the
attitudes of many Jewish thinkers, including Maurice Samuel, “Repudiation of the Jewish religion or even of
Jewish racial affiliation does not alter the Jew. Some of us Jews may delude ourselves as some of you
gentiles do.” (P. 137.)

5 The jump—itself often unwarranted—from viewing “others” simply as “enemies” is frequently found in scholarship
dealing with the Poles’ attitudes toward Jews, but not the converse, even though theoretically that approach should be
equally valid for all inter-group relations. See, for example, Katherine R. Jolluck, “Gender and Antisemitism in
Wartime Soviet Exile,” in Robert Blobaum, ed., Antisemitism and Its Opponents in Modern Poland (lthaca and
London: Cornell University Press, 2005), 210-32, where Jolluck suggests that any unfavourable description of Jewish
conduct by Poles is imbued with antisemitism, and even attributes to Polish anti-Semitism (sic) the frequently
encountered critical statements about Poles made by Jews. It goes without saying—though this is scarcely noticed by
those who dwell on conditions in Poland—that similar attitudes prevailed in Western Europe and North America as
well. A Dutch rescuer from Amsterdam, a Lutheran, recalled that Catholic and Lutheran children generally played
apart, that there was animosity between Catholics and Protestants (his grandmother “detested” Catholics), that



enhanced and formalized this self-exclusion.® In times of crisis, both internal and external pressures only
exacerbated these divisions.”
Discussion of Jewish attitudes toward Poles has generally been eschewed in the literature on Polish-

Jewish relations. Such a one-sided focus is seriously skewed.® On an objective level, there is no reason to

Calvinists (even schoolteachers) belittled Lutherans, and that Lutherans harboured resentments toward Calvinists. He
also had ill feelings toward Jews and Gypsies. See Pearl M. Oliner, Saving the Forsaken: Religious Culture and the
Rescue of Jews in Nazi Europe (New Haven and London: Yale University Press, 2004), 104. A Jewish survivor who
settled in Canada after the Second World War recalled: “It was also there in rural Ontario, that | came face to face with
the dislike, or to be more precise, the hatred that existed between Protestants and Catholics, and how deep rooted it
was. [The Protestant population was of British stock and the Catholics were usually Irish. Ed.] Yet they were neighbors
who came together at harvest time to help one another, or to cut wood for winter. How polite and superficial they were
to one another at that time. Yet when they were alone with us, they expressed their innermost feelings towards one
another with no inhibition. Bluestein and | could not understand why those two Christian groups could hate each other
so much, and we were wondering how much more each of these groups must hate us Jews.” See Moishe Kantorowitz,
My  Mother’s Bequest: From Shershev to  Auschwitz to Newfoundland (2004), 576, Internet:
<http://freepages.genealogy.rootsweb.ancestry.com/~cpsa/shereshov/my_mothers_bequest.pdf>;
<http://cpsa.info/shereshov/my_mothers_bequest.pdf>.

6 In fact, there are compelling reasons to believe that Jews traditionally regarded themselves as a distinct nationality,
and not as members of the nations among whom they lived. According to Rabbi Sherwin Wine,

Since their beginnings the Jews had functioned as a nation. Even when their government became a theocracy
and religious conformity was enforced, they still saw themselves primarily as a nation. Even when they
became a world people in the Diaspora, they saw themselves as a nation. In the Middle Ages the Jews were
never regarded as members of the nations among whom they lived. They saw themselves and were viewed by
others as aliens.

When Eastern European Jews arrived in North America, the Reformers were appalled by the image they
projected. It was not only their poverty and immigrant crudeness that bothered them. It was a fact that they
were a distinct nationality, with a language and culture all their own. Russian Jews did not think that they
were Russian. They saw themselves as ethnically Jewish. Yiddish, not Russian, was their mother tongue.

See Yaakov Malkin, Secular Judaism: Faith, Values and Sprituality (London and Portland, Oregon: Vallentine
Mitchell, 2004), vii, viii.

7 With its short-lived interwar independence, Poland was already divided along ethnic lines before the outbreak of the
Second World War. Once the war started, there was a complete breakdown of Poland’s society into its constituent
elements, with many ethnic groups seeking to be united with members of their groups who lived outside Poland’s
interwar borders. These various ethnicities pursued their own national agendas in isolation from each other, often riven
by mutual hostilities. The ethnic disintegration was particularly pronounced in the Soviet occupation zone. Moreover,
both the German and Soviet occupiers saw, and treated, Poland’s multi-ethnic society as a miscellany of peoples, each
of which was invited to collaborate individually. See Jochen Bohler and Jacek Andrzej Mtynarczyk, “Collaboration and
Resistance in Wartime Poland (1939-1945): A Case for Differentiated Occupation Studies,” Journal of Modern
European History, vol. 16 (2018), no. 2: 225-46. Thus, there was no mutual universe of obligation shared by these
various ethnic groups, including Jews. Poland, with its short-lived interwar independence, was already divided along
ethnic lines before the outbreak of the Second World War. Once the war started, there was a complete breakdown of
Poland’s society into its constituent elements, with many ethnic groups seeking to be united with members of their
groups who lived outside Poland’s interwar boundaries. These various ethnicities pursued their own national agendas in
isolation from each other, often riven by mutual hostilities. The ethnic disintegration was particularly pronounced in the
Soviet occupation zone. Moreover, both the German and Soviet occupiers saw, and treated, Poland’s multi-ethnic
society as a miscellany of peoples, each of which was invited to collaborate individually. See Jochen Béhler and Jacek
Andrzej Mtynarczyk, “Collaboration and Resistance in Wartime Poland (1939-1945): A Case for Differentiated
Occupation Studies,” Journal of Modern European History, vol. 16 (2018), no. 2: 225-46. Thus, there was no mutual
universe of obligation shared by these various ethnic groups, including Jews.

8 Israeli historian Ariel Toaff has noted this same tendency in other areas of relations between Jews and non-Jews:

Any additional example of the two-dimensional “flattening” of Jewish history, viewed exclusively as the
history of religious or political “anti-Semitism” at all times, must necessarily be regretted. When “one-way”
questions presuppose “one-way” answers; when the stereotype of “anti-Semitism” hovers menacingly over



assign all the blame to one side for a state of affairs that was mirrored in both communities. Moreover, it
provides little understanding of the dynamics of inter-ethnic relations in the context of the dramatic social,
political and economic upheavals that befell Poland.® This was especially true in interwar Poland, a multi-
ethnic country that had reemerged after World War | after more than a century of foreign, colonial-like rule

and where Poles were themselves in a minority in many towns and districts. Conflict between competing

any objective approach to the difficult problem of historical research in relation to Jews, any research ends up
by losing a large part of its value.

See Ariel Toaff, Blood Passover: The Jews of Europe and Ritual Murder (lulu.com, 2014), 10. (Internet:
<http://bloodpassover.com>) Ruth Langer, Professor of Jewish Studies in the Theology Department at Boston College
and Associate Director of its Center for Christian-Jewish Learning, had this to say in her book, Cursing the
Christians?: A History of the Birkat HaMinim (New York: Oxford University Press, 2012), at p. 12:

For Jews engaged in dialogue, it has been much easier to identify the problems within Christianity than to
turn that scrutiny back on our own heritage. Jews, after all, were very much the victims, not just of the
Holocaust, but also of centuries of Christian anti-Jewish venom and oppression. Consequently, traditions
developed among those studying in the Wissenschaftlich mode to obscure embarrassing elements of the
tradition rather than to confront them. True dialogue, though, requires partnership, mutuality, and adjustment
of attitudes on both sides. ... Thus, full Jewish participation in reconciliation with Christians requires that
Jews similarly examine and take responsibility for their own traditions, especially where, as in the case of
liturgy, these traditions affect daily life and are not simply dusty books on the shelf.

In her book, Ruth Langer offers an in-depth study of the birkat haminim, a Jewish prayer that, in its earliest form,
cursed Christians, apostates to Christianity, sectarians, and enemies of Israel. See more on this topic see Yaakov Y.
Teppler, Birkat haMinim: Jews and Christians in Conflict in the Ancient World (Tubingen: Mohr Siebeck, 2007). In
this study, Teppler cites, and thereby implicitly endorses, the conclusions of Robert Travers Herford and his
Christianity in Talmud and Midrash (London: Williams and Norgate, 1903).

9 An important scholarly study that eschews the conventional approach to the issue of anti-Semitism and shows that
modern anti-Semitism is fundamentally rooted in real conflict between ethnic groups is Albert S. Lindemann’s Esau’s
Tears: Modern Anti-Semitism and the Rise of the Jews (New York: Cambridge University Press, 1997). In his review of
this book (Internet: <http://www.kevinmacdonald.net/lindemannreview.htm>), scholar Kevin MacDonald writes:

Lindemann’s thesis is that modern European anti-Semitism is linked to the “rise of the Jews,” that is, to the
very substantial increase in the cultural, political, and economic power of Jews beginning in the nineteenth
century. That thesis is controversial because it identifies real conflicts of interest between groups as central to
anti-Semitism. Although Lindemann is well aware that anti-Semites often exaggerate Jewish behavior, and
occasionally even invent it, his book challenges the still common view that anti-Semitic attitudes are nothing
more than the fundamentally irrational residues of Christian religious ideology or the psychological
projections of inadequate personalities.

Nor does Lindemann shrink from discussing the biological moment of Judaism, that is, the concern with
preventing intermarriage, the concern with purity of blood, the low status of converts, and the lack of interest
in proselytism. Judaism is “only uncertainly a community of belief,” a comment indicating Lindemann’s
belief that Judaism is much more an ethnic group than a religion—a position that I think is
unavoidable. Lindemann labels these practices “protoracism” and suggests that they “contributed in vague,
often contradictory ways to modern racism, especially to its concern with racial exclusiveness and purity” (p.
74). Indeed, besides their traditional practices, which bespeak a primitive racialism among Jews, Jews were
also in the forefront of racialist thinking in the nineteenth century. Benjamin Disraeli “may have been, both
as writer and even more as a personal symbol, the most influential propagator of the concept of race in the
nineteenth century, particularly publicizing the Jews’ alleged taste for power, their sense of superiority, their
mysteriousness, their clandestine international connections, and their arrogant pride in being a pure race” (p.
77). Racialist thinking was typical of the nineteenth century generally. Among Jews racialist thinking can be
found throughout the Jewish intellectual spectrum; it was common among Zionists and typified several
prominent Jewish intellectuals, such as Heinrich Graetz and Moses Hess. Thus, while there was some fantasy
involved in anti-Semitic beliefs about Jews, the nineteenth-century anti-Semitic idea that Jews regarded
themselves as a superior race was also based on real Jewish behavior and attitudes.



groups (nationalisms) was inevitable. The situation was further compounded by the traumatic experiences
of the Second World War and how they have been handed down.
Stereotypes directed at the “Other” often came to the forefront and moderation is discarded in

formulating opinions. Beniamin Horowitz, a Holocaust survivor, recalled:

In relations between particular groups of people, and even entire nations, there reigns an all-
powerful principle of collective responsibility. That is why no one said that in Biatystok, Réwne or
Luck some Jewish Communists behaved with hostility toward Poles, but rather they generalized:
“The attitude of the Jews was unfriendly.” Besides, this was the mutual rule in Jewish circles. |
often heard similar generalized opinions about Poles that were equally inaccurate and equally

unfair.10

The truth of the matter is that all ethnic and religious groups have traditionally viewed members of other
groups as outsiders—as being outside their “universe of obligation,” to use a much hackneyed phrase—and
treated them with suspicion, if not hostility. Jews were as much imbued with negative stereotypes about
Poles as Poles were about Jews.!! “Otherness” was in fact a mainstay of traditional Judaism, no less than of
Christian society, and the separateness of the Jews was accentuated by the claim that they were God’s

“Chosen People.”*?

10 Account of Beniamin Horowitz (Wtadystaw Pawlak), Przesiedlericy w zaswiaty, Archive of the Jewish Historical
Institute (Warsaw), Record group 302, number 121.

11 Some of the bases for those stereotypes—religious, social, cultural, and Polish hostility, both real and alleged—are
canvassed in Marcin Urynowicz’s study “Wokot stacji gdzie przejezdza pocigg mieszkajq dzicy ludzie — Pamig¢ o
Polsce i Polakach w zydowskojezycznych reportazach pierwszych lat powojennych: Przyczynek do badan,” in Adam
Sitarek, Michat Trebacz, and Ewa Wiatr, eds., Zaglada Zydéw na polskiej prowincji (Lodz: Wydawnictwo
Uniwersytetu Lodzkiego; Instytut Pamieci Narodowej—Komisja Scigania Zbrodni przeciwko Narodowi Polskiemu,
Oddziat w Lodzi, 2012), 441-52, here at 445, 448-50.

12 According to Jewish sources (a German Jew and an American rabbi, both prominent Zionists), the mindset behind
“Jews as the Chosen people of God” did not end with the decline of Jewish religion. Instead, it gave way to secularized
forms of Jewish elitism, including the belief that Jews are ethically superior to the goyim, and that Jews are the bearers
of ethical civilization to non-Jews. See Max Nordau and Gustav Gottheil, Zionism and Anti-Semitism (New York: Fox,
Duffield, 1906), at p. 12: “This gradually changed about the middle of the eighteenth century, when enlightenment first
began to find its way to Jewdom ... the Zion promised to the Jews was to be understood only in a spiritual sense, as the
setting up of the Jewish monotheism in the whole world, as the future triumph of Jewish ethics over the less sublime
and less noble moral teaching of the other nations.” Needless to add, Polish “messianism,” which was a short-lived 19t
century doctrine with virtually no committed adherents today, pales in comparison.

Rabbi Mordechai Menahem Kaplan, the Founder of Reconstructionist Judaism, rejected the usual exculpatory
reasoning behind Jewish Chosenness, that is, it simply implies that Jews have more obligations to God. (The following
commentary is based on an Amazon/Goodreads review by Jan Peczkis.) Rabbi Kaplan comments, “No one can
question the fact that the belief of being divinely elect has long been associated in the Jewish mind with consecration
and responsibility. However, we cannot ignore the other implications of this belief, especially those which are often
sharply stressed, such as in the Alenu and the Havdalah prayers. In the latter, the invidiousness of the distinction
between Israel and the nations is emphasized by being compared with the distinction between light and darkness. It is
that invidiousness which is highly objectionable, and should be eliminated from our religion.” See Mordechai M.
Kaplan, The Future of the American Jew (New York: Macmillan, 1948), 218. The author elaborates that, “Is it not more
in keeping with spiritual religion, when we recite the ‘Alenu’ to thank God for having given us ‘the Torah of truth and
planted eternal life in us’, than for not having made us ‘like the nations of other lands?’” Ibid., 227-28. Jews commonly
frame Jewish Chosenness as the Jewish duty, or privilege, of transmitting ethical insights (or ethical monotheism) to
the gentiles. Kaplan dismisses this as a form of what nowadays is called benevolent prejudice. It is reminiscent of the
19th century concept of imperialism as something good, in that white people were the “bearers of civilization” to
nonwhites (the white man’s burden). Ibid., 221. Unfortunately, Kaplan skirts around the most controversial aspects of



Jewish Chosenness. These include Jewish messianism (how Jews are fated to rule over the goyim), and the Talmud
(notably its dual morality of Jews and non-Jews), about which there is more later. Kaplan points out that the centuries-
old concept of Jewish Chosenness, based on the Torah (and Talmud), had increasingly been replaced, in 19th-century
Germany, by a new-fangled racial concept of Jewish Chosenness. He writes, “Unable to accept literally the traditional
version of the doctrine of the chosen people, the religious wing of the early Maskilim, the first Reformers and the
middle group who designated themselves as the Historical School reinterpreted that doctrine to mean one or all of the
following propositions, which are set forth in Kaufmann Kohler’s Jewish Theology, as justifying the claim of the Jews
to being a chosen people:

1. Jews possess hereditary traits which qualify them to be superior to the rest of the world in the realm of the religious
and the ethical.

2. Their ancestors were the first to achieve those religious and ethical conceptions and ideals which will, in the end,
become the common possession of mankind and help them to achieve salvation.

3. Jews possess the truest form of the religious and ethical ideals of mankind.

4. Jews are entrusted with the task of communicating those ideals to the rest of the world.”

Ibid., 215. Kaplan condemns biologically-based Jewish elitism, which may be considered a form of Jewish racism, with
the following scathing words directed against the four propositions quoted above, “What is wrong with the
reinterpretations? First, the proposition that Jews possess unusual hereditary traits which entitle them to be God's elect
is based on a series of unproved generalizations concerning certain qualities as being characteristic only of Jews, and
on biological assumptions concerning heredity, which are entirely unwarranted. It is one thing for the ancient sage to
express his love for his people by describing them as unique in the possession of the traits of chastity, benevolence, and
compassion. But it is quite another for a modern person seriously to assert that, because Jewish life has manifested
these traits, Jews alone are inherently qualified to grasp and promulgate the truth of religion. We expect a greater
regard for objective fact than is evidenced by such sweeping statements about hereditary Jewish traits. If Jews were to
adopt the foregoing reinterpretation of the doctrine of election, they would, by implication, assent to the most
pernicious theory of racial heredity yet advanced to justify racial inequality and the right of a master race to dominate
the rest of mankind.” Ibid., 215-16. In the 19th and 20th century, local Jews decided whether they thought that the
surrounding gentile culture was “good enough” for their emulation and assimilation. Although Kaplan does not put it in
those terms, he makes it obvious that such was indeed the case, “Emerging into the broad stream of European culture,
the Jews sought to adapt their own culture to that of the world around them. In Germany, this led to complete
assimilation and to the modernization of the Jewish religious traditions. In Eastern Europe, where the surrounding
culture was on a low plane, the Haskalah developed a strong nationalist trend [Yiddishism, or Diaspora nationalism: p.
25], with the renaissance of Hebrew literature as the distinguishing feature. There, too, the process of emancipation,
expected or partly achieved, together with enlightenment led, in many instances, to complete assimilation.” Ibid., 553—
54. However, Kaplan does not tell the reader that, unlike in Germany, only a single-digit percentage of Poland’s Jews
ever became assimilated prior to the Second World War. On the anti-Christian character of the Aleinu (Alenu) see Ruth
Langer’s article in Debra Reed Blank, ed., The Experience of Jewish Liturgy: Studies Dedicated to Menahem
Schmelzer (Leiden and Boston: Brill, 2011).

Rabbi Mordechai M. Kaplan also tackled the issue of Jewish Chosenness in his seminal study Judaism as a
Civilization: Toward a Reconstruction of Jewish-American Life (New York: Macmillan, 1934). (The following
observations based on an Amazon/Goodreads review by Jan Peczkis.)

Jews as Chosen: Are Jews Better?

In Deuteronomy 7:6-8 and 9:6, God plainly tells the Jews that He is not choosing them according to any merits of their
own. However, this did not prevent Jewish interpretations from developing that explicitly taught that Jews are better
than the goyim, and that God chose Jews precisely because of their pre-existing superiority. Moreover, these beliefs
became a mainstay in the Jewish religion, and persisted to fairly modern times. What today is called Orthodox Judaism
is really neo-Orthodox Judaism. Kaplan explains this whole process. He writes, “The Neo-Orthodox conception of
Israel, though presumably a reiteration of the traditional view of Israel, turns out, upon examination, to be a decided
recasting of that view in a number of ways. The traditional belief as formulated by Judah Ha-Levi is that Israel was
privileged to come into the possession of the Torah on account of the inherent superiority which it had inherited from
Adam, Noah, and the Patriarchs, and which marked them off as a higher human species. According to Neo-Orthodoxy,
it is for the sake of the Torah, for the sake of preserving and propagating the teachings of that Torah, and not because of
any hereditary superiority, that God chose Israel. Tradition declares that the Torah is principally a means of
maintaining Israel’s inborn superiority so that at no time shall Israel descend to the level of the nations. ... It is evident
that Neo-Orthodoxy is not prepared to retain the traditional belief in the inherent superiority of Israel.” (Pp. 145-46.)
Furthermore, the traditional Jewish belief had unmistakable Jewish supremacist connotations. Kaplan remarks,
“According to Judah Ha-Levi, Kitab Al Khazari I, par. 47, the Jews alone inherited from Adam a capacity for spiritual
life.” (P. 526.)

Jews as Chosen: Talmusic Perspective

Rabbi Kaplan implicitly supports the premise that the Talmud teaches a much stronger form of Jewish elitism than does
the Old Testament. He thus describes the reason, according to the Talmud and in contradistinction to the Bible (Old
Testament), for God creating the world, “The creation of the world is no longer taken for granted, as in the Bible, as an



ultimate act of God which needs no further accounting. It is now interpreted as having been intended mainly for Israel.
Rabbinic Judaism represents largely a reversal of centrality in the spiritual realm analogous to the reversal of centrality
effected by the change from the Ptolemaic to the Copernican system of astronomy. Instead of Israel existing for the
world, it is the world that exists for Israel.” (P. 380.)

It gets even better. The Talmud teaches that, not only was the world created specifically for the Jews, but the entire
universe was created specifically for the Jews, and, what’s more, only for the Jews. Quoting Berakot 32b (Reference
54, p. 547), Kaplan writes, “It is in no hyperbolic sense that Resh Lakish represents God as saying to Israel, when the
latter complains that God seems to have forgotten her, ‘I have created twelve constellations in heaven, each
constellation consists of thirty hosts, etc., and each camp consists of 365 times ten million stars, ... and all of them |
have created only for thy sake.”” (P. 381.)

Jewish Chosenness Implies Jewish Separatism

Mordecai M. Kaplan comments, “The Jews, however, have found it necessary to retreat from the stand taken by them
in the past with regard to their being God’s chosen people. They realize intuitively that, if they were to persist in the
literal acceptance of that doctrine, they would have to exclude themselves from complete self-identification with the
state. For, according to the literal interpretation of that doctrine, it is the destiny of the entire Jewish people to be
restored to Palestine.” (emphasis his) (P. 23.)

Jewish Chosenness, Zionism, and Messianism

The author quotes Claude Montefiore, who wrote a 1912 book, Outlines of Liberal Judaism. Montefiore considers
Jewish Chosenness as having less to do with universalism and more to do with what may be called Jewish nationalism.
He writes, “He [Montefiore] recognizes that even the few passages in the Bible which dwell upon the election of Israel
were always understood in the national sense. Messianism meant less the universal adoption of the truth concerning
God than the prosperity of Israel and its spiritual preeminence. The glory of God was identified with the glory of
Israel.” (P. 531.) In an essay published in 1903, Claude Montefiore, a leading British Jew, sees the original Jewish
conception of a Chosen People in terms of a tribal deity: “Jehovah or Yahweh was originally a national God, whose
pleasure and profit was to protect and aggrandize his own. This was the popular conception. The wars of Israel were the
wars of Yahweh, and Israel’s victories were Yahweh’s victories as well.” Montefiore continues, “But why did Yahweh
“choose” Israel? In old days nobody asked the question. The race had its god, as the child had his father. The one
relation was as natural as the other.” See Claude Goldsmid Montefiore, Liberal Judaism: An Essay (Ulan Press, 2012),
184, 185. This book was originally published in 1903 by Macmillan (London and New York).

Yale University scholar Steven Fraade squarely faces the double standard on Jews and Gentiles, and does so without
evasion or apologetics. He notes that, “There are surprisingly few critical treatments of the topic of Jewish attitudes to
non-Jews in ancient times.” See Steven D. Fraade, “,” in Laurence J. Silberstein and Robert L. Cohn, eds., The Other in
Jewish Thought and History: Constructions of Jewish Culture and Identity (New York and London: New York
University Press, 1994), 159. One commonly hears of the dual morality in the Talmud, but the reader quickly learns,
from this work (which cites copious examples), that it is true of other rabbinical literature as well (ibid., 157-58):

Rabbinic rules that treat non-Jewish Others other than they treat their own have troubled interpreters of
rabbinic thought from early rabbinic times until the present. From medieval until most recent times, such
troubled interpreters have sought to explain away these embarrassing rules: 1) They represent a merely
theoretical position that was never accepted in practice. 2) They represent a minority view but not the
halakhah (as first expressed in medieval codes). 3) They represent a necessary short-term response to gentile
economic or political oppression of the Jews at a very specific time and place in history. These reductive
explanations, whatever their apologetic advantages, fail to engage the diversity and complexity of early
rabbinic constructions of our problematic: the anomalous place of the gentile within the Jewish nomos.””

Rabbi Mira Beth Wasserman’s recent study, Jews, Gentiles, and Other Animals: The Talmud After the Humanities
(Philadelphia: The University Press of Pennsylvania, 2017), reaffirms the findings of other authors. According to an
Amazon/Goodreads review by Jan Peczkis:

Author Mira Beth Wasserman does not flat-out state that the Talmud is racist, but she does use euphemistic
synonyms such as “ethnocentrism” (p. 14, 94, 242) and “xenophobic content” (p. 8, 13, 95). She also speaks,
in her words, of “vilifications of non-Jews in the Talmud.” (p. 13, 14), the “Talmud’s degradations of non-
Jews” (p. 15), and of “the venom with which non-Jews are denigrated” (p. 219).

As for the Jewish sense of moral superiority, and with reference to Mishna Avodah Zarah 2:1, Wasserman
comments, “The Mishna paints a picture of non-Jewish society as being bereft of the most basic semblance of
law, ethics, and decency, and depicts non-Jews as lacking all moral compunctions.” (p. 75). She adds that,
“My overarching argument is that ideas about the animal nature of non-Jews, women, and other humans
skulk beneath the surface of this entire Talmudic chapter’s legal discussions, and coil around almost every
account of interpersonal encounter.” (p. 91).



Jewish self-segregation and anti-assimilationist tendencies existed, over the centuries, largely because of
Jewish religious strictures.’® The notion of chosenness went hand in hand with a deeply held sense of
superiority. In the case of Poland, this attitude was especially noticeable with respect to peasant society.
Nahum Goldmann, a leading Zionist and the founder and longtime president of the World Jewish Congress,

does not skirt around these fundamental issues:

The Jews are the most separatist people in the world. Their belief in the notion of the chosen people
is the basis of their entire religion. All down the centuries the Jews have intensified their separation
from the non-Jewish world; they have rejected, and still do reject mixed marriages; they have put
up one wall after another to protect their existence as a people apart, and have built their ghettos

with their own hands, from the shtetl of Eastern Europe to the mellah of Morocco.

Moreover, it is worthwhile ... to stress that the ghetto is historically a Jewish invention. It is wrong
to say that the goyim forced the Jews to separate themselves from other societies. When the
Christians defined the ghetto limited, Jews lived there already.

Lastly, while it is true that the Jewish people has always believed in its own superiority (expressed

in the classic formulation, ‘the chosen people’), ...}

In the little township of Visznevo [Wiszniewo] we lived in a rural setting, and most of my
grandfather’s patients were peasants. Every Jew felt ten or a hundred times the superior of these
lowly tillers of the soil: he was cultured, learned Hebrew, knew the Bible, studied the Talmud—in
other words he knew that he stood head and shoulders above these illiterates.*®

The Jewish community was the repository of longstanding religious-based biases against Christians that
instilled far greater affinity and solidarity with co-religionists from other regions and even other lands than

with their Christian neighbours.? In this regard, attacks directed against Poland and the Poles are to some

Wasserman pulls no punches as she tells the reader, in her words, of Avodah Zarah’s “extreme expressions of
malice and revulsion towards non-Jews.” (p. 292). She also writes of the push-and-pull of Talmudic dialectic,
which can also be pictured as the swing of a pendulum in perpetual motion. (pp. 231-232). There can be a
more favorable portrayal of gentiles, as part of this dialectic, but it does not remove or negate the antigoyism.
In addition, this dialectic does not change the overall picture, which she calls “the dominant assertions of
Jewish supremacy.” (p. 219).

13 Robert Chazan, Reassessing Jewish Life in Medieval Europe (New York: Cambridge University Press, 2010), 196.

14 Nahum Goldmann, The Jewish Paradox (New York: New York: Grosset & Dunlap, 1978), 8, 66.

15 Goldmann, The Jewish Paradox, 13.

16 Jewish-Canadian historian Irving Abella wrote emphatically about the Jewish community in Canada: “We’ve
identified as an ethnic group different from our places of origin. Jews who come from Poland will describe themselves
not as Polish but as Jewish.” See Joe Friesen, “How One Census Question Halved Canada’s Jewish Population,” The
Globe and Mail (Toronto), December 30, 2017. Another striking example of this phenomenon was the successful
campaign mounted by Jewish organizations in the United States after the Second World War to have President Truman
recognize Jewish DPs as a distinct national group entited to separate Jewish camps; Truman’s designation of Palestine
as the main destination of the Jewish DPs; and his appeal to the British to allow entry of 100,000 Jewish DPs into
Palestine. “All helped the Zionist claim that Jewish DPs were part of a single and distinct people, the Jewish nation, for



degree a substitute for attacks on Christian society in general, and the Catholic Chuch in particular. Broad-
based attacks on the Catholic Church, such as those launched incessantly by historian Daniel Goldhagen,
tend to get a more vigorous rebuttal and manage to alienate many people. On the other hand, attacks on
Poland and the Poles are—as this study shows—politically acceptable, even in their crudest form. In
addition to religious fundamentalism, the rise of Jewish nationalism played an increasingly prominent role
in Polish-Jewish relations since the latter part of the 19" century. The broad Jewish masses underwent a
process of national radicalization, which added fire to the fierce rivalry between competing nationalist
movements, including the Jewish one.” The last thing that the Jewish masses living in Poland wanted was
to become Poles, that is, to be absorbed into the dominant culture.

The subject of Polish-Jewish relations is almost always presented in terms of the Jewish victim and the
intolerant Pole. Much of that writing is highly moralistic and hypocritical. The notion that Polish,
Christian-based anti-Semitism was the key factor that set the tone for relations between Poles and Jews
must be dismissed as an unfounded generalization—one that purposely omits other important components
from the picture. It presents Jews as objects of perceptions, and not as agents that affect how they are
perceived and how they are treated. Informed observers reject that approach. As Dr. Berthold Zarwyn

remarked:

It appears to me that two main factors led to anti-Semitism in Poland. The monopolization of
commerce by Jews forced into this area by exclusive regulations, and the lack of cultural interaction
based mostly on religious ignorance. The attitudes of Catholic clergy on the one-side and of
Orthodox Jewry on the other did not stimulate a normal understanding and intermingling.'®

In Poland, Jews lived in closed, tightly knit, isolated communities largely of their own making.®
Orthodox Rabbi Avigdor Miller attributed the unwillingness of Poland’s Jews to assimilate to economic

self-interest, along with a somewhat condescending attitude towards Poles. The rabbi comments:

When the Jews in Spain began to use that wealthy land as a means of mingling with the Arabs and

Spaniards, G-d’s plan caused them to be expelled to lands of lesser culture, such as Turkey and

whom Zionism sought a state in Palestine.” See Arieh J. Kochavi, “Pressure Groups versus the American and British
Administrations during and after World War I1,” in Norman J.W. Goda, ed., Jewish Histories of the Holocaust: New
Transnational Approaches (New York and Oxford: Berghahn, 2014), 260-61. While presenting a united front vis-a-sis
non-Jews, this is not to say that Jews, among themselves, are a cohesive entity. On the contrary, even in Poland, there
was considerable rivalry and bad faith among various factions, especially the so-called Litvaks caused concern for
native Jews. (There is more on this later.) See Edward Gigilewicz, “Litwacy,” in Encyklopedia “Bialych plam”
(Radom: Polskie Wydawnictwo Encyklopedyczne, 2005), vol. 19, 262—64.

17 Semion Goldin, “Liberalizm, nacjonalizm, i ‘kwestia zydowska” w Imperium Rosyjskim (koniec XIX—poczatek XX
wieku),” Kwartalnik Historii Zydéw, no. 2 (2016): 253-77, here at 277.

18 Cited in Zwaryn’s Afterword in Jakob Weiss, The Lemberg Mosaic: The Memoirs of Two Who Survived the
Destruction of Jewish Galicia (New York: Alderbrook Press, 2010), 373.

19 This phenomenon still persists. The Toronto Star reported in June 2005, that the Jewish enclave around Bathurst
Street and Steeles Avenue ran as high as 70 percent, making it the most “segregated” neighbourhood in Toronto, even
though Jews—unlike many other groups—are not recent immigrants to the city. See Prithi Yelaja and Nicholas Keung
“A Little Piece of the Punjab: Immigrants recreate home in suburbs,” Toronto Star, June 25, 2005. One can imagine
how much more intense the desire for separation was in a traditional Jewish environment like Poland’s.



Poland, with whom our people had no incentive to assimilate. Among these nations, G-d permitted
the Jews to live in relative peace for centuries; for there was no danger that they would imitate the
ways of the poor and backward populace. But those of our people who dwelt among the Germans,
French, and English were tempted to mingle with them; for their higher living standards created a

lure. You see how our nation adopted the German language, but not Polish or Turkish.?°

The perpetuation of Jewish “Otherness” worked to undermine any commonality with the non-Jewish
population. The consequence was the existence of parallel societies that did not share any common
aspirations and had little to do with each other. As one rabbi and writer noted,

Despite a continuous history of nearly ten centuries, the Jews were isolated from their fellow-
citizens by religion, by culture, by language, even by dress. The Polish Jew had his own
educational system, his own communal organization, his own youth movements, his press, theater,

his party politics.?*

Unlike the Christian Armenian and Muslim Tatar minorities, who did not shy away from cultural
polonization and gained acceptance by Polish society despite religious differences, Jews guarded their
communal life closely and wanted as few dealings with the outside world as possible, except those
necessary to sustain their economic livelihood. Originally, the basis for separation was dictated by the
tenets of the Jewish religion. The rise of a full-fledged, anti-assimilationist Jewish ethno-nationalism in the

late 19" and early part of the 20" century fostered the expression of a distinctive ethnic and national

20 Avigdor Miller, Rejoice o Youth! An Integrated Jewish Ideology (New York: n.p., 1962), 276-77. Historian John
Doyle Klier broaches the topic of assimilation in his study, John Doyle Klier, Imperial Russia’s Jewish Question,
1885-1881 (Cambridge and New York: Cambridge University Press, 2005). The resistance of many Jews to
acculturation and assimilation is usually framed in terms of the consideration that doing so would cause an
unacceptable loss of essential Judaic elements (e.g, p. 103), or that a strongly Christian majoritarian atmosphere made it
difficult for Jews to “fit” into gentile society. In addition, Jews must maintain their particularism as an antidote to anti-
Semitism and the lack of Jewish legal equality with gentiles (e.g, p. 106). However, Jewish attitudes have also been
animated by the notion that the goyim are unworthy of Jewish assimilation—that is, unless the local Jews decide that
their self-interest indicates otherwise, or that the nation in which they live is, or becomes, “good enough”—in Jewish
opinion—to merit the Jews’ assimilation. Jewish Germanophilia also became a factor. The foregoing lines of thinking
are exemplified by an article in the Jewish newspaper Sion, which rejected linguistic acculturation (let alone
assimilation). Klier comments, “Sion offered its own list of reasons why the Empire’s Jews were slow to speak
Russian, none of them very flattering to Russians. On a daily basis, Yiddish served the Jews as the language of a
separate caste of tradesmen within the wider society. Where economic necessity required the Jews to acquire another
language, such as Ukrainian, they easily did so. Russian culture offered nothing that Jews saw as worthy of imitation,
in contrast to German culture. There was even a ‘German Party’ of Jews in Russia, seeking to introduce their fellows to
the cultural riches of Germany.” Tbid., 106. In what is perhaps an ironic reversal of the minority conforming to the
majority, the article in Sion specified the economic and cultural terms that could make Russia worthy of Jewish
acculturation and assimilation. Klier writes, “Russian participation in the commercial life of the Empire must grow
sufficiently to force knowledge of Russian out of economic necessity. The institutional network of Russian culture
must expand sufficiently to justify and expedite its adoption by Jews.” Ibid., 107. Interestingly, the same attitudes later
surfaced during the resurrection of the Polish state in 1918. Some of Poland’s Jews openly stated that Poles were not
morally or culturally worthy of the Jews’ assimilation.

2 Harry M. Rabinowicz, The Legacy of Polish Jewry: A History of Polish Jews in the Inter-War Years 1919-1939
(London: Yoseloff, 1965), 148. Rabinowicz goes on to state: “Not only were there invisible walls between Jew and
Pole, but there were even barriers between Jew and Jew. On the one side were the ultra-Orthodox Chassidim; on the
other side were the Bundists who substituted Das Kapital of Karl Marx for the Torah of Moses.”
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identity,?? in opposition to that of the Poles. The Yiddishist secular movement in the 19" century, which
elevated Jews to a separate, formal nationality, fostered an aggressive and politicized Jewish particularism
and self-imposed apartheid. For example, the Yiddishist Folkspartei was of the position that a Jew could
only join another national group, such as the Poles or Russians, by resigning from the Jewish community.?

It was inevitable that the religious, cultural and socio-economic differences between the Polish and
Jewish communities would give rise to divergent political aspirations and agenda. Jewish politicization at
the start of the twentieth century compounded this problem, underscroring that Jewishness was a key
element of identity. Nationalist ideas even penetrated the Jewish socialist movement, symptomatic of the

growing divisions between the Polish and Jewish workers’ movemeny. For example, Feliks Perl (1871-

22 The rise of Jewish nationalism and Zionism in the 19™ century was a phenomenon that was parallel to and inspired
by European models, especially the German one, and thus borrowed some of its racist teachings. Zionism and diaspora
Jewish nationalism incorporated a high level of political self-awareness and thus resembled other nationalist
movements in East Central Europe. See Shlomo Sand, The Invention of the Jewish People (New York: Verso, 2009).
As Joshua Shanes’s study of the Austrian-ruled province of Galicia—Diaspora Nationalism and Jewish Identity in
Habsburg Galicia (New York: Cambridge University Press, 2012)—shows, although lacking in territorial ambitions
because the Jewish population was dispersed, modern Jewish nationalism shared features in common with other
nationalisms. It manifested itself primarily in the nascent but growing Zionist movement, which promoted exclusivist
Jewish ethno-nationalism (Jewishness was seen as an innate and immutable characteristic, and religious symbolism and
the “glorious” past of ancient Israel were appropriated for its nationalist propaganda—pp. 13, 63, 89-90, 92, 128-29,
138-41, 229, 233, 286); bitterly opposed assimilationist politicians and Orthodox Jews who sought cooperation with
the dominant Poles (even though the former merely intended the modernization of Jews and their integration into non-
Jewish societies as Jews, and the latter eschewed both modernization and integration—pp. 10, 65, 109, 150, 251, 260
61); was permeated with a high degree of chauvinism and even displayed open hatred towards its opponents and other
national groups (its inflammatory nationalist rhetoric unfairly denigrated Jewish assimilationists and Orthodox Jews
and led to their increasing marginalization and “illegitimacy” in the political spectrum and society, looked down on
other national groups as “inferior,” and railed against Poles and Polonization, because of its perception of an
irreconcilable conflict between Polish and Jewish interests—pp. 51, 60-61, 64, 80, 81, 128, 137, 144-45, 150, 216-17,
223, 227, 243-45, 250-53, 257, 264); and did not shy away from political violence to combat its opponents (pp. 236—
37, 271-72, 279). Shanes makes it abundantly clear that Jewish nationalism was not simply “constructed,” but rather
derived from Jewish ethnicity embedded in Jewish religious tradition. Jewish nationalism was an integral development
among Galician Jews, and not so much of a defence against alleged anti-Semitism (pp. 49, 50). Its ultimate goal was
“to organize Jews politically as Jews” (p. 11). Cooperation was shunned in favour of confrontation. Jewish nationalists
tended to be self-declared enemies of the Polish cause. They had no loyalty to Poland, and even those Galician Jews
considering themselves Polish did not usually identify with Polish national aspirations. (On the other hand, Galician
Zionists, as almost all Habsburg Jews, openly declared their loyalty to Austria, even though Austria did not recognize
Jews as a national or ethnic group and denied them linguistic rights. In January 1914, Galician Zionists even issued a
resolution calling Jews to arms against Czarist Russia—p. 282.) By 1914, most Jews in Galicia had come to accept an
ethno-nationalist definition of their community and demanded political rights. As Shanes notes,

Galician Jews constituted a distinct ethnic group in the region: linguistically, religiously,
economically and socially. Moreover, Judaism itself provided the linguistic and cultural building
blocks with which Jewish nationalists could construct a modern nationalist consciousness: a collective
understanding of Jewish peoplehood, reinforced by liturgy and ritual, a shared historical connection to
a specific territory, and a unique common language. (P. 286).

Similar developments had occurred in Russian-occupied Poland. Even the socialist Bund (General Jewish Workers’
Party), at its 1901 congress, adopted a full-fledged national programme, declaring that Jews should be recognized as a
nation and receive “national-cultural autonomy.” When nationalisms share a common territory and have disparate
political agendas, conflict is inevitable. The situation was, therefore, diametrically opposed to Western European
countries, where integration and assimilation were the norm and Jews did not think of asserting their own political
agenda. Notwithstanding these glaring differences, Western historians do not address Jewish ethno-religious
nationalism as a factor in Polish-Jewish relations, and focus exclusively on Polish nationalism as the sole cause of
Polish-Jewish antagonism. Although hostile to competing nationalisms, as were all nationalisms at the time, Polish
nationalism lacked the sophistication and racist edge of the German model or the perseverance of Jewish nationalism,
as evidenced in the State of Israel and the Jewish diaspora.

2 David E. Fishman, The Rise of Modern Yiddish Culture (Pittsburgh: University of Pittsburgh Press, 2005), 69.
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1927) sharply criticized the Bund for its politically separatist ambitions (in addition to all the pre-existing
religious and cultural separatist tendencies) that went squarely against Polish national interests. Historian

Joshua Zimmerman comments,

Perl’s main critique, however, was that the Bund excluded Polish independence from its party
platform. ... More importantly, the Bund’s vision of a democratic federal republic was
undemocratic in character, Perl argued, for under the Bund’s plan, the nationalities of the western
provinces and the Kingdom of Poland would be coerced into a federation ruled from Moscow. ...
In an effort to formulate a theoretical justification for its refusal to support Polish independence,
Perl continued, the Bund had resorted to intellectual “acrobatics” and “prevarications”. How did the
Bund arrive at such a position? Perl’s answer is revealing: “It derives from the Bund’s original
sin—it’s all-Russian position. In the country in which it is active—in Lithuania and Poland—the
Bund has separated itself from the local population, neither shares its aspirations nor understands
its interests, and does not sympathize with the exceptional predicament in which these subjugated
people find themselves.” By linking the Jewish labour movement in Poland-Lithuania to Russia,

“the Bund plays a false and harmful political role”.?*

Most Jews in the Eastern Borderlands and the German-held parts of Poland were firmly opposed to the

prospect of Polish rule after World War 1.5 At the same time, the mainstream Jewish organizations,

24 Joshua D. Zimmerman, “Feliks Perl on the Jewish Question,” in Polin: Studies in Polish Jewry, 1815-1918, vol. 27:
Jews in the Kingdom of Poland (Oxford and Portland, Oregon: The Littman Library of Jewish Civilization, 2015), 328.
% As Poland was in the process of being resurrected, a majority of local Jews supported the total dis-affiliation with
Poland. In Prussian Poland, where pro-German sentiments were nearly universal, many Jews opted for German
citizenship and those Jews that remained in Poland often sent their children to German schools and considered
themselves to be German patriots. See, for example, Jerzy Topolski and Krzysztof Modelski, eds., Zydzi w
Wielkopolsce na przestrzeni dziejow, 2™ edition (Poznan: Wydawnictwo Poznanskie, 1999), 191; Roman Wapinski,
ed., U progu niepodleglosci 1918-1989 (Ostaszewo Gdanskie: Stepan design, 1999), 174; Czestaw Luczak, “Zydowska
Rada Ludowa w Poznaniu (1918-1921),” in Marian Mroczka, ed., Polska i Polacy: Studia z dziejow polskiej mysli i
kultury politycznej XIX i XX wieku (Gdansk: Uniwersytet Gdanski, 2001), 191-99. See also Zvi Helmut Steinitz’s
memoir As a Boy Through the Hell of the Holocaust: From Poznan, through Warsaw, the Krakow ghetto, Plaszow,
Auschwitz, Buchenwald, Berlin-Haselhorst, Sachsenhausen, to Schwerin and over Libeck, Neustadt, Bergen-Belsen,
and Antwerp to Eretz Israel, 1927-1946 (Konstanz: Hartung-Gorre, 2009), 15, 17, 58. Although born in Polish Poznan
in 1927, Steinitz considered Germany to be his fatherland. (His contempt for Poland continued even after the horrors of
the Second World War: “It is probably no coincidence that the Holocaust took place in Poland. ... Within a matter of
days, Poland was occupied almost without a fight ... It was no great surprise to me that the Nazis had built their
extermination machine in Poland, as they knew that many Polish people had a negative attitude towards Jews.” Ibid.,
67, 77, 264.) Moreover, the pro-German sentiments of Jews in Upper Silesia were not dampened by German
demonstrations in 1920 and 1923 that “escalated into pogrom-like attacks on Jewish property.” See Niall Ferguson, The
War of the World: Twentieth-Century Conflict and the Descent of the West (New Yok: The Penguin Press, 2006), 197.
Oscar Janowsky comments, “The Jews of Posen [Poznan] had become thoroughly German in sentiment, but the defeat
of Germany, the uncertainty as to the ultimate disposition of that Polish region, and fear that the Jews might suffer in
the struggle between Germans and Poles led to a demand that the Jews be recognized as a third nationality in the
region. ... with the support of a majority of Jews of the contested territory, it appealed to the Peace Conference to
assure the Jews of Posen the rights of a national minority.” See Oscar I. Janowsky, The Jews and Minority Rights
(1898-1919) (New York: Columbia Uinversity Press, 1933), 279. Jews in Galicia overwhelmingly supported the
Austrians throughout the First World War, even as Polish attitudes towards Austria became more hostile, thus leading
to worsening of Polish-Jewish relations. The Russian Jewish writer S.Y. Ansky noted: “The Galician Jews, however,
stuck to their pro-Austrian orientation, flaunting it in the most delicate circumstances, with no concern for horrible
consequences.” Jewish merchants were widely blamed for hoarding goods and profiteering which, in increasingly
impoverished conditions, led to riots in a number of cities. See Michat Galas and Antony Polonsky, “Introduction,” in
Polin: Studies in Polish Jewry, vol. 23: Jews in Krakéw (Oxford and Portland, Oregon: The Littman Library of Jewish
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Civilization, 2011): 18-21. (This phenomenon, however, was not something that was exclusive to Polish-Gentile
relations. When Jews became the victims of profiteering by other Jews, they too were known to relatiate with boycotts
and violence against fellow Jews. See David Assaf, ed., Journey to a Nineteenth-Century Shtetl: The Memoirs of
Yekhezkel Kotik [Detroit: Wayne State University Press, published in cooperation with The Diaspora Research Institute,
Tel Aviv University, 2002], 138.) Henry Morgenthau, the U.S. envoy sent to monitor conditions in Poland in 1919,
reported on conditions in Eastern Poland as follows: “Now, of course, the Jews in that part of the country were a little
to blame, and the reason is this: We found that ... they do not want to remain with Poland, and they make no secret of
it. They are pro-Russian. They believe that Lithuania should be returned to Russia or what they want is ... to have a
separate Canton arranged where Jewish and Hebrew would be spoken; where they would elect their man to Parliament,
who could speak in their own language and have entirely self government.” See Przemystaw Rozanski, “Wilno, 19-31
kwietnia 1919 roku,” Kwartalnik Historii Zydéw, no. 1 (2006): 13-34. The opposition to Polish rule in Biatystok was
quite vociferous, whereas in Lwow, Drohobycz and Borystaw it was more muted. See Katarzyna Sztop-Rutkowska,
“Konflikty polsko-zydowskie jako element ksztattowania si¢ tadu polityczno-spotecznego w Biatymstoku w latach
1919-1920 w $wietle lokalnej prasy,” Studia Judaica, vol. 5, no. 2(10) (2002) and vol. 6, no. 1(11) (2003): 131-50,
especially 13637 (virtually all Jewish organizations in Biatystok were opposed to Polish rule); Vladimir Melamed,
Evrei vo Lvove (Xlll-pervaia polovina XX veka): Sobytiia, obshchestvo, liudi (Lviv: Sovmestnoe Ukrainsko-
Amerikanskoe Predpriiatie TE, 1994), 134 (support for the Ukrainian cause by Zionists in Lwow); lakov Honigsman,
600 let i dva goda: Istoriia evreev Drogobycha i Borislava (Lviv: Bnei-Brit “Leopolis” and Lvovskoe ob-vo evreiskoi
kultury im. Sholom-Aleikhema, 1997), 27-28 (support for the Ukrainian cause by Zionists, Poalei Zion and the Bund
in Drohobycz and Borystaw). Arthur L. Goodhart, who came to Poland in the summer of 1920 as counsel to a fact-
finding mission sent by the president of the United States, was told by leading Jewish citizens of Biatystok that the
Jews hoped that a plebiscite would be held, in which case the majority would vote in favour of belonging to Lithuania
(even though there were no Lithuanians in this predominantly Polish region). See Arthur L. Goodhart, Poland and the
Minority Races (New York: Brentano’s, 1920), 45, 60. (When the Red Army conquered Bialystok in 1920, only
Russian and Yiddish were recognized as official languages and those who spoke only Polish could not occupy any
official positions.) In Wilno, a city where ethnic Poles formed the largest group and Lithuanians represented no more
than two percent of the population, the Jews were also opposed to Polish rule. An article in the June 1918 Yiddish daily
Letzte Naies expressed surprise that Poles would even ask Jews for support, since they would not grant Jews rights as a
full-fledged separate nationality. The article argued that Jewish culture is older and more advanced than Polish culture,
and the moral development of Poles is on the same level as that of the Hottentots. For more on conditions in the Eastern
Borderlands, where Jewish opposition to Polish statehood sometimes took on violent forms, see the studies by Janusz
Szczepanski, Wojna 1920 roku na Mazowszu i Podlasiu (Warsaw and Puftusk: Instytut Historyczny Uniwersytetu
Warszawskiego, 1995); Janusz Szczepanski, Wojna 1920 roku w Ostroteckiem (Warsaw, Ostrotgka, and Puttusk: Urzad
do Spraw Kombatantow i Osoéb Represjonowanych, Wyzsza Szkota Humanistyczna w Pultusku, Ostroteckie
Towarzystwo Naukowe, and Stacja Naukowa MOBN w Puttusku, 1997); Janusz Szczepanski, Spoleczenstwo Polski w
walce z najazdem bolszewickim 1920 roku (Warsaw and Puttusk: Naczelna Dyrekcja Archiwdéw Panstwowych, and
Wyzsza Szkota Humanistyczna;, Warsaw: Oficyna Wydawnicza Towarzystwa Opieki nad Zabytkami, 2000). Even in
central Poland, Jews dispalyed open hostility toward Polish statehood. According to Jewish accounts, the Jewish
working class awaited the arrival of the Red Army with anticipation and wanted to see it victorious over Poland. See
Pierre Goldman, Souvenirs obscurs d’un Juif polonais né en France (Paris: Seuil, 1975), 28. On November 10, 1918,
large demonstrations of Jews in Warsaw chanted slogans like “Down with Poland, long live Bolshevism,” “Down with
the Polish army,” “Down with Pitsudski.” See Piotr Wrdbel, Listopadowe dni—1918: Kalendarium narodzin Il
Rzeczypospolitej (Warsaw: Pax, 1998), 89. A large demonstration against the Polish army and government in Kalisz
was attended mostly by Jews, and understandably provoked a reaction which escalated into a small riot after a Pole was
stabbed by a Jew. See Katarzyna Sztop-Rutkowska, Proba dialogu: Polacy i Zydzi w miedzywojennym Bialymstoku
(Krakdw: Nomos 2008), 143-44. There was also considerable agitation on the international scene by influential Jewish
circles directed against Poland, and even its restoration as an independent state. The foremost Jewish delegation at the
Paris Peace Conference, which was dominated by Zionists and enjoyed the support of the American Jewish Congress,
demanded that Poland recognize its Jewish residents as members of a distinct nation, with the right to collective
representation at both state and international levels. This sweeping form of autonomy would have entailed the creation
of a separate Jewish parliament, alongside a state parliament representing all the country’s inhabitants, as well as a
Jewish seat at the League of Nations. The demands for formal, corporate, political/diplomatic status for a territorially
dispersed nation, in effect creating a state within a state, were strongly opposed by Poland, as well as the Czechoslovak
contingent who faced similar demands. Ultimately, these demands were rejected as unworkable, as they would
seriously undermine the authority of the Polish Government. Grossly exaggerated claims about the hardships faced by
Jews, accompanied by a vicious public relations campaign directed against the Polish state, did much damage to the
Polish cause, while diverting attention from the incomparably worse treatment being meted out to Jews by the
Russians, Ukrainians, and Belorussians. The negative publicity generated by this concerted campaign, as well as other
displays of hostility toward Polish Americans, likely also played a significant role in the antagonism toward Jews felt
by some Polish-American volunteers in General Haller’s army. What particulary irked many Poles, as well as some
assimilationalist Polish Jews, was the demand that Poland be monitored by an international body on the treatment of its
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especially the Zionist ones, waged a political war against Poland in the international forum to achieve a far-
reaching form of national autonomy. (The socialist Bund was more moderate and willing to settle for
“cultural autonomy™.) They considered Poland to be a multinational state where national minorities could
pursue their own national agendas. Most Poles, on the other hand, viewed Poland foremost as a national
homeland of the Poles, just like Jews view Israel as national homeland of the Jews.?

The widespread disdain for the Polish state again came to the fore when throngs of Jews, in every town
populated by Jews, welcomed the Red Army when it invaded Eastern Poland in September 1939. This
attitude is also evidenced in scores of Holocaust testimonies that relish in reporting, falsely, that the Polish
army collapsed in one week (or even days) when Germany invaded Poland in September 1939, and in
illegitimate comparisons, made by many Holocaust historians, of the defence of Poland in September 1939
to the revolt in the Warsaw ghetto in April 1943, with the latter being touted as more formidable than the

former.

minorities, something which no Western European countries (or any non-European countries) had to endure. A
rhetorical question: Would Israel or the Jewish diaspora ever tolerate such a condition being imposed on Israel? See,
for example, Peter D. Stachura, “National Identity and the Ethnic Minorities in Early Inter-War Poland,” in Peter D.
Stachura, ed., Poland Between the Wars, 1918-1939 (Houndsmills, Basingstoke, Hampshire and London: Macmillan
Press, 1998), 67-70, 74-77; Tadeusz Radzik, Stosunki polsko-zydowskie w Stanach Zjednoczonych Ameryki w latach
1918-1921 (Lublin: Uniwersytet Marii Curie-Sklodowskiej, and Polonia, 1988); David Kaufman, “Unwelcome
Influence? The Jews and Poland, 1918-1921,” in Stachura, Perspectives on Polish History, 64-79; Aviel Roshwald,
Ethnic Nationalism and the Fall of Empires: Central Europe, Russia and the Middle East, 1914-1923 (London and
New York: Routledge, 2001), 165; Neal Pease, “‘This Troublesome Question’: The United States and the ‘Polish
Pogroms’ of 1918-1919,” in M.B.B. Biskupski, ed., Ideology, Politics and Diplomacy in East Central Europe
(Rochester, New York: University of Rochester Press, 2003), 58—79; Andrzej Kapiszewski, “Contoversial Reports on
the Situation of Jews in Poland in the Aftermath of World War I,” Studia Judaica, vol. 7, no. 2 (14) (2004): 257-304.
For a comparison of the situation of Jews under Polish rule with the incomparably worse conditions that prevailed
under Russian and Ukrainian rule, see Benjamin Lieberman, Terrible Fate: Ethnic Cleansing in the Making of Modern
Europe (Chicago: Ivan R. Dee, 2006), 140-46; Lidia B. Miliakova, ed., Kniga pogromov: Pogromy na Ukraine, v
Belorussii i evropeiskoi chasti Rossii v period Grazhdanskoi voiny 1918-1922 gg. Sbornik dokumentov (Moscow:
ROSSP-EN, 2007). The symbol of well-placed Jews working against the interests of Poland was Lewis Namier
(formerly Niemirowski Bernstein), who worked in the British Foreign Office. Namier is believed to have tampered
with the drawing of the so-called Curzon line (first suggested by Lord Curzon at the Spa Conference in 1920), which
was surreptitiously altered in favour of Soviet Russia; the altered frontier line was resurrected in 1943 and provided
ammunition for Molotov’s rapacious claims to Poland’s Eastern Borderlands. See Norman Davies, Rising '44: ‘The
Battle for Warsaw’ (London: Macmillan, 2003), 55, 144. That intransigent Jewish nationalism was also a destabilizing
factor is attested to by the Jewish leader Lucien Wolf who commented on the Minorities” Treaty on September 16,
1919: “We cannot pretend to have solved the Jewish Question in eastern Europe, but at any rate we have on paper the
best solution that has ever been dreamt of. We have still before us the task of working out this solution in practice. It
will be difficult and delicate because we shall be confronted by two kinds of mischief-makers—on the one hand the
violent anti-Semites, and on the other the extreme Jewish nationalists.” See Peter D. Stachura, Poland, 1918-1945: An
Interpretive and Documentary History of the Second Republic (London and New York: Routledge, 2004), 91. Anti-
Polish fanaticism personified in Jewish political leader Yitzhak Griinbaum plagued the Jewish political agenda during
the interwar period, just as anti-Semitism was part of the agenda of some Polish political movements.

% The Rightist Zionists went even further: the Jews would tolerate the presence of Arabs, but they would never be
equals. In the view of Vladimir Jabotinsky and many others similarly minded (then and now), “they [Arabs] could
never be part of the Israeli nation.They could not become one with the dominant force that would determine the nature
of the country. ... to maintain the distinction between members of the Hebrew nation, who ruled the country (and
determined its character), and the Arabs, whom the Hebrews denied any access to real centers of power.” This followed
from Jabotinsky’s tacit definition of nationalism: “‘Every distinctive race aspires to become a nation, to create a
separate society, in which everything must be in this race’s image—everything must accommodate the tastes, habits,
and unique attributes of this specific race. ... A national culture cannot be limited to music or books as many argue.””
See Eran Kaplan, The Jewish Radical Right: Revisionist Zionism and Its Ideological Legacy (Madison, Wisconsin:
University of Wisconsin Press, Madison, 2005), 49-50.
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The resistance of many Polish Jews to assimilation is often blamed on the uncongenial Catholic-
majoritarian atmosphere in Poland (“Polish Jews had nothing to assimilate to.”). The real reason was the
desire of vast majority of Jews to maintain an extreme distinctness, particularism, and cultural separatism.
By and large they adamantly rejected the prospect of the pluralism offered by secular Western nations. In

an Amazon review of Joshua Karlip’s book The Tragedy of a Generation,?” reviewer Jan Peczkis notes:

Jewish counter-assimilation, and maintenance of Jewish particularism and separatism, are usually
blamed on the persistence of anti-Semitism, the denial of equality and full acceptance to Jews, and
to a strongly Christian-majoritarian atmosphere. According to this kind of thinking, assimilation
can only proceed in a pluralistic, western-style secular state, with its unambiguous separation of
church and state and its equality of all citizens.

Ironic to this line of reasoning (or exculpation), the Jewish separatists actually feared the very
equality offered by western-style democracies—precisely because it would lead to assimilation!
What the Jewish separatists wanted was special national rights for Jews. Thus, Karlip comments,
“Following their expressions of euphoria, Diaspora nationalists and Yiddishists began to articulate
their vision of the future of a liberated Russian Jewry. Like all other Jewish nationalists, [Elias]
Tcherikower warned that civic emancipation in the absence of national rights would lead to West
European-style assimilation. He reminded his readers that Russian Jewry had won negative
freedom—namely, the freedom from oppression—but had yet to win its positive freedom, which
meant national rights and the creation of national institutions.” (P. 135.)

To the Yiddishists, Jewish emancipation and assimilation were inherently unacceptable because
they were gutting the very essence of being Jewish, “In this article, he [Zelig Hirsh Kalmanovitch]
argued that assimilation resulted from the historical process of modernity itself. In the Middle
Ages, he argued, Jewish individuals had lived as members of the Jewish community. Capitalism,
however, had granted these individuals the opportunity to seek their fortunes in non-Jewish
society.” (P. 199.) In addition, “Emancipation had led to a selfish individualism that condemned all
experiments at secular Jewish identity to failure.” (P. 178.)

Other Yiddishists went further. They believed in a form of Jewish essentialism that made Jews
unassimilable in the first place, “More viscerally, [Yisroel] Efroikin argued that Jewish national
distinctiveness rendered assimilation futile. At times, Efroikin’s integral nationalist conception of
Jewish identity drifted into a racialist conception of Jewish distinctiveness. Invoking the historian
Cecil Roth, Efroikin described how Marranos in Spain and Portugal retained a separate identity

even five hundred years after their conversions.” (P. 257.)

Nahum Sokolow, a member of a Jewish delegation at the Paris Peace Conference, made this obvious. Oscar
Janowsky writes, “Sokolow also maintained that 85% of the Jews of Poland knew no Polish, but spoke

Hebrew or Yiddish. They possessed a communal life with flourishing educational, social and charitable

27 Joshua M. Karlip, The Tragedy of a Generation: The Rise and Fall of Jewish Nationalism in Eastern Europe
(Cambridge, Massachusetts: Harvard University Press, 2013).
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institutions. Mere emancipation of the western type would destroy, in his view, this communal life.”?®
Relatively few Jews were interested in assimilation. According to a 1917 Prussian study, only 3-5% of
Poland’s Jews were Assimilationists. By contrast, 40% were petit bourgeois nationalists (encompassing
Folkists and all Zionists); 8% were Bundists and supporters of Poale Zion, and nearly 50% were Agudists.?®

This trend continued in the interwar period. The Zionist daily, Nasz Przeglgd, which was published in
Polish, viewed Jews as a separate nation and Poles as the “Other,” and staunchly opposed the assimilation
of Jews into Polish society.3® In an Amazon review of In Those Nightmarish Days: The Ghetto Reportage

of Peretz Opoczynski and Josef Zelkowicz,® reviewer Jan Peczkis notes:

In his description of the authors, editor Kassow comments, “Before the war, Opoczynski and
Zelkowicz were journalists who knew the people they were writing for: the fractious,
argumentative, opinionated Polish Jews who read the morning Yiddish newspapers...Modern
secular Jews loved to hear gossip about Hasidic rebbes; Hasidim avidly read exposes of crafty
criminals. Yiddish-speaking Jews devoured biting satires of Polish-speaking Jews (shmendrikes)
[i.e., nobodies] and their shallow pretensions.” (p. viii). For an exposition of the contempt of Peretz
Opoczynski towards Polish-speaking Jews—as shmendrikes—see p. 42 and p. 93.

Acculturated and assimilated Polish Jews were “too Jewish” for many Poles and “not Jewish
enough” for many Jews. Editor Kassow alludes to the fact (as noted by Endeks) that Polish-
speaking Jews remained Jews first and “Poles” second, while anti-assimilationist Jews warned that
even outward Polonization meant a suicidal loss of essential Jewishness, “While the Polish-
language Jewish press showed great sympathy for Zionism, supported the new Hebrew literature in
Palestine, and extensively reviewed Yiddish literature and theater, the Yiddish-language sector
stubbornly refused to return the favor. ... The Yiddish writer Yehoshue Perle called them,
“mentshn on a morgn,” people without a future ...” (p. xi). Furthermore, “Opoczynski, more
outspoken, ... made no secret of his contempt and even hatred of Polish-speaking Jews.” (p. xii).

Peretz Opoczynski of the Warsaw ghetto wrote of a situation where Jewish mail carriers were not
acting as uprightly as Christian mail carriers. This prompted the following quoted remark of some

angry Jews, “You’re worse than the goyim.” (p. 48).

It is often claimed that Jews were loyal citizens of Poland because they did not have a political agenda
that conflicted with that of their home state. However, Yiddishist-oriented Jews were against an undoing of
the Partitions of Poland, and resurrection of the Polish state, because this would geographically divide the
Jews and thus dilute their political power. A new Polish state could also cause the diminution or loss of
centuries-old Jewish economic privileges. Finally, Slavic culture was unworthy of the Jews. As Joshua

Karlip writes,

28 Kalman Weiser, Jewish People, Yiddish Nation: Noah Prylucki and the Folkists in Poland (Toronto: University of
Toronto Pres, 2011), 312.

29 Janowsky, The Jews and Minority Rights (1898-1919), 300.

30 Anna Landau-Czajka, “Polacy w oczach ‘Naszego Przegladu’,” Kwartalnik Historii Zydow, no. 4 (2011): 491-506.
31 Samuel D. Kassow, ed., In Those Nightmarish Days: The Ghetto Reportage of Peretz Opoczynski and Josef
Zelkowicz (New Haven and London: Yale University Press, 2015).
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As this last shred of hope gave way to sober reality, [Yisroel] Efroikin also mourned the breakup of
Russia into independent successor states as spelling the death of a unified Russian Jewry. From the
late eighteenth century until World War |, Lithuanian, Polish, and Ukrainian Jews had comprised a
united Russian Jewry that experienced modernization together through such movements and
processes as Haskalah, Zionism, and the rise of Yiddish culture. Now, however, Russian Jews
would face the future as minorities in emerging nation-states. ... Although the successor states
might guarantee personal emancipation and national autonomy, he argued, the small size of these
fragmented Jewish communities would preclude autonomy’s implementation. The peasant
nationalities that would lead most of these successor states, moreover, would force the Jews from
their traditional economic role in commerce and industry. Echoing the Yiddishist call for a
synthesis between Jewish and European cultures, Efroikin feared that the low cultural level of these
peasant nationalities would negatively affect the development of secular Yiddish culture.®?

Objective outside observers saw the potential for conflict inherent in Jewish attitudes, and they did not
lay all the blame on the Polish side, as is increasingly the case with the more recent historical treatment of
Polish-Jewish relations.® John Howard Adeney, who had much first-hand experience in this area, noted the

sense of elitism that characterized the attitude of the Jews to their surroundings.

The Jew, living among Christians who make much display of images and eikons [icons], is firmly
convinced that they, too, are idolaters, and therefore on a par with the Canaanites of old, while he
as a pure monotheist stands on an infinitely higher plane. And Talmudic teaching has accentuated
this point of view. Hence he consciously or unconsciously despises the non-Jews, and cultivates a
real pride in himself and a contempt for all that is non-Jewish. This line of conduct naturally

irritates the non-Jew.3*

Instead of repeating the standard Judeocentric narrative that blames the failure of assimilation, and the need
for Zionism, on Polish anti-Semitism, the British journalist Robert Wilton has a much more sophisticated
understanding of Jewish-Polish relations.

32 Karlip, The Tragedy of a Generation, 146.

33 See, for example, Antony Polonsky, The Jews in Poland and Russia, vol. 2: 1881 to 1914 (Oxford and Portland,
Oregon: The Littman Library of Jewish Civilization, 2010), who, while acknowledging Jewish demands for autonomy
and the existence of Jewish nationalism (e.g., pp. 111, 138-39), does not attribute any particular significance to these
phenomena, and attributes the deterioration of Polish-Jewish relations exclusively on Polish nationalism. In earlier
years, however, some Jewish historians were more even-handed in assigning blame for the state of affairs: “Having just
concluded a bloody struggle for national independence, the Poles could not have been expected to be pleased with the
presence on their soil of three million mostly unacculturated Jews, many of whom had been sympathetic to Poland’s
enemies. ... Objective reasons for disliking the Jews, who were so numerous, so influential, and so clearly non-Polish,
were not lacking, and the chauvinistic atmosphere that pervaded the country made things worse.” See Ezra
Mendelsohn, Zionism in Poland: The Formative Years (New Haven and London: Yale University Press, 1981), 12.

34 J.H. Adeney, The Jews of Eastern Europe (Londonn: Central Board of Missions and Society for Promoting Christian
Knowledge; New York: Macmillan, 1921), 42-43.
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In Poland they [Jews] enjoyed a large measure of freedom. All business was in their hands. They
acted as agents of the great landlords. The urban population was—and remains—mostly Jewish.
But Poles and Jews lived peacefully enough together. ... Thirty years ago [i.e., about the time of
Jan Jelenski’s Rola] the Poles began to go into business themselves. Competition arose. The
landlords started agricultural associations to shake off the Jewish monopoly. A rift betokened itself,
and has been growing ever since—effectually discrediting Assimilationist theories, largely based

upon the earlier and one-sided adjustment of Polish and Jewish interests.3®

The American Harold Henry Fisher recognized the alienating nature of Jewish separatism in Poland: “This
Jewish nationalist formula was supported by the Zionists, and the right and left Jewish Socialists. The
orthodox Jews advocated merely emancipation and equality of rights. The conflict, therefore, was not with
‘Poles of the Jewish faith,” but with ‘Polish citizens of the Jewish nation.”” Despite the later (1925) efforts
of Stanistaw Grabski (Minister of Religious Beliefs and Public Education), Count Aleksander Skrzynski
(Poland’s Prime Minister in 1925-1926), and several Jewish members of the Sejm (Polish Parliament), the
problem persisted: “These measures did not, of course, put an end to anti-Semitism in Poland or to hostility
to the Polish state among certain Jewish groups, but it was a step in the right direction, a hopeful indication
of a less intransigent spirit in Polish-Jewish relations.”%

As noted, the Jews wanted to live as a separate nation within a nation, among their own kind, with their
own language, schools and institutions, and even their own communal government. Contacts with Poles
(Christians) would be kept to a minimum, mainly on the economic plane. However, in addition to an
exclusivist community for Jews, whose institutions were to be funded by the state, Jews wanted to have it
both ways: they also demanded full access to the institutions of the majority as a vehicle for their own
social advancement. While such an imbalanced separateness or autonomy was pressed by Jews and other
minorities, those Poles who held similar aspirations for themselves were branded as anti-Semites and
xenophobes. Just as rabbis favoured denominational schools for Jews, some Catholic clergy advocated for
the establishment of denominational schools for Catholics. (Denominational schools exist in many
countries including Canada.) The Jewish community had to settle for the right to establish separate schools
(some were state funded, but most Jewish schools were private), and maintained a broad range of
community institutions. Many private Jewish schools, however, did receive municipal subsidies, as did

many Jewish social and cultural institutions,3” a fact that is generally ignored in Jewish historiography.

% Robert Wilton, Russia’s Agony (New York: Longman’s, Green and Company; London: E. Arnold, 1918), 56-57.

3 H.H. Fisher, America and the New Poland (New York: MacMillan, 1928), 159, 331.

37 For example, the municipality of Zamo$¢ allocated substantial funding for Jewish schools, an old age home, social
organizations, and summer colonies for Jewish children. See Mordechai V. Bernstein, ed., The Zamosc Memorial
Book: A Memorial Book of a Center of Jewish Life Destroyed by the Nazis (Mahwah, New Jersey: Jacob Solomon
Berger, 2004), 283. Jewish schools and socio-cultural organizations received subsidies from the municipality of Minsk
Mazowiecki. See Janusz Kuligowski, “Zarzady miejskie Minska Mazowieckiego i Siedlec w pierwszych miesigcach
okupacji niemieckiej, Rocznik Minsko-Mazowiecki, vol. 5 (1999): 56-64, here at 57. The same was true in many other
localities, such as Wilno (and nearby towns) and Biatystok. See Jarostaw Wotkonowski, Stosunki polsko-zydowskie w
Wilnie i na Wilenszczyznie 1919-1939 (Bialystok: Wydawnictwo Uniwersytetu w Biatymstoku, 2004), 133-43, 186—
97, 209-12, 216-17, 219, 222-23, 227, 263, 275-76, 280, 285, 288; Katarzyna Sztop-Rutkowska, Préba dialogu:
Polacy i Zydzi w miedzywojennym Biatymstoku (Krakow: Nosmos, 2008), 182-83, 233, 244. Subsidies to Jewish
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Jews enjoyed an unhampered cultural, social and religious life that flourished in interwar period.®® They
also participated in the country’s political life through a host of political parties that won representation
both locally and nationally. Nonetheless, separateness was fostered by Jewish community leaders and
remained the preferred lifestyle for most Jews. Assimilation into Polish society automatically put one
outside the mainstream of the Jewish community and even led to ostracism. Assimilation on the Western
model was vigorously rejected by most Jews, who saw themselves as a distinct nation.®® Tellingly, during
the 1931 census, the Jewish community leaders urged Jews to identify their mother tongue as Hebrew or
Yiddish, rather than Polish.*° When a committee named after Berek Joselewicz promoting Polish-Jewish
dialogue was started in Wilno in 1928, it was boycotted by the Jewish community leaders on the grounds
that it could lead to assimilation.*! Shedding traditional Jewish dress in a shtetl was enough to warrant
condemnation in the synagogue.*? This sense of Jewish separateness, coupled with the Poles’ objectively
justifiable belief that the Jews—unlike others who had settled among the Poles (like the Armenians)—were
by and large an inassimilable group, constituted the most serious impediment to Polish-Jewish co-
existence.

The separateness of the Jews was clearly discernible at every turn. According to one Jewish researcher,

In Poland, ... there was little question: Jews were Jews. With some exception, Jews neither
considered themselves nor were they regarded by others as Polish or Polish Jews. As is well

known, Jews in Poland were allowed to have their own laws and institutions. They were a nation

schools and organization were also provided in Warsaw and £.6dZ, and doubtless many more places.

38 Although Jewish authors like to portray Poles as devoutly and even fanatically Catholic, they ignore that Jews were
likely more religious than Poles. The city of Warsaw, with a Catholic majority, had only some 70 churches in the
interwar period, whereas Jews had more than 50 synagogues and 400 prayer houses. See Maria Barbasiewicz,
Warszawa.: Perla poinocy (Warsaw: PWN, 2014), 125.

39 Writing in 1894, a French Jewish author describes this phenomenon in the following terms: While Talmudism (“the
nationalist ethics of the Talmud”) and Jews-as-nationality reigns among the Jews of such places as Russia and Poland,
“This intolerant aversion toward the stranger has disappeared among the Western Jews,” who opted for assimilation.
See Bernard Lazare, Antisemitism: Its History and Causes (Lincoln and London: University of Nebraska Press, 1995),
136.

40 Sean Martin, Jewish Life in Cracow, 1918-1939 (London and Portland, Oregon: Vallentine Mitchell, 2004), 14, 50,
84; Wierzbieniec, Zydzi w wojewédztwie lwowskim w okresie miedzywojennym, 41-42.

4 Joanna Januszewska-Jurkiewicz, Stosunki narodowosciowe na Wilenszczyznie w latach 1920-1939, 2" edition
(Katowice: Wydawnictwo Uniwersytetu Slaskiego, 2011), 550. Another organization started up in interwar Wilno
which promoted biculturalism was also denounced by Jewish community leaders, especially Zionists. Ibid., 550-51.
The actions of Berek Joselowicz, who participated in the 1794 Kosciuszko Uprising, are usually celebrated in terms of
Polish patriotism. Derek J. Penslar throws some cold water on this narrative. First of all, he considers the regiment of
Jewish volunteer cavalry a legend, and suggests that it may have been a part of the urban militia defending Warsaw
from the Russians, and not an independent regiment. More important, Penslar raises sensitive issues that include
opportunism and ephemeral loyalties:

Berek was not so much a Polish patriot as an adventurer and activist who sought to enhance his own personal
honor as well as that of the Jews under his command. Although Berek is most famous for his service for
Poland, in 1796 he proposed to the Habsburg emperor the raising of a corps of six thousand to eight thousand
Jews who would be divided into cavalry and infantry units to fight against the French.

See Derek J. Penslar, Jews and the Military: A History (Princeton, New Jersey: Princeton University Press, 2013), 56—
57.

42 Aleksandra Namysto, ed., “Kto w takich czasach Zydéw przechowuje?...”: Polacy niosqcy pomoc ludnosci
zydowskiej w okresie okupacji niemieckiej (Warsaw: Instytut Pamigci Narodowej—Komisja Scigania Zbrodni przeciwko
Narodowi Polskiemu, 2009), 254 (Chaim Berman in Kozienice).
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unto themselves and they maintained their nationhood in Poland. From the time of their arrival and
through the centuries, they sought to protect their way of life. They were not merely a separate
religion but a tightly-knit community, leading life largely separate from Poles. They had their own
customs, culture, dress, schools, courts, community government, and language (in the 1930 census
almost 80 percent declared Yiddish as their mother tongue). Menachem Begin’s father refused to
learn Polish. In a word, the vast majority of Jews were unintegrated socially and culturally in the
fabric of the larger society. They shared little or no national sentiment or common allegiance with
the Poles. They and the Poles were almost strangers. They avoided association with the vast

majority of the population, the Polish peasantry, not wanting to live like, or with, them.*

According to historian Regina Renz,

Many small country towns ... could be described as shtetls—localities dominated by a Jewish
community, organized according to their own rules in their own unique manner. The Jews
constituted an integral part of the material and spiritual landscape of small towns.

Poles and Jews living in the same town formed two separate environments. Rose Price recollects:
‘I was born in a small Polish town. In our district, everyone knew everyone else: grandparents,
aunts, friends, neighbours, merchants, and craftsmen. The strangers were the non-Jews—the Poles.”
That there was such fundamental closeness and such great psychological alienation is astounding.*

43 Ralph Slovenko, “On Polish-Jewish Relations,” The Journal of Psychiatry & Law, vol. 15 (Winter 1987): 597687,
as quoted in lwo Cyprian Pogonowski, Jews in Poland: A Documentary History: The Rise of Jews as a Nation from
Congressus Judaicus in Poland to the Knesset in Israel (New York: Hippocrene, 1993; Revised edition—1998), 157.
Slovenko goes on to state some rather self-evident truths that are often overlooked by those who tend to view Polish-
Jewish relations as some exceptional form of ethnic or religious interaction: “The phenomenon is surely not unique.
Birds of a feather flock together. That people group with those similar to themselves is one of the most well-established
replicable findings in the psychology and biology of human behavior. People of whatever race or religion have always
tried to insulate and remove themselves from what is perceived as different behavior, whatever its origins.” George
Orwell in his famous “Notes on Nationalism,” writes that characteristic for the nationalism of the victim is a reluctance
to acknowledge in just measure the sufferings of other peoples, and an inability to admit that the victim can also
victimize.

4 In fact, there was nothing unusual in such co-existence either at that time or today. In Canada, there was an enormous
divide between French Canadians and the dominant English-speaking society until the 1960s. A similar situation
prevailed in Northern Ireland, between the dominant Protestants and the Catholics, throughout the 20™ century, and
many Protestants and Catholics continue to live in segregated communities to this day, afraid of attacks from the other
side. In many Western countries, where racist policies were part of their very fabric, there was state-enforced
segregation and, in some cases, genocidal policies were implemented. In the United States, Blacks and native Indians
were segregated from Whites, as were native Indians in Canada and the aboriginal peoples in Australia and New
Zealand. New Zealand, like the United States, has a shameful, but little known, history of bloodily forcing its Maori
population off their lands. The story of genocidal policies of the Spaniards and British Americans toward the native
Indian population continues to emerge and shock.

While not discounting the importance of slavery in shaping attitudes about African-Americans, in his study The
Common Cause: Creating Race and Nation in the American Revolution (Chapel Hill, North Carolina: University of
North Carolina Press, 2016), Robert G. Parkinson argues that the early American republic saw the rise of open calls for
a “white man’s government” and the formalized policy of Indian Removal. He goes back to 1775, when the American
Revolution turned into the Revolutionary War, to locate the origins of racial exclusion in the society that would become
the United States It was during these days, Parkinson says, that patriot leaders made a fateful choice. They embarked
upon a specific and concerted plan to place blacks and Native Americans—no matter what their condition, whether
they believed in the patriots’ ideals or not—firmly outside the boundaries of America’s experiment with democratic
republicanism. In his study An American Genocide: The United States and the California Indian Catastrophe, 1846—
1873 (New Haven, Connecticut: Yale University Press, 2016), UCLA historian Benjamin Madley argues extensively
that genocide is the only appropriate term for what happened to native peoples in north-central California between 1846
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and 1873. For over a quarter-century, the region became a quilt of many killing fields. Of the estimated 80 percent
decline in the California Indian population during these years, around 40 percent has been attributed to outright
“extermination killings” alone. Many of the atrocities were committed not only by US soldiers and their auxiliaries but
also by motley companies of militiamen that murdered young and old, male and female indiscriminately.

Conditions in Canada were no better. Along with the United States of America, it was among the most racist
countries in the world. Edward Cornwallis, the governor of Nova Scotia, ordered all Mi’kmaq people to be scalped and
killed in 1752 amid the natives’ raids on the British settlement in Halifax. Historians have recently argued that Canada
pursued a deliberate policy of starving the Plains people in the latter half of the 19" century. See James Daschuk,
Clearing the Plains: Disease, Poltics of Starvation and the Loss of Aboriginal Life (Regina, Saskatchewan: University
of Regina Press, 2013). The Canadian government either abandoned or attempted to assimilate its aboriginal population
through coercive measures such as residential schools. The architect of the residential schools was John A. Macdonald,
the first prime minister of Canada, who was impressed by US policies of “aggressive assimilation” and borrowed from
models of US boarding schools for aboriginals. In May 1983, Macdonald laid out the aim of the schools in the House
of Commons. He argued, “When the school is on the reserve, the child lives with its parents, who are savages; he is
surrounded by savages; and though he may learn to read and write, his habits, and training and mode of though are
Indian. He is simple a savage who can read and write. ... (The Indian children should be withdrawn as much as
possible from the parental influence, and the only way to do that would be to put them in central training industrial
schools where they will acquire the habits and modes of thought of white men.” See Sean Carleton, “John A.
Macdonald Was the Real Architect of Residential Schools,” Toronto Star, July 9, 2017. Macdonald’s legacy has been
described in the following terms (Azeezah Kanji, “Judge Macdonald by Standards of His Day,” Toronto Star,
September 7, 2017):

Canada’s first prime minister helped eviscerate the self-determination of Indigenous nations and
subjugate them to colonial rule, through laws like the Gradual Civilization of Indians Act in 1857
(when he was attorney general for Canada West) and the first federal Indian Act in 1869; he
deliberately inflicted mass starvation on Indigenous communities, in violation of treaty obligations, to
clear the western plains for railway construction and European resettlement.

Macdonald introduced the “pass system,” which confined Indigenous peoples on reserves and
prevented them from leaving without written permission from the Indian agent, an initiative that
colonial officials acknowledged at the time was illegal; he was the architect of the residential school
system, designed to take Indigenous children away from their “savage” parents in order to inculcate
“the habits and thoughts of white men;” he criminalized Indigenous ceremonies and dances, which he
deplored as “debauchery of the worst kind.”

Macdonald cheered the pro-slavery South in the American Civil War, and had family connections to
the Caribbean slave trade; he justified keeping the death penalty for rape with the lie that Black men
were “very prone to felonious assaults on white women;” he barred Chinese people from voting, and
imposed a “head tax” on their immigration, because he believed that “the Aryan races will not
wholesomely amalgamate with the Africans or the Asiatics” — a position that was considered
extreme even by many of his political contemporaries, according to University of Ottawa historian
Timothy Stanley.

The monumental 2015 report of the Truth and Reconciliation Commission of Canada, which gave rise to entirely
credible charges of cultural genocide, highlighted the practice of seizing aboriginal children permanently and usually
unwillingly from their parents, placing them in state custody, and subjecting them to the forced labour and isolation of
“residential schools.” The practice reached its peak at the very end of the 1950s and continued in significant numbers
through the 1970s (the last residential school didn’t close until 1996). Almost a third of aboriginal Canadians—150,000
people—were raised, without access to their families, in these institutions. The system of institutionalized cultural
control and domination arose in the 1870s when the new bureaucratic order of post-colonial Canada began to apply
structure and order to newly added territories—many of which it wished to parcel up and hand to newcomers, cleansed
of pre-existing people—and also applying discipline and institutional homogeneity to what it saw as lost and
unhygienic populations. The result was the simultaneous emergence of the reserve system and the residential-school
archipelago. The residential school archipelago, when it was created in the 1870s and 1880s, was modelled not after
European boarding schools but after the British reformatories and industrial schools designed in the early 19th century
to support a child-labour regime, and which were gradually abolished in Britain after 1848. This Canadian system was
meant to receive no government or private financing whatsoever: It was to be funded entirely (and in practice was
funded “on a nearly cost-free basis,” according to the report) from the products of the unpaid labour of its “students.”
The resulting revenues proved grossly inadequate to the nutritional, physical and health needs of the children, and as a
result, more than 4,000 of them died. Between 2006 and 2011, there were 29,000 documented claims of physical and
sexual abuse in native residential schools. The following is a rather typical profile of one of the thousands of victims of
abuse who was forced into a residential schools in the late 1940s, as reported by Tom Hawthorn, “Residential School
Survivor Spoke for Truth,” The Globe and Mail (Toronto), August 9, 2014:
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Both the Polish and Jewish side harboured grievances and prejudices, although these had different
sources and disparate natures. The model of bilateral contacts accepted by both sides was one of
peaceful isolation, of a life devoid of conflict, but also of closer friendship. The Jews were an ethnic
community with a marked consciousness of their cultural distinctiveness, which had been
strengthened through the centuries by their common history, and which manifested itself in the cult
of tradition and religious ties. Apart from tradition and religion, other important factors binding the

Jewish community were the Yiddish language, clothing, customs, and communal institutions.*®

At the age of 10, Alvin Dixon was removed from his home and family and sent more than 500
kilometres south to the Alberni Residential Indian School on Vancouver Island. Two hours after
arriving, he was beaten with a strap. His crime: speaking the only language he knew, which was not
English.

Many more beatings were to be endured in the following years. The boarding school operated by the
United Church would be revealed later to have been a stalking ground for sadists and at least one
predatory pedophile, their quarry the helpless children snatched away in the name of civilization.

What young Alvin and the other children suffered is shocking for its callousness and cruelty. Even
the mundane seemed puzzling; he was expected to fill out a form detailing what he had eaten after
every meal, an odd bureaucratic task considering the boys all ate from the same shared pot. Only last
year it was revealed the children had been the unwitting subjects of experiments conducted by the
federal government and the Canadian Red Cross to determine how little nutrition they needed to
survive. Alvin Dixon, a malnourished boy, had been a human guinea pig.

Ted Quewezance, who was seized from his family and spent 11 years in two residential schools, recalled, “I was
sexually abused and physically abused for all these years.” Doris Young, who had not yet turned four when she was
taken from her family and spent 13 years in residential schools, stated, “It was like a Nazi concentration camp.”
Kukdookaa Terri Brown, who was taken from her family at age 10, said, “It was genocide. We were not meant to
survive all of this.” See “The Survivors Circle,” Canadian Geographic, November-December 2017, 67, 68, 70. What
has changed in 2018? Not much it seems. A fact-finding mission disclosed by Ontario’s human rights commissioner
found that racism against Indigenous people in the province’s northeastern city of Timmins, where an estimated 10 to
15 percent of the city’s population is Indigenous, was both pervasive and normalized. Everyday incidents experienced
include being unduly scrutinized in stores or at the mall, hassled when using status cards, being called “dirty Indians,”,
or being yelled at by motorists to go back to their reserves, not to mention discrimination in housing. See Colin Perkel,
“Racism against Indigenous people pervasive, normalized in Timmins, Ont., human rights commissioner says,”
Toronto Star, March 13, 2018.

The closer one looks, the worse it gets as buried information emerges. During the 1930s, Canadian government
officials tested tuberculosis vaccines on impoverished aboriginal people instead of fixing poor living conditions that
spread the disease. See Bob Weber, “TB Vaccine Tested on Reserves in 1930s: Historian Says Medicine Given Meant
Officials Could Ignore Poverty,” Toronto Star, July 28, 2013. In the 1940s and 1950s, Canadian government
bureaucrats subjected 1,300 hungry aboriginals, mostly children, to nutritional experiments by cutting milk rations in
half at residential schools and depriving them of essential vitamins and dental services. See “Hungry Aboriginal People
Subject of  Experiments, Paper Finds,” The Canadian Press, July 16, 2013, Internet:
<http://www.cbc.ca/news/canada/manitoba/story/2013/07/16/mb-aboriginal-nutritional-experiments-canada.html>;
Bob Weber and Andrew Livingstone, “Hungry Kids Used As Guinea Pigs: Federal Bureaucrats in 1940s and 1950s
Tested Theories by Withholding Nutrients and Calories, Research Reveals,” Toronto Star, July 17, 2013. As late as the
1950s, Inuit families were uprooted from their traditional homes and shipped to remote reaches of the Arctic—an
attempt by the government to assert Canada’s sovereignty in the uninhabited Arctic Islands. The transplanted people
were left without assistance to endure winters in Igloos and tents made of muskox hide. Struggling to find food, many
of them did not make it through the punishing winters. See Bill Curry, “An Apology for the Inuit Five Decades in the
Making,” The Globe and Mail (Toronto), August 19, 2010. Given the ongoing track record of “four star” democracies
like Canada, it is astonishing to read the perpetual outcry (mudslinging) of leftist academics and publicists about the
dire state of democracy and “ethnic inclusivity” in Poland and other countries. A report by Canada’s Correctional
Investigator released in 2013 revealed that the number of aboriginals incarcerated in federal prisons jumped 37% over
the past ten years. While aboriginals make up only 4% of Canada’s population, they represent 21.5% of those serving
time in federal prisons. The number of black inmates increased by 69% over ten years. Black people make up about
2.5% of Canada’s population, yet they now represent just over 9% of the federal inmate population.

45 Regina Renz, “Small Towns in Inter-War Poland,” in Polin: Studies in Polish Jewry, vol. 17: The Shtetl: Myth and
Reality (Oxford and Portland, Oregon: The Litman Library of Jewish Civilization, 2004), 143-51, at 148.
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Noah Prylucki (1882-1941), a leading Jewish cultural and political figure and proponent of Yiddishism,
actively promoted complete and permanent national polarization: “We are not Russians, we are not
Germans, we are also not Poles. We were, we are, and we will remain Jews...”*® The vast majority of
Poland’s Jews agreed, and lived their lives accordingly. Israeli statesman Shimon Peres, born in Wiszniew
(in what is now Belarus) in 1923 to a wealthy timber merchant, recalled that the town where he grew up,
was “totally Jewish, and we were living neither in Poland nor in Russia. We were living in Israel from the
day I was born, even before emigrating” to Palestine in 1932.%7 In an article entitled, “Jews and Poles Lived
Together for 800 Years But Were Not Integrated,” published in the New York newspaper Forverts
(September 17, 1944), Yiddish author and Nobel laureate Isaac Bashevis Singer wrote under the pen-name

Icchok Warszawski:

Rarely did a Jew think it was necessary to learn Polish; rarely was a Jew interested in Polish history
or Polish politics. ... Even in the last few years it was still a rare occurrence that a Jew would speak
Polish well. Out of three million Jews living in Poland, two-and-a-half million were not able to
write a simple letter in Polish and they spoke [Polish] very poorly. There are hundreds of thousands
of Jews in Poland to whom Polish was as unfamiliar as Turkish. The undersigned was connected
with Poland for generations, but his father did not know more than two words in Polish. And it

never even occurred to him that there was something amiss in that.

Bashevis Singer again returned to this theme in the March 20, 1964 issue of Forverts: “My mouth could
not get accustomed to the soft consonants of that [Polish] language. My forefathers have lived for centuries
in Poland but in reality |1 was a foreigner, with separate language, ideas and religion. | sensed the oddness
of this situation and often considered moving to Palestine.”*® Singer recalls wanting to learn Polish as a boy
growing up in Warsaw, but his father scoffed at the notion. Tellingly, Jews also believed that even well-
intentioned Gentiles cannot understand the Jewish spirit.*°

Compared to Singer, who espoused rather moderate views, many Jews advanced extremist views. They
underscored their alienation by reacting strongly against the supposed spirit of submissiveness that Jews
had shown while in the Diaspora. In his hovel Mikan U-Mikan (“From Here and From Here”), published in

1911, Yosef Haim Brenner wrote:

For hundreds of years those foul creatures [the Poles] have been spitting in our faces and we wiped

away their spittle and sat down to write books of Talmudic interpretation and dispute, nonsense,

4 As cited in Weiser, Jewish People, Yiddish Nation, 313.

47 Peter Bakogeorge, “Israeli statesman brokered Oslo peace pact,” The Globe and Mail (Toronto), September 29,
2016.

48 Cited in Chone Shmeruk, “Isaac Bashevis Singer and Bruno Schultz,” The Polish Review, vol. 36, no. 2 (1991): 161
67.

49 Brian Horowitz, Empire Jews: Jewish Nationalism and Acculturation in 19"- and Early 20"-Century Russia
(Bloomington, Indiana: Slavica Publishers, 2009), 6. Polish nationalist writers are attacked for thinking that even
assimilated Jews cannot understand the Polish spirit. Russian writers felt the same way about assimilated Russian Jews,
as did German writers of the Weimar Germany about assimilated German Jews.
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revolting things ... we waited for the Messiah, gave money to our murderers and fled from one

place to another ...Wherever we went we were slaughtered and we fouled the air with our spilled
blood.>°

Non-Jews also perceived this problem, though from a rather different perspective. Hendrik Willem van
Loon, a Dutch-American correspondent for the Associated Press during the Russian Revolution of 1905,
commented that most of the Jews “were never polonized: they hardly ever used the Polish language and did
not feel to be a Pole.” Thus, the Poles “found themselves in company with 5,500,000 [an inflated figure—
M.P.] strangers who live with them and on them and who have no intention to act in unison with them.”
More than anything else, van Loon saw the Jewish attitude of “I belong to the chosen people and I am a
different creature from you” as the source of feelings of animosity toward the Jews in Poland.5! Alfred
Doblin, a German novelist who visited Poland in 1924, was immediately struck by the essential difference
between Poland’s Jews and the Jews of Weimar Germany. He writes,

Three hundred fifty thousand Jews live in Warsaw, half as many as in all Germany. A small
number of them are strewn across the city, the bulk reside together in the northwestern sector. They
are a nation. People who only know Western Europe fail to realize this. The Jews have their own
costumes, their own language, religion, manners and mores, their ancient national feeling and

national consciousness.>?

William John Rose, an authority on Poland who taught at several North American universities, observed
on his visits to Poland before and after the First World War, that many Jews were hostile to even learning
Polish—even after the rebirth of the Polish state itself. Rose describes his experiences with a Polish Jew
who experienced enmity from fellow Jews for not sharing their veiled (and politicized) anti-Polish and anti-

Christian sentiments:

Then my guide took me to see what everyone regarded as a model piece of work for abandoned
children, the Jewish orphanage on Leszno Street [in Warsaw], managed by a Mr. Hosenpud. This
remarkable man had been a teacher for years, and was president of the Jewish Teacher’s Association.
A believer, he took the view that Jewry is a religion and not a nation, and had many enemies among
his own people, who were opposed to having orphan lads taught Polish, or brought up to play games,
or introduced to the school curriculum that is regarded the world over as the road to intelligent
citizenship.%?

%0 Cited in Roni Stauber, The Holocaust in Israeli Public Debate in the 1950s: Ideology and Memory (London and
Portland, Oregon: Vallentine Mitchell, 2007), 3.

51 Cornelis A. van Minnen, Van Loon: Popular Historian, Journalist, and FDR Confidant (Houndmills, Basingstoke,
Hampshire; New York: Palgrave Macmillan, 2005), 31.

52 Alfred Dblin, Journey to Poland (New York: Paragon House, 1991), 50.
%3 Daniel Stone, ed., The Polish Memoirs of William John Rose (Toronto: University of Toronto Press, 1975), 100.
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Having a firsthand knowledge of Poles and Jews, Rose, in contradistinction to most modern thinking, found
Jews the ones primarily responsible for the negative aspects of Polish-Jewish relations. Citing several

sources published by Rose, Daniel Stone comments:

[Rose] recognized that Jews were subject to discrimination but considered actual anti-Semitism
uncommon and of recent date, deriving from economic competition. The real problem was not
Polish attitudes but the refusal of Jews to assimilate. He strenuously opposed Zionism insofar as it
led to a resurgence of Jewish nationalism in Eastern Europe. The best solution would be
emigration, preferably to established countries where Jews would not be too ‘arrogant’ to
assimilate. Rose applauded those Jews who considered themselves Polish nationals whether they
maintained their Hebrew faith or converted ... [such as] historian Szymon Aszkenazy, a practising

Jew ... Nonetheless, assimilation could not offer a solution to the mass of Jews.>*

As recognized by European Jews themselves, Zionism was not conducive, and indeed was at odds with,

patriotism to their host country:

It made me think about who | was, though: was | a Dutchman first, or a Jew? The distinction
between a Jewish Dutchman and a Dutch Jew is important: the first is totally assimilated, whereas
the second puts the stress on his Jewishness, which is the internationally linking thing between us
all. As a Zionist | beling to the second category, and | felt that the first line of defence for the
Jewish race was the foundation of the State of Israel.>

Assimilationist tendencies caused one to step back from one’s community and look at it through from a
different perspective. Apolinary Hartglas (1883-1953), who was born, and grew up, in Biata Podlaska,
experienced difficulty in completely fitting into either the Jewish world or the Polish world.® The language
spoken at home was Polish, except when his parents wanted to hide something from the children. Then they
spoke Yiddish. The family ate treyf food, and did not observe the Sabbath. They only attended synagogue
on Yom Kippur and Rosh Hashanah. The young Apolinary disliked the traditional dress of non-assimilated
Jews, and frowned on Jewish funerals, owing to the paid grievers and their loud wailing. He found Eastern
Orthodox and Roman Catholic funerals much more dignified. As a young boy, Hartglas, owing to his
dislike for Jews even though he was one, used to run the local Jewish children off the town square. He
indicates that the Polish children neither encouraged him in this conduct, nor took part in it. Hartglas writes
that he experienced countless acts of benevolence from Poles, and never personally suffered from Polish
anti-Semitism. While in gymnasium (high school), he was once insulted by a Russian and once by a Pole.

These incidents were resolved with fisticuffs, with Poles and Russians sometimes supporting him. After

54 Stone, The Polish Memoirs of William John Rose, xxiii.

%5 Elie Cohen as cited in Anton Gill, The Journey Back From Hell: Conversations with Concentration Camp Survivors
(London: Grafton Books, 1988), 371-72.

%6 Apolinary Hartglas, Na pograniczu dwéch swiatéw (Warszawa: Rytm, 1996), 18, 19, 30, 31, 35, 40, 46-47, 51, 54,
55, 107, 152, 174, 190-92. The summary in the text is from an Amazon/Goodreads review by Jan Peczkis.
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graduating from the University of Warsaw, he practiced law in Siedlce. Hartglas stated that he loved both
the Polish and the Jewish nations. He also shared the Jews’ grief and anger at the wrongs that Jews faced
from Poles, even though he himself did not experience them. At the same time, he felt many of the same
grievances that many Poles—including even the “best” Poles—had against Jews. Interestingly, Hartglas’s
worst experiences were from fellow Jews. For instance, while a lawyer, he was exploited by Jews. Large
numbers of Jewish clients would come to him, saying that they were destitute and in need of his services
for free, even though they later turned out to be well-off. Hartglas said that his Jewishness was not a
religion but a nationality, in the same way that Poles are a nationality. What is more, Hartglas plainly stated
that he did not consider himself a Pole. In addition, he considered himself a Zionist. Zionism, by definition,
was a form of loyalty to another state, and not only, or not at all, to Poland. During some May 3 ceremonies
in 1916, there was a speech given by a prominent Jewish speaker. The speech called for Jews to be granted
full rights alongside Poles, while also fully retaining their rights to their own language and their own
cultural separatism. Based on this, one might reasonably think that this Jewish speaker was part of the
Yiddishist (folkist, or Bundist) variety. But no. It was Hartglas—the assimilated Polish Jew. (The foregoing
confirms Endek accusations that Poland’s Jews wanted it both ways—to be Poles and not to be Poles. Is it
any wonder that Endeks commonly doubted if assimilation would transform Jews into Poles?) Of course,
there were also assimilated Polish Jews who considered themselves Polish by nationality. However, it is
unclear how common they were, and how many of them were unambiguously Poles first and Jews second.
Interestingly, Hartglas’s attitudes towards the Jewish national movement were not exactly flattering.
Referring to the time around 1914, Hartlas stated that the idealistic assimilationist impulse was dead, that
the Jewish national movement had by now grown immensely, and that—outside of Zionism—it had, in his
words, “acquired distasteful, chauvinistic tones.” In the interwar period, Hartglas sat in the Polish
Parliament (Seym), where he was co-creator of the Bloc of National Minorities, a coalition of parties
representing ethnic minorities. Between 1938 and 1939, he was a member of the Warsaw city council. He
was allowed to leave German-occupied Poland in December 1939, and thus escaped the eventual
Holocaust. He went to Palestine, where he spent the last several years of his life.

Parallel to the orthodox stream of Judaism, there emerged in the 19™ century a strong secular movement
that eschewed Jewish religious tradition. Chaim Zhitlovsky, an influential Yiddishist thinker who wrote
from 1897 to 1914, followed the atheist line that dismissed religion as something discredited by modern
science, philosophy, and morality. Isaac Leib Peretz stripped the Bible of divine revelation, and redefined it
as a repository of Jewish literature. Still another leading Yiddishist thinker, Esther Frumkin, writing in
1910, scoffed at Jewish religious practices, and expressed a desire for holidays to celebrate what she called
the proletarian struggle.’” The following commentary about the views of Chaim Zhitlovsky, one of the

leading ideologues of the secular Yiddishist movement, provides more insight on the pitfalls of integration:

57 Fishman, The Rise of Modern Yiddish Culture, 101, 102, 103. Although Fishman attempts to soften the secularism of
the Yiddishist movement, he finally admits to its militant atheist essence: “Discussion of God as creator, master of the
universe, or providential force was beyond the pale of acceptable discourse. Consequently, prayer and religious ritual
were likewise anathema. ... While much of the religious tradition could be recast in national terms, the aversion to
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Since Enlightenment universalism was the secular product of Western Christian culture. Jews must
overcome their instinctive hatred of Christianity if they wish to join the modern world. The
paradoxical path to Jewish secularization led through the Christian religion, not by conversion but
by renouncing the Jewish religion’s teaching of contempt. Yet, by reclaiming Jesus as one of their

own, the Jews might argue that their culture was a key source for Western civilization.%®

religion per se remained nearly total. ... the Judaism of secular Yiddishists, even of the national-romantic variety, was a
Judaism without religion and a Judaism without God.” Ibid., 112-3.
%8 David Biale, Not in the Heavens: The Tradition of Jewish Secular Thought (Princeton, New Jersey and Oxford:
Princeton University Press, 2011), 136. Biale remarks, “That Jews throughout the world today are disproportionately
more secular than their Gentile neighbors in all of the ways articulated in this book is one piece of evidence of the
ongoing nature of this legacy.” (P. 181.) In addition: “The majority of Jews in the world today are, in some sense,
secular. They either doubt the existence of God or consider the question superfluous.” (P. 192). This process of self-
atheization was well underway in the 1930s. As Amazon/Goodreads reviewer Jan Peczkis asks pointedly, “Were he
alive today, would Polish Cardinal August Hlond feel vindicated for his much-maligned 1936 ‘Jews are freethinkers’
statement?” In 1936, Cardinal Hlond made a much-condemned statement about “Jews as freethinkers, vanguards of
Bolshevism, and a threat to morals,” etc., which he did not apply indiscriminately to Jews. This occurred after much of
Poland’s Jewish population had undergone self-atheization to varying degrees. In fact, the self-atheization of Poland’s
Jews, which had begun in tsarist Russia decades earlier (for example, through the Yiddishist movement) was by now
well advanced. Many Jewish authors have written about this, and religious Jews condemned the large-scale Jewish
departure from religion even more severely than the Catholic Poles. All this occurs even today—in Israel. The haredim
(ultra-Orthodox Jews) condemn the mores of secular Israeli Jews in very much the same ways that Catholic Poles did
their secular Jewish counterparts in the 1930°s.

The growing secularization and atheization of Jews in the late 191" and early 20" century was of deep concern for
Jews themselves as a real, significant and highly relevant development. Cardinal Hlond’s understanding and
appreciation of this phenomenon did not differ fundamentally from that of Jewish religious leaders at the time.

Ever more Jews, especially younger ones, were abandoning old customs, traditional dress, and
lifestyle. Jewish society rapidly embraced modernity, including secularism, and Hasidism began to
lose its followers. ... For a great many people, this meant abandoning Hasidism and embracing
political movements such as Bundism, territorialism, Zionism, anarchism, and even Bolshevism.

Many Orthodox Jews, including Hasidism, were swept away by the revolutionary atmosphere,
abandoned religion, and joined the Bolsheviks. Some even enlisted in the secret police [Cheka, then
NKVD] ... Others joined the Yevsektsiya, the Jewish “section” of the Communist Party that served as
a tool of cultural and political control of the Jewish “street.” ... The presence of former Hasidim in
the ranks of the Yevsektsiya would prove useful in identifying which institutions should be attacked.

Yet the primary challenge for Orthodox Jewry and Hasidim in Poland was the abandonment of
religion, especially by the young, who embraced secular movements such as Zionism and socialism in
unprecedented numbers. Accelerated secularization affected not only ordinary Hasidic families but
also the houses of tsadikkim.

See David Biale, David Assaf, Benjamin Brown, Uriel Gellman, Samuel Heilman, Moshe Rosman, Gadi Sagiv, and
Marcin Wodzinski, Hasidism: A New History (Princeton, New Jersey: Princeton University Press, 2018), 588, 590,
597. See also Malkin, Secular Judaism, 29. Malkin also draws a link between the secularization and atheization
movement among Jews and its impact on the development of revolutionary movements like Communism: “The most
important contribution of [secularized Jewish] messianism to Jewish culture was the development of a faith in a better
future, an ideal world, which became a driving force for new social and revolutionary movements in which Jews played
major roles.” Ibid., 120. (Malkin, however, does not explain how Jewish involvement in a movement based on
systematic violence and scapegoating fits in with the professed humanitarianism and ethics of Judaism.) Although
author Joshua Karlip does not mention Cardinal Hlond, he makes it easy for the reader to see where Hlond was coming
from. Leading Yiddishist thinker Elias Tcherikower effectively corroborated Hlond, writing the following in 1939, in
the context of an anti-assimilationist mindset: “The tragedy of our generation does not consist of afflictions that have
befallen our lot, but rather in that the generation has lost the old beliefs and has despaired of the new. Through and
through individualistic, skeptical, and rationalistic, our generation is devoured by assimilation—right or left—and has
lost its past strength.” See Karlip, The Tragedy of a Generation, 13. Furthermore, according to Tcherikower, the
abandonment of religion by the Jewish masses had become so pervasive and so irreversible that there could be no
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The degree of alienation of the Jewish community, which was largely self-imposed, cannot be
overemphasized. For Orthodox Jews, their Jewishness constituted an absolute and insurmountable obstacle
to meaningful relations with the outside world. As sociologist Alina Cata argues, Orthodox Jews
manifested no emotional relationship to Polishness or Polish culture, and thus “were virtually precluded
from experiencing a sense of Polish nationality or cultural identity.”%® Marian Milsztajn, who was born in
Lublin in 1919, wrote:

Where we lived ... I didn’t hear one word of Polish. I didn’t know such a language existed. To the
extent it existed, | knew it was the language of the goys. Poland? | had no idea. I first encountered
the Polish language when | was seven, when | entered my first class on the second floor of Talmud-
Tora. The language of instruction was Jewish (Yiddish). ... We wrote in Jewish, learned some
history in Jewish, mathematics, and the Polish language. During the first week of studies, when the
teacher spoke in Polish we did not understand a word. And we began to shout: “speak our
language, speak our language.” We made such a commotion that the shames arrived. And the
shames turned to us: “Children, you must learn Polish because we are in Poland.” ...

In the small towns the Jewish youth did not know Polish at all, but Jewish or Hebrew. ... The
youth did not know Polish, and if they did, they knew it like | did—poorly.5°

A “goy” (“goyim” in plural), it should be noted, is a term used to refer to a non-Jew, and is often used is a

pejorative way. The situation was much the same in many large cities such as Biatystok:

Only a small percentage of Jewish kids attended Polish schools, and therefore most had virtually no
non-Jewish friends and didn’t speak the language of the state in which they resided. In the home of
Yehiel Sedler, Yiddish was spoken, and Polish was a “foreign language” (OHD-110(15)). Chana

return to Jewish religion as the foundation of Jewish self-identity. This was even in the face of the growing
disillusionment with the Yiddish language and Jews-as-nationality as modern forms of Jewish self-identity.” Ibid., 207.
After World War 11, Yisroel Efroikin adopted a friendlier attitude to religion, and came to believe that, “The Jewish
rejection of God had led not only to national disintegration but also to moral degradation.” Ibid. 311. In fact, Efroikin
went even further. Nowadays, the Nazi-collaborating conduct of the Judenrats and Jewish ghetto police are usually
framed solely in terms of powerless, desperate Jews trying to save their own lives. In contrast, “Efroikin contrasted
what he deemed the immoral and opportunistic behavior of the acculturated Jews of the Judenréte and Jewish police
with the much more exemplary behavior of those Jews who had remained loyal to the religious tradition.” Ibid. 311.
Interestingly, the way that today’s Haredim experience Israel’s secular Zionist-oriented Judaism sounds very much like
1930’s Poland’s devout Catholics had experienced the emerging secularization of Poland’s Jews. Secularized Jews
provoked the same reaction among pre-WW!II Poles as they now do in Israel among the Haredim (ultra-Orthodox
Jews.) Noah Efron’s comments are instructive: “Ultra-Orthodox distanced themselves from Zionist culture, which was,
as Rabbi Eliezer Schach put it memorably, ‘poisoned by the secular press, full of heresy and alienation, which incites
and demeans all that is holy to us.”” Further: “Most Haredim regret exposing their children to the mores of secular
Jews.” See Noah J. Efron, Real Jews: Secular Versus Ultra-Orthodox and the Struggle for Jewish ldentity in Israel
(New York: Basic Books, 2003), 51, 138.

% Cited in Alina Cala, “The Social Consciousness of Young Jews in Interwar Poland,” in Polin: Studies in Polish
Jewry, vol. 8: Jews in Independent Poland, 1918-1939 (London and Washington: The Littman Library of Jewish
Civilization, 1994), 50.

80 Cited in Ewa Kurek, Poza granicq solidarnosci: Stosunki polsko-zydowskie 1939-1945 (Kielce: Wyzsza Szkola
Umiejetnosci, 2006), 86; translated as Polish-Jewish Relations 1939-1945: Beyond the Limits of Solidarity (New York:
iUniverse, 2012).
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Birk attended a Jewish school where Polish was taught only several hours a week, “like English in
Israeli high schools” (OHD-110(8)). Zvi Yovin spoke only Yiddish and Hebrew at home, and his
Polish was very weak (OHD-110(11)). In many educated families the situation was not different.
Tuvia Cytron was a doctor, from one of the most prominent Jewish families in the city. He knew
German much better than he knew Polish even though he lived most of his life in the Polish state
(OHD-110(6)). In the family of Abraham P. Russian was prioritized over Polish (HVT-2942).

Overall, very few Jews in the city, and mainly only those from middle and upper class families,

spoke proper Polish.5*
Isaac Deutscher, a native of Chrzanow, offers the following observations:

In Poland Jews lived in virtual ghettos even before 1940. Polish nationalism, anti-Semitism, and
Catholic clericalism on the one hand, and Jewish separatism, orthodoxy, and Zionism on the other,

worked against a lasting and fruitful symbiosis.®?

Deutscher shared the “Endek” view that, owing largely to their large population and strong sense of

separatism, Polish Jews would never assimilate:

It was in the Eastern European ghettoes that the ancient current of Jewish life ran strongest and that
Jews dreamt the dreams of Zion most intensely. ... The processes by which before the rise of
Nazism French, British, Italian, and German Jews were being ‘assimilated’ never went far in
Russia and Poland. The Jews there lived in large and compact masses; they had their own
homogenous way of life; and the adsorptive powers of the Slavonic cultures were anyhow too weak
to draw them in and assimilate them. Eastern Europe was therefore the land of Jewry par

excellence (not for nothing was Vilna [Wilno] called ‘the Jerusalem of Lithuania’).®

By the beginning of the twentieth century, most Jews regarded themselves as members of an ethnic or
national group, and were so regarded by the surrounding population. This made much more difficult an
accommodation between Jews and the reborn Polish state, since what they were now demanding were
national rights. Many Jews were in fact opposed to Polish rule and some even the notion of Polish
nationhood. The vast majority of Jews would only settle for living in Poland under one condition: full
autonomy, which meant separation from the “Other”—their Polish neighbours, except in narrow areas

where it was not in their economic interest to do so. As historians point out,

Zionists, who dominated the joint committee of East European Jewish delegations at the [Paris]

Peace Conference and enjoyed the support of the American Jewish Congress, demanded that

1 Evgeny Finkel, Victims’ Politics: Jewish Behavior During the Holocaust, Doctoral Dissertation, University of
Wisconsin—Madison, 2012, 275.

62 |saac Deutscher, The Non-Jewish Jew and Other Essays (London and New York: Oxford University Press, 1968),
54,

83 Deutscher, The Non-Jewish Jew and Other Essays, 96.
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Poland ... recognize their Jewish residents as members of a distinct nation, with the right to
collective representation at both state and international levels. This would entail the creation of a
separate Jewish parliament in Poland, alongside a state parliament representing all the country’s
inhabitants, and it would mean the creation of a Jewish seat at the League of Nations.

In demanding formal, corporate, political/diplomatic status for a territorially dispersed nation, as
distinct from a state, the Zionists were challenging traditional notions about the indivisibility of

state sovereignty ...54

It is of profound significance that the memorial books of the Jewish communities destroyed by the
Germans during the Second World War are written in Yiddish and (less often) in Hebrew, and although
some of them contain English sections virtually none have any Polish-language content. According to
French historian Pierre Vidal-Naquet, the Jews of Poland could not properly be regarded as Poles of Jewish
faith, as they represented a civilization and culture unto themselves.®® The ultimate goal for many, if not
most Jews, in interwar Poland was to one day live in a national Jewish state in Palestine, governed by Jews,

where Jews would live in conformity with their Jewish religious and cultural traditions.®® This dream was

64 Aviel Roshwald, Ethnic Nationalism and the Fall of Empires: Central Europe, Russia and the Middle East, 1914
1923 (London and New York: Routledge, 2001), 165. See also Peter D. Stachura, “National Identity and the Ethnic
Minorities in Early Inter-War Poland,” in Peter D. Stachura, ed., Poland Between the Wars, 1918-1939 (Houndsmills,
Basingstoke, Hampshire and London: Macmillan Press, 1998), 67-70, 74-77.

8 Cited in Kurek, Poza granicq solidarnosci, 34-35.

8 Typical of sentiments in Jewish memoirs is the following: “We dreamed of living in Palestine, equal members of
society in our own Jewish state.” See Shalom Yoran, The Defiant: A True Story ((New York: St. Martin’s Press, 1996),
120. There was little place in such a state for non-Jews. The following excerpts from a memorial book from a typical
shtetl in Eastern Poland, where most Jews were said to be “middle class” and better off economically than their
Christian neighbours, are instructive:

The tradition of mutual assistance between peoples existed for many years. ... The Torah
commandment: “And your brother shall live among you,” became a prime concept for the Rokitno
Jews. ... They showed their love for their fellow Jews and their wish to help each other.

“Hashomer Hatzair” [a leftist-leaning political organization] in Rokitno was built on pure nationalism
and Zionism. ... On Polish Independence [sic, Constitution] Day, May 3™, we were forced to
participate in a parade in order to show loyalty to the government.

When construction was completed, most of the Jewish students transferred from public schools to the
Hebrew school. More than 90% of the children of the town and its surroundings were educated in the
Tarbut School. It is important to point out the great dedication of the parents who willingly gave up

the free public school whose building was spacious and well equipped. ... Except for geography,
Polish history and language—compulsory subjects taught in Polish, the language of instruction was
Hebrew.

There were about 300 children in the Hebrew school in Rokitno in 1927-28, i.e., almost all the
children in town. It seems to me that no Jewish children attended the Polish school, or at least very
few did.

The members of the [Hebrew-speaking] association kept their vow and spoke Hebrew at home and
outside, in spite of the Poles. When they entered a Polish store [the author must mean a government
office, because Jews rarely, if ever, patronized Polish stores—M.P.] they used sign language or
winking and pointing to show the shopkeeper what they wanted.

There was hardly a Jewish child in Rokitno who did not know Hebrew. ... Parents denied themselves
food to give their children a Jewish education, so they would grow up knowledgeable and comfortable
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especially strong among residents of the hundreds of traditional shtetls (small towns) strewn throughout
Poland, where many Jews did not even know what the Polish flag looked like.5” For many, committed

Zionists as well as others, the Jewish national state was to be a purely Jewish one.58

with their background. ... the children were educated with Jewish values and Hebrew language. When
they made Aliyah, they seemed and felt like native-born.

From time to time a wall newspaper was published in the school. ... The richest section was the one
with news of Eretz Israel. This was our purpose in life. There were always enthusiastic students
standing near that section.

The IJNF [Jewish National Fund] served as a cornerstone for the nationalistic education—the value of
the land [in Palestine] to the people. The notion: “The land will not be sold for eternity” was well
received by the students. Every new purchase of land was received enthusiastically and donations
were increased. There was a JNF corner in every classroom and the blue box was the center of the
corner and of the life of the class. Every happy event was celebrated with a donation.

Although the Jews of Rokitno had dealings with non-Jews, they did not follow their customs. There
was a division between them when it came to matters of faith and opinion. The locals fed calves for
alien work and bowed to emptiness while we [Jews] thanked and blessed our G-d for his creation.

See E. Leoni, ed., Rokitho-Wolyn and Surroundings: Memorial Book and Testimony, posted on the Internet at:
<http://www.jewishgen.org/yizkor/rokitnoye/Rokitnoye.html>; translation of E. Leoni, ed., Rokitno (Volin) ve-ha-
sevivah: Sefer edut ve-zikaron (Tel Aviv: Former Residents of Rokitno in Israel, 1967) 45, 65-66, 87-112, 167. Joseph
Schupack describes similar conditions in Radzyn Podlaski, where Jewish religious-based nationalism thrived:

My small existence, like that of my friends, centered around my parents’ home, the Hebrew school
and the Zionist youth organization, Hashomer-Hazair. There, on the fertile ground of the Diaspora, we
were nourished with love for Eretz-lIsrael. It was unnecessary to teach Zionism; we were born in
Zionism and grew up with it. The Polish national holidays of May 3 and November 11 were only pro
forma holidays for us; our holidays were Purim and Hanukah. The biblical prophets and Bilaik were
our poets. Negev, Judea and Galilee were our provinces. The pictures we drew as children always
depicted the sun, palm trees and the Star of David. Our coins went into the Keren-Kayemeth piggy
banks. We were always concerned about recent developments in Eretz-Isracl. When we weren’t
speaking Yiddish with each other, Hebrew became our common language. Thus we lived our own
lives. | was supposed to go to Palestine and attend the agricultural school of Ben-Shemen, but things
turned out differently. There were only a few Jews who were willing to do without the cultural or
religious ties to Judaism in order to assimilate into Polish society.

See Joseph Schupack, The Dead Years ([New York]: Holocaust Library, 1986), 6. This self-imposed isolation with its
negative preconceptions of the “hostile” environment surrounding it appears to have a direct correlation to the holding
and disseminating of primitive prejudices against Poles harboured by Jewish society. This memoir is littered with such
examples: “Polish children had ingested anti-Semitism along with their mothers’ milk” (p. 3); “The Polish anti-
Semites, a group largely identical with the ruling class, thought they should equal or even surpass the Nazis’ intense
hatred of Jews” (p. 5); “We children had our first amusing moment when [Polish] officers carrying maps ... asked us
the way to Rumania” (p. 8); “the power of the Nazis was based partly on the considerable support which anti-Jewish
laws received among the Polish population. It was not by chance that Poland was chosen as the place for the
extermination of the Jews” (p. 59); “I also think about the Poles who helped my friends and me when we were in grave
danger. Although their number is less than in other countries ...” (p. 185); “Without their collaboration, quite possibly
every third or fourth Jew in Poland might have remained alive” (p. 186).

67 Norman Salsitz describes how, in the interwar years, when buildings were obligated to display the flag on national
holidays, he made the rounds in his small town of Kolbuszowa to bring to the attention of Jews that they had sewed
together the flags incorrectly: “Many people sewed the red segment on top of the white; but that unfortunately was the
Czech flag ... In the Polish flag the white area was above the red.” See Norman Salsitz, as told to Richard Skolnik, A
Jewish Boyhood in Poland: Remembering Kolbuszowa (Syracuse, New York: Syracuse University Press, 1992), 6465,
70-71, 126.

8 Candid Jewish authors do not hide this fact. For example, Isaac Deutscher acknowledges that “From the outset
Zionism worked towards the creation of a purely Jewish state and was glad to rid the country of its Arab inhabitants.”
See Deutscher, The Non-Jewish Jew and Other Essays, 137. Even today there is a strong movement, as evidenced in
the proposal for a Basic Law on Israel—the Nation State of the Jewish people, to turn Israel into a purely Jewish state
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The historic separateness of the Polish and Jewish communities, even on a day-to-day level, remained
pronounced right up to the Second World War. As late as 1940, the famed doctor Janusz Korczak pointed
out, “A certain nationalist told me: ‘A Jew, a sincere patriot, is at best a ‘Warszawer’ or ‘Cracower’, but not
a Pole.””% For many Jews, especially the younger ones, the atmosphere of the traditional shtetl was stifling,
if not repressive. True, some inroads had been made in “assimilating” the Jewish population, but that was a
rather recent trend and, for the most part, largely superficial. It was more akin to acculturation than to the
concept of assimilation. (Assimilation was something that was taken for granted and expected of Jews who
settled in the West.) To outside observers the reality of Jewish communal life in Poland was a rather rude
awakening.

Arthur L. Goodhart, who came to Poland in the summer of 1920 as counsel to a mission sent by the
president of the United States to investigate conditions in Poland, described typical Jewish schools in
Warsaw connected with synagogues. These schools were steeped in Jewish history tradition and paid

virtually no attention to the non-Jewish community around them:

We then went to the senior class, where the children were thirteen or fourteen years old. These
children had just been studying Jewish history, and one of them enthusiastically repeated to me the
names of the different kings of Judah. As this was the oldest class, | thought | would ask them some
questions. Of the thirty-five children ... Nearly all of them knew that New York was in America.
None of them knew who Kosciuszko [Ko$ciuszko] was, and one particularly bright boy was the
only one in the class who had ever heard of [King John] Sobieski. He thought that Sobieski was a
Polish nobleman who had fought against the Russians. | then asked them some questions about
languages. Only one boy could talk Polish, although four or five could understand it. ... All the
classes in this school were conducted in Yiddish, although the main emphasis was put on teaching
the children Hebrew. ...

We visited three or four other Talmud schools during the day. One of the best had some maps on
the wall. When | examined them | found that they were detailed charts of Palestine. The children in
this class were able to draw excellent plans of the country on the blackboard, filling in the names of
all the cities and most of the villages. | asked one of the boys whether he could draw a similar map
of Poland, and he said “No.” ...

After having visited these schools, we had an interview with the head of the Talmud Torahs. He
was opposed to the idea that the Polish Government should inspect these schools and force them to
teach [even some] Polish to the children. ... The purpose of his schools was to give the pupils the

traditional Jewish education.”

in which minorities are at best tolerated on the sidelines.

69 Janusz Korczak, The Ghetto Years, 1939-1940 (Tel Aviv: Ghetto Fighters’ House and Hakibbutz Hameuchad
Publishing House, 1983), 128.

0 Arthur L. Goodhart, Poland and the Minority Races (New York: Brentano’s, 1920), 170-72.
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Many Jews had more affinity for distant, mythical America than for Poland, or even Palestine, despite
overwhelming evidence that Jews who immigrated there soon shed everything that made their lives
distinctive in Poland.

Citizens of Kolbuszowa, still we were in love with America. Nothing could change that; nothing
ever did. To us American could do no wrong. ...

What could happen to people there was common knowledge. The religion of their fathers, the
faith of our ancestors, once in America it no longer was the same. Incident after incident reaffirmed
this lamentable fact; so did many popular stories. Just look at those who had returned from America
to visit us. Beards trimmed or shaved off, payes removed, long coats gone. What kind of Jews were
these?

It was so. | remember when my brother came for a visit. Saturday arrived, the sacred Sabbath, but
he continued to smoke his cigarettes. ... Then he had someone go over to the local Polish store and
buy pork sausages. What happened to kosher in America? Excuses—all you heard were excuses. It

was too hard. It no longer made sense.”

Almost overnight, centuries-old traditions were abandoned by most Jews who immigrated to America
from the tradition-laden shtetls of Poland. But within Poland itself there was little tolerance for the idea of
assimilation. As Goodhart points out, the so-called Polish-speaking assimilators—“Jews who believe that
Judaism is only a question of religion”—were shunned and even despised by the vast majority of Poland’s
Jews: “Most of the prominent Jews in Poland are not leaders of their people as is the case in other
countries.”” In view of such credible observations (of which there a plethora), unilateral charges that Poles
regarded Jews as “Others” and rejected the efforts of Jews to be “accepted” into Polish society are entirely
misfocused. An American Methodist missionary who resided in Warsaw in the interwar period drew a

similar picture:

Reared in a small American town, | had never thought, before coming to Poland, of Jews as being
different, except in religion, from others in the community. In Poland, where they formed nearly 10
per cent of the population, | found them a separate people with a culture of their own. Their
religion, language, customs, and garb were all a part of a tradition guarded with jealous pride and
handed down unchanged through generations. Except for doctors, lawyers, and others in the

professional class, the Polish Jew saw to it that no one mistook him for anything but a Jew.”

" Salsitz, A Jewish Boyhood in Poland, 201-202.

72 bid., 25. Goodhart also saw an anti-Polish play in a Jewish theatre in Warsaw, to which the “audience was most
enthusiastic. ... The audience consisted chiefly of young people, all of whom were dressed in the modern European
style. ” According to Goodhart, “In this play a young Jewish widow marries a Pole, who is anxious to get her money.
She changes her religion, but in spite of this her drunken husband abuses and ridicules her. Finally, she leaves her home
in despair, while her cousin, who has remained true to her faith, marries a young Jew and lives happily ever after.”
Ibid., 134.

73 Hania and Gaither Warfield, Call Us to Witness: A Polish Chronicle (New York and Chicago: Ziff-Davis Publishing
Company, 1945), 49-50.

33



Raymond Leslie Buell, an American writer, educator and President of the Foreign Policy Association,

made the following observations:

The ordinary Jew speaks Yiddish ... and is influenced by a particularly formidable type of
orthodoxy, or rabbinism, of the Tsadika or Wunderrabi variety. While some Jews contend that the
government obstructs assimilation, there is little doubt that the most powerful factor which keeps
the Jew separate from the Pole is the type of orthodoxy which dominates a large part of the Jewish
population. The American visitor unaccustomed to the Polish tradition wonders why more
interracial disputes have not occurred when, on visiting a typical village, he sees the Orthodox Jew,
wearing his skullcap, black boots, long double-breasted coat, curls and beard, mingling with the
Poles proper. The government may think it is in its interest to support the Orthodox Jews against
their more assimilated brethren, but the foreign observer is nevertheless struck by the readiness of
the ordinary Poles to accept the assimilated or baptized Jew as an equal. In government
departments, in the army, in the banks, and in newspapers, one finds the baptized Jews occupying
important positions. This class, which in Nazi Germany is subject to bitter persecution, has been
freely accepted in Poland. With the growth of nationalist spirit among both Jews and Poles, the
trend toward assimilation seems to have been arrested. It remains true, however, that the Polish
attitude towards the Jew is governed by racial considerations to a lesser degree than the attitude of

other peoples.™

According to that author, the most significant factor that set Poles and Jews apart was grounded in
economics, and certainly not race, though religion also played a role.”> As W. D. Rubinstein has argued

compellingly,

the demonstrable over-representation of Jews in the economic elites of many continental European
countries was itself a potent force for creating and engendering antisemitism, arguably the most
important single force which persisted over the generations. ... the fate of other ‘entrepreneurial
minorities’ was, often, similar to that of the Jews in continental Europe. ...

Over-representation in the economic elite of a visible ethnic minority of the degree found in

Poland or Hungary was certain to cause trouble regardless of the identity of the group ...

It was no accident that, with the advent of the Great Depression, which hit Poland harder than any other

European country, conditions would take a turn for the worse.”” The overall economic situation of the Jews

74 Raymond Leslie Buell, Poland: Key to Europe, Second revised edition (New York: Alfred A. Knopf, 1939), 308-9.
5 Authors sympathetic to Poles have underscored the fact that economics has long divided Polish Jews and gentiles.
C.M.A. Phillips wrote in 1923: “The first trade of the Jew in Poland was the slave trade. Money lending and the
subleasing of State revenues next developed .... then tavern-keeping and the liquor traffic, which became in time
almost exclusively a Jewish business; finally, a general trading and brokerage in all commodities ... Money-lending, in
the days when such business knew no regulations and the profits were unlimited, naturally led to extortion and usury;
and out of it all grew inevitably that bitter feeling which such trade always engenders between lender and borrower—in
this case between Jew and Pole.” See C.M.A. Phillips, The New Poland (London: George Allen & Unwin, 1923), 288.
78 W. D. Rubinstein, “Jews in the Economic Elites of Western Nations and Antisemitism,” The Jewish Journal of
Saociology, vol. 42, nos. 1 and 2 (2000): 5-35, especially at pp. 8-9, 18-19.
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in Poland, however, belies the claim of economic “oppression” that is often levelled in popular literature.
According to a study by British economist Joseph Marcus—undoubtedly the most extensive analysis of the
economic history of interwar Polish Jewry, the Jewish share of the country’s wealth increased both
absolutely and relative to the non-Jewish share in the interwar period. While representing less than ten
percent of Poland’s population, Jews held 22.4 percent of the national wealth in 1929 and 21.4 percent in
1938. The average Jews was clearly better off than the average non-Jew. In terms of per capita income, in
1929 the income per caput was 830 ztoty for Jews, and 585 ztoty for non-Jews, i.e., forty percent higher.
Although very many Jews lived in poverty (as did non-Jews), Marcus argues that “the Jews in Poland were
poor because they lived in a poor, under-developed country. Discrimination added only marginally to their
poverty. ... That Jewish poverty was mainly the result of accumulated discrimination against them is a
myth and it is time to expose it as such.”’® Jews also made considerable inroads into agricultural
landholding during the interwar period. The collapse of traditional Polish estates is demonstrated by the
fact that by 1939, 14 out of 24 estates in the county of Dagbrowa Tarnowska belonged to Jews, and only 10
to Poles.” Clearly, the economic condition of Jews was not in peril, as some would have it.

The traditional role of the Jews as “middlemen” is one that is not fully appreciated in the scholarship on
Polish-Jewish relations. As outside observers who lived in Poland point out, the relationship between the
oft-exploiting Jewish usurer and the oft-exploited Polish debtor—using modern parlance, a form of co-
dependency—was not a healthy one:

He generally manages to succeed, for the Polish peasant is easy prey. Having very little ready
money ... readily pays interest in kind without reflecting how much dearer it really costs him. And
borrow he must from time to time. ... When a misfortune comes, and the cow dies or falls sick, the

Jew is at hand, and so it goes on till the peasant is perpetually in his debt and power. He and his

7 Real output in Poland fell by more than 20%, thus exceeding Austria and Germany’s drop. The rate of decrease in
most other countries was substantially smaller. See Ferguson, The War of the World, 234. According to another source,
between 1928 and 1932 the wage index fell by 61 percent and industrial output declined by 40 percent. See Alexander
V. Prusin, The Lands Between: Conflict in the East European Borderlands, 1870-1992 (Oxford and New York: Oxford
University Press, 2010), 114.

8 Joseph Marcus, Social and Political History of the Jews in Poland, 1919-1939 (New York: Mouton, 1983), 42
(Table 6), 231, 253-56. The argument that Jews generally avoided land ownership, and agriculture, because they were
forbidden to do so is baseless. They did so by choice. In medieval Poland, there had been no restrictions on Jews
owning land, and the prohibitions against land ownership, in other nations, were no more decisive than those, for
example, directed against Jewish involvement in coin minting, in which the Jews nevertheless engaged. See Jacob
Katz, Tradition and Crisis: Jewish Society at the End of the Middle Ages (New York: New York University Press,
1993), 41, 273.

The image of Jews as poverty-stricken and persecuted was reinforced by publications such as Roman Vishniac’s
photographic A Vanished World. It turns out, however, that Vishniac had been sent by the Joint Distrubution
Committee “on a very specific assignment: to document not the fullness of Eastern European life buts its most needy,
vulnerable corners for a fund-raising project. ... The most extensive falsification ... is in the captions, the bulk of
which Vishniac wrote after the war. Many include incredibly vivid captions—too vivid—as well as dramatic narratives
that either could not have happened or could not have happened the way Vishniac presented them.” See Alana
Newhouse, “A Closer Reading of Roman Vishniac,” New York Times Magazine, April 4, 2010.

8 Ludwik Regorowicz, “Obraz Dabrowy Tarnowskiej i powiatu dabrowskiego od konca XIX w. do wybuchu Il wojny
$wiatowej,” in Rocznik Tarnowski 1999/2000 (Tarnéw, 2000), 130.
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wife have no idea of the market value of their dairy and farm produce, for the Jews rule the market

and keep their secrets to themselves.®

80 Beatrice C. Baskerville, The Polish Jew, His Social and Economic Value (New York: MacMillan, 1906), 36-37. The
British author’s understanding of Jews is quite different from that of Westerners, and she points out, in the Preface, that
her conclusions are supported by eight years’ residence in Russian-ruled central Poland, at the turn of the century. She
asks, “Can he [the Westerner] imagine the capital of Poland, the most civilized city in Russia, the link between Europe
and Asia, where every third man is a Jew, where the trade and commerce are in the hands of the Jews and where Jewish
organizations have openly declared their intention of converting the Imperial army to the tenets of Socialism and of
gaining the greatest amount of political influence...?”” Baskerville also points out that for the most part Poles and Jews
lived in amity, notwithstanding the anti-Semitic undercurrent, which was normally dormant and otherwise lacking in
aim and energy—completely unlike Russian anti-Semitism. (Pp. 57, 127, 144, 150.) The Catholic clergy opposed
pogroms and the blood libel (pp. 141, 146).

As for blame, Baskerville faults with both sides: “But to the mere observer it appears that there has been a good deal
to forgive on bhoth sides; and today, at any rate, the Jews are as anti-Polish as the Poles are anti-Semitic. They do not
want to assimilate, they do not want to blend their interests with the interests of the rest of the community. They are
striving to assert their national individuality, to live their own lives and attain their own ends, all three of which are as
far removed from the Sclavonic [Slavonic] ideals as the twilight from dawn, as night from day.” (Pp. 150-1.) She adds,
“Thanks to political and social conditions, and partly also to Talmudism, the Jews in Poland have preserved their
exclusiveness.” (P. 107.) Jewish self-imposed separateness was also re-affirmed by modern Jewish thinking.
Baskerville comments: “Amongst the Poles themselves, Sionism [Zionism] with its separatism, with its anti-communal
and anti-cultural tenets, has only served to increase anti-Semitism. To the Polish nature, easy-going though it be, there
is something particularly obnoxious in the contemplation of the better part of a million Jews, whose forefathers found a
refuge in the country at a period when the Semite was chivied and chased from all parts of Europe, who have lived
upon that country for centuries, some of which have even amassed fortunes, assuming an attitude of hostile
exclusiveness towards the very people of whom they owe so much, flaunting the cult of the jargon [Yiddish], the halat
and the Talmud before their eyes, and eagerly looking forward to the time when they will have amassed a sufficient
quantity of Polish gold to bear them over the seas and establish them in Palestine.” Jews also had active prejudices
against Poles. Baskerville notes: “(the) learned Jew holds a high place in the ghetto. Nobody hates the goya [goy] like
he, and he would rather suffer hunger than learn to speak Polish.” (P. 26.) As for Jewish children in the cheder (school),
taught by a melamed (teacher): “All they are taught of the Gentile and his culture is to hate both.” (P. 87.) Ironic to the
later much-maligned Polish boycotts of Jews, Baskerville faulted the Poles for not forming guilds, or taking other
measures, to protect their economic interests from the Jews (p. 138). Although the Dmowski-led retaliatory boycotts of
Jews after the 1912 Duma election were still years in the future, Baskerville alludes to one of the reasons for the newly-
politicized Judaism constituting an affront to Polish national aspirations: “...the Jew, who has been economically
dangerous to Polish interests for centuries, has now become a political peril, because, having nothing to gain by
keeping quiet and a possible gain in revolt, he has prompted and is guiding the present revolutionary movement. This
conviction prompted the Poles to act with unexpected energy during the election for the Duma.” The Bund, though
anti-Zionist, promoted Jewish particularism (p. 158) and grew increasingly anti-Polish (p. 186). The Jewish Bund and
SD (Social Democrats) often turned against even Polish socialists (p. 164). Bund-led strikes ended up hurting Poles
more than the Russian authorities: They closed factories, drove commerce overseas, and lowered the standard of Polish
produce (p. 165). Armed Bund gangs killed policemen in broad daylight (p. 21). Bund-led violence, both of a
revolutionary as well as bandit nature, was supported by numerous firearms, and was well organized (pp. 173-201).
Poles were often the victims.

Roman Dmowski’s 1912 anti-Jewish boycott is nowadays presented without proper context. Although boycotts
became a common tool employed in many countries to defend or further political and economic interests, and are
generally judged by their efficacy, the Polish boycott is tainted as “evil” because it happened to be directed against
Jews. In Prussian Poland, Poles employed this strategy to further their economic interests in the face of state-sponsored
favouritism of German interests. Since the Jewish minority identified entirely with the German overlords, the push
among Poles to favour budding Polish business enterprises also impacted them to some degree. Did this render the
boycott a display of anti-Semitism? C.M.A. Phillips, author of the The New Poland, by contrast, understands the crucial
nature of Polish representation in the Duma [Russian parliament]: “But then had come the Russo-Japanese war and the
establishment of the Duma, with Poles sharing in the newly-won constitutional privileges of the Empire. These
privileges, extremely limited though they were, had revived the political impulse of the Pole.” (p. 52) “But Russia still
feared the subject State. Within two years, practically all the blood-bought concessions of 1905 had been repudiated.
Poland’s Duma delegation of thirty-four was reduced to twelve ...” (p. 101). Continuing this theme, Phillips elaborates
on the overt Jewish separatism as follows: “The newcomers, especially those from Lithuania and Russia, the ‘Litwaki’
[Litvaks], brought with them as counteractants against assimilation not only a rigorist Talmudism ... but they added the
embittering factor of political Judaism, which they immediately backed up with the foundation of the Jewish Press ... It
was at this period that the Poles, now literally inundated with the Jewish flood, heard perhaps for the first time the cry
of ‘Polish Judea’ raised in their midst. ‘Judeo-Polonia!’—Poland was henceforth to be Zion ... The Rabbinical
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Middlemen—whether Chinese in Southeast Asia, Tamils in Ceylon (Sri Lanka), Indians in Uganda, or Jews
in Eastern Europe—exhibit a distinctive cultural profile which includes strong group ties, resistance to
forming bonds with those who are not members of the group, and dress, language and religion that differs
from the majority’s population. Middleman minorities are often regarded as economic exploiters who do
not commit to solidarity with the peoples they exploit. From time to time these sentiments explode in

violent outbursts, often in response to an incident that provokes outrage among the host society.5! (As

extremists welcomed this new political strength ... The Jewish masses, wholly ignorant except for their Talmudic
training, fell completely under the spell of the new ‘Judeo-Polonia’ power, which spoke so efficaciously to them in
terms of political ambition that by 1912, in the election for the Russian Duma, the Jews of Warsaw—40 percent of the
city’s population—were able to secure majority enough to send their own representative to the Assembly at Petrograd
as the spokesman for the Polish capital. If he had been simply a Jew—that is, if he had been merely a Polish citizen of
the Mosaic religion—it would have been one thing. [In fact, the Jewish-supported winner was Eugeniusz Jagictto, a
Pole and a Socialist, who did not sit as a part of the Polish Circle.] But he was a radical internationalist socialist,
pledged to every policy and ideal abhorrent to Poland and to democracy. The complete cleavage of Pole and Jew dates
from this time.” It was then that Dmowski launched his much-condemned boycotts of Jews. Phillips sees the 1912
decision as not so much a boycott as “a protest of the Poles against political Zionism” (p. 305), and continuation of the
positive goal whose end had been the economic emancipation of Poles: “The co-operative movement in Poland did not
owe its origin to anti-Jewish politics, but was a natural outgrowth of the country’s agricultural and economic progress.
The realization among Poles that Jewish trade was becoming a dangerous monopoly did, however, give enormous
impetus to the idea.” (p. 305) Although Joshua Karlip does not put it in these terms, he realizes the inordinate political
power that Jews had acquired, owing to tsarist Russian policies, before 1912. He remarks, “When the tsarist authorities
promised municipal self-government to the cities of Congress Poland, the Kola [Koto, the Polish Club] joined forces
with the tsarist regime in seeking to restrict Jewish representation in cities where Jews constituted a majority. Tension
reached fever pitch when Poles and Jews fought over whom to send to the fourth Duma as a representative from
Warsaw. Because Stolypin’s limited franchise favored property owners, the majority of Warsaw voters for the fourth
Duma were Jewish.” Karlip, The Tragedy of a Generation, 74. This greatly, of course, hindered Polish national
aspirations, which hinged upon representation in the Duma. Furthermore, it functionally and artificially made the Poles
a minority in their own (Russian-occupied) capital city. Both the Poles’ disenfranchisement and the inordinate political
power of the Jews became even more objectionable to Poles because of the refusal of these Jews to even nominally
support Poland’s liberation as a free nation after more than a century of post-Partition foreign rule. Karlip states,
“Complicating matters further was the fact that Diaspora nationalists, as opponents of territorial nationalism,
envisioned the future of Poland as part of a reformed Russian state, not as an independent country of its own. This issue
deeply divided Jewish socialist and liberal nationalists from their Polish counterparts.” Ibid., 75. Karlip realizes that
support for the Dmowski-led boycott of the Jews went far beyond Endek and Endek-sympathetic circles. It included
many Polish liberals and progressives. Ibid., 74, 75. In any event, outside Warsaw the boycott, which was short-lived
(it was initiated in November 1912 and was over by the beginning of 1914), had little or no success. It was virtually
ignored in the countryside. It had no impact on large Jewish enterprises. Most of the violence involved Poles attempting
to stop other Poles from entering Jewish shops. Jewish factory owners began to retaliate by firing Christian workers
and Jewish shops proclaimed a counter-boycott in the fall of 1913. See Robert Blobaum, “The Politics of Antisemitism
in Fin-de-Siecle Warsaw,” Journal of Modern History, vol. 73, no. 2 (2001): 275-306; Yedida Kanfer, ““Each for His
Own’: Economic Nationalism in £.6dz, 1864—1914,” in Polin: Studies in Polish Jewry, 1815-1918, vol. 27: Jews in the
Kingdom of Poland, 1815-1918 (Oxford and Portland, Oregon: The Littman Library of Jewish Civilization, 2015),
176-77. Moreover, at that time (1914), even the National Democrats (Endeks) warned against violence directed at Jews
in their popular newspaper: “All manifestations of physical violence toward Jews we regard as harmful, above all for
Polish society, and beneath our national dignity.” See Robert Blobaum, “A Warsaw Story: Polish-Jewish Relations
during the First World War,” in Glenn Dynner and Frangois Guesnet, eds., Warsaw: The Jewish Metropolis (Leiden
and Boston: Brill, 2015), 274.

81 For a discussion of this topic which draws on studies by Edna Bonacich—*“Theory of the Middleman Minorities,”
American Sociological Review, vol. 38 (1973): 583-94—and Amy Chua—World on Fire: How Exporting Free Market
Democracy Breeds Ethnic Hatred and Global Instability (New York: Doubleday, 2003), see Danusha V. Goska,
Bieganski: The Brute Polak Stereotype, Its Role in Polish-Jewish Relations and American Popular Culture (Boston:
Academic Studies Press, 2010), 178-92. Yuri Slezkine also noted that the difficulties experienced by Jews, as traders
and middlemen, were or are paralleled by those of other nationalities that fill the same niche all over the world. For
instance, the pre-World War Il European-Jewish conflicts revolving around Jewish economic dominance were similar
to those between Chinese and native Malayans. See Yuri Slezkine, The Jewish Century (Princeton and Oxford:
Princeton University, 2004), 37.
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Israeli historian Emanuel Melzer has noted, the anti-Jewish excesses and pogroms that occurred in Poland
in the years 1935-37, “Usually ... resulted from the killing of a Pole by a Jew.”% This is to be contrasted
with the situation in present-day Germany, for example, where many “foreigners” are being killed for

purely racial reasons.®) As Edna Bonacich has also noted, in relation to other countries that faced this

8 Emanuel Melzer, “Anti-Semitism in the Last Years of the Second Polish Republic,” in Yisrael Gutman, Ezra
Mendelsohn, Jehuda Reinharz, and Chone Shmeruk, The Jews of Poland Between Two World Wars (Hanover, New
Hampshire and London: University Press of New England for Brandeis University Press, 1989), 129. See the
discussion of this topic later on.

8 It has been reported that more than 130 people were killed in racist violence in Germany between 1990 and 2010.
There have been numerous firebomb attacks in Germany on “foreigners” in recent years. Attacks on residences for
asylum seekers and foreign workers occurred in Hoyerswerda and Rostock in 1991 and 1992 respectively. Two homes
of Turkish families were set on fire with Molotov cocktails in MélIn in November 1992, with a woman and two young
girls dying in the flames and nine other people injured. Two women and three young girls died in an arson attack on a
home occupied by two Turkish families in Solingen in May 1993, and another 14 people were injured. (Four German
men, one as young as 16, were convicted and sentenced to prison terms of 10 to 15 years.) Ten people died and another
38 were injured in an arson attack on a residence for asylum seekers in Lubeck in January 1996 (no Germans were
charged for this crime). A homemade cluster-bomb detonated on the platform of a railway station in Dusseldorf in July
2000, injuring ten immigrants from the Soviet Union, most of them Jewish (no charges were ever brought). A nail
bomb detonated in a Turkish area of Cologne known as “Little Istanbul” in June 2004, injuring 22 people, four
seriously—all but one of the injured were of Turkish descent (no charges were ever brought). In 2006, a black German
citizen of Ethiopian descent was beaten into a coma by two unknown assailants who called him “nigger” in an
unprovoked attack. In August 2007, a mob consisting of about 50 German youth attacked eight Indian street vendors,
chasing them through the town of Migeln. The Indians were beaten and all of them sustained injuries. The German
youths were encouraged by spectators to continue their assault and the attack was accompanied by police brutality on
the victims. It took 70 police to quell the violence. In February 2008, neo-Nazi graffiti was found scrawled on the
entrance to a Turkish cultural centre at a building in Ludwigshafen, Germany, where nine Turks, including five
children, were killed in a fire believed to be set by arsonists. See “Investigators Visit German Fire Site,” The New York
Times, February 7, 2008. Between 2000 and 2006 nine immigrant shop and snack stand owners, eight Turks and one
Greek, were murdered by Germans described as right-wing extremists. Most of the victims were shot in the head. See
John Rosenthal, “An East German Problem? Racist Violence in Germany,” World Politics Review, August 30, 2007,
Melissa Eddy, “German Murders by Neo-Nazis ‘a disgrace’,” Toronto Star, November 15, 2011. This disturbing trend
appears to be on the rise. In 2014 there were about 150 attacks on refugee shelters, with three residences in VVorra set on
fire in December of that year. There is no sign of abatement. There were 150 arson or other attacks that damaged or
destroyed refugee shelters in the first six month of 2015. The German media reported, in October 2015, that several
refugees have been injured in dozens of arson attacks on German asylum shelter in the preceding few months. By
December 2015, there had been 68 recorded arson attacks on refugee shelters and over 800 racist incidents. A scathing
2016 Amnesty International Report, Living in Insecurity: How Germany is Failing Victims of Racist Violence, detailed
how 16 times as many crimes were reported against asylum shelters in 2015 (1,031) as in 2013 (63). More generally,
racist violent crimes against racial, ethnic and religious minorities increased by 87% from 693 crimes in 2013 to 1,295
crimes in 2015. The also report lambasted Germany’s law enforcement agencies for their “long-standing and well-
documented shortcomings” in responding to racist violence, and in particular noted the failure of the authorities to
investigate,  prosecute and  sentence  racist crimes  effectively. See  Amnesty International,
<https://www.amnesty.org/en/latest/news/2016/06/germany-failing-to-tackle-rise-in-hate-crime/>. Sweden has
experienced similar attacks on immigrants. In the first ten months of 2015 alone, there were 20 arson attacks on refugee
shelters. (There is more on conditions in Sweden in a subsequent footnote.)

Conditions in interwar Poland, where perhaps some 20 Jews died as a result of anti-Jewish violence, should also be
compared with conditions in Israel. In the 1950s, a group known as the Covenant of the Zealots torched cars that were
driven on the Sabbath and firebombed non-kosher butchers and restaurants. The group’s aim was to impose Jewish law
and make lIsrael a Halakhic state. Between 1979 and 1983 a group known as the Jewish Underground attempted to
assassinate a number of West Bank mayors by planting bombs in their cars. Bassam Shakaa, mayor of Nablus, lost both
his legs as a result. Members of the group also carried out a “revenge” attack on an Islamic college in 1983, killing
three students and wounding 33, when they tossed grenades into a classroom. In 1994, Baruch Goldstein, an Israeli
settler in Hebron, killed 29 Muslims at prayer in the Tomb of the Patriarchs, a site holy to Muslims, Jews and
Christians, still a cause for celebration for his followers. A year and a half later, Yigal Amir, a fan of Dr. Goldstein,
assassinated Prime Minister Yitzhak Rabin after a peace rally in Tel Aviv. A Palestinian toddler was killed on July 31,
2015 when Jewish extremists (settlers) set fire to the family’s home near Nablus; his parents and four-year-old brother
remain in critical condition in Israeli hospitals with massive, life-threatening burns. One should not think that any state
or racial profile is immune from staging such killings. Anti-foreigner violence in South Africa targets primarily other
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problem, “The efficient organization of the middleman economy makes it virtually impossible for the
native population to compete in the open market; hence, discriminatory government measures ... have been
widely introduced.”® Arguing, in the case of Poland, that religious prejudice (Christian anti-Semitism) or
(Polish) nationalism per se is the driving force behind these reactions simply misses the mark.%
Comparisons are sometimes made, especially in the writings of American Jews, between the position of
Jews in Poland and that of Blacks in the United States. This analogy is simply devoid of legitimacy and
misleading. Blacks came to the Americas by force, were slaves with no rights, could not emancipate
themselves, performed menial labour, were mostly poor, and were at the very bottom of society. Jews came
to Poland voluntarily and could leave at any time, served as traders, were largely exempt from the menial
labour of the Polish masses, and—as middlemen situated between the tiny nobility and the peasant
majority, enjoyed more rights and privileges than most Poles. The Jews’ long-term advantaged position no

doubt facilitated their becoming a literate class, and of many Jews becoming wealthy. Finally,

blacks (Somalis, Ethiopians, and others, but also Pakistanis). In 2008, about 60 people were killed and 50,000 displaced
from their homes. Flare-ups and killings on a smaller scale have continued into 2015.

84 Edna Bonacich, “Theory of the Middleman Minorities,” American Sociological Review, vol. 38 (1973): 583-94, at
590.

8 That fact was recognized by non-Polish historians and knowledgeable observers in the past but is now considered
politically incorrect among recent historians and writers, who profess to have “deeper insights” into this topic. An
example of the “old-fashioned” school is A. Bruce Boswell, a research fellow in Polish at the University of Liverpool,
who wrote on the pioneering work of the priest and social activist Piotr Wawrzyniak, who lived in Prussian-occupied
Poland in the latter half of the 19™ century. Rev. Wawrzyniak’s goal was to enable Poles “... to compete with the
German element and to emancipate itself from the strangling grip of German capital and the Jewish money-lender.” (P.
172.) The Poles got educated, learned various trades, formed agricultural circles, co-operative societies, credit
associations, banks, etc. The turnaround from Polish poverty was dramatic: “His [Wawrzyniak’s] work made possible
the growth of a Polish middle class of merchants and artisans; and soon the towns were repeopled by Poles who could
compete with the Germans in every branch of trade and industry. One result of this movement was the elimination of
the Jew as middleman, factor and usurer. Without pogrom or boycott the Jewish population was steadily reduced in
numbers and influence, until the Jewish element was either assimilated by the Germans or Poles, or forced to
emigrate.” (P. 177.) All of this was facilitated by the fact that, unlike the other backward regions of foreign-ruled
Poland, Prussian-ruled Poland had a well-developed infrastructure. (P. 170.) The boycotts of Jews, in Russian-ruled
Poland, had been partly real, and partly an indirect outcome of the changing economic players. But, as Bowell points
out, “... the deepest cause of Jewish hatred for the Poles lies in the recent growth of a Polish middle class, and the
attempt to eliminate the Jewish usurer from the village.” (P. 39.) Boswell adds: “But it must be remembered that Jewish
economic solidarity has constituted an informal boycott of Polish traders for hundreds of years, so that this measure is
looked on by the Poles as a policy of self-defence.” (P. 191.) The circumstances behind the formal boycotting of Jews,
started by Roman Dmowski in retaliation for the Jews’ support for candidates who did not support the Polish national
platform in the 1912 Duma (Russian Parliamentary) election, is described by Boswell thus: “This Jewish nationalism is
called Sionism [Zionism], but has little in common with the Western Jewish scheme for the revival of a State in
Palestine. In its extreme form, it is a plan to create a joint State, Judaea-Polonia [Judeopolonia], where Poles and Jews
shall have equal rights. In the main, it is a movement for the use of Yiddish in the administration and the schools, on an
equality with Polish. ... The rise of Jewish nationalism has thus led to a great political antagonism between the two
races.” (P. 190.) See A. Bruce Boswell, Poland and the Poles (London: Methuen, 1919). For a pro-Jewish version see
Polonsky, The Jews in Poland and Russia, vol. 2, 75, 107-11. Paul Super (1880-1949), who was a member and activist
of the International Committee of Young Men’s Christian Association (Y.M.C.A.) and organizer and General Director
of the Polish Y.M.C.A. (1922 to 1949), was in a unique position to assess Polish “nationalism,” on a daily basis, as it
looked on the ground. Super commented: “I have spent a quarter of a century among Poles and probably know more
Poles than any living foreigner. Except among a small but politically active element of the student population of
Poland, I have never encountered that which is evil in nationalism, and there is a good, a splendid, side ... Such
nationalism as Poland had, looked inward, to the building of a worthy nation; it does not look outward in envy of some
other nation’s lands; it never took the form we Americans call spread-eagle boasting; it made no silly assertions of
superiority over all other nations.” See Paul Super, Twenty-Five Years With the Poles ([New York]: Paul Super
Memorial Fund, 1951), 115.
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discriminatory laws and policies against Blacks served primarily to keep them inferior, whereas those
directed against Jews were primarily to reduce their advantages.

Rather, it was the Polish peasantry that occupied the position of Blacks, at least up to the end of the 19™
century. In pre-partition Poland, the Jews occupied a position between the landowners and the peasants that
perpetuated inquities against the latter class. The primary exploitative device was the so-called propinacja,
a liquor production and sale monopoly enjoyed by landowners on their estates and private towns, which
was usually operated by Jewish leaseholders. As Jan Peczkis points out in his review of Hillel Levin’s book

Economic Origins of Anti-Semitism: Poland and Jews in the Early Modern Period,3

Poland’s Jews did not simply transmit the policies of the Polish landowners to the peasants. These
Jews had considerable autonomy, and assumed considerable powers of their own. To begin with,
the Polish owners were often absent (p. 10) or only remotely involved with their estates (p. 62).
Jews became leaseholders, or arendars. They often managed the estates. In fact, they sometimes
managed entire villages, and oversaw the economic development of forests, mines, mints,
breweries, etc., using serf labor (p. 62). Clearly, the Jews were less middlemen, and more an
economic class.

Author Levine leaves many questions unanswered. How was the exploitation of Polish peasants
apportioned by Polish landlord and “middleman” Jew? To what extent were the landlords actively
driving the liquor enterprises, and to what extent were they taking their “cut” of the already-
functioning Jewish-run alcohol trade?

One quoted Russian official, Kachovsky, who visited an area after the First Partition, contended
that the Jews were the ones primarily responsible for the exploitation of the peasants (pp. 172-173).
A quoted visitor, Stephens, reported observing a Jewish innkeeper wrangling with, and extorting
money from, intoxicated peasants (p. 143).

The scale of the Jewish liquor enterprise was staggering. Around 1750, about 85% of Polish Jews
were in some way associated with the liquor trade (p. 9). Moreover, the very sustenance of many
Polish Jews was dependent upon the propinacja (taproom) (p. 12). It is obvious that the Jews, most
of all, had a vested interest in its perpetuation.

Levine suggests that the Jewish role in the dysfunctional late feudal Polish society only
postponed its end (pp. 237-238). However, the “cultural inertia” actually worked in several ways.
Consider the “laziness” of the landowners. To what extent was it an outcome of the fact that the
Jews had assumed such dominance in estate affairs? In Poland, unlike many western European
nations, the Jews did not identify with Polish society (p. 236). Why should they, in view of their
huge size and economic power in Poland? Now consider the complaints, repeatedly stated by
Levine, that Polish society suffered from decentralization and backwardness, and that the
landowners were, for a long time, disinterested in modernization. Why should they, in view of the
fact that most of the benefits would accrue to the Jewish economic class?

Author Levine suggests that anti-Semitism developed as Poles, more and more, unfairly blamed

the Jews for the propinacja. However, Levine acknowledges that Jewish prejudices also existed

8 Hillel Levine, Economic Origins of Anti-Semitism: Poland and Jews in the Early Modern Period (New Haven,
Connecticut and London: Yale University Press, 1991).
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against Poles, and that the Jewish tavern-owner or liquor-dealer could use them to rationalize his
role in the degradation of the Polish peasant. He comments, “The drink was both the effect and the
cause of that broken resistance and degradation. The Jew, as the primary representative of this
system, as the monetizer of unmarketable grain, could avert facing his contribution to the plight of
the serf—a ‘Goy’, he might mutter in self-righteousness, ‘drunken sloth is the essence of the
Gentile.”” (P. 10.)

Despite oft-repeated claims (and supposed exculpation) that Jews became tavern keepers under
compulsion, without regard to the deleterious impact that this system had on the welfare of the peasants, the
evidence is not that persuasive. Some of that comes from the research of Jewish-American historian Glenn
Dynner, who concludes that Jews stuck with tavern keeping largely because of economic self-interest: “But
many Jews could not evidently see why they should renounce a lucrative industry like liquor and enter less
lucrative ones like agriculture and army service ...”"8” Dynner realizes that Jewish profiteering sometimes
occurred® but provides no indications as to how widespread it was. He portrays Jewish tavernkeepers as

self-policed, while tacitly admitting that they could take considerable liberties with peasants:

Most Jewish tavernkeepers were also probably careful not to push things too far. Perhaps few felt
bound by their lease contracts’ pro forma moral stipulations, according to which they promised
never to cheat customers. And perhaps few were deterred by the risk of fines and prison sentences
for serving liquor that was less than the regulation 45 percent alcohol. But each was constrained by
the knowledge that there was a limit to what the peasant was willing to endure in terms of watered-
down vodka, usurious loans, cooked books, and so on.%

Unfortunately, Dynner does not develop the latter theme. If there is to be any apportionment of blame for
the propinacja, Dynner, in spite of his qualifications, apportions it evenly, “Jewish tavernkeepers may not
have been the architects of this ghastly enterprise nor even its main beneficiaries, but they were fully
complicit.”® As for the charge that Polish peasants physically abused Jewish tavern operators, Glenn

Dynner is dismissive of this claim:

The memoirists who report on the local situation in everyday Poland-Lithuania will talk about how
the Jewish tavern keeper was willing to be insulted and abused and even beaten, because in the end
he would get revenge by extracting maximum profit from the peasant by encouraging him to drink
beyond what he can afford. This is a very hostile observation. If that happened all the time, I think

the situation would have been too unstable.

87 Glenn Dynner, Yankel’s Tavern: Jews, Liquor, and Life in the Kingdom of Poland (Oxford University Press, 2014),
174. During episodes of the banning of Jewish tavern ownership, many Jews surreptitiously resorted to unlicenced
taverns, Christian-front taverns, and home “taverns.” Hasidic tzaddik Menahem Mendel of 18th-century Vitebsk
claimed that the forcible removal of Jewish tavernkeepers was not disastrous, as these Jews simply found new
occupations. Ibid., 52-53. However, the economy could not speedily absorb them, especially in large numbers.

88 Dynner, Yankel’s Tavern, 46.

8 Dynner, Yankel’s Tavern, 28.

% Dynner, Yankel’s Tavern, 26.
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One thing | discovered about all the abuse and insults was that it might have originated in
halacha, in Jewish law. In order to keep a tavern profitable, you had to keep it open on the Sabbath
and festivals. The rabbis developed elaborate legal fictions to say if a Christian comes and demands
a drink, using the threat of violence, even if it’s the Sabbath, you have to serve him. And what ends
up happening is a bit of a farce. On Saturday, the peasant had to come in and threaten violence to
the Jewish tavern keeper in order to receive his drink. So what you have are Christians helping

Jews circumvent their own laws.%!

In his lectures (“Jews, Liquor, and Life in Eastern Europe™), Dynner promote a different focus:

In Eastern Europe much of the economy was based on vodka. The nobles who owned most of the
region’s distilleries and taverns preferred to lease them to Jews, whom they believed to be more
sober than the rest of the population. The Jewish-run tavern became the center of leisure,
hospitality, business, and even religious festivities, while Jewish tavernkeepers became integral to
both local economies and local social life, presiding over Christian celebrations and dispensing
advice, medical remedies and loans. Nevertheless, as peasant drunkenness reached epidemic
proportions, reformers and government officials sought to drive Jews out of the liquor trade.
Historians have assumed that this spelled the end of the Polish Jewish liquor trade and the noble-
Jewish symbiosis. Yet new archival discoveries demonstrate that nobles tended to simply install
Christians as “fronts” for their taverns and retain their Jewish lessees. The result—a vast
underground Jewish liquor trade—reflects an impressive level of local co-existence that contrasts
with the more familiar story of anti-Semitism and violence.

What is buried in this focus is the equally important fact that this alliance, in which Jewish middlemen
played an integral and voluntary, was exploitative and highly oppressive and, justifiably, did provoke
resentment on the part of peasants.

Booker Washington, a prominent Black American leader and a representative of the last generation of
Blacks born in slavery, made a tour of Europe in 1910 during which he had an opportunity to observe the
condition of European labourers and peasants. He used those observations to illuminate the situation of
African Americans, especially in the South. This was a witness who, more than Whites or Jews, had first
hand experience and knew of what he wrote. While in Poland Washington saw peasants living in “weather-

worn and decrepit” huts shared with cows, pigs, geese, and chickens. Every exchange of cash seemed to be in

the hands of Jews:

wherever in Poland money changes hands a Jew is always there to take charge of it. In fact, it
seemed to me that the Jew in Poland was almost like the money he handled, a sort of medium of

exchange.

91 Josh Tapper, “Q&A: Glenn Dynner on Yankel’s Tavern: Jews. Liquor, and Life in the Kingdom of Poland,”
Moment, Internet: <http://www.momentmag.com/ga-glenn-dynner-yankels-tavern-jews-liquor-life-kingdom-poland/>.
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He noted that his Jewish guide “looked down upon and despised” the Polish peasants among whom he
traded. He referred to them as “ignorant and dirty creatures.” He observed that, unlike Jewish immigrants

who came to America,

Instead of seeking to make themselves look like the rest of the people among whom they live, they
seem to be making every effort to preserve and emphasize the characters in which they are different

from the people about them.

Washington concluded that

there was much the same life that I had known and lived among the Negro farmers in Alabama. ... I
am convinced that any one who studies the movements and progress of the Negroes in America will
find much that is interesting by way of comparison in the present situation of the Polish people and
that of the American Negroes.®?

Booker Washington’s portrayal is consistent with the memoir of Joseph Margoshes,® who describes
conditions in the area from Tarnéw to Rzeszéw, in what was then Western Galicia, in the latter two
decades of the 19" century and the first decade of the 20" century. Jews were economically and politically
often more powerful than most of the Polish population. Anti-Jewish persecution and acts were unknown,
and Jews and non-Jews lived peacefully together. Wealthy Jews enjoyed excellent relations with Polish
lords and wealthy landowners. Usury was a source of considerable Jewish affluence. The liquor trade
(propinacja) also proved lucrative for the local Jews. Co-existence between the Catholic clergy and the
Jewish population was also peaceful. Relations between Jews and Polish farmers were friendly and they
would help each other out in the same way as Christian neighbours. The peasants lived under the
dominance of estate-holders, both Poles and Jews. Peasants would tip their hats to Jewish estate-holders
when they were driving on the road and when they entered their homes. If a peasant struck or even just
insulted a Jew, the courts would punish the peasant by placing him in jail for at least two days. However,
the relationship between the Polish peasants who worked on the estate and their Jewish employers was not
always quite so amicable. The living conditions of the peasants were horrendous and they could experience
physical abuse without much recourse. If an estate-owner lost his temper with some of the workers, he
would sometimes beat them. All the workers could do in such case was to refuse to work. Jews also
verbalized pejorative and racist generalizations about impoverished Polish peasants, whom they regarded as
thieves and lowlife: “Every peasant is by nature a thief”; “One should not provoke a gentile too much, he is

like a malicious worm.” Many Jews did not know how to speak Polish, nor did they display any interest in

92 Booker T. Washington, with the collaboration of Robert E. Park, The Man Farthest Down: A Record of Observation
and Study in Europe (Garden City, New York: Doubleday, Page & Company, 1912; New Brunswick, New Jersey:
Transaction Books, 1984), 252, 257, 267-69, 291-94.

9 Joseph Margoshes, A World Apart: A Memoir of Jewish Life in Nineteenth Century Galicia (Boston: Academic
Studies Press, 2008). The disparaging remarks about Polish peasants are found at pp. 126 and 129.
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learning the language. The Austrian authorities exploited Jewish Germanophilia by “Germanizing”

Galician Jewry in order to tear it away from Polish influence.

The reality of shtetl life was far removed from the picture perpetuated in popular literature. In a study

based on historical records from the first half of the 19" century, historian Yohanan Petrovsky-Shtern

writes:

Jews and Christians routinely exchanged insulting remarks about each other’s religions. Verbal and
other forms of violence were endemic among ordinary shtetl Jews as among gentiles. The shtetl
was profoundly politically incorrect. More important, this kind of behavior was a positive
affirmation of one’s identity—through deprecating the identity of the other. ...

The shtetl in its splendor did not have a monopoly on violence. Slavs and Jews alike conceived of
violence as an acceptable means of communication. Abuse—physical, rhetorical, and verbal—was
a daily occurrence. Violence was one of the indispensable languages of the shtetl, an environment
in which outbursts of brutality were as normal as Sunday bazaars.%

Adam Teller shares this view and expands on its implications:

Thus it was that in the shtetls, as elsewhere in Poland-Lithuania, the Jews were the victims of
violence, both verbal and physical, on the part of their neighbors. However, a close examination of
the sources reveals that the Jews were able to give as good as they got, and often did so. Violence
in the shtetls and towns of Poland was by no means one-sided. The court records indicate many
cases of Jews attacking townspeople, peasants on their way to market, and even nobles and priests
who tried to interfere in their daily lives. This violence, which was endemic to Polish society in this
period, should therefore be understood not so much as signifying the Jews” weakness in the face of
non-Jewish society, or their excessive self-confidence in light of noble protection, but rather as a
sign that the Jews were well integrated into urban society and acted, mutatis mutandis, just like
their neighbors.%

Relying on quoted newspaper extracts, sociologists William Thomas and Florian Znaniecki summarize

what essentially is the co-dependency of Polish peasants and Jews at the local level.

The Jewish shopkeeper in a peasant village is usually also a liquor-dealer without license, a banker
lending money at usury, often also a receiver of stolen goods and (near the border) a contrabandist.
The peasant needs and fears him, but at the same time despises him always and hates him often.
The activity of these country shopkeepers is the source of whatever anti-Semitism there is in the
peasant masses. We have seen in the documents the methods by which the shopkeeper teaches the

peasant boy smoking, drinking, and finally stealing; the connection established in youth lasts

9 Yohanan Petrovsky-Shtern, The Golden Age Shtetl: A New History of Jewish Life in East Europe (Princeton and
Oxford: Princeton University Press, 2014), 151-52.
9 Adam Teller, “The Shtetl as an Arena for Polish-Jewish Integration in the Eighteenth Century,” in Polin: Studies in
Polish Jewry, vol. 17 (2014): 25-40, at 37-38.
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sometimes into maturity, and almost every gang of peasant thieves or robbers centers around some
Jewish receiver’s place, where the spoils are brought and new campaigns planned. Gangs
composed exclusively of Jews are frequent in towns, rare in the countryside; usually Jews manage
only the commercial side of the questions, leaving robbing or transporting of contraband to

peasants.?

Any attempt by Poles to move out of their economic rung and venture into endeavours that were regarded

as traditional Jewish economic “turf,” and thus considered off-limits for Gentiles,® was met with hostility,

% William 1. Thomas and Florian Znaniecki, The Polish Peasant in Europe and America (New York: Dover
Publications, reprinted 1958), vol. 2, 1200-1201.

9 In the latter part of the 19t century, when members of the Catholic clergy undertook a battle against the widespread
alcoholism and poverty that afflicted the peasants, they ran into hostility on the part of some landowners and Jewish
innkeepers who owned or operated pubs in the villages and benefitted materially from the misfortune of the peasants.
The pastoral and community activities of Rev. Bronistaw Markiewicz, the founder of the Michaelite Fathers, were
particularly effective in bettering the lot of the peasants:

It was late fall 1875 when he [Rev. Markiewicz] found himself with a few belongings in the Parish of
Ga¢ [near Kanczuga], to devote himself to the care of souls. He approached his duties
enthusiastically. First of all he had to get to know his parishioners. To achieve this he visited each
house and each family and he came to the conclusion that the cause and the root of all evil in this area
was alcoholism, which was deeply rooted from generation to generation, and was fostered silently by
those whose duty it was to fight this evil. These people were the landowners of the surrounding
villages.

Fr. Markiewicz fought with love and determination against this evil and pointed out the extent of
this evil to save his parishioners from this sin. It did not take long until the pubs became very empty.
To keep the farmers busy with something new he invited them to participate in conversation about
new achievement in agriculture. He showed them new methods how to cultivate the land; he advised
them to later the system of seeding and to start orchard farming.

It was his intention to stimulate “Self-help” for farmers. The Savings Bank was founded, which in
time became the Savings and Borrowing Bank. This way the pastor helped to achieve a certain
prosperity in his Parish. The youth were close to his heart in a special way and he wanted to protect
them from alcoholism, he opened a meeting room in the rectory which was equipped with different
games, especially chess. He did this with the conviction that decent recreation would be the best way
to more noble interests.

Unfortunately, it was not granted to him to remain too long in this Parish. When the Countess
Wanda Ostrowska who was a patroness of the Parish Btazowa, she heard about Fr. Markiewicz’s
successful work in Gas, and she suggested to the Bishop’s Office in Przemysl to entrust him with the
new parish which was under her custody. The Countess suffered seeing constantly spreading
immorality among people.

At the request of the Countess it was decided to move Fr. Markiewicz in 1877 to the new parish. As
in the previous Parish, Father began his work teaching his parishioners moderation. Also a foundation
of the small hospital made people’s lives easier. Local people had been operating the weaving mill a
long time. Father improved their life condition in this area as well. Father Markiewicz worked at this
parish until 1882.

The village Miejsce—which later thanks to Fr. Markiewicz’s effort received the nickname “Piastowe”
was at that time a small Parish with no more than 800 souls, and was situated ... no more than 6
kilometres from the city of Krosno. ...

Fr. Markiewicz, with his concern for souls, began to work in this new place. ... In Miejsce Piastowe
he started catechetical classes each Sunday for all parishioners before high mass and again in the
afternoon. This program turned out very successful. Each Sunday the number of participants was
larger, which resulted in larger number of people receiving the Sacrament of Reconciliation and the
Eucharist.

Next was the campaign against alcoholism, which deeply plagued the populace. In a few months he
was able to inscribe 60 parishioners into the book of abstinence. Something should be said about the
battle with the innkeepers. There were two pubs in the parish, and two others were as the saying went,
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communal resistance and even violence. Historian Keely Stauter-Halsted, who traces these developments,
points out that after peasant emancipation in the mid-19" century, the traditional Jewish middleman
position, between landlord and peasant, began to decline, and Polish-Jewish relations began to sour,
culminating in the notion, nowadays, that Poles are born anti-Semites. The emancipated peasantry
increasingly needed credit. In the then-absence of credit institutions, this made him dependent upon the
Jewish tavern owner, who also doubled as a usurer. Although Austrian law forbade usurious interest rates,
they sometimes were as high as 250%, computed weekly. Furthermore, as Polish peasants themselves
became entrepreneurs, they, for the first time, came into direct competition with the Jews. In time, peasants
organized a network of Polish-owned shops to break the Jewish monopoly on rural trade.®® In addition,
Stauter-Halsted points out that, “Beginning in the 1870’s, Christian peasants sought to organize their own
credit institutions and village stores in order to undercut the interest rates and prices Jewish merchants

demanded.”* Polish-Jewish rivalry not only continued, but expanded into new venues,

Village innkeepers were also almost always without exception Jewish, since gentry landowners had
sold their concessions for alcohol trade only to nonserfs before emancipation. In the absence of
formal credit facilities, peasants were frequently forced to turn to village Jews for emergency loans,
especially to meet their new tax burdens. Because of their position within the money economy,
Galician villagers viewed rural Jews, whether in the capacity as bartenders, moneylenders, or
managers of general stores, as responsible for much of their economic misery. To complete the
picture of economic control, Jewish families in the 1870°s began competing with small farmers to
buy up estate land from impoverished gentry. By 1889, some 10 percent of agricultural land was

owned by Jews.1%

Pointedly, Polish-Jewish antagonism was not as one-sided as nowadays portrayed. Stauter-Halsted

comments,

Peasant resentment of rural Jews heightened still further after the latter began to retaliate against
the loss of business. Jewish merchants attacked parish priests for their role in founding Christian
stores. The Jewish shop owner in the town of Kalwarya reportedly offered to donate 60 zlotys
[ztoty] year to a cloister of the priest’s choosing if the clergyman would convince circle members to

close their store, and offered the circle itself 100 zlotys to cease its operations. In most cases,

“owned privately”.

Both innkeepers left the village, one in 1893 and the other later on. The “private” pubs died natural
deaths. That is how one of Father’s students reported it: already in his first year as a pastor you would
not see a drunkard in the village. As the destructive force of alcoholism decreases, the prosperity of
the people increased, together with their moral and cultural standards. The parishioners have found
themselves: these were the fruits of the enthusiastic effort of their new pastor.

See Johannes Drozd, Father Bronislaw Markiewicz and His Work: Founder of the Michaelites, Guardian of the
Orphans and Educator (London, Ontario: n.p., n.d.), 3-4, 6-7.

% Keely Stauter-Halsted, The Nation in the Village: The Genesis of Peasant National Identity in Austrian Poland,
1848-1914 (Ithaca and London: Cornell University Press, 2001), 41, 50, 116, 133.

9 Ibid., 41.

100 |bjid., 134.
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peasant entrepreneurs persevered. Occasionally, however, as in the parish of Dabrowa in 1884, the
Jews triumphed and circle activities ceased altogether in response to the “great agitation” Jewish

businessmen organized.'%t

Many additional examples can be cited. Stanistaw Thugutt, a minister in the interwar Polish government,
was threatened by Jewish merchants after he opened a food cooperative in Cmieléw near Ostrowiec
Swigtokrzyski in 1903. After the threats proved futile, he was falsely charged with assaulting a Jew, a
charge that was thrown out by the court. Nonetheless, the constant harassment exerted by the Jewish
community resulted in Thugutt’s departure from the town.2 When a cooperative produce store was opened
in Bransk in 1913 on the initiative of the local Christian intelligentsia, local Jews physically attacked one of
its founders. In addition, the Jewish merchants who wanted to force the store to close, so as to maintain
their monopoly on local commerce, jointly lowered their prices.’®® When a Polish company attempted to
open a provision shop in Tarnobrzeg, they ran into a formidable obstacle. All the buildings in the centre of
the town were owned by Jews who were adamantly opposed to the idea and would not rent or sell to Poles.

When one Jew finally sold to the Poles, the Jews

made things very bad for the Jew who sold it, and offered to double the amount paid down in order
to recover the place. It all came to naught. That evening the deed was signed after the seller left
town. His family was the object of persecution, their windows were broken and for weeks they were

not admitted to the synagogue.1%*

The opening of a Polish business in Tarnobrzeg in 1899, resented by Jewish merchants, turned out to be a

very positive development for consumers:

The ‘Bazaar’ was a godsend to the county, for it set all prices. Up to that time traders asked what
they would, and since they had everything in their hands there was nothing for it but to pay. From

now on they had to keep in line with ‘Bazaar’ prices. So, too, up till then the Jews made fun of

101 1pid., 139.

192 Michat Kurkiewicz and Monika Plutecka, “Rosyjskie pogromy w Biatymstoku i Siedlcach w 1906 roku,” Biuletyn
Instytutu Pamigci Narodowej, no. 11 (November 2010): 22. See also Stanistaw Thugutt, Autobiografia (Warsaw:
Ludowa Wspoétdzielnia Wydawnicza, 1984), 68—69.

103 «“Confessions of Zbigniew Romaniuk,” interviewed by Wojciech A. Wierzewski, in The Story of Two Shtetls,
Brarnisk and Ejszyszki: An Overview of Polish-Jewish Relations in Northeastern Poland during World War |1 (Toronto
and Chicago: The Polish Educational Foundation in North America, 1998), Part One, 22; Zbigniew Romaniuk, The
Jewish Community of Bransk, 1795-1914, The American Association for Polish-Jewish Studies, Internet:
<http://www.aapjstudies.org/103>.

104 Jan Slomka, From Serfdom to Self-Government: Memoirs of a Polish Village Mayor, 1842-1927 (London: Minerva
Publishing Co., 1941), 199. Stomka, onetime mayor of the village of Dzikéw near Tarnobrzeg, provides very
interesting insights into the relationship between Jews and peasants during this period: how Jews became money-
lenders to the peasants, whom they had previously shunned, and took advantage of them and acquired numerous farms
from indebted peasants until laws were passed against usury (pp. 84-87); how the gradual entry of Poles into the local
trade raised the level of commerce in the interwar period (p. 265).
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Christians, as | have often heard with my own ears. ... For a time the others waged a price war with

the new firm, trying to ruin it; but they soon gave that up, and things became quiet.20

An extract from a 1903 issue of the newspaper, Gazeta Swigteczna, is also instructive. It describes the
efforts of a priest to get the Polish peasantry, at Skomlin in Prussian-ruled Poland, to alleviate their misery

by uniting their scattered landholdings:

Persuaded by the priest, the majority of the farmers had signed their names; but after leaving the
office some stirred up the others against it. The local shopkeepers, Jews, contributed to this a great
deal because they were afraid that in a unified village they would be unable to get a dwelling and

that their trade would be ruined.1%6

At that time economic solidarity was completely foreign to Polish peasants, as it was to townspeople. It was
something that had to be learned from others, including the Jews. Meanwhile Jews were eager to expand
into areas traditionally occupied by Poles, like farming, and started to buy up large agricultural holdings in
Galicia.t?’

Unlike Polish attitudes toward Jews, about which there is an extensive and growing literature, the issue of
Jewish attitudes toward Poles is a much neglected topic.1® In fact, the issue is largely shunned as if it
provides no clues for understanding the long history of interaction between Poles and Jews. Historically,
Polish-Jewish relations were multifaceted and developed in an entirely different setting than those which
prevailed in the rest of Europe. Jews had been expelled from most of Europe over the centuries, starting in
England (where the traditional blood libel charges originated) and followed by Spain, or butchered in large-
scale massacres like those in Norwich, Strasbourg, Prague and Lisbon. When they started to trickle back to
Western Europe in the 18" and 19" centuries, unlike in Poland, Jews sought cultural, linguistic and political

assimilation. In Poland, Jews wanted autonomy and as little interaction with the Christian population as

105 slomka, From Serfdom to Self-Government, 200.

106 Thomas and Znaniecki, The Polish Peasant in Europe and America, vol. 2, 1180.

107 It is interesting to note that the Maskilim (“enlightened Jews”), in late 18th-century Austrian-ruled Poland as well as
in Russia, shared the Poles’ abhorrence towards the vocational choices of most Jews, a theme that is usually considered
the property of anti-Semites:

Other Maskilim petitioned civil authorities to prohibit Jewish innkeeping, leasing of land, moneylending, and
other debauched occupations, hoping instead to train Jews for more productive work in agriculture or crafts.
Another prominent Maskil, Zalkand Hourwitz, suggested that the use of Yiddish and Hebrew be banned in
business contracts, even between Jews, so that all transactions be transparent to all, Jew and gentile alike.
Yiddish, in particular, took a beating, and was denounced regularly in the pages of Haskalah journals.

[Leon] Bramson was an advocate of the so-called “productivization of the Jews,” according to which the
“Jewish problem” could be solved if Jews were to engage in productive occupations, such as manufacturing,
crafts, and agriculture (as opposed to trade). The notion was of course popular among Russian maskilim,
whom Bramson admired.

See, respectively, Efron, Real Jews, 20; Horowitz, Empire Jews, 122.

108 Two insightful articles on this topic which depart from the prevalent stereotypical conclusions appeared in Polin:
Studies in Polish Jewry, vol. 8 (1994): Szyja Bronsztejn, “Polish-Jewish Relations as Reflected in Memoirs of the
Interwar Period,” pp. 66—88, and Annamaria Orla-Bukowska, “Shtetl Communities: Another Image,” pp. 89-113.
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possible. By and large, Jews went out of their way not to assimilate and, with the growth of Jewish
nationalism in the late 19" century, they shunned political solidarity with the Poles in favour of their own
national agenda which was often expressed in neutrality, at best, or by siding with Poland’s political foes.
Jewish historiography tries to explain this conflict away by “Polish anti-Semitism.” If exclusionary
attitudes can be the source of friction between Hasidic and non-Hasidic Jews in Israel, then there were all
the more objective reasons for tensions to exist between Christians and Jews in Poland. However, in the
case of Poland, it is commonplace to shist all the blame for this state of affair exclusively, or primarily at
best, onto the Poles and any attempt to examine Jewish conduct is summarily dismissed as a display of anti-
Semitism.

As Eva Hoffman points out, there were mutual parallels in how the two groups—Jews and Poles—

traditionally viewed each other and interacted:

throughout much of Poland’s history, Jews were a highly visible and socially significant presence—
a constituency that had to be reckoned with and one that could even pose challenges to the Poles
themselves. In this respect, the nature of the Polish-Jewish relationship is exceptional. In contrast
with Western European countries, where Jews were usually a tiny minority (below 2 percent of the
population in modern Germany) and where, therefore, they were a mostly imaginary Other, in
Poland, the Jewish community comprised a genuine ethnic minority, with its own rights, problems,
and powers. We have become skilled nowadays in analyzing the imagery of Otherness, that
unconscious stratum of preconceptions, fantasies, and projections we bring to our perceptions of
strangers. Such subliminal assumptions and archetypes can and do have a very real impact on how
we see and treat each other. But in the intergroup relations that were as extended in time and as
complex as those between Poles and Jews, the material realities of economic competition and

practical loyalties, of policy and political alignments, also played a vital role.1%

What of Jewish attitudes toward the Poles? We tend to forget that minority groups are not
powerless in the perceptions; that they, too, exercise judgment and gauge the character of others;
and that, much as they may be the targets of prejudice, they are not themselves immune to it. That
the Jews had their views of the people among whom they lived we cannot doubt, but their ordinary
opinions, ideas, and preconceptions are largely inaccessible to us, since almost no secular Jewish
literature is extant from the early period. We do know, however, that Jews had their exclusionary
and monopolistic prescriptions, prohibiting rights of residence to outsiders in their quarters, and
strictly guarding certain business practices and “secrets” from non-Jews. ... We can take it for
granted, moreover, that fierce religious disapproval traveled both ways. Just as Jews were infidel in
Christian eyes, so Jews were convinced that Christians were wrong, deluded, and blasphemous.
And from both sides of the divide, the conviction of the other’s wrongness created essential, and

increasingly rigid, spiritual barriers. As the Jewish communities in Poland became more settled and

109 Eva Hoffman, Shtetl: The Life and Death of a Small Town and the World of Polish Jews (Boston and New York:
Houghton Mifflin, 1997), 8-9.
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began to establish stronger religious institutions, Polish Jews became more rigorously observant.
They began to shun intimate contact with Christians, if only on account of the dietary laws.
The Poles, then, were the Jews’ radical Other, just as much as the other way round.*0

Jewish separatism was also an active choice, and it also had its consequences. It meant that Jewish
individuals and communities cultivated their own alienness, and that although they were willing to
engage in contractual relations with the Poles, they did not wish to enter into a shared world with

them.111

Although much has been written about “Polish anti-Semitism,” there is very little about the other side of
this two-way relationship. Most commentators simply deny its existence or downplay it to the point of
insignificance. For some scholars, like Joanna Michlic, who adhere to the Manichean view of the
malevolent Pole and the perpetually-innocent Jew, “anti-Polish stereotyping” by Jews is essentially a
reactive and insignificant postwar phenomenon that has little or nothing to do with actual Jewish attributes.

In her estimation, it is hardly worthy of mention:

this stereotyping basically constitutes a reaction to the negative experience of Jews in modern
Poland. This reaction takes on the form of biased and unjustified expressions and
overgeneralizations. However, such stereotyping does not constitute an important and irreducible

element of Jewish national identity and nationalism ...112

110 1bid., 44-45.

11 hid., 63.

112 Joanna Beata Michlic, Poland’s Threatening Other: The Image of the Jew firom 1880 to the Present (Lincoln and
London: University of Nebraska Press, 2006), 15. Michlic’s study is written from a distinctly one-sided, Jewish
nationalist perspective, yet she has nothing to say about the phenomenon of Jewish nationalism istelf. Driven by her
ideological agenda, the author pushes stereotypes of Poles to the extreme, frequently descends to the level of partisan
polemics, and uses facts in highly selective manner. While excelling at stereotyping Poles, she eschews any hint of a
critical approach toward the behaviour of Jews. Only Poles are infected with “ethno-nationalism,” never Jews. Her
biases are all too pronounced, and those whose views do not conform to hers) are summarily dismissed as “anti-
Semites” or “ethno-nationalists.” This is a rather transparent ploy not to have to deal with problematic or even
devastating facts or arguments. Michlic is also quick to level harsh criticism on accomplished non-Polish historians
such as Brian Porter and Gunnar Paulsson, who express more measured and moderate views on Polish-Jewish relations
than her often extremist positions. Ibid., 283, 299, 329-30. (See Paulsson’s response to the charges Michlic leveled at
his book Secret City, in Holocaust and Genocide Studies, vol. 20, no. 2 (2006): 372—74. Porter’s views are by no means
complimentary of Polish “nationalism” and his book When Nationalism Began to Hate: Imagining Modern Politics in
Nineteenth-Century Poland (Oxford and New York: Oxford University Press, 2002), was subjected to criticism by John
Radzilowski in Kosmas: Czechoslovak and Central European Journal, vol. 15, no. 1 (Fall 2001): 97-99, and by Marek
Jan Chodakiewicz, “Nacjonalizm wyobrazony,” Arcana, no. 6 (2004): 167-86.) Various historical errors mar her study
Poland’s Threatening Other. 1t is not true that the National Democrats introduced “anti-Jewish images and stereotypes”
in Poland in the 1880s (p. 1), since the party was not in existence at that time. It is also not true that Eugeniusz Jagietto
was the only non-anti-Semitic candidate in the election to the Fourth Duma in 1912, as no one seriously accused the
main Polish candidate, Jan Kucharzewski, of anti-Semitism (p. 64). Michlic is unaware of important developments in
historical research such as the ethnic make-up of the leadership of Stalinist security office (p. 204). Compare with
Krzysztof Szwagrzyk, ed., Aparat bezpieczeristwa w Polsce: Kadra kierownicza, vol. 1: 1944-1956 (Warsaw: Instytut
Pamieci Narodowej, 2005]. Michlic is also not above manipulating facts and making baseless charges with her
characteristic rancour and self-aggrandizement. Indeed blatant misrepresentations abound in Michlic’s scholarship,
which, in this respect, is reminiscent of Yaffa Eliach’s. For example, she misrepresented the findings of the Jedwabne
investigation in the January 2008 issue of History and claimed, bizarrely, in a conference paper presented in Jerusalem
in March 2009, that Poles see themselves as the only victims of the Second World War. The case against Germany,
where currents leading up to Nazism had deep roots in German thinking, is incomparably stronger, but historians shy
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away from that thesis today. See W.W. Coole and M.F. Potter, eds., Thus Spake Germany (London: Routledge, 1941),
which cites hundreds of prominent Germans who elaborated many conceptions which became part of National
Socialism, such as the racial theory, the lust for world hegemony, the Herrenvolk thesis, the fight against Anglo-Saxon
influences, the desire to create an essentially German religion, the ethic of ruthlessness and cruelty, the right of the
superior German race to Lebensraum (“living space”), the principle of exterminating the native populations of
conquered territories and colonizing them with Germans.

A much more balanced study, which largely avoids the extremist premises advanced by Michlic and the relentless
pursuit of anti-Semitism as the sole explanation for Polish behaviour, is Theodore R. Weeks’ From Assimilation to
Antisemitism: The “Jewish Question” in Poland, 1850-1914 (DeKalb, Illinois: Northern Illinois University Press,
2006). However, it too is flawed in viewing Jews solely as “passive participants” rather than “actors,” in country where
they were a major presence on the urban landscape and formed a powerful force on the economic plane. Orthodox
Jews, including the Jewish masses, were simply inassimilable, and the assimilationists, a relatively small number, were
ostracized by their community. Weeks does not appear to appreciate the critical role of this major stumbling block to
Polish-Jewish co-existence. Weeks also fails to come to terms with the real reason why Poles did not embrace his
favoured solution of cultural and national autonomy for Jews, also put forward as a “Polish-Jewish condominium.” Not
only was there no model for such autonomy (no European country granted Jews that status at the time, and none does
today), but more importantly, the Poles considered Poland to be a national state for the Poles, just as Jews today
consider Israel a homeland for the Jews and utterly reject the notion of a “Jewish-Palestinian condominium.” (In fact,
the Declaration of the Establishment of the State of Israel describes the country as a Jewish state and established
Judaism as the dominant religion. Israel has enacted more than fifty laws that provide for preferential treatment of
Jews. If any largely Christian country were to treat Christians preferentially over Jews in this way, there would be an
international outcry led by Jews. As in most cases, the “double standard” that Jewish nationalists love to decry works in
their favour.) Among other shortcomings, Weeks does not draw meaningful comparisons with the situation of Jews in
neighbouring countries such as the Czech lands, and fails to reconcile his premise that Polish society as a whole
adopted stridently anti-Semitic views by the beginning of the twentieth century with the fact that the anti-Jewish
boycott of 1912 was generally ignored by the peasantry, and indeed the majority of Poles. Ibid., 166, 169. While
mentioning incidents such as the harassment of Jews “suspected” of supporting the Russians during the 1863
insurrection, he neglects to mention that Romuald Traugutt, the leader of the rebellion, was in fact betrayed by a Jew, a
fact that is noted by the very historian he cites (Stefan Kieniewicz). Ibid., 49. (Indeed, there are many dark chapters in
Polish history in which Jews played a role. For example, when Frederick Il of Prussia, the principle author of the
partitions of Poland, embarked on his ruinous scheme to forge Polish currency, he employed Jewish minters and
moneylenders.) Weeks neglects to mention that the Warsaw pogrom of 1881 was resoundingly condemned by the
Catholic hierarchy, and ignores the role of the Russian authorities in the pogroms in Brzes¢ (Brest, 1905) and Siedlce
(1906), which were carried out by the Russian army. Ibid., 72. Weeks’ notion that, while there is no “direct line,” the
Endeks’s ideas “made the [Nazi] murderers’ jobs that much easier,” is not only inflammatory but also empirically
baseless. Ibid., 178. The rate of survival, once one subtracts those who managed to flee to another country or were
exempt from annihilation (e.g. converts, mixed blood, through marriage) was no higher for Jews in countries like
Holland, Norway and the Czech lands than in Poland.

Writing from an American perspective, and largely for an American audience, it is surprising that neither Michlic nor
Weeks takes the trouble to remind Americans of the many dark chapters of their past and draw comparisons to the
treatment of minorities in the United States. Until very recently the United States was a democracy that was far more
characterized by hate than equality. Riots (pogroms), lynchings and persecution of various groups are an integral part
of the fabric of America from its very birth, no less than in Tsarist Russia. Blacks and Native Americans were the most
likely to be victimized. Dr. Arthur Raper was commissioned in 1930 to produce a report on lynching. He discovered
that 3,724 people were lynched in the United States from 1889 through to 1930. Over four-fifths of these were Negroes,
less than one-sixth of whom were accused of rape. Practically all of the lynchers were native whites. The fact that a
number of the victims were tortured, mutilated, dragged, or burned suggests the presence of sadistic tendencies among
the lynchers. Of the tens of thousands of lynchers and onlookers, only 49 were indicted and only four were sentenced.
Earlier, scholars uncovered over 3,000 instances of lynching between the end of Reconstruction in 1877 and 1950 in
the twelve states that had the most lynchings: Alabama, Arkansas, Florida, Georgia, Kentucky, Louisiana, Mississippi,
North Carolina, South Carolina, Tennessee, Texas, and Virginia. Recently, the Equal Justice Initiative in Montgomery,
Alabama spent five years and hundreds of hours reviewing this research and other documentation, including local
newspapers, historical archives, court records, interviews, and reports in African-American newspapers. Their research
documented more than 4,000 racial terror lynchings between 1877 and 1950 in those twelve states, eight hundred more
than had been previously reported. They distinguished “racial terror lynchings” from hangings or mob violence that
followed some sort of criminal trial or were committed against non-minorities. “However heinous, this second category
of killings was a crude form of punishment. By contrast, racial terror lynchings were directed specifically at black
people, with little bearing on an actual crime; the aim was to maintain white supremacy and political and economic
racial subordination.” See Bryan Stevenson, “A Presumption of Guilt,” The New York Review of Books, July 13, 2017.
An example of what was happening is the case of four black men who were falsely accused of kidnapping and raping a
white teenager in Groveland, Florida, in 1949. Two of the men were shot dead by the local sheriff and his angry mob,
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and the other two were wrongly convicted on little evidence. See Katie Mettler, “‘Miscarriage of Justice’: Florida
Finally Pardons Four Black Men Accused of Rape in 1949,” Washington Post, January 11, 2019. When the United
States seized Texas and California from Mexico in mid-19" century, Mexican landowners lost their properties and
many were shot or lynched. During the early-to-mid-19™ century, violent rioting occurred between Protestant
“Nativists” and recently arrived Irish Catholic immigrants. These reached heights during the peak of immigration in the
1840s and 1850s in cities such as New York, Philadelphia, and Boston. See, for example, Michael Feldberg, The
Philadelphia Riots of 1844: A Study of Ethnic Conflict (Westport, Connecticut: Greewood Press, 1975). During the
early 20" century, riots were common against Irish and French-Canadian immigrants in Providence, Rhode Island.
During the San Francisco Vigilance Movements of 1851 and 1856, the vigilantes also systematically attacked Irish
immigrants. The anti-immigrant violence later focused on Mexicans, Chileans, who came as miners in the California
Gold Rush, and Chinese immigrants. Other racial or ethnic violence targeted Filipinos, Japanese and Armenians in
California in the early 20th century. One of the largest lynchings in U.S. history occurred in New Orleans in 1891,
when eleven Italians were violently murdered in the streets by a large lynch mob. In the 1890s a total of twenty Italians
were lynched in the South. Riots and lynchings directed against Italian Americans erupted into the 20th century in the
South, as well as in New York City, Philadelphia, and Boston. Pervasive discrimination against Mexicans resulted in a
series of riots, known as the Zoot Suite Riots, that erupted in Los Angeles in 1943 (where several thousand servicemen
attacked Mexican-Americans) and spread to other cities like San Diego, Chicago, Philadelphia, Detroit, and New York.
Anti-Polish incidents and violence also occurred in the same time period. The fate of Chinese immigrants has been
detailed in books such as Jean Pfaclzer’s Driven Out: The Forgotten War Against Chinese Americans (New York:
Random House, 2007), but remains an unknown chapter in American history. Chinese immigrants faced unparalled
levels of violence and measures such as special taxes, laws deterring Chinese women from immigrating, and laws
forbidding Chinese immigrants from moving outside of Chinatown, while at the same time looting and arson attacks on
Chinatown businesses soared in the late 1870s. A firestorm of ethnic cleansing erupted in the expulsion of over 200
Chinese communities and thousands of Chinese forced from their homes in the 19" century American West. Pfaelzer
cites records of more than 100 round-ups, pogroms, expulsions and ethnic cleansings in which white Westerners united
to drive the Chinese out of their communities from 1850 to 1906. They used warnings, arson, boycotts and violence to
achieve their goal. In many cases, labour organizations led the campaigns, casting the Chinese as competitors for jobs
and depressors of wages. Filled with resentment over the collapse of the California gold rush and the economic
depression that followed, communities from Wyoming to California and up through the Washington Territory,
launched a series of violent attacks against Chinese immigrants: rioting in local Chinatowns, levying unfair taxes
against Chinese workers, and forcing Chinese women who had fled to rural towns back into sexual slavery in San
Francisco. By 1885, white citizens—mayors, judges, and vigilantes—throughout the Pacific Northwest rounded up
thousands of Chinese immigrants at gunpoint, marched them out of town and burned their homes to the ground. In one
incident, Chinese residents of a California town were given 24 hours to pack up and leave after a city councilman was
killed in the crossfire of two duelling Chinese men. The entire local population of over 300 Chinese was stripped of
their belongings, loaded onto steamboats in Humboldt Bay, and shipped to San Francisco. In Tacoma, with no notice,
the entire Chinese community was marched nine miles in the rain and abandoned at a railroad crossing in the woods as
Chinatown burned. The Chinese Exclusion Act, passed by the U.S. Congress in 1882, slammed the doors to America
for “Asiatics.” The law also prevented the existing Chinese residents, including American-born children, from
becoming naturalized citizens. With a society of mostly men (forbidden from marrying white women), the hope was
that the Chinese would simply die out. Religion-based violence was also endemic and victims could also turn into
victimizers. Mob and state violence was perpetrated against (white) Mormons (and sometimes vice versa) on a
widescale in the mid-18" century. The violence of Irish gangs’ attacks on Jewish businesses and individuals far
exceeded that of violent incidents between Jews and Eastern Europeans. Irish gangs instigated a widespread attack on a
Jewish business district in Chicago in the summer of 1916, attacking Jewish shops, smashing windows, and beating
merchants and bystanders. About a score of Jews were injured, three of them critically. Although the attack was
expected and the Jews had requested police protection, none was forthcoming. Not one single policeman came to
investigate until everything was over. The district around Taylor and Cypress Streets “looked like the aftermath of a
battle.” See John Radzilowski, “Conflict between Poles and Jews in Chicago, 1900-1930,” Polin: Studies in Polish
Jewry, vol. 19 (2007): 129. The shameful treatment of immigrants in the United States is largely unknown to the
American public, or simply ignored. It has virtually no impact on how Americans view themselves or how others are
influenced to view Americans, nor do such stories have any real impact on how these groups interrelate today. Anti-
immigrant riots also have a long history in Western Europe. Riots against working-class Italian, Irish and Polish
immigrants recurred in France, Great Britain and Germany from the 1860s to the 1910s. See Christian Gerlach, The
Extermination of the European Jews (Cambridge: Cambridge University Press, 2016), 30-31. While Americans and
Western Europeans refuse to define themselves by their long history of mistreatment of others in their midst, it has
become politically correct, and even quite fashionable, to view Poles through the prism of one-sided Jewish allegations,
even by members of nationalities whose own minorities have fared no better, and in many cases, far worse than
Poland’s.
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Recently, historian Theodore Weeks made short shrift of such arguments:

Indeed, one cannot understand the development of relations between Poles and Jews in this period
(i.e., turn of the 19t century and into the 20™ century) without some consideration of the popular
religious prejudices that both Jews and Poles harboured vis-a-vis their neighbours. On a popular
level, Jews tended to see their Christian neighbours as crude, unpredictable, violent, and following
a religion that was fundamentally pagan, worshipping idols (images of saints). Poles, on the other
hand, despised Jews as moneylenders and Christ-killers, while also fearing Jews as crafty, sly, and
possibly even demonic ... While the Catholic clergy did not advocate violence against Jews, the
Church generally urged believers to have nothing to do with Jews. [One might add that the Jewish
religion and rabbis instilled a similar attiude with regard to Christians. M.P.] In short, religious
beliefs emphasized and strengthened the maintenance of a large distance between Jews and

Christian Poles.113

Moreover, Michlic’s approach is ahistorical because it overlooks the historical context in which Polish-
Jewish relations developed. Furthermore, it is hypocritical because it subjects Poles and Jews to two
different moral standards. Michlic takes Poles to rask for holding views similar (regarding Jews) to those
held by Jews (regarding Poles), and offers not one word of criticism regarding Jews. The situation is further
compounded when Poland is compared to European countries which had no significant Jewish population
or separatist minorities, but not to those (numerous) countries which experienced (and experience) serious
ethnic strife between rival ethnic or religious groups who happen not to be Jewish.

There is little, if anything, that is novel about anti-Semitic views voiced by some Poles about Jews. (It is a
separate question to what extent these views were shared by Polish society as a whole. The notion that anti-
Semitism was a universal phenomenon among Poles is symptomatic of Jewish projection rather than
reflection of reality.) Poles inherited traditional Christian beliefs and prejudices regarding Jews from the
Catholic Church, and some of the modern doctrines were brought from Western Europe (primarily France
and Germany), where they developed. There is no evidence Poles invented anything original in this regard.

As Theodore Weeks notes:

The Poles certainly had no monopoly on antisemitism in the late nineteenth and early twentieth
century. In fact, both “scholarly” and popular expressions of anti-Jewish sentiment were much
more pronounced in Germany and France in the last three decades of the nineteenth century. ... It is
also clear that much of the rhetoric of Polish antisemites ... was appropriated from German and

French sources.

.. no prominent Polish writer or scholar of the prewar [i.e. pre-World War One] period chose to
publicly denounce the Jews as a threat to the Polish nation. Indeed before 1905 it was a rare Polish

intellectual who made a carrer of denouncing the Jews. Instead, in that period prominent writers

113 Theodore R. Weeks, “Jews in the Kingdom of Poland, 1861-1914: Changes and Continuities,” in Polin: Studies in
Polish Jewry, 1815-1918, vol. 27: Jews in the Kingdom of Poland, 306.
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such as Bolestaw Prus and Aleksander Swictochowski mercilessly mocked and reviled antisemites

as hacks, careerists, and benighted fools.*

But the Poles were also saddled with a formidable problem—unknown in most of Europe—of having to
cope, on a practical level and a day-to-day basis, with large numbers of Jews living in their midst as a
separate community. Most of these Jews came to Poland because they were expelled from or fled
persecution in other parts of Europe. Continually during Polish history, relations between Poles and Jews
were exacerbated by the interference of outsiders: German settlers in the Middle Ages, the Cossack
uprisings,™® the Swedish invasion in the 17" century, the dogmatic pressures of the Vatican, the autocratic
rule of Czarist Russia, the Nazi Germany invasion, and the Stalinist occupation, to name the most
significant examples.

Few people, even among Poles, are aware of the nature of the earliest contacts between Jews and Poles:
Jews first came to Poland in the 10™ century as traders (suppliers) in—among other commodities, but
primarily—Christian slaves, which certainly did not augur well for mutual relations.’¢ In the early
medieval ages, the international slave trade was monopolized by lIberian Jews known as Radhanites

(Radanites), who transferred slaves (Slavs) from Central Europe through Western Europe centres such as

114 \wWeeks, From Assimilation to Antisemitism, 175-76.

115 The 17t century Khmelnitsky (Chmielnicki) revolt is commonly presented in Ukrainian-Jewish dialogue as a case
of the Polish nobility and Jesuits oppressing the Cossacks, with Jews, as pawns of the nobility, merely transmitting the
orders of the Polish overlords, and then becoming the innocent victims of Cossack anger over the Polish policies. This
portrayal of Jews as passive victims of anti-Semitic exploitation is at odds with the active role they played in the
scheme of things. While not denying the acts of the Polish nobles (who, in the Ukraine, were generally polonized
Ruthenians and often absentee landowners), the German Jewish historian Heinrich Graetz (1817-1891) makes it clear
that the Jews played a major role in inciting hatred against themselves and the Poles, and that they did so freely. Far
from being mere order-fulfillers of the Polish nobility, the Jews had considerable autonomy, and even advised the Poles
on how to more effectively exploit the Cossacks. Moreover, there were features of the Talmudism and messianism of
the time that facilitated Jewish exploitative conduct. Finally, Khmelnitsky had been personally wronged by the Jews,
and acted on his grudge. See Heinrich Graetz, History of the Jews, volume 5: From the Chmielnicki Persecution of the
Jews in Poland (1648 C.E.) to the Period of Emancipation in Central Europe (c. 1870 C.E.) (Philadelphia: Jewish
Publication Society of America, 1974), 6 ff. On the demonization of Ukrainian peasants in this context see Israel
Shahak, Jewish History, Jewish Religion: The Weight of Three Thousand Years (London and Boulder, Colorado: Pluto
Press, 1994), 63, 73 (“the Jews were ... the immediate exploiters of the peasantry ... here an enslaved peasant is
transformed into a racist monster, if Jews profited from his state of slavery and exploitation™).

116 Borrowing from the arguments of Jewish ethno-nationalist like Joanna Michlic and the moralizing of post-modern
historians of Polish-Jewish relations, the first contact between Polish peasants and Jews was in the latter’s capacity as
people wanting to enslave Poles. As new Christians, Polish peasants knew nothing of Jews and had no innate
predisposition towards them. On the other hand, the “bad” Jews were simply out for profit at the expense of others,
whereas the “good” Jews who believed the teachings of their religion also came with hatred in their hearts toward
Christians. The role of the relatively small Polish ruling class in the slave trade cannot salvage the reputation of the
Jewish slave traders, just as the Western European slave trade of Blacks cannot be pinned on the Africans who
facilitated that enterprise and the free Blacks who also owned Black slaves in the United States. (Most of the slaves
were caught and sold by Black chiefs or middlemen as slavery was a well-established practice in Africa, long before
the arrival of Western European slave traders. According to Carter G. Woodson’s study, in 1830, 3,776 free Blacks
owned 12,907 Black slaves, a tiny number of the 2,000,000 slaves owned in the entire United States.) In both cases, the
only institution that spoke out against this evil practice and sided with the downtrodden was the Catholic Church. Such
was the stage that the Jews themselves set for Polish-Jewish relations.
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Mainz, Verdun and Lyons, where they were often castrated, to Islamic buyers in Muslim Spain and North

Africa.!*” According to a Polish historian:

In the early Middle Ages the Jews kept a high profile in various branches of long-distance and
overseas trade, in which slaves were, for at least three hundred years, the chief commodity. ... The
accounts of travellers (Ibn Kordabheh, Ibrahim ibn Yacub), passages in the works of other Arab
and Jewish authors (Ibn Haukal, Ibrahim al Quarawi, Yehuda ben Meir ha-Kohen), documents
issued by ecclesiastical and secular authorities, charters of municipal privileges and customs tariffs
build up a massive body of evidence corroborating the involvement of the Jews in the slave trade.
Their “goods” came mostly from the Slav nations; their trade routes led to and crossed in Eastern
and Central Europe. Slaves of Slav origin would be taken westwards across the Frankish lands to
Arab Spain and from there to other countries in the Mediterranean. The main centres of the slave
trade were Prague (from the 10th century onwards); Magdeburg, Merseburg, Mainz and Koblenz in
Germany; Verdun in northern France and a number of towns in southern France. In spite of the

117 pogonowski, Jews in Poland, 257-66; M.M. Postan and Edward Miller, eds., The Cambridge Economic History of
Europe, vol. 2: Trade and Industry in the Middle Ages, Second edition (Cambridge: Cambridge University Press,
1987), 416-18, 485-87; Roman Jakobson, Selected Writings, vol. 6: Early Slavic Paths and Crossroads, Part 2:
Medieval Slavic Studies (Berlin, New York, and Amsterdam: Mouton, 1985), 864; Timothy Reuter, ed., The New
Cambridge Medieval History, vol. 3: ¢.900-c.1024 (Cambridge: Cambridge University Press, 1999), 69-70; H.H. Ben-
Sasson, ed., A History of the Jewish People (Cambridge, Massachusetts: Harvard University Press, 1976), 394-98,
Plate 31; Joseph Adler, “The Origins of Polish Jewry,” Midstream, October 1994, 26-28; Livia Rothkirchen, The Jews
of Bohemia and Moravia: Facing the Holocaust (Lincoln: University of Nebraska Press, and Jerusalem: Yad Vashem,
2005), 8. See also “Radhanite”, Wikipedia, Internet: <http://en.wikipedia.org/wiki/Radhanite>; “Slavery in Medieval
Europe,” Wikipedia, Internet: <http://en.wikipedia.org/wiki/Slavery_in_medieval_Europe>. See also the remarkable
eyewitness accounts in Ibn Fadlan, Ibn Fadlan and the Land of Darkness: Arab Travellers in the Far North (London:
Penguin Books, 2012).

The Radhnites (Radanites) were one of three groups that dominated the white slave trade at the time. They were the
ones who controlled the western overland route from the Slav territories to Muslim Spain via Germany and France. The
northern route, via the Baltic, was run by Viking traders. The various eastern routes, via the Dnieper, the Don, and the
Volga, were run by either Viking or Khazar traders. All three trading groups worked with each other, particularly the
Radhanites and the Khazars (who converted to Judaism).

Jews also played a significant role in the Tatar slave trade in Slavs in the Crimea, which began in the late Middle
Ages and continued well into the eighteenth century. According to Mikhail Kizilov, “Slaves, Money Lenders, and
Prisoner Guards: The Jews and the Trade in Slaves and Captives in the Crimean Khanate,” Journal of Jewish Studies,
vol. 58, no. 2 (Autumn 2007): 189-210:

Trade in slaves and captives was one of the most important (if not the most important) sources of
income of the Crimean Khanate in the sixteenth to eighteenth centuries. ...

The sources testify that Jewish population played a highly significant role in the trade in slaves and
captives of the Crimean Khanate in the sixteenth to eighteenth centuries. The ways, in which the Jews
were engaged in this business, were varied and diversified—from mediators in trade and money-
lenders to commandants of the Jewish fortress of Cu-fut Qaleh, from wealthy slave-owners to
misfortunate victims of the Tatar predatory raids. Moreover, the Jews played important role in
international trade and were sometimes appointed influential state officials of the Crimean Khanate.

As an Israeli scholar points out, slaveholding—particularly of females of Slavic origin—in Jewish households in the
urban centres of the Ottoman Empire was widespread from the 16™ to the 19" centuries, and Jews were involved in the
slave trade as dealers. Female slaves were forced to cohabit with Jewish men, serving as their concubines and bearing
them legitimate children who were raised as Jews. Marriages entered into with manumitted slaves who converted to
Judaism were also common. Since Ottoman Jews did not possess or trade in Jewish slaves (except to ransom Jewish
captives), there is a significant religious dimension to the holding of Christians as slaves. Descendants of Maranos in
like circumstances are actively targeted by Jews to this day to return to the Jewish fold. See Yaron Ben-Nach, “Blond,
Tall, With Honey-Colored Eyes: Jewish Ownership of Slaves in the Ottoman Empire,” Jewish History, vol. 20, nos. 3—-
4 (December 2006): 316-32.
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vociferous debates that the slave trade provoked in both secular and church circles, the Jews were

undismayed and went on with their business.!®

According to The YIVO Encyclopedia of Jews in Eastern Europe, “The first information about Jewish
merchants in Eastern Europe dates from about the tenth century. In this period, Jews took part in the slave
trade between Central Asia, Khazaria, Byzantium, and Western Europe (in particular the Iberian
Peninsula). Important stopping points on the trade routes included Prague, Krakéw, and Kiev, towns in
which Jewish colonies developed.”**® The slave trade was strongly opposed by the Catholic Church, which
prohibited the export of Christian slaves to non-Christian lands.*?® Gallus Anonymous, in his 12th century
chronicle, mentions that Judyta, the Bohemian wife of Polish Duke Wtadystaw | Herman from 1080 to
1086, ransomed slaves from Jewish merchants in Prague.’® So many Slavs were enslaved for so many
centuries that the very name “slave” derived from their name, not only in English and other European
languages.

Unlike other countries in which they settled and unlike the waves of German migrants who came to
Poland, Jews who migrated to Poland from the 13" century onward clung tenaciously to a German dialect
rather than learning the language of their country of refuge. According to Jewish-American historian
Robert Chazan,

In this regard, we must note the fascinating phenomenon of the emergence of Yiddish as the Jewish
language of Polish Jewry. We have noted throughout this study Jewish adoption of the local
vernaculars as the language of everyday communication. ... What is clear, however, is that the

importation of German into Poland by immigrating Jews represents a new development. In Poland,

U8 7ofia Kowalska, “Handel niewolnikami prowadzony przez Zydéw w IX-XI wieku w Europie,” in Danuta Quirini-
Poplawskiej, ed., Niewolnictwo i niewolnicy w Europie od starozytnosci po czasy nowozytne (Krakow: Wydawnictwo
Uniwersytetu Jagiellonskiego, 1998), 81-92 (English language abstract cited). Additional literature on this topic
published in Polish and Poland includes: Tadeusz Lewicki, “Osadnictwo stowianskie i niewolnicy stowianscy w
krajach muzutmanskich wedtug §redniowiecznych pisarzy arabskich, Przeglgd Historyczny, vol. 43, nos. 3-4 (1952):
473-91; Tadeusz Lewicki, “Handel niewolnikami stowiafiskich w krajach arabskich,” in Sfownik Starozytnosci
Stowianskich: Encyklopedyczny zarys kultury Stowian od czasdéw najdawniejszych, vol. 2 (Wroctaw: Zaktad Narodowy
im. Ossolinskich, 1964), 190-92; Iza Biezuniska-Malowist and Marian Matowist, Niewolnictwo (Warsaw: Czytelnik,
1987), 267-77; Zofia Borzyminska, Studia z dziejow Zydéw w Polsce (Warsaw: DiG, 1995), 14-26; Ahmed Nazmi,
Commercial Relations between Arabs and Slaves (9th-11th Centuries) (Warsaw: Wydawnictwo Akademickie Dialog,
1998), 114-83; Hanna Zaremska, “Aspekty poréwnawcze w badaniach nad historig Zydéw w $redniowiecznej Polsce,”
Rocznik Mazowiecki, vol. 13 (2001): 177-91, here at 178; Robert Szuchta, 1000 lat historii polskich Zydéw: Podréz
przez wieki (Warsaw: POLIN Muzeum Historii Zydéw Polskich, 2015), 17-19. POLIN The Museum of the History of
Polish Jews in Warsaw devotes a panel to the slave trade in its exhibit on early Jewish presence in Poland.

18 Adam Teller, <“Trade,” The VYIVO Encyclopedia of Jews in Eastern Europe, Internet:
<http://www.yivoencyclopedia.org/article.aspx/Trade>.

120 Opposition to the slave trade resulted in the banishment in 995 of Adalbert (Vojtéch in Czech, Wojciech in Polish),
the bishop of Prague, who condemned the practice in his treatise “Infelix Aurum.” Adalbert fled to Poland where he
continued to ransom Christians sold into slavery. In this context, it is irrelevant that some Christians abetted this
activity, because Jews were not enslaved, but only “the others.” Put bluntly, Jews traded in Christian slaves; Christians
did not trade in Jewish slaves. Suffice it to say that if Poles had been responsible for enslaving Jews in the past, that
fact would be forever have been held against the Poles and would doubtless figure prominently in the history of Polish-
Jewish relations to this day. It should be noted that both the Old Testament and the Talmud sanctioned the possession
of non-Jewish slave: “As for your male and female slaves whom you may have—you may acquire male and female
slaves from the pagan nations that are around you.” (Leviticus 25:44.)

121 szuchta, 1000 lat historii polskich Zydow, 19.
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the migrating Jews did not adopt the language of their new environment. Rather, they held fast to
the language and culture with which they had arrived. This linguistic tenaciousness seems to have
been rooted in two factors. The first was the overall Germanic migration into Poland, which made
the urban areas—within which the Jewish migrants first settled—heavily German in language and
culture. Secondly, the Jewish migrants into Poland—unlike their predecessors in eleventh- and
twelfth-century northern France and Germany—seem to have viewed their new environment as

distinctly backward and to have clung to their prior language as a sign of cultural superiority.1?

The chasm separating Jews from Polish peasantry, or the common people, was acutely felt well into the
20" century. The situation of Jews in Poland bore no resemblance to the harsh and inhumane conditions
that Black slaves and their descendants, who were brought from Africa by the tens of thousands by the
Dutch, British, Portuguese, Spanish, and French, endured on the way to and in the European colonies in the
Americas. Rather, the Jews in Poland occupied a place between the nobility and the peasant serfs and
exerted considerable power over the latter. They collected taxes for the nobility and managed their estates.
They were known as pachciarz, or “commercial agent.” The Jew, on behalf of the nobleman, controlled the
life of the village. Having lost legal protection in 1518, when the king ceased to consider their complaints
against the nobles, the peasants remained virtually at the mercy of the nobles, who decided on the levies to
be imposed upon them in the form of services and the use of monopolies and held jurisdiction over them.
The nobles, with the Jews as their agents, often misused their privileges to exploit the peasants subject to
their whims. As stewards of the estates belonging to the Polish magnates, Jews had the power of inflicting
capital punishment on the Polish serfs. Poland in the 16™ and 17" centuries has often been described as
“heaven for the Jews, paradise for the nobles, hell for the serfs.”'?® The result was inevitable: strong
resentment.

The reaction of the Jews caught up in this vicious cycle was to “dehumanize” the Christian peasants, and

to view themselves as superior. As Jonathan Krasner points out,

The dehumanization of the peasants was also ‘an instrument for sustaining a social and political
order in which the Other is a victim’. In central and eastern Europe, particularly in Poland and
Ukraine, the Jews were frequently cast in an exploitative role in relation to the peasants. Although
they were often acting as agents of the aristocracy, whether as estate managers, tax-collectors, or
merchant capitalists, the face of the victimizer was Jewish. Peasant outbursts directed at Jews [and
also magnates—M.P.] in the form of pogroms were more often than not fomented by perceived
Jewish exploitation. The Jew could not escape awareness of his position, but rather than question

the social and political order, he unconsciously justified that position by labelling the lower classes

122 Robert Chazan, The Jews of Medieval Western Christendom, 1000-1500 (New York: Cambridge University Press,
2006), 205-6.

123 pogonowski, Jews in Poland, 159; Bernard D. Weinryb, The Jews of Poland: A Social and Economic History of the
Jewish Community in Poland from 1100 to 1800 (Philadelphia: Jewish Publication Society of America, 1972), 9-10.
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as subhuman, as animals. The occasional violence on the part of the peasants only served to

reinforce this image.'?*

This attitude was also evident in the Jewish literature of the period, in which peasants were depicted with

stereotypical disdain. According to Israel Bartal,

At the bottom of the ladder were the peasants, who constituted an absolute majority in the
surroundings where Jews lived. Peasants dwelled in villages, at the edges of towns, and in rural
suburbs of cities. A considerable number of the non-Jews who provided domestic services to the
Jews were peasants. (Especially important was the shabes goy, who did things for Jews that they
were forbidden to do on the Sabbath). From Jews, peasants bought supplies in the city and
purchased products that they did not make themselves, and they sold agricultural produce to Jews.
Peasants also drank vodka that Jewish innkeepers sold them in taverns owned by Polish noblemen.
The tavern (Yid., shenk; Pol., szenk), which was the ordinary place of encounter between the Jew
and the peasant, occupied a central place in the folklore of the peoples of Eastern Europe. ...

The peasants in the Russian Empire were serfs on the estates of the nobility until 1861; they were
regarded as property that could be bought and sold. Their collective name in the languages of the
Jews was goyim, a word that could have extremely negative connotations of stupidity and
ignorance, coarseness, sexual promiscuity, drunkenness, and violence. Their languages were called
goyish, and in Jewish literature—which is full of passages, transliterated into Hebrew, in the
vernaculars of the peasants—there is no distinction between one language and another. Moreover,
until the beginning of the twentieth century, there is no clear differentiation in the literature
between one ethnic group and another. ...

The figure of the peasant did not serve the authors of the Haskalah as a positive model (although
some Haskalah writers speak of the need to improve the difficult conditions of peasants’ lives,
which were attributed to political and social injustices). For this reason, it is difficult to find
depictions of individual peasants in the literature. Rather, they are depicted stereotypically, as part
of a mass, with common identifying features: similar facial features, identical items of dress, and

the personality characteristics (violence, coarseness, ignorance, drunkenness) alluded to above.!?

124 Jonathan Krasner, “Constructing Collective Memory: The Re-envisioning of Eastern Europe as Seen Through
American Jewish Textbooks,” in Polin: Studies in Polish Jewry, vol. 19: Polish-Jewish Relations in North America
(Oxford and Portland, Oregon: The Littman Library of Jewish Civilization, 2007), 229-55, here at 241.

125 Israel Bartal, “Relations between Jews and Non-Jews: Literary Perspectives,” The YIVO Encyclopedia of Jews in
Eastern  Europe, Internet:  <http://www.yivoencyclopedia.org/article.aspx/Relations_between_Jews_and_Non-
Jews/Literary_Perspectives>. The racist stereotypes inherent in these espoused views can be guaged by more honest
Jewish publications that refer to widespread alcohol consumption by Jews, and resultant drunkenness and violent
behaviour. See, for example, Menashe Unger, A Fire Burns in Kotsk: A Tale of Hasidism in the Kingdom of Poland
(Detroit: Wayne State University Press, 2015), 13-15, 42-44, 100-5, 126, 133-34, 142, 149, 178-79, 186-87, 190,
229. At pp. 27-28, Unger relates the following about Rev Dovid Lelever (1746-1814): “And once at the festive
Sabbath table he said: ‘One cannot find fault in a Jew. Whenever we see a bad person who’s a Jew, that’s just the
Gentile part of him, but in the part that’s a Jew there can’t possibly be any bad.””
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But it was not just Polish peasants who were demeaned. This deep-seated prejudice—which is often
covered up—extended to virtually all Poles. In her work Zydzi polscy (1947-1950),%%% Irena Hurwic-
Nowakowska, a sociologist of Jewish origin, included a section on Jewish prejudices against Gentiles that

was—tellingly—omitted from the Israeli edition of the book. The censored content contained the following

discussion:

the feeble “goy’s head (mind)” and the “Jewish head” (mind), which is supposedly far cleverer than
the Polish one; “goyish luck” (fool’s luck), which goes against the run of things, is undeserved by
the Poles and unexpected for Jews; “goyish blood,” meaning an explosive nature (“a Pole in a fit of
rage can even kill a loved one”), or the opposite, “Jewish heart,” meaning goodness and kindness;

and, lastly, “as drunk as a goy.”1%7

This phenomenon is not simply a historical relic. Orthodox Rabbi Avigdor Miller, writing in 1962,
unambiguously believes that, notwithstanding the gentile righteousness that comes from obeying the
Noahide Laws, the goyim are inferior ethically to Jews. This owes not only to God’s special blessings to
the Jews, and the sanctification that comes from having and obeying the Torah, but also as something that

is innate to Jews. He comments,

Y [Youth]. So you say that, both by heredity and by the Torah influence, Jews are far superior to
the nations of the world in qualities of character. S [Sage]. There is no doubt about that, as one can
plainly see even by superficial observation. But you do not realize how vast is the difference

between Israel and the nations.128

Compared to the lot of the peasant, Jews enjoyed prerogatives which were by and large respected, and

had recourse to higher authorities when faced with occasional attempts to violate their rights. For example,

the Jews of Pinsk [Pinsk] enjoyed freedom to trade, lend money, lease customs rights and estates,
and maintain the [Christian] serfs attached to them. They also seem to have been permitted to
engage freely in crafts. Their privilege rights assured them of a significant degree of security for
their lives and property. In a case of murder or injury, Jews insisted on compensation and
punishment of the perpetrator. Usually, with the help of the administrative authorities and the
courts, they prevailed. ...

Pinsk Jews sued for large amounts of money in cases of bodily injury where the defendant was a
nobleman. When a Jew was the attacker such cases were fairly frequent), he would also be

summoned to court in the same manner as a nobleman, and on the basis of the same law. ...

126 Jrena Hurwic-Nowakowska, Zydzi polscy (1947-1950): Analiza wiezi spolecznej ludnosci Zydowskiej (Warsaw:
Wydawnictwo Instytutu Filozofii i Socjologii PAN, 1996).

127 Feliks Tych and Monika Adamczyk-Garbowska, eds., Jewish Presence in Absence: The Aftermath of the Holocaust
in Poland, 1944-2010 (Jerusalem: Yad Vashem, The Internatiional Institute for Holocaust Research; Diana Zborowski
Center for the Study of the Aftermath of the Shoah, 2014), 1015.

128 Miller, Rejoice o Youth!, 136.
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Lawlessness and violence were prevalent generally, in the Christian community too; the primary
victims were peasants subject to the nobility. The fact is that sometimes Pinsk Jews were accused of
attacking Christians. ...

The sources also show that sometimes Jews who were sued by Christians were given preferential
treatment by the judicial authorities. ... It can be assumed that bribery played a crucial role in such
instances. ...

In 1646, David Jakubowicz, one of the most important of the Pinsk arrendators, appealed a verdict
reached by a nobility court in Pinsk. David, together with his nobleman lord, Lukasz [Lukasz]
Olkowski, had been accused of killing a peasant who worked in Olkowski’s distilleries. The
nobleman was fined sixty-four kopy for damages, but the Jew claimed that according to the Jews’
privilege the nobility court was not competent to judge him. The judges (who included the
podstarosta) accepted this argument, and his case was referred to the podstarosta’s court sitting in
its capacity as the sad [sad] zamkowy, which was empowered to judge Jews. ...

As arrendators, they dealt with the nobility and clergy who gladly leased their latifundia to Jews.
They also, in line with the economic realities of the period, profited by the feudal labor and tax
obligations of peasant serfs bound to leased properties. ...

In this period, the peasant serf of the Pinsk region did not display any particular hostility toward
the Jews. ... They were indifferent as to the question of who would exploit them. ... The only
recorded cases of serfs acting against Jewish arrendators in particular involve incitement by their
nobleman master who fell out with the arrendator, or instances where the Jew committed some

egregious injustice that clearly went against custom or law.?°

(Bribery of state officials, which is mentioned in the above account, is a phenomenon that requires further

exploration.**%) However, when a Jew was attacked or robbed by a serf, the situation was radically different

and the serf could expect no mere fine or mercy.

129 Mordechai Nadav, The Jews of Pinsk, 1506 to 1880 (Stanford, California: Stanford University Press, 2008), 7679,

85.

130 gee, for example, Jan Peczkis’ Amazon/Goodreads review of Michael Goldberg, Why Should Jews Survive?
Looking Past the Holocaust Toward a Jewish Future (New York and Oxford: Oxford University Press, 1995).

At various places and times, Jews had been accused of gaining special favors from gentile leaders,
often through underhanded means, as well as cheating on taxes. Rabbi Michael Goldberg sheds light
on this. In fact, he comes down hard on Jews for their long habit of bribing leading goys, and doing so
for personal gain, and he rejects the canned exculpatory statements for this kind of conduct.

Thus, Goldberg comments, “But as committed the rabbis were to maintaining the integrity of Jewish
courts, they were to just that degree oblivious to Jews’ corrupting the judicial character of non-Jewish
legal systems ... We might be tempted to try to justify such behavior by invoking the famous rabbinic
maxim that “saving a life takes precedence over everything.” Try—but not succeed. Many of the
reported incidents of bribery have nothing at all to do with preserving life but with preserving cash,
for example, by offering a “gift” to a Gentile official in return for a lower tax rate.” (p. 104).

Author Goldberg points out that bribery and tax evasion both run afoul of basic halachic principles,
which include the avoidance of taking advantage of someone’s “blind spot”, and the obligation to
establish just courts—among gentiles (as per the Noachide laws) as well as Jews. Most of all, they
flout the obligations of dina d’malchuta dina, wherein, with few exception, “the law of the land is the
law”, especially in tax matters, where tax evasion is tantamount to theft. Even so, Goldberg continues,
“So intellectually agile at creating legal fictions and at otherwise reinterpreting other practices they
found theologically or ethically problematic, the rabbis in this area remained silent.” (p. 104).

Taking this further, Goldberg rejects the counter-argument that the rabbinical inaction was excused by
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On the night of September 6 and 7, [1648], while they were camped in a field near the village of
Osowiec, they were attacked by a gang of local [Orthodox] men posing as Cossacks, who broke
open four of the trunks in the wagons and stole cash, silver utensils, and valuables. ...

The kopa investigation, done with summary severity, succeeded in identifying the guilty parties.
They turned out to be four serfs of the nobleman Buchowiecki, the owner of Osowiec, who were
interrogated by the kopa. ... the case was brought for judgment before the nobleman Buchowiecki,
the lord of the accused serfs.

Buchowiecki gave up his claims to the escaped serfs, thereby giving the aggrieved Jews the right
to catch them and bring them to trial. Buchowiecki sentenced to death the two serfs who had been
captured and imprisoned. Since the Jew did not have an executioner on hand, the prisoners

remained in jail in the Jews’ custody and were later brought to Pinsk.%

Social interaction between Christians and Jews was, until the modern period, minimal and superficial. For
most Poles and Jews it simply did not exist. Almost all dealings were on the economic level, and mostly in

the marketplace. The non-Jews

were seen by the Jews primarily instrumentally, as the source of parnose (livelihood) through
everyday economic exchange. However, as with the peasants, their everyday interaction, purely
functional as it was, together with their differences in appearance, language, and customs,
reinforced rather than diminished the sense of ‘otherness’ felt by the Jews towards their economic
partners. Underlying this sense among the Jews of the otherness of the peasants were feelings of
scorn and suspicion. But if similar feelings among the peasants towards the Jews were prompted by
their perception of the latter as endowed with characteristics beyond their grasp, the Jewish
perceptions of peasants were the reverse: they represented the uncivilized and uncultured. The term
goy, referring generally to non-Jews, was actually used to denote ‘peasant’ in the everyday Yiddish
idiom across the Polish territories. It denoted people and things that were backward, ignorant,
driven by unrestrained animal instincts and physical aggression—everything that a Jew did not

the fact that Jews were a minority group living in a hostile gentile world. (p. 104). Instead, he
essentially faults the rabbis for hypocrisy, even though he does not use that word. He quips, “Sadly,
the rabbis, for whom the Exodus vision shaped practice in Jewish courts, became blind to that vision
as it applied to Jews’ practices toward non-Jewish officials. The contradiction between the world-
embracing story the rabbis espoused and the practices they countenanced vis-a-vis the wider, non-
Jewish world weakened the credibility of their claim to serve the God of the world as members of that
people who are to make manifest his character to the world. To hold on to both that formative story
and those deformed practices is to hold on to a contradiction.” (p. 105).

[However, rather than rabbinical hypocrisy per se, one could think of Talmudic-style dual morality.
There is one moral standard governing Jewish conduct towards fellow Jews, and another one for
Jewish conduct towards the goyim.]

On page 118, Rabbi Michael Goldberg cites the following Talmudic sources on Jews bribing non-
Jews: Shabbat 116a-g, Yevamot 63b, and Avozdah Zarah 71 a. For “saving a life”, see Yoma 85a-b;
for bribing a gentile official in order to obtain a lower tax rate, see Avodah Zarah 71a; and for
cheating on taxes being tantamount to theft (at least insofar as Jews cheat other Jews), see Nedarim
28a, Gittin 10b, Baba Kama 113a, and Baba Batra 54b, 55a.

131 Nadav, The Jews of Pinsk, 1506 to 1880, 142-43.
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want to and should not be. This value-laden distinction was inculcated in Jewish children from
infancy, and their sense of superiority emerged even more forcefully from Jewish religious
convictions. Because of their cult of icons, statues, and other ‘graven images’, the Jews held

Christians to be idolatrous, especially the rituals observed by the peasantry.132

Here [i.e., in the town’s marketplace] the peasants of the neighboring villages came to sell their
products, buy urban products from the Jews, and use the services of the Jewish artisans. In the
course of centuries this contact was seldom of lasting duration or of profound value. The
relationship usually remained on the level of mutual distrust. To the Jew, the non-Jew was the
symbol of raw instinct, of physical power and primitive reflexes. To the peasant, the Jew

represented slyness, brains, and, most of all, religious heresy.*3

Other descriptions of the marketplace highlight the potential for antagonism—one that extended in both

directions:

The marketplace was the quintessential meeting place for Jews and non-Jews, and it was an
environment where the Jews felt confident and at home. Like markets around the world, it was also
a centre for disagreements, insults and fights. Jewish stall-holders felt no compunction against
trading insults with Christian competitors, importuning potential buyers, manhandling troublesome
customers or boxing the ears of the street urchins who filled the marketplace. Tavern-keepers,
whose livelihood depended on catering to human weakness, had even less respect for many of their
customers, especially those who asked for credit or became drunk and disorderly. Such patrons
were unceremoniously shown the door. In short, the meek and mild Jew, cringing before the

Gentiles, is very much a fictional creation.3

In fact, although many Jews do not admit it, religion also had an enormous impact on how Jews perceived

non-Jews. In his study Exclusiveness and Tolerance,'*> Jacob Katz acknowledges that both Jews and

132 Ewa Morawska, “Polish-Jewish Relations in America, 1880—1940: Old Elements, New Configurations,” in Polin:
Studies in Polish Jewry, vol. 19 (2007): 75. Morawska goes on to argue that the negative attitude towards peasants was
“accompanied by pity for their wretched conditions.” This is an unwarranted generalization for which she presents no
persuasive evidence. While this sentiment is sometimes mentioned in Jewish memoirs, it was that of some individuals
and could not be said to be widely held or representative of Jewish attitudes.

133 Abraham Shulman, The Old Country (New York: Charles Scribner’s Sons, 1974), 15.

134 John D. Klier, “Christians and Jews and the ‘Dialogue of Violence’ in Late Imperial Russia,” in Anna Sapir
Abulafia, ed., Religious Violence Between Christians and Jews: Medieval Roots, Modern Perspectives (Houndmills,
Basingstoke, Hampshire and New York: Palgrave Publishers, 2002), 163.

135 Jabob Katz, Exclusiveness and Tolerance: Studies in Jewish-Gentile Relations in Medieval and Modern Times
(London: Oxford University Press; New York: Behrman House, 1961). In recent centuries, according to Katz, some
Jewish thinkers did genuinely reject the Christians-are-idolaters premise—in part because Christians believed in creatio
ex nihilo (pp. 163-66, 191). Put in broader context, Jewish goodwill towards Gentiles, according to Katz (pp. 58, 101-
2), was motivated in part by expediency (e.g., avoid giving all Jews a bad name), and in part by genuine adherence to
moral principles. Commensurate with both tendencies, the Talmud teaches loving-kindness to all human beings,
helping the poor and sick, etc. (pp. 59-60). But what of the Talmudic verses that allow Jews to cheat gentiles, etc.? (p.
107). Katz replies: “The disputants claimed that all disparaging references to Gentiles in Talmudic sources applied only
to those ‘seven nations’ which are mentioned in the Bible as the aboriginal inhabitants of the Land of Israel, and
remnants of which survived as late as Talmudic times. But this statement is no more than an ad hoc device used in the
course of controversy. There is no indication in the Talmud or in the later halakhic sources that such a view was ever
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held, or even proposed, by any individual halakhist. In fact, evidence to the contrary exists.” (p. 110.) Another
important, path-breaking study is Israel Jacob’s Yuval’s Two Nations in Your Womb: Perceptions of Jews and
Christians in Late Antquity and the Middle Ages (Berkeley: University of California Press, 2006). In his
Amazon/Goodreads review of that book, Jan Peczkis writes:

Yuval does not see Christianity as a daughter religion of Judaism. Instead, he sees both Christianity
and Talmudic Judaism as daughter religions of Biblical Judaism—the latter of which ended with the
destruction of the Temple in 70 C.E. Thus, Christianity and Mishnaic Judaism were sister religions
that formed against a common backdrop of subjugation and destruction. ...

Nowadays, we commonly hear that Judaism had no inherent hostility to Christianity, and reacted
belatedly against it only in response to persecution by Christians. The truth is rather different. We
learn from Yuval that, notwithstanding the rarity of obvious Jewish polemical literature against
Christianity in the first eight centuries of their coexistence, the Jewish polemics was more subtle. In
addition, the hostility between the two religions began long before Christians had acquired the
political power to be in a position to persecute Jews. In fact, in pagan Rome, Christians were
persecuted while Jews had the legal status of religio licita.

Yuval summarizes the situation as follows, “The basic premise of this book is that the polemics
between Judaism and Christianity during the first centuries of the Common Era, in all their varieties
and nuances, played a substantial role in the mutual formation of the two religions. Here |1 am
referring not only to an explicit and declared polemic, but to a broad panorama of expressions that
include, particularly from the Jewish side, allusions, ambiguities, denials, refutations, and at times
also internalization and quiet agreement.” (p. xvii). For example, the Midrashic literature opposes
Christian teachings not by direct rebuttal, but by presenting alternative stories that negate the
Christian versions. ... Christians understood the Roman destruction of the Temple as an act of divine
vengeance for the Crucifixion of Christ. Jews saw the guilt of pagan Rome in the destruction of the
Temple, which they juxtaposed Rome with Edom. (p. 32). Later, Christian Rome became Edom—the
continuation of pagan Rome. (p. 274).

Yuval confirms the sometimes-denied fact that the Talmud refers derisively to Jesus Christ. He
comments, “Indeed, in several places the identification of Balaam with Jesus is clearly called for (e. g,
in B. Sanhedrin 106b), while other sources clearly speak of two distinct figures (as in B. Gittin 57a—
in the uncensored version the reading there is “Jesus” rather than “the sinners of Israel”, as in the
Vilna edition). (p. 293). The author also confirms that the sentence of boiling in feces (B. Gittin 57a)
applies to Jesus Christ, and that Jews interpreted it as such, going far back into history. (pp. 196-197).

Some commentators have gone as far as suggesting that Christianity is inherently intolerant of Jews
and Judaism (perhaps even in a proto-Nazi exterminatory sense), because the very existence of
Judaism is a negation of the raison d'etre of Christianity. However, Yuval notes that this goes both
ways, “To be a ‘Jew’ meant, in the most profound sense, to adopt a religious identity that competed
with Christianity, and vice versa. Or, to adopt the formulation of the late Jacob Katz, the veracity of
one religion depended on the negation of the other.” (p. 25).

The author describes in considerable detail the imprecations against gentiles, directed to God and
spoken by Jews, in the face of persecution by Christians, notably during and after the First Crusade.
They called upon God to kill indiscriminately and ruthlessly. (p. 120). Yuval points out that these
Jewish attitudes went far beyond the pain and anger of persecution, and became more or less a
mainstay of Jewish thinking. He comments, “Two arguments may be adduced to refute the
explanation of Goldschmidt and Freimann, who tended to see these curses as a direct response to the
distress and suffering of Ashkenazic Jewry. The first is that this is a standard ritual transplanted into
the landscape of Ashkenazic prayer. Even if the texts were created against the backdrop of great
disaster, there is a far-reaching significance to their repetition year after year, even in times of calm
and tranquility. ... We are dealing here with a comprehensive religious ideology that sees vengeance
as a central component of its messianic doctrine.” (pp. 122-123).

In addition, the hostility of Jews against Christianity was not limited to matters surrounding
Christian conduct against Jews. It was directed against the Christian religion in toto. For instance,
Rabbi Yitzhak of Corbeil denounced Christians as idolaters. (p. 204). Of the many anti-Christian
stories told by Jews, there was one in which the account of King Solomon and the two whores (I
Kings 3:16) was changed so that Mary Magdalene, and Mary the mother of Jesus, were the two
whores. (p. 194).

Yuval points out that, whereas Christianity never sought the systematic extermination of Jews as
collective punishment for the Crucifixion of Christ, European Judaism did seek the systematic
extermination of Christians (by the hand of God) as collective punishment for the pogroms during the
Crusades. Yuval, having just finished an extensive discussion of such things as the accusations of
ritual murder, and the blood libels, assesses all this as follows, “Jewish messianism plays an important
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Christians had stereotypical views of each other (p. xiv), and Jewish views of Christianity were just as
unflattering as the reverse. Katz comments: “The biblical name of Edom was, in Talmudic times, applied to
Rome. In medieval poetry, however, it is synonymous with Christianity.” (P. 16.) Throughout history, Jews
had tended to see Christians as idolaters (e.g., pp. 27, 53, 100). Following Talmudic law, this would have
forbidden Jews from having business dealings with Christians. Consequently, “Practical considerations
required the dissociation of Christianity from idolatry, and this was rationalized by means of halakhic
casuistry. But this rationalization cannot be assumed to imply that, from a theological point of view,
Christianity was no longer regarded as a ‘pagan’ religion.” (P. 162; see also p. 108.). The 16"-century
seminal Jewish thinker Maharal (Rabbi Judah Loeb of Prague) thought that: “However, his criticism [of
Jews] did not affect his basic conception that Jews were, essentially, of a superior religious and moral
caliber to others. Their inadequacies were incidental only, and attributable to the trials of the Exile; at a
different level, Jewish deficiencies had a direct relationship to the Jews’ superior spiritual nature.” (P. 141.)
Until the 11 century, and sometimes later, Jews could own slaves (p. 41). As for usury, both Christians
and Jews employed a double standard. Christianity forbade usury among Christians, but regarded Jewish
conduct as outside its jurisdiction. For its part, Judaism forbade Jew-on-Jew usury, but allowed Jew-on-
gentile usury (p. 57). Since time immemorial, Jews had preferred to live among their own kind.
Compulsory ghettoization came much later. Katz comments: “But contrary to what might be expected, the
institution of the closed Jewish quarter was not in itself resented by Jews. It was accepted as a provision
appropriate to a group of their status, and as corresponding to their social and religious needs; moreover, it
provided a measure of security. Jews were content to be recognized as a socio-religious unit, distinct from
the general population.” (Pp. 132-33.)
According to other Jewish scholars,

As Gershon Hundert has put it, ‘the norms of both the Church and the Synagogue were strongly
segregationist in intent, and ... each faith taught that the other was spiritually and morally inferior’.
The preacher and moralist Tsevi Hirsh Koidonover (d. 1712), in his Kav hayashar, argued strongly
against any contact with the society of non-Jews, which he saw as “full of idolatry, violence, and
drunkenness’. Christians, lacking divinely taught ethics, were in the process of sliding steadily into
chaos. A Jew could best save his soul by avoiding all contact with them. Historically, Ashkenazi
Jewry’s categorization of Christians as idol worshippers had indeed created numerous legal barriers

to Christian-Jewish interaction, at least from the Jewish perspective.'36

role in understanding the mechanisms that triggered Christian fantasies about the Jews. There is a
tragic asymmetry between the messianic expectations of Christians and of Jews. The Christians
awaited the conversion to Christianity of the Jews, while the Jews anticipated the destruction of
Christianity. ... Thus, the Jewish messianic fantasy played a major role in shaping Christian anti-
Semitic fantasies.” (p. 289).

136 Antony Polonsky, “Introduction,” in Polin: Studies in Polish Jewry, vol. 15 (Oxford and Portland, Oregon: The
Littman Library of Jewish Civilization, 2002), 52. In his study Jews in Poland-Lithuania in the Eighteenth Century: A
Genealogy of Modernity (Berkeley, California: University of California Press, 2004), Gershon David Hundert argues
that the Jewish community held a basic and unassailable feeling of superiority over the non-Jewish world, 234-35.
Hundert also dispells the notion that 18" century Poland was a period of social and economic deterioration for the
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Jews did express in prayers strong negative views of Christianity, and of Jesus and Mary,
sometimes even calls for vengeance. Although passages offensive to Christianity were later
removed [by censors] from Jewish prayers, an early sixteenth-century collection of penitential
prayers published in Cracow still contained a few references to Christianity as a religion of the
“hung-one,” an expression to denote the crucified Jesus, and references to “menstruating women.”
According to medieval Jewish counternarrative of the Gospels, Jesus was born of a menstruating
woman, in Jewish tradition a powerful and insulting denotation of impurity. Such prayers played on
the contrast between Christian impurity and defilement and the ritual purity of the Jews. Christians

were portrayed as the impure uncircumcised. 3’

Laws separating Jews from non-Jews (or “Isracelites” from “non-Israelites”) appear in the Torah, or
the Pentateuch. In the early postbiblical Jewish literature, the Mishnah—and especially the section
"Avodah Zarah—delineated the boundaries and served as a foundation for subsequent rabbinic laws
on contacts between Jews and non-Jews. ... in the rabbinic law or halakhah, prohibitions appear
against Jews celebrating non-Jewish holidays and attending non-Jewish weddings. There are laws
attempting to limit friendly interaction between these two groups and to restrict the use of each
other’s bathhouses and doctors. ...

Jewish dietary laws of kashrut also would have limited contacts, at least to Jewish homes ... But
Jewish law was often about restricting actual socializing rather than simply about the observance of
kashrut. ...

... the Mishanic prohibitions that forbid Jews to leave their animals with gentiles, because of the
gentiles’ alleged inclinations to bestiality, and that disallow Jews from being alone with gentiles
because they are suspected of easy bloodshed. These prohibitions present non-Jews as dangerous,
as licentious sexual predators or as killers. ...

Indeed, the Jewish leaders desired that Jews dress distinctly in order to prevent any possibility of
intimacy ...

... the Shulhan ‘Aruk, in Yoreh De‘ah 154.2, prohibited a Jewish woman from helping a gentile
woman in childbirth unless she was known to the birthing woman and the help was performed for
payment. ... it was also prohibited to teach gentiles crafts. This prohibition comes from the
Mishnah, and as the text states it was intended to prevent a Jewish woman from helping to bring an
idolater into the world ... The Shulhan ‘Aruk, on the other hand, established professional
boundaries between Jewish and Christian women, discouraging contacts based on friendship. To

avoid such intimacy and friendship, rabbinic authorities made a payment part of the relationship.%

Jews, as well as of serious decline in Polish-Jewish relations. Historian David Frick argues that separation for the good
of the community “was the goal of authorities on both sides, and structural parity in the two societies helped both to
maintain that separation and to police necessary breaches of it.” See David Frick, “Jews in Public Places: Further
Chapters in the Jewish-Christian Encounter in Seventeenth Century Vilna,” in Polin: Studies in Polish Jewry, vol. 22
(2010): 215-48, here at 242. See also Edward Fram, Ideals Face Reality: Jewish Law and Life in Poland, 1550-1655
(Cincinnati: Hebrew Union College Press, 1997), 28.

137 Magda Teter, Jews and Heretics in Catholic Poland: A Beleaguered Church in the Post-Reform Era (New York:
Cambridge University Press, 2006), 118.

138 |pid., 71-73.
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The mutual anxieties and mutually promoted attitudes of animosity added a level of distrust and
suspicion of the Other and, therefore, a sense of vulnerability that such intimate contacts might
bring. ...

Because socializing and eating together could lead to simple friendships, then to emotional
closeness, and eventually also to sexual relations, neither Jewish nor Church authorities wanted to
encourage the crossing of boundaries. Both clearly saw contacts between Jews and Christians more
as opportunities for corruption within their communities and as threats to religious loyalty among

their co-religionists than as opportunities to gain converts.13

Much has been said about how Christians viewed Jews as the “wrong” religion, whose members might
contaminate the faithful and whose only merit was their potential for conversion. However, strong anti-
Christian sentiments also permeated Judaism and traditional Jewish society. Salo Baron points out that
Jews thought exactly the same of Christians, as exemplified by the teachings of the famed rabbi Moses
Maimonides.

On account of their Trinitarian doctrine the Christians are legally in the category of heathens with
whom one must not have any dealings on Sunday or, in Palestine, even during the preceding three
days. Evidently, living in a Muslim environment, Maimuni could only indulge in the luxury of
prohibiting commercial intercourse with the Christian minority during one to four days a week. On
the other hand, in view of their qualified approval of the Jewish Scripture, they may be given
instruction in its Jewish interpretation, in the hope that they may realize their error and join the
ranks for full-fledged Jews.14°

Based on a study of Hasidic sources, Jewish scholar Moshe Rosman provides the following historical
perspective on this topic:

Based on their respective theologies, Jews and Christians shared an assessment of Jews’
fundamental otherness within dominant Christian society. ... Rabbinic laws and communal
ordinances attempted to restrict contact with non-Jews, and Jewish folklore often assigned a
demonic role to its gentile characters.

But in their otherness, Jews maintained a positive evaluation of themselves and their way of life,
entertaining feelings of Jewish solidarity and rejection of, and even superiority to, the hegemonic

culture 14!

Alongside the belief in the non-Jews’ demonic nature and the fear and mistrust of Gentile society,
some of these tales hint at a very different evaluation of the theological-moral standing of the non-
Jews. According to Jacob Katz, given the religious rivalry between Judaism and Christianity, the

139 1bid., 75.
140 5310 Baron, History and Jewish Historians (Philadelphia: Jewish Publication Society of America, 1964), 142.

141 Moshe Rosman, “Poland before 1795, The YIVO Encyclopedia of Jews in Eastern Europe (New Haven and
London: Yale University Press, 2008), vol. 2, 1388.
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members of each group adopted a double standard of morality towards each other. There was no
religious rationale for treating outsiders according to ethical norms. Jews frowned on mistreating or
cheating non-Jews not on moral grounds but from enlightened self-interest: such behaviour would
bring Jews into disrepute and result in sanctions or even violence being brought to bear against
them.142

Raphael Mahler writes in a similar candid vein about the theological prejudices the Jewish people

inherently held against Christians (non-Jews).

The views of the Hasidim ... were a direct outgrowth and development of the Weltanschauung of
the Kabbalah. The Jewish people were not simply the chosen, but were the only people of God;
“Israel and the Torah and the Holy One, blessed be He, are one.” According to the Midrash, the
whole world was created only for the sake of the Jews ... Consequently, their feelings of social
involvement did not reach beyond their own people.

The positive expression of this attitude was the principle of the unconditional solidarity of the
Jews and the idea of ahavat yisrael (love of the Jewish people), [which became a main theme] in
the stories and legends of the prominent Hasidic rebbes in the first half of the nineteenth century.
However, a negative attitude toward Gentiles, which took the form of contempt, was also an
unavoidable consequence of this position. As Mendel of Rymanéw put it, “A Gentile does not have
a heart, although he has an organ that resembles the heart.” Simon of Jarostaw asserted that the
Gentiles will be held responsible not for their evil decrees—these were actually divinely inspired
and had been prophesied in order to “cleanse [the Jews] of their sins”—but for their “vengefulness
and revelry in the distress of the Jews.” The symbol for the Gentile in the Hasid’s consciousness

was the brutal landowner or the enslaved and boorish peasant.4

Mahler also mentions that the Rabbi of Izbica taught that Jews are innately good, even when they do evil

deeds, simply because they are Jews. Gentiles are innately bad, even if they do good deeds.

These principles also apply to the Rabbi of Izbica’s teaching with regard to the Jews and the gentile
nations ... Just as God chose individuals from among the Jews in accordance with His will,
bestowing the light of His Torah upon them in greater abundance than upon others, ... so did He

select the Jews to be His chosen people. ... But all these differences among the gentile nations with

142 M. J. Rosman, “A Minority Views the Majority: Jewish Attitudes Towards the Polish Lithuanian Commonwealth
and Interaction with Poles,” in Polin: A Journal of Polish-Jewish Studies, vol. 4 (Oxford: Basil Blackwell for the
Institute for Polish-Jewish Studies, 1989), 37. An example of a double standard of morality is found in the writings of
David ben Samuel Halevi, a 17™ century rabbi, who pondered the question of whether one should rescue non-Jews or
apostates from danger to prevent their death. The rabbi concluded that active killing was not permissible, even if
walking away without helping was. Faced with that same question, an anonymous Polish Catholic priest’s answer was:
“Without any exception whether he is a good man or a bad man, a Jew or a pagan, faithful or an infidel, Catholic or
heretic, servant, lord, or a serf, relative or kinsman, rich or poor, he is our neighbour and therefore must be loved, albeit
not equally.” See Magda Teter, “‘There should be no love between us and them’: Social Life and the Bounds of Jewish
and Canon Law in Early Modern Poland,” in Polin: Studies in Polish Jewry, vol. 22: Social and Cultural Boundaries in
Pre-Modern Poland (Oxford and Portland, Oregon: The Littman Library of Jewish Civilization, 2010), 250.

143 Raphael Mahler, Hasidism and the Jewish Enlightenment: Their Confrontation in Galicia and Poland in the First
Half of the Nineteenth Century (Philadelphia: Jewish Publication Society of America, 1985), 16-17.
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regard to each other are as nothing when compared with the abyss which exists between them and
the Jews. Even “the good qualities and the beneficent knowledge” of gentile nations, which are
reflected in their wealth and possessions, are there in exile, since idol worshippers do “the reverse
of God’s will”; but when the Jews have one of these qualities, then God’s will is fulfilled through it,
for the Jews are the “instrument by which God’s will is implemented.” ... So beloved are the Jews
in the eyes of God that even if they do deeds like those done by the Gentiles, they are good
precisely because they are the deeds of Jews. Even the wicked among the Jews have goodnesss at
the root of their lives, for it is only their acts which are not good, and those can be amended through
penitence. However, the root of the gentiles is bad and their acts are evil, even though they seem
good “in their outer guise,” as in the outer shell of Amalek, who “stretches forth his cloven hoof, as
if to say, [ am a clean animal.” The quality of the Jewish people is that of Aaron, kind and peaceful,
whereas the quality of Edom is one of murder, as it is written (Gen. 27:40): “And by the sword
shalt thou live.” It is true that it is stated (in Mal. 1:12): “Was not Esau Jacob’s brother?—Dbut this
resemblance is merely external, for “God is aware that they are not equal.” Also, ‘it seems that Esau
and Jacob hated each other in the same way; but Esau’s hatred of Jacob is a deep-rooted hostility,
since he hates him in his very essence,” whereas Jacob dislikes Esau for “the evil of his nature,

because he is irate and cruel.”144

Thus Christians were inherently evil and, what is more, beyond salvation. At least in Christian theology
Jews (and infidels) could redeem themselves by accepting Christ. Apparently this was not so in Judaism.
Encumbered with such baggage, how could good relations with Christians possibly flourish? In a social
order that mandated or encouraged separation (unlike those that mandated assimilation), how could Poles
be seen—and judged—other than through the prism of their alleged innate anti-Semitism? Zvi Gitelman
believes that tradition-minded Jews were more inured to anti-Semitism because they reckoned goys as
Esau—always an enemy of Jacob.!# This distinction between Jews and non-Jews was reinforced on a daily
basis. Religious Jews would say in their morning prayer, “Blessed are You, Eternal our God, who has not
made me a gentile.”4® (Christians prayed the Our Father without any such differentiation: “And forgive us

our trespasses, as we forgive those who trespass against us.”)

144 Ipid., 307.

145 7vi Gitelman, A Century of Ambivalence: The Jews of Russia and the Soviet Union, 1881 to the Present (New York:
YIVO Institute, 2001), 17.

146 According to the Boston College  Center for  Christian-Jewish  Learning  (Internet:
<https://www.bc.edu/dam/files/research_sites/cjl/texts/cjrelations/resources/sourcebook/shelo_asani_goy.htm>):

Tosefta Berakhot 6:18 teaches in the name of Rabbi Yehuda ben Ilai (mid-2nd c. CE) that every
(Jewish) man is obligated to recite three blessings daily. These express gratitude for ones station in
life through the negative statements: thank God that | am not a gentile, a woman, or a slave (or in
earlier formulations, a boor). This language echoes Greek prayers preserved first by Plato. Especially
because this text also appears as a legal dictum in the Babylonian Talmud, Menahot 43b, these
blessings, which modern scholars call the “blessings of identity,” gradually became part of the
preliminary prayers to the daily morning service. They are found in the earliest preserved Jewish
prayer books, from the end of the first millennium, but not yet universally as public prayers.
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Even though anti-goyism was an integral part of the Jewish religion, occasionally some Jews made efforts
to repudiate the image of the “threatening,” and even “demonic,” “Other.” With reference to the Shivehei
ha-Besht (hagiographic stories of the Ba’al Shem Tov, first published in 1814: p. 17), in a recent scholarly

study on Hasidism, the authors comment:

The “theoretical” Gentile was monolithic, threatening character and, in the Kabbalistic tradition
that formed much of Polish Jewish culture, even demonic. However, real Gentiles came from a
variety of social categories and were encountered in numerous contexts. ... The Jewish
establishment in Poland believed that the safest policy was to limit Jewish-Gentile intercourse to
the instrumentally necessary minimum ...

Stories in Shivehei ha-Besht attest to significant encounters between early Hasidim and Gentiles.
The same collection also suggests that some wanted to moderate the demonic image that Jewish
folklore and Kabbalah assigned to Gentiles, mandating instead relations based on ethical
considerations. This would seem to be the implication of a few tales that assert that cheating
Gentiles is a sin before God.'*” (emphasis added)

An important sociological study of the shtetl by Mark Zborowski and Elizabeth Herzog, Life is With
People: The Culture of the Shtetl,“® takes note of various themes that can be confirmed, and developed,
when looking at conditions in various localities: reciprocity of de-legitimization, Jewish elitism, and the

impact of Jewish religion.

Each group will use animal terms in speaking of the other, implying that it is subhuman. If a Jew
dies, a peasant will use the word for animal death in reporting the event, and a Jew will do the same
for a peasant. The peasant will say that a Pole umiera and a Jew zdechl [zdech{]. The Jew will say
that a Jew shtarbt and a peasant peygert. A peasant “eats” and a Jew “gobbles” when a peasant is
talking, and when a Jew speaks the usage is reversed. The peasant will say, “That’s not a man, it’s a

Jew.” And the Jew will say, “That’s not a man, it’s a goy.” (P. 157.)

The amorets, the ignorant man, is less adequate a Jew than the woman, for he has been commanded
to have much learning and in fact has little or none. The non-Jew, by his original rejection of the
Covenant, placed himself outside the hierarchy, like a star that exists beyond the solar system, and

therefore he has no status with regard to learning. (P. 80.)

Among Jews he [the Jewish child] he expects to find an emphasis on intellect, a sense of
moderation, cherishing of spiritual values, cultivation of rational, goal-directed activities, a
“beautiful” family life. Among Gentiles he looks for the opposite of each item: emphasis on the
body, excess, blind instinct, sexual license, and ruthless force. The first list is ticketed in his mind
as Jewish, the second as goyish. (P. 152.)

147 Biale, Hasidism, 31.
148 Mark Zborowski and Elizabeth Herzog, Life Is With People: The Culture of the Shtetl (New York: Schoken, 1952).
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For the shtetl, the opposition is not so much between secular and nonsecular, as between Jewish
and non-Jewish. (P. 116.)

The majority group [non-Jews] is as much part of the design as the minority. They live without
benefit of divine Truth and Law which, according to the legend, they themselves rejected. They
remain, therefore, the victims of their own blind impulses and their own excesses. No more can be
expected of them for they live in the dark. This is why a “good” Gentile deserves more credit than a

good Jew, and a bad Jew is infinitely more reprehensible than a bad Gentile. (P. 154.)

Ordinarily, any member of the shtetl would try to avoid even passing a church, and if it is
unavoidable he will mutter a protective formula as he hurries by. Yet for all this, many Jews have
been saved during pogroms by humane priests who gathered them into the churchyard for safety.
(P. 158.)

Such a squewed belief-system made some Jews, including rabbis, uncomfortable, but these qualms had
no real impact on the dissemination of traditional teachings. Rabbi Menahem Nahum Friedman (1879-
1933), who was born in Moldava (Romania), wrote Perush Man, which featured a heated discussion
between Friedman and a modern Jew. The setting of this discussion was a train that was travelling from
Ancona to Rome. In the opinion of historian David Assaf, the discussion between Rabbi Friedman and the

modern Jew was a projection of the Rabbi’s own troubling questions.

In response, his interlocutor posed a further question: how is it possible to explain the unethical
attitude toward non-Jews evidenced in Talmudic sources and Halakha? In reply, Friedman quoted a
plethora of citations indicating the low moral level and barbarism of non-Jews during the Talmudic
period, also noting that the sages treated decent non-Jews and non-Jewish scholars with respect,
and moreover demanded fair treatment for them.

The conversation between the two unfolds over several pages, with the traveler posing thorny
guestions and the young rabbi providing apologetic answers. Friedman’s companion complained of
the sages’ and the halakhists’ overt racism toward non-Jews, which contradicted his interlocutor’s
claim regarding their intense humanity and morality. Behold, he noted, an animal can be saved
from drowning, as the prevention of cruelty to animals is a pentateuchal command, but Maimonides
rules that a non-Jew drowning in a river is not to be rescued: “Is that love for humanity? Can such
laws be considered ethical?” Menahem Nahum replied that this ruling was directed at ancient
idolaters, who were baser than, and inferior to, animals. Because these bestial humans not only
treated Jews with extreme cruelty but also saw their lives as forfeit, any ethical being would
therefore agree with the principle of “if a man comes to kill you, rise early and kill him first” (BT

[Babylonian Talmud] Berakhot 58a) applies to them. But regarding non-Jews who are not

70



suspected of spilling blood, the rabbis displayed a high moral attitude and required that they be
treated equitably, like all Jews.4°

In terms of day-to-day interaction between Jews and Poles, Rosa Lehmann notes in a regional study:

We have seen that the Jews strongly marked themselves off from the Poles. The distinction between
Jews (yidn) and non-Jews (goyim) reflected the Jewish fear of Gentile intrusion, as well as the
Jewish disdain for the Gentile world. In communal and personal matters Jews kept strictly to Jews.
Any involvement with Poles beyond what was strictly necessary (like work or commerce) was
regarded as improper, since this would blur the community boundary and endanger the traditional

Jewish way of life.15°

Thus negative stereotypes coexisted with positive ones, and were not the exclusive provenance of either
group. For instance, Poles had their folk tales about Jews using the blood of kidnapped Christian children,
and Jews had their Hasidic teachings about such things as the Jews being God’s only people, and Gentiles
having no hearts. Polish peasants at times thought of the exploitive usurious Jew, and at other times the
benevolent usurious Jew.!! However, even when Jewish usury was benign, the lot of the poverty-stricken
Polish peasant could only breed resentment: “This (like any other) form of involuntary dependence
typically gave rise to feelings of hostility and frustration.”*>? Jewish literature in the late 1800s and early
1900s were full of stereotypical portrayals of Polish society: Polish nobles became the symbols of the
corruption and licentiousness of the non-Jewish world and Polish peasants were shown as primitive and
prone to violence, and the treatment of Christianity was the for the most part negative.'> Talmud-inspired

perceptions of Christians could take on extreme forms. As historian Yohanan Petrovsky-Shtern writes,

[Jews] mistrusted the gentiles, goyim, and would spit on the ground when passing by a church.
They also spat on the floor of synagogue while reciting the line in the everyday concluding prayer
Aleynu about those “who pray to the emptiness and void and bow down to the god that does not
save.” Although censors had long crossed this line out and had forbidden Jews to reprint it in prayer
books, it nonetheless remained in the oral culture ...

Rik, Hebrew for “void,” also was associated with Hebrew for “spit” (rok), while “god who does
not save” could also mean “God is not Jesus.” Jews spat on the floor when they mentioned those
who bow down to the void and emphasized that Jesus was not God. Jewish enlightened thinkers
complained that Jews spat in the synagogue during prayers and that it was deplorable—but they

cautiously avoided a detailed description.

149 David Assaf, Untold Tales of the Hasidim: Crisis and Discontent in the History of Hasidism (Lebanon, New
Hampshire: Brandeis University Press, 2010), 185.

150 Rosa Lehmann, Symbiosis and Ambivalence: Poles and Jews in a Small Galician Town (New York and Oxford:
Berghahn Books, 2001), 124.

151 |_ehmann, Symbiosis and Ambivalence, 71-72.

152 |_ehmann, Symbiosis and Ambivalence, 84.

153 polonsky, The Jews in Poland and Russia, vol. 2, 166-67.
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[Jews] sometimes challeng[ed] their Christian neighbors with outright mockery of Christianity. ...
Thus, for example, in Lithuania, several Jews spent Hanukah putting on an amateur performance
with a Jew performing as Jesus on stage. ... in Belorussia, several Jews got exuberantly drunk on
Purim, dug out a wooden effigy of Jesus from a road chapel, and carried it on their shoulders
around the shtetl, singing and mocking a church procession. Elsewhere Jews went out on Christian
holidays, particularly to the church processions, and engaged in clashes with Christians.

In the early nineteenth century, we hardly find victimized Jews hiding themselves in their attics
from the chastising sword and missionary word of the Christian Church. The contrary was closer to

the truth: the shtetl at its height was afraid of nothing.

Jews stole from the churches, although those involved in sacrilegious offenses were ordinary Jews,
not Jewish clergy. ... The Makhnovka Jews ..., accused of stealing church property, also
demonstrate that some Jews engaged in Christian sacrosanct activities: if offenses against the
religious “other” was the norm, so were offenses against religious property.

The adventures of several Jews in Polonnoe top many other examples of Jewish defiance. All
involved agreed that sometime around the late 1840s, eight Polonnoe Jewish merchants celebrated
Sukkot (Tabernacle). This group included some wealthy people ... These Jews, who grew up
seeing Catholic and Christian Orthodox churches dominating the shtetl skyline, manifested what a
Jewish scholar called “the transgressive craving for the cross.”

They also found an interesting way to rejoice in their Judaism by making fun of Christain
symbolism. They gathered in the tavern of Pinhas Gurvits and indulged themselves in abundant and
festive libations. ... The guests and the host moved from wine to vodka, and then began what the
witnesses considered blatantly sacrilegeous behavior, “making fun of the Holy Miracles of the
Christian church.”

First they undressed Beirish Stoliar to his underpants, put him in the corner of the room, and
made him stretch both hands to his sides, as if he were being crucified. Then they slapped his
cheeks, as a Jewish teacher would do to a bad student in the heder. They accompanied this ritual
with some crude statements, although the participating Jews later failed to reproduce what they had
said. The Gurvits donned a gown as if he were a priest, brought in a Jewish boy, and started
pretending to baptize the boy—all in front of Beirish Stoliar as Christ. Once the “conversion” was
over, the show continued with a mock Christian wedding, the same boy now playing the groom. ...
when the mock Jesus stretched out his hands, one of the Jews said in Russian, “In the name of the

Father, the Son, and the Holy Ghost”—and spat on the floor.15*

Jewish anthropologist Samuel Heilman notes that the Hasidic literalist movement, founded in the 18t
century, became the dominant Jewish world-view in Eastern Europe. “In several generations,” he observes,
the Hasidic movement “absorbed huge numbers—perhaps a majority—of the region’s Jews.”%> However,
the longevity of Hasidic teachings can be seen in contemporary Israel. Heilman’s book about the Hasids in

Israel shows that the Hasidic movement’s profoundly separatist and ethnocentric world-view is still

154 petrovsky-Shtern, The Golden Age Shtetl, 165, 166, 167—69.
155 Samuel C. Heilman, Defenders of the Faith: Inside Ultra-Orthodox Jewry (New York: Schocken Books, 1992), 21.
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reflected by 11- and 12-year olds in the Hasidic school system. Showing a school class a map of Israel,

Heilman recounts,

I asked each boy if he could tell me what lay to the east, the south, the north, and the west [of
Israel], each time pointing my pencil to the area in case they did not know the bearings of the
compass. Again, no one knew ... Next | asked each boy to tell me the names of the surrounding
countries, without necessarily specifying where they were in relation to Israel. In response, one boy
began to list cities in Israel ... Perhaps the most revealing answer came from one youngster who, in
reply to the question of what bordered on Israel, confidently answered that Israel was surrounded by
chutz la’aretz. Chutz la’aretz is the Hebrew expression that most Israelis use to refer to the rest of
the world. Literally, it means “outside of the Land (of Israel),” abroad. In this boy’s mind the world
was neatly divided. Just as there were goyim and Jews, so similarly there was Israel and chutz
la’aretz ... It struck me that in the world they inhabited, the information I had asked them was
simply not important. They had a different map of the world ... The large territories were not
Russia, Germany, or Poland. They were named after cities of importance to the hasidim of Zvil:
Apta [Opsatéw], Lublin, Mezerich, Berdichev, Chernobyl. Cities had become countries.*6

Historian Bernard Weinryb makes the point that the negative images Jews held of Christians were based
on ideas “about the superiority of [their own] community, the chosenness of the Jews in comparison with
the idolatry (paganism) of the others.” In ancient times, Jews were required to keep their distance from
idol-worshippers. During the Middle Ages, rabbis insisted that those laws be applied to Christian practices
even though they recognized differences between the idol-worshippers of ancient Greece and Rome and the
Christians of medieval Europe.*®” Judaism created a series of anti-Christian rites and narratives. According
to Ivan Marcus, Jews “often did this through rituals or narratives that denied and even mocked the

competing stronger ideology of Christianity in medieval Europe.”

By weaving tougher elements from earlier Jewish traditions, Jews developed a ceremony in the late
twelfth- or early thirteenth-century Germany and northern France that in many ways parodied and
subverted aspects of Christian rituals and symbols. ... Eating special cakes baked with foods that
symbolize Torah (flour, honey, milk, and oil), and shelled hard-boiled effs on which words of
Torah were written served as a Jewish antidote to the increasingly more prominent central Christian
rite of the Eucharist [eucharist in original] that bound Christians to one another and to the living

sacrificed Christ.58

1% Ipid., 233.

157 Bernard Weinryb, The Jews of Poland: A Social and Economic History of the Jewish Community in Poland from
1100 to 1800 (Philadelphia: Jewish Publication Society, 1972), as quoted in Facing History and Ourselves, The Jews of
Poland (Brookline, Massachusetts: Facing History and Ourselves Foundation, 1998), 40.

18 Tvan G. Marcus, “Honey Cakes and Torah: A Jewish Boy Learns His Letters,” in Lawrence Fine, ed., Judaism in
Practice: From the Middle Ages through the Early Modern Period (Princeton, New Jersey: Princeton University Press,
2001), 116-17.
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Significantly, 18™ century Polish scholarship was well aware of at least some of the offensive Jewish
beliefs and practices, as well as the writings of the Talmud which were replete with disgusting and spiteful
references to Jesus, Christians (non-Jews), and Christian beliefs.!>® German Jewish historian Heinrich

159 Judith Kalik, “Polish Attitudes towards Jewish Spirituality in the Eighteenth Century,” in Polin: Studies in Polish
Jewry, vol. 15 (2002): 80-81. On the portrayal of Jesus and Christian beliefs in the Jerusalem Talmud and Babylonian
Talmud, see Peter Schafer, Jesus in the Talmud (Princeton and Oxford: Princeton University Press, 2007), 10-13.
According to rabbinical teachings:

Jesus was not born from a virgin, as his followers claimed, but out of wedlock, the son of a whore
and her lover; therefore, he could not be the Messiah of Davidic descent, let alone the son of God.

.. sexual transgressions are involved because the Christian cult was characterized as enticing its
members into secret licentious and orgiastic rites.

... details the halakhic procedure of Jesus’ trial and execution: Jesus was not crucified but,
according to Jewish law, stoned to death and then, as the ultimate postmortem punishment reserved
for the worst criminals, hanged on a tree. ... The reason for his execution was because he was
convicted of sorcery and of enticing Israel into idolatry.

The most bizarre of all the Jesus stories is the one that tells how Jesus shares his place in the
Netherworld with Titus and Balaam, the notorious archenemies of the Jewish people. ... Jesus’ fate
consists of sitting forever in boiling excrement. ... the story conveys an ironic message: not only
did Jesus not rise from the dead, he is punished in hell forever; accordingly, his followers ... are
nothing but a bunch of fools, misled by a cunning deceiver.

Dan Jaffé, a faculty member of Jewish Studies at Bar-Olan University in Israel, presents extensive proof that the claim
that Jesus was the son of a prostitute is well grounded in Talmudic tradition. See Dan Jaffé, “The Virgin Birth of Jesus
in the Talmudic Context: A Philological and Historical Analysis,” Laval théologique et philosophique, vol. 68, no. 3
(2012): 577-92. Schifer’s highly regarded study authoritatively discredits the claim that anti-Christian passages in the
Talmud are merely inventions of anti-Semites, a notion that is increasingly commonplace in modern scholarship. For
example, Magda Teter writes: “Following medieval anti-Jewish rhetoric again, many Catholic writers in Poland
claimed that Jewish hostility toward Christians had its roots in the Jewish religion and in the Talmud. Polish clerics
repeated old claims that in their rituals and prayers, Jews cursed and blasphemed against Christianity.” See Teter, Jews
and Heretics in Catholic Poland, 117, 119. It is only later—buried in an endnote—that Teter notes: “These claims were
not entirely unsubstantiated. Jewish prayers did indeed contain some anti-Christian statements.” Ibid., 210, n.140.
However, she does not retract from her position regarding the Talmud. Teter’s study is intended to be an expose of
religious bigotry and the author admits to some of the biases she personally had to overcome: “... led me to expect to
find in the archives abundant material filled with anti-Jewish sentiments and tales filled with hate. I expected to find
countless sermons that disseminated these sentiments. But when I confronted the sources ... I had to reassess my ideas.
I did not find large quantities of anti-Jewish works ... Jews were not even mentioned in the vast majority of the works I
examined. ... The Jews were one of the multiple concerns of the Church. ... I expected to find Jews as a central focus
of the Church’s thought and actions.” Ibid., xv. (For a rather critical review of Magda Teter’s subsequent study, Sinners
on Trial: Jews and Sacrilege after the Reformation [Cambridge, Massachusetts and London: Harvard University Press,
2011], see Scripta Judaica Cravoviensis, vol. 10 (2012): 143-45.) Rabbinic Judaism also played a large role in
concealing the historical significance of Hanukkah, which in actual fact marked the revolt against and massacre of
Hellenized Jews by armed Hasmonean priests and their followers, by turning it into a putative celebration of light. The
miracle-of-the-oil celebration of Hanukkah was later invented by the rabbis to cover up a blood-soaked struggle that
pitted Jews against Jews. See James Ponet, “Jew versus Jew: Hannukah’s miracle-of-the-oil myth covers up the reality
of an ancient, blood-soaked civil war.” National Post, December 18, 2009.

Another scholarly work by a Jew that explores the notion of Jewish supremacy and traditional Jewish antagonism
toward non-Jews is Sacha Stern’s Jewish ldentity in Early Rabbinic Writings (Leiden and New York: Brill, 1994).
Apologists claim that Jewish teachings about Christians, unlike Christian teachings about Jews, had no real impact on
the behaviour of Jews toward Christians. This is demonstrably not the case. Elliott Horowitz’s book Reckless Rites:
Purim and the Legacy of Jewish Violence (Princeton and Oxford: Princeton University Press, 2006), shows that Jews
harboured as much religiously-motivated animosity against Christians as Christians did against Jews. Horowitz
discusses Jewish violence against Christians throughout the ages, and how information about it has been suppressed in
Jewish historiography. A case in point is the massacre of between 40,000 and 90,000 Christians, for the most part by
Jews, during the Sassanian Persian conquest of Jerusalem in 614. (The magnitude of this slaughter far surpasses the
Cossack massacre of Jews in 17 century Poland, which scholars, e.g. Shaul Stamfer, now estimate to be in the range
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of 20,000.) The Jews burned churches and monasteries, killed monks and priests, and burned holy books. The
avoidance of discussion of Jewish violence stems from the tendency to consider Jews as victims and not victimizers.
Horowitz comments: “Evenhanded assessments of the reciprocal role of violence in Jewish-Christian relations were to
become increasingly rare in post-Holocaust Jewish historiography, both in the land of Israel and in the Diaspora.” Ibid.,
235. Previous attacks against Christians occurred in Cesarea (556) and Antioch (608); subsequent attacks occurred in
Ashkelon (937) and Jerusalem (967). See also Elli Kohen, History of the Buzantine Jews: A Microcosm in the Thusand
Year Empire (Lanham, Maryland: University Press of America, 2007), 31 (on Cesarea).

Israeli historian Ariel Toaff made many of these same points in his book 2007 Blood Passover. Virtually the entire
print of this book was destroyed soon after it was published, but the book has since reappeared. Toaff affirms the fact
that the Babylonian Talmud (Gittin 57a) refers to Jesus Christ burning in hell in hot excrement, and that this teaching
was especially prominent among the Jews of German origin. (P. 301.) He also affirms the fact that the Toledot Yeshu,
which he dates to the 5M-8th century, was a Jewish “Counter-Gospel”. (Pp. 273, 298, 301.) The author discusses Israel
Jacob’s Yuval’s Two Nations in Your Womb: Perceptions of Jews and Christians in Late Antquity and the Middle Ages.
As a result of the Crusades, the Jews had developed an elaborate vindictive worldview that called for the destruction of
not only those Christians that had persecuted the Jews, but of all Christians. The Jewish drinking of Christian blood
was thus an extension of this elaborate vendetta. The Jews had a custom of roasting the Passover lamb skewered on a
spit in a vertical position, with the head upwards. This was a creative mockery of the Crucifixion of Jesus Christ, in
which He was the agnus Dei (Lamb of God). (P. 70.) Purim long included many visible manifestations of anti-Christian
rituals. (For examples, see pp. 192-95.) Jews had many contemptuous terms for Christians. These included shekez,
shekz, sheghez, sceghesc, and shiksa or shikse, etc. (P. 265.) As pointed out by Jan Peczkis in his Amazon/Goodreads
review, Toaff contends that it is unlikely that the medieval notions of Jews conducting ritual murder were merely
copied from similar accusations in Antiquity, as the latter were probably not widely known and disseminated in the
Middle Ages. (P. 185.) Instead, they probably arose de novo. They developed out of gentile awareness of the Jewish
vendetta against Christianity as a whole, as noted from the Yuval work mentioned above. The extensive Jewish
involvement in the slave trade also played a major role in the medieval-era accusations of ritual murder. It induced
Christians to think that Jews would kidnap Christian children. (P. 188.) The standard argument adduced against the
validity of ritual-murder accusations is the one that consumption of blood is invariably and necessarily abhorrent to
Judaism. Toaff shows that this was not necessarily so. (Pp. 152-55.)

Another important study on the historic Jewish enmity toward Christianity is David Berger’s Persecution, Polemic,
and Dialogue: Essays in Jewish-Christian Relations (Boston: Academic Studies Press, 2012). The following is an
excerpt from an Amazon/Goodreads review of that book by Jan Peczkis:

Nowadays, Christians (notably Polish Catholics) are often faulted for once having thought of Jews
as responsible for the Crucifixion of Christ. Ironically, for most of history, Jews not only did not
deny, but actually took credit for, their role in the death of Christ. David Berger comments, “To
most medieval Jews, Jesus was a sorcerer justly executed for enticing his compatriots away from
the purity of their ancestral faith, while the religion he founded was idolatry pure and simple.” (p.
292).

Now consider the reference to Jesus being punished in hot excrement in hell (Gittin 57a). Some
Jewish disputants had argued that this could not refer to Jesus of Nazareth, as the passage had
(allegedly) been written at a time inconsistent with the life of Jesus. (pp. 173-174). However, the
reader should know that Jews had long been applying the passage to Jesus Christ, even if it had
been originally written with someone else in mind. [cf. Peter Schifer’s Jesus in the Talmud]

It is sometimes argued that Judaism has nothing against Christianity, and that any hostility that
Jews acquired towards Christianity was merely superficial in character, and solely a reaction to
Christian persecutions of Jews. In contrast, the author shows that Jewish enmity towards
Christianity had been quite premeditated and sophisticated, and not just an outburst in the pain and
anger of persecution. Berger writes [with definitions provided by him (personal communication), in
brackets], “Festive religious processions wended their way through the streets, and routine,
everyday activities brought Jews in contact with Christian discourse. Popular, hostile euphemisms
for Christian sancta—chalice (kelev—[dog]), priest (gallah—[shaved one]), sermon (nibbu’'ah—
[barking]), church (fo ’evah—[abomination]), saints (kedeshim— [sacred male prostitutes]), the host
(lehem mego ’al—[abominable bread]), baptismal water (mayzim zadonim—{insolent waters: Psalm
124:5]), the holy sepulcher (shuha—I[pit]), not to speak of Peter (peter hamor—I[Peter the donkey]),
Jesus (ha-taluy—([the hanged one]), and Mary (haria—[excrement. A play on Maria])—testify to
the ubiquitous presence of these symbols in the daily life of Ashkenazic Jews.” (p. 44).

David Berger summarizes some of the offensive content in rabbinical literature, “While Christians
actually pay a higher fine for assaulting a Jew than for striking a fellow Christian, the Talmud says
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Graetz elaborates on the central, and destructive, role that the Talmud played in Jewish society in the

Commonwealth of Poland:

The study of the Talmud was a greater necessity in Poland than in the rest of Europe. The rabbis, as
has been already said, had jurisdiction of their own, and decided according to Talmudical and
Rabbinical laws. The great number of Jews in Poland, and their fondness for litigation, gave

occasion to intricate law cases.

A love of twisting, distorting, ingenious quibbling, and a foregone antipathy to what did not lie
within their field of vision, constituted the character of the Polish Jews. Pride in their knowledge of
the Talmud and a spirit of dogmatism attached even to the best rabbis, and undermined their moral
sense. The Polish Jews of course were extraordinarily pious, but even their piety rested on sophistry
and boastfulness. Each wished to surpass the other in knowledge of what the Code prescribed for
one case or another. Thus religion sank, not merely, as among Jews of other countries, to a
mechanical, unintelligent ceremonial, but to the subtle art of interpretation. To know better was
everything to them; but to act according to acknowledged principles of religious purity, and to
exemplify them in a moral life, occurred to but few. Integrity and right-mindedness they had lost as
completely as simplicity and the sense of truth. The vulgar acquired the quibbling method of the
schools, and employed it to outwit the less cunning. They found pleasure and a sort of triumphant
delight in deception and cheating. Against members of their own race cunning could not well be
employed, because they were sharp-witted; but the non-Jewish world in which they came into
contact experienced to its disadvantage the superiority of the Talmudical spirit of the Polish

Jews, 160

that a gentile who hits a Jew is guilty of a capital offense (B. Sanhedrin 58b) while a Jew who
strikes a fellow Jew would clearly be treated less harshly. Such discrimination also extends to
liability for damage to property (M. Bava Qamma 4:3) and to the ruling that the obligation to return
a lost item is applicable only if the owner is a Jew (M. Makhshirin 2:8; cf. B. Bava Mezi’a 24a—b).
The Rabbis maintain that the best of the gentiles deserves to be killed (Yer. Qiddushin 66c¢). Jews
dare to call Christian holidays “days of catastrophe” (e. g., M. ‘Avodah Zarah 1:1) while living in
Christian lands; they curse Christians, their Churches, their governments, even their cemeteries (B.
Berakhot 58b). The blessing upon seeing a Jewish king is “Blessed is He who has granted a portion
of His glory to those who fear Him”; for Gentile kings the final phrase becomes merely “to flesh
and blood” (B. Berakhot 58a). Jews are told not to rent homes to gentiles (M. ‘Avodah Zarah 1:8)
and not to sell arms to the very people who protect them (Tos. ‘Avodah Zarah 2:4). They compare
Gentiles to dogs (Mekhilta Mishpatim 20) and assert that the contamination that the primeval
serpent inserted into Eve was eliminated from the Jews at Sinai but not from other nations (B.
‘Avodah Zarah 22b and B. Yevamot 103b).” (pp. 163-164).

Jewish antagonism towards Jesus Christ is usually understood in terms of the Talmud and the attitudes of religious
Jews. However, secular Yiddishist thinker Zelig Hirsh Kalmanovitch, writing in 1920, actively juxtaposed traditional
Jewish motifs against Jesus Christ with his antagonism to certain political opponents. He wrote, “those we were
accustomed to see as virtually paragons of virtue now seem in my eyes as though they were bathed in the lake of Hell
in which ‘that man’ [Jesus of Nazareth] was condemned. [The smell] carries, it seems to me, for a mile.” See Karlip,
The Tragedy of a Generation, 170 (the brackets are Karlip’s).

160 Graetz, History of the Jews, volume 5: From the Chmielnicki Persecution of the Jews in Poland (1648 C.E.) to the
Period of Emancipation in Central Europe (c. 1870 C.E.), 4, 5-6.
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For God’s “Chosen People” the “rival” Polish messianistic movement which developed in the 19™ century
proved to be particularly unpalatable and met with scorn. Unlike the situation in countries where Jews
formed a tiny presence, given their large numbers in Poland they felt little or no compunction to rein in
their negative feelings toward the surrounding population.

Stephen Bloom’s book about an ultra-Orthodox Jewish enclave (the Chabad Lubavitchers, a prominent
Hasidic movement founded in Lithuania) in Postville, lowa, in the 1980s, sheds some light on what
relations must have been like between many Jews and Poles in Eastern Europe before the rise of the Nazis.
Hasidic Jews who moved to the lowa town practiced self-imposed apartheid. They used only their own
schools. They did such things as demanding exclusive use of the town swimming pool for part of the day.
They refused to participate in an ecumenical service at a neutral locality. They ignored greetings from
neighbours, they did not want to touch Gentiles, they resisted eye contact with them as they walked down
the street. They had no knowledge or interest in Gentile life around them. They appeared “obnoxious and
imperial” to local people, they cheated local merchants, and they used oil in their candelabras because oil,
which doesn’t mix with other liquids, symbolizes Jewish separateness from all non-Jews. “Wherever we
g0,” one Chabad leader (Lazar) said, “we don’t adapt to the place or the people. It’s always been like that
and always will be like that. It’s the place and the people who have to adapt to US.” Continuing his
interview, Bloom remarked: “Lazar’s comment underscored the Hasidim’s contempt for non-Jews, which
wasn’t limited to the Postville gentiles, but to all Christians ... Lazar’s gentile-bashing reminded me of the
Yiddish aphorism Er shmekt nit un er shtinkt nit (‘He doesn’t smell and he doesn’t stink’), used derisively
to describe non-Jews, who are viewed as inconsequential and unimportant.” Such attitudes were not limited
to the unassimilated. Bloom, a much-assimilated largely non-observant American Jew, recounts what his
parents said: “A common expression used by Jews to describe a slow, dense person was—and still is—
‘He’s got a goyischer kop’, which literally means ‘He’s got a gentile head’ but figuratively means ‘slow-
witted’.” “Postville people, by and large, were tolerant,” says Bloom, “... [but the Hasidic Jews] were
downright rude. They seemed to go out of their way to be obnoxious, especially when it came to business
dealings ... At first, the locals welcomed the Jews, but even the simplest offer—a handshake, an invitation
to afternoon tea—was spurned. The locals quickly discovered that the Jews wouldn’t even look at them.
They refused to acknowledge even the presence of anyone not Jewish.” The Postville residents, for their
part, grew increasingly tired of being told to be tolerant. A Jewish boy was run off the road, causing
injuries that required stitches. Derogatory remarks about the Jews grew more and more common. Bloom
grew concerned that the Gentiles were hardening their attitudes: “The problem, as | saw it, was that
although the locals might have been right about the atrocious behavior of some of the Postville Jews, not a
few of the locals began using this behavior to generalize about all Jews ... All Jews were greedy, all Jews
bargained, all Jews reneged on their agreements.” In the end, the Postville locals voted to rezone the area in
hopes that it would drive the Lubavitchers out. Bloom, who had visited the Postville area many times to be

sure of his conclusions, sided with the locals.6!

161 Stephen G. Bloom, Postville: A Clash of Cultures in Heartland America (New York: Harcourt, 2000), passim.
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period. Leon Berkowicz, the son of a successful timber merchant from Baranowicze, writes:

The deep intolerance and hatred was caused by the poverty and ignorance which prevailed for
centuries, and to no less a degree by the clergymen of all three denominations [i.e., Catholic,
Eastern Orthodox and Jewish] who spent more time emphasising the superiority of their own creed
and the certainty of preferential treatment by the Almighty than they did in teaching the Ten

Commandments or the love and compassion of Jesus Christ.162

Christian rituals did to Jews. Some Jewish customs became known to Christians, and vice versa.

The practices surrounding Tisha Ba’av were much more to my liking. ... this holiday was a
mournful one indeed. Commemorating as itdid the destruction of the first and second temples in
Jerusalem ... Jews generally observed Tisha Ba’av by denying themselves anything that gave
pleasure, by debasing themselves, sitting, for example, not on chairs but on special low boxes,
placing ashes in their hair, and not eating or drinking for twenty-four hours. Throughout the entire
day my father wore torn clothes specially set aside for this time. Understand this and try to explain
why it was that children were allowed to do what they did.

At this time of year [summer] a certain kind of prickly thistle grew abundantly in our region,
which we proceeded to collect. In short order these thistles were being used as missiles within the
synagogue, children taking aim at the long beards of the congregants and then throwing them.
When accurately thrown they became entangled in the beards and were very hard to remove. Here
were men absorbed in mournful prayer forced to be on the alert for annoying thistles aimed at
them! Women were considered to be off limits, but not young girls. It was also “permitted” to
sneak up on a girl and rub a thistle into her hair. Once in, it was not easily removed; at times girls
were forced to cut off parts of their hair. ...

You would think such disruption would tax the limits of everyone’s patience, but there was more.
On Tisha Ba’av in the synagogue, children threw bricks! In the midst of solemn prayers, bricks
were sent skidding along the floor! Naturally when things got out of hand people complained
bitterly, but never did anyone insist that such doings ought not to be tolerated. It was accepted; it

was tradition.

The year-round pieces [of dishes and utensils] remained in our house, but they no longer belonged
to us. As was the custom, they were temporarily “sold,” together with the chumetz food [i.e, food
forbidden during Passover], to a non-Jew, a handshake usually confirming the transaction. With the

chumetz dishes, utensils, and food no longer ours, the laws of Passover were thus upheld.

So much did matzohs symbolize Passover that we used them as gifts for Polish friends, who

considered them treats—ironically enough, given the ancient Christian charge that Jews baked their

162 |_eon Berk, Destined to Live: Memoirs of a Doctor with the Russian Partisans (Melbourne: Paragon Press, 1992).

One can find the same theme of mutual religious-based animosity in some memoirs from the interwar

Many religious practices and traditions associated with Judaism seemed strange to Christians, just as
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matzohs with blood from Christian children. | was the one selected by my father to deliver these
gift matzohs, usually two or three packed together. It was customary for Jewish children to bring
matzohs for their favorite teachers in public school.

All this might have been all right if the town’s dentist had not been a woman. That in itself was
sufficient to keep all the orthodox Jews away from her door.1%3

We used to buy meat at the kosher butcher, of course, in the Jewish store—there was no doubt
about that. But it happened sometimes that we’d buy something live, like for Rosh Hashanah. We
had to have a sacrificial hen. We would say a prayer and spin the hen above the head. And then
we'd take the hen to the butcher, and there was this shochet that would kill it. And I really hated it
when they were spinning that hen over the head. Because it was flailing her wings and | was afraid

it would do something to me.64

Nonetheless, there, as in most places, day-to-day relations between Christians and Jews remained proper

and entirely civil.1%5 Acts of kindness were also not uncommon. A famous incident occurred in Wilno in

163 Salsitz, A Jewish Boyhood in Poland, 65, 163, 164, 177.

164 Testimony of Gizela Fudem, December 2004, Internet: <http://www.centropa.org/biography/gizela-fudems>.

165 Samuel Lipa Tennenbaum, from Zloczéw, recalls: “I entered gimnazjum in 1920, graduating in 1927 ... The
teachers were Poles, except for a single Ukrainian, and a Jew ... grading remained fair and Jewish students were treated
equally with Poles. Zloczow [ZtoczOw] was represented in the Sejm by its mayor, an attorney, Dr. Moszynski
[Moszynski]. A liberal who associated with all, he forged good relations between Poles and Jews and between Poles
and Ukrainians. ... When we were in gimnazjum, my future wife and | associated mostly with gentiles. I played tennis
and volleyball and was one of two or three Jews who exercised at the Polish sports association Sokol [Sokot], which
ordinarily did not admit Jews.” See Samuel Lipa Tennenbaum, Zloczow Memoir (New York: Shengold Publishers,
1986), 37, 46, 54. The notion that Jews in interwar Poland were incessantly terrorized or harassed by their Polish
neighbours has little basis in fact. As one historian who studied Polish-Jewish relations points out, “Recent studies on
the issue of coexistence between Jews and Poles conclude that, while it is true that Jews and Poles periodically found
themselves in confrontation, most of the time they lived in co-operative symbiosis.” See Rosa Lehmann, “Jewish
Patrons and Polish Clients: Patronage in a Small Galician Town,” in Polin: Studies in Polish Jewry, vol. 17 (2004):
153-69, at 168. There are many reports attesting to generally correct day-to-day relations between Poles and Jews,
particularly in small towns and the countryside where relations were generally amicable.

Rachela Walshaw (née Schlufman) describes a rather typical small town in central Poland by the name of
“Wonchok,” probably Wachock, near Starachowice, (Polish names are typically misspelled in Holocaust literature,
especially in memoirs), where Polish-Jewish co-existence was proper, but reserved: “The community was clearly
divided between Poles and Jews. There were about 500 Polish families and only about one hundred Jewish ones, but
we all lived and worked in relative peace. There were no ghettos then. Jews could live anywhere in town, but generally
chose to live together ... among their own kind ... Though I went to school with Christians, my knowledge of the
private workings of the Christian world was limited. The Catholic priests who ran our school were strict but fair and
excused us from participating in their prayers. On the whole, my gentile classmates were a decent lot with whom we
remained distant but friendly. We were not invited to their homes; nor were they invited to ours.” See Rachela and Sam
Walshaw, From Out of the Firestorm: A Memoir of the Holocaust (New York: Shapolsky Publishers, 1991), 7-8.
Barbara Krakowski (now Stimler), the daughter of a small textile shop owner in Aleksandrow Kujawski, relates: “I
attended a nursery and private school supervised by Christian nuns, where | was the only Jewish child. | had a large
circle of friends, and am still in touch with the few of them who attended my school.” See Wendy Whitworth, ed.,
Survival: Holocaust Survivors Tell Their Story (Lound Hall, Bothamsall, Retford, Nottinghamshire: Quill Press in
association with The Aegis Institute, 2003), 363. Esther Raab (née Terner), who grew up in Chelm, was enrolled in an
all-girls private Catholic school which several Jewish girls attended. “Although the Jewish girls in the school were by
far the minority, they got along very well with their Catholic friends. They felt very comfortable at the school and were
treated fairly by the students and staff. In all her years there, Esther never experienced any anti-Semitic incidents at the
Catholic school. Twice a week, when the Catholic girls received religious instruction, all the Jewish students assembled
in a different classroom. The school had hired a Jewish teacher, and during those periods, they studied Jewish history.”
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See Shaindy Perl, Tell the World: The Story of the Sobibor Revolt (Lakewood, New Jersey: Israel Bookshop, 2004), 24.
A Jew from Sierpc stated that the Jews lived in peace with their Polish neighbours. When a motion came before the
town council in 1929 to change the market day to a Saturday, five Polish councillors voted with the five Jewish
councillors to defeat it. See Leon Gongota, “O prawach i ludziach,” Polska (Warsaw), no. 7 (1971): 170-72. A Jew
from the village of Czerwony Bor near Lomza recalled: “we Jews always got along well with the local villagers.” He
also recalls open displays of solidarity on the part of Christian acquaintances. See Rivka and Israel Teyer, eds., The Red
Forest: As Narrated by Izhak Shumowitz (Raanana, Israel: Docostory, 2005?), 45, 74. A Jew from Przytoczno, a small
village in Lublin province, does not recall any ethnic-based conflicts between Jews and non-Jews. In elementary school
he was not treated any worse in terms of grades and discipline than Polish students, and he remembers warmly many of
his teachers and the parish priest as well as the local bishop, all of whom treated Jews with respect. See Michat
Rudawski, Mdj obcy kraj? (Warsaw: TU, 1996), 31-32, 42-43. A Jew from Stroza, a village near Krasnik (about 50
kilometres from Lublin), recalls: “It must be stressed again that notwithstanding occasional misunderstandings, we
lived in peace, often in friendship, with our Polish neighbors. Despite the fact that we were only four Jewish families in
Stroza, we never knew of any bitter quarrels.” See Sam Edelstein, Tzadikim in Sodom (Righteous Gentiles): Memoir of
a Survivor of World War Il (Toronto: North American Press Limited, 1990), 19. In nearby Izbica, a small town whose
population was almost exclusively Jewish, the 3,600 Jewish residents lived in relative harmony with the town’s 200
Christians and those from the surrounding countryside: “We lived peacefully with our Catholic neighbors. True, once
in a while anti-Semitic slogans like ‘Jews to Palestine” and ‘Don’t buy from Jews’ appeared in the post office, but no
one took them seriously. Catholic and Jewish schoolchildren kept mainly to themselves. About half of the students
were Jewish and half Catholic, for though the town was over 95 percent Jewish, the children from all the outlying
villages attended the town’s elementary school. Inside the classroom there was no visible antagonism.” See Thomas
Toivi Blatt, From the Ashes of Sobibor: A Story of Survival (Evanston, Illinois: Northwestern University Press, 1997),
10. In Zétkiewka, another nearby town, according to Itzhak Lichtman relations between Poles and Jews had also been
proper before the war: “We didn’t feel anti-Semitism; Jews and Poles enjoyed a friendly relationship.” See Miriam
Novtich, ed., Sobibor: Martyrdom and Revolt (New York: Holocaust Library, 1980), 80. Other Jewish residents of that
town, Chaim Zyberklang and Natan Irland, recalled their teachers, fellow students, neighbours, and business associates,
as well as the local authorities including police as fair, decent, and even generous people. See Chaim Zylberklang, Z
Zolkiewki do Erec Izraela: Przez Kotlas, Buzutuk, Ural, Polske, Niemcy i Francje, Second revised and expanded
edition (Lublin: Akko, 2004), 29, 45-46, 53, 55-56, 61-62, 64-66, 228-29. In Strzyz6w near Hrubieszow, the author
of a memoir did not recall any outbursts of violence against Jews: “The fact is that in our little town Jews and non-Jews
lived side-by-side in a restless peace ... I had numerous friends, both Jews and non-Jews.” See Rose Toren, A New
Beginning (New York: Shengold Publishers, 1997), 13. For reports from other towns, see Jacob Biber, ed., The
Triumph of the Spirit: Ten Stories of Holocaust Survivors (San Bernardino, California: The Borgo Press, 1994). Poles
and Jews lived on good terms in the village of Pogranicze near Chelm, and the local school teacher treated everyone
equally despite their ethnic or religious background. See the testimony of Michal Warzager, July 2004, Internet:
<http://www.centropa.org/biography/michal-warzager>. A Jew from Gniewoszow near Radom recalls: “I was born in
1917, in Gniwoszow ... My home town was a small Jewish shtetl, with a population of approximately 5,000 Poles and
2,500 Jews. Most of the Poles worked in agriculture, and the Jews were artisans and maintained small businesses. ...
Although most of the Poles were friendly towards us, there remained a minority who were anti-Semites.” Ibid., 71.
Another Jew writes: “I was born in 1922, in Dzialoshcy [Dziatoszyce near Krakéw] ... Our town was eighty percent
Jewish—business people, artisans, and other workers, and mostly Orthodox. ... The Poles in our town had never been
anti-Semitic, and even spoke Yiddish with us. We generally lived in friendly cooperation, the Polish people working
together with Jews in the various trades.” Ibid., 91. In the small town of Przectaw near Mielec, “The two people, the
Jews and Christians lived together peacefully. For many years it even had a Jewish vice-mayor ... and a few
councilors.” See Avraham Spielman, “The Townlet Przeclaw,” in H. Harshoshanim, ed., Radomysl Rabati ve-ha-
sevivah: Sefer yizkor (Tel Aviv: Former Residents of Radomysl and Surroundings in Israel, 1965), posted online in
English translation at <www.jewishgen.orglyizkor/Radomysl/Radomysl.html>. Leon Zalman reminisced about
Szczekociny, a predominantly Jewish town of 5,000 people near Czestochowa: “On one side of the Pilica lived the
Jews; on the other there was a mixed population and a large church. The Jews had two synagogues. Jews and Christians
lived side by side in mutual tolerance. ... Almost all the businesses and taverns surrounding the square were Jewish,
with the exception of Kaletta, the large, imposing restaurant. The Jews didn’t usually go there because it wasn’t kosher.
When they had something to celebrate ... they preferred their own establishments. ... The teachers liked me ... One
Sabbath, to disturb the service and get attention, some young [Jewish] socialists threw a white dove into the synagogue.
The rabbis were outraged. ... I had a large circle of friends, among them many non-Jews. ... The young Jews did not
feel that the shtetl was a ghetto. We felt no differences between Jews and Christians, except on market day, when
perhaps a farmer who always mistrusted Jews felt that he had been overcharged. But that kind of thing could also
happen among Christians or among Jews. We did not feel that we were discriminated against; ... In school we
associated widely with Polish Christians.” See Leon Zelman, After Survival: One Man’s Mission in the Cause of
Memory (New York and London: Holmes & Meier, 1998), 2-16. Jewish survivors from Jasliska, a village near Krosno,
uniformly attest to proper relations between the two communities: “One hardly noticed anti-Semitism amongst the
people. The relationships between Jews and non-Jews were rather good and the trading contacts were based on mutual
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trust. Until the outbreak of [World War One] there were no Christian shops in Jaskiska or in the neighbouring villages.
Also the officials, priests and teachers from the villages bought in Jewish shops. We did not experience anything like
anti-Jewish harassment. The good relationship between Jews and non-Jews gave rise to a steady material prosperity
among the Jews. Although there was one cooperative shop run by Christians in which agricultural products were sold,
there was no question of [real] competition [for the Jews].” See Lehmann, Symbiosis and Ambivalence, 185-86. Good
relations also extended to the village priest: “it is said that father Rapata, the late priest of Jasliska, was a fluent Yiddish
speaker. Among the Polish as well as the Jewish informants, father Rapata, was known to have been on good terms
with the Jews. Polish informants mentioned the amicable conversations of the priest with local Jewish residents. The
Jewish informant Josko S., for instance, recalled the evening walks of his father with the priest. While walking, both
men would discuss all kinds of subjects. Harmonious contacts between the ‘learned’ priest and ‘lay’ Jews were
customary in other towns and villages in the region as well. Pearl O. [from the nearby village of Krélik Polski] recalled
the long walks and discussions of her father with the priest. She also remembered the weekly meetings at her parents’
home, to which all members of the village elite were invited, among them the priest and teachers of the local primary
school.” Ibid., 98. Man Elchanan, president of the Committee of Expatriates from Bransk in Israel, writes of the
“harmonious life of Jews and their Polish neighbors,” in the interwar period. See The Story of Two Shtetls, Bransk and
Ejszyszki, Part One, 43. In the nearby town of Zabtudéw, “the relationship was cordial with mutual respect and a
greeting of the traditional raising of the hat. There were mutual congratulations in times of holidays and business
relationships were out of necessity. They also worked together in leather factories that were owned by Jews. Full
cooperation existed also in times of crisis the town faced like natural disasters, fires, etc. ... I can’t remember any anti-
Jewish fights, with serious violence, except small fights when they [the villagers] were drunk. In those rare occasions
Jews had the upper hand and they [the villagers] remembered the results for a long time. Our Polish neighbors from the
town stood aside and didn’t intervene, and in most occasions they encouraged the Jews by saying that the villagers
became obnoxious and that they have to learn a lesson. Here and there, there were reserved friendships between the
Jewish and Polish youth. Usually it was during sport meets on the field, or at coed dances.” See the account of Eliyahu
Ben Moshe-Baruch and Bluma Zesler in Nechama Shmueli-Schmusch, ed., Zabludow: Dapim mi-tokh yisker-bukh (Tel
Aviv: The Zabludow Community in Israel, 1987), posted on the Internet in English translation at
<www.jewishgen.org/yizkor/Zabludow/Zabludow.html>. In the village of Drobin, northeast of Ptock, a Jewish survivor
who was taught by his father to respect Poles recalls: “My sister was a straight A student ... Her Polish was the best in
the class, in which there were only two other Jewish students. ... She was selected by her classmates and her teacher to
read a poem for a play ...” See Abraham D. Feffer, My Shtetl Drobin: A Saga of a Survivor (Toronto: n.p., 1990), 9.
Mendel Berman, the president of the Lomazer Landsmanschaft in America, underscored that, in Lomazy near Biata
Podlaska, “A good relationship of coexistence prevailed between Jews and Poles, even if some deplorable incidents
occured [sic] from time to time, but such mishaps used to pass quickly.” See Yitzhak Alperovitz, ed., The Lomaz Book:
A Memorial to the Jewish Community of Lomaz (Tel Aviv: The Lomaz Society in Israel, and the Lomaz Society in the
United States of America, 1994), 68-69. Pnina Knopfmacher-Krajs from Wtodawa, a town on the River Bug, recalled:
“Right up to the first years of the war one did not feel anti-Semitism in our town. Our youth took part in swimming,
skating and soccer (football) matches with Polish youth.” She also mentions by name prominent Poles who were
known for their friendliness toward the Jews. See the testimony of Pnina Knopfmacher-Krajs, Ghetto Fighters House
Archives, catalog no. 2427. John (Jan) Damski, a Pole who was awarded by Yad Vashem, recalled a telling episode
that occurred in his home town of Solec Kujawski, near Bydgoszcz, where there was just one Jewish family, the
Dalmans, who had three sons: “All three brothers belonged to our gymnastic organization, the Polish Falcons. ... One
day a fellow from the district organization came to our meeting and made a fuss about Jews being in our group. The
oldest of the three Dalman brothers stood up and told him that the Jews were just as patriotic as the Poles, they had
fought for Poland too, and other such sentiments. It didn’t take very long before the local organization just fell apart.
First, all the teachers from our little town who belonged to this club resigned. They didn’t say it was in protest—they
were just no longer interested. My brother and | dropped out of the organization, and so did many of our friends; half of
the membership resigned. Nobody said, ‘I’m quitting because the district officer made an anti-Semitic speech.” We just
didn’t like what was happening; we simply did not see any difference between us and the Jews.” See “John Damski:
Polish Rescuer,” Internet: <www.humboldt.edu/~rescuers/book/damski>. Mala Goldrat Brandsdorfer (née Liss) of
Bolestawiec, a small town near Wielun, recalled: “I remember growing up in Boleslawiec very happy. The town had
about 500 families, with about 2500 people. Jews made up about a quarter of the population. There weren’t many of the
problems between the Jews and the Christians that there were in the larger cities. We lived and traded together in peace.
There were some Poles in our town who were openly anti-Semitic, but very few.” See Mala Brandsdorfer, as told to
Louis Brandsdorfer, The Bleeding Sky: My Mother’s Recollections of the Shoah, Internet:
<http:///lwww.brandsdorfer.com/podcast/>, Chapter 2. Michel Prost described relations between Poles and Jews in near
Kutno, where there were some 200 Jewish families among the approximately 700 families, as good. He reports having
had many friends and observing no cases of violence. “There was ‘separation without segregation’ [among Poles, Jews
and Germans],” he notes. See Anetta Glowacka-Penczynska, Tomasz Kawski, and Witold M¢dykowski, The First to
Be Destroyed: The Jewish Community of Kleczew and the Beginning of the Final Solution (Brighton, Massachusetts:
Academic Studies Press, 2015), 133. Wactaw Iglicki (then Szul Steinhendler) from Zelechéw near Warsaw recalled: “I
used to go to a public school. It was an elementary school. ... When there was Polish religion [a lesson of Roman-

81



Catholic religion] for the Polish youth, we would go to a different classroom, a teacher would come to us and teach us
Yiddish religion [Jewish religion]. Other than that there were no segregations, and there were also no problems.” See
the testimony of Waclaw Iglicki, 2005, Internet: <http://www.centropastudent.org/biography/waclaw-iglicki>. Henryk
Prajs from Goéra Kalwaria near Warsaw recalled: “There were three Polish and three Jewish families in our yard. We
got on with each other very well, like a family. There was no anti-Semitism, none at all. ... My friends were mostly
Poles ... I went to a Polish elementary school at the age of seven. From 7am to 1 or 2pm | was at school, and after that
I went to the cheder. ... Jews and Poles studied together, but the Jews were fewer. ... I was very popular at the school,
liked the teachers. ... There was an Endeks organization ... but they used to go rumble somewhere else, not in our
town. Mayor Dziejko and Police Chief Boleslaw [Bolestaw] Janica wouldn’t allow it.” See the testimony of Henryk
Prajs, 2005, Internet: <http://www.centropa.org/biography/henryk-prajs>. See also the testimony of Abraham Warszaw
(Alec Ward) regarding Magnuszew near Goéra Kalwaria: David Onnie, “Alec Ward’s Story,” The '45 Aid Society
Journal, no. 32 (2008). In Przedecz, near Koto, there was reportedly “no ethnic hatred whatsoever,” even though the
Jewish middle class “was very pro-German.” See the testimony of Alina Fiszgrund, 2005, Internet:
<http://www.centropa.org/biography/alina-fiszgrund >. For additional examples see Annamaria Orla-Bukowska,
“Shtetl Communities: Another Image,” in Polin: Studies in Polish Jewry, vol. 8 (1994): 103-12. Aleksander Ziemny
(Keiner): “The environment in Rabka was mostly Christian. Father was a member of the local elite ... We lived
opposite the church and Father would go to the parish priest, Surowiak, to play cards. ... My teachers at gymnasium ...
were peasants by descent. They truly loved young people. ... In my class there were only a couple of Jews. At that
school it was irrelevant who was Jewish and who Polish. ... There could be no question of anti-Semitism. ... In terms
of anti-Semitism, the climate in Rabka was more or less neutral in that respect. I myself didn’t have and direct bad
experience.” See the testimony of  Aleksander Ziemny, January-May 2004, Internet:
<http://www.centropa.org/biography/aleksander-ziemny>. According to a Jewish testimony from Przemysl: “This
Orthodox grandfather of mine, in the general merchandise, the major merchandise was Catholic religious items. My
father being a good business man ... his customers were the Catholics and the priest of the town. ... The same thing
really held true for my mother. Before she got married she worked in her partner’s store where they sold high end
fabrics. The Catholics of the town were all customers. Catholic nuns of those days did a lot of embroidery.” See the
testimony of Irene Skolnick, Holocaust Center of Pittsburgh; also Irene R. Skolnick, In the Shadow of Majdanek:
Hiding in Full Sight: A Holocaust Survival Story (Sanibel, Florida: Stella 15 LLC, 2013).

The same held true in Poland’s Eastern Borderlands. In Kopaczowka, a village near Rozyszcze, in Volhynia, “The
relations between the Jews and the local Gentile population, which was mostly Polish, had been very good until the
outbreak of the war.” See Gershon Zik, ed., Rozyszcze: My Old Home [Rozyszcze Memorial Book] (Tel Aviv: The
Rozhishcher Committee in Israel, 1976), 45. For a similar account from Kolki, a small town near Luck, also in
Volhynia, see Daniel Kac, Koncert grany zywym (Warsaw: Tu, 1998), 153: “Jews, Poles, and Ukrainians lived
alongside each other peaceably, without conflict. When Jews celebrated their holy days, the Polish and Ukrainian
streets felt and respected that.” In Powursk, Volhynia, “The relations between the Jews, the Poles and the Ukrainians
were correct, even friendly.” See Alexander Agas, “Povursk: The Town’s Jews,” in Yehuda Merin, ed., Memorial
Book: The Jewish Communities of Manyevitz, Horodok, Lishnivka, Troyanuvka, Povursk and Kolki (Wolyn Region)
(Tel Aviv: Shlomo Levy, 2004), 418. Sara Najter from Ostrdg, in Volhynia, recalled that relations with their Christian
neigbours were cordial and that everyone helped one another when in need. See her account in Michat Grynberg and
Maria Kotowska, comp. and eds., Zycie i zaglada Zydéw polskich 1939—1945: Relacje swiadkéw (Warsaw: Oficyna
Naukowa, 2003), 592. William Ungar, from Krasne near Skatat, recalled: “Both Father Hankiewicz and Father
Leszczynski [Leszczynski] mainly preached the loving kindness of God. Because of the priests’ behavior, the peasants
didn’t bear a grudge against Jews. ... The result was ... growing up without either hatred or fear. My playmates were
Polish and Ukrainian children and no one ever insulted me or tried to beat me up. ... Of course, they knew I was Jewish
... But they considered me one of theirs.” See William Ungar and David Chanoff, Destined to Live (Lanham,
Maryland: University Press of America, 2000), 66—67. In Lunin (Lenin), in predominantly Belorussian Polesia, a
Jewish memoir stresses: “Jews and gentiles lived in harmony with their neighbours. ... there was an acceptance and
understanding between Jew and Christian, at least on a personal level.” See Faye Schulman, A Partisan’s Memoir:
Woman of the Holocaust (Toronto: Second Story Press, 1995), 24. In Nieswiez, “for the most part, at least in my town,
gentiles and Jews lived side by side peacefully.” See Michael Kutz, If, By Miracle (Toronto: Azrieli Foundation, 2013),
11. In Brastaw, a mixed Polish-Belorussian area in the northeast corner of Poland: “On the whole relations between the
Braslaw Jews and the peasants were normal, even friendly.” See Ariel Machnes and Rina Klinov, eds., Darkness and
Desolation: In Memory of the Communities of Braslaw, Dubene, Jaisi, Jod, Kislowszczizna, Okmienic, Opsa, Plusy,
Rimszan, Slobodka, Zamosz, Zaracz (Tel Aviv: Association of Braslaw and Surroundings in Israel and America, and
Ghetto Fighters’ House and Hakibbutz Hameuchad Publishing House, 1986), 615. Similar reports come from a number
of localities in the Wilno region, A resident of Dothinow stated: “We did not feel anti-Semitism on the part of the
Christian population.” See the testimony of Jofe Gerszon, June 20, 1959, Yad Vashem Archives, 03/1293. Jews
“always lived in harmony” with the Poles in Dzisna, albeit separately, and Jewish and Polish children played together.
See testimony of Lejba Solowiejczyk, 2005, Internet: <http://www.centropa.org/biography/leon-solowiejczyk>. In
Olkieniki, where many Jews played on the local soccer team, “Relations between the Jews and their non-Jewish
neighbors were generally correct. Friendly relations developed with some of the peasants in the nearby villages.” See

82



Shmuel Spector, ed., Lost Jewish Worlds: The Communities of Grodno, Lida, Olkieniki, Vishay (Jerusalem: Yad
Vashem, 1996), 232. In Marcinkance, a small town near the Lithuanian border, which was inhabited mostly by Poles
and Jews, “By and large, the economic life of the Jews was prosperous. ... The attitude of the Christian population
towards their Jewish neighbors was friendly.” See L. Koniuchowsky, “The Liquidation of the Jews of Marcinkonis: A
Collective Report,” YIVO Annual of Jewish Social Science, vol. 8 (1953): 206, 208. In Oszmiana, “Jewish farms and
villages were scattered like tiny islands in the sea of the native peasants. Yet between the two communities there were
good neighbourly relations, there was even friendliness towards each other.” See Moshea Becker (Ra’Anana), “Jewish
Farmers in Oshmana”, in M. Gelbart, ed, Sefer Zikaron le-kehilat Oshmana (Tel Aviv: Oshmaner Organization and the
Oshmaner Society in the U.S.A, 1969), 22 (English translation posted on the Internet at
<www.jewishgen.org/yizkor/Oshmyany/Oshmyany.html>). In Dowgieliszki, a small rural community near Radun
inhabited mostly by Jews: “The road from Radun to Dowgalishok ran through villages and estates owned by Poles.
Normally the way was peaceful, and when I was alone with my brother, there was almost no antgonism towards us. ...
the people were not hostile. Sometimes we would get a lift from a farmer with a wagon going towards Dowgalishok
and back. Many farmers of the neighborhood knew us as the children of the blacksmith, and they would invite us to
join them on their wagons.” See Avraham Aviel, A Village Named Dowgalishok: The Massacre at Radun and
Eishishok (London and Portland, Oregon: Vallentine Mitchell, 2006), 18-19. In Zdzigciot, “we were living mixed with
them [Christians]. And we we were always, always friendly and so did they. ... In our little town, I would say [there
was no anti-Semitism] because we had actions [dealings] with the Polish priest. He was very, very good to us ... he
never let anything to with the anti-semitism or whatever. Sure there was, you know, but basically as a whole we had
none. I didn’t feel it.” See Interview with Sonia Heidocovsky Zissman, United States Holocaust Memorial Museum,
May 25, 1995, 2. In Szereszoéw near Pruzana, Jews attended Christian weddings and did not experience any problems
due to the Christian population. See the interview with  Fania  Krawczyk, Internet:
<http://pruzhanydistrict.com.ar/people_sub/fania.htm>. In Podwotoczyska, in Tarnopol province, “The Jews of the
town lived harmoniously with their Polish neighbors. There were no quarrels or fights between them or public outbursts
of anti-Semitism.” On the other hand, “The relationship with the Ukrainians in the town was non-existent. There
certainly were no friendly relations between them.” See Dr. Y. Gilson, “Podwoloczyska, Part IV,” in Podwoloczyska
and Its Surroundings (Internet: <www.jewishgen.org/yizkor/Podvolochisk/Podvolocisk.html.), English translation of
Zunyu Levinson and Dov Brayer, eds., Sefer Podwoloczyska ve-ha-sevivah (Haifa: Podwoloczyska Community in
Israel, 1988). Two Jews from Drohobycz, Alfred Schreyer and Abraham Schwartz, attest to very cordial relations
between Poles and Jews in that city, as well as with the Polish Catholic clergy. In their state high school, where there
were Jewish and Ukrainian teachers as well as Polish ones, Polish and Jewish children got along splendidly: they
formed many friendships, played together, and even visited each other’s places of worship. See Agata Tuszynska,
“Uczniowie Schulza,” Kultura (Paris), no. 4 (1993): 33, 39; Wiestaw Budzynski, Miasto Schulza (Warsaw: Proszynski
i S-ka, 200), 352. Similarly, Henryk Charasz did not sense anti-Semitism or recall any serious antagonisms between
Jews and Poles in the town of Brody, northeast of Lwdw. He had a close Polish friend and there were no anti-Semitic
incidents in the state high school that he, and many other Jews, attended. See the testimony of Henryk Charasz, Shoah
Foundation Institute Visual History Archive, University of Southern California, Interview code 14823. Samuel Konig
from Mielnica Podolska: “I used to go to the Polish elementary school parallel to studying at the Hebrew one. | started
it at the age of 7 years old. ... We only learned Polish at school, plus Ukrainian twice a week. ... There were no rules
as for seating at desks. Jews sat with Ukrainians, or Ukrainians with Poles. ... T don’t remember any [ethnic] conflicts,
or negative attitude [of the teachers] towards the Jews or the Ukrainians. On the contrary. They didn’t make any
distinction between Poles and Ukrainians. If you were good, you were good, and if you were a troublemaker ... Well, it
happened sometimes in the school yard that one student punched another but that was just children playing. Nobody
beat me and I never beat anybody. I don’t remember experiencing anti-Semitism in my childhood.” See the testimony
of Samuel Konig, 2006, Internet: <http://www.centropa.org/biography/samuel-konig>. The Milbauer family who lived
in the village of Turka outside Kotomyja was respected by the surrounding community and maintained friendly
relationships with both Poles and Ukrainians. See Rachel Shtibel and Adam Shtibel, The Violin / A Child’s Testimony
(Toronto: Azrieli Foundation and Centre for Jewish Studies at York University, 2007), ix.

Jews and Poles enjoyed good relations in many larger towns (medium-sized cities) as well. Christine Damski (née
Rozen) from the city of Zamos$¢ recalled: “T always knew I was Jewish; our family observed Passover and other
holidays. In Zamosc everyone accepted us as equals. Growing up, my girlfriends were both Polish and Jewish. At my
Polish high school about ten of the girls in my class were Jewish, but | was the only one in the entire class to get
‘Excellent’ in Polish language; no Polish girl received that grade. Really, I didn’t feel different while I was in high
school.” See Ellen Land Weber, To Save a Life: Stories of Holocaust Rescue (Urbana and Chicago: University of
Ilinois Press, 2000), 277-78. Melita Huppert, a Jewish woman from Wadowice, the home town of Pope John Paul II,
recalls: “It was a very nice relationship between Jews and Christians. It was a peaceful co-existence.” See Laurie
Goodstein, “How Boyhood Friend Aided Pope With Israel,” New York Times, March 29, 1998. Several biographies of
the Pontiff detail friendly Polish-Jewish relations in Wadowice, for example, D’ Arcy O’Brien, The Hidden Pope: The
Untold Story of a Lifelong Friendship That Is Changing the Relationship between Catholics and Jews (New York:
Daybreak Books/Rodale, 1998), 51-54. According to Felicia Haberfeld, from nearby O$wiecim, where the Germans
would later build their infamous concentration and death camp known as Auschwitz, Jews and Gentiles also got along

83



well: “It was a very special town.” See Abigail Goldman, “Elderly widow dreams of ‘house for humanity,”” Toronto
Star, April 2, 1998 (reprint from the Los Angeles Times). Another resident of O$wigcim agrees with that assessment:
“But non-Jews and Jews had a good relationship. You didn’t see any graffiti ...” See Jake Geldwert, From Auschwitz to
Ithaca: The Transnational Journey of Jake Geldwert (Bethesda, Maryland: CDL Press, 2002), 5. Joseph Nichthauser,
who hails from Andrychéw, recalled very friendly relations with local Poles and no displays of anti-Semitism. See
Aldona Zaorska, “Gdzie ten antysemityzm polski?” Warszawska Gazeta, November 18, 2011. Oswald Rufeisen, who
grew up in Bielsko-Biata and attended a Polish state high school in Zywiec, did not remember feeling discriminated
against or being abused. He was fond of his classmates and thinks they reciprocated in kind. In this school the Jewish
and Catholic children were taught religion separately, by a rabbi and a priest. See Nechama Tec, In the Lion’s Den: The
Life of Oswald Rufeien (New York and Oxford: Oxford University Press, 1990), 10. Calel Perechodnik, who grew up in
Otwock near Warsaw, where he belonged to a Zionist organization, states: “I want it clearly understood that I
personally did not come into contact with anti-Semitism.” See Calel Perechodnik, Am | a Murderer? Testament of a
Jewish Ghetto Policeman (Boulder, Colorado: Westview Press, 1996), xxii. Sol Pluda, a Jew from Pultusk, writes: “We
had Polish-Christian neighbors, friends, and customers, and relations between the Jewish and Christian citizens of
Pultusk were not strained.” See Carole Garbuny Vogel, ed., We Shall Not Forget!: Memories of the Holocaust, Second
edition (Lexington, Massachusetts: Temple Isaiah, 1995), 376. A memoir from Zdunska Wola, near LodzZ, states:
“Although my hometown was not paradise, there was mostly peace among Jews, ethnic Germans, and Poles. I don’t
remember much overt anti-Semitism ... I remember the Polish and German leaders of the town reassuring us that
nothing could possibly happen in Zdunska Wola. ‘Our people live and work together,” they said. ‘Why should things be
disturbed? No one would benefit from that.”” See Isaac Neuman with Michael Palencia-Roth, The Narrow Bridge:
Beyond the Holocaust (Urbana and Chicago: University of Illinois Press, 2000), 15-17. Gizela Fudem (née Grunberg)
recalls friendly relations with her Polish neighbours in Tarnéw: “l don’t remember any anti-Semitic incidents. Both
groups—Jewish and Christian—Ilived separately, and aside from trade or meetings of the intelligentsia, there were no
other contacts. We kept in touch with some non-Jewish neighbors. We had one neighbor above us, who every Sunday
morning, before she went to church, came by, kneeled in the middle of the kitchen, and asked whether she looked good,
whether her stockings fit her well, if she had put her skirt on correctly. That was Mrs. Dankowa. We had a good
relationship with her. On the ground floor there were neighbors who had boys my age, and they always invited us over
for Christmas and for Easter, that real Easter. And we used to get a chocolate egg or something like that.” See the
testimony of Gizela Fudem, December 2004, Internet: <http://www.centropa.org/biography/gizela-fudem>.

True, incidents did occur, especially in the larger centres, but even there they were not the norm in day-to-day
dealings between Poles and Jews. Most Jews who lived in predominantly Polish or mixed neighbourhoods got along
well with their Christian neighbours. Manya Reich Mandelbaum, for example, reports “a good relationship between the
Poles and Jews in Krakow.” See her testimony in Joseph J. Preil, ed., Holocaust Testimonies: European Survivors and
American Liberators in New Jersey (New Brunswick, New Jersey: Rutgers University Press, 2001), 88. Helena
Ziemba, who grew up in Kalinowszczyzna, a suburb of Lublin, recalls that her family got on well with their Polish
neighbours and did not encounter anti-Semitism. See Helena Ziemba, “W getcie i kryjowce w Lublinie,” in Jerzy Jacek
Bojarski, ed., Sciezki pamieci: Zydowskie miasto w Lublinie—losy, miejsca, historia (Lublin and Rishon LeZion:
Norbertinum, Os$rodek “Brama Grodzka—Teatr NN,” Towarzystwo Przyjazni Polsko-lzraelskiej w Lublinie,
Stowarzyszenie Srodkowoeuropejskie “Dziedzictwo i Wspotczesnosé,” 2002), 27. Regina Winograd, from a middle-
class family, also recalled that relations between Poles and Jews in their apartment building in Lublin were amicable
and that all the children played together in the courtyard. See Regina Winograd, “Na Lublin patrze oczami
trzynastoletniej dziewczynki,” in ibid., 39-40. Mosze Opatowski’s testimony is similar. See Mosze Opatowski,
“Zapamigetajcie, co przezylem,” in ibid., 74. Sally Tuchklaper, who grew up in a mixed neighbourhood in Radom,
stated that Jews did not experience anti-Semitism in her neighbourhood and that she had Gentile friends. See the
interview of Sally Tuchklaper, March 2, 1983, Voice/Vision Holocaust Survivor Oral History Archive, University of
Michigan-Dearborn, Internet: <http://holocaust.umd.umich.edu/tuchklaper/>. Henry Billys (then Henryk Biatystok), a
native of LodZ, never personally encountered anti-Semtism and enjoyed very friendly relations with his Polish
neighbours in a mixed part of the city: they played together; they invited each other to their homes, even at festive
times (religious holidays); on occasion, they even went to the other’s church or synagogue. See the oral history
interview with Henry Billys, Sophie Billys, and Millie Korman, United States Holocaust Memorial Museum
Collection, Accession number 1993.A.0087.57, RG number RG-50.091.00. Karol Kewes, whose parents were Jewish
atheists, enrolled him in a Catholic high school in £6dZ run by priests, where he was exempted from religious teaching.
He states that he “was never personally beaten up as a ‘dirty Yid.”” See K.S. Karol, Between Two Worlds: The Life of a
Young Pole in Russia, 193946 (New York: A New Republic Book/Henry Holt and Company, 1986), 10. A Jewish
woman who grew up in Katowice recalled that her life was peacefully blissful. The Jewish and Gentile populations in
Katowice were entirely integrated, as it was not until high school that she became friends with other Jewish youth. In
her apartment complex, she grew up playing with children regardless of religious background. See Natalie Marsh,
“Opening the Dusty Windows of History,” California Holocaust Memorial Week, April 28—May 4, 2008, April 2008,
135. Aharon Arlazoroff, who lived in a mixed neighbourhood of Wilno, stated that in their building Jews and non-Jews
lived in relative harmony and did not recall any anti-Semitic incidents. See the testimony of Aharon Arlazoroff,
Internet: <http://www.sztetl.org.pl>. A young woman from a Jewish family who moved to Lwdéw from Ukraine after
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the Bolshevik Revolution recalled: “Our first residence was in an ethnically mixed neighborhood where Jews and
Gentiles lived side by side without incident or any apparent enmity. ... In the late 1920s, we moved out of the cramped
flat on Piekarska Street to take up residence in an apartment building at 51 Zyblikiewicza Street. ... Our new
neighborhood, like the one we had moved out of, was ethnically diverse, with Jews and Gentiles, and Poles, Russians,
and Ukrainians living together in harmony. ... We got along well enough with the Gentiles, but we didn’t socialize
with them. A few polite words of greeting usually marked the extent of our dealings with each other. My parents didn’t
socialize with Polish Jews either. There was no friction between Polish and Russian Jews, but little effort was made by
either group to get to know the other. My parents kept to their own kind, Russian immigrants who had fled Bolshevik
oppression.” See Lala Fishman and Steven Weingartner, Lala’s Story: A Memoir of the Holocaust (Evanston, lllinois:
Northwestern University Press, 1997), 42, 47-48. Uri Lichter, whose family owned a prosperous business in Lwow,
recalled: “The Prachtels, the Swirskis, and others, all Polish and Ukrainian professionals, high civil servants, army
officers and businessmen, were our steady customers. They liked to do business with Uri Lichter and Family. ... We
had all co-existed peacefully with Polish and Ukrainian families, many of them were good customers and gracious
acquaintances.” See Uri Lichter, In the Eye of the Storm: A Memoir of Survival Through the Holocaust (New York:
Holocaust Library, 1987), 24, 38. Leopold Weiss, a native of Lwow, reported: “My memories are of a mixed
neighborhood where Polish Catholics lived together with Orthodox Jews side-by-side, peacefully, and without
incident.” See Weiss, The Lemberg Mosaic, 15. Edward Spicer, who attended a school in Lwéw where ther were only a
very small number of Jewish students, remembers being treated fairly and did not have any specific problems with
students or teachers. See the testimony of Edward Spicer, Shoah Foundation Institute for Visual History and Education,
University of Southern California, Los Angeles, Interview code 12729. A Jew who attended the Romuald Traugutt
senior high school in Czgstochowa during the years 1934—1939 recalled, “There was no open anti-Semitism ar school.

.. we were not discriminated against in school. We were treated just like other students.” See Kazimierz Laski, “A
Few memories, “in Jerzy Mizgalski and Jerzy Sielski, eds., The Jews of Czgstochowa: The Fate of Czgstochowa Jews
1945-2009 (Torun: Adam Marszalek, 2012), 230.

Given the large number of such testimonies, it is surprising, to say the least, for historian Antony Polonsky to claim,
as he did in his obituary of Irena Sendler, that “Unusually for a Catholic child, she was allowed to play with Jewish
children as she grew up.” See Antony Polonsky, “Polish Social Worker Saved Around 2,500 Jewish Children from the
Nazis,” The Guardian, May 14, 2008; reprinted under the heading “Polish Nurse Saved 2,500 Jewish Children from the
Nazis,” The Globe and Mail (Toronto), May 15, 2008. In fact, as Jewish testimonies confirm, the objections most often
came from the Jewish side. Since this obituary is doubtless Polonsky’s most widely read piece on Polish-Jewish
relations, he has done more than any other historian to entrench this particular falsehood—a veritable “black pearl.” For
many Jews who lived amidst Poles in Warsaw (and not in Jewish enclaves) relations with non-Jews were no different
than in Western European countries or North America at the time. A Jew from Warsaw recalled: “I was transferred to a
public school at 68 Nowolipki Street where most of the teachers and students were Jewish because it was located in the
Jewish section of the city. ... It became my ambition to become a student of the Marshal Jozef Pitsudski School of
Graphics in Warsaw. ... It was very difficult to be accepted to this school. ... There were three other Jews in my class
besides me ... Sending me to such a school involved great financial sacrifice for my parents. ... In addition, a Polish
musician named Bronistaw Bykowski, who was very devoted to my father, pawned his and his wife’s wedding rings to
help us out. ... the atmosphere at the Marshal Pitsudski School was liberal and tolerant based on ethical and democratic
principles. I enjoyed a warm and kind relationship with the director of the school, Stanistaw Dabrowski, and many of
the professors and instructors, which included both Poles and some Germans. ... They made no distinction between
Christians and Jews. ... My relationships with my classmates were cordial, although we never mixed socially outside
school.” See Morris Wyszogrod, A Brush with Death: An Artist in the Death Camps (Albany: State University of New
York Press, 1999), 18-20. Bernard Goldstein, a socialist who worked in a slaughterhouse in Warsaw, recalled: “Jews
and Poles worked side by side and the relations between them were good, despite the fact that both were strongly
nationalistic, unruly, and impulsive. They had frequent conflicts over working conditions, but they always managed to
settle them in comradely fashion. They drank and played cards together, living in friendly harmony.” See Bernard
Goldstein, The Stars Bear Witness (London: Victor Gollancz, 1950), 8. Another Jew from Warsaw recalled: “When
Grandfather Yakov and | came to the village [of Siekierki, just outside the city], we would enter a peasant hut where
we were welcomed with respect and genuine warmth. | felt comfortable with the peasants. Grandfather spoke spicy
Polish, without any Jewish slang or idiom. ... We lived in a working-class quarter where there weren’t many Jewish
families. ... There were few Jewish children my age in the neighborhood, so I played mostly with Gentile children who
came to my house. We’d play soccer, go down to the Wisla [Wista] River and enjoy the fresh air, swim, and row. Later,
when | went to the Jewish school, the Gentile children used to tease the Jewish children on their way to and from
school, so we would walk in a group and felt safer. We didn’t run away from Gentile hoodlums but fought back with
blows and stones. ... [My parents] made their living running a store that sold paint, kerosene, building materials, and
haberdashery. Ninety-nine percent of their customers were Poles, who got along well with my parents ... When Mother
went into labor, I was sent to fetch the Polish midwife. ... I started my formal schooling in the heder ... But I soon
quarrelled with the teacher and ran away from the heder. The teacher, who felt responsible, sent some children to look
for me and bring me back. When they followed me to my street, I sicked my Polish friends on them.” See Simha Rotem
(“Kazik™), Memoirs of a Warsaw Ghetto Fighter (New Haven and London: Yale University Press, 1994), 2-5. Barbara
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April 1931, when an 18-year-old Polish youth drowned after jumping into the Wilejka River in an
unsuccessful attempt to save a four-year-old Jewish boy from drowning. The Polish authorities
commemorated this heroic deed by erecting a monument to the Pole, who became a source of pride—not
shame—for the Polish community. The Jewish representatives on the municipal council chose not to
support the erection of the monument. 266

At the Polish state-run high school Leon Berkowicz attended in Baranowicze,

nobody was handicapped because of his origin or his religion. The Jewish boys excelled
academically, but if they were usually first in maths and science they were nearly always last in
sports. Physical education was a low priority in Jewish upbringing. Somehow, | was an exception
and ... the sports-master always gave me top marks. ... I was very proud when the captain from the
781 Polish infantry regiment asked me to join their soccer team and play for them in Wilno ... I had
two Christian friends at school ... Our relationship was based on mutual respect and understanding.
On a few occasions | went to their homes and they came to mine; | had the impression that the
parents of both sides raised their eyebrows.*6”

Gora, born in Warsaw in 1932 as Irena Hochberg, was from an assimilated family who lived in the city centre on
Zurawia Street. She recalled that, in their apartment building, Poles and Jews lived in harmony, and during the tome of
the war all the children played together in the courtyard.” See Wiktoria Sliwowska, ed., The Last Eyewitnesses:
Children of the Holocaust Speak (Evanston, Illinois: Northwestern University Press, 1998), 71.

At a scholarly conference on this topic held in Radom in December 1998, many examples of peaceful coexistence of
Poles and Jews, especially in small towns, were brought to light. Feliks Tych, the director of the Jewish Historical
Institute in Warsaw, expressed the view that on the whole, despite the growing economic competition and social
radicalization of the 1930s, Polish-Jewish relations remained proper. The main bone of contention was the economic
field. In Rzeszdw, for example, where there was good cooperation in the city council under its Polish mayor and Jewish
vice-mayor, there was fairly fierce competition (mostly verbal) between the fledgling Polish merchant class and the
entrenched Jewish merchant class, who did not wish to yield its domination over the local economy. See Zbigniew K.
Wojcik, Rzeszéw w latach drugiej wojny swiatowej: Okupacja i konspiracja 1939-1944-1945 (Rzeszéw and Krakdow:
Instytut Europejskich Studiéw Spotecznych w Rzeszowie, and Towarzystwo Sympatykow Historii w Krakowie, 1998),
162. Charactistically, Jews who didn’t personally experience harassment often claim that it happened elsewhere. Felicia
Fuksman, who hails from the large industrial city of £.6dz, explains her lack of problems to the fact that she “lived in a
much bigger town. In the smaller towns those things happened. But I did not experience this.” See the account of
Felicia Fuksman, Louisiana Holocaust Survivors, The Southern Institute for Education and Research, posted online at
<http://www.tulane.edu/~so-inst/felicia.html>. Yet, Eva Galler, who hails from the small town of Oleszyce, where she
wasn’t afraid to venture out of her home, maintains that the problems occurred in the “bigger cities” but not in her
town. See the account of Eva Galler, Louisiana Holocaust Survivors, The Southern Institute for Education and
Research, posted online at <http://www.tulane.edu/~so-inst/eva.html>.

According to one historian, bonds between Poles and Jews were strongest in small villages where Jews lived among
Poles and not in isolation:

Among other things, Jews here forsook the strict Orthodoxy—impractical in rural life—of those in
town. ... Less hindered by the social control in town, Jews and Christians in a village were guided
by a sense of belonging to it, and by their own needs and those of their local compatriots.

The non-Jewish peasants valued their Jewish equals as good, hard-working people not unlike
them; it was only natural that the Jew and non-Jew in Cieszyna would hitch horses and plough their
respective fields together. ... Andrzej Burda described the attitude of the peasants to the Jews from
the village of Rzeszotary near Krakow as friendly and says that “in the countryside, good will was
something quite natural in the common lives of people bound by the land.” ...

See Annamaria Orla-Bukowska, “Maintaining Borders, Crossing Borders: Social Relationships in the Shtetl,” in Polin:
Studies in Polish Jewry, vol. 17 (2004): 171-95, at 189.

166 Wotkonowski, Stosunki polsko-zydowskie w Wilnie i na Wilenszczyznie 1919-1939, 198-200.

167 Berk, Destined to Live, 3-4.
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Among more traditional Jews, however, interaction was carefully guarded and openness to non-Jews was
rare to the “Other,” as was the case in Kolbuszowa, except for those few Jewish professionals who broke

out of the confines of the accepted social norms.

In this small town of ours we lived together while we remained separate and apart. Practical
necessities brought us into daily contact, but these encounters were specific and brief and rarely
produced mutual understanding or respect. We needed each other, often complemented each other,
and so there was reason for tolerance; but there was not much incentive for eliminating the barriers
that separated us.

Poles dominated the government and administration of Kulbuszowa; Jews operated nearly all of
the businesses. The Jews lived largely in and around the marketplace, the Poles in an area known as
New Town. Most Poles were devout Catholics, and we Jews followed in the path of orthodox
Judaism. ... In look, in dress, in behavior, there was usually no mistaking the Pole and the Jew.
Then, too, Poles all spoke Polish, Jews mostly Yiddish. ...

Acquaintances among Poles and Jews were common, indeed nearly inevitable in a town the size
of Kolbuszowa; but close friendships were practically nonexistent. Poles married Poles, and Jewish
boys sought out Jewish girls. The one or two exceptions proved the point. Though my father had
many Polish acquaintances from business, never were any invited to my sisters’ weddings.
Practically every Jew in town came, but not any Poles, nor was he ever invited to their celebrations.
Organizations like the Scouts, the fire department, and the Kolbuszowa soccer team were
exclusively Polish. [Later, as we shall see, the author contradicts himself on this point.—M.P.]. No
Jew in town had ever set foot in the Catholic church of Kolbuszowa; Catholic priests would not
look at Jews, much less talk to them. [Later the author contradicts himself on this point—M.P.: “It
was my father, for example, who supplied Catholic churches in our area with candles and other
items used in various church ceremonies.” In another book the same author writes: “Most Jews had
absolutely no contact with the Catholic Church. Whenever they saw a priest coming down the
street, they would cross over to the other side to avoid him. The Church was deeply mistrusted and
was looked upon as the spawning ground of anti-Semitism. How many plots against Jews, we
wondered, were hatched in the dark halls of the old stone church buildings on the edge of
town?”1%8] ... Only on the rarest occasions had a Pole been to the Jewish synagogue. Catholics
celebrated their holidays throughout the year and Jews theirs, neither group much concerned with
what the other was about.

On each side the separateness was seen as desirable. A coming together, a mixing—no one saw
any need for it, any point to it. Best to let things stay the way they were. “We could be spoiled”—
that’s what Jews said would happen if we mixed with Poles. It could be threatening, could challenge
the way it had always been. ... Some Jews, not many, did attempt to move in the other direction.
These were the modern men, professionals mostly, who wore their Judaism casually, if at all, and

sought out friendships among the Poles. Dr. Leon Anderman was a notable exception ...

168 Norman Salsitz and Amalie Petranker Salsitz, Against All Odds: A Tale of Two Survivors (New York: Holocaust
Library, 1990), 249-50.

87



Anderman and a few other men mingled almost exclusively with Poles, were invited to their
social gatherings, seemed to move among them with ease. ...

There were certain times when Poles and Jews came together in Kolbuszowa. When disaster hit,
whether fire or flood, the relief committees were organized, both Poles and Jews did what they
could to aid in the recovery. Jews ... participated in the celebration of Polish national holidays; a
portion of the festivities took place in the synagogue, where the rabbi offered remarks on the
occasion before an audience that included local Polish dignitaries. Always in the municipal
government a Pole served as mayor and a Jew as deputy mayor. The municipal council was equally
divided between the two. On the Kolbuszowa all-star soccer team were two Jews (from the town

Gymnasium) ...16°

In September 1939, the Germans ordered that the Polish troops who fell in the battle for Kolbuszowa be

buried together in a mass common grave in the Catholic cemetery. This incensed the Jewish community:

The fact that Jewish soldiers had been so interred was deeply offensive to many of us. When Berish
Bilfeld and Leib Lampel told the Germans of our distress, the authorities agreed that we could, if
we wished, remove the Jewish dead to our cemetery. For two weeks that is precisely what we did,
checking every body for identification (ID cards often indicated which soldiers were Jewish, as did
circumcision). Altogether we reburied about fifty Jewish soldiers in the Jewish cemetery outside of

town.170

A Jewish woman from Radom recalled the superstitious attitude Jews harboured toward Catholic priests:

Growing up, I knew to stay away from the Poles ... If we saw Polish people walking
down the street, we always crossed to the other side. If we ever saw a priest—I don’t
know why we did this—we would always hold on to a shirt or button coat. There was
somehow supposed to be protection in that small gesture. No priest ever accosted me or
anyone | knew, but | knew | was supposed to be wary of priests, to stay away, to clutch a
button.1™

Rabbi Byron L. Sherwin of Spertus College of Judaica in Chicago expressed the following thoughts on the

complex topic of Polish-Jewish relations:

Similarly, it does not seem to occur to some Jews that manifestations of Polish anti-Semitism might
be reactions to Jewish clanishness and parochialism. As a character in Isaac Bashevis Singer’s
novel The Manor puts it: ‘How can anyone move into someone else’s home, live there in total

isolation, and expect not to suffer by it? When you despise your host’s god as a tin image, shun his

169 Salsitz, A Jewish Boyhood in Poland, 241-45.
170 | bid., 260.
11 Millie Werber and Eve Keller, Two Rings: A Story of Love and War (New York: PublicAffairs, 2012), 23.
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wine as forbidden, condemn his daughter as unclean, aren’t you asking to be treated as an

unwelcome outsider? It’s as simple as that.”"?

On a recent trip to Poland, Rabbi Sherwin describes the reception he received in a Warsaw synagogue
where he was accompanied by his host, a Polish Catholic priest:

A young Orthodox Jew from New York interrupts my prayers, points to the priest, and admonishes
me for bringing an ‘idol worshipper’ into the synagogue. The service ends abruptly. | introduce
myself to the rabbi. A Gerer Hasid from Israel, he was born in Poland. His tenure had begun only
the year before. ... The rabbi says to me in Hebrew, ‘After everything that has happened to us here,

you see how they still hate us. They are afraid that we might return.’13

The historical complexities of Polish-Jewish relations, however, escape many Western observers and
scholars, who claim that all the Jews ever wanted was to be accepted into Polish Christian society, but were
cruelly rejected by them. Therefore, the argument goes, the Jews felt rebuffed and only responded in kind.
(Such statements abound even though no inclusive society existed even for the majority of Christian Poles,
i.e., the peasants, until well into the twentieth century.) Sociologist Naomi Rosh White is an exponent of
this facile but patently false school of thought:

The absence of Polish-Jewish contact was principally the result of a refusal by Poles to accept Jews
into their circles. ... Despite the desire of Jews to become integrated into Polish society, Jews were
excluded from non-Jewish friendship groups and from participation in Polish political and

bureaucratic life.17*

However, the testimonies recorded in White’s study contradict this simplistic portrayal, as most of the Jews
she interviewed expressed strongly defined tendencies of separateness.!’> Among some German Jews,
Polish Jews were known for their intensely nationalistic disposition. Walter Tausk, for example, deplored
the “super Zionists” among them who he believed gave Jews a bad name."

Robert Michael, a professor of European history at the University of Massachusetts, who fancies himself

as being on the cutting edge of exposing Catholic anti-Semitism, claims that Jews developed anti-Christian

172 Byron L. Sherwin, Sparks Amidst the Ashes: The Spiritual Legacy of Polish Jewry (New York and Oxford: Oxford
University Press, 1997), 131.

173 |pid., 18. This is not a new phenomenon. Ralph Slovenko, who was active in Polish-Jewish dialogue in the 1980s,
reported: “When I would make a trip to Poland, my Jewish friends in the United States would say, ‘Why do you go to
that anti-Semitic country? That is the land of the Holocaust.” Little or nothing would be said when I would go to
Germany, Austria or the Ukraine, though anti-Semitism in ... Poland pales in comparison to that in those places. ... In
comparison to the talk about Polish anti-Semitism, no one talks about German, Austrian, Ukrainian, Lithuanian, or
Latvian anti-Semitism. ... Though | am a Jew, | have a Ukrainian name and | believe that it has made me privy to
attitudes, when at times I would raise the discussion about Jewry, that I would not otherwise have heard.” See
Pogonowski, Jews in Poland, 162.

174 Naomi Rosh White, From Darkness to Light: Surviving the Holocaust (Melbourne: Collins Dove, 1988), 67.

175 Ipid., 80-81.

176 \Walter Tausk, Breslauer Tagebuch, 1933-1940 (Frankfurt am Main: Roderberg Verlag. 1977), entry for May 15,
1936.
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attitudes only out of desperation. “Some powerless Jews,” he writes, “responded to anti-Semitism by
stereotyping Gentile Poles as ‘dangerous, demonic, and devlish’; most Jews felt ambivalent toward Poles.”
On the other hand, Michael states that Poles are responsible for all the failings in Polish-Jewish relations
and goes so far as assuring us, without citing any proof, that: “Many Poles, including those well-educated,
continue to insist that Jews caused World War IL”*" Can such “scholarship” be taken seriously?
Seemingly, and incredibly, yes.

Influenced by such views such as those expressed by Naomi Rosh White, Robert Michael and many
others of that ilk, non-Jewish historians have also endorsed this skewed picture of Jewish-Christian
relations. For example, Eugene Davidson writes: “the Christian populations ... were likely to avoid contact
with Jews except for practical purposes like trade.”?”® There is no inkling on his part that there may have
been a bit more to the story, and that Jews may have displayed similar attitudes toward Christian Poles.
Many commentators adamantly deny the possibility that there ever was any independent animus on the
Jewish side. For example, Mark Raphael Baker, a lecturer in modern Jewish history at the University of

Melbourne, writes:

Goyim was the generic term for Gentile used by my father and others of his generation. It was not
used with hatred, but in a matter of fact way to describe the world out there, beyond his Polish
shtetl, outside the confines of his closely-knit network of survivor-friendship. His Jewish world was

a shell which protected him.17®

After laying all of the blame for the mutual antagonism on Christians, Jewish-American author Anne
Roiphe concedes grudgingly, albeit for a rather specious reason: “It is true that Jews in the privacy of their
houses have for centuries taken revenge on the anti-Semitism of their neighbors by portraying them as
dumb. Jews have long thought of Poles as less intelligent.”® That reality is reflected in the realistic fiction
of Isaac Bashevis Singer, who “in story after story ... makes it clear that Jews historically regarded
themselves as superior to their Slavic neighbors.”'8 Unfortunately, that legacy was transposed to North

America where it also poisoned Polish-Jewish relations.

177 Robert Michael, A History of Catholic Antisemitism: The Dark Side of the Church (New York and Houndmills,
Basingstoke, Hampshire: Palgrave Macmillian, 2008), 160, 249.

178 Introduction to Lichter, In the Eye of the Storm, 9.

17° Mark Raphael Baker, The Fiftieth Gate: A Journey Through Memory (Sydney: Flamingo/HarperCollins, 1997), 39.
180 Anne Roiphe, A Season for Healing: Reflections on the Holocaust (New York: Summit Books, 1988), 117.

181 Thomas S. Gladsky, Princes, Peasants, and Other Polish Selves: Ethnicity in American Literature (Amherst:
University of Massachusetts Press, 1992), 207. Surprisingly, the stereotype of the “stupid” Pole even surfaced when
Poles put their lives at risk to shelter Jews during the war. As could be expected, living in close quarters could lead to
occasional to flare-ups between the charges and rescuers. Teresa Prekerowa, who was active in the Zegota
organization, recalls: “It was often that Jews told Poles, ‘We are more intelligent than you,” and it made the Poles
crazy. It was a very difficult situation.” See Lawrence N. Powell, Troubled Memory: Anne Levy, The Holocaust, and
David Duke’s Louisiana (Chapel Hill, North Carolina and London: The University of North Carolina Press, 2000), 261.
182 Thomas Gladsky presents an excellent survey of the mean-spirited and often crude stereotypes of Poles that
permeate many of the works of fiction of well-known and popular Jewish-American authors such as Saul Bellow,
Bernard Malamud, Philip Roth, and Leon Uris. Such books doubtless have had a huge impact on how Polish-Jewish
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Other historians, who had had first-hand experience, are more cautious in their assessment. Zvi Gitelman,

for example, writes:

Perhaps there was antecedent Jewish distrust of Poles or contempt for them, but Polish hostility
bred a Jewish reaction of distrust and reciprocated hostility ... But there may have been other
sources of Jewish negative attitudes toward Poles. Jews may have regarded Poles (and most other
east European peoples) as culturally inferior. ... Religious Jews held that Poles believed in a false

and pernicious doctrine.183

Paradoxically, anti-assimilationist attitudes were promoted in Poland by Jews who had settled in the
United States and Western Europe, even though they would never have advocated the same stance there.
Lucy Dawidowicz, who paid an extended visit to Wilno before the war, where most Jews spoke Yiddish
and knew little, if any, Polish, wrote: “Not knowing Polish, | didn’t get to meet many of those Polish-
speaking university-educated Jews. That didn’t bother me, for | had somehow come to believe that they
weren’t my kind of people and didn’t live in my kind of world. ... The other Polish speakers whom | met,
yet barely knew, | labeled as ‘assimilated,” even ‘assimilationist,” that is, advocates of assimilation. Those
were a Yiddishist’s pejorative words, darkly intimating that to speak Polish instead of Yiddish was a public
act of betrayal, an abandonment of one’s people.”*®* In was enough not to look Jewish or to be dressed in
non-traditional garb to be labelled a shaygets (or sheygets) or a shikse, a pejorative Yiddish term for a
Christian male or female, even if one was Jewish.'® Christians were commonly referred to in derogatory
terms as shkotsim (or shkotzim), and this term was also applied to assismilated Jews.8

How all this impacted on the day-to-day life of many Jews in Poland, right up to the Second World War,
is illustrated by the following candid testimonies. Nechah Hoffman-Shein recalls her childhood formation

in the village of Serafince near Horodenka, in Eastern Galicia:

At home they tried to implant within us elevated feelings. They emphasized morning and evening
that we were different—better, more elevated than the goyim. What was theirs was non-kosher,

disgusting, and despised. ... And in the house meanwhile they would tell me, “Don’t play with the

relations are perceived in North America. See Gladsky, Princes, Peasants, and Other Polish Selves, 163-220. There
exists no parallel phenomenon in Polish literature.

183 7vi Gitelman, “Collective Memory and Contemporary Polish-Jewish Relations,” in Joshua D. Zimmerman, ed.,
Contested Memories: Poles and Jews during the Holocaust and Its Aftermath (New Brunswick, New Jersey and
London: Rutgers University Press, 2003), 274-75. Gitelman also states: “Of course, the stereotype of Polish
antisemitism—which like all stereotypes has truth in it except that it becomes overgeneralized and attributed to each
Polish person—itself breeds resentments against Jews.” Ibid., 285. Gitleman thus concedes that Polish stereotypes
concerning Jews are not without foundation in fact.

184 Lucy S. Dawidowicz, From That Place and Time: A Memoir, 1938-1947 (New York and London: W. W. Norton &
Company, 1989), 107.

185 Testimony of Alina Fiszgrund (from £6dz), 2005, Internet: <http://www.centropa.org/biography/alina-fiszgrund> ;
Testimony of Salomea Gemrot (from a village near Rzeszéw), February 2005, Internet:
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assimilated Jews) 454, 473.
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shiksas, the non-Jewish girls, with their colored eggs, and don’t taste their giant Easter bread, and
don’t go into their homes which are absolutely non-kosher.” ... However, [my mother] added,
“When we go by the statue of Jesus, we need to spit three times and say, It is an abhorrence,” but

make sure that the goyim don’t see you...”7
A Jew from Ostrowiec Swictokrzyski recalled:

Another place | dreaded was the forbidding Catholic Church of Archangel Michael, which
occupied the highest point in town, with its tall spire dominating the skyline. It was a large church,
the only one in Ostrowiec, and when the bells pealed, they could be heard all over town. As there
was no way of avoiding the church to get to the