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On Defending the Dissertation

Hello to all and thanks for coming.
Today is not as I imagined

and to be totally forthcoming

I must admit to being saddened.
Id long anticipated Omry

Ronen would sit before me

across this table, to confer

with us, and though I might prefer
not doing any more revisions,

Id heed corrections of mistakes,
protected by the care he takes—

or took—for scholarly precision.
To him, then, I compose this note:
“This dissertation I devote...”



Acknowledgements

Beginning a graduate education and completing a dissertation are rare privileges that I do not take
for granted. At various times I thought that my good luck had run out with the former and that the
latter was out of reach for me. It is thanks to the guidance and kindness of so many other people that
I was able to do it. While they have left fingerprints on this dissertation, the errors and shortcomings
are all mine.

My chair, Shachar Pinsker, gave me that first chance. He built a graduate program that offers new
perspectives on Jewish identity, modernity, exile, ethnicity, Zionism, and Israel, and has provided
a safe space for discussion of how this all relates to other fields in the humanities. I am grateful as
well for his careful commentary and hours upon hours of meetings to discuss my work. I cannot
imagine writing this dissertation elsewhere. Mikhail Krutikov helped me over the course of several
years to see what direction my work was taking, why it should matter for my readers, and how a
literary-historical perspective would bring this out; he also gave me a new appreciation of Yiddish
and Russian-Jewish culture. His encouragement was essential for my persistence. Since her arrival
at Michigan, Maya Barzilai has pushed me to reconsider my positions on translation theory, to think
of writing as a skill that must be practiced and can be improved, to develop the necessary work-work
balance, to see my own self-doubt from a feminist perspective, and to become a professional. I am
especially grateful to my friend Sofya Khagi, whose course first got me interested in Pushkiniana and
metapoetry. She stepped in at a late stage to serve on the committee and in a short time helped me
to deepen my arguments about the relevance of Pushkin for Jewish writers, going through chapters
with me page by page.

An undergraduate course with Omry Ronen inspired me to investigate Russian-Jewish liter-
ary connections and gave me the initial confidence to do so. His extraordinary commitment to
mentoring generations of women scholars deserves recognition. In his graduate courses on Rus-
sian poetry, he taught me exegetical, linguistic, and quantitative approaches to literature that could
make use of my peculiar educational background. Over years of conversations and in his com-
ments at my prospectus defense, he gave me the idea of using Russian-Jewish translations to study
the competition between Hebrew and Yiddish. It is one of my greatest regrets in life that I never
learned what he thought of my finished research, nor adequately expressed my gratitude during his
lifetime, which is why I am dedicating this dissertation to him.

I am grateful to other faculty members at Michigan for additional help. Julian Levinson, who has
an amazing talent for seeing the potential of other people’s ideas, was also a compassionate teaching
mentor who made sure that I could balance my competing responsibilities. If not for Zvi Gitelman’s
assertion that people with illnesses and disabilities should still be able to finish graduate school, I



might have given up years ago. Elliot Ginsburg provided encouragement at the early stages of this
project and served on the prospectus committee. Anton Shammas has attended my campus talks
with remarks that change the way I think about Hebrew and Yiddish translation.

Scholars not associated with UM have also helped me tremendously. Brian Horowitz read parts
of this dissertation and helped me to contextualize it. Paula Eisenstein Baker generously shared her
archival research with me, including a manuscript of the Yiddish libretto, and for years has carried on
a helpful conversation with me about Jewish culture in Vilne and Ekaterinoslav. My correspondence
with Andrew Noble Koss has helped me to understand the role of the Great War in shaping Jewish
culture in Vilne. Kenneth Moss shared an archival citation that I was desperate to find, leading me
to make new discoveries about Hebrew translations of Onegin that were never written. Olga Litvak
suggested that I study Jewish Pushkinism. I am also grateful for conversations with Dan Miron and
Hamutal Bar-Yosef.

I cannot know the extent of my debts to the staff of Near Eastern Studies, including Wendy
Burr, Angela Beskow, Margaret Casazza, Lisa Michelin, and Wendy Vidovic, or to the staff of Judaic
Studies, including Stacy Eckert, Tracy Darnell, Brittin Pollack, and Cherie Thompson. I would also
like to thank Jean McKee from the Department of Slavic Languages and Literatures and the staft of
the Center for Russian and East European Studies, including Marysia Ostafin.

Thank you to the library staff at the University of Michigan Libraries and Interlibrary Loan for
retrieving or scanning countless materials for this research. I am similarly indebted to the staff of
the Genazim Archive and Periodicals Library within the greater Beit Ariela Library, to the National
Library of Israel in Jerusalem, and especially to Shmuel Avneri at Bialik House.

The Horace H. Rackham School of Graduate Studies supported this work with a Rackham Hu-
manities Research Award and travel grants to present it at conferences, as well as emergency funds
for medical expenses. In addition to providing an outstanding intellectual community including the
Yiddish Leyenkrayz, the Frankel Center for Judaic Studies funded language study, conference travel,
and research travel. A Foreign Language and Area Studies award from the Center for Russian and
East European Studies funded summer language study in Saint Petersburg. The Mellon Summer
Dissertation Seminar supported the writing process. The Posen Foundation funded airfare to an
Association for Jewish Studies conference.

I would never have been able to write this dissertation if not for the generations of volunteers,
veterans, and staff of the Graduate Employees’ Organization, who have worked hard and sacrificed
much so that others might have fair teaching stipends, working conditions, and medical benefits.
Graduate student debt at Michigan demonstrates that there is much more work to be done in the
future, but it is thanks to GEO’s continuing efforts that wealthy parents are still not a prerequi-
site for doctoral study here. Thank you all for the time and risk you put into strikes, data entry,
meetings upon meetings, contract-writing, organizing across campus, phone-banking, department
visits, grievance filing, button-making, discrimination-fighting, collective bargaining, and all the
other hard work that goes into making higher education more accessible and academic labor more
valued. Thank you for risking your careers, and sometimes even losing them, for justice. And thank
you to the other campus unions, workers, and students that have stood in solidarity with GEO over
the years.

I was fortunate to enjoy a cohort of graduate student colleagues in Hebrew and/or Yiddish liter-
ature whose camaraderie, collegiality, and friendship have been indispensable for this dissertation
in so many ways that I would have to write another one just to catalogue what they have done for me.
Alexandra Hoffman, Oren Segal, Ramon Stern, and Orian Zakai, I look forward to this exchange



lasting far beyond our graduate years. Thank you as well to other graduate student affiliates of Judaic
Studies, including Nicholas Block and Daniel Mintz, whose comments in our writing group helped
advance the dissertation, and Sarah Garibova, the historian to my lit-crit, who have contributed to
the completion of this project. I am also grateful for my friends and colleagues in the field of Russian
literature: Mariya Lomakina, Sergei Sychov, and Marin Turk.

If not for the Department of Near Eastern Studies, I would never have met my three Silver Lake
sisters Sofia Carlsson, Ilgi Evrim Gercek, and Yasmeen Hanoosh, who teach me what lies between
ideas and our reality, and saw me through good and bad times. Libby Boulter, Helen Dixon, Talia
Gangoo, and Anne Kreps have provided that unique variety of friendship that thrives on intellectual
engagement and difference. I have had many supportive graduate friends and colleagues in NES,
and owe special thanks to Tayfun Bilgin, Stephanie Bolz, Ozgen Felek, Derek Mancini-Lander, and
Spencer Scoville. Finally, the Dissertation Support Group was true to its name.

Across disciplinary boundaries, many others I met as graduate students have contributed to this
dissertation in one way or another. Without my writing companion Anna Genina and my guide
Xochitl Ruiz, I might never have finished. Olivia Bustion helped me tremendously with writing
challenges. My study buddies Sherina Feliciano-Santos and Susanne Unger first explained how this
work could interest people in other fields. Diana Sierra and Martin Vega taught me how to con-
quer my doubts by contextualizing them. Kelin Emmett was an enthusiastic and supportive writing
buddy and cheerleader. Dimitrios Krallis cheerfully shares his know-how when I need it.

Practical support for this dissertation came from Esther Gokhale, who taught me how to sit com-
fortably at a desk; Susan Hunsberger, who assisted me with project management; Joshua Boydstun
and Nathanael Romero, who helped me prepare the final manuscript; Ed Renollet, who provided
an alternate workspace and some sage advice. Vicenta Lopez Sebastian—jgracias por todo el apoyo
y por enseflarme a hacer el mole!

Years ago, the trio of Rabbi Eliezer Cohen zts’l and Ed and Susan Codish, whose sanity sus-
tained others in spite of our surroundings, taught me the only real academic skills I had when I
started my higher education: philology and exegesis. Fellow dissertator Abigail Glogower has been
a compassionate and wise friend who understood everything and, together with Sarah Grey and
Sara Haliczer, gave me just enough of what I needed from the past and linked it to a very different
present.

The tango and other dance communities of Israel, Russia, North America, and especially Ann
Arbor preserve a sense of what the arts, parties, and entertainment were like before people began
gathering around the television or dueling YouTube videos. In addition to illuminating the social
significance of poetry, singing, dancing, and playing music, they also gave me the opportunity to
know Irena Ronen. I wish to thank two other tanguera/os: the space physicist Angeline Burrell,
my feminist academic role model, and the musician Marco Bruschtein, whose support and advice
were essential for coping with stress. The political and social activist communities of Southeast-
ern Michigan helped me to think about Jewish activists in Eastern Europe and strengthened my
determination to do this research.

I am fortunate to have a family that supported and encouraged my research, even hunting down
obscure books for me. I wish my grandmother Pearl Goldenberg z”1, the only one to visit me in
Russia, had lived far enough into the twenty-first century to see my mother and I finish our doctor-
ates. My grandmother Sylvia Feldman read the entire dissertation out of her love for secular Yiddish
culture and for me, attended my defense (at the age of 90), and helped me in any way she could over
the years. My uncle Mark Feldman took care of me during my prelim exams and gave me a place



to crash in New York when I was there for a conference. When I was travelling for research, ac-
commodations and other practical and emotional support abroad came from my brother Michael
“Mo” Feldman, uncle Howard Feldman, cousin Rebecca Feldman, brother Tzvi Feldman, brother
Yitzy Feldman, and aunt Eileen Martell. My brother Jon Feldman and sister Caren “Spike” Feldman
were there for me when I needed to talk and left me alone when I needed to work. My father David
Feldman provided practical support and my mother Donna Feldman read and commented on sev-
eral drafts of the manuscript despite her own heavy workload, for which I am especially grateful.
My companion Joseph Norman helped me to think about the relationship between marginalized
people and majority culture, encouraged me to speak “Andron,” anticipated my needs before I re-
alized them myself, and toiled over the final formatting of this dissertation. When I asked what I
could do to thank him for all he has done to help me in recent years, he replied, “You can write me
a dissertation.” Here you go, dear.

vi



Note on Translations and Transliterations

Writing in English about Russian, Hebrew, and Yiddish texts presents a host of problems that cannot
be solved to my satisfaction. In comparing multiple Hebrew and Yiddish translations of the same
Russian text, for example, I include the originals and I translate them into English. In general, I have
quoted from Vladimir Nabokov’s translations of Pushkin’s Russian because of their accuracy, though
I have inserted certain changes for the sake of comparing these different versions more clearly; such
changes are bracketed and initialed. All other translations are mine, except where noted. I have
included most quotations in English translation as well as in their original language, but the originals
frequently borrow words or entire sentences from other languages. Where I thought that they might
be significant, I have generally italicized these and supplied bracketed translations.

At times, transliterations of the other alphabets into English was necessary for all readers to
have a sense of how the texts sounded out loud, or just to simplify the lines of text. I have had to
use different styles of transliteration to emphasize the distinct concerns of etymology and phonetics.
Russian and Hebrew both have multiple different systems for transliteration into Roman characters,
and this dissertation deals with two dialects of Hebrew. For the old accent in Hebrew, I have drawn
from Benjamin Harshav’s system. For the new accent, I have used the guidelines for the journal
Prooftexts. For Russian, I have generally used the Library of Congress system without diacritics.
Though there are several dialects of Yiddish as well, I transliterated according to the YIVO system.

For many names of people and titles of literary works that have already appeared in English-
language books, I have instead used conventional spellings to make them recognizable. In other
instances, I have chosen the transliteration of the language that seemed most frequently associated
with the word. I have, for example, chosen to spell “Vilne” as a transliteration of its Yiddish name,
rather than the more common Hebrew “Vilna” or the current “Vilnius.” In most instances, I have
converted the Jewish calendar years to Gregorian ones.

Vi



Contents

DEDICATIO ii
IACKNOWLEDGEMENTSY iii
INOTE ON TRANSLATIONS AND |RANSLITERATIONS vii
[L1sT OF TABLEY X
ABSTRAC xi
i INTRODUCTION 1
.1 'The lTranslation That Was Never Written| . . . . . .. ... ... ... ....... 8
.2 The Jewish Pushkin|. . . . . ... ... ... . ... 13
1.3 WhyAskBialikg . . .. .. ... . 16
1.4 Methodology . . . . . . . . . e e 19
.5 Chaptersin Context . . . . . . .. . . . ... .. e 27
P RUSSIAN PATRIOTISM AND HEBREW LITERATURE: DOVID FRISHMAN'S TRANSLATIONS OH
IONEGIN STANZAS IN 1899 33
.1 Introduction . . . . . . . . . . .. e e e e 33
.2 Jews, Pushkin, and lranslation . . ... ... .. ... ... ... ... ... 34
2.3 Enlightenment, Patriotism, and litlePages . . . . . . . . . . ... ... ... ... 36
p.4 Introducing Pushkin in Hebrew: Bukiben Yogly . . . . . ... ... .. ... ... 39
p.5 lextbook Examples of NaturePoemsg . . . . .. ... .. ... ... ... 0. 44
2.6  Why Iranslate Pushking . . . . . . ... ... ... ... . . o . . 50
p.7 lranslating Pushkin into Hebrew: Dovid Frishman . . . . . . . ... .. ... .. 53
2.8 Ashkenazi Hebrew Meets the OneginStanzd . . . . . . . .. .. ... ....... 57
p.9 Hebrew Prosody of the Nineteenth Century . . . .. ... ... ... ....... 58
p.10 Onegin Stanzas by Pushkin and Frishman . . . . . .. .. ... ... .00 0. 59
p.11 Consequences of Frishman's Onegin Stanza Form . . . . .. ... ... ... ... 63
.12 Rhyme Matterd . . . . . . . . . . . e e 69
R.13 Conclusion . . . . . . . . . L e e e e e e 72

viii



B JEWISH ACTIVISTS, MODERNISM, AND A RUSSIAN CLASSIC: YIDDISH IRANSLATIONS BY A. Y|

[GRODZENSKI AND LEYB NAYDUS DURING AND AFTER THE GREAT WAR 75
B.1  Introduction . . . . . . . . ... e 75
B.2 Grodzenski: Biographyand Context . . . . . . . . . .. .. ... .......... 77
B.3 Grodzenskis Visionof Culturg. . . . . . ... ... ... .. . .. L. 79
B.4 Evgenii Onegin for the Loveof Theatey . . . .. . .. .. ... ... .. ...... 85
B.5 Grodzenskis Viewof Pushkin . . . . .. .. ... ... ... 0000 0L, 88
B.6 lhe lranslators Footnotes . . . . . . ... ... .. ... .. ... . .. 91
B.7 Form and Content: Good Enoughq . . . ... ... ... ... ........... 93
B.8 Inaccuracyl . . . . . . e e e e e e e e 94
3.9 IMNA . o v ot e e e e e e e e e e e e e e e e e e e e e e e e e 98
B.10 Leyb Naydus: The Russified, Aristocratic Yiddish Poet . . . . . .. ... ... ... 102
B.11 Parnassian Poetry for a PeopleinPain . . ... ... ... ... ... ..... 110
B.12 Musicalityand Poetry, . . . . . . . .. oo 115
B.13 lranslatingSoundq . . . . . . . . . . . e e 118
B.14 Death, Onegin as a Living lext, and the Audiencg . . . . ... ... ... ..... 123
B.15 For the Young Woman Studenf . . . . . ... ... ... ... ... ........ 127
B.16 Conclusion . . . . . . . . . . e e e e e e 129

4  ONEGIN SETTLES IN THE RUSSIAN Di1ASPORA: AVRAHAM LEVINSON AND AVRAHAM

OSHLONSKY'S HEBREW | RANSLATIONS IN PALESTINE, 1937 133
k.1 Introduction . . . . . . . . .. 134
k.2 Avraham Levinson, the Zionist Obsessed with Translating Evgenii Onegirg . . . . . 137
k.3 Avraham Shlonsky, StillinPrint . . . . . .. .. ..o o0 oo 150
k.4 Shlonsky in History: Literary Contlicts from One Diaspora to Another] . . . . . . . 152
k.5 Hebraization, Domestication, Judaization . . . . . . . . . .. ... ... ...... 163
k.6 1o Wrestle with Creations Living, Concreteand Real’| . . . . ... ... ... .. 173
k.7  Onegin Iranslations and Hebrew Language Development . . . . .. .. ... ... 180
k4.8 Under the Sky of Which Africaq . . . . . .. .. ... .. .. ... ... ..., 188
.o Conclusiony . . . . . . . . . e e e e e e 191
5 CONCLUSION 194
W D 200



Last of Tables

.1 Onegin stanzas, Hebrew titles, Russiantitley . . . . . .. ... .. ... ... ...

p.2  Omitted lineg




Abstract

This dissertation is a literary and historical case study of Russian-Jewish translation, one of the com-
peting strategies in the East European Jewish “language wars” to create a modern literature in either
Hebrew or Yiddish. I argue that Yiddish and Hebrew writers, who were anxious for their respective
chosen literary languages to earn a place in world literature, fashioned their literary movements af-
ter Russian examples. In particular, they understood Russian national poet Alexander Pushkin as
not just a genius, but as the transformer and modernizer of Russian literature who gave voice to the
indigenous and mastered the foreign. Those who translated Pushkin into Jewish languages aimed
to enrich Hebrew or Yiddish in accordance with the foreign, or Westernizing, side of this program,
but when Hebrew poet H. N. Bialik chose to gather Jewish materials rather than translate Pushkin’s
verse novel Eugene Onegin, he was following a Jewish version of Pushkin’s Slavophilic side. The
imperative to render the masterpiece, macaronic novel in its sonnet-like “Onegin stanzas,” in accor-
dance with the greater project of translating world literature into Jewish languages, cut across the
language war’s Yiddish-Hebrew lines and the Jewish political and aesthetic spectrum. The lines of
the language war are clear, however, in this diachronic study which shows that the institutional and
linguistic features of the two languages at given times in history determined how and when the novel
was translated. Fine Lines explores translations and their paratexts by Buki ben Yogli, Dovid Frish-
man, A. Y. Grodzenski, Leyb Naydus, Avraham Levinson, and Avraham Shlonsky, and is among the
first scholarly attention several of them have received despite their prominence as poets and pub-
lic intellectuals. Covering the period between the Jewish celebrations of the centennial of Pushkin’s
birth and that of his death, it begins in 1899 in Saint Petersburg with liberal maskilim, moving to the
Great War, Russian Civil War, and interwar years in Vilna, Grodno, Kustin, Ekaterinoslav (mostly
Polish and Lithuanian Jewish communities) amid Diasporist and Zionist politics, and concludes in
Tel Aviv and Jerusalem in 1937, demonstrating that Jews in Palestine left the Jewish Diaspora but
found the Russian Diaspora.

Xi



CHAPTER 1

Introduction

A ne mory nonATe. Ho Bot

Hemnomnusiii, cnabplit epeBof,

C XVBOJI KaPTUHBI CIMCOK OJIEIHBIIL,

Vinu paspirpanssit @petmmi

[Tepcramu pobkux yuenni:  (Pushkin 3:xxx1)

It baffles me. But I'll repeat

here a weak version, incomplete,

pale transcript of a vivid master,

or Freischiitz as it might be played

by nervous hands of a schoolmaid:  (Tr. Johnston)

The various attempts to translate Alexander Pushkin (1799-1837) into Jewish languages reflect the
linguistic and institutional realities of Hebrew and Yiddish during what some, such as Avraham
Levinson (1891-1955), called the “language wars” During the first several decades of the twenti-
eth century, East European Jewish intellectuals tended to favor one or more languages within their
traditional polysystem,f|] which consisted of: Yiddish as the vernacular, as well as the language of
secular and women’s literatures; Hebrew as the liturgical and legal language of elite male realms;
Russian as the imperial language in which certain kinds of official communications with non-Jews
took place; and Polish, Lithuanian, Ukrainian, Belorussian, or another local language or dialect for
relations with the Jews” peasant neighbors. Before the twentieth century, many Jews had already

adopted Russian as their language and spoke it at home, but those who felt strongly about a Jewish

! Itamar Even-Zohar has written extensively on this polysystem. See Even-Zohar “Russian and Hebrew: The Case of
a Dependent Polysystem” and “The ‘Literary’ System” (1990), and the other articles he published in that issue of Poetics
Today. See also Harshav (1993) and Seidman (1997).



national culture did not distinguish merely between Jewish or non-Jewish languages. Though ca-
pable of speaking and writing in multiple languages, they generally affiliated themselves with either
Yiddish or Hebrew /]

The process of bringing Russian cultural material into Jewish culture was not the same in both
Jewish languages. In addition to reckoning with Western and Russian culture, those Jewish intel-
lectuals who were committed to writing in a Jewish language had to reckon with the competition
between Hebrew and Yiddish. While Hebrew had an ancient history of respected verse, Yiddish
enjoyed a greater ease of expression with modern topics, and neither had produced a comprehen-
sive library of translations of world literature. Hebrew did not become a spoken vernacular until
the twentieth century,f] developing during the very period studied here. The diachronic dimension
of analysis in this dissertation shows the changing abilities of Hebrew over time as Hebrew writers
tackled the translation of Russian literature. Yiddish shared with Hebrew the challenges of trying
to express non-Jewish culture in a language used only within the Jewish community, but also faced
a need for cultural legitimacy. Yiddish was still referred to as “zhargon,” implying that it was bad
German.f|

As the violence, displacement, and disease of the Great War devastated East European Jewish
communities and their institutions beyond what they could have ever imagined, the translation
of Russian literature into Jewish languages would seem a strange occupation for people who were
fighting—sometimes unsuccessfully—to survive. Yet during this time, several Jewish intellectuals
sought to publish a Jewish version of Evgenii Onegin (Eugene Onegin). Staunchly loyal to either He-
brew or Yiddish, they all seemed to know the novel in Russian. The prospect of translating Pushkin
into Hebrew appealed both to public intellectuals, whether Yiddishist or Hebraist, and to Yiddish
and Hebrew poets who fancied themselves to be like Pushkin. Translation posed an important
challenge for both the translator and the receiving language, with a successful translation repre-

senting a significant achievement for either. After the 1917 Revolution, both the public intellectual

*> Fishman (2006) discusses the political factors in these choices.
* For more on this transition, see Harshav (1993), Even-Zohar (1990), Segal (2010).
* See Chaver (2004), Joshua Fishman (1991), David Fishman (2005).



A. Y. Grodzenski (1891-1941) and the popular young poet Leyb Naydus (1890-1918) translated
the novel into Yiddish. One of the architects of Zionist Hebrew culture, Avraham Levinson, wrote
a Hebrew translation during this time and was unable to publish it, so he had to wait for the 1937
Pushkin centennial in Palestine, an occasion that saw not only his translation, but that of another
popular poet, Avraham Shlonsky (1900-1973).

This novel, now a standard text for Russian schoolchildren, interested Jews for a number of rea-
sons. Written in Pushkin’s sonnet-like Onegin stanzas, it is widely considered to be a masterpiece
and a groundbreaking work of Russian fiction. For Jews, it was a fine example of the ways in which
Pushkin advanced modern Russian literature: borrowing from other languages, mixing the indige-
nous and the foreign, moving beyond Romanticism, writing a novel in a national language, and
gaining respect for it. Jewish translators, having read Vissarion Belinsky (1811-1848) and other
Russian critics, considered the novel’s realism and its rejection of Romanticism as reasons why it
was revolutionary and important. And of course, another stated reason was the fact that Onegin is
arguably the greatest work of the greatest poet of the Empire in which Jews had long lived, the first
home base of modern Hebrew and Yiddish literature. Yet there were other motivations related to
the underlying interest in developing these literatures.

Onegin is a novel that actively theorizes the process by which a body of literature can be ex-
panded. The narrator’s introduction (3:xxvI-xxxI1) to Tatiana’s letter to Oneginf] explains that as
a typical Russian aristocrat, Tatiana was French-speaking and French-reading, and could not pos-
sibly have written a love letter in Russian. Therefore, the narrator explains that he has translated
her French letter into Russian, a language hitherto ill-suited to the task. But this “translation” then
provides Russian literature with an extraordinary epistle-in-verse. Similarly, following Pushkin’s
program for Russian literature, Jewish translators of Evgenii Onegin could give their receiving lan-
guage a fine example of both novel and verse.

The example of Evgenii Onegin also happens to be particularly difficult to translate, not least

because a translator must address common problems of poetry translation while conveying the plot

® This letter is an inserted genre which is not written in the usual Onegin stanza form. On inserted genres, see
Bakhtin (1981).



and other content of the novel. Jews were aware of this and were inspired by the challenge. Perhaps
their literature, like that of Pushkin, was also too original and individual to be widely translated or
read in Europe. But more importantly, long before Onegin became a widely-cited example of the
challenges of translation, it was probably already understood as such by its translators. For a Jewish
poet—whether that was one’s primary affiliation or not—this was an opportunity to show one’s skill
in a memorable way. And indeed, for some of the translators, this work became a significant part of
their legacy.

Like others within the Russian Empire and Soviet Union, Jews sought and found their own re-
flection in the breadth and depth of Pushkin’s work. When Soviet critics described Pushkin as a
suppressed revolutionary, so did socialist Jews. Even Zionists found support for their cause in his
writings. Similarly, Pushkin set a high standard against which other writers could be compared.
He modelled what national poets could and should do to modernize their emerging national lit-
eratures. For modernist Russian writers, he was both the classic to be superseded and the holder
of coveted laurels, with whom self-confident poets identified. For Jewish writers seeking to create
independent Hebrew or Yiddish culture, he was both a part of the Slavic culture to be resisted and
an irresistible source of nostalgia when they emigrated from the Pale.

Of the many reasons why Pushkin was of interest to East European Jews, several resemble the
reasons why he has been so important to Russians. After all, it was in the East European, Russian
imperial context that Yiddish-speaking Jews came to know Russian literature. Pushkin himself is a
synecdoche for Russian literature and is typically considered to be the Russian national poet. He is
credited with the making of a modern Russian literature in the nineteenth century, thanks in part
to his two-pronged approach. On the one hand, he introduced new Western and Orientalist forms
and content to Russian literature through translation and adaptation. On the other hand, he created
indigenous Russian works with national content. Working at a time when most of Russian society
belonged to either the illiterate, Russian-speaking peasantry or the French-speaking aristocracy,

Pushkin wrote in Russian about local and universal themes. His corpus was thus considered to be



both universal and uniquely Russian. As the Russian national poet, he was standard educational
fare for maskilim (proponents of the Jewish Enlightenment) and Russifying Jews.

Pushkin provided not only proof of good taste, or a banner under which the Jews could affiliate
as part of Russian imperial culture, but also a paradigm for how a new national literature could
be made modern and Western. Aware of his example, many Hebrew and Yiddish writers sought
to import non-Jewish literary genres and to translate literature as a part of their overall effort to
create modern literatures in Hebrew and Yiddish. Pushkin himself became an important part of
this translation process for all of these reasons. Because of his universalism and high cultural status
in the Russian Empire, as well as usage of foreign material to create a modern national literature,
translating Pushkin was seen as a means of replicating the modernization process he had initiated
in Russian in either Yiddish or Hebrew. Goethe had done this in German, Pushkin had done it in
Russian, and now the Jews would do it in one of their languages.

While contemporary Russian poets were writing “My Pushkin” books (of personal reflections
or literary scholarship)f] and Pushkin-themed poetry,[] or demanding that the classic poet be thrown
overboard from the ship of modernity, Jewish poets who coveted Pushkin’s status rewrote his work
in their chosen languages. This challenge could help prove a poet’s talent and importance. These
translations, which attended to the musical elements of the text and privileged the translated out-
come over reproduction of the original text, were received as a part of the Russian poet’s legacy in
either Yiddish or Hebrew. Such translations were also a means for Jewish poets to be remembered
by other, Pushkin-loving Jews.

These poet-translators faced competition from public intellectuals, who were inspired to trans-
late the same texts. Although they may have written some poetry, these members of the Jewish in-
telligentsia had a much broader legacy in the construction and maintenance of Yiddish or Hebrew
literature. They were architects and builders of modern Jewish cultural and political movements.
Although modern belletristic literature was a cherished goal for the Jewish intelligentsia, it did not

exist in a vacuum. Rather, it was a part of the “republic of letters” (Miron 10-11) together with

¢ These writers included Marina Tsvetaeva (1892-1941) and V. Ia. Briusov (1873-1924).
7 Including Anna Akhmatova. For a discussion of this poetry, see Sandler (2004).



newspapers, new histories, conferences, writers’ unions, and even theater. For some of the activists
who devoted their lives to building up and professionalizing Jewish literary, cultural, and political
institutions, translating Pushkin into their chosen Jewish language was both a personal and profes-
sional goal; less successful as poets, they sought as translators an acclaim that had not resulted from
their own original poetry. More importantly, they believed that it was desirable for Jews to have
access to and appreciation of the Russian Empire’s great poet, that a library of translated texts was
needed for Hebrew or Yiddish literature and that the inclusion of Pushkin could bolster other arts
besides poetry, such as the Yiddish or Hebrew theater. Even ardent activists for Jewish labor unions
or Zionism tried their hands at translating Onegin.

The various Hebrew and Yiddish Onegins constitute versions of a text that was shared across
political, aesthetic, geographic, and language communities and, therefore, provides us with the op-
portunity to make a direct comparison between Hebrew and Yiddish culture. When viewed as part
of a Jewish language war fought on foreign textual territory, these translations show the institutional
and linguistic limitations of Hebrew and Yiddish at different points in Jewish history. The publi-
cation history, formal characteristics, paratextual remarks, and other features of the translations
reflect these changing limitations, along with greater trends in Jewish literary and cultural history
as well as dramatic changes to the Hebrew language.

The translations represent one of a two-part vision for the development of Jewish culture in ei-
ther language, an element of Pushkin and Russian literature that cut across the battle lines of the
language war. The Haskalah first disseminatedf] the idea that Jews should read Pushkin, ideally
in Russian, but more translations appeared as more Jews learned Russian. This is not to say that
Jews were exclusively interested in Pushkin or Russian literature; the many translations from world
literature attest to a broader interest in Yiddish or Hebrew becoming a part of world literature. Nev-
ertheless, Jewish Onegins that fed into the sea of Jewish translations reflect the uniqueness of Jewish
Pushkinism.

Though Jews and Russians may seem riper for contrast than for comparison, they did have

® By means that included the translation of Pushkin into Hebrew.



something in common: like Russians, East European Jews were marginally European. For those
self-consciously modern Jews who were driven towards the idea of a national literature, Russian
culture represented more than just the oppressive tsarist empire or local, familiar manifestation of
European culture and gateway to Westernization. It was also an example of another culture that had
insider-outsider status within Europe, and had been wrestling with the problem of modernization-
as-Westernization since Peter I had forced Russian Orthodox men to shave their beards. According
to Fyodor Dostoevsky (1821-1881), Pushkin’s work resolved the dispute between Russia’s Slavophiles
and Zapadniki (Westernizers) by offering an alternative. Pushkins oeuvre brought out the Russian
essence, but he was also a great genius who had the empathy to “reincarnate himself in fully in the
spirit of another people” (64) which should not be confused with imitation: “[o]utside influences
merely awakened in him what was already present in the depths of his soul” so that if you read
his Don Juan, “you would assume that it was written by a Spaniard” (65). Arguing for a Christian,
Aryan culture in which Russians unite with Europeans, the Judeophobic Dostoevsky unwittingly

lays out a two-pronged approach that would inspire generations of Hebrew writers:

at least we can point to Pushkin, to that universal and all-embracing quality of his ge-
nius. After all Pushkin’s soul could encompass foreign geniuses as if they were his own.
In his poetic works he revealed the Russian spirit’s longing for universality, a trait that
points to our future. If our view seems fantastic, at least there is in Pushkin a basis
for this fantasy. Had he lived longer, perhaps he would have disclosed great, immortal
images of the Russian soul more intelligible to our European brothers. He would have
drawn them much closer to us. Perhaps he would have succeeded in explaining to them
the whole truth about our aspirations. They would have understood us better than they
do and thus would no longer be inclined to look down on us, to view us with suspicion.

(66-7)
Like Russians, East European Jews hoped that becoming part of world literature would also reduce
suspicion and build connections with other peoples. They, too, would use outside influences—
such as translated literature—to foster their own literatures. The Yiddish and Hebrew translators of
Onegin all knew about the role that non-Russian literature and translation played in Pushkin’s own

work. Their translation work is an endorsement of this approach.

While this dissertation focuses on texts and writers that followed the Europeanization (or Rus-



sification) approach, it had its counterpart in the other aspect, the inclination towards indigenous
culture as the source of national creativity. This, too, was an aspect of Pushkin’s work and a factor in
his success as a Russian national poet. Hayyim Nahman Bialik (1873-1934), the Jewish writer who
was probably compared to Pushkin more than any other via his status as national poet, was offered
the chance to translate Onegin for good pay but turned it down in one of the great anticlimaxes of
Jewish literary history. This other side of the story, itself a significant part of Pushkin’s translation
history in Jewish languages, illustrates the conflicted relationship between Jews, their languages,

and Pushkin.

1.1 THE TRANSLATION THAT WAS NEVER WRITTEN

Despite the warfare of 1917, a wealthy businessman, Avraham Yosef Stybel (1885-1946), provided a
fortune for the creation of Stybel Publishing House. It would be headed by Dovid Frishman (1859-
1922; also known as David Frishman) and try to realize Frishman’s hope that world literature would
be translated into Hebrew (Katz 97). Frishman himself was to be the translator of German litera-
ture such as Heine and Goethe, due to his own educational background, while Hebrew poet Shaul
Tchernichovsky (1875-1943) would be the one to translate Homer and Shakespeare thanks to his
knowledge of Greek and English (Katz 98). Tchernichovsky was also quite Russified: he spoke and
dressed Russian, married a non-Jewish woman, and ran a medical practice in a Russian neighbor-
hood where he passed as Russian and treated Russian patients (Katz 99); he might have been a good
choice for translating Russian literature. In fact, the stakes were higher for translations of Russian
literature because, unlike many of the other works of world literature that were being translated into
Hebrew (often mediated by Russian translations), because Russian was part of the East European
Jewish language polysystem. Many Jews knew it in the original and might judge the quality of the
translation harshly, so Pushkin was a special project.

This period was both a time of increased translation activity and one of serious difficulties that
threatened Jewish life as well as cultural activity. World War I and the Russian Revolution, together

with the Civil War, found new Jewish publishing houses and writers in large part interested in trans-



lation as a large-scale cultural project. Though these years were disastrous for Jews, they did not stop

cultural activity but did draw new lines that were independent of language, as Kenneth Moss writes,

By 1918, a number of intellectuals, critics, writers, and activists had reached the same
conclusion and separately articulated the proposition that what Jewish culture now
needed most was not the indigenous but precisely the foreign: the systematic, massive,
and immediate literary translation of a posited unitary canon of Western literature into
Hebrew or Yiddish. (Moss 109)

Frishman himself, now the head of a publishing house, had long advocated for the same and now
set about doing this more systematically.

Frishman did not intend to precisely enact Dostoevsky’s Christian, Aryan ideal, but the fact that
Jews suffered at the hands of their neighbors and invaders did not lead them all to reject non-Jewish
literature. Many Jewish intellectuals—whether they were on board with the translation project or
not—responded to the slaughter of Jews in the nineteen-teens with various forms of nationalism.[
Christian Europe was revealed as violent in contrast to the underdog Jewish culture which Frish-
man found—based on relative levels of bloodlust—to be morally superior. This understanding of
the difference between Christians and Jews is expressed by Frishman in an anguished essay on the

war and on its anti-Jewish violence, saying:

What could Jacob, that innocent that always staying in the tent, understand all that
goes on in the soul of Esau, of that man-of-the-field, when he would take his bow and
arrows, and his eyes burned like torches and his breath was quick and fiery, and he
ran to the open field towards all the heaven’s four winds? At most such a stayer-at-
home understands only some external details in connection with the whole business.
He understands that a man goes after the wolf to kill it, in order to transfer the danger
from people or from the flock of sheep [...] But a hunt for the sake of a hunt, craft for
the sake of craft, bloodshed so that a man may have that wonderful and special sort of
joy of knowing and feeling, with all his limbs and all his tendons, that his hands spilled
this blood, in the manner that his eyes shall light up from great satisfaction with the
smell of spilt blooddrops, and his heart will extend and expand and beat from the very
feelings of joy at the sight of the fallen animal or at the sight of a fluttering human body,
that he has only just struck with his bullet and felled—no, all of this the Jew will never
comprehend. Not with his intellect, and all the less so with his heart[7 (700)

® This does not only mean Zionism and emigration, but other diasporist movements as well.
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Frishman goes into this discussion of the “hunter” after describing the falls of many empires, im-
plying that the difference in political and hence cultural identity between Jews and Christians has
serious consequences for their behavior. Anti-Jewish violence may appear to present a problem for
the relationship between Jews and Russian literature, and for Bialik—whose widely read pogrom
poem “Be‘ir haharegah” (“In the City of Slaughter”) is clearly alluded to here with the image of the
victims™ quivering flesh. But one likely explanation for many Jews’ persistent love of Pushkin and
Russian/European literature is that despite the “national” concept inherent in that of the national
poet, writers of great literature were considered wiser, more Jewish souls who were above both the
pogrom violence of the masses and the wickedness of the kings. Pushkin himself, as proclaimed in
“la pamiatnik sebe vozdvig nerokotvorynyi” (“I have built myself a monument”), makes the appeal-
ing distinction between the political and military might of kings and the Jacob-like power of the
poet. Jews who embraced their cultural difference could still appreciate such writers.

It was yeshivah-educated Hayyim Nahman Bialik, who claimed to prefer Tchernichovsky to
Pushkin (152) and had created famous translations of Sh. An-sky’s (1863-1920) “Der dybbuk” (“The
Dybbuk”) and Miguel de Cervantes’ Don Quixote[”| that Frishman and Stybel identified as an ideal
translator for Pushkins novel in verse. Bialik was not the first choice[] but asking him to trans-
late the novel was a part of a bigger attempt to get him to send publishable writing to Frishman
and Stybel’s publications. Frishman was living in Moscow in 1918, working with Stybel on the new

“Hatkufah” and other projects of Stybel Publishing such as a library of translations from world liter-
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1 Bialik also translated Wilhem Tell and “Julius Caesar”

12 At the end of 1917, Frishman was already looking for a translator for Evgenii Onegin. Having just received a poem
which he really liked from M. Z. Volfovski, Frishman sent the young poet a letter praising his poem and promise as
a poet. Just after saying that he expects to see more good work from Volfovski, Frishman asks if he was interested in
translation—“maybe you could translate Pushkin’s Evgenii Onegin in simple and elegant language for our publishing
house” (17 December 1917). Volfovski did not do it, although this might have been because he was drafted into the
Russian army and sent to war. After the war he went to Palestine and eventually published several books of Pushkin
translations, starting with Kapitanskaia dochka (1936) on the eve of the centennial.
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ature, while Bialik lived in Odessa, soliciting projects from the former for his own journal “Kneses.”
Frishman, apparently disappointed in the writers of his time, sometimes begged and sometimes
demanded that Bialik send him “belletristic” writing. Bialik, by then widely understood to be a He-
brew national poet on the level of Pushkin to translate Onegin. Bialik had, at the time, stopped
writing poetry in Hebrew for adults and Frishman wrote to him repeatedly—with some measure
of guilt-tripping and an air of great offense (18 November 1917)—asking for contributions of new
poetry. Published letters show us that Frishman was sending to his colleague in Odessa translations
of Tagore and the Brothers Grimm (9 June 1917), money for Bialik himself and to support other
writers, as well as imported American shoes from Stybel’s business (11 July 1917). He hoped that in
return, he would receive at least a short lyric poem now and again. Bialik made good on the request
to translate Sh. An-sky’s “Der dybbuk” from Yiddish into Hebrew, but claimed to have a terrible
case of writer’s block which only allowed him to write children’s literature unsuitable for Frishman’s
journal. He then found himself hospitalized and undergoing surgery in the fall of 1917. This did not
cure his writer’s block and the wartime postal service was also losing some of his letters. It was after
several exchanges of letters, including one in which Frishman expresses genuine personal offense
(11July 1917, 11 September 1917) at the lack of literary submissions (followed by Bialik’s apologetic
explanation of the writer’s block and promise to send Frishman the first worthwhile poem to come
from his pen). By the winter of 1918, Frishman gave up on this effort and promised not to burden
Bialik any further (23 February 1918). In his next letter that spring, he sent the request that Bialik
translate Evgenii Onegin, implying that this might be a way to make some money despite not being
able to write new poetry (28/15 April 1918).

At the same time as Frishman was beseeching Bialik on behalf of Stybel, Stybel was beseeching
Bialik on behalf of Frishman. While Frishman had promised that Stybel was the one who was asking

and who would pay any sum, Stybel explained (in Russian) how much Frishman wanted it:

Along with this, I would like to appeal to you concerning the following business: Gospodin
Frishman believes that you are the only person capable of doing a good translation of

'* Even among people who could not read Hebrew, thanks to some original work he wrote in Yiddish as well as
translations of his work into Russian and Yiddish.
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Evgenii Onegin. Although my previous appeals to you with requests for your coopera-

tion have not led to a result and I, therefore, at this time have little hope of success, [ am

all the same taking the opportunity to find out if you wouldn't agree to take this work

upon yourself[7 (27 April 1918)
Then Stybel, too, remarked upon the lack of original writing and appeals to Bialik’s love of the He-
brew language in asking him to submit original poetry to Hatkufah. We do not know if Frishman
and Stybel were conspiring in this manner to appeal to Bialik on each other’s behalf with flattery
and money, or if Frishman was unaware that Stybel was showing his hand. While Frishman’s letters
suggest that the appeal was simply to get Bialik to write something, Stybel’s version is an apparent
example of his matchmaking between texts of world literature and ideal Hebrew translators.

Having received no answer at all, Frishman repeated the request and, in exasperation, promised
again that Bialik could name his salary, but also asks that he translate something, anything else, if
he does not want to do Onegin (11/24 May 1918). These letters demonstrate that Onegin translated
by Bialik is a sorry second for original work. But on the other hand, we can see the hierarchy of
priorities: original work is the top priority, followed by the translation of Onegin, and finally, if Bialik
can manage none of the above, he could choose another text and at least translate that. Frishman
appeals to Bialik on the basis of the writer’s block and financial sense; after all, it seemed reasonable
that a talented poet who was not producing original material should then practice his craft as a
translator.
Bialik finally replied to Frishman in the fall of 1918 with an unqualified “no” followed by an

apologetic offer to choose another text for translation (cxcv). Although translating Onegin into
Hebrew would have been a tremendously difficult and involved task, it would also have been a great

opportunity to bolster his poetic career (when he felt unable to write original poetry) and to get

14
[...] OmHOBpEMEHHO ¢ cuM £ 6BI XOTen 06paTUThCA K Bam 1o cnepyromemy feny: r-H Gpuinman momnaraer,

YTO BBI ABJIAETECh €VHCTBEHHBIM JIVIIOM, MOTYIIVM CHelIaTh Xopouuit nepesop “EBrenus OHernHa’.
Hecmotpst Ha TO 4TO BCe MOU IpefbIAyLMst obpattennus K Bam ¢ mpocsbamu o Baitem coTpynHmuIecTBe He
IIPUBEIN K Pe3y/IbTATOM I 51, TO€TOMY M Ha 3TOT Pas MMEI0 MajIo HafIeXK /bl Ha YCIIeX, 51 BCETAKI [IO/Tb3YI0Ch
cIy4aeM, 4TOOBbI Y3HATh, He COITIACUTECH /1M Bl IpUHATD Ha cebe 3Ty pabdory.

Stybel begins the letter by updating Bialik on other translations into Hebrew of such works as Anna Karenina and The
Picture of Dorian Gray. 1 am grateful to Kenneth Moss for the citation and to Shmuel Avneri at Bialik House for his
assistance in acquiring this letter.
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paid. In his refusal, Bialik may be hinting at his own imperfect knowledge of Russian, his taste in
literature, or at his general inability to write poetry at the moment, but leaves his reason unsaid [
It makes sense that Bialik, frequently compared to Pushkin, did not want to become the Rus-
sian poet’s translator. The two camps which emerged during this time[ are more complex than
a Hebrew-Yiddish divide: some wanted to get world literature translated into Yiddish or Hebrew,
and some wanted to create something more uniquely Jewish without that interference. Bialik was an
advocate not of Russification, but of kinus, the gathering of indigenous cultural material including
Talmudic stories, to make the new modern Jewish culture. He had spent years on a very different
kind of translation project, an internal Jewish one in which he rendered passages of the Talmud from
Aramaic into Hebrew for inclusion in his kinus project, Sefer haagadah [Book of Legend]. Though

enacting the national side of Pushkin, Bialik did not want to make the comparison more explicit.

1.2 THE "JEWISH PUSHKIN”

Bialik understood clearly why he was asked to translate this particular text and why he was called the
“only person capable of doing a good translation of Evgenii Onegin.” His influence on the Hebrew
language and its literature, though not so perceptible in the Israeli period with its new stress system
and its function as a vernacular, was tremendous during and after the fin-de-siécle.”’] At this time,
Hebrew literature was a European phenomenon, especially in the Russian Empire and later in its
postrevolutionary diasporas.

The legacy of Hebrew verse traced back from the biblical period and included centuries of piyyu-
tim, the Golden Age in Muslim Spain, the early modern Kabbalist work of M.H. Luzzatto (1707-
1746), and even some modern secular predecessors such as Judah Leib Gordon (1831-1892). But

the changes brought by Bialik starting in the 1890s were fundamental, resulting in a new poetry that

'* Bialik had an adaptive, non-literalist approach when it came to the translation of other people’s work and his Don
Quixote is self-identified as an abridgement. However, when it came to the translation of his own “Be‘ir haharegah”
by Y. L. Peretz into Yiddish, Bialik subsequently showed his dissatisfaction by redoing it himself. Frishman could have
expected a Bialik translation of Evgenii Onegin to have been Judaized a great deal.

1% See, among others, Moss (2009), Pinsker (2011), Miron (2010).

'7 See Miron (2000), Harshav (2000), and Bar-El (1986) among the countless other sources on Bialik’s influence.

13



would even be translated into Russian for a broader audience,[q and certainly necessary for Frish-
man to write in the amphibrachs with which he had translated Pushkin in 1899. Bialik is credited
with achievements similar those of Pushkin and seen as the Hebrew “national poet” of this period
(Harshav Shirat hatehiyah 65, Bar-El 215-6). In the area of form, Bialik introduced a modern ver-
sion of “Biblical” poetry and even introduced syllabo-tonic (accentual-syllabic) meters (Harshav
Shirat hatehiyah 70), opening up the possibility of ternary (3-beat) meters such as the amphibrach.
In his use of language, he dug into many layers of Hebrew so that intertextuality was a part of his
poetic vocabulary even as he adopted a modern sensibility. Bialik’s broad oeuvre includes fiction, es-
says, poems, lyric poems, and translations. His poetry spoke to Jewish themes such as the pogrom
violence and the rupture from tradition. Bialik seemed the perfect candidate to translate Evgenii
Onegin into Hebrew because of his apparent similarity with Pushkin and his facility with Hebrew
versification. If anyone could breathe Hebrew life into Pushkin, or breathe Pushkin’s vitality into
Hebrew, it should be Bialik, the Hebrew counterpart.[*]

In addition to these factors, Bialik had even written a poem “Davar” [“Word”] which responds
to the material from Pushkin’s “Prorok” [“Prophet”]f] and reworks it into a Jewish, modern poetics.
This poem, intertextually linked not only to the Hebrew scriptures but to Pushkin’s intertextuality

with them, also marked a new phase in Bialik’s poetry, both in form and in content:

Starting with “A Word” (or “A Saying” [Davar]) in 1904, he abandoned rhyme and
attempted to replace tonosyllabic meter with a biblical accentual one. He also drew
close to the characteristic parallelism of biblical verse. In tone, rhetoric, meter, struc-
ture, syntax, and metaphor, his poems became direct imitations of biblical prophecy,
(which should not mislead us to think that they were actually identical with it). (Miron
2000:6)

Bialik donned the mantle of the prophet, with an awareness of Pushkin’s poet-as-prophet legacy and
perhaps a claim to supersession based on the use of the actual language of prophecy: neo-biblical

Hebrew, complete with neo-biblical prosody. While Frishman valued Bialik’s lyric poetry, he dis-

'® The Evreiskaia Antologiia (Jewish Anthology) was published during this time, for example. See also Slobin (2002).

' Harshav also mentions that Bialik was better-poised than Pushkin for poetry-as-prophecy (Language in Time of
Revolution 65-6).

*% Also translated by Frishman.
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liked the national poems or the poems of wrath, such as “Davar” (Ungerfeld 221) and the prophetic
mode. Yet among Frishman’s choices of which Pushkin poems to translate himselfj in 1899, a sub-
stantial percentage consists of meta-poetic and even “prophetic” texts which partly inspired the He-
brew literary trend towards poet-as-prophet, including “Prorok” [“Prophet”], “Poet,” “Poetu” [“To
the Poet”], “Poet i tolpa” [“Poet and Crowd”], and “Ia pamiatnik sebe vozdvig nerukotvornyi...” [“I
have built myself a monument...”] Evgenii Onegin was written in a voice completely distinct from
that of the poet-as-prophet. In fact, the novel’s disappearing and reappearing first-person narrator,
who cannot know all of the details he relates of other people’s lives and thoughts, presents him-
self as a nobleman-poet who is friends with the eponymous character and is erotically excited by
womens feet and legs (1:xxx-xxx1v). Indeed, the first-person narrator of Onegin is one that finds
his closest Jewish analogue in the narrators of Yiddish literature such as those of S.Y. Abramovitsh
(1835-1917; also known by his pseudonym and first-person narrator, Mendele Moykher-Sforim)
and Sholem Rabinovitsh (1859-1916; similarly better known as his pseudonym and first-person
narrator, Sholem-Aleykhem). Perhaps this is one reason why Frishman wanted Bialik to work with a
different side of Pushkin than the prophetic mode, which he translated himself in Mishirey pushgin.

A most fundamental difference between Bialik and Pushkin stems from the natures of the lan-
guages with which they were working: prior to their use in modern literature, Russian was ver-
nacular and Hebrew was written. Thus while Pushkin elevated the vernacular for high culture and
thereby made literary texts more accessible to the Russian masses than they had been previouslyf]
Bialik’s work mostly preserved the textuality of Hebrew and its inaccessibility to a largely literate
Jewish population for whom Hebrew was not the language of mass literacy. Perhaps in part for
this reason, Yuri Slezkine identifies the “Jewish Pushkin” as Sholem-Aleikhem (148), who wrote
in the Jewish vernacular of Yiddish, despite the fact that he was a fiction-writer rather than a poet.
Hebrew was esoteric among European Jews and most of Bialik’s work was inaccessible to most of

them. But Bialik was still recognized as an important poet beyond the elite Hebrew circles due

*! This is not to say that written words were as accessible to the largely illiterate population compared with spoken
ones. However, Pushkin’s work did gain a certain orality through memorization, public readings, and musical arrange-
ments.
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to a smaller amount of writing he had done in Yiddish as well as the translation of some of his
Hebrew poetry into Yiddish and Russian. For example, Bialik’s poem “Be‘ir haharegah” [“In the
City of Slaughter”] about the pogrom in Kishinev had become so well-known in Jabotinsky’s Rus-
sian translation that even non-Jewish Russians such as Vladimir Mayakovsky (1893-1930) had it
memorized (Timenchik and Kopel'man; Slobin); this poem along with others established him as a
Jewish poet eligible for a place in world literature and Pushkin-like thanks to giving a high-culture
voice to the nation whose people could not universally read what he was writing about them.
Frishman’s method of trying to get international recognition for modern Hebrew literature was
to follow the patterns that powerful, respected European cultures had set when they tried to do it.
Germany had Goethe, Russian had Pushkin, and Heine had earned some international recognition
for the Jews in a way that Frishman appreciated but hoped new writers wouldn't try—that is, in
a goyish language—but then there was Bialik. If Bialik could translate Evgenii Onegin, he could
transcend some of what Frishman did not like about his recent work, writing in the voice of a rather

than that of a prophet.

1.3 WHY ASK BIALIK?

Frishman was implicitly proposing something along the lines of what Avraham Shlonsky would
someday seek to accomplish in Palestine: a monumental work which would be a source of pride
for Hebrew literature (in Russia), the masterwork of Russia’s poet-prophet rendered into a “master
translation” by Hebrew’s poet-prophet. Stybel, the patron of Hebrew translators, was willing to let
Bialik name his price. They would have hoped it would be worth the effort: the great Hebrew poet
rendering the great Russian novel-in-verse into the modernizing ancient language of the Jewish
people. The implications for Hebrew poetry might have been significant, for example if Bialik had
managed to write it in Onegin stanzas complete with the iambs and masculine rhymes that eluded
Frishman. The “silent period” of Bialik would have been marked by his production of an historic
translation, one that might have been even more (temporarily) significant than Avraham Shlonsky’s

version eventually became (and might have prevented him from trying). The legitimacy of a trans-
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lation of this nearly-sacred Russian text by Bialik would be recognized by Jews and even Russians
(because of the comparisons between Bialik and Pushkin). The ways in which Bialik was similar
to Pushkin were promising for the translation of this difficult text. Bialik was trusted to be able to
perform the creative work on Hebrew in order to bring in something as complex as Evgenii Onegin,
transforming the Jewish language in the process.[]

Though Bialik gave no clear reason for turning down this job, it is almost certainly connected
with his own anxiety of influence as the “Jewish Pushkin,” an identity that flew in the face of his
indigenizing aesthetic and project of kinus, or ingathering of Jewish materials. Shachar Pinsker
describes Bialik’s plan for Hebrew literature as “a transformation of religious texts into secular lit-
erature, and then a transformation of secular literature back into ‘the sacred realm’ of the national”
(279). During the 1910s when some Jews were translating foreign materials, Bialik was otherwise
occupied with the gathering of carefully selected Hebrew texts written throughout history and the
re-presentation of them as secular literature. His own translations were of writers to whom the
comparison would not have been so immediately uncomfortable; if the Jewish Pushkin had become
Pushkin’s translator, Jacob would again be grabbing onto the heel of Esau in order to get ahead.

This dissertation focuses on the proponents of the opposing trend within Jewish culture, one that
gathers choice non-Jewish materials and translates them into Jewish languages, in order to inspire
original creativity in Jewish languages later on or to read like an original creative interpretation. The
contrast of Bialik’s presence is felt throughout this period, representing another common approach.

Although Onegin was not published into Hebrew until the 1930s, it was on some people’s minds
already at the turn of the century and the Revolution. Yet the Hebrew literary community could

not, or at least did not, produce it then. In fact, Avraham Levinson did translate it during the 1910s

22 Further study of this question would include a discussion of Frishman’s views on Bialik, Pushkin and Russian and
Jewish concepts of genius. Genius was an important concept in Russian culture. What is it about genius that still matters
now, when science has shown that diligence contributes more to virtuosity than inherent talent does and after critiques
of the literary canon? To understand how people such as Frishman thought they could rebuild Hebrew culture we need
to understand how they thought about genius. People who were considered to be geniuses had a tremendous role to
play in Russian and Jewish culture; in Russian culture this came in the time of Pushkin, whereas in Jewish culture it was
along tradition as the intellectual activity of Torah (Talmud) scholars was very much prized as the greatest achievement
a man could make. So in the Jewish world, like the modern literature itself, the concept of genius had both its Jewish
and Gentile elements (Yuri Slezkine argues that the non-Jewish concept was in essence a Judaization of the Gentiles).
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but could not get in touch with Frishman to publish it. Hagit Halperin describes Levinson’s failed
quest to find a publisher in those very years when Frishman was searching for a translator; it was
a close call, with Levinson contacting Stybel and getting Tchernichovsky’s recommendation that
even with its flaws, his translation was worth publishing as a first attempt.f] But Stybel was worried
it would not be financially feasible (472). The Yiddish literary establishment succeeded in publishing
its translation under terrible conditions in Ekaterinoslav in 1919, but the Hebrew republic of letters
could not do this in wartime.

Eventually, Avraham Levinson and Avraham Shlonsky would each publish a translation of Ev-
genii Onegin into Hebrew, but these did not appear until a few years after Bialik’s 1934 death. Al-
though Frishman had trusted Bialik to translate the novel and although A.Y. Grodzenski and Leyb
Naydus were at work translating it into Yiddish during this period, it seems too difficult a task for
Hebrew.

The absence of a Hebrew translation of Onegin amid significant levels of Jewish Pushkinism
would eventually provide New Hebrew poet Avraham Shlonsky an enticing Oedipal challenge to
the legacy of Bialik. Shlonsky knew that Bialik did not translate it, and this made him particularly
proud of himself for trying his hand at it (Halperin 470). And so it was, with Bialik turning down the
translation and the Hebrew publishing world weaker in Europe than the Yiddish one, that Evgenii
Onegin would first appear in the Yiddish vernacular rather than in the elite textual language of

Hebrew.

* Although Frishman was not able to find a translator for Evgenii Onegin, it does not mean that no one wanted to do it.
In fact, Hebraist and Zionist Avraham Levinson completed his own translation of Onegin in 1919 and sent it to Hatkufah.
Frishman, who was the editor of both and who might have welcomed and chosen to publish such a submission, was not
in Moscow and translations were not being accepted without him. In 1923, when Frishman had already passed away,
Levinson sent it to Stybel and had some support from Yaakov Fichman and even from Shaul Tchernikhovski. Hagit
Halperin writes:

“after he read a few passages Tchernikhovski determined that the translation had ‘something of the poetic
spirit, but anyway this is not Pushkin. With this he said that ‘when there is no better translation than this
it should be published as a first attempt. The economic situation of the publisher was poor in that period
and in the end A. Y. Stybel decided not to publish the translation, and Levinsons dream was further
deferred” (472)

It would be nearly two decades before Levinson managed to publish his translation, in time for the 1937 centennial of
Pushkin’s death.
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1.4 METHODOLOGY

In order to explore the literary, cultural, and linguistic development of Yiddish and Hebrew, I dis-
cuss the translation on two levels. To place the translations within cultural history and understand
the motivations of the translators, I examine them as historical artifacts. I draw on the paratexts ac-
companying each translation—introductions, biographies of Pushkin, footnotes, title pages, etc.—
as well as memoirs and archived newspapers and letters in order to demonstrate the backgrounds
and intentions of the translators as well as the reception of the translations. The diverse political and
aesthetic orientations of these translators, all of whom were significant poets or public intellectuals
during their time, speak to the powerful role played by Russian culture in Jewish cultural move-
ments of the period from the 1890s to the 1930s. Therefore, I have included information which
demonstrates the roles played in modern Jewish culture and politics by those translators of Onegin
who have not received scholarly attention.

In my readings of the translations themselves, I analyze language on the level of individual
Onegin stanzas to see how writers dealt with the peculiarities of Yiddish and Hebrew in order to
compose translations. Focusing on one control text which remains fairly constant—the Russian
original—allows for the assessment of its changes across different writers, languages, and decades.
I use metrical statistics, a quantitative analysis of poetry, to bring out the linguistic differences be-
tween languages, between different stages in the development of one language, and also between
those translators that I have designated as poets and public intellectuals. Based on metrical statis-
tics of poets and public intellectuals, I address the lower and upper ranges of poetic skill that can be
attributed to Yiddish and Hebrew: these ranges help reveal what are the limitations of the transla-
tor, and what are the limitations of the language. In addition, the varied interpretations of Pushkin’s
complex meter are inseparable from the decisions that translators have to make about content.

Like a sacred text, Evgenii Onegin has been memorized by many devoted readersf] Like the

Bible, it is a famous example of problems in translation. The methods of translating this verse novel,

?* Including Russian-born scholar Alexander Knysh, who has recited stanzas from memory in front of me. I have
also heard Dan Miron recite part of Shlonksy’s Hebrew translation from memory.
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a hybrid genre, are even more varied and controversial than those for translating novels written in
prose. The controversy stems both from the perceived conflict between form and content as well
as the status of the novel within Russian culture. It was openly debated in the 1960s with Vladimir
Nabokov’s (1899-1977) odd translation,f which took Friedrich Schleiermacher’s notion of leading
the reader toward the author more literally than ever. Nabokov’s four-volume work is introduced
by roughly 100 pages of translation theory and textual description, followed by a literal translation
that dispenses with the form of the Onegin stanza, a reproduction of the (Russian) edition of the text
that Nabokov considered most authoritative, nearly two volumes of footnotes, and appendices on
Pushkin’s great-grandfather and on Russian prosody. Nabokov’s condemnation of all other Western
translations of the novel that he had read and vehement defense of his own method are themselves
significant works of translation theory.

While Nabokov’s translations do appear in this dissertation as literalist reference points, there is
no equivalence between what it meant to translate Onegin into Jewish languages and what it meant
to translate this novel into English. Schleiermacher writes that “translating is a matter of necessity
for a nation of which only a small part can acquire sufficient knowledge of foreign languages, and
of which a larger part has a disposition toward the enjoyment of foreign works,” (52) necessitating
their rendering into this nation’s language. In the case of East European Jews, much of the audience
for Hebrew and Yiddish Onegins consisted of a rather large part of the nation that could acquire
sufficient knowledge of foreign languages, especially as the “foreign language” in question was the
imperial language of Russia (and until the 1930’s, Hebrew translations were not much more acces-
sible than the Russian original). Yet they wanted translations anyway. Of translations for those who

know foreign languages, Schleiermacher also writes:

The knowledge of foreign languages could be as widespread as possible, and the access
to their loftiest works could be open to anyone who is competent, and translation would
still remain a curious enterprise, which would gather around itself more and more eager
listeners if someone were to promise to represent to us a work of Cicero and Plato in
the same way as these men would have written it directly in German today. And if

?* See the exchange between Edmund Wilson and Vladimir Nabokov in The New York Review of Books on 15 July
and 26 August, 1965.
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someone else were to go so far as to do this not only in his own native tongue, but even
in another, foreign one, he would appear to us as the greatest master in the difficult and
almost impossible art of merging the spirits of the languages into one another. One can
see that this would, strictly speaking, not be translation, and the result would not be the
truest possible enjoyment of the works themselves; it would become more and more an
imitation, and only the person who already knows these writers from somewhere else
could actually enjoy such an artifact or work of art. (52-3)

Schleiermacher refers to the interest German readers would have in reading a modern translation
of a familiar ancient classic, perhaps as a thought experiment. For Jewish readers of Pushkin, there
were similar motivations and the result could be more of an imitation. But particularly for Hebrew
readers of the nineteenth and early twentieth centuries reading translations from Russian, the tem-
poral paradigm was quite different. A modern Russian classic would be rendered into the ancient
Hebrew language, which would be imagined to be a modern language; while Schleiermacher de-
scribes the journey of an author from the past to the present, a Hebrew reader would observe an
author’s journey from present, to past, and back to the present.

This paradigm also suggests that Nabokov’s condemnations of verse translations of Onegin might
not apply to the Jewish examples. “A schoolboy’s boner,” writes Nabokov about rhymed and mea-
sured renditions of Onegin that read “smoothly, “mocks the ancient masterpiece less than does
its commercial poetization, and it is when the translator sets out to render the ‘spirit, and not the
mere sense of the text, that he begins to traduce his author” (ix). To try and preserve the sonic or
other beauty of the text is necessarily at the expense of accuracy. But because the Jewish audience
knew Russian, knew Onegin, and wanted to read the Hebrew and Yiddish imitations, then the closer
analogy is not to a treacherous version in English or German, but to Tchaikovsky’s operatic one.

Nabokov’s translation falls more squarely, or perhaps exaggeratedly, within the category of what
Lawrence Venuti later calls “foreignizing,” while the “smooth” translations that he condemned could
all be considered “domesticating.” Venuti has argued that there is an ethical dimension to the dis-
tinction between foreignizing, “resistant” translations and domesticating, “fluent” ones. This is es-
pecially the case when the relations between the source and receiving languages are unequal and

colonial. While a “foreignizing translation can be useful in enriching the minority language and
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culture without submitting them to constant interrogation” (Venuti 20), a domesticating transla-
tion into a dominant language, such as English, can erase cultural differences and promote the
hegemonic culture’s idea of human universals. For this reason, postcolonial translation has much
to say about the translation of colonized people’s texts into the languages of their colonizers.

Although Naomi Seidman uses the postcolonial model in her discussion of German-Jewish
biblical translations into German, it does not work neatly to describe the power relationship be-
tween Jews and Russian. Seidman’s monumental Faithful Renderings has applied and complicated
postcolonial approaches to the problems inherent in translating Jewish texts into non-Jewish lan-
guages.f] Seidman’s application of Homi K. Bhabha’s hybridity to German Jews as a group of people
under a colonizing influence is grounded in the pressures they faced to properly Germanize (and
suppress Yiddish). For Seidman, “Post-colonial scholarship has also provided the sharpest model
for the trickster narrative that I am viewing as (partially) emblematic of Jewish translation”” (8) This
makes sense for her context, but as she also points out, “Jewish approaches to translation are, I be-
lieve, best understood not as purely philosophical or religious stances but rather as an expression of
how the translators saw themselves vis-a-vis various ‘others. ” (30) Because they navigate a different
set of others, the Jewish translations discussed in this dissertation do not fall in line with a trickster
narrative, even when they domesticate their source material.

But this is because much of the current translation theory dealing with modern languages has
more to say about translations from the language of the colonized into language of the colonizer
than it does about such translations as those from Russian into Jewish languages. The Jews of East-
ern Europe, who up until the Revolution were generally non-citizens under an oppressive empire,
were as much the colonizers as the colonized; they were seen as invasive outsiders and—especially
through their traditional economic role as intermediary through which Polish nobility could tax
the peasants, but also through their modern role as capitalists—as a force of economic oppression.

The anathema was for a long time mutual. But this is not the kind of relationship that is studied

26 See especially her chapter entitled “A Translator Culture,” 153-198.
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in postcolonial translation theory—a branch of translation theory which has addressed the role of
footnotes.

Though footnotes might help satisfy Lawrence Venuti’s demand for foreignization, Carolyn
Shread more recently pointed out that they can also give the problematic impression that a transla-

tion is to be trusted:

Translations and their paratextual elements have the power to either further this pro-
cess, or to challenge it. My fundamental observation is that paratexts often play a col-
onizing role in relation to the texts they present. In other words, the expert who ofters
authoritative, explanatory information runs the risk of replicating the colonial relation
at the point of entry of the text into the target language culture (Shread 115).

The stakes are different in the relations between Jews and neighbors. While postcolonial approaches
remind us of the role that power imbalances play in translation, this Jewish case is different in part
not only because Jews were not ambassadors of a visiting empire, but because they had (varying de-
grees of ) access to non-Jewish culture; it seems unlikely that something about the Chistian cultural
environment could be hidden from Jews who wanted to know about it. Nevertheless, footnotes do
provide a source to be mined for insights about literary history, and postcolonial translation theory
establishes the importance of power relations in translation, even as it does not describe the power
relationships that I discuss in this dissertation.

In contrast to Seidman’s work on Jewish-Christian translational encounters, this dissertation fo-
cuses on the opposite direction—Christian-to-Jewish translation—and in a more multilingual con-
text. While the Jews” neighbors in Europe often thought of them as a foreign power—perhaps one
much stronger than any empiref]—East European Jews generally lived among Slavs whose lands
had been conquered by the Russian Empire. Russian was the colonizing language, yet Jews were
the foreigners—who, in an empire that had freed the serfs in the mid-nineteenth century and never
distributed citizenship, were not seriously expected to be assimilated into the Polish or Lithuanian

population. In addition, the significance of Christian-to-Jewish translation in this context, though

*” For the full extent of Russian paranoia about the Jews as an international power, see The Protocols of the Elders of
Zion.
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it surely has to do with making change within the Jewish community and its literature, is not equiv-
alent to the significance of Jewish-to-Christian translation. Finally, while Hebrew is present in both
Seidman’s study and this dissertation, the role of Yiddish is quite different. In East European Jewish
communities (that were currently or formerly part of the Russian Empire), Yiddish was neither a
corrupt version of the colonizing language (Russian instead of German), nor easily eliminated by
those who sought to replace it with either Christian languages or Hebrew. Yiddish was a full and
successful competitor with Hebrew and Slavic languages. Translating Russian texts into Hebrew
or Yiddish was not just an act of cultural homogenization, but one intended to strengthen Jewish
languages and thereby maintain a level of distinctiveness.

The utility of these Onegin translations in a multilingual context is questionable. Most of their
audience was Yiddish-speaking and much of it was Russian-speaking. For both the Yiddish trans-
lations and the Hebrew ones, there was an expectation that some of the audience had already read
Pushkin in the original, and so the communicative function of the translation was diminished in
favor of other roles. These translations expanded Jewish languages and cultures as Walter Benjamin
(1892-1940) offers in “The Task of the Translator,” but more in line with Schleiermacher’s idea be-
cause this was the main motivation for creating them. Translators use Onegin to act upon Jewish
languages lexically, poetically, and thematically. Venuti’s ethical obligations of the translator are re-
duced when the audience can easily refer to another version and, in the case of at least one of these
Jewish translations, is explicitly advised to do so. On the one hand, the translations have a didactic
purpose. Yet on the other hand, they render visible and even celebrate the work of the transla-
tor. As Seidman writes, “domesticating translations cannot be seen categorically as instruments of
hegemonic nationalism” (119).

Perhaps a closer comparison, rather than the postcolonial one, is between the Russian dichotomy
of Slavophilia and Westernization, and the Jewish indigenizers and foreignizers described by Ken-
neth Moss in Jewish Renaissance and the Russian Revolution. In the Jewish case, it was between pro-
ponents of drawing from indigenous, traditional Jewish culture (such as the Talmud or Hasidism)

and those who wished to work with models, genres, and texts from European culture. Considering
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that some level of hybridity, or of adjacency to another culture, is fundamental to Jewish identity,
this story of Jewish culture told through the non-Jewish vehicle of translation from Russian can
be useful in studying broader questions. Here is an example of minority people drawing upon the
dominant culture and its norms, familiar to them or not, in order to bring themselves up in mood,
economic status, social standing, or for other purposes. The objection to this is that the hoped-for
liberation would come from inside, from indigenous culture untainted by the violence of the dom-
inant. While the model of Slavophilia and Westernization does not share this power dynamic and
cannot be applied perfectly to the Jews either, it was familiar to East European Jewish translators of
Pushkin and may have motivated some of their own cultural theories. It did influence their decision
to translate Onegin.

Thus, like the study of Russia as a translation zone more generally, the Jewish translations in this
study cannot be described by simply applying familiar translation theories to them. They demand
that we expand our thinking about the significance of translation work. The field of postcolonial
translation studies is based on an imperial model that does not account for the Russian Empire or
its Jews, who were neither foreign nor indigenous in the colonized regions of the former Polish-
Lithuanian kingdom. When Russified Jewish intellectuals translated Russian literature into Hebrew
and Yiddish, despite the accessibility of Russian texts within their language polysystem, their aim
was to expand the literary capacity of Jewish languages. Because the audience has access to the
original text, these translations are distinct from the “smooth” or “fluent” domesticating ones which
scholars have criticized for erasing difference. An ethics of fidelity in translation or preservation of
difference cannot apply to these situations, in which an “unfaithful” translation cannot conceal the
original text.

The ideas of Slavophilia and Westernization, however, informed Russian-Jewish translation prac-
tices and can inform translation theory. Shachar Pinsker has pointed out that Bialik's kinus was

actually part of a modern cultural trend beyond the Jewish community.

These new preoccupations were far from being unique to modern Jewish culture. All
around Europe, national groups (especially small ones) touted their “folklore” as part
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of an ideological and political agenda of national renewal. There was an attempt to

go to the folk, for example, by the revolutionary narodnik intelligentsia in Russian

and Poland. From a different perspective, early modernist writers and thinkers had

been mining Christian (and in some cases Jewish) mythology and mystical traditions

in search of distinctively modernist poetic and philosophical sources of mysticism, the

occult, and “primitivism”” (276-7)
Thus even Bialik, the national poet who preferred indigenous material to Pushkin, was actually
aligned with a transnational agenda of national renewal; even though he wanted a uniquely Jewish
aesthetic, he was not independent of cultural contact. Before the modern period, Pushkin had set
the example for this kind of inward turn with works such as “Ruslan and Lyudmila” But he also
represented the other side, bringing in plenty of European material. Jews modeled their revival after
both methods, and this dissertation focuses on the latter. But this tension between the indigenous
and the foreign can also inform the translation practice of translators who, by their efforts, have
already shown themselves to belong to the foreignizing camp. One could not be purely engaged
in one or the other, considering the peculiarities of East European Jewish identity, any more than
one could be purely attached to Hebrew or Yiddish. Since the indigenous (Jewish) and the foreign
(Russian and world literature) represent the tension in these Jewish cultural movements—or rather,
one axis intersecting with the language wars—they serve as a useful cultural relationship with which
to think about Jewish translations of a novel that navigates the tension between Russianness and
Europeanness.

Each chapter begins with a discussion of the Jewish socio-political backdrop of the translators
and their audiences, moving outward from Petersburg to Poland and then Palestine as it moves
through time. This information provides the context which demonstrates the nuances and difficul-
ties of the translations with their shifting perspectives on Jewish identity vis-a-vis Russian culture.
The relationship between East European Jewish translators, modern Jewish culture, and Pushkin
was relatively consistent under changing circumstances in the modern period. The Pale of Settle-
ment was their ancestral home, where they developed regional customs, Yiddish dialects, economic
conditions, political and cultural organizations, and other distinctive cultural characteristics. Jews

in the Pale occupied a peculiar place on the ethnic map, living among Poles, Ukrainians, Lithua-
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nians, Belarusians, Moldavians, and other peoples whose land had been conquered by the Russian
Empire. While both Jews and their non-Jewish neighbors were conquered by Russia, the Jews were
not considered to be indigenous to this region. It was not until the nineteenth century that a sig-
nificant number of Jews proclaimed that they could belong there. Yet when this claim eventually
emerged, it exposed conflicting loyalties. If the Jews did belong, there was more than one choice:
they could belong with the Russian of Pushkin, or with their Slavic neighbors fighting for indepen-

dence from the Russian Empire.

1.5 CHAPTERS IN CONTEXT

Although much that the Jewish intelligentsia did was meant to alleviate Jewish suffering in the re-
gion, the conditions of life in the Pale were necessary to produce the diversity of Jewish responses
to it. The liberal, Russified Jews of St. Petersburg, with whose story Chapter p shall begin, were
certainly aware of their own complicated relationship with the Jews of the Pale. To live in St. Pe-
tersburg in 1899, a Jew needed to obtain a special residence permit, which was generally reserved
for certain special classes of people, their household servants, and to women registered as prosti-
tutes. Some of the registered prostitutes may have been university students (Nathans 105-06). The
poet Shimen Frug (1860-1916) is known to have registered as a servant for the sake of residence in
the imperial capital (Dubnov 450). St. Petersburg’s Jewish community, which enjoyed its privilege
partly due to open Russification, had the wealth to lead East European Jewish organizations such
as the OPE, despite its geographic distance from the Pale. It was also a kind of embodiment of the
Haskalah: a community that relied less on Yiddish and more on Russian, dressed “German,” valued
secular education, and participated in society outside of the Jewish community. Publishing Pushkin
in Hebrew showed the community’s fealty to Pushkin and to the Russian culture that he represented,
while highlighting the non-Yiddish heritage of the Jews: the ancient, even classical language of the
Hebrew Bible’s widely appreciated texts. Hebrew was a language with which even Pushkin had some
association, a language that only the most highly educated Russians might encounter.

Grounded in this context of Jews in the Russian Empire, Chapter p| addresses the relations to
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Pushkin of liberal, Russified Jews, such as the writer Buki ben Yogli (1846-1917; Dr. Y. L. Kat-
senel’son) whose organization sponsored the 1899 Hebrew collection of Pushkin’s works, Mishirey
pushgin. This chapter also introduces the problems of translating Evgenii Onegin into Hebrew
through a discussion of the isolated Onegin stanzas translated by Dovid Frishman in Mishirey pushqin.
This chapter shows why Frishman did not translate the novel himself when the time came, but
wanted for someone else to do so. Frishman’s verses demonstrate the lexical and sonic limitations
of Hebrew during his time, yet are creative translations that can best be appreciated by those who
know the original text.

In order to understand the social and political implications of Jewish translations, their history
must be revisited at each point of publication. The questions of cultural affiliation only multiplied
as the Pale became a battleground, first in the Great War and then in the Russian Civil War. Jews
could greet the Germans as liberators, or join the Russians fleeing from the advancing German
from the advancing German forces. The Revolution’s overthrow of the hated tsar could change how
the Jews felt about Russia. Yet the conditions of life got worse by most measures during these wars.
While some Jews were massacred or displaced, others had to make way and care for refugees, despite
conditions of serious material privation. Disease spread, pogroms terrorized people, and businesses
went bankrupt. Although the Jews were finally allowed to be Russian citizens and live outside of the
Pale, and although they even elected delegates to the Polish Sejm, Jewish life did not cease to be an
alarming problem. At the same time, Jewish communities still maintained relations, even across the
new borders.

It was under these conditions that Levinson migrated between his Hebrew theater in Lodzh
(Lodz), his deputy-mayoral position in Brisk (Brest), and an emigrationist Zionist gathering in
Harkov (Kharkov) before moving to Palestine. He exemplifies the transnationalism of Jewish exis-
tence in the Pale, even as borders continued to change. The new Jewish political movements, now
spread across new borders, seem only to have lost their reach when the USSR made them illegal.
Then Jews fled to other, non-Soviet parts of the Pale. In various locations, however, Jews maintained

their cultural attachment to Pushkin.
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Chapter j focuses on Yiddish translations in Polish or Lithuanian regions of the former Pale of
Settlement. St. Petersburg may have been the capital of Russia, but the Pale city of Vilne (Vilna, Vil-
nius) was the “Jerusalem of Lithuania.” It was long the leading center of rabbinic authority, the hub
of yeshivah Judaism. Despite being the unofficial chief rabbi of Vilne, the famous R. Chaim Ozer
Grodzenski (1863-1940) was not the unchallenged leader of Vilne Jewry as a whole. He fought
to preserve Orthodox Judaism against forces championed by his own nephew, A. Y. Grodzenski,
whose Vilne was a center of secular Yiddishism, labor unions, resistance against antisemitic gov-
ernment, and internal class struggles of the Jewish community. When it came to modern, urban,
Yiddish culture, Vilne was generally seen as second to Warsaw. Yet Vilne was the city where the
Yidisher visnshaftlekher institut (Yiddish Scientific Institute, or YIVO) was founded, where A. Y.
Grodzenski’s Yiddish libretto for Evgenii Onegin became the basis of Eastern Europe’s first Yiddish
opera performance, and where PEN (eventually) established the Yiddish PEN Centre. Writers from
smaller cities travelled to Vilne to participate in its rich cultural life, including literary “evenings.”
The nephew Grodzenski’s leftist and populist Yiddish newspaper, Ovnt-kurier (Evening Courier),
was so popular that it was exported to journalists in other cities with some blank pages for the ad-
dition of local news. Translating Pushkin was a part of this secular Yiddishist agenda that rebelled
against the old ways of being Jewish in Vilne and sought to make a new Yiddish culture. Despite
the war, the Yiddish literary world was resilient enough to publish Onegin when the Hebrew world
failed to do so.

The use of Yiddish greatly increased in Vilne after the Germans replaced the Russians in 1915;
many Russified Jews reclaimed Yiddish as the political climate and the significance of Russian changed.
Yiddish was historically related to the German of the occupying army, and even after much of the
Jewish leadership had evacuated to Ekaterinoslav, there was sufficient interest in the Yiddish for
the remaining and returning members of the intelligentsia—especially the secular socialists of the

Bund—to promote and professionalize Yiddish language and culture. Cultural affiliations could
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not be so easily transferred, however. This is one of the reasons why Russia’s Pushkin was translated
into Yiddish, even as the use of Russian by Jews was in decline.f]

Chapter f is the first study of Grodzenski to appear in English or in many decades and one of
the only English works on Naydus. I have situated their biographies and original works within the
context of East European Jewish cultural and political life. Critical reception of the translations,
as well as close readings to compare them, reveal that Naydus’ partial translation is better by most
conventional measures, but Grodzenski’s complete translation may have made a more significant
contribution to Yiddish culture nevertheless. For both, it was an effort to develop Yiddish poetry,
though it was Grodzenski who used his translation as a template for the first Yiddish opera.

Naydus spent time not only in Vilne, but in the areas where he grew up. He is remembered as a
poet of Grodne (Hrodna, Grodno), a borderland city between Poland, Belarus, and Lithuania, which
may have suffered a brain drain of writers who headed to bigger cities. It contained a range of Zionist
and radical youth movements whose activism attracted the attention of the government. During the
Great War, when Naydus returned to Grodne after enjoying the lively literary community of Vilne,
he tried to bring some back with him and went on tour giving lectures, readings of poetry, and
“Bohemian” literary evenings. This arrangement, which along with the war contributed to his early
death, ended up being fortunate for his legacy, in the sense that a community of this size took pride
in having a talented local poet. He was popular with Jewish youth all over the city, as testified by the
various political banners carried at his widely attended funeral. His death was commemorated with
special readings of his works. Naydus’ popularity demonstrates the Jewish demand and appreciation
for a new Yiddish literature that drew on Pushkin’s models of literary development. Friends from
Grodne made sure that his work was collected and published posthumously. After the Holocaust,
remnants of the Grodne community remembered him as their city’s poet, reminiscent of the way in
which Russians remember Pushkin.

Naydus was not based in Grodne, however. Kustin (Kuscin), walking distance from Grodne, is

relatively rural. Naydus’ upbringing on a family manor distinguished him from most East European

?8 T am grateful to Andrew Koss for our conversations about this problem. For further discussion of Vilne during the
war, see also his dissertation, “World War I and the Remaking of Jewish Vilna, 1914-1918”
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Jews, who were urban and closer to each other than to nature. Intimate friends called Naydus and
his siblings by their Russified or Westernized names. The spaciousness of his childhood and his very
different kind of exposure to Judaism in that environment may have been crucial in the formation
of a Yiddish poet whose work was criticized for not being Jewish enough. His father’s agricultural
ventures in the area also may have inspired him toward an agricultural, but not Palestinian, variety of
Zionism. The unusual circumstances of his upbringing not only demonstrate the breadth of Jewish
experiences in the Pale, but also produced this poet who, in opposition to the indigenizing Hebrew
poetry of Bialik, drew extensively upon the foreign and upon surprising elements of Jewish culture
as a part of a cultural program that was modeled in part on Pushkin’s own method.

To avoid the German occupation, Vilne’s Jewish elite fled more than 700 miles to the Ukrainian
city of Ekaterinoslav (Dnipropetrovsk). It may not be thought of as one of the major centers of
Jewish culture, yet it actually had a substantial Jewish population, as well as political and cultural
activity. Perhaps the mass evacuation of Vilne’s elite contributed to the goings-on in Ekaterinosav,
but Naydus had already visited there and drawn inspiration on the eve of the Great War. Naydus
travelled back to Vilne, against the current that carried Grodzenski to his ill-fated stay in Ekateri-
noslav. It appears that in Ekaterinoslav, Grodzenski befriended Leo Zeitlin (1884-1930) of the So-
ciety for Jewish Folk Music, where they may have conspired to create the opera that was performed
in Vilne. Literary evenings were held in Ekaterinoslav, where there were also significant branches
of Bundism and Zionism, which may have been strengthened by the memory of the pogroms that
had necessitated the creation of Jewish self-defense brigades. It was from this dynamic context that
Avraham Shlonsky travelled to Palestine, first for education and later for a permanent move. It was
also in this place that a tiny wartime publisher put out Grodzenski’s translation of Pushkin and some
original work by the Yiddish poet and dramatist Perets Markish (1895-1952). The chapters of this
dissertation are organized chronologically and by language, but Hebrew and Yiddish writers came
from the same East European Jewish towns. Despite the variety of linguistic and political affiliations
that they held, Pushkin’s presence was felt throughout, along with that of Russian literature more

generally.
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Like Chapter ff, Chapter [f also deals with one translation by a public intellectual and one by a
famous poet, both of which were published in Palestine in 1937. During the late nineteenth and
early twentieth centuries, this was a Middle Eastern outpost of East European Jewry. The Zionist
community in Palestine was in the process of working toward cultural self-sufficiency but had not
achieved it. Although Hebrew was sufficiently in use by 1937 to have some new, native speakers,
many immigrants to Palestine embraced the language as they adopted their new Hebrew identity.
Even as Zionists sought to negate the Jewish Diaspora, they celebrated Pushkin’s centennial as if they
were a part of the Russian Diaspora. Although much of the translators’ generation knew Pushkin in
Russian, the decision to translate Pushkin into Hebrew arose, at least in part, from an expectation
that future generations would be raised as Hebrew-speakers and would thus require a translation in
order to have access to a writer whom their parents loved so much. I argue that among Zionists in
Palestine, Pushkin was a more acceptable target for nostalgia than their own Yiddish backgrounds.
This chapter shows how the centennial commemoration of Pushkin’s death, of which these transla-
tions were a part, conflicts with the self-understanding of Zionist immigrants in Palestine as having
come home and rejected their Diaspora. My discussion of Shlonsky identifies the Hebrew Zionist
writers’ self-conscious reenactment of Russian modernist literary relations, including relations to
Pushkin, that they keenly observed from afar. I also address the ways in which Shlonsky’s Judaiza-
tion of the text, compared with Levinson’s closer translation, are a part of this dynamic. Through
analysis of both translations, I argue that their success (compared to earlier Hebrew attempts) re-
flects the linguistic changes that transformed Hebrew poetry in the twentieth century.

This dissertation examines the Hebrew and Yiddish translations of Alexander Pushkin’s verse
novel Evgenii Onegin as artistic efforts that aimed to develop modern Jewish secular culture as these
two languages competed for Jewish readership. I argue that across a broad spectrum of political and
artistic ideologies, Russian literature in general and Pushkin in particular became embedded in East
European Jewish culture, but not as a fixed point. Rather, Pushkin served as a vehicle for cultural

change and a reflection of Jewish intellectuals’ own beliefs and desires.
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CHAPTER 2

Russian Patriotism and Hebrew Literature: Dovid
Frishman’s Translations of Onegin Stanzas in 1899

Bcé aT0 HM3KasA Ipupofa;
V3samuoro He mHOrO TyT.  (Pushkin s5:111)

all this is lowly nature;
there is not much refinement here.  (Tr. Nabokov)

2.1 INTRODUCTION

The Society for the Promotion of Enlightenment among the Jews of Russia (OPE) published “Mishirey
pushgin’, an anthology of Pushkin’s poems translated by Dovid Frishman, to celebrate the 1899 cen-
tennial of the Russian national poet’s birth. In the imperial context, the OPE was making a show of
cultural patriotism by participating in this commemoration of Alexander Pushkin. Pushkin, and
the Russian literature he symbolized, was the ideal focus for a show of Russian patriotism—an op-
tion much preferred over Russian Orthodox religion, military service, or glorification of the tsar.
The Jewish community thereby publicly helped realize Pushkin’s prediction: that the many peoples
of Russia would love and declaim him in their own languages as his call for freedom left a greater
legacy than that of the imperial monarch.

Inwardly, as a part of the educational goals of the organization, this translation would promote
the dual goals of literacy in imperial culture and the use of Hebrew. Both of these intentions were
part of the old program of the Haskalah, the Jewish Enlightenment movement that had for some

time been giving ground to successor movements, but Russian and Hebrew literacy were by no
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means out of fashion in 1899. In fact, they were both on the rise. The translation was a nexus
of Haskalah, Hebraism, and Russian-Jewish patriotism. In an essay at the beginning of the book,
Y. L. Katsenel'son encourages the uninitiated to learn more about Pushkin and the Hebrew writer
to follow Pushkin’s example.

Frishman famously argued that translation was essential for the development of modern Hebrew
literature and for the maintenance of a Hebrew literary community. His translations of selected ex-
cerpts from Evgenii Onegin may be helpful for the uninitiated, but are written for an audience that
can refer back to Pushkin’s text—with current and potential Hebrew writers in mind. Frishman’s
Onegin verses demonstrate the linguistic challenges that Hebrew writers faced as well as the cre-
ative ways in which they could take advantage of the poor alignment between the resources of this
language and the demands of modern literature. Like his contemporaries creating an imagined
Hebrew-speaking realityf] in their original works, he conspires with the audience, one that gener-
ally knew (or at least could check) Pushkin in the Russian. Frishman’s Hebrew reality rests upon a
Russian text, enabling Frishman to demonstrate and expand the range of Hebrew expression. Freed
from the duty of introducing Pushkin to the audience, his translations are more geared towards the

display of his Hebrew aesthetic than towards a precise reproduction of the Russian poet.

2.2 JEWS, PUSHKIN, AND TRANSLATION

In their relation to non-Jewish literatures, modern East European Jews were ambivalent if not polarized—
though here I am focusing on only part of the continuum. The question was not just whether to
promote Hebrew, speak Yiddish, or adopt a non-Jewish language such as Russian or Polish, but

how much interest to take in non-Jewish writers. Yuri Slezkine argues that many Jews saw falling in

2 Perhaps teleologically, Dov Sadan famously described this “as-if reality” from a Zionist perspective:

VI3 AR 732 R 0% pawt nyan-amn unwhd pavnb yTw ,ommo-1T Hw arbal o 1 ann
0% AN DR PAD 1RIW-MINRA MR KRR M1 ,0o0-nws pwh-rn Sw ORRTI MRRNI 0T
[.] wnan-mxen

This was a wonderful ability of a generation of writers that knew to grant our language a breadth of
expression and depth of articulation, as if it was already planted and standing in a normal reality it is
doubtful that a substantive reality would have been created[.] (36)
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love with the national poet as a way into European society—“[t]o enter the neutral spaces, one had
to convert to a national faith” (67) in which the sacred texts are not religious, but belletristic—and
recounts the Pushkin-topped bookshelves and the memorization of Pushkin texts among Jews in
the Russian Empire such as Mandel'shtam (67-8) and Babel’ (135). Brian Horowitz explains how
M. O. Gershenzon, a Jew who became a renowned Pushkin scholar in Russian, came from a family

that transmitted its love of Pushkin to him:

One of the few lights in the darkness was Pushkin. According to Gershenzon’s daugh-
ter, Nataliya Mikhailovna Gershenzon-Chegodaeva, Only two things had the power
to assuage the severity of life in the Pale: Pushkins poetry and his grandfather, who
had introduced him to the poet. “One of the happiest memories of his childhood
was M. O. [Gershenzon’s] friendship with his blind grandfather, his mother’ father,
whom he led to the synagogue. Grandfather was the first person to plant in M. O’s
soul a love for Pushkin. He told his grandson that as a child he had several times
seen Pushkin rapidly running along Kishinev’s streets in plaid pants.” [quoting Nataliya
Gershenzon-Chegodaeva to Olga Deschartes in Vyacheslav Ivanov, Sobranie sochinenii,
4 vols. (Brussels: LAge d’homme, 1976-80), 3: 808-9.] (Horowitz 1996 11)

Pushkin had actually lived in exile alongside the Jews (who considered themselves to be exiles) in
Kishinev and Odessa. This, along with his mostly Russian but partly African ancestry, curly hair,
bibliophilia, association with the Decembrists, problems with the tsar, and other characteristics,
allowed Jews to identify more closely with him.

The publication of Mishirey pushqin reflects a new approach to translation and a shift in the way
that Jewish translators approached Pushkin. It was not the first time that Pushkin was translated
into Hebrew, but against the backdrop of the history of Hebrew translation, this text reflects the
changes taking place at the turn of the century.

The Haskalah had inspired Jewish translation work, though much of it was geared towards sci-
entific study of the natural world or of Judaism: for example, Nahum Sokolov’s translation of a geog-
raphy bookf] or Solomon Rubin’s translations of Spinoza[] A few translations of Pushkin appeared

in anthologies, journals, or essays (for the sake of quotation);] Judah Leib Gordon (1830-1892)

*® Originally, Matthew Fontaine Maury’s The Physical Geography of the Seas.
*! Moreh nevukhim he-hadash.
*2 For further discussion of Haskalah translations, see Kopel'man (1999).
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translated some individual works by non-Jewish poets, including Schiller and Pushkin, but the first
book of Pushkin in Hebrew seems to be the slim volume by Gabriel Judah Lichtenfeld (1811-1887),
which includes a “copying’f of Pushkin’s drama “Rusalka” and of a related poem. In this very
biblical Hebrew book, Lichtenfeld includes a brief introduction which explains that these texts by
Pushkin contain important moral lessons (4). The booK’s title page has a quote from Avoth and the
second text has an epigraph from Isaiah, neither of which were a part of the original texts; titles
have been changed, for example, from “Rusalka”f to “False Love.” Similarly, the young woman in
the play is renamed “Shoshanah”( in the process of Judaizing the text.

Mishirey pushgin came out for the centennial and lies in between the translation style of the
Haskalah and that which would come later as the language developed. Hebrew writer, critic, editor,
and translator Dovid Frishman (1859-1922) would later become one of the greatest advocates for
translation into Hebrew. After the Revolution, he would unsuccessfully search for a Hebrew poet to
translate Evgenii Onegin; in 1899, he himself translated selected stanzas from the novel and disguised
them under other titles as lyric poetry within Mishirey pushqin. This book, even with its small
potential audience, is at the intersection of older maskilim of Russian patriotism and the younger

Hebrew writers.

2.3 ENLIGHTENMENT, PATRIOTISM, AND TITLE PAGES

Published by the OPE, Frishman’s Mishirey pushqin [“From the Songs of Pushkin”], a book of 24
poem-translations, reflects not only what Frishman was trying to do with Hebrew aesthetics, but
also what the OPE wanted to do with Jewish identity in the Russian Empire. It appeared after the
political sentiment of the Haskalah had been falling out of fashion since its bitter disappointments
of the 1880s; the older generation of Hebrew intellectuals was now accompanied by newer Hebrew

writers in the 1890s. The First Zionist Congress had put political emigrationist Zionism on the menu

** As translation was often described in those days.

** From Slavic mythology, often a water-nymph who haunts the area where she ended her life as a jilted lover or
unwed mother.

%> Kopel’'man notes that Aharon Libushitzky’s 1899 Hebrew translation of a Pushkin fairy tale shares the conventions
of Lichtenfeld’s (1999).

36



in 1897, yet the front matter of Mishirey pushqin reminds us that Russia’s Jews were still looking for
a way to improve their lot as a minority within the Empire by participating in Russian culture. The
material in the book, including front matter and Katzenel'son'’s monograph on Pushkin in Hebrew,
uses the centennial of Russia’s national poet as a means of demonstrating that the Jews are one of
many nations bound by the Russian Empire. This may have been one of the main reasons why the
OPE published the translations therein, since other materials indicate that the book is not for an
audience who needs access to Pushkin through translation.

The purpose of the OPE, along with a system of schools, journals, etc., was to promote Haskalah
and a certain kind of integration. The maskilim believed that a modern Hebrew language and lit-
erature were key for becoming a different and not shamefully backward kind of Jew. At the turn
of the century, the organization represented not just old maskilim but was also an intersection of
modern Jewish ideas that included, writes Brian Horowitz, “Jewish intellectuals of differing orien-
tations about such issues as Zionist politics, national identity, and the role of Yiddish education”
(Empire Jews 135). The OPE members did not agree about fundamental questions of modern Jewish
existence, but one generalization could be made: “A majority of OPE members appeared to repu-
diate the identity of “Russian Jew” (russkii evrei) and no longer imagined themselves, or hoped to
become, members of the Russian nation. Rather, they considered themselves to be “Jews in Russia”
(evrei v Rossii), composing an independent national group within the Russian State, similar to other
ethnic minorities such as Poles, Ukraininans, and Latvians” (137).

Although Political Zionism was one new expression of modern Jewish identity at this time,
Mishirey pushqin shows that it is a mistake to think that Jewish political and cultural life were march-
ing teleologically in that direction. Most Jews of the Empire, including Hebraists, were not even part
of the Hibbat Zion movement. Integration, assimilation, national autonomy, and other solutions to
modern East European Jewish problems were also being considered alongside questions of Jewish
identity.

The publication of Mishirey pushqin as a Jewish contribution to the 1899 centennial of the Rus-

sian poet’s birth that was being celebrated in the Russian Empire. Like other Hebrew books pub-

37



lished in the Empire during this time, this book—published in Saint Petersburg—contains front
matter that identifies it in both Hebrew and Russian. But peculiarly, this one seems to carry a bilin-
gual message to Jews, including Russian-speaking Jews, and to non-Jewish Russians.

On the right-hand side is a title page in Russian, and on the left a title page in Hebrew. But
repeated on each side is the quotation from Pushkin followed by its translation into Hebrew, leaving

neither page completely monolingual:

«Cnyx 000 MHe TIpOTiIeT 1O BCel Pycu Benukoit,
/1 Ha3oBeT MeHA BCAK CYIIMI B HEM A3BIK.»

LRI YT A2 WR-52 171730 17032 iR
22N R0 5 YyRvn RIY 11WH-50)

[I shall be noised abroad through all great Russia,
Her innumerable tongues shall speak my name.  (Tr. Thomas)]

These lines are from Pushkin’s well-known poem “I have built myself a monument...” (“la pamiat-

»

nik sebe vozdvig nerukotvornyi...” 1836), which was apparently a source of encouragement for Jews
hoping to become a respected segment of a multinational Russian Empire. The bilingual presenta-
tion of the poem itself attempts to realize the “prophecy” therein: Pushkin in a tongue of Russia’s

Jewish minority. Pushkin’s full stanza imagines all the peoples of the Empire as future fans of the

national poet:

I shall be noised abroad through all great Russia,

Her innumerable tongues shall speak my name,

And the proud grandson of the Slavs, and the Finns, and now the wild
Tungus, and the friend of the steppes, the Kalmyk.  (Tr. Thomas 92)

Cyx 000 MHe TIPOTi/IET 1O BCelt Pycu Benukoit,
V1 Ha3oBeT MeHA BCAK CYIIMI B HEMl A3DIK,

U ropablit BHYK CraBsiH, ¥ (pUHH, ¥ HbIHE IUKOI
TyHryc, n gpyr cTeneit KaMbIK.  (424)

This poem promotes the multi-ethnic, pan-Russian culture which the OPE Jews, though not in-

cluded here by Pushkin, hoped they could be a part of if only given the chance, and this Hebrew
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anthology celebrating the centennial of Russia’s national poet is an attempt to do so. Although
Pushkin was at odds with the tsars during his life, the poet had since become a Russian national
symbol, especially since Dostoevsky’s famous “Pushkin” speech (Dostoevsky 56-67). In the poem,
Pushkin asserts his superiority to the tsar (who was no friend to the Jews) and (some would say
prophetically) predicts his own lasting fame among the peoples of the Russian Empire. He suggests
that the lyre is dearer to the Russian peoples than the crown, an idea which appealed to those He-
braists for whom literature seemed the best means of achieving some kind of emancipation or at least
dignity. For a despised minority such as the Jews, the notion of Pushkin uniting a consciously multi-
national Russian Empire is of particular appeal. They could see—or at least present—themselves as
a subject nation among the Slavs, Finns, Kalmyks, and other ethnic minorities of the Empire. This
message was supported by the inclusion of Pushkin’s “Jewish” work in the anthology, such as the
poem “Judith”

The message encoded here would have been understood not only by Jews, but by Russians
(should they come across the book), thanks to its bilingual presentation. This is not just a message
to fellow Jews, but also to Russia. “If you trust Pushkin,” it seems to say, “then look—he promised
that the peoples of Russia would all love him. We are doing our part to fulfill the prophecy. Now it
is your turn to rethink Russian identity;” which is presented as a language community with a shared

literary heritage that will hopefully be respectful of its minorities.

24 INTRODUCING PUSHKIN IN HEBREW: BUKI BEN YOGLI

While the translation tries outwardly to demonstrate Jewish solidarity with the other Russian sub-
jects celebrating a century since the birth of the poet as a means of helping Jews join the family of
nations, internally it creates a virtual reality of Hebrew literacy and culture in order to help enrich
the incipient Hebrew literature. Also in the title pages’ almost-mirror images are the names of the
Hebrew writer Dr. Yehudah Leyb-Binyomin Katsenelson (1846-1917). In Mishirey pushgqin, he is
identified not by the Hebrew pen name he had taken from the Bible, Buki ben Yogli, but rather as

Dr. Y. L. Katsenel'son in Hebrew and Dr. Lev Katsenel'son on the Russian title page, reflecting the
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complexity of his identity. His 28-page monograph at the beginning of Mishirey pushqin, “Toldos
pushkin,” is a biography of the Russian poet written with a didactic purpose directed at a Jewish
audience. He lays out a vision of Pushkin and of Hebrew literature that emphasizes “realism” in po-
etry, contrasting that with a form of Romanticism that was divorced from everyday reality. While
elaborating upon the vision of the title pages, Katsenelson’s aim was not only to teach Jews about
Pushkin, but also to identify the Russian poet’s lessons for Hebrew literary development.

A medical doctor and part of the OPE’s “older generation of St. Petersburg leaders” (Horowitz
Jewish Philanthropy 1999), Katsenelson was so committed to Hebrew that, a few years later, he led
the opposition to the organization’s adoption of Yiddish as an official language. He felt that “Russian
and Hebrew were all one needed” for elementary education in OPE schools (185). He was a nation-
alist who encouraged the use of Jewish language and literature to promote Jewish ethics and avoid
assimilation on the one hand, while opposing political expressions of Jewish nationalism, including
Zionism (which, though a small movement, was growing); for him, the Jews were by nature apolit-
icalf (Horowitz Empire Jews 134-5). He and his wife had both provided their medical skills to the
Russian army in the Russo-Turkish War (Menda-Levy), apparently as a voluntary act of patriotism.

The Hebrew-language biography quotes Pushkin in the original Russian, sometimes without
Hebrew translation; readers were thus expected to know Russian or at least be able to look it up.
Some very basic biographical information about Pushkin is provided for those who do not know
much about Russian literature, perhaps students in OPE schools. Leaving out any discussion of
Pushkin’s actual attitude towards the Jews, this text presents Russian Jews as a people who love
and learn from Pushkin just the other nations of the Empire, encouraging them to build their own
literature as well.

The monograph begins with a straightforward reference to the auspicious occasion celebrated in
1899: “on the twenty-second of the month of May, the Russian people will celebrate the centennial

of the birthday of its great poet, Alexander, son of Sergei, Pushkin (V) {7 By reading this translation,

*¢ Though he later became a Zionist, at this time he was a territorialist with some interest in Jewish agriculture
(Menda-Levy).
“PPWIA MIY0 13 7TI0OR 11N mwn nToin orh ovharn an nR 0'o1nn oy e Rn nvh nwwt owya” ¥
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Jews of the Empire were participating in this Russian celebration. Not all Jews were interested in
this and Katsenelson had to make a case for it in the introduction. The Judeophobic sentiments of
nineteenth-century Russian culture—sentiments that appear in Pushkin’s work in a few instances—
presented a problem for Jews in the Empire, turning some away. In fact, Ben-tsiyon Katz recalls
that Katsenelson was not the first person who was approached to write the monograph section of
Mishirey pushgin. Baron David Ginsburg (Dovid Gintsburg) had agreed to write the biography
of Pushkin, but his research for the project revealed the poets negative attitude towards Jews.[]
Gintsburg backed out of the project and transferred his interest to Mikhail Lermontov, a Russian
poet who seemed to be more philosemitic (Kats 30). Katsenel'son may be addressing this Jewish
ambivalence towards the Russian writer when he straightforwardly explains why the Jews love (or
ought to love) Pushkin. Quoting from the original Russian, he emphasizes the “longing for freedom”

that Pushkin expresses in his poetry, to which the Jews can relate:

Would the Jewish people of Russia really ask: “What am I to Pushkin and what is
Pushkin to me?” No! It wouldn't ask about this. Most of its children, too, learn Pushkin’s
poems in their schools. As one of the peoples of Russia it, too, feels the honor and the
value, which the memory of the poet destined for the land of his birth, and as one of the
peoples of Russia it, too, longs for the good days, the days of peace and blessing, which
the poet hoped to bring to his land, the time when his prophecy will come, which he
prophesied on his soul saying:

And long will I be loved by the people,

For having awakened good feelings with my lyre,

For having, in my cruel age, glorified freedom,

And called for mercy for the fallenf] (in Russian; vi)

*8 This probably refers to the “npespennsiii epeit” (despicable Jew) in the poem “The Black Shawl” or the Jewish
userer in “The Covetous Knight”; see Fyodor Dostoevsky as an example of how much Jews could love a writer who ap-
parently hated them. In this anthology, Frishman translates “Judith’, a poem which Jews considered to be an indication
that Pushkin had sympathy for them. Levinson mentions this in the introduction to his 1937 translation of Evgenii
Onegin. See Chapter [§.
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These are more lines from “I have built myself a monument,” the poem quoted in the title pages.
Katsenelson’s aim is to suggest that Pushkin really was on the side of the Jews and in fact of all
oppressed “peoples of Russia,” and that a genius cannot belong exclusively to his own nation (vi) but
rather expresses ideas that will belong to, or even help, other nations as well. Quoting it in Russian,
Katsenel'son also establishes that Pushkin (in his original language) already belongs to the Jewish
audience of the book.

While the title pages spoke to both a Jewish and a non-Jewish audience, Katsenselson’s mono-
graph has a message for the Jews of Russia, whether educated in Russian literature or not. Jews
can, do, and should love the Russian national poet, who—like them—chafed under tsarist oppres-
sion and longed for another kind of unity than the political variety; while Jews united under their
own sacred books, they were to unite together with the other peoples of the Empire under Russian
books such as Pushkin’s. Not only that, they must work to develop their own literature in Hebrew,
following Pushkin’s example of how to progress.

Although Katsenel'son was writing a short biography of the poet, he also took the opportunity
to reflect on the state of Hebrew literature foregrounded by the process by which Russian literature
itself had been changed before and by Pushkin. He argues that Pushkin brought Russian poetry out
of what he calls “Romanticism” and into what he calls “Realism, [ indicating that Hebrew litera-
ture does and should follow a similar, if not yet completed, path. For example, Katzenel'son wants
his readers to understand Pushkin’s production of realist literature as an important goal for the
developing Hebrew literature at the time, a part of becoming up-to-date relative to contemporary
literatures. Katsenel'son compares the history of Hebrew literature with that of Russian literature,
pre-Pushkin:

Our Jewish readers know that there were days of our new literature when this imagi-

native poetry found itself a place in its midst as well. In the beginning of the firstfruits
of our literature poets also sang about the happiness of the shepherd, as he sat in the

U munocts K TMMagmyM Mpu3biBaj.»

% He may not be using these terms as we understand them today, but he is probably echoing Vissarion Belinskii’s
reading of the novel.
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beauty of the grass in the midst of sheep of his flock—playing flutes and relishing the
majesty of nature and the beauty of creation; and as his soul is poured out to the bosom
of his wife, of inestimable beauty, it contemplates lofty and transcendent thoughts like
Plato and Aristotle in their time. Then poets sang about the happiness of the peasant
and his pleasures as he walks, under the light of the sun which blazes at noon, behind
his plow that is hitched to a yoke of oxen, and in his heart he scorns the tumult of the
town and its noise and he does not envy nobles and aristocrats of the land, who have
gold and silver, but cannot enjoy the majesty of nature, which he, the poor peasant, en-
joys as he follows his plow. Then our poets sang about the delight of the spring and the
pleasantness of the summer, about the splendor of the olive tree and the beauty of the
grapevine, about the radiance of the rose and the prettiness of the lily, and they would
sing this song of theirs in days of snow and heavy rain while they sat imprisoned in their
narrow room full of darkness and stench[...] Then the poets also sang about fairy love,
about love as fierce as death, which they had never known and had not observed]|...]
Our poets sang not about the contemplations of their spirits, and not about the feel-
ings of their hearts, but rather they played with their imitations of the works of others’
hands. Surely the poets of all amei-haaretz [lit. “peoples of the land,” with connotations
of ignorance] also sang thus in those days.[] (Katsenel'son xi-xii)

Thinking about how far Hebrew poetry had come from its beginnings, Katsenel’son recalls imitative,
neoclassical Hebrew poetry from earlier in the Haskalah, which had given eventually given way to
new material. The artistic orientation may have been changing, but of course the Hebrew language
itself was better suited to the grapevine and olive tree than to the snow and dank rooms of the Jews’
lived reality in Eastern Europe. Katsenelson explains how Russian literature, too, had to deal with
classicism and its inclination towards lofty poetry when it imitated Greco-Roman poetry with fixed
phrases (melitsot) that did not necessarily have much to do with Russian life. Katsenelson disdains
this kind of poetics, but also Romanticism, because “life as it is, with all its virtues and faults, is much

more appropriate for poetic material than imagined life, which they created in their imaginations”
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(xv).[] Hebrew poetry, he points out in a footnote, has been spared Greco-Roman neoclassicism
thanks to the good influence of the prohibition against idolatry, but started out with Romanticism.
But while the work of Avraham Mapu and the early work of Judah Leib Gordon was Romantic,
Gordon later turned to Realism (X1v-xv).

With this idea about Hebrew literature and “realism” announced in the first half of the book,
it makes sense that in addition to such biblical-themed poems as “Judith” (based on the story of
Holofernes) and “Prophet” (which links the speaker of the poem to the prophet Isaiah), or po-
tentially philosemitic[ works such as “Unfinished Story” (Nachalo povesti), several nature poems
would be included among the Hebrew translations. Some of these are taken from Evgenii Onegin,
Pushkin’s novel in verse which Belinskii noted for, among other characteristics, its realism, as I shall
discuss in the following pages. They can then serve as an example for aspiring Hebrew writers of
how it is possible to get Hebrew literature to relate to the here-and-now of life at home in the Russian
Empire. As we shall see, this does not actually result in a “realism” of reality, but virtual reality.

Thanks to Katsenelson’s lesson on Pushkin appreciation and literary development, the transla-
tions are delivered to the reader as a part of an overall message: the Jews of Russia are to celebrate
Pushkin’s centennial with proper appreciation for a poet that they should really get to know (if they
do not already), and they should work to foster Hebrew literature in this direction. This quest of

national literature, with all its sidesteps, was on a well-trodden path.

2.5 TEXTBOOK EXAMPLES OF NATURE POEMS

The stanzas from Onegin that are translated here stand on their own out of context, but play a nar-
rative role within the novel. The excerpt comprising “Tkufas tishray” (see below for an explanation
of titles) is from a part of the novel after Onegin rejects Tatiana but before Lensky invites him to

the Larins’ party. It introduces a period of boredom which may contribute to Onegin’s subsequent
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Judith” and “Prophet” are poems that could be expected to translate more easily into Hebrew thanks to their
ancient Near Eastern inspiration, and together with the unfinished story that begins with a suffering Jewish family, they
support an idea of Pushkin having something special in common with the Jews. Here, that is their shared interest in
the ancient Hebrew texts as well as his empathy for minorities of the Empire.
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fatefully cruel behavior towards Lensky, Tatiana, and Olga at that party. The stanza comprising
“Khoyref” (5:2) transitions the narrator’s attention from Onegin’s to Tatiana’s state of mind after his
rejection of her (but also before the party). The previous stanza (5:1) explains that winter was late in
coming, but had finally arrived; the very next stanza (5:3) meta-poetically suggests that the reader
will find this description of winter inferior to those of senior Russian poets. Chapter 5 continues by
describing Tatiana’s far more positive relationship with winter before addressing her melancholy.
The original text of “Tkufas nison” appears after the duel in which Onegin slays Lensky, introducing
the melancholy spring that follows the tragedy. The Hebrew translation takes these stanzas out of
their narrative context to focus on the weather.

It makes sense that the biblical and metapoetic poetry would be supplemented by poems that
fit the vision of “realism” laid out in Katsenel'son’s monograph. While translating “Prophet” into
Hebrew would be an interesting experiment, as if returning the Isaiah-inspired Russian text to the
Hebrew language, translating Onegin into Hebrew might do more to enrich the language with new
material. The selections of Onegin that were chosen for Hebrew translation represent just one of
many aspects of the novel that would have been challenging for Hebrew: nature, which was both
inoffensive and uncontroversial, but also tackled an area that had long been an interest of maskilim;
some of the earliest writings by Sh. Y. Abramovitsh in the 1860s had been translations of science and
nature books,[] and he and other Hebrew writers had been working on this for several decades. In
Onegin, the sun chases the snow downhill, winter stands at the door, and various creatures animate
the description with their seasonal behavior as they interact with the natural environment, each
other, and humans. Even the Russian peasants, in these stanzas, serve as a further extension of
Pushkin’s seasonally descriptive behavior. This lively, three-dimensional way of writing about the
weather opens the door for Hebrew; rather than a scientific catalogue of dew points, windchill and
life cycles, it includes some basic terminology while depictions of insects, birds, larger animals, and
humans express the changes that take place as the seasons come and go.

In addition to the Hebrew word for “winter,” Frishman uses the Hebrew months in the naming

** See Abramovitsh’s 1862 translation of Harald Othmar Lenz’s Gemeinniitzige Naturgeschichte.
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of these poems, adding a Hebrew flavor and giving the traditional calendar some modern poetic
function, but these titles also obscure the origin of the excerpts. In the original text of Evgenii One-
gin, the Onegin stanzas are numbered, not titled. Thus naming the translated poems after seasons is
also a way that this Hebrew anthology avoids mentioning that they are translations from the famous
novel; rather than citing Evgenii Onegin as the source and taking on responsibility for the Onegin
stanza form, it disguises these stanzas as lyric nature poems. Not only in Hebrew, but in the Russian
titles (provided in the table of contents in parenthesis next to the Hebrew ones) he provides only
the names of seasons. While the more educated parts of the audience may have recognized One-
gin immediately (in spite of metrical differences discussed elsewhere in this chapter), readers who
might have looked for these titles in Russian anthologies of Pushkin would have been at a loss. The
evidence that this was a conscious process of obscuring the source in Onegin stems from: the edits
Frishman makes to the text, the fact that if they were excerpts, they may have come from a book
which notes their origin, and the distinctive form of Onegin which should have been familiar. There
were certainly Jews at this time who would have instantly recognized the imagery as coming from
Onegin, but Frishman does not seem interested in making it clear.

The closest (currently available) Russian source for the titles of these stanzas as well as for the
decision to translate them is the 1892 edition of Russkaia Khrestomatiia [Russian Chresthomathy],
A.D. Galakhov’s anthology[] for students of Russian, also published in Saint Petersburg. Although
the titles are not exactly identical, the fact that these are excerpts of a longer work suggests that
Galakhov provided Frishman with his source. In Table p.1] below Frishman has chosen the same

passages as Galakhov and has similar, but not identical, titles in Russian.

*> Nabokov writes of 5:11, though I have found no other nineteenth-century anthology so far: “This stanza often
appears in Russian schoolbooks as a separate poem entitled Winter; and in 1899, a certain Plosaykevich made a ‘Child
chorus for two voices’ out of the stanza, which he dubbed the octave “The Russian Winter’ and the sextet “The Sportive
Lad’ (Malchik-Zabavnik)” (v. 2 of 4 p. 491).
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TABLE 2.1  Onegin stanzas, Hebrew titles, Russian titles

CH. : VERSE \ HEBREW TITLE \ FRISHMAN’S RUSSIAN \ GALAKHOV’S RUSSIAN \
Tkufas nison Nastuplenie vesny
:I <« . . ) V “S i 7 <« . »
7 [“The period of Nisan”] esna ["Spring’] [“The Advent of Spring”]
Tkufas tishray Osen’ i zima
: - « . . - ’ ‘A t . « . »
AXLXLI [“The period of Tishrei”] Osen’ ["Autumn’] [“Fall and Winter”]
5:11 Khoyref [“Winter”] Zima [“Winter”] Zima [“Winter”]

Like those eventually translated by Frishman, Galakhov’s excerpts from Evgenii Onegin are titled
not by their numerical place within the larger text, but by words indicating their seasonal themes.
Although we shall see some small differences, they are excerpts from the same parts of the novel,
some beginning mid-stanza and up to three Onegin stanzas in length. Like Galakhov, Frishman
omits the first four lines of Chapter 4 Stanza X1, a decision for which I can see no other conspicuous
reason. But while Galakhov indicates in his end notes that these are from the novel, Frishman never
does.

The difference between Galakhov’s text and Mishirey pushqin’s suggests Frishman’s aversion to
presenting these stanzas as part of the novel or at least his awareness that that is where they came
from. Though Galakhov’s “Zima” [“Winter”] consists of Evgenii Onegin Chapter 5, Stanzas 1-11,
Frishman’s “Khoyref” includes only Stanza 11. The Hebrew version thereby omits the mention of
the novel’s heroine, Tatiana, which among Galakhov’s excerpts is an obvious signal that this text
comes from Onegin. What is left is a translation of Stanza 11 which presents itself as lyric nature

poetry, not an excerpt from a novel.

TABLE 2.2 Omitted lines

\ ONEGIN STANZAS USED \ GALAKHOV’S TEXT \ FRISHMAN’S TEXT \

4:XL Lines 1-4 omitted | Lines 1—4 omitted
4:XLII Lines 3—4 omitted
5:1-1I Stanza 1 omitted

The one piece of editing in Frishman’s translations which differs from the poems in the Galakhov
anthology is in “Tkufas tishray” in what would be Stanza xr11 of Chapter 4 of Evgenii Onegin. Frish-

man matches Galakhov’s text even in the deletion of the first four lines of Stanza xr, but he differs
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from Galakhov by including Lines 3-4 of Stanza xL11. Galakhov deletes this significant parenthetical
remark from the stanza, losing the rhyme-pairs for Lines 1-2 in the process: As discussed elsewhere
in this chapter in the section on Frishman’s prosody, the Hebrew translator includes the parenthet-
ical remark of Lines 3—4 about rhyming “morozy-rozy” [“trosts-roses”]. This indicates that if Frish-
man used Galakhov, he still knew he was translating Onegin and used the original text to translate
this memorable couplet very successfully into Hebrew.

Galakhov’s use of the poems for his didactic purposes may help to explain the choice of these
stanzas from Onegin, given what we have already seen about Katsenelson’s contribution to the book.

For unlike Frishman, Galakhov writes in his end-notes:

These poems, taken from Eugene Onegin, constitute the best example of description
of Russian seasons within the masterly selection true to nature, of characteristic fea-
tures, of the precision of their exemplary presentation, which, in addition, is notable
for artistic-poetic grace. They give the teacher ample materials for many-sided analysis
(by content, dispositions, stylistic features and language).[] (374)

Jewish readers may have encountered Galakhov’s chrestomathy in the course of their education, but
this note to teachers of Russian literature tells us how people saw the importance of these stanzas for
students of Russian literature. That the accuracy and craftsmanship of these descriptions of nature
were to aid the teacher of Russian literature in instruction makes it a good choice for the Hebrew
anthology, given the maskilic project and the thoughts on Pushkin and Hebrew literature which
were expressed in Katsenelson’s introduction. These stanzas are just what is called for: a depiction
of the reality of local nature (as opposed to Biblical nature), a sort of realism. As Pushkin writes in

the stanza following the one that Frishman calls “Winter;’

But, maybe, pictures of this kind
will not attract you;

46
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PYCCKMX BpeMeH rofia II0 MacTepCKOMY IIOA00PY BEPHBIX IPUPOLE, XapaKTePUCTUUECKUX IIPU3HAKOB,
Ipo 06paslioBOi TOYHOCTM MX IPeACTaBIeHNs, KOTOpOe, CBEpX TOr0, OTINYAETCS XYAOXKeCT{BEHHO-
03TNYeCKOI rpanueii. [IpernopaBaTento fa0T OHY 0O MIBHBIN MaTepuaIb Jiisi MHOTOCTOPOHHSTO aHa-
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all this is lowly nature;

there is not much refinement here.
Warmed by the god of inspiration,
another poet in luxurious language

for us has painted the first snow

and all the shades of winter’s delectations.
He'll captivate you, I am sure of it,

when he depicts in flaming verses

secret promenades in sleigh;

but I have not intention of contending
either with him at present or with you,
singer of the young Finnish Maid!  (Nabokov’s translation)

Ho, MoxxeT OBITB, TaKOTO poza
KapTunsl Bac He IPUBJIEKYT:

Bcé aTo Huskas npupopa;
/3411HOrO HE MHOTO TYT.
CorpeTblil BJOXHOBEHbs 60TOM,

[ pyToii M0ST POCKOIIHBIM CTTOTOM
JKuBonmcan HaM mepBbIii CHer

VI Bce OTTEHKM 3VIMHUX HeT:

OH Bac I7IEHNT, 51 B TOM yBepeH,
Pucys B nmaMeHHBIX cTHXaxX
[Iporynku TailHbIE B CAHSAX;

Ho 51 60poTbcs He HaMepeH

Hu ¢ Hum nokamecTs, HU € TOOOTA,
IleBer; ®UHIAHIKM MOIOTOM!

Thus in Stanza 5:3, Pushkin draws attention to the realism of his own writing in contrast to the
Romanticism of peers and predecessors. The “flaming verses” and “luxurious language” that paint
the snowy landscape and the Hebrew Orientalism described by Katsenelson, though as different as
winter and summer, belong to parallel (though not necessarily simultaneous) literary traditions of
Romanticism. These depictions of nature are written and later chosen for translation not because

of some ideal perfection, but for their deviation from that mode of expression.

Regardless of why they did not identify these stanzas excerpts from Evgenii Onegin, the people

who put together this Hebrew anthology were not only promoting Russian culture and its lessons
for the Hebrew literature, they also wanted to have an OPE school curriculum which was up to

date with Russian schools. Regardless of whether these excerpts were inspired by Galakhov’s or
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another chrestomathy, they reflect an awareness of how Pushkin was taught to non-Jewish students
in the Empire and they suggest that students of OPE schools may have been imagined as part of his
audience. Not only OPE students would benefit from this, because many Hebrew writers so far had
gotten a more traditional kheyder (cheder) education and educated themselves in Russian culture; a
book like this could have been very helpful and interesting for such an audience.

These stanzas from Evgenii Onegin were chosen for their focus on the Russian seasons and real-
istic depictions of nature. They were a part of the curriculum in Russian schools for the same reason.
In Mishirey pushqin, these stanzas took on an additional importance as the realistic depiction of this
universal topic was a major ongoing project of Hebrew literature. The audience could benefit from

this as a part of its education in Russian literature or as inspiration for Hebrew writing.[]

2.6 WHY TRANSLATE PUSHKIN?

Katsenelson’s untranslated quote above is not the only indicator of Russian literacy among the au-
dience of this book, since Russian titles of poems, in parenthesis, follow each Hebrew title in the
table of contents. This editorial choice appears to be a way for readers to go back and consult the
appropriate Russian original text if they so wish[] The notion that many, if not most or all, of the
expected audience of this book was literate in Russian and even familiar with Pushkin’s works in the
original, perhaps, sets these translations apart from what theorists such as Venuti usually expect of
a translation. For an audience who already could and did read Pushkin in Russian, what was the
point of translating him—perhaps Jews could have found another way to celebrate the centennial,
one which would have been more visible to Russians. For a Yiddish-speaking people who mostly
did not understand Hebrew books, a Hebrew translation could not bring Pushkin to the masses.

Indeed, the apparent audience is only a small segment of the Jewish population: people who had

*” Frishman’s own original poem “BaHoref” (bakhoyref) starts out as a naturalistic description of winter, with the
realistic frozen moustache, then an ominous death of a bird that was left behind and the normal feeling of “will there
ever be spring again” which then appears to mean something greater than just the weather, involving hope and life. The
contrast between summer and winter evokes that between Middle East and Eastern Europe. The mention of the dried
bones and whether they will resurrect makes it even clearer, while the snow is reminiscent of the Diaspora. Finally, the
poem is centered around the question of whether or not the bones can resurrect. (22)

8 As we shall see later on, however, this would not work with all of the titles because some of them appear to have
been invented for this book.
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received or were in the process of receiving the elite education to read poetry in Hebrew, yet not so
currently immersed in the yeshivah world that they would avoid secular books. Thus most of the
readers could have been expected to be those maskilim and other advocates of Hebrew who had re-
ceived the traditional Jewish education and decided to embrace secular books, or perhaps students
in OPE schools; this was not a self-perpetuating demographic, as Katsenelson, who worried about
assimilation, well knew. A small number of readers who knew Hebrew and not Pushkin may have
been reached, but they must already have been amenable to reading secular books and would soon
learn Russian; perhaps the OPE wanted to use this as a textbook in one of its schools.

This can be compared to a nineteenth-century Russian translation of a French text (the nobility
spoke French, the rest spoke Russian) into Old Church Slavonic, Greek or Latin—rather than into
Russian, the people’s vernacular. In Pushkin’s time, when a great deal of literary translation was
changing the Russian literary scene, the upper classes were speaking French to each other, the most
educated were reading ancient Western classics as well, and the peasants were illiterate while their
Bible was in Old Church Slavonic; it was in the Francophone Russian context that Pushkin pioneered
the use of Russian as a language of high literary culture. Russia’s elites already knew how to read the
original, and the (generally illiterate) people of Russia could not understand a text in Greek; various
Jewish elites knew non-Jewish vernaculars and/or classical Hebrew, while the masses read, spoke,
and understood Yiddish (with Hebrew illiteracy being the mark of an uneducated person). It might
also be compared to Tatiana’s letter to Evgenii in 3:xxv1, where Pushkin’s narrator addresses Russian

multilingualism, Westernization, and translation:

Another problem I foresee:

saving the honor of my native land,
undoubtedly I shall have to translate
Tatiana’s letter. She

knew Russian badly,

Did not read our reviews,

and in her native tongue expressed herself with difficulty. So,
she wrote in French.

What's to be done about it! I repeat again;
as yet a lady’s love

has not expressed itself in Russian,
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as yet our proud tongue has not got accustomed
to postal prose.  (Nabokov 1964 vol. 1 166)

Eme npenBinKy saTpy/iHEHbA:
PopHoit 3emnn cnacast 4ecTb,

A1 momxeH 6yny, 6€3 COMHEHbs,
ITncbmo TaTbsAHBI IEPEBECTD.
Omna mo-pyccku 1mioxo 3Hana,
JKypHanoB Hammx He 4nTana,
V BbIpakanacs ¢ TpyLoM

Ha a3pike cBOEM pOSHOM,
VTak, nucana no-gppaHIfy3cKil...
Yro fenars! NOBTOPAIO BHOBD:
JIToHbIHE maMcKas TI000Bb

He nspacHanaca no-pyccku,
JloHbIHE TOPADBIIT HAIll A3BIK

K no4ToBoit mpo3e He IPUBBIK.

The situation in Pushkin’s time was that elite women and men had French as their mother tongue
and used Russian to communicate with illiterate servants. While most peasants only knew to speak
Russian, the elites read French novels; but only the elite men were offered access to the kind of
education that would allow them to read Russian magazines (on the rise at this time) or ancient
languages. In subsequent stanzas, Pushkin describes those things that only men read, highlighting
the gendered difference in the register, as well as the language, of the reading material. In the case
of the love letter—the epistolary novel and the theme of love had both been around a long time be-
fore Samuel Richardson’s Clarissa[]—Tatiana had read many fictional ones and her French “mother
tongue” was the obvious choice of language for her letter. The love letter, as Pushkin notes, did not
have a solid model in Russian literature at the time. Therefore, as the novelist Pushkin wishes to
introduce new genres to Russian literature and Onegin’s narrator wishes to convey the content of
Tatiana’s letter to the audience, the letter must be “translated” from a French “original” Although
things have changed dramatically since Pushkin’s time with the decline of French among the aris-

tocracy and eventually the Revolution and subsequent mass literacy in Russian, it is hard to imagine

* Cited repeatedly in Evgenii Onegin.

52



a nineteenth-century audience for the novel which would not have been able to read a French love
letter.

The similarity to the language system of fin-de-siecle East European Jews would not have been
lost on Katsenel'son and Frishman. Many Jewish intellectuals drew inspiration from the knowledge
of how Russian literature had transformed. While some earlier, Haskalah-period translations may
have had a more didactic focus of bringing scientific knowledge to the traditionally-educated Jews in
Hebrew, this fin-de-siécle translation does not seem designed with the primary intention of bringing
new literature (Pushkin) to an ignorant audience (Jews who could read Hebrew but not Russian), but
rather to plant the Hebrew flag on the Russian poet and expand the Hebrew library. Now Pushkin
was available in Hebrew, and what translating Pushkin could do for Hebrew could be an inspiration

to the younger poets and prose writers alike.

2.7 TRANSLATING PUSHKIN INTO HEBREW: DOVID FRISHMAN

Though Katsenelson’s monograph aims to inform even readers who do not know anything about
Pushkin, Dovid Frishman’s translations in Mishirey pushqin are written for the highest, rather than
the lowest, common denominator. If readers were students who did not know Pushkin’s original
texts, it seems that Frishman also expected some of them to refer to the originals. If they did not
know all of the traditional Jewish sources that give the texts their Hebrew language, looking up
these stanzas in Russian might be the only way to make sense of them. The Hebrew text with all of
its idiosyncrasies had a Russian foundation to resolve what it really intended to say.

Dovid Frishman, like his friend Katsenelson, was inclined toward a liberal Jewish politics of
Europeanism, instead focusing on Hebrew literature. Neither an old maskil nor a young Zionist,
Frishman prioritized aesthetics. Although he was a creative writer, his role in developing and main-
taining a Hebrew literary establishment was more significant; during his lifetime, he edited several
Hebrew periodicals and headed the Stybel publishing house. Frishman’s study of German had led
him to see translation as a crucial component of literary development. Hebrew, he imagined, could

follow a similar path to that taken by German and Russian.
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His translations from Pushkin’s Evgenii Onegin, which imagine Hebrew as a modern, perhaps
even spoken language, exemplify both the insider nature of the Hebrew literary project in Europe
as well as its aesthetic mission. Frishman wanted to create a humanistic literature, which he had
already, in 1883, declared to be “the secret of nationalism™J in contrast to “the conversations of
idlers, that have the smell of the study-house wafting from each and every word[" If the goal was
to attract the youth to Hebrew literature instead of drive them away, he claimed, the model of Judah

Leib Gordon was instructive:

Is it not only with the power of beauty and craft of the artist that we will bring these
under the wings of our Divine Presence! And all of us, in our youth and old age, do we
not know that Gordon is for now the one writer that we could put forth his works in
front of someone who has tasted the flavor of another literature? Behold I am certain
and my heart is set. For if we give the poems of Gordon for our young sons to read, they
will be Jews with all their soul and their might [... 3 (“Bashuk shel hasofrim vehasfarim”
108)

Frishman’s goal was to foster “the power of beauty and craft of the artist” specifically in Hebrew,
at a time when young Jews were increasingly able to access these features in Russian or German
literature. If Hebrew could not provide this, the youth would seek it elsewhere. Frishman found
an earlier model of this nationalism-of-the-bookf] in the works of the Hebrew Bible (Jewish edu-
cation had traditionally focused on the Talmud instead, though the Haskalah attempted to change
this): “is it not our Torah, is it not our seers and our prophets who aroused us time and again to
remind us who we are?”["| He claims that the prophets achieved this because they composed their

bitter condemnations of the people of Israel “with their beautiful and unique style and tremendous
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spirit” (111).f] Frishman in disagreement with his younger colleagues instead sought for the Jews a

humanistic national literature of high artistic quality. Iris Parush explains,

Without the revival of literature as a work of art, according to Frishman, there was no
sense and no chance for the national revival movement. Yet/however/nevertheless this
literary revival, as Frishman understood it, had a completely different significance from
the one accepted by the majority of critics of his time. The revival of Hebrew literature
and absorption of the traditional Hebrew canon were, in his opinion, paradoxical. The
attachment to the traditional Hebrew literary canon was bound to trip up any chance of
the internalization of the humanistic and aesthetic values of European culture, and the
revival of Hebrew literature and obviously the revival of the nation, depended upon this
internalization. All pretense of Hebrew creation according to European norms, without
internalization of the values of European culture, resembles a failure from the start, and
seeing as it is so, Hebrew literature, that has not yet internalized the values of European
culture, is in a trap with no escape. This literature, so long as it is authentic, is unable
to attain universal recognition, and when it pretends that it has internalized the values
of European culture, it is unoriginal and not credibleq (150)

Frishman did not mean that Jews should become like other Europeans in every way or simply im-
itate European poetry, and he was an admirer of Bialik’s poetry. But while the traditional Hebrew
canon had its place and the violence of European culture was horrifying to him, he nevertheless un-
derstood it to have—when it came to high culture—something that Jews should import into their
own literature through translation. These values include the value of literature as a craft.
Frishman’s goals are reminiscent of the pan-Russian culture of Pushkin that Katsenelson evokes:
literary rather than political strength. Jews, long accustomed to being a People of the Book instead
of a military or political power, easily understood Pushkin’s competition with the tsar in “I have built

myself a monument.” Frishman saw the potential for a modern, secular, belletristic literature to do
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for modern Jews what the Torah and artists such as Pushkin had both done for the Jews ancient
ancestors and for modern Russians, respectively.

Translating Pushkin—who had imitated the biblical style in his “Prophet” and to whom Gor-
don was compared—was a way of bringing Pushkin to the Hebrew youth, rather than having them
abandon Hebrew in favor of greater literature. Though Frishman can have had no doubt that most
readers of secular literature in Hebrew would learn Russian and possibly German, he used these
translations to show that Biblical Hebrew was the source of Jewish national creativity. The fact that
all of the poems in Mishirey pushqin have a Russian referent allows Frishman to be especially adven-
turous in his means of expression, because readers could look up the Russian (or perhaps should
learn Russian, if they could not already look them up).

Frishman’s emphasis is on the lexical means of expression, which he privileges over the technical
aspects of Pushkin’s poetry. Hebrew in the Russian Empire of the 1890s, which was pronounced
in the Ashkenazi accent[’] was using a new system of versification. Hayyim Nahman Bialik had
introduced syllabo-tonic (accentual-syllabic) meters, but these only included ternary meters and
entertained an invariably bi- or multi-lingual audience that did not require Hebrew for access to
world literature. It was thus particularly challenging and interesting to attempt to translate a modern
Russian novel-in-verse into this language, a challenge which Frishman did not try to meet beyond
a few demonstrative excerpts.

These translations play with the possibilities of the Hebrew language and try to increase them.
In addition to the usual daunting challenges Evgenii Onegin presents to translators with its form
as a verse-novel (written in “Onegin stanzas”), the content of the novel was beyond the range of
expression in European Hebrew. Hebrew lacked sufficient lexical, idiomatic, vernacular and other
means with which to describe modern Russian life, the climate, government, sexuality, household

items, or transportation in a consistent manner, which prose writers were trying to produce. Sim-

%7 Ashkenazi Hebrew differs from contemporary spoken Hebrew in many ways. Most importantly here, it is pro-
nounced with a penultimate stress system, while modern Israeli Hebrew usually places the stress on the final syllable of
a word. Other important differences include the quality of the vowels and the pronunciation of the letter n, which in

Ashkenazi Hebrew can be pronounced as “t” or “s” depending on a (real or implied) diacritical mark, but is always “t”
in Israeli Hebrew.
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ilarly, the form of the novel—the “Onegin stanza—” was beyond the prosodic reach of Frishman
and the Hebrew language in 1899 for linguistic reasons. The problems in Frishman’s translation of
Onegin stanzas suggest that the triumph of Hebrew was not inevitable—indeed, a full translation of
the novel did not appear in Hebrew until long after it had in Yiddish, by which time Hebrew had

already acquired the advantages of a vernacular for a small number of people.

2.8 ASHKENAZI HEBREW MEETS THE ONEGIN STANZA

The translator of Onegin must always make choices about where her greater interest lies: with the
Onegin stanza form or with the literal meaning and other literary effects of Pushkins text. The
general difficulties presented by the task of the Onegin translator interact with the limitations of
Hebrew prosody in fin-de-siecle Europe.

The phonology of the Hebrew language was well-suited to certain aspects of the sound patterns
within Evgenii Onegin and ill-suited to others, with significant consequences. Although the differ-
ence in meter proves to be detrimental to—and favored over—conveying the original meaning of
the text, we shall see in a discussion of rhyming that this unique moment in Hebrew literature is
not to be underestimated. Like a disabled athlete creating new ways for the body to run or swim,
the Hebrew translator emphasizes inaccessible prosodic features, creating a Hebrew version which
is not the same as the original. He thereby turns the translation inward as a means of polishing
the Hebrew language, which is a higher priority than transmitting either the form or the content
of Pushkin’s text. Although Frishman cannot transmit all of the features of the original in Hebrew,
he uses the original text to inspire new creation in Hebrew which could entertain secular Hebrew
literature’s small audience, much of which was literate in Russian as well and could compare it to the
original. The Onegin stanza proved to be an insurmountable problem for Frishman in translating
these excerpts, causing him to use an adapted version of the distinctive meter. His adaptation, in
an attempt to sound as close to Pushkin’s meter as nineteenth-century Hebrew was able, presented
serious handicaps for the translation of literal meaning. Many lines for which a basic Hebrew trans-

lation could easily have been found had to be modified to suit this meter. Privileging this adapted
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Onegin stanza form over literalist translation of meaning, Frishman pushes Hebrew prosody to the
limits set by its phonology and his level of talent, exposing its range—which awaited new talent in

order to be overcome.

2.9 HEBREW PROSODY OF THE NINETEENTH CENTURY

While the Hebrew literature written on the heels of the Haskalah is known for its innovations in its
literary content and lexicon, Frishman’ translations were also part of a dynamic period for the for-
mal features of Hebrew poetry. Like other European poetries during their own modernization peri-
ods, Hebrew poetry already had its own repertoire of traditional forms but was eventually “taught”
by its poets to use Western ones. Hebrew intellectuals such as Frishman had keenly studied the
process by which German and Russian poets had sought to take their languages from traditional
folk-poetry to the high-culture forms, a process which culminated in the admiration which Europe
(and the maskilim and their successors) now showed for German and Russian literature. Crucial
to this process was contact with classical and contemporary literature in other languages (dead or
living). Similarly to the way that Russian poetry adapted to meters influenced by Western European
poetry but settled on syllabo-tonic conventions most suitable to the phonetic features of the Rus-
sian language, [ Hebrew prosody took much of its influence from Russian syllabo-tonic metersf]
and adapted them to its phonetic system.

In the Pale of Settlement in 1899, the Hebrew language had a penultimate stress systemf] which
was very different from that of the Israeli Hebrew spoken by millions of people today. Poems written
in the European “dialect” of Hebrew appear today to be free verse with some rhymes, because their
meters are not perceived when they are read aloud in the so-called “Sephardi” accent adopted by
Zionists in the early twentieth century. The state of Hebrew meters in Europe in the 1890s was

dynamic. Although Hebrew had been generating new poetry on and off for millennia, it was the

*® For a summary in English of Vasilii Trediakovskii and Mikhail Lomonosov’s eighteenth-century programs for the
syllabo-tonic verse into Russian, see M. L. Gasparov (1996) 229-235.

% As well as from German, English, and Yiddish (Harshav 2000:37). The norms were imported by Bialik from Russian
poetry (70) and the Russian system of versification is an accurate frame of reference for describing Hebrew prosody.

°0 This means that the stress fell not on the last syllable of a word, but on the second-to-last one. Examples of English
words with penultimate stress are “another” and “mother”
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young poet Hayyim Nahman Bialik who introduced Western syllabo-tonic, i.e. “accentual-syllabic,”
metersf] to the ancient language in its Ashkenazi accent. By the 1930s, Bialik's own music was
imperceptible in the new accent, but in the 1890s he was the astounding young poet bringing new
rhythms to the old tongue.f

Bialik favored ternary meters and a “biblical” tonic, free style he invented himself. Due to the
stress system of the Ashkenazi Hebrew language and its very recent adoption of syllabo-tonic verse,
Hebrew poetry in 1899 was dominated by ternary meters: dactylic (xxx), anapestic (xxx), but most
of all amphibrachic (xxx) forms. The product of Frishman’s work to translate Evgenii Onegin stanzas
demonstrates the constraints that Hebrew poetry was under at the time.

Binary meters such as the iamb, a building block of the Onegin stanza, did not become common
in Ashkenazi Hebrew until after Yaakov Fichman began using it in the 1930s (Harshav 2000:447-
8). The limitations of Hebrew prosody at this time may be one of the reasons why Frishman did
not translate the whole novel, and why he and others wanted Bialik to translate it; it may also have
contributed to Bialik’s refusal to translate Onegin. The fact that Onegin stanzas seemed impossible
in Hebrew was a reason to at least try it; Frishman knew that Russian and German writers had done

the same in the interests of changing the prosody of their own language.

2.10 ONEGIN STANZAS BY PUSHKIN AND FRISHMAN

The accent and rhythm of Ashkenazi Hebrew were more suitable for amphibrachs than for iambs.

Thus while a line within the Onegin stanza form is an iambic tetrameter, this is not duplicated in Fr-

«_»

ishman’s translation. Jambic tetrameter takes the following form, with “x” indicating an unstressed
syllable and “X” indicating a stressed one: xx xxX xxX xX, thus containing four “feet” of iambs (with
each foot represented as xX). In the Russian system (borrowed by Hebrew poetry), the rules for

iambic tetrameter included the following:

¢! This means that the system counts both the number of syllables in a line as well as the number of stressed syllables.
The basic unit within this system is the metrical “foot” Feet may be “binary,” containing two syllables, or “ternary;’
containing three. A line of poetry typically has several feet.

%2 He also created a neo-Biblical style in other poems.
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(1)

(2)

(3)

(4)

Each unstressed (x) position must contain an unstressed syllable; only stressed positions (%)

may contain a stressed syllable.

The final stressed position (X) of a line must contain a stressed syllable; all the other stressed

positions (%) may contain either stressed or unstressed syllables.
Monosyllabic words can be counted as stressed or unstressed.

After the final foot, the line may contain one or two more unstressed syllables. A line xx xx
xx xx with no unstressed syllables at the end has a masculine ending and, when rhymed with
another masculine-ending line, would thus have a masculine rhyme such as “milk-silk” or
“instead-ahead”; a line xX xX xx xX(x) with one unstressed syllable at the end has a feminine
ending and may have a feminine rhyme such as “German-Herman” or “Dalmatian-nation™;
a line xx xx xx xx(xx) has a dactylic ending and may have a dactylic rhyme such as “myopia-

utopia” or “vitiligo-I go”

Pushkin’s Onegin stanza is an iambic tetrameter form which is often described as having three

quatrains and a couplet, with its rhyme scheme of AbAbCCddEftEgg. (Capital letters indicate femi-

nine rhymes, which consist of a stressed syllable followed by an unstressed syllable: “gorilla-vanilla”

This is as distinct from masculine rhymes, such as “blink-stink,” represented in lower case.) This

rigid form of all Onegin stanzas can achieve great variety by not realizing all of the stresses in a line

or by staggering words across feet and ideas across lines. The first four lines of Chapter 5, Stanza 2

provide an example of Pushkin’s varied interpretation of the metrical constraints. Here (x) and (x)

represent the actual stressed and unstressed syllables in the line, rather than theoretical ones. (I am

transliterating the Russian but not phonetically and italicizing stressed vowels.)

(1)

XX XXx xxxx zima krest’ianin torzhestvuia

(2) x xx xxxx X na drovniakh obnovliaet put’

(3) xx xxx X xxx ego loshadka sneg pochuia
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(4) xxx xx x xX pletétsia rysiu kak nibud’

The final foot always contains a stressed syllable (x), but not all of the other feet do. In this example,
Line 1 does not stress a syllable in the third foot, while in Line 2 there is no stressed syllable in the
second foot. In the above example, which represents the AbAb part of the stanza, extra unstressed
syllables appear at the end of Lines 1 and 3.

These constraints do not work with nineteenth-century Ashkenazi Hebrew, newly introduced
to syllabo-tonic meters and still using a penultimate stress system, which means that most Hebrew
words ended with an unstressed syllable and masculine endings were difficult to achieve. As Frish-
man did in his other translations of Pushkin’s poetry, he adapted the Onegin stanzas using a ternary
meter.

It is the amphibrach (xxx) which Frishman employs in his translations of Pushkin’s Onegin stan-
zas, substituting amphibrachic tetrameter in place of iambic tetrameter. Below are the Russian orig-
inal and the Hebrew translation of Chapter 5, Stanza 2. (For English translation, see the discussion

of the content in the next section.)

‘ 5:11 ‘ a7n ‘
3uma!..KpecTbAHNH TOP>KeCTBYA DT 72K PAIN 723 ..a0nn
Ha JpOBHsX OGHOBJIAET Iy Th; ;MR 19 092 MpR-no3p:m
Ero n1oma/ka, CHer Iouys, 0'273-119Wa3 35w oo
I[InereTcs ppICHIO KaK-HUOY/b; .MAba Tivnn mT203 ‘7:&;137
Bbpaspnpl mymmncTble B3pbIBasd, ,MI21Y 1¥INa 1itan-now oY
Jletut KnbUTKA yfanas; ;17910 PR3 D'RPRY DRI
SMuuk cupnt Ha o6myuKe 7R3 2277 2w A2 w’a:‘;]
B Tynyme, B KpaCHOM KYyILaKe. 270% Mnn-5p AR MYim
Bot 6eraer ,I[BOpOBbe/'[ MaJIb4lIK, 01 INXR 9933 IRNT-1A P D'@
B canasku )xy4yKy nocaaus, A70-N23p T7inY 3%2-nK WiM
Ce0s B KOHA ITpeoOpasuB; ;-7 oinnn A% 01dh MM
H_IanyH Y>K 3aMOPO3WJI ITa/IbYMK: , 320 PARKR-0) A7PR ARAP 933
EMy " 60IbHO U CMENTHO, ...NNJ-0D YT RI7 TN-03 :n'x;m
A MaTb rpO3UT eMy B OKHO. .. .9 pay 15 1502 i

Scansion of the first four Hebrew lines reveals, instead of Pushkin’s iambic tetrameter, Frish-
man’s amphibrachic tetrameter (I have transliterated into the Polish Hebrew accent, and spaces

here indicate the breaks between words):
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hahoyref kvor hoyvek huikor yodayim XXX X XX XXX

uveglas hakerakh yifalays loy oyrakh XXX XXX XXX X XX
vesusoy basheleg bekhishloyn birkayim XXX XXX XXX XXX
yisnahayl bekhveydus veyimshoykh betoyrah — xxx xxx xxx xXx

The advantage of using amphibrachs in place of iambs is that the first two syllables of an iambic or
amphibrachic line are unstressed and then stressed (xx), so that similarity in sound is present at the
beginning of each line (so the first two syllables of this stanza’s first line are “zima” in Russian and
“hahoy” in Hebrew). We can see here how well amphibrachs suited Ashkenazi Hebrew, as most of
the words in these four lines are themselves amphibrachs (hahoyref). But the rules for amphibrachs
are different than those for iambs; stress may fall in an unstressed position but must fall on the
stressed position. Frishman adheres to the form more strictly than required.

Another difference from the Onegin stanza is that Frishman does not employ its pattern of al-
ternating masculine and feminine rhymes; in fact, he uses no masculine rhymes at all. This is for
similar reasons; before the great changes in the accent which were to take place in Palestine in the
twentieth century, Hebrew’s penultimate stress system made it virtually impossible to use mascu-
line rhymes. Most words ended with an unstressed syllable and were thus only suitable for feminine
rhymes, leaving monosyllabic words and a small number of others (such as “ani”) which could
appear at the end of a line in a masculine rhyme. Nineteenth-century Hebrew best lent itself to
feminine rhymes. Thus Frishman’s rhyme scheme is similar but not identical to that of Pushkin,
because in the Hebrew rhyme pattern ABABCCDDEFFEGG, all endings are feminine. The end of
each final amphibrach provides the rhyme and no extra syllables are required.

One result of these changes is a difference in line lengths between the Russian and the Hebrew.
While an iambic tetrameter of Pushkin’s would be 8 syllables long in a line with a masculine ending
and 9 syllables long in a line with a feminine ending, Frishman’s lines are uniformly 12 syllables
long. Each line translated into Hebrew gains either 3 or 4 syllables of length relative to the original.
Although we will not discuss here the relative compactness of Hebrew and Russian, this difference

of several syllables proves to be significant.
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2.11  CONSEQUENCES OF FRISHMAN'S ONEGIN STANZA FORM

The problems faced by translators of prose novels are well-documented; two languages, coming
from two different cultures, are not equivalent; translations of Evgenii Onegin that use precisely the
same Onegin stanza form face even more challenges, as the best equivalence they can find may not
fit the meter; Frishman’s translation in an adapted meter is further challenged. The use of amphi-
brachs, though required by the state of Hebrew at this time, requires him to fill in the extra syllables
with extra Hebrew words, adding extra information not present in the Russian original. Privileging
sound patterns over accuracy in literal meaning or in sense, Frishman shows an interest in expand-
ing the repertoire of Hebrew verse forms through translation, as Pushkin once did for Russian. Thus
his project of simulating an Onegin stanza in Hebrew, even though it differs from the Russian, is a
high priority. Although he faces all of the usual problems of translation, his determination to create
a modified Onegin stanza creates a new problem for which he is compelled to find a solution that
displays the ingenuity of which Hebrew was capable.

When Frishman’s use of amphibrachs approximates the meter within the constraints of nineteenth-
century Ashkenazi Hebrew, some, but not all, of the Onegin stanza effect is maintained. This is be-
cause of a small similarity between the two meters: the first part of an amphibrachic line is an iamb
(an iamb is xx and an amphibrach xxx, so they both begin with an unstressed syllable followed by a
stressed syllable). Additionally, Ashkenazi Hebrew had some half-syllables that could be squeezed
into an amphibrachic foot without making it sound too much longer than an iamb. Beyond that, the
similarity is a weak one. (They both require four stresses per line, which are optional in an iambic
tetrameter and mandatory in amphibrachic tetrameter.)

The use of amphibrachic tetrameter leaves the lines a little bit too long for a compact language
like Hebrew to accurately translate something from shorter lines in Russian, because it requires the
addition of extra information, repetitions, and overemphasis. Hebrew in 1899 was even more con-

cise than it is today[J so adding 4 syllables to each line was a significant change. Those syllables

> A grammatical feature mostly out of use today is the addition of suffixes to verbs in order to indicate the direct
object, for example, and Modern Hebrew uses object pronous as separate words.
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then needed to be filled with something. This factor directly contributes to some of the creative “in-

fidelities” of Frishman’s translation. The ternary meter of the translations compel him to embellish

a significant number of lines within each stanza.

Indeed, Frishman keeps strictly to the meter and deals with the extra syllables in the lines by

occasionally adding emphasis or extra information. By sticking closely to his conceit of a Hebrew

Onegin stanza, he prioritizes the invented poetic form despite his major departures from that of

Pushkin. Keeping that commitment requires Frishman to add a great deal of embellishment, often

at the end of a line. For example, you may notice that in Frishman’s translation of Lines 5-12 of 5:11,

the boy does not just transform himself into a horse, he harnesses himself. Here I have translated

Frishman’s Hebrew rendering to compare it with Nabokov’s literalist translation of Pushkin as a

means of demonstrating the addition of content by the former.

NABOKOV

FRISHMAN

Winter! The peasant, celebrating,

in a flat sledge inaugurates the track;

his naggy, having sensed the snow,

shambles at something like a trot.

Plowing up flufty furrows,

a fleet kibitka flies:

the driver sits upon his box

in sheepskin coat, red-sashed.

Here runs about a household lad,

a small “pooch” on a hand sled having seated,
having transformed himself into the steed;
the scamp already has frozen a finger.

He finds it both painful and funny—

while mother, from the window, threatens him...

The winter... Already the peasant fondles his hands:[}
and in the ice-wagon paves himself a path;

and his horse in the snow with knee-stumbling

moves with difficulty and pulls the burden.

There a haste-wagon passes with running,

and digs deep furrows in the earth;

and dressed in it sits the rider in a mantle,

and a red belt on his loins for beauty.

There runs from the yard in the village one lad

and sits his dog within a winter-wagon

and becomes the horse for her that is harnessed across the neck;
already also frozen from cold is the finger of the brute
and pain with pleasure he knows together. ..

and his mother in the window extends him a finger...[

Because of the 12-syllable rule Frishman has made for himself, he needed to add extra poetic ma-

terial to the majority of the lines in this translation.

One way Frishman stretches the line is with extra clarifying information, such as here in “Win-

ter” Line 6, explaining that furrows are being dug “bo-orets,” “in the earth” In the original, it is so

°* This is a biblical expression which means “to sit idle,” similar to “twiddles his thumbs.”

% Isaiah 58:9 has a finger being “sent”:

JIR-T2T) PIYR MOW ,70IND TIIRD TOR-DR 2137 N PIVR NI M RIP0 TR

Then shalt thou call, and the LorD will answer; thou shalt cry, and He will say: ‘Here I am. If thou take
away from the midst of thee the yoke, the putting forth of the finger, and speaking wickedness;

64




obvious that snow-furrows are dug in the earth (and not, in 1899, the sky) that the meaning of the
text is not significantly altered by this addition. Similarly, in Line 12 of this stanza, the finger freezes
“mikoroh,” “from frost’—which is the only way they could have frozen. But in Line 8 we can see
how this type of addition can have a more significant effect upon meaning. Whereas in Russian
the driver is simply wearing a red sash, in Hebrew he is wearing a red sash “al-mosnov luheydeyr,
“on his loins for beauty”. Of course a belt must be situated on the driver’s loins, Pushkin makes no
suggestion that it is a fashion statement. This information comes from the translation.

Lines 3 and 4 of Chapter 4 Stanza xL1—translated by Frishman as part of “Tkufas tishrei” (“The
Season of Tishrei,” or “Autumn”)—provide another example of the kind of embellishment in which
non-obvious meanings are compulsory (beyond the changes in meaning that are typically made in
translations that do not have to conform to a certain form). In the original text, two wolves appear

without much description:

with his hungry female,
the wolf comes out upon the road;  (Nabokov)

C cBoOe€l BOMTYMXOIO TOIOMHON
BoixopuT Ha mopory BOJK;

In the Hebrew translation, however, the details are more specific:

There, behind the she-wolf hungry since yesterday;,
behold the wolf comes out to seek his prey.

WRRAD 2970 NIV IR DY

7P 2 Wpay RyP N30 2Nt
Here, too, the meaning of the original is supplemented; the she-wolf is hungry “since yesterday” and
her companion comes out “to seek his prey”” These explanations do not contradict what Pushkin
wrote, but they tell us things that he did not care to, all in order to accommodate a different meter
than the one he used. They provide a gloss which reads like the Midrash of Jewish religious texts,

but fills in gaps that do not seem particularly important.
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Another way in which Frishman added to meaning while accommodating a longer line was by
replacing a simpler word or phrase with a flowerier one such as figurative language or explicit visual
descriptions, stretching out the compact meaning over a few words. In this stanza of “Winter,” the
first and final lines of the translation describe hand gestures, whereas in the Russian they are simply

verbs for which Hebrew equivalents could easily have been found:

3uma!..KpecTbAHNH TOP>KeCTBYA DT 92KRD PAIN 123 ..a7nn
. . The winter... Already the peasant fondles
Winter! The peasant, celebrating, , yHep
his hands
and
A MaTb TPO3UT eMy B OKHO... -..IN9IW pagK 19 11913 iR
while mother, from the window, threatens and his mother in the window sends him a
him... finger. ..

Frishman replaces the more abstract verbs with images of what is happening, interpreting Pushkin’s
words for the reader. This technique is sometimes even used to expand verbs that already describe
physical actions. In Chapter 4 Stanza xr1 [“Tkufas tishrei”] the horse, upon becoming aware of the
wolves, snorts: “khrapit” In Hebrew, he could have done the same, but Frishman stretches it out
to “yashmia koyl-nah(a)roy” [“makes his snort heard”]. This can become quite extreme as in Lines

8—9 of the same stanza:

Ha yTpennei sape macryx nIniv 77 PR PN 9paa
. In the morning the shepherd does not gras
the herdsman at sunrise T T 5 P grasp
with his hand
He ronut y>x KopoB 13 xjieBa, ,N97n NiNan T’I_Ja'? qviIv VIV
no longer drives the cows out of the the quick whip to herd the cows from the
shippon, barn,

Here the meaning of Line g is stretched and pulled to fill up not only the translation of Line 9, but
the second two feet of Line 8 as well. In the Russian, the shepherd “no longer drives the cows out”;
in Frishman’s Hebrew he “does not grasp with his hand the quick whip to herd the cows.” This is

an image which is not present in Pushkin’s text and which Frishman added in order to lengthen his
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lines. The phrasing must, to some extent, reflect Biblical Hebrew’s means of expression (and indeed
Frishman saw the prophets of the Hebrew Bible, not the rabbinic literature, as the spring of Jewish
culture) because of the limitations of the language.

Another method which Frishman uses to complete his extra syllables is reminiscent of the way

that Biblical Hebrew marks emphasis: repetition. In 7:1, translated by Frishman as “Tkufas nison”

(“The Season of Nisan” or “Spring”]), we can see quite a few examples of this:

| NABOKOV

‘ FRISHMAN

ToHVMBI BEeTHNMU Ty4aMM,
C OKpecTHBIX TOp y>Ke CHera
Cb6exxanyt MyTHBIMY PY4bsMI
Ha noronnenHnsie myra.
VibI6KOI1 SICHOIO IPUPOfa
CKBO3b COH BCTPEYaeT YTPO TOfia;
Cunest 6rewyT Hebeca.

Emle mpospauHble, neca

Kak 6yATO ITyXOM 3€/IeHEIOT.
ITgena 3a gaHbIO MOIEBO
JleTnT 13 KeIby BOCKOBOIL.
JJONMHBI COXHYT U MECTPEIOT;
Crapia mryMsr, 1 conoBel

Y men B 6€3MONBUY HOYeIL.

19T 9T 2AR-TIR P 72D
AW "HnI-nR I13E0 00N
J90W Ao NRD-5p 123
83 niyTn qpwh

niZie Wom nn%ina nxnan
:NoRIY 0HWH NIwn 1pa-nK
1PV DY TIY-0 N7203
12YY 00N TP VLRI NN
;0171 P-52 Nian nivis HHwa
na%in ,aiT-ma ,Anan 17T
;NODIR 2PN 1TYA AvMm
213¢ MWD 1370 NiYRRN

7173 DT RN D TTYT

502 frw-ng R Y 122

Chased by the vernal beams,

down the surrounding hills the snows already
have run in turbid streams

onto the inundated fields.

With a serene smile, nature

greets through her sleep the morning of the year.
Blueing, the heavens glisten.

The yet transparent woods

as if with down are greening.

The bee after the tribute of the field

flies from her waxen cell.

The dales grow dry and varicolored.

The herds are noisy, and the nightingale

has sung already in the silence of the nights.

Already the lines of spring light have blasted,[] have chased
the rivers of snow from the surrounding mountains
and already they have washed onto the eroded meadow
and become the muddied flow in the stream.

Creation, dreamily and with exulting soul,

Is greetingf'] the morning of the year:

heavens in the double blue[ are visible,[]

the woods, almost still bare, are wrapped

with every green thing strewn like feathers;

The bee is passing from her house, a wax-house,

and gathering her tribute around in the field.

The valleys dry up, the field is colored;

The flocks/herds grunt, and in silence at night

The nightingale has already sung his song valiantly.
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The first example of redundancy appears in Line 1, where in place of Pushkin’s “gonimy” [“chased”]
Frishman uses two similar-sounding verbs (roots h.d.f. and r.d.f., meaning “blasted, chased”). In
other words, he uses the wordiness of two verbs instead of one in order to fill up the extra sylla-
bles. In Line 7, where Pushkin uses the verb “to be blue” (translated by Nabokov here as “blue-
ing”), Frishman literally doubles down: he writes “tkheyles pi-shnayim” [“double blue”]; rather than
constructing a new verb which would mean “to be/come blue,” he uses up three extra syllables by
describing it as “double” In Lines 10-11 we see the greatest use of repetition, with the word for
“house” appearing twice and the word “misoviv” (from around), encountered in the first quatrain,
returning in Line 11. Finally, in a nod to the way that biblical Hebrew used to express emphasis, in
Line 14 Frishman uses a form of repetition which uses the same root and meaning in two parts of
speech: “yoshir hazomir es shiroy” (“the nightingale has sung his song”)/.

The change in meter, prompted by Hebrew phonology, helps to explain instances of the trans-
lator’s seemingly unmotivated “infidelity”” The meter is so problematic for Frishman writing in
the Ashkenazi Hebrew of 1899 that it handicaps him in conveying the literal meaning or style of

Pushkin’s text. At the same time, Frishman takes the opportunity to create a “Hebrew Onegin stanza”

% Push/thrust
%7 Lit. asks the peace of, asks how it’s doing
68 Zechariah 13:8:

N2 NT WS AV IR N3 DIY-D ,MI-DNS PIRT-923 M)

And it shall come to pass, that in all the land, saith the LORD, two parts therein shall be cut off and die;
but the third shall be left therein.

Deut. 21: 16-17:

D 79337 ,nRNpa-2 1e-5Y ,A2nRA-133-ng 1225 5ov 8515 nim-aws N maa-ny S man ova ,mm
17920 vawn 5 KRR MWK RIT- 0D Y RYD-IWR 53,00V 0 19 NN 0D ARUWA-12 19300-N8

Then it shall be, in the day that he causeth his sons to inherit that which he hath, that he may not make
the son of the beloved the first-born before the son of the hated, who is the first-born; but he shall ac-
knowledge the first-born, the son of the hated, by giving him a double portion of all that he hath; for he
is the first-fruits of his strength, the right of the first-born is his.

% Judah Leib Gordon uses this a lot. See “The Love of David and Mikhal: First Poem” [Ahavat david umikhal: hashir
harishon] and “The War of David on the Philistines” (Milhamot david baplishtim).

7% Another example of this phenomenon, using synonyms to lengthen the line, appears in Line 12 of Chapter 4 Stanza
XL. In the Russian, we have the word “priblizhalas’” which means “came near” Hebrew has a word which approximates
this meaning, and which appears in the translation: “korvuh” But in addition to that, Frishman adds the word “bu’uh”
which means “came” and which adds two syllables to the line.
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within those constraints and to create something new for the Hebrew language through the use of
Russian, even using uniquely Hebrew poetic techniques in a modern context. Just as meter is an
important consideration for translators, it must be accounted for in the study of translations, be-
cause it has serious consequences for other features of the translated text and can give insight into
the philosophy and goals of the translator. With the extra syllables that the amphibrachic tetrameter
with exclusively feminine endings allows him, Frishman takes the opportunity to show his readers
what, on top of conveying Pushkin’s text, Hebrew is capable of doing in these lines. In the course
of translating a text he knew would interest many Jewish readers, Frishman shows oft several tech-
niques that can be used in the construction of belletristic Hebrew literature: techniques that link

the new, secular Hebrew literature with that of the ancient prophets.

2.12 RHYME MATTERS

As discussed earlier, Frishman’s adherence to the rhyme scheme is both meticulous and self-consciously
imperfect: although most of the complexities of the rhyme scheme are preserved, masculine rhymes
are lost, while the rhyme pattern ABABCCDDEFFEGG is maintained. Ternary meters and femi-
nine rhymes are Frishman’s usual response to binary meters and masculine rhymes, and he does
not try to innovate in rhyming conventions. But that does not mean that he is uninterested in the
rhyme, and in fact it becomes a part of the literary conceit that Hebrew, the receiving languge of
this translation has a well-established modern literature behind it.

Perhaps the most important rhyme in the novel appears in Lines 1-3 of Chapter 4 Stanza xLI1,

a stanza which Frishman proudly translates:]

7 See later in this chapter how a likely source of inspiration for these choices, the chrestomathy of Galakhov, omits
these lines. If indeed Frishman was influenced by that source, it is even more significant that he chose to reintroduce
these lines.
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And there the frosts already crackle

And already on the fields quakes the ice
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and silver midst the fields

And as the silver dress already they are
wrapped in it...

(Unratens >xmeT y>x pudMbl pO3bl;

a0 - nh HWI_'}:? D’RjTPU 1PRIn)

(the reader now expects the rhyme
“froze-rose”—

(Lo, the readers wait for the rhyme here
“the flower:”

Ha, BoT Bo3bMM ee ckopeii!)

(! JD'DU:] 0n-wn ’lﬂ’lﬂpr? ,RI-9M

here you are, take it quick!)

Here it is, please, take it fast and snatch it!)

In this meta-poetic quatrain, Pushkin foregrounds the fact that he is a poet writing verses, reminding
the reader of his presence and claiming to be able to anticipate what the reader wants from the text.
It is an unflattering moment for the reader, as Pushkin tells us that we expect a predictable, boring
rhyme-pair and that if he must oblige, he will do so in this cheeky way—as a parenthetical aside. In
Russian the predictable rhyme is “morozy-rozy” [“frosts-roses’], two things that are not normally
found together. The challenge for a translator of these lines into any language is to find a way to
rhyme two words which have the same meaning as those, to carry over the rhetorical strategy. This
was not just difficult for Hebrew translators; the 1847 French prose translation by Dupont omits
these lines entirely (125), as do the German translations of 1940 (4:27 98) by Lippert and 1854 by

Bodenstedt (143). In 1881 Henry Spalding—Onegin’s first English translator—rendered these lines

into English as follows:

Already crisp hoar frosts impose
Ofer all a sheet of silvery dust
(Readers expect the rhyme of “rose”,
There! take it quickly, if ye must).

So in this English translation which had appeared before Frishman’s Hebrew one, the translator is

(4:xxX11 118)

unable to approximate the relationship of “frosts-roses,” instead rhyming “impose-rose.”

Two decades later, Frishman met this challenge much better in Hebrew than Spalding had in
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English, rhyming “kerah-perah” [“ice-flower”], a very close approximation of the original rhyming
pair. Frishman’s lines thereby invite the reader to imagine that this rhyme had been predictable and
oft-used, despite the fact that it had not (Abramovitsh 25)f7 Thus the rhyme here, pretending to
be trite, is one more element of the virtual reality created by Hebrew literature in the nineteenth
century: as if his neologisms are commonly used to describe these things, as if this simple rhyme
were trite from too much use, as if people read Pushkin in Hebrew translation, as if Line 4 were
colloquial language. Later in 1937, translations of this stanza by Avraham Levinson and Avraham
Shlonsky both used the same rhyme pair, a perfect match persisted even through the great shift in
Hebrew pronunciation.

Less believable than the conceit that this rhyme has been heard many times before is the simu-
lation of colloquial language in Line 4 of this passage, where Frishman imagines that Hebrew is as
natural as the Russian “Ha, BoT Bo3bMmu ee ckopeii!, [“here you are, take it quick!”]. Inevitably, the

translation comes across as more synthetic:

Here it is, please, take it fast and snatch it!

HDUD} nn-wm nmnp'? ,RI-9M

As elsewhere in the translations, this line paraphrases itself in order to achieve the desired number

72 The clear instances I have seen of this rhyme in Hebrew prior to 1899 are in a poem by Y. L. Gordon and in fiction
by Sh. Y. Abramovitsh. Gordon’s poem “Hanesher use‘irei hayaar” (title transliterated in the new accent here) contains
the following lines:

mIR1 MIPT AN NiTpo TR
Japn &5 17w i89n np niapy
n2 52 W oy a1y
310Y Y S Tpa ninn

So here kerah-perah is rhymed for what may be the first time but did not become trite, although its appearance in
Abramovitsh’s “Susati” may serve as a good background for the conceit of triteness:

NWA IR IRY TINA 13 N0 K1 80N IR N0 TIRY LOMAA00 0000 MM 9ot 70 mam
MORT DA MT 5 NOR L, 0P Sy nHR — nrang mnbyt ,matant mTan Sy niaom nupt nuawn ow
17T T ROIARY RS wnwR npT 8D nawy mra nhinm anan Hip ,nrivaval ;i nmpye .ohinn by
ORI A8 AR MIATA J—"112"11a 778 27 1R L,RPWANT Wi ammab Knn i ronon Tt
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Y
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of syllables. Here Frishman uses two synonyms (“take it quick” and “snatch it”) for emphasis and it
sounds long-winded even for imaginary speech.

With prosody being one of the more frustrating elements of poetry for its translators, it is no
wonder that it was frustrating for Ashkenazi Hebrew in Russia at the turn of the century. Frishman
could not translate the novel into pure Onegin stanzas because they were beyond the capacity of
Hebrew prosody at the time, so he uses neither a binary meter nor any masculine rhymes. The
consequences of the metrical change are more significant for his translation than the consequences
of the rhyme scheme. While the change in meter deposits several extra syllables into each line,
which must then be filled with extra material, the change in rhyme does not prohibit Frishman from
achieving an outstanding translation of the most prominent rhyme of the novel, a fact of which
he must have been proudly conscious. Thus although the translation contains serious departures
from Pushkin’s original text, it was still able to achieve something noteworthy on the level of sound
patterning. The virtual reality of translating into Hebrew in 1899 reaches a new height with the
make-believe metapoetry of the newly invented rhyme that the translator would have us pretend we

have already heard.

2.13 CONCLUSION

Readers of Mishirey pushqin in 1899 were expected to be somewhat literate in Russian or even famil-
iar with Pushkin, at least eventually. This anthology could not serve to bring a major author into the
consciousness of the Jewish masses, a goal which would have been much more effectively accom-
plished with a Yiddish translation. Nevertheless, translating Pushkin into Hebrew was instrumental
for Jewish intellectuals with different and even conflicting agendas.

For the liberals in the OPE, Pushkin was an ideal focus for Russian patriotism. This anthology
conceptualizes both Russia and its Jews, with Pushkin’s stamp of approval: Russia, united by a pan-
Russian culture shared by its ethnic minorities, and the Jewish minority, so devoted to Pushkin that
they have made him available in the ancient tongue of the Bible. Similarly, it showed that the Jewish

minority had an ancient tongue for use on special occasions, such as Pushkins centennial. At the
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same time as these messages were projected outward towards the Russian Empire, Mishirey pushqin
was also directed towards the Jewish community, at once promoting the twin Enlightenment goals
of education in the imperial culture (for readers who did not yet know Pushkin in Russian) and
Hebrew education.

Dovid Frishman, one of the greatest advocates for Hebrew translation, translates and lightly dis-
guises three excerpts from Evgenii Onegin into fin-de-siécle Hebrew within this anthology. Reading
Frishman’s now-archaic translations in their original Ashkenazi accent reveals the amphibrachic
meter and feminine rhymes necessitated by a penultimate stress system. The phonetic features of
Hebrew in 1899 had real implications for the transmission of meaning, as the amphibrachic lines
compelled Frishman to add “extra” words, an extreme case of the expected conflicts that occur be-
tween form and meaning in translation. This metrical problem demonstrates the gap between what
Hebrew was capable of and what writers hoped it would be able to do, but also how a creative writer
could adapt and use these problems as an opportunity to display the richness of the Hebrew lan-
guage. Thus the excerpts from Onegin are chosen not just as lyrics that could stand alone without
the context of the novel, but also because they describe the desired new material: Russian nature,
its seasons, and the beings that inhabit them.

While the phonetic and prosodic features of Hebrew made translation more difficult and pos-
sibly less accurate, the lexical limitations of Hebrew in Europe provided writers with an extraordi-
nary opportunity to exploit and play with the apparent poverty of the language and demonstrate its
wealth. Although Frishman’s neologisms do not seem to have been incorporated into the Hebrew
lexicon of later years, they added another, creative dimension to the task of the translator. Mishirey
pushgqin is not an example of translation as a way of conveying foreign material into the idiom of
the people, but into a literary language that was not the people’s spoken language. The compound
nouns (or smikhuyot), which comprise the neologisms themselves, had no preexisting association
with what they signified in these translations and make little sense without context. The transla-

tor must hint at these meanings using strong contextual cues, conspiring with the reader to make
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believe that the relationship between words and their meanings had long been established. This
technique is boosted by readers’ familiarity with Pushkins Russian text.

Although this opportunity is provided by the use of Russian imperial culture to advance Jewish
culture, the process of mining traditional Hebrew sources for the means of describing Pushkin’s
world is as much on display in Mishirey pushqin as Pushkin’s own ideas are. The apparent handicaps
of fin-de-siecle Hebrew in translating these nature passages from Onegin are shown to be creative
assets in the hands of the right poet. The reader’s pleasure lies not merely in reading Pushkin, which

might be done in Russian anyway, but in the foregrounded richness of the Hebrew language.
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CHAPTER 3

Jewish Activists, Modernism, and a Russian Classic: Yiddish
Translations by A. Y. Grodzenski and L.eyb Naydus During
and After the Great War

41 3Ha10: JaM XOTAT 3aCTaBUTh
Yuratb no-pyccku. [Ipaso, crpax!  (Pushkin 3:xxv1r)

I know: some would make ladies
read Russian. Horrible indeed!  (Tr. Nabokov)

Ero y>x HeT. Mapoii neBery

Haren 6e3BpeMsiHHBII KOHel!

HoxHyma 6yps, IBeT IIpeKpacHbIi

VBN Ha yTpeHHel 3ape,

[Toryx oronup Ha anrape!..  (Pushkin 6:xxx1)

the youthful votary of rhyme

has found an end before his time.

The storm is over, dawn is paling,

the bloom has withered on the bough;

the altar flame’s extinguished now.  (Tr. Johnston)

3.1 INTRODUCTION

The two Yiddish translations of Evgenii Onegin were written and published between 1917 and 1926,

during the translation frenzy{] that inspired Levinson to translate the novel into Hebrew and Fr-

7* This is described in more detail in Kenneth Moss, Jewish Renaissance in the Russian Revolution. Moss argues
that the February Revolution was an important event for what he calls “Jewish culturists,” because it “meant that the
intellectuals, activists, and writers who had collectively shaped the contours of post-traditional Jewish culture within
the narrow legal, political, and discursive bounds of tsarist Russia could now articulate and act on their visions of Jewish
culture without constraint,” (9-10), if only for a while.
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ishman to offer Bialik the job. Between the two editions of Grodzenski’s translation and the later
publication of Naydus’ efforts, Evgenii Onegin was one measure by which the Yiddish literary world
was besting the Hebrew one. For East European Jewish literature of the 1910s and 1920s, this
measure—translations of world literature—was considered an important one. By the time of the
Russian Revolution, when East European Jewish intellectuals were considering both Hebrew and
Yiddish as options for a Jewish national language of the future, they formed publishing houses such
as Stybel in Hebrew and Kletskin in Yiddish in order to make the new literatures self-sufficient by
supplying them with translations. Advocates for both Hebrew and Yiddish were able to publish
numerous translations from Russian, German, English, French, and other languages. While Dovid
Frishman sought a Hebrew translator of Onegin in vain during this time, both Arn-Itsik Grodzenski
and Leyb Naydus were both independently working on this project in Yiddish despite great personal
and communal suffering brought on by the war. Naydus actually died during the war, when he had
finished translating nearly four chapters of the novel, which were published along with his other
translations of Pushkin and Lermontov—comprising a set which, according to Shmuel Niger, gen-
erally comprised the best Yiddish translations of each (“Pushkin un Lermontov oyf yidish” 70).
Both Naydus and Grodzenski were political activists and Yiddishist nationalists, though in rival
groups. They also represented different parts of the literary world. Grodzenski was a minor poet
and novelist who later found his professional success in populist journalism and was simultaneously
a passionate labor union activist and advocate for Yiddish culture in Vilna, even landing himself in
prison for a critique of a Polish politician (Hirsh Abramovitsh 44-5); Naydus’ activism for the ter-
ritorialists got him expelled from two schools, but his wealthy background allowed him to focus on
becoming a prolific and innovative poet with a large following among Grodno youth.

The fact that two such different people labored to translate Evgenii Onegin into Yiddish touches
upon several different questions of Jewish culture in Eastern Europe during the World War. This
chapter explores why, like Frishman and Levinson in Hebrew, the Yiddish writers Grodzenski and

Naydus, also wanted to get Onegin translated into a Jewish language at this time, and why this project
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was far more successful in Yiddish. This chapter connects the context for these translations and the
visions for Yiddish culture that they were meant to advance.

The intellectual worker Grodzenski and the travelling bard Naydus, both of whom are over-
looked but significant and representative figures of the development of Yiddish literature at a time
when Jewish culture was in the crossfire of warring empires and another nation’s struggle for in-
dependence. Pushkin was a uniting factor among the many political factions of Jews in this unsta-
ble but liberating time, as evidenced by the diverse range of political positions between Frishman,
Levinson, Grodzenski and Naydus. While Naydus and Grodzenski were both Yiddishists and ac-
tivists, they had very different audiences in mind for their translations. Grodzenski’s translation, for
a working-class audience, aimed to educate Jews and elevate Yiddish culture, while that of Naydus
was composed for a more bourgeois and Russified audience, and posthumously published for that

audience despite being only half-done.

3.2 GRODZENSKI: BIOGRAPHY AND CONTEXT

The story of Onegin’s Yiddish translator Arn-Itsik Grodzenski (b. 1891 Vekshnyai, Kovno, d. 1941
Vilne/Ponar) is, in some ways, the story of Yiddish literature in the interwar period.[] While Yid-
dish was still seen by some as bad German, he sought to prove that both this maligned language and
his own maligned, disabled body could generate a respectable modern, secular Jewish culture. His
translation of Evgenii Onegin was a part of his determined efforts on behalf of the development of
Yiddish culture. Looking at Russia and Poland for examples, he hoped that Yiddish, as the language
of the Jewish folk and its working class, would have a literature that would be a part of world liter-
ature, self-sufficient and complete with translations, tuned into its surroundings while challenging
the notion of national literature determined by geography or states, comprehensive in its library, ac-

cessible to the folk, and supported by professional organizations. His politically radical leanings led

7* Although he played a significant role in Yiddish journalism and literature in Vilne, Grodzenski has no surviving
archive of manuscripts. This is not unusual for Vilne’s Yiddish writers; like so many others, Grodzenski and his family
were annihilated along with most evidence of their having existed. The resulting discussion is almost archaeological in
nature. What follows is, for now, the only extant biography of him in English. Arn-Itsik Grodzenski’s biography is a
microcosm of what was going on in interwar Vilne’s Jewish community.
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him to play crucial though not glorious roles in the development and maintenance of Yiddish cul-
ture through populist journalism, tedious or testy meetings, fundraising, and labor union activism.
For Grodzenski, Pushkin was an example of a previous culture-maker, a provider of material that
could elevate Yiddish culture, a neighbor of the Jews, and an opponent of the tsar.

Traditional Jewish religious culture in Hebrew had indirectly spawned the stateless Yiddish lan-
guage, which was used to express the lived experience of East European Jews; a rabbinic, misnagdic
(as opposed to Hasidic) family revered for its Hebrew learning was the origin of this multiply-
disabled radical Yiddishist, and translator of Pushkin. Grodzenski came from a family of Orthodox
rabbis, the most famous of which was his uncle, Reb Chaim Ozer Grodzenski (or Grodzienski;
1863-1939). Like many other young Jews who joined the new movements and despite his hearing
and speech disabilities, the nephew Arn-Itsik studied in a kheyder, but was still reached and con-
vinced by the revolutionary fervor, which put him in conflict with his family. His decision to learn
a trade in Antwerp, in order to become a true member of the proletariat, may have been the last
straw (Hirsh Abramovitsh 42). His marginal status as a person with multiple disabilities may have
separated him from the Orthodox world enough to encourage his departure; his achievements in
spite of them certainly earned him respect. The efforts to revive him after his stillbirth punctured
his palate, making it very difficult for people to understand his nasal speech (Charney Vilne 244).
As a small child he lost most of his hearing in an accident. This hearing loss led to another accident,
while he was a war refugee in his twenties in Ekaterinoslav, in which a streetcar severed his legs
(Abramovitsh 42-3). He was married to a dentist and they had three children; the entire family was
murdered while Vilne was under Nazi occupation.

As Yiddish was overcoming its reputation as a distorted language, Grodzenski, too, tried to
demonstrate his own creativity—both of which processes benefitted from the translation of Pushkin.
His tramway accident did not stop his literary work but set off a prolific period during which he
published a semiautobiographical novel about life after the streetcar accident, two translations of
Pushkin’s works, a translation of Maxim Gorky’s Forma Gordeev, and more. His translation of Ev-

genii Onegin soon became the libretto for the Yiddish performance of Tchaikovsky’s famous opera
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by that name. This was the beginning of his career as a writer, editor, and journalist. He headed
a major Yiddish newspaper and served as an administrator and activist within the writers” profes-
sional and labor organizations. Grodzenski achieved a level of success that many a Jewish writer
could not, even a “fine bourgeois life” (Charney Vilne 245), and his name was associated with his
tireless efforts to build Yiddish culture and advocate for the Jewish working class.

The work that Grodzenski performed for the sake of a Jewish national culture in Yiddish within
the former Pale of Settlement of the Russian Empire, along with his underlying views of national
culture which inspired these efforts, should not be dismissed next to the triumphs of competing
ideologies, but perhaps admired. This period of Yiddish culture, with leaders like Grodzenski, dif-
fered from what had come before it—a nineteenth-century Yiddish literature that arose, in part, to
convince the reader to study other languages and switch to Hebrew literature—and has not been
replicated in the Jewish cultures of today. Already contemporary to Zionism, which demanded a
huge revision of national culture, Grodzenski’s Yiddishism was built with an acceptance of the cul-
turally diverse Jewish community’s uniquely stateless role as a minority in the Russian Empire and
whatever new states arose locally in its place. His translation of Evgenii Onegin served as a part
of the career aimed at realizing his vision of Jewish culture. Grodzenski’s view of Jewish culture
and history entailed a different relationship with non-Jewish culture and with other new and old

expressions of Jewish identity.

3.3 GRODZENSKI'S VISION OF CULTURE

Grodzenski knew that, as a writer alone, he would not singlehandedly change the state of Yiddish
culture—he saw how that needed to be built with novels and poems and plays, but also with other
institutions: theater, journalism, professional organizations, and relationships with European litera-
ture. He himself wrote novels, poetry, and a play, but his translations and journalism and committee
work had a greater material impact upon the Yiddish cultural world than any novel.

Perhaps, in a national culture with a state, these diligent efforts might not have been as crucial

to him. But Grodzenski saw that for Jews, with only the sorts of cultural institutions built by him-
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self, his uncle’s Orthodox type, and the Zionists, extra action needed to be taken to make Yiddish
culture flourish. Yiddish had already found in Sholem-Aleykhem (Sholem Rabinovitsh) a national
writerf3, or a Dan Miron puts, it, “there was no Yiddish Bialik for the modernists to cut their teeth
on; or rather, the Yiddish Bialik, namely Perets, had asserted his dominance mainly through prose
fiction and not through his lyrical poetry” (From Continuity to Contiguity 172). Despite the work of
Sholem-Aleykhem, Y. L. Perets, and the contemporary modernists, the ultimate result was the in-
terest of young writers and some wealthy magnates who could run a publishing house—not as much
as Grodzenski wanted for Yiddish. As he (and possibly his fellow members of the Theater Society)
noted in a letter to Jewish communal leaders, other nations enjoyed state and municipal funding
for their cultural activities, while Yiddish culture had to operate independently of governmental
support (Maks 166).

In contrast to the liberal Russification and Hebraization that had inspired the OPE schools and
translation of Pushkin, Grodzenski approached Yiddish literature from the political left. His service
as secretary in organizations representing Vilne’s writers and journalists was a kind of activism to
help build all facets of the desired Yiddish culture in Vilne and elsewhere. He had aspired to become
a real member of the working class but also a Yiddish writer, and this activity united those two
identities of writer and worker. In addition, the labor unions needed to achieve a standard of wages
and working conditions that would enable the professions of Yiddish journalism and literature to be
worth engaging in. The writers’ union saw itself as representing not just its membership of writers
and journalists, but as waging the “struggle for Yiddish language, schooling, and culture” (Reyzen
196). Yiddish writers also needed to participate in international organizations; it opened a door for
stateless literatures around the world when the Yiddish chapter of International PEN[Y was officially
recognized with Vilne as its center. The Yiddish PEN Club saw itself as a voice to tell the world
about the Jewish plight (104) and demonstrating that the International PEN needed to change its

apolitical stance to one that opposed totalitarianism (105), giving the Yiddish writer a mission for

7% See Slezkine for a discussion of Sholem Aleykhem as the Jewish Pushkin.
7% Now known as PEN International; the acronym stood for “Poets, Playwrights, Editors, Essayists, and Novelists.”
Reyzen describes this organization in more detail in Vilner almanakh.
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the material improvement in the lives of Jews via a place in world literature. As what we now call the
“international community” was becoming visible, Grodzenski sought its sympathy for the plight of
East European Jews and saw cross-cultural communication as a key means of achieving that. This
was not quite the same mission as the internalization of European humanism the drove Frishman’s
translation, but it does come from a desire to have a Jewish literature—in this case, Yiddish, the
language of the Jewish masses—that would be an official member of this world literature club.

Translation played a role in both internal matters of Yiddish culture as well as external matters
involving its place in world literature. Participating in an international writers’ organization was a
way of showing Yiddish literature to the world, and one of the goals of this relationship was for the
local Yiddish PEN clubs to produce a list of Yiddish literary texts for translation so that not only the
writers, but East European Jewish culture itself, could be presented to the international community
of writers and readers (Reyzen 106). But before the formation of the Yiddish PEN Club Center in
Vilne in which he was a founding member, Grodzenski had already made major contributions to
the reverse process through his translations of Pushkin and other writers.

The relationship between Yiddish literature and others was not a symmetrical one. While few
Yiddish or even Jewish writers[] were known to non-Jewish readers (and Jews had long been mythol-
ogized in European literature in both reverential and hateful, but generally unrepresentative and
often false ways), Jews always lived surrounded by non-Jews and their culture. Educated Jews
read non-Jewish literature in large amounts and even became experts on non-Jewish writers—
Grodzenski’s Jewish contemporary, M. O. Gershenzon, became one of the foremost experts on
Pushkin. So while on the one hand, Grodzenski presents his translations of Pushkin “to the Jewish
[Yiddish] reader;” his reasons for doing so are more complicated and reflect his ideas of literature
and culture in general, as well as his aspirations for Yiddish.

Although he did not explain it as clearly among the many paratexts to his translation of Evgenii
Onegin, Grodzenski does answer the question “why Yiddish Pushkin?” in a preface to the second

» «

edition of his translation of the narrative poema, “Poltava” “Poltava” is one of Pushkin’s more na-

77 Such as Grigorii Bogrov and S. G. Frug in Russian.
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tionalist works, dealing with Russian history and bearing some themes of loyalty (written under the
tsar’s censorship). Grodzenski argues that the Jewish reader needs this translation because: (a) it is
a moving piece of fine literature in its sounds and imagery; “Art for Art’s sake!” (9); (b) “the cul-
tural importance of a literature overall is evaluated based on how much it possesses not only of its
own, but of the foreign; (c) Pushkin was the greatest Russian poet, Yiddish literature unfolded in the
Russian Empire, there was no Pushkin in Yiddish so far but that need must be filled, and “Poltava”
is a good representation of Pushkin’s talents; (d) a great universal poetic work will always have a
drop of national blood, which makes it great (9—10). This justification contains in it several state-
ments that can, themselves, be translated into directives for Yiddish literature: (a) Yiddish literature
should strive towards an art-for-art’s sake approach that emphasizes beautiful sounds and images
and provides a compelling emotional experience; (b) Yiddish literature should contain a library of
translated works; (c) Yiddish literature should acknowledge its geographical, political, and cultural
relationships with other nations and see this as a part of its context; (d) Yiddish literature can em-
brace the national character or pintele Yid that can be found in its works. Though this is a short,
concentrated paratext (and there is little else available in which Grodzenski’s ideas were so clearly
expounded), it shows how translating Pushkin, including Evgenii Onegin, served as both theory and
practice for getting the Jewish vernacular’s literature some respectability within world literature.
Grodzenski’s own choices of what to translate into Yiddish suggest that he was motivated in part
by a desire to bring in literature that spoke to the revolutionary spirit, including works by Jack Lon-
don and Maxim Gorky. But in addition to Gorky, Grodzenski translated other writers of the Jews’
neighboring languages: “W. Kochanowski’[] from Polish and Alexander Pushkin. While literature
could bring new ideas to the masses that were relevant to their lives, it was also important for the
Jewish population of Eastern Europe to have some level of cultural literacy with regard to the over-
thrown Russian Empire that had ruled over it for so long as well as the new Polish state in which
many Jews now found themselves. Yiddish literature had a didactic purpose as well as a need to ex-

pand its library for the sake of literary development. Grodzenski states in the introductions to both

78 I have not been able to find an original Polish text with the same title to determine if this is Jan Kochanowski.
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the “Poltava” translation and the 1919 edition of the Evgenii Onegin translation that he considers
the Yiddish literature to have developed as a part of Russia, and that therefore it is an “abnormal
phenomenon in our literature, that in spite of creating itself for the most part in Russia, it still does
not have any significant works of the greatest poet of Russia” (1919: vii). Implicit in this is an idea
of Yiddish literature and East European Jews as somewhat indigenous to the region, or at least lo-
cal. Whereas Zionists writing in Hebrew wanted to leave the area entirely, Grodzenski’s work was
openly diasporist.

By mentioning the former Russian Empire as the home of modern Yiddish literature, Grodzen-
ski is grounding Yiddish letters in their geographical home and expressing a view of cultural rela-
tions quite different from the increasingly popular Zionist ones. The struggle of the Jews in Eastern
Europe during the difficult interwar period inspired people to seek a variety of solutions. Though
today, Zionism and Israel can trace their successes in part to the Zionist schools and political orga-
nizations of interwar Vilne, and many Orthodox Jews still associate themselves with the history of
Chaim Ozer Grodzenski’s circles of the “Jerusalem of Lithuania” so much that non-Hasidic ultra-
Orthodox Jews are often called “Litvish [Lithuanian],’[" A. Y. Grodzenski and his colleagues envi-
sioned no “return” to the Land of Israel, neither through waiting eternally for a Moshiah, nor by
taking it themselves. Rather, they saw themselves as an ethnic minority with real ties to its ge-
ographical location in European countries, as a people that ought to fight for rights and fairness
within that location. Culturally, this was to be a two-way street; the Jews needed to be educated
about the culture of their neighbors and rulers, while the Gentile governments ought to support
Jewish institutions as well as Gentile ones (the Friends of Yiddish Theater aimed to eventually get
the government to support Yiddish theater; Maks 166).

Translation served not only to expand the artistic capacity of Yiddish and broaden its library,
but also played a new kind of didactic role. Indeed, Evgenii Onegin itself was not just considered
to express a certain national Russian character like “Poltava”, but also addresses the relationships

between Russian culture and that of Western Europe. The novel is sprinkled with numerous refer-

7® For example, see Rabbi Chaim Ozer Grodzinski, Volume 40 of The Eternal Lights Series of plasticized books for
Orthodox Jewish children; Volume 1 is devoted to the Vilna Gaon.
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ences to Russian and Western culture: to Byron, Derzhavin, the Muses. Evgenii, Pushkin’s narrator
tells us, received a French education from his tutors, studied Latin and Adam Smith, and dressed
like a London dandy, “but pantaloons, frock coats, waistcoats, / There are none of these words in
Russian” (1:xxv1).f] Many foreign words and names are footnoted in Russian editions for the sake
of schoolchildren and other readers who did not receive the Lyceum education of Pushkin. They
serve in Grodzenski’s Yiddish edition as a means of educating the Jewish reader both about the cul-
ture of the recently deposed Russian Empire[] in which the Yiddish readers had grown up, but also
about the Western European and classical Greco-Roman literature so frequently cited by Pushkin.

The translation of Onegin also served another cultural aim of Grodzenski’s. In his fundraising
efforts for the theater society, he claims that theater is considered the world over to be a measure
of national culture overall (Maks 165). His translation of Evgenii Onegin, which is at least as well-
known as an opera as it is a novel, was first published in 1919 in Ekaterinoslav after his accident
and after the publication of “Poltava.” There, Grodzenski and Jewish musician Leo Zeitlin may have
been collaborating on the opera, because they were both in Ekaterinoslav during the war and a
partial manuscript of the libretto was found in the Zeitlin papers. It was probably not the sole
motivation for making a Yiddish Onegin, but Grodzenski quickly adapted his translation of the
novel into a translation of the libretto for the Tchaikovsky opera. The first performance of the opera
in Yiddish occurred in 1922, in advance of the second edition of the novel’s translation, and was the
first performance of Vilne’s first Yiddish opera company (which used the space of a Polish theater).
Opera being a new genre for Yiddish, it, too, debuted as a translation from another literature. One
of the desired outcomes of the translation of the novel was to accelerate the progress of the Yiddish
theater itself to incorporate new genres.

Affordable theater productions can be a more democratic cultural product than verse novels.
They do not require the same level of literacy as reading a novel, but they do provide people with

a social, recreational activity of a few hours at a time and a communal experience. While Hebrew

80 “Ho nanmanonuvi, pax, sunem, | Bcex 9Tux coB Ha pyccKOM Het.”

81 Grodzenski wrote the first draft of this translation while in Ekaterinoslav. When he went back to Vilne, it was
Polish Vilne. He was no fan of the Polish government.
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literature and even theater were gaining traction in the former Russian Empire at this time (Habimah
in Moscow would soon stage a Hebrew version of “The Dybbuk”), it was hardly a mass medium
because it lacked native speakers and had to be learned. Nearly all of the East European Jews knew
Yiddish. As we see now, when Yiddish theaters stage Yiddish plays to audiences with much less
knowledge of the language than those in interwar Vilne, theater can also serve as a way of preserving
language by making sure it is spoken and heard. Taken together with Grodzenski’s other activities
and positions, his translation of Evgenii Onegin fits into a program for the fortification of Yiddish
culture. The novel-libretto helped introduce Vilne’s Jewish community to opera in its own language

as well as to poetic forms, images, and feelings of another culture.

3.4 EVGENII ONEGIN FOR THE LOVE OF THEATER

Grodzenski, who would go on to write about and advocate for Yiddish theater for many years, was
motivated by love of the fledgling modern Yiddish theater to translate Evgenii Onegin. In the first
edition of this Yiddish Evgenii Onegin, which came out in 1919 in Ekaterinoslav, he announced
on the title page that “using the text of the translation for a libretto without the permission of the
translator is invited.” In other words, the translation was written with the expectation, knowledge,
or hope that it would be used in the Yiddish theater. On the one hand, the theater was one of
Grodzenski’s priorities for the Yiddish masses and clearly a great love of his. But on the other, it
was one area where his speech and hearing disabilities made him a highly visible audience member
and a very unlikely participant. As it turned out, although Grodzenski has no webpage at the YIVO
Encyclopedia, he is twice credited with this major contribution to the theater arts in Yiddish.

After 5000 copies of the Yiddish Onegin quickly sold, Grodzenski himself was the one to con-
vert it to a libretto (“Morgn yevgeni onyegin” 3) and in December of 1922, in a major event that
attracted visitors from other Jewish cities, Evgenii Onegin opened in Yiddish. Tickets were sold by
the bookstore “Lektor” Advertised in Jewish (not just Yiddish) newspapers as the “Gala Opening of

the First Yiddish Opera Theater;” the performance was not just the first time Onegin was shown in
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Yiddish—it was apparently the first-ever Yiddish opera production in Eastern Europe.[] The com-
mittee faced almost impossible conditions in trying to put this opera together (“Baym geburt fun
a yidishe opere” 4) and the conditions of life were so bad at the time that advertisements for the
performance promised that the space would be heated. While other runs of Grodzenski’s Onegin
followed, its other triumph was in paving a way for other Yiddish opera performances, eventually
including some original Yiddish libretti.

The libretto, though only a partial manuscript remains,[ is today Grodzenski’s best-remembered
accomplishment. Perhaps this early success amplified his fondness of and devotion to Yiddish the-
ater in his subsequent years. The manuscript of the libretto was found by Paula Eisenstein Baker
among the possessions of Yiddish musician and Yiddish Onegin director Leo Zeitlin, who was in
Ekaterinoslav at the same time as Grodzenski. Zeitlin and Grodzenski may have planned this to-
gether; Grodzenski may have translated the novel in order for a Yiddish version of the opera to be
performed. In any case, the invitation to essentially “Steal This Book” expresses the hope for an
opera performance, which may or may not have been the primary goal.

Translating the libretto and performing the Russian opera in Yiddish is an unusually direct ex-
pression of that utility of translation: to introduce new forms and genres into the target language,
allowing future artists to create new works after the ground has been broken. In this case Grodzen-
ski’s translation introduced an entire new art form to the Yiddish language at a time when there
was no Yiddish libretto or composition or even social infrastructure to put on an opera, conditions
that necessitated the use of Russian material (“Baym geburt fun a yidishe opere” 4). His activism on
behalf of the theater in subsequent years demonstrates a strong commitment to this art form. While
acting secretary of the Theater Society, he proposed and likely wrote a memorandum sent to Vilne's

Jewish community appealing for funding, in which his motivation for theater activity is explained:

The theater-system is considered throughout the entire world to be an indication of hu-
man culture, and by various peoples to be the degree of cultural quality, in the sense of

82 Yiddish opera was performed first in London ten years before, but what happened in Vilne was far more ambitious
and comprehensive (Ran 246).

® Based on my search in Israel and the United States, but not in Europe. I am grateful to Paula Eisenstein Baker for
sharing this and other materials with me.
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national possessions, artistic talent, and spiritual development. The various states un-
derstood this well and they always maintained this cultural item of their peoples with
the greatest attention][...Yiddish theater] receives no support, neither from the king-
dom nor from local rule, and consequently such a situation harms our folk-culture]...]
We must point out that especially here in Vilne—the city of the Jerusalem of Lithuania—
the Yiddish theater-system is found in especially bad material conditions, which has a
detrimental effect on the local cultural life. The local Jewish masses are in need of a
better Yiddish artistic theater, more than elsewhere. At the same time, such a theater
has no space here, because it lacks here its own building]... ]} (Qtd. in Maks 165-6)

The organization wanted, most of all, to get a dedicated building belonging to the Yiddish theater,
and ultimately hoped to get Polish government funding (Maks 166). Grodzenski saw theater as a
significant cultural institution, perhaps because of its democratic nature; even those who could not
read well, or those who did not have enough time to read, could share in the collective recreational
and cultural experience of the theater. In his newspaper Ovnt-kurier, he wrote daily about theater

productions from the previous day. Abramovitsh recalls that Grodzenski

“would not miss any new theater performance. He would sit near the very stage, put a
hand on his ear, making his own kind of a ‘loudspeaker; so he could hear better. Nat-
urally, due to his not hearing he made mistakes, but people did not want to offend him
and allude to his physical defects[ (45)

Abramovitsh repeatedly describes Grodzenski as sensitive and easily angered because of his mul-

tiple disabilities, he still went all over town and surprised the community by his energy for all of
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this activity. His journalism gave him a major role to play in Vilne’s Yiddish theater, because he
had a large audience reading these reviews. Grodzenski’s conviction that theater was an impor-
tant national cultural institution—as well as his enjoyment of it, presumably—led to this constant

commitment to a medium in which he was continually confronted by his hearing impairment.

3.5 GRODZENSKI'S VIEW OF PUSHKIN

The paratexts (introductions, footnotes, etc.) of Grodzenski’s translations provide a rare opportunity
to understand not just why he translated Pushkin, but who he thought Pushkin was and why he
thought it was important for Jews to read Pushkin. As is the case for Pushkin fans of different
times and places, he found a Pushkin that was quite relatable to himself and his contemporaries, the
Yiddishist revolutionaries who had broken away from their family traditions.

In his paratexts on “Poltava, he writes of Pushkin as a young prodigy, an excellent student who
loved to read and who had a critical relationship with the upper classes [“hoykhe fenster” or “high
windows”] and its leadership, the upper spheres [“hoykhe sfern”]. The frivolity and restrictiveness
of aristocratic life was hard for Pushkin to endure (1923: 3-7) as, perhaps, was the religiously strict
bourgeois life of Grodzenski’s family. The emphasis on Pushkins bookishness creates a link be-
tween the Russian poet and the Yiddishists and other Jewish writers, who—typically in kheyder and
yeshivah—had started out as bibliophiles valued by the Jewish community.

The emphasis on Pushkin’s disconnection from his objectionable social class becomes the young
Yiddish revolutionary’s reading of the novel Evgenii Onegin. Grodzenski introduces it with the fa-
mous quotation from Vissarion Belinski: “Evgenii Onegin is a historical poema in the full sense of
the word, even though there is not one historical personage that can be found among its charac-
ters” (3). He agrees with Belinsky that the novel expresses a realist vision of Russian society, but not
about politics. The Pushkin that Grodzenski describes is a revolutionary who rejects the hypocrisy
of Russia’s upper classes. This is in contrast to Belinsky’s tone in the rest of his essay: “It is high time
we realized that a Russian poet can only prove himself to be a truly national poet by portraying in

his works the life of the educated estates” (20).
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Grodzenski’s introduction makes a scathing commentary on the Russian aristocracy and credits
Pushkin with seeing what was wrong with his society. They entertained themselves with new ideas
coming from abroad, but did not live up to the proclaimed ideals of liberalism; Catherine the Great
loved Voltaire but never freed the serfs. They enjoyed Byronism’s egotistical notion that Man had to
get away from other men, as if everyone else but the elite individuals was base and to be disdained
(4-5). Though many critics are sympathetic to the novel’s eponymous prototype of an anti-hero,
Grodzenski describes Evgenii as someone intentionally devoid of feelings who only experiences his
“spleen” because it is the sickness of Russian society. Through the character of Onegin, he argues,
Pushkin was able to address the follies of the Russian aristocracy (which had just been toppled a
short time before the translation was published. We can expect that Grodzenski shed no tears for
the Russian aristocracy, though he was also against the new Polish government).

For Grodzenski, the novel was a revolution in Russian literature because of its realism, as it
was for many Russian intellectuals including Dostoevsky, but the social criticism of the novel was a

crucial aspect of that revolutionary realism:

With Evgenii Onegin Russian literature made the attempt to separate itself from the
influence of foreign perspectives, stepped toward self-criticism and self-analysis, and
brought to [?] Russian society its own creation taken from its own real life.fq (6)

This speaks to a discussion going on in both Hebrew and Yiddish literary circles of the early twenti-
eth century, the discussion which led to the translation project. If the novel itself is one of Pushkin’s
achievements in creating a truly Russian literature, distinguishing itself from the foreign influences,
what does it mean to translate the novel into Yiddish? Grodzenski wanted the same for Yiddish,
a modern Yiddish literature that would be self-critical, taken from the real life of East European
Jews[]—but apparently, he saw the incorporation of foreign perspectives as an important part of

Yiddish literary activity in this time.
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8 This kind of Yiddish fiction already existed, especially in the works of Sholem Aleykhem, who had recently died.
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Grodzenski also brings up class issues which may easily parallel the way that many Yiddishist
revolutionaries have thought about the relationships between Hebrew and Yiddish. He claims that
without Pushkin, modern Russian literature would not have happened, for the following reasons:
people who spoke Russian during Pushkin’s time were considered to be “ameratsim,” ignoramuses,
Russian writers were persecuted by the aristocracy and the tsarist court, while most of the (Russian-
speaking) population was illiterate (4). He also notes that in Pushkin’s time, the Russian aristocracy
used French while the peasants used Russian (3). Pushkin actually makes this point when “translat-
ing” Tatiana’s letter from French into Russian for the Russian reader, inventing novelistic and love-
letter-language for the new Russian novel. East European Jews at this time, with the masses speaking
Yiddish and the elites studying Hebrew and/or non-Jewish languages such as Russian, could be re-
minded of this example and the possibility of a new literature and culture in the language of the
masses.

Translating this novel accomplished many desired tasks at once. It acquainted the Jewish reader
with one of the greatest works of the great poet of Russia, the Empire in which the Yiddish-speaking
audience had lived. It provided an example of a high poetic form in the language of common people
and an example of how that could be accomplished. It expanded Yiddish literature by expanding
the Yiddish library. It resulted in Eastern Europe’s first Yiddish opera performance, to be followed
by other translated and original Yiddish operas. The translation was prepared in a way that could
educate the Jewish reader about Russian and Western culture. It also showed the aristocracy in a
negative light at a time when Yiddishism and revolutionary fervor often went together. Grodzenski’s
Pushkin fit in with the spirit of his times and he wanted to make him available to the Jewish masses.

This suggests that although a portion of the potential readers may well have been Russified Jews
who would have known Pushkin’s text in the original Russian, the aim of the translation was more
democratizing: for theater and for education. The translation was for a mixed audience that in-

cluded both Russified Jews and those who did not know Russian.
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3.6 THETRANSLATOR'S FOOTNOTES

Grodzenski’s translation is amply annotated with footnotes that may confirm and even reveal in-
formation about the state of Yiddish literature and secular Jewish education of the time. In the
educational and literary project of which this translation was a part, Evgenii Onegin is both a means
and an end. It is also a way of bringing Jews to Yuri Slezkine’s “Pushkin faith” (127). In order to
understand Pushkin’s text, the readers will glance at footnotes about his world. In order to learn
about this world, Jews could read this text. Evgenii Onegin is both a means and an end. This can be
seen from the footnotes, which also suggest that he translated this novel for a readership of Jews who
did not know the Russian language and did not know much about Russian and Western culture.

Grodzenski’s annotations for Evgenii Onegin are uniquely able to tell us about his readers be-
cause he marks two kinds of footnotes. Footnotes from the Russian text, including original foot-
notes of Pushkin’s, are numbered and translated into Yiddish. Grodzenski distinguishes his own
notes, special for the Jewish reader, by starring them instead of numbering them. Pushkin’s text
is full of cultural references to celebrities of the time, historical events, his own biography, literary
texts, artistic movements, local customs, political philosophies, French and other foreign words plus
plenty of Western culture. Thus the footnotes point to differences in what ethnically Russian and
Jewish people might have needed in their footnotes.

Grodzenski is translating a Russian text into Yiddish, but his footnote for the Yiddish translation
“fusremel” (stirrup, literally, "little foot-frame” 1:xxx1v) defines it by printing Russian and Polish
synonyms; he explains the Yiddish translation to the Yiddish-speaking audience using Slavic trans-
lations He chooses this strange way to translate the Russian and uses Russian and Polish words to
explain what is meant. This demonstrates Grodzenski’s expectation that at least some of Grodzen-
ski’s expected audience was familiar with Russian or Polish, at least enough to make use of these
words. Even if they did know Russian and Polish, they still may not know enough about non-
Jewish cultures in order to understand all of the references in the novel. In addition to the need for
an opera, perhaps they needed the footnotes themselves.

Even Russian editions of Evgenii Onegin are often accompanied by footnotes to help readers un-
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derstand the novel’s sundry references to contemporary and classical culture. The Russian footnotes
translated by Grodzenski explain foreign words, personal names, and define Homer as “a famous
Greek poet (from the ninth century before Christ)” (14). Jews, however apparently needed such
definitions as: Zeus, Helen of Troy (144), the Muses (201-2), “Lyceum—high school of Alexander
the First where Pushkin studied” Grodzenski defines “piligrimke—those who go up on foot [oyley-
regel] to the holy places are called ‘pilgrims’” because he chooses to transliterate Pushkin’s word
to describe the Orthodox pilgrimages in Slavic language (piligrimke), transliterating it into Semitic
terminology (“oley-regel”) in the footnotes rather than in the body of the text (187).

Grodzenski expected his Jewish reader to need translations of French, people and places of Eu-
rope, Russian Orthodox culture and anything about ancient Greece and Rome. In the process of
reading the footnotes to understand the novel, the Jewish audience would have learned quite a bit of
elementary material about Western culture. And even though many of Grodzenski’s readers would
have already know the text in their acquired language of Russian, they may have found the Yiddish
footnotes helpful in explaining things that Russian editions did not expect them to be curious about.

On one hand, Grodzenski produced exactly what Vladimir Nabokov, whose four-volume One-
gin made him the world’s most famous self-reflective translator, accused verse translations of being.
Nabokov believed there to be an unresolvable conflict between the literal meaning of the text and its
form. For Nabokov, verse translations could not be literal translations, but rather “the term ‘literal
translation’ is tautological since anything but that is not truly a translation but an imitation, an adap-
tation or a parody” (Onegin in English, 134). But considering how the audience seems to know the
Russian original somewhat, the nature of these translations as adaptation and parody is not entirely
unconscious. But given that, Grodzenski also acknowledges Onegin’s need for footnotes, anticipat-
ing Nabokov’s demand for extensive “footnotes reaching up like skyscrapers” (143). Grodzenski’s
footnotes are not skyscrapers but they are also for a literate audience born in the Russian Empire,
not far away America, while what Nabokov really meant was not just to make the background mate-
rial known to the reader. Nabokov’s footnotes also try to help the reader understand the nuances of

Pushkin’s language, something which is not a priority in Grodzenski’s text. Nabokov’s translation
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of the same novel ensured that Evgenii Onegin would be typically used as an example in discus-
sions of the role of annotation in translations, even as the cultural dimensions of this discussion
are often poststructuralist or postcolonialist in nature. Nabokov’s version, with its unrhymed text
and substantial commentary, is foreignizing to the extreme. Grodzenski’s work combines what
might be called an "indigenizing” translation by reproducing the form, and a “foreignizing transla-
tion” whose footnotes draw attention to the translated nature of the text. Had translation theorists
including Nabokov and Lawrence Venuti read Grodzenski’s Yiddish translation, they might have
found his to be a contradictory approach.

Footnoting carries political significance in the commentary to 1:L, the stanza in which Pushkin’s
African heritage is alluded to. Pushkin had included among his footnotes an explanation of his
family background and his ancestor Ibragim Gannibal. But the footnote shrank to one line in 1833
and then was gone, so that the final edition of Pushkin’s lifetime would not explicitly mention his
blackness (Shaw 93). Grodzenski re-integrates this information into the text, not using (or, perhaps,
having much access to in Ekaterinoslav) the original footnote but plainly stating: “pushkins elter-
zeyde iz geven an afrikaner neger” (36). [Pushkins great-grandfather was an African Negro]. At a
time when this was not the most popular view of the man who was supposed to express the pure
Russian soul, Grodzenski uses the footnotes to make a point about Pushkin’s otherness for the Jewish

readers, who were conscious of their own otherness.

3.7 FORM AND CONTENT: GOOD ENOUGH?

Grodzenskis translation fulfills the mission of educating the Jewish masses and was reasonably suc-
cessful in the sense that it was published in a second edition and helped initiate the age of Yiddish
opera. But the second edition received a brutal review by critic Shmuel Niger (brother of Grodzen-
ski’s friend, the writer Daniel Charney) in Tsukunft. Niger shared Grodzenski’s interest in the trans-
lation of foreign works for the sake of developing Yiddish literature as well as his idea that Russian
literature should be a priority due to its proximity (135), but finds Grodzenski’s translation utterly

wanting. While a poet-translator might duplicate the original, creating something of an original
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work of his own in the translation, Grodzenski, he writes, is a weak poet and has maintained a
formal resemblance to the Onegin stanza which lacks in musicality and has poor rhymes (135).
Niger accepts two kinds of translations: those which poetic artistry has made different from
the original but into works of art in the receiving language, and those which convey the content
of the original in a less artistic rendering. He finds Grodzenski wanting on not one, but both of
those accounts. Citing Belinsky’s idea of Pushkin’s “mathematical” use of language, Niger writes that
Grodzenski turns Pushkin’s precision into banalities and flowery phrases, “melitsehs” (136). For that
part of the Yiddish readership which knows Russian, the “false translation” (“falshe fartaytsherung”)
can be perceived in every line of the translation and that Grodzenski inadvertently mistranslated
some of the Russian as well (136-7). Niger even delivers a cruel personal insult in the process,
writing that Grodzenski “crippled” Pushkin’s small details that convey the truth about the life of the
upper classes, Evgenii, and Tatiana (136). Reflecting on the fact that he is reviewing the “second,
improved edition,” Niger claims that it would be better not to even have such a bad translation
into Yiddish (137). This is because the translation fails to convey a sense of how good the original
Pushkin was. Niger does not want just a sketch of the meter and the plot; he wants the reader to feel

Pushkin the genius.

3.8 INACCURACY

The many people involved in disseminating this translation—publishers, the many people involved
in putting on the opera—apparently disagreed with Niger’s idea that they would have been better
oft without this translation. It was remarkable that a translation of Evgenii Onegin would have been
printed in Ekaterinoslav during the commotion of war, revolution and pogroms.[q Farlag Visnshaft,
the publisher of Grodzenski’s first edition of Evgenii Onegin in Ekaterinoslav, was a short-lived
wartime enterprise and its handful of publications constituted much of what literary publishing
was happening while otherwise in the city “[p]aper was an extremely scarce and strategic commod-

ity, allocated exclusively for the hand-rolled cigarettes and leaflets of numerous fighting armies and

88 T am indebted to Iosif Vaisman for this observation.
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militias of different colors” (Vaisman). Probably the most important thing published there besides
Grodzenski’s translation was Perets Markish’s Pust un pas. It is indeed odd that this publisher was
actively printing under such conditions, but perhaps this can be explained by the fact that wealthy
Jews in northern cities such as Vilna were evacuated to such places; a temporary swelling of the
Jewish population in Ekaterinoslav may have been the reason why this publishing house came to
exist for a short while. The fact that Leib Naydus was writing his translation at the very same time
indicates that Grodzenski was not alone in his interest in Onegin (whether on the part of the intel-
ligentsia or the reading public) during the worst war European Jews had ever seen.

It is possible that people disagreed with Niger regarding the quality of the translation, but it is
more likely that they simply prioritized other interests over the precision desired by Niger, because
Niger was right that the translation differs from the original in matters of music and precision.
Grodzenski’s translation itself is one of the more well-known early Yiddish translations of Pushkin,
but it proves easy to critique on both counts, such as the rhythms of 4:vi1 and the literal meaning in
5:11 (below). Critiques of the musicality must begin with the idea that Grodzenski generally sustains
the Onegin stanza’s iambic tetrameter and rhyme pattern. Unlike Frishman’s attempts in Ashkenazi
Hebrew, Grodzenski’s Yiddish easily include masculine rhymes such as mir-shir below. In Yiddish,
unlike in Frishman’s Hebrew of 1899, iambic lines were no problem. This stanza from Chapter 4

Stanza vir demonstrates how Grodzenski adheres to the meter and how he deviates from it as well.
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PUSHKIN

GRODZENSKI
(translated by Nabokov, with my initialed modifications)

The less certainly we love,—
the more the woman likes us
[the more we are liked by the woman];
with that we destroy her faster
in dazzling nets without end.
Whoring, it used to happen, was coldly
boasted often with bold love,
pufted up by itself,
without love taking pleasure.
But [nor] the joke is accessible,
important for apes only,
illustrious only [nor] in the old times;
the old fame of the Lovelaces,
and also the fame of red shoes
with wig-fame, faded fast.

The less we love a woman

the easier ’tis to be liked by her,
and thus more surely we undo her
amid seductive nets [-S.E].

Time was when cool debauch

was lauded as the art of love,
trumpeting everywhere about itself,
and taking pleasure without loving.
But that grand pastime

is worthy of old apes [-S.E]

of our forefathers’ vaunted times;
the fame of Lovelaces has faded
with the fame of red heels

and of majestic wigs [-S.E].

Yem MeHbIIE KEHIIVHY MbI TI0OMM, -,y I:l"? T PPN ORN
TeMm 7erye HpaBUMCS MBI €if, ;M Ibysm A8 WT WN }"7::2
/ Tem ee BepHee TyOuM Y27 T M JOIIIRD VMIWT
Cpenp 060/1bCTUTETBHBIX CETEN. AW IR wiIpTIYYa 1RVI IR
PasBpart, 6b1Bas10, X/1aJHOKPOBHBIIA PPORAVORP LRI LAY VIYOD ,MIT ORT
Hayxoit cnaBucst mo60BHOIA, P70 yavh vn VAR T'T VMY
Cam o ceGe Besne Tpy6s, ,PTIRDAYY OR T 11D
W Hacmaxkgasich He 0051, .p*'rm”%p nna yah R
Ho sTa BaxxHad 3a6aBa L,JORBW YT OR PR '[37‘71337112 i
HocToitHa CTapbIX 06e3bsH ,IR31DAR ARD WPPVIM WT
XBaJIEHBIX OeJOBCKIX BpEMSIH: 5N 17(9'73 JOMR PR VMY
JIoBmacoB o6BeTIIaA ClTaBa JORINRG ™7 118 D1 YOHR W
Co cmaBoI KpacHBIX KabOITyKOB TW PO A 01 WT TIR IR
W Benn4aBbIX MAPUKOB. J°20RA Up‘?}ﬂﬁ&ﬂ or-Horw vn

All deviations aside for now, this translation manages to do what Dovid Frishman had wanted
for Hebrew but been unable to achieve himself and unable to find someone else who was willing to
try: the Onegin stanza in a Jewish language. Here Hebrew had failed—and thanks to Grodzenski,
Yiddish triumphed. Despite Niger’s derision for deaf Grodzenski’s use of sound, despite the flaws
in execution, and despite the musical superiority that Naydus’ translation would demonstrate some
years later, this translation is an achievement of Yiddish prosody on the most basic level. This was

important because of the relatively low cultural status of Yiddish and the recent modernization of
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its poetry. It demonstrated that Yiddish, too, could produce high culture in this high-cultural form
of the novel-in-verse (and then the opera), beyond the novels which took advantage of the spoken
nature of Yiddish to produce first-person stories about Jewish life.[.

It was not hard to write Onegin stanzas in Yiddish. Grodzenski, whose poetic gifts were far less
than Pushkin’s and whose hearing and speech were impaired, composed hundreds of them for this
translation and they were considered good enough to set to music for the libretto. This historic
achievement was nowhere near perfect, however. Grodzenski’s translation both breaks the basic
rules and interprets the meter very differently than Pushkin’s text does. In lines 7-8 of this stanza,
which end with the grammatically rhymed long words tseblozndik and klaybndik, line endings that
should be masculine are instead dactylic (a stressed syllable followed by two unstressed syllables).
These dactylic endings are not only a change from the rhyme-ending, but also create a fundamental
change in the meter; these two lines are now iambic trimeters instead of tetrameters. They are
almost like tetrameters with masculine endings due to the number of syllables and the difference
being mainly at the end of the line, but they are not. This quotation is taken from the second and
improved edition of the translation, which means that it was Grodzenski’s personal best.

Though he mostly adheres to the meter, Grodzenski’s interpretation of the meter is noticeably
different from Pushkins, especially in lines with longer words. Though Pushkin wrote this novel
in a complex verse form, he took advantage of the various opportunities for variation that it al-
lowed, including caesurae, enjambments, and especially the possibility of unrealized stresses in all
but the fourth iamb of the tetrameter. Thus for example, Pushkin skips the stress on the third foot
in Line 6, thanks to the 3-syllable word “slavilsia”, then skips the stress on the first iamb in Line 7
thanks to an unstressed “o” The variations in which of these are skipped is crucial for the use of this
form throughout an entire novel because rather than a sense of dull repetition, Pushkin creates and
surprises the reader’s expectations. But Grodzenski’s translation seems to have almost the opposite
approach, cautiously working towards hitting the beats on the iambs and skipping stresses as if only

when necessary, which is part of why Niger found it so unmusical. In order to avoid monotony, an

% These include the works by fictional persons “Mendele Moykher-Sforim” and Sholem Aleykhem. For an in-depth
discussion of how this was achieved, see Dan Miron, A Traveller Disguised
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Onegin stanza needs to have a variety of rhythms among its lines, and Grodzenski has much less
variety than Pushkin. Meanwhile, if he had put “tseblozndik” and “kaltblutik” earlier in Lines 7-8,
these long words could have allowed for an iambic tetrameter without all of the stresses realized.
At the same time, to achieve the fidelity that he has for the formal features of the text, Grodzenski
sacrifices some of its literal meaning. Some clear examples in this stanza include the first two lines,
which literally mean (in Russian): the less we love a woman / the more easily we are liked by her;
but Grodzenski adds the word “zikher” which contributes unnecessary intensification while fitting
better into that line’s meter than the word “froy”, which gets bumped down to the next line. In
the second line “easier” is translated to “more,” perhaps again for the sake of the meter, giving us:
“the less we love for certain / the more we are liked by the woman.” Sometimes these changes seem
unnecessary, such as in Line 13, “with the fame of red heels” translated to “and also the fame of red
shoes,” with a superfluous “also” taking the up the syllable that might have been used for “heels” to

describe the aristocratic shoes.

3.9 ZIMA

The difference in meaning between Pushkin and Grodzenski can be greater than those small details,
however. In 5:11, Grodzenski is much closer to the meter than Frishman (who translated this stanza

for Mishirey pushgqin), yet not much closer to the meaning.

[ NaBOKOV | GRODZENSKI [ FRISHMAN
Winter! The peasant, celebrating, Winter already...The peasant already The winter...Already the peasant fondles his hands[]
in a flat sledge inaugurates the track; happily departs on his sleighf] and in the ice-wagon will pave himself a path;
his naggy, having sensed the snow, the horsie drags himself quietly, slowly, and his horse in the snow with knee-stumbling
shambles at something like a trot. and tries also to go more hastily; will move with difficulty and will pull the burden.
Plowing up fluffy furrows, the iron bars carve narrow lines, There wagon-haste passes with running,
a fleet kibitka flies: moving off with snow fine; and digs deep furrows in the earth;
the driver sits upon his box in pelisse wrapped the coachman sits, and dressed in it sits the rider in a mantle,
in sheepskin coat, red-sashed. his red belt with buttons flashes. and a red belt on his loins for beauty.
Here runs about a household lad, The yard-boy leads the pup There runs from the yard in the village one lad
a small “pooch” on a hand sled having seated, into a children’s sled and he turns and will seat his dog within a winter-wagon
having transformed himself into the steed; meanwhile also into a horse himself; and will become the horse for her that is harnessed across the neck;
the scamp already has frozen a finger. the childish gang makes mischief [shtift]: already also frozen from cold is the finger of the brute
He finds it both painful and funny— a scamp [shtifer] freezes already in snow and pain with pleasure he will know together...
while mother, from the window, threatens him... his finger and it hurts [him]. and his mother in the window sends him a finger...

The basic form of the Onegin stanza can easily be accommodated by Yiddish. Shimen Frug had in-

troduced Western, syllabo-tonic meters to Yiddish some decades beforehand and Hayyim Nahman

°® Changed around for readability in English: more like “Winter already... there departs happily / the peasant on his
sleigh already”
°! This is a biblical expression which means “to sit idle”
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Bialik had written a small oeuvre in Yiddish (in addition to his better-known Hebrew works), so
iambic meters were no problem. We can see here how the shortest vowels are generally counted as
full syllables, so that “shlit]” functions as two-syllable word. Yiddish has varied word origins and
stresses, making it easy enough to create an iambic meter as well as both feminine and masculine
rhymes. It even allows for some variety in the expression of the meter here, with Grodzenski skip-
ping a stress in about half of the lines. Grodzenski’s translation has both masculine and feminine
rhymes in their place, although all of his masculine rhymes use monosyllabic words.

Lexically, the materials of winter and the Onegin stanza come more easily to Grodzenski’s Yid-
dish than they did to Dovid Frishman and, presumably to Avraham Levinson, who was writing a
Hebrew translation at this time.[3 Yiddish, a Germanic language that originated in the Rhineland
and had developed for centuries with winter every year and even had spent some of this time in the
Russian Empire, had words to describe winter and its technology. If anything was missing from the
Yiddish lexicon, it was not a problem, because the language was welcoming to loanwords (which
Hebrew welcomed more in prose than in poetry; Frishman’s own essays contain many such words).
Thus the different kinds of snow-vehicles, including the sled, do not require the kind of neologism
used by Dovid Frishman in his translation of the same stanza. Whereas Frishman had created terms
such as “ice-wagon” and “winter-wagon,” Grodzenski already had access to such concepts in Yid-
dish, even “sled”

The translator’s choices can still veer away from the original meaning despite an adequate vo-
cabulary. Although Yiddish has adequate language for it, Pushkin’s kibitka never appears in this
translation of the stanza. This is because, as Niger wrote, the translation is missing quite a lot of
Pushkin’s original details. Several omissions and substitutions can be noted in this stanza and they
are some of the more interesting images. In Pushkin, the sledge and kibitka are images of winter
not merely because they are only used in winter; here their significance is the effect they have on the
fresh, early-winter snow. The peasant not only begins his journey, but marks his path in the ground

as he moves through the new snow; the (cold) snow looks like (warm) down (“pushistye”) which is

°2 T have not been able to find Levinson’s original version from this period. The published version is in the new,
so-called “Sephardi” accent.
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plowed by the kibitka as if in agriculture. Grodzenski omits the first image, which is ambiguous in

>

Russian anyway (“obnovliaet put’”), but his preservation of the second image misses the texture of
the snow.

When it comes to the antics of the scamp, Grodzenski’s translation is again far away from the
original both in detail and expression. In place of the mother in the window, Grodzenski inserts
a “childish gang” and separates the scamp into two children. The clever Line 13, “emu i bol'no i
smeshno” [“it is both painful and funny for him”] disappears entirely, replaced with the simpler
“s’tut im vey” [“it hurts (him)”]. Perhaps the mirth is displaced onto the mischief-making, but this
image is lost in the translation.

This significant difference in meaning contrasts with a look at Frishmans work with a much
weaker vocabulary. Though we have seen in the previous chapter how Dovid Frishman’s transla-
tion of the same stanza tends to embellish Pushkin’s content in order to deal with the extra syllables
necessitated by the difficulties involved in writing an Onegin stanza in Hebrew in 1899, that early
attempt at translation seems to be closer to the original than Grodzenski’s does. Frishman’s version
loses the downy texture of the snow but maintains the plowing action. He does not omit entire
lines of content and creates what for the ancient language was a reasonable translation of the pain
and mirth: “umakhoyv gam-yakhad hu yeda im-nakhes” (“and pain with pleasure he will know to-
gether”).

In these “infidelities” is evident the other half of Niger’s complaint; when the translation is dif-
ferent from Pushkin’s, it does not replace Pushkin’s images with exciting new Yiddish ones. These
details make up the novel and are the means by which Pushkin builds the characters (Niger is in-
fluenced by Belinsky; 135). Grodzenski does not provide an alternative that similarly captures the
child’s reaction to his frozen finger, but simplifies it instead. Despite his strong belief that Yiddish
readers and writers were in great need of translations such as this, Niger concludes that such a trans-
lation is not worth writing or keeping in the Yiddish language because he does not see this as filling

that need. The translation maintains the plot and the basic form, but not the nuances.

The omissions are not limited to those outside of the main story. For example, in Chapter 3
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Verse 11, the following exchange occurs between Lenski and Onegin as they discuss the evenings
Lenski spends as a guest of the Larin family: “I still don’t see the problem here” / “But boredom,
that’s a problem, my friend” (—Ia tut eshche bedy ne vizhu. / “Da skuka, vot beda, moi drug.”) This
line expresses Onegin’s life philosophy at the time, as he has tried so hard to flee the boredom of his
existence. Grodzenski translates this as “I see no misfortune in it.” / “It is just boring, my friend”
(69). Although the plot is more or less intact after such a change is made, the character of Onegin is:
now it is “just boring,” not so bad, whereas in the Russian boredom itself is harm. The replacement
does not convey a similar sentiment to the original, but reduces it to something simpler.

Although Grodzenski’s footnotes provide the Yiddish reader with a great deal of information
about Russian, Western, and classical Greco-Roman culture, this is only the case when he translates
the references. Some of them are lost, such as “koshurka” (5:viir) and “Lel” (5:x), which are elimi-
nated from the text, and de-Russified elements such as 2:xxxv: “At theirs on fat maslenitsa / Russian
blini were to be found” (“U nikh na maslenitse zhirnoi / Vodilis’ russkie bliny”) which becomes “On
Christmas eve after eating they would still eat / stuffed blintzes quite a lot” (“oyf vaynakht flegn zey
nokh esn / gefilte blintzes gor a sakh”) (62), making the holiday more recognizable and the food into
a dish served in Jewish homes. These elements of Russian culture, once eliminated from the Yiddish
version, require no footnotes.

Another translation of Onegin which did not capture the nuances was the rebuked libretto of
the famous Tchaikovsky opera, a translation of the novel from one medium to another. The opera’s
popularity persists until today despite its own infidelities. As Boris Gasparov writes, critics of the

libretto’s differences had quite a lot to rebuke:

Pushkin’s creation lost in its operatic incarnation what was most precious and exciting
about it: the author’s delicate irony and ever-shifting tone, his cat-and-mouse game with
the reader [...] In the opera, some characters are unambiguously “good,” and some oth-
ers (first and foremost the title character) are unambiguously “bad” [...] In the novel,
the narrator often rather unceremoniously pushes his character aside, feeling free to
chat about them with the reader over the characters’ heads, as it were. In the opera, the
characters appropriate the narrator’s witty, nonchalant, gossipy remarks about them-
selves, transposing them into the first person as expressions of their own thoughts and

101



feelings. The result, from a purely literary point of view, is sometimes simply hilari-

ous|...] (60-1)
With Grodzenski’s translation, it is clear that the audience did not agree with Niger; after all, the
original Yiddish version was reissued twice: once adapted for opera, then published in a revised
edition. Grodzenski and a number of fellow Yiddishists found it adequate, as it was, for their pur-
poses: to bring the great work of the great Russian poet to the Yiddish reader and to get the opera
performed in Yiddish. At the time, they did not find it necessary to provide a more accurate trans-
lation for the masses. The opera, already having lost a great deal of nuance, could be well-enough
served by this translation.

Grodzenski’s translation was a success that came out in both a first and a second edition de-
spite the war. It served to promote cultural literacy as well as to build up the institution of the
Yiddish theater and give Grodzenski a place in Yiddish theatrical history that he would not have
achieved merely for writing plays such as “Muterlekhe gefiln” (“Maternal feelings”). It was also a
huge achievement for Yiddish poetry to have a verse novel written in Onegin stanzas at a time when
Hebrew writers despaired of the same. What it did not do was demonstrate the capacity of Yiddish

for high-quality, polished, musical verses; this was done by Naydus’ translation of the same novel.

3.10 LEYB NAYDUS: THE RUSSIFIED, ARISTOCRATIC YIDDISH POET

The Yiddish translators of Onegin represented different aspects of the Polish-Jewish{Jworld. Grodzen-
ski had come from one of the most famous rabbinic families in the Misnagdic world; Leyb Naydus
(1890-1918) was born into a Russified Jewish family unusual for its aristocratic lifestyle. While
Grodzenski’s Yiddishist projects focused on the Jewish masses, Naydus’ audience was a more edu-
cated, Russified, and bourgeois segment of Jewish society that reflected a new stage in the language
wars. Naydus, in his Pushkin-like performance of Yiddish poethood, appealed to an audience that
was turning back to Yiddish after Russification.

The typical wealthy Jewish family would still be urban if not international, but Naydus’ family

3 Or Lithuanian-Jewish.
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actually lived in a country manor in Kustin[" His parents were Reykhel Naydus, about whom he
wrote some poetry but little else is known, and Itsik Naydus, a wealthy maskil, landowner, and
manufacturer who had tried his hand at both agriculture and Hebrew poetry. While the Jewish
population of Eastern Europe was overwhelmingly urban, the Naydus family home looked just like
an estate of the Polish and Lithuanian aristocracy. The family spent some of their time in Grodno
for the sake of the children’s education but unlike most East European Jews of his time, Naydus
spent much of his childhood in nearby Kustin, enjoying the outdoors. He received some childhood
instruction in Hebrew subjects but did not study in yeshivah. Following in some of his father’s
footsteps, Leyb Naydus began writing poetry not only in Hebrew and also Yiddish at around the age
of ten and even prepared his first collection of poems, “Palevia Panno,” in Russian (Zak “Biografishe
notitsn” v-x).[

His aristocratic, Russified Jewish upbringing did not prevent him from becoming an activist,
though it did prepare him to be quite at home with non-Jewish poetics. Like the children of Polish
and Lithuanian nobility (Kvietkauskas 212), Naydus received a mostly private education, including
not only those tutors but private schools as well. This did not insulate him from the social move-
ments among the Jewish youth and while still a young teenager he became involved in the “S.S.,” or
Zionist Socialist Workers’ Party, the major territorialist organization (and rival of the autonomist
Bund) which demanded not only cultural, but political autonomy for the Jews, without which a
class-conscious proletariat could not develop to overthrow capitalism (Jacobs 119-120). As a stu-
dent, he was expelled from business school for his participation in this movement, in which he con-
tinued to be active throughout his short life. After being expelled from business schools in Radom
and Bialystok for his political activism, he went to the realgymnasium in Vilna but dropped out in
his final year without taking the exams, devoting himself full-time to Yiddish poetry instead (Zak
“Biografishe notitsn” V-1X). Mindaugas Kvietkauskas points out the role of Naydus’ socioeconomic

class in not only the educational privileges he had, but also in his ability to reject them:

** Today Kuscin, Sokétka County, Podlaskie Voivodeship, Poland, is very near the Polish-Belorussian border and not
so miles south of the Lithuanian border.
°% This was apparently not published, or if it was, the publication may have been lost.
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To most other Yiddish writers in the Russian empire, who were not permitted to en-
roll at state gymnazia and universities because of the anti-Jewish numerus clausus and
therefore had no chance of qualifying for certified professions, such an act of renunci-
ation would have been unthinkable. Naydus, however, was following to the letter the
ideological program outlined in the first issue of Di literarishe monatshriftn: to reject
all compromises with the humiliating conditions of Jewish life in the Diaspora and to
seek the spiritual heights of Yiddish literature as if anti-Semitism did not exist. Naydus
could afford to adopt such an attitude because of the financial and moral support of his
wealthy family. (214)

Naydus certainly did not live as extravagantly as an aristocrat; his practical, disapproving father
did not wish to support a poet’s career (Zak “In letstn yor” 31). Whether Naydus was a quintessen-
tial “Bohemian” (“Biografishe notitsn” x111) or “introduced ‘dandyism, the refined and fashionable
lifestyle of the English and French cultural elite of the nineteenth and early twentieth centuries, into
Jewish life” (Kvietkauskas 214), Naydus was indeed “a yid fun a fremder velt” [“a Jew from a foreign
world”] (Rozhanski 12), as demonstrated by the Jewish and “foreign” world of his poetry. Yaakov
Fichman used the term “fargoyishn” (to make goyish, to make Gentile) to describe what Naydus did
in his poetry (Rozhanski 11). This means that it was unusually aesthetic, Westernized, Orientalist,
neoclassical, outdoorsy, pagan, ornamental, aristocratic, treating themes that were far away from
the lived reality of Yiddish speakers.

Among the peculiarities of Naydus’ life and work that made him into a peculiar Yiddish poet
and translator of Russian literature were the roles played by women in shaping his career, Although
we shall see that Naydus’ literary influences have been generally identified to be non-Jewish men,
the personal influences on his poetry were Jewish women, especially his beloved “Kh. G” and his
grandmother, who lived with the family in Kustin—a factor. Even when it came to Jewish material,
Naydus and his biographers acknowledge the influence of his grandmother on the young poet as he
grew up in Kustin. She lived with the family and helped to bring him up. Described as a “Tsene-rene
Jewish woman with a deep love of nature” (“a tsene-rene yidene mit a tifer libe tsu der natur”) (Lek-
sikon 6 vols 213), the grandmother was known for avidly reading the Tsene-rene, Taytsh-khumesh,
tkhines, or Menoyres hameor, traditional Jewish women’s religious reading and prayer in Yiddish. At

night when she put Naydus to bed, she told him stories from these books (Zak “Biografishe notitsn”
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vii-viin),[ which by itself was not altogether unusual. It was unusual, among Yiddish writers, that a
woman should be seen as the main source of Jewish tradition in a man’s life, with her Yiddish books
undercutting the significance of the Talmud (which was taught to Jewish boys by men) and sforim in
Hebrew. Naydus may have seen a parallel here with Pushkin and his nanny, who figures in Pushkin’s
poetry as a source of Russian folk culture. She may have also been his teacher of Yiddish, because
Naydus was called “Lionie” by those close to him and his sister was known as “Rashel”—they spoke
Russian even in Jewish company (Zak “In letstn yor” 32-3).

What people thought was so remarkable about Naydus” grandmother was her combination of
Jewish religious feeling—and the corresponding Yiddish women’s books—with a level of outdoorsi-
ness that was not typical within Eastern Europe’s largely urban Jewish community. The problem of
nature in Jewish literature was not only in Hebrew, but even in Yiddish, and Naydus quotes Mendele
in the introduction to one of his cycles,[” indicating that he also wants to work on this problem.
Growing up on family-owned land in Kustin with a grandmother who taught him to appreciate the
outdoors, Naydus wrote a tremendous amount of nature poetry, including the ecstatic and erotic
“Di erd dervakht” or “The Earth Awakens” and the pantheistic “Di fleyt fun pan” or “Pan’s Flute”;
his nature poems generally describe environments familiar to him—such as the spring in Kustin de-
scribed in “Di erd dervakht”—but also Orientalist imagined nature [ “Di fleyt fun pan” begins with
a quote from Sh. Y. Abramovitsh's Mendele Moykher-Sforim, self-consciously trying to continue
the work started by Abramovitsh to bring nature into Yiddish literature, often used neoclassical and
modern pagan imagery to make his point. For example, in the fifth and sixth stanzas of “Di erd

dervakht” Naydus anthropomorphizes the spring earth:

[...]

in her hot morning bed;
red and fresh, her hair

°¢ Naydus recalls this in poems of the cycle “Mame erd” or “Mother Earth’, for example. Zak, who was a friend,
remembers her this way as well.

°7 Mendele Moykher-Sforim (Sh. Y. Abramovitsh), generally identified as the “grandfather” of modern literature in
both Hebrew and Yiddish, also made a point of writing about nature in Jewish languages for an audience that he felt
was too cut off from it. Naydus quotes one of these descriptions in the epigraph to “Di fleyt fun pan”

°8 Future comparisons should be made between Naydus’ Yiddish poetry and Shaul Tchernikhowski’s Hebrew poetry.
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she cuddles herself wildly in rays,
tull with joy of first sin...

Her full breasts she reveals,

towards the sun she thirstily extends them,

strolls around her domain

And the sun from high up, from afar

like a shameless squanderer,

sends in rays greeting after greeting... (1958 103)

[...]

;OVI-IIRND JOT TR MR
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,PRIOW PR THM T T VOVIPR
...ROM TOWIY Na T8 vn Hia
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Nature is personified and eroticized in lines which have some Hebrew words but pagan thoughts.
Even the “sin,” though it evokes the Garden of Eden, seems to have nothing to do with the Biblical
story of Adam and Eve. Mother Earth and the Sun God, forbidden and mocked in Jewish tradition,
project towards each other in an innocently sexual manner. Naydus displays the Yiddish language,
the Mame-loshn [Mother Tongue], with all her underexplored capacity for expressing this high-
brow sensuality. The eroticism in some of his poetry was so shocking that actress Sonia Staraduv’s
father did not want Naydus visiting his daughter (Zak “In letstn yor” 31-2). Naydus has Esau speak
in the voice of Jacob[J Naftole Vaynig writes that Naydus not only anthropomorphized, but also

“Judeomorphized” [“yudeomorfizirt”] nature, creating a new synthesis (2: 93). This effort would be

supplemented when he would Judeomorphize non-Jewish literature through translation.

°? 1 am referring to the story of Jacob disguising himself as Esau in Genesis 27. Blind Isaac is tricked by texture,
remarking that “The voice is the voice of Jacob but the hands are the hands of Esau” By writing about such unlikely
material in Yiddish, Naydus does not merely subvert the Jewishness of Yiddish, but also highlights it in the process.
The strange combination of subject matter and language of expression creates an impression of Yiddish as the Jewish
national language, even as many of Naydus’ contemporaries considered Hebrew to be the true voice of Jacob.
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Naydus’ social milieu included Russified Jewish women who turned to Yiddish out of national
feeling, but still had internalized Russian poetry. Khaye Gozhanski, with whom Naydus had a years-
long romance until his death, was a Warsaw student who inspired much of his poetry and whose
approval he clearly sought.[”] She was also the person who convinced him to switch over completely
to Yiddish and stop his work in Russian (Zak 1924 x11). In the first pages of Lirik: ershtes bukh (Lyric:
first book), which Naydus designed for publication in Ekaterinoslav during the war wanting to make
a “livre dartiste” (Kvietkauskas 214), is printed a copy of a handwritten dedication from the author
to his love (3). During this time, young Jewish women from Russified families—often better at non-
Jewish languages than their male counterparts due to differences in education—may have been the

better part of Naydus” audience. Wrote Niger, disapproving of Naydus and of women:

he remained unknown only because his reader, more correctly, his [female] reader—
the young educated [inteligent] society-lady, or former fat bourgeois student, who de-
claimed Balmont by heart, has not yet learned Yiddish. She will learn it—and on Yid-
dishist student evenings a young soprano will replace the ordinary Frug to read Naydus
aloud[”] (Qtd. in Vaynik 76)

Only then, Niger writes, will there be a receptive Yiddish audience for “luster of form and elegance
of subject” Without paying too much attention to the question of what kinds of literature would

appeal to Jews who received Russian-language education, Niger assumes that women have shallow

190 The inspiration she provided can be seen in poems such as “Dayne oygn” and “Nokh mayn toyt” Gozhanski is
named in Zak, Yoyvl bukh 4o0.
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Not long afterwards, Naydus wrote a similar piece in Tsukunft:

... Just because his reader, more correctly, [female] reader—the young educated society-lady, the familiar
Petersburg or Kiev [female] student, who declaims Bal'mont (and it is also true...Nadson) by heart—has
not learned Yiddish yet. She will learn it, and if there is no other trend in literature, a young soprano will
read Naydus at Yiddishist student evenings. (Niger 1920 432)
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taste in literature and imagines Naydus’ poems being read someday in a women-dominated space
along with the sentimentalist Shimen Frug, who they could presumably read already due to the fact
that he wrote a great deal in Russian. Although Frug wrote during Decadence and Symbolism, his
work was more Romantic and his modern/ist innovation was that he quite literally did new things:
he was the Jewish poetic voice in Russian and introduced syllabo-tonic versification in Yiddish.
Naydus does deserve some of the comparison; his main innovation in content was to write “for-
eign” poetry in Yiddish and, like Frug, he was a pioneer in Yiddish poetic form. Not unlike the
Jewish women derided by Niger in this comment, Naydus himself had a more Russified and secu-
lar education than the typical Hebrew or Yiddish male writer (or Niger himself), who came out of
the heder and yeshivah system. Joining the radical political movements after growing up in wealthy
or bourgeois families, these women—and Naydus—surely had different expectations from Jewish
poetry than their peers educated in Judaica. For some, unlike even Frug, the canon was Pushkin,
Lermontov, Frug, and their counterparts from other languages (such as Heine and Goethe), and the
new material was Bal'mont and Mayakovsky and Yiddish. Naydus’ association with Russified Jewish
women and their taste may underlie some of the negative reception his work received on the part
of male critics.["] But since these women readers’ tastes were shaped by Russian-language poetry,
Naydus was providing them with material —including the translation of Onegin—which would help
provide them linguistically Jewish while artistically more cosmopolitan.

Indeed, nature is not the only unusual feature of his work at this time in Yiddish poetry. Neo-
classical and Orientalist material is prominent along with references to contemporary Western cul-
ture and the result was a poetry which was seen as goyish (Rozhanski 11). For example, in “Tsvey
khavertes” he subverts the reader’s expectations comparing a blue-eyed blonde woman and a brown-
eyed, dark-haired woman between whom he is torn, his soul preferring the blonde and his blood
burning for the brunette. These women might be expected to represent Christian and Jewish culture
or women according to their hair color, but Naydus reroutes the reader instead to La Gioconda and

a Greek Bacchante—drawing instead from the Italian Renaissance and ancient Greece (71).["]

192 For more on the perception of women readers, see Iris Parush, Reading Jewish Women.
193 “La Gioconda,” known in English as the Mona Lisa, was a widely reproduced image already in Naydus’ time. One
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Although his poem “Ikh vintsh, mayn kind” expresses the Jewish longing for Palestine, it is a part
of his Orientalism rather than necessarily an expression of Zionist politics; Naydus Orientalizes
the Jews of Europe in this poem and others such as “Dayne oygn: oktavn,” as the East European
descendants of the ancient Hebrew past, but this association did not mean geographic return. The
S.S. was not advocating for resettlement in the Middle East and differed vehemently from other
Zionist groups on this matter[™] Naydus’ nature poems, described as Romanticism or Decadence,
might also contain a Yiddishist response to Hayyim Nahman Bialik’s Hebrew poem, “ El-hatsipor”
[“To the Bird”] (1892). The young Bialik had looked to an imagined Palestine to write Hebrew
nature poetry for his small and elite audience. In Naydus’ poetic world, the neoclassic inspiration
for the description of this imagined nature is apparent, in contrast to the sensual experience that
saturates his poetry about indigenous East European nature.

Bialik, who turned down the job of translating Onegin into Hebrew, and Naydus, who tried to
finish a translation into Yiddish, represent not just two different Jewish languages but two sides
of Pushkin’s model applied to the future direction of Jewish culture: Bialik assembles indigenous
Jewish sources and Naydus assembles non-Jewish sources, both for the sake of the production of
new Jewish literature. The application of this model is especially complex when it comes to the
nuances of Jewish identity. In Bialik’s poetic world, the European present of the Jews is foreign,
while Hebrew is indigenous to the Land of Israel. But for Naydus, writing in a language indigenous
to Europe, it is the other way around. This is not because of their chosen languages, however, but
rather their interpretations of those choices. After all, like Bialik, Naydus and his audience were

turning from a more European language to a more Jewish one (in Bialik’s case, from Yiddish to

of Naydus’ influences, the French writer Théophile Gautier, describes La Gioconda, which he called "Sphinx de beauté,
in his Guide de lamateur au Musée du Louvre ; suivi de la vie et les oeuvres de quelques peintres (26), where he devotes
several pages to this painting. Naydus’ translations of Gautier’s poetry lead the section ”Antologie fun der frantsoyzisher
lirik” of Fun velt-pornos (73-85). Naydus may or may not have seen this guide to the Louvre, but he was aware of the
cultural importance of the painting.

19* These poems can be read as longing for Zion, which may actually be read as an example of Naydus straying from
the S.S. party line. However, this difference over geographic return was a major fault line within the Zionist movement.
Naydus might have joined a different group instead if he really wanted to focus on Palestine. However, it seems that all
groups were represented at his funeral, suggesting that they appreciated this poetry.
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Hebrew; in Naydus, from Russian to Yiddish{”J). The difference lay in the nature of their literary

projects.

3.11  PARNASSIAN POETRY FOR A PEOPLE IN PAIN

Naydus’ efforts to translate Pushkin into Yiddish constitute a part of his overall approach of writ-
ing largely “goyish” (non-Jewish) Yiddish poetry. While generally acknowledged classics of Yiddish
literature—Sh. Y. Abramovitsh, Y. L. Peretz, Sh. Sh. Frug, and H. N. Bialik—had worked to create a
Yiddish literature that presented the East European Jewish world, a project which twentieth-century
Yiddishist writers such as Grodzenski and his colleagues harnessed to a new (after-the-fact) goal of
building a world-class Jewish literature in Yiddish, Naydus worked towards that same project by a
means of incorporating foreign material. Pushkin had done both kinds of work for Russian liter-
ature: Russifying foreign material that was considered to be culturally sophisticated and adapting
Russian indigenous elements to a Western style of literature.

The Jewish-themed part of his oeuvre (such as the poem “Dayne oygn,” or “Your Eyes”) includes
Orientalist imaginings of the Jewish past and longing for redemption from suffering reminiscent
of some of the poetry of Frug or Bialik's Hebrew poem “ El-hatsipor” in their presentation though
not their message, as the agricultural and socialist redemption of the Jewish people that the S.S.
imagined was not supposed to happen in Palestine. He also has Jewish poems situated at home in
the Polish-Lithuanian countryside, female and somewhat foreign to the urban readers of Yiddish
poetry, which may also be an attempt to express possibilities of a postrevolutionary Jewish future in
which Jews have gone back to the closer relationship with nature that their ancient ancestors were
presumed to have had. His poetics of writing goyish Orientalist and nature poems should not be
seen separately from this vision of the Jewish past and future, but rather as his own intervention to
create an intermediate stage in Yiddish that would reawaken what Jews needed in order to imagine
a drastically different future.

Naydus’ literary influences are considered to be Russian and Western European male poets—

195 Further research should establish just how natural Yiddish was for Naydus; I suspect that he was what we would
now call a heritage speaker.
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mainly Pushkin, but also Mikhail Lermontov, Aleksandr Blok, Valerii Briusov, Konstantin Bal'mont,
and Igor Severianin, Charles Baudelaire, Paul Verlaine, Emil Verharn, and Edgar Allen Poe (Zak
“Der virtuoz” 38)[”] Yankev Glatshteyn writes that Naydus wanted to be a “world poet” in Yiddish;
“[h]e wanted to be a Yiddish Edgar Allen Poe, a Yiddish Verlaine, a Yiddish Lermontov, a Yiddish
Goethe” (148). At the time, there had been no such Yiddish poet. Frug’s fame among non-Jews was
for his Russian poetry and Bialik’s for a few works in Hebrew (translated into Russian for a mixed
audience), even though they were then considered to be the best Yiddish poets. While the themes of
sexual failure and Jewish misery appeared in the work of Grodzenski and other contemporary young
poets during this period of massive death, disease, displacement, and poverty, reading Naydus was
a different experience.

In 1942, recalling the Great War of Naydus’ time, Arn Yoyl Zakuski observes: “When one reads
him [Naydus], one might think that he lived in the finest, most prosperous period of life on the
terrestrial globe. That the human species had no other worries and no other business to take care
of besides arranging and improving its lyric feeling-world [gefiln-velti]. With him all is harmonic,
perfect” (6-7).[”] Zakuski was apparently in the mood for such harmony when he wrote this ratio-

nale:

The difficult Jewish life, the poverty, want, insecurity of the existence, the miserable
conditions, persecutions... Well, it’s true. But poets have to be able to distinguish
themselves from that, to free themselves from entangling in oppressive spider-webs
[shpinfarveb], displace themselves from the day-to-day and hoist up the weak towards
themselves, sprinkle sublime ideas onto them, awaken desires that undoubtedly doze
in everyone. To stimulate, to give zest, premonitions.[”] (Zakuski 17)

1% For a discussion of these influences, especially Verlaine, see Vaynig Part 2.
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Safely in Argentina, but well aware of what was going on in Europe, Zakuski agrees with Naydus’
self-described rationale for his unusual poetics. In “Tsu eynem,” after acknowledging the truth of

the accusations that his poetry is unusually pretty and goyish, Naydus writes:

I extend the 4 cubits

and our language that portrays only suffering;
I adorn it and fire it up

with the finest extraordinary gold.

I want thereby to elevate

the soul of the people, that languishes and torments,
and to refine its belief

in the proud beauty of the world!

and I build in grey exile

the rich castle of ivory;

as the figure of Apollo,

life should be beautiful!  (Litvishe arabeskn 255)
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While defending the Parnassian characteristics of his poetry—including its treatment of nature,
“the golden treasures of the Orient,” and Aphrodite—Naydus adds a Jewish dimension, a national

purpose. With echoes as well of Pushkin, Naydus contends that by adorning the Yiddish language
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and using it to create beauty that does not normally exist for the Jewish people, he can have some
effect on them. Although it is not clear that this assistance to the Jewish imagination leads to a
particular political action, it the image of language, the soul of the people, and fire reminds the reader
of Pushkins line, “glagolom zhgi serdtsa liudei” [“ignite people’s hearts with words”] (“Prorok™). This
is not all that remarkable for Jewish modernism and in some respects also echoes Frishman and
Katsenel'son’s ideas, but what differentiates Naydus is that he makes this all seem natural because
he is at home in this goyish world of country estates, ballets, and the like, making him an authentic
ambassador. He does not need to acquaint himself with all of this material, but to translate his
experience into Yiddish poetry.

There was an audience for Yiddish poetry that did not reflect a more typical Jewish experience.
Whether this reminder of beauty during hard times was intended for the growth of the S.S., the
enticement of Russified Jews to Yiddish literature, or to improve the people’s mood, some Jews did
enjoy Naydus’ often goyish, ecstatic, escapist poems during their worst times. In the Vilna ghetto
months before his own death and 25 years since the death of Naydus, Naftole Vaynig wrote a 123-
page monograph about him which won a “literary prize from the Judenrat” (Krutikov “Yiddish
Literature after 1800”). In the last months of his own life, Vaynig justified the content of Naydus’

poetry as an escapism which can lead to political action:

Not only for himself does he want to build the castle of beauty. He wants to wrest
the people from greyness, from pain, and show it beauty, to be able to bathe it in the
rays of the sun. With that he also means to say that it's enough already to wail like
Lamentations, that with only negative motifs one cannot live and one should not live,
that incessant shloyshheven [editors have a question mark; could this be “mourning?”]
will not get us out from the national 4 cubits, that the time has already come to get out
onto the road that travels to light and sun and beauty, that light, sun, and beauty are
literally liberating forces.

Without a doubt such a poetic creed is a program no worse than ours as politically-
sounding. I believe, however, that this program of Naydus’ is not less political than
those political poems that ostensibly speak with political-social categories and phrase-
ologies[™ (Vaynig Part One 70)
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Despite all the non-Jewish content, Naydus’ poetry should be seen as a uniquely Jewish phenomenon.
He carried on Mendele’s effort to write about nature in Yiddish, often used neoclassical and modern
pagan imagery (such as Pan’s Flute) to make his point, and acknowledged “vos in di shirim mayne
/ farnemt mayn folk a kleynem ort” [“that in my poems / my people occupies a small part”] (“Tsu
eynem” 254); just as Naydus uses Yiddish poetry to write his foreign, Parnassian poems, he uses
the Hebrew word “shirim” to write about that Yiddish poetry. This may also serve to remind the
reader that Naydus does not overlook the Jewish people in his writing; rather, his more openly Jew-
ish poetry (concerning Jewish women, holidays, the ancient past, the national future) resembles his
apparently non-Jewish poetry (concerning nature, urban life, Greco-Roman and Western culture).

Naydus, a Jew raised as a low-ranking aristocrat, apparently also found the inspiration for his
literary treatment of his grandmother from Pushkin’s writings about his enserfed nanny Arina Ro-
dionovna as a transmitter of folk culture to the young national poet, and this was one means by
which he writes about Jewish life in Kustin. On the power of this concept among Russified Jews of

the time, David Roskies writes:

Pushkin, after all, had imbibed Russian folk culture not from his French-speaking mother
but from his Russian-speaking nanny, the famed Arina Rodionovna. By the same to-
ken, Ansky urged the members of the thoroughly acculturated St. Petersburg Jewish
elite to “import” a Yiddish-speaking nanny from the Ukrainian outback. Properly em-
ployed, who knew what modern-but-authentic Jewish folk culture these women might
nurture in the next generation of Russian-speaking youth! (“Ansky, Pushkin’s Nanny
and the Revival of Jewish Life in St. Petersburg: Travelogue”)

Naydus’ grandmother may have been his main source of Yiddish language as well; his parents may
have spoken a Slavic language at home. But Pushkin’s introduction of new content and forms to Rus-
sian literature, writing Western poetry in Russian, translating, was the model that Naydus generally

followed. Much of his original poetry, experimenting with Western poetics, read to his audience as
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if it were translated from another language—or worse, to some, not heymish (Niger 1920 481).[]
Ultimately, Naydus’ themes received more criticism than praise from other writers, even some of
those who considered him to be a great poet. The highest praises that he received (along with more

criticism) were awarded for the way his poetry sounded.

3.12 MUSICALITY AND POETRY

Choosing to translate Evgenii Onegin reflects Naydus’ controversial fascination with poetic form.
The controversy over Naydus’ poetry did not begin until after he had met his true foe, which dam-
aged his career and took his life: the First World War. After putting together Lirik in Ekaterinoslav,
Naydus went against the trend and returned to Vilna from there in 1915—the same year as the mass
evacuation of Vilna’s elites. Lirik was published in Vilna but did not receive the attention he expected
for it,[™] as the city’s Jewish community—now consisting of its original poor, its poor refugees, and
very few of its original elites. Under wartime conditions—though Yiddish culture did surprisingly
well, all things considered—a few writers remained behind in Vilna and had to work harder to keep
Yiddish literature going. Naydus did his part by organizing “evenings” of which he became the star,
playing music, singing with real talent, reciting his own poetry.

In addition to the often sensual depiction and evocation of non-Jewish and nature material,
Naydus’ poetry was a sensual experience itself, foregrounding the sense of sound. He even set some
of his poetry to music that he composed himself. His appearances at the literary evenings were
popular in part because the poet not only declaimed his poetry—he also sang well and played and
even improvised music. This musical talent was, most of all, deployed in the meters, rhymes, and

other sonic features of his poetry. Lirik—which is introduced with an epigraph from Paul Verlaine

19 Along with foreign, non-Jewish material, Naydus inserts many foreign words as titles and epigraphs as well as
words within the lines of his poems, such as the above “Bacchante” [vakkhanke]. These are not always written in Yiddish
script, either; Intime nigunim begins with quotations in French and German from Charles van Gerbeghez and Friedrich
Nietzsche (while the quote from Edmond Rostan at the beginning of Di fleyt fun pan is translated into Yiddish (113)).
Among the titles not in Yiddish script are “Con sordino” and “Andante cantabile” The edition of Naydus™ collected
works published in Buenos Aires in 1958 even includes footnotes to explain to the reader such borrowings as “plasch”
and “lavande” (127) and names including Astarte (131) and [Edvard] Grieg (176).

"1 Kvietkauskas writes that Lirik was “undistributed in consequence of the German occupation” (216).
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in French: “de la musique avant toute chose!”[ j—intentionally blurred the lines between music and
poetry (a distinction also blurred by the Hebrew word “shir” which Naydus used in “Tsu eynem”).
The first poem is entitled “Lirishe overture” or “Lyrical Overture”; titles of poems include “Chanson
triste” (yes, that is French) and “A kale-lid” or “A Bride-Song”; the last poem of the book, “Der
agonaft: sonet” or “The Argonaut: Sonnet” is in a section all its own, which is called “Finale”

Zak describes Naydus as the “high priest” of “the music of verse—the god of poetry” (xi11).
Introducing new poetic forms to Yiddish, Naydus created “sonnets, octavas, terzinas, triolets, Sicil-
ians, madrigals, ghazals, and so on” (Yafeh 557). His rhymes are often surprising, thanks in part to
his pairing of words of different origins, especially Germanic and Semitic such as “dine-shkhineh”
[“thin-Divine Presence”] (“Fingerlekh” 68) “R’ Aryeh-di arie” (Rabbi Aryeh-the aria) and “bimes-
pantomimes” (“platforms-pantomimes”) (“A kabaret in vald” 175 ). The musicality is often energetic
and sometimes even flamboyant; in the poem “A nakht-tsug,” each of the five septets contains the
following couplet: “tra- ta- ta- ta, / tra - ta- ta- ta” (137-8). The entire poem “A legendare nakht”
[“A Legendary Night”] is a tongue-twister in which nearly every word begins with a sibilant (such
as the sounds “s”, “sh”, “z”) with some repeating consonant clusters (such as “shl”, “shv”, “shp”) and
may have been written for performance.

These poems, though considered by Niger to be sometimes badkhnish,[™] “making poetry into a
game and art into a stunt” [“makhn fun poezie a shpil un fun kunst—kunts”] (Niger “Lirishe siuetn”
429), or worse, as form without substance, a body without a soul (429-431), though Naydus been
acknowledged as sharing poetics with Di yunge or being an unconscious forerunner of the Inzikh
movement ™} in American Yiddish poetry (Niger “Lirishe siluetn” 428; Rozhanski 12-13). Together
with his non-heymish motifs, they are part of a literary program outlined in the Yiddish modernist
journal Di literarishe monatshriftn, which Naydus may have been following (Kvietkauskas 214-5).

Naydus himself addresses this effort in his poem “Ikh bin der eyntsiker”:

12 Spelled “de la musgue avant tout chose” and corrected in the errata; perhaps the typesetters could not write French.

'3 Badkhn—a Jewish wedding jester; before the rise of modern Yiddish poetry, the badkhn’s performance was the
main example of Yiddish verse.

'14 Both were in the United States during the first decades of the twentieth century.
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I am the only one who has found

in our mother tongue the beautiful sound;
I have revealed in her secret suns,
precious charms of the richest brilliance.

I am the only one who has understood
how to make colorful the grey rhyme;
like the feathers of the pheasant,

my secret rhyme shines iridescent.

I am the only one, I am the one

who weaves the airiest web of music,
squanders ornaments, radiant stones for you
with the finest kind of hues.

I am the only one that can compel

our language in supple rhymes,

that has diverted her from the narrow paths,

and guided her back to the wide country road.  (Litvishe arabeskn 264)
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The youthful arrogance exhibited here goes hand in hand with a sense of literary-historical purpose
and reveals the connection between form and content in the final two lines. Naydus saw his task of
beautifying not only the content—taking Yiddish from the narrow path to the wide dirt road, which
would be surrounded by pastoral scenery—but also the form. Rhyme, which like feather iridescence

is not seen in isolation but as a part of a patterned plumage when viewed from a certain angle, is an

element which gives more value to that patterned whole. He is even willing to overuse, to “squander”
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them, like the literary influences apparent from this high ornamentation: Naydus’ foregrounding
of sonic aesthetic features evokes American poet Edgar Allen Poe’s nineteenth-century poem “The
Bells,” which had more recently become famous among the early twentieth-century Russian and
East European modernists through its Russian translation by Konstantin Bal'mont (and subsequent
musical adaptation by Sergei Rachmaninoff). Naydus himself translated (Bal’'mont’s Russian trans-
lation of) Poe’s “The Bells,” which had taken on a second life as a modernist, art-for-art’s sake poem.
The medium was the message; for Naydus, the display of poetic opulence in Yiddish was a crucial
point to make. It was also an excellent reason for such poet to choose Yiddish over other languages.
In Russian or even in Hebrew, Naydus could never have made such boasts as “I am the only one,”
but in Yiddish at the time there were still opportunities to be the only one.

In Russian, such a boast would have been absurd because of its gold standard of Pushkin and
all of the experiments he had conducted in nineteenth-century Russian poetry. Pushkin’s figure
and transformative effect on Russian poetry were surely an inspiration for Naydus, who similarly
imported Western and Orientalist poetic form and content. The literary evenings were another way
that Naydus captured the attention of the youth and made himself a kind of travelling star after

leaving Vilna.

3.13 TRANSLATING SOUNDS

Naydus translated Onegin during a difficult time that also proved to be the end of his life. The war
compelled Naydus’ return to Grodno and Kustin, where in the winter of 1917 his dear grandmother,
who had lived with the family throughout his childhood, passed away. Khaye Gozhanski was dying
far away of tuberculosis[™] and Naydus himself suffered symptoms of “extraordinary fatigue and
apathy” Some of his poems from 1918 express premonitions of his own death. Against medical
advice to rest in Kustin, he exerted himself to write more, telling his worried mother: “I place/lay the
entire weight not on the length of life, but on the content” (Zak “Biografishe notitsn” xv1). Already

exhausting himself with the writing, he arranged tours to lecture on Yiddish literature and perform

1% Her death, far away from Naydus, followed shortly after his. The news of his death may have contributed to the
timing of her own (x1r).
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at literary evenings. Without the financial support of his wealthy family, he used the tour money
to support his writing and to rent a place in Grodno at such a low rent that his neighbors were sex
workers (Zak “In letstn yor” 31). But on the road in the wartime winter of 1918 were huge numbers
of people carrying germs from one place to another and Naydus, initially mistaking his additional
illness for a cold, died suddenly of diphtheria in Grodno. On his sickbed lay not only unpublished
original works, but his translations of Baudelaire’s Les fleurs du mal and Pushkin’s Evgenii Onegin,
one of the projects on which he had been stubbornly working too hard prior to his death (Zak 1924
XIV-XVI).

It was not a long leap from Naydus’ original work to translation, because so much of what he
had done had been as a self-conscious fitting of Yiddish onto other forms and fancies. A prolific
adapter, he had already published a translation of Pushkin’s fairy-tale poema “Tale of a Dead Princess
and Seven Heroes.” His collected works include translations of Lermontov, Baudelaire, and various
French and other poets, such as Marinetti, Verlaine, Blok, Sologub, Bal'mont, Briusov, Shelley, Poe,
Goethe, Heine, Arthur Schnitzler, Sappho, and Knut Hamsun. (The Lermontov translations are
in Rusishe dikhtung and the others are in Fun velt pornos.) It is also not surprising that among this
small library of translated poetry that he produced during those last few years of his life were around
three hundred pages of Pushkin, because Pushkin had demonstrated the method of adapting French
and other foreign material to build a modern literature. And so even at a time in his life when he
was depressed, sickly, and thinking about his own death, Naydus did not only focus on writing
original texts, but also on this massive translation project; Pushkin’s Evgenii Onegin took a great
deal of time in the last year of his life. This Yiddish poet, who aimed to transform and broaden the
scope of Yiddish poetry, spent much of his deathbed literary efforts on the translation of a Russian
novel—rather than focusing exclusively on creating original works of literature. It happened because
translating the verse novel Evgenii Onegin is a unique creative act in the field of translation, a major
undertaking which most people did not dare to do and which could potentially make a memorable

literary contribution. Yiddish in particular, although it was gaining literary status thanks in no small
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part to its modernists, was associated with common speech and not with “refined” culture such as
this highly structured, formally complex Russian masterpiece.

The Onegin stanza is the poetic form which Naydus worked at more than any other, thanks to
this translation. While his own oeuvre of original poems includes many experiments with form that
leave some readers cold, the complaint was not that he failed to execute them but that his enthusiasm
for musical Yiddish poetry overshadowed other features. Though these are sometimes described as
translation-like poems, they can also be described as exercises for the young poet and the young
poetry. It is fitting, then, that the translation of Onegin would be one of the projects of this young
Yiddish poet, pushing the limits of his own work and of Yiddish poetry. What he creates here are
not just Yiddish renderings of the text, but a Yiddish text that, through its creative use of sound,
demonstrates that the aesthetics of the language exceed expectations. With the various forms that
Naydus tried, he showed that each of them could be done well; the difference is that with Evgenii
Onegin, the language is run through the same form for hundreds of different stanzas, each with
its own musical interpretation of the rules. The formal structure creates anticipations which are
constantly surprised without being broken. There is no form which Naydus practiced quite as many
times as the Onegin stanza, so in terms of musicality this is his most thorough exercise in Yiddish
musical-poetic creativity. The translator’s death was long before he would have edited the whole of
this text, so we do not know which flaws he might have corrected if he had had more time, but the
text still usually reads as a musical one whose rhythm carries the reader ahead.

Naydus accomplishes this fluent effect in part by his Yiddish renderings of the Onegin stanza
form itself, the way it sounds. For the purpose of illustrating this quality, Naydus’ version can be

compared with Grodzenski’s.
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PUSHKIN

| NavDus

| GRODZENSKI

chem men’she zhenshchinu mi lyubim,
tem legche nravimsya mi ey,

i tem eyo vernee gubim

sred’ obol’stitelnikh setey.
razvrat, byvalo, khladnokrovnyi
naukoy slavilsya lyubovnoy,

sam o sebe vezde trubia,

i naslazhdayas’ ne lyubya.

no eta vazhnaya zabava

dostoyna starikh obez’yan
khvalenykh dedovskikh vremyan:
lovlasov obvetshala slava

so slavoy krasnikh kablukov

i velichavikh parikov.

vos ventsiker mir libn, shetsn,
gefint di froy in unz mer prakht—
un in farfirerishe netsn

vert zi alts gikher umgebrakht;

der glaykhgiltiker znus der kalter—
fun libe-lere tomid halt er.
stromaytert, spoykt fun zikh der znus,
er veys keyn libe, nur genus;

nur ot dos vikhtikernst shpasn

past far di alte malpes nor

fun voykgebentshtn zeydns dor:
farvelkt der rum shoyn fun lovlasn,
mitn rum fun roytn shukh-kabluk
un mayestetishn paruk!

vos ventsiker mir libn zikher,—
alts mer der froy gefeln mir;
dermit farmikhtn mir zi gikher

in netsn blendernish on shir.

dos znus, flegt trefn, hot kaltblutik
gerimt zikh oft mit libe mutik,

fun zikh aleyn tseblozndik,

on libe nakhes klaybndik.

nor tsugenglekh iz ot der shpasn,
der vikhtiker far affn gor,

gerimt in tsaytn alte nor;

der alter rum fun di lovlasn

un oykh der rum fun royte shikh
mit shaytl-rum farvelkt hot gikh[™]

Both translations intend to follow the meter and the rhyme pattern; both deviate from it as well.

As discussed earlier, Grodzenski’s translation uses the line endings “tseblozndik-kleybndik” in a way

that deviates from Pushkin’s original form by creating dactyls. This was in Grodzenski’s second,

revised edition, while Naydus’ translation is unfinished and never had final revisions made, meaning

that some of the latter’s deviations from the meter may have been conscious placeholders intended

to be edited before the first edition would be printed[™] Despite the fact that this is a rough draft,

Naydus achieves more rhythmic variety (and thus more sonic similarity to Pushkin’s Russian stanza)

than Grodzenski does. Both translations must rely on the same technique for avoiding a sing-song,

repetitive version of the iambic tetrameter: using caesurae and varying the length of words. When

words are two syllables long, the same length as an iamb, poets can vary their positions within a

line (and metrical foot). While Grodzenski uses words ranging from one to three syllables, Naydus’

richer vocabulary includes several words of four or five syllables as well, allowing for much fewer

realized stresses, such as in the final line—“un mayestetishn paruk” (2 stresses instead of 4). Naydus
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17 Naydus uses the half-syllable “#n” as a syllable sometimes, but he uses the word “mitn” here as a single syllable.
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also uses more commas to create caesurae. Both of these Yiddish translations surpass what Dovid
Frishman did in his adaptation of the Onegin stanza to clunky European Hebrew amphibrachic
tetrameter with feminine endings and a rhyme scheme that otherwise follows Pushkin’s pattern. But
while Grodzenski provided the Jewish readership with its first full translation of the novel, Naydus
was the one whose translation demonstrated the capacity of the Yiddish language for this kind of
poetry.

Naydus’ methods in this translation evoke his own original, translation-like poetry. For exam-
ple, this stanza contains one of his characteristic techniques in creating memorable Yiddish rhymes:
the rhyming of Semitic words with words of other origins. Although he was not the first person to
do this, he does it more frequently and quite fluently. Here he rhymes “znus-genus” (a noun of He-
brew origin with a Germanic participle) and “nor-dor” (a Germanic adverb with a Hebrew noun).
This is in addition to the macaronic rhymes Pushkin wrote into the original (for example, in 1:v1,
the Russian “Iuvenale” is rhymed with the Latin “vale”) and can be found throughout the transla-
tion. For example, in Stanza 1:v, Naydus rhymes the Germanic “gefin ikh” of the first line with the
Hebrew-origin word for education, “khinekh” in Line 3. The word “khinekh” is nearly (phonetically)
a palindrome, repeating “nikh” backwards (“khin”) as well as forwards (“nekh”). Another playful
example of Semitic-Germanic rhyme is the not-quite-synonymous “geshtorbn-korbn” “died-victim”
in 2:xxxVI. Since the Semitic words are a part of Yiddish, it would have been hard to write without
them, but Naydus uses them quite a lot even with that said, also rhyming them with each other
such as in 1:v11 “ashirus” with “gvirus” In 1:vii1 he does both, rhyming the word “geon” [“genius”]
with the Germanic “fartroyen”[ ] and the Hebrew-origin words “tayveh” and “gayveh” with each
other. In his translation of a novel which itself contains so many foreign words and demonstrates
Pushkin’s facility for incorporating them into Russian verses Naydus calls attention to the internal
linguistic diversity of Yiddish, to his own facility with rhyming words of different origins (often ex-

pressed as macaronic rhyme in his own original works), and to his own facility with rhyming words

18 This is the YIVO transliteration; regionally also pronounced “fartreyen.”
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in Hebrew—after all, he had quit writing Hebrew poetry in favor of becoming exclusively a Yiddish

poet.

3.14 DEATH, ONEGIN AS A LIVING TEXT, AND THE AUDIENCE

Naydus’ translation, though itself a pleasure to read, does not achieve the most basic measure of
what it was supposed to do—over four chapters are missing. Despite his frenzied efforts to write
while facing premonitions of his own death, Naydus did not finish the translation; as published,
it ends with a partial translation of Chapter 4, Verse xri1 (the chapter usually ends with r1). It
appears that Naydus did not manage to completely translate his last stanza. Dated “Kustin, 1918,
this ending is shortly after the novel’s change in seasons occurs around November. Evgenii (Eugene)
has rejected Tatiana, but has not yet offended Lensky, who is still alive and writing poetry to Olga.
He has not yet even invited Evgenii to the fateful party. In the case of this posthumously published
Onegin translation, readers are advised that numerous errors have been found in the numbering of
the stanzas and that they must consult the actual order of the stanzas (111), presumably by reading
another (original or translated) version of Onegin in addition to this one.

If the purpose of the translation were to provide Evgenii Onegin for a Yiddish audience that
lacked access to the Russian original text, which was likely at least one of Naydus’ motivations when
he undertook this tremendous task, the product finalized by the translator’s death was inadequate to
the task of bringing Onegin to a new audience. Thus, its publication must have been driven by other,
less obvious motivations. The “Naydus Commission,” a group of Naydus’ friends and fans formed
after his death, got it published in 1926 as a separate volume of posthumous collected works, this
one called Rusishe dikhtung (pushkin un lermontov), containing Naydus’ translations of poems by
both Pushkin and Lermontov, as well as a reprint of “Tale of a Dead Princess” and the four chapters
of Evgenii Onegin. Overall, Naydus’ translations constitute two volumes out of the planned six-
volume set, the other being Fun velt-pornos (1928) which is mostly French poetry. Along with other
manuscripts of the deceased poet that they had found, they published it because they considered it to

be of high quality and wanted to preserve the entire oeuvre of a prolific, talented young poet whose
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life was cut short. It was interesting because Naydus, who had such ambitious goals for Yiddish
poetry, wrote it as a part of his poetic strategy.

This Onegin is preceded by a note from the editorial commission explaining that Naydus’ death
stopped him halfway through and how this affected the translation. Not only was Naydus unable
to finish a first draft of the translation, he was also unable to return to certain parts that he had
been planning to fix at the end. It also explains which passages are missing from the translation in
addition to those missing from the original, because of course the original Onegin itself is peculiar
in that way. Even during Pushkin’s lifetime, there was more than one version of the novel and all
versions are missing certain stanzas (Nabokov 1 3-5). Other sections, especially “Fragments from
Onegin’s Journey, are sometimes published as a part of the novel or as appendices and sometimes
not. Thus it is not only the narrative voice which draws the reader’s attention to the poet and his
writing process, but the very structure of the text itself that does not allow us to forget that drafts
were written and rejected or that the censor and other external factors influenced its publication.
This effect is magnified in Naydus’ posthumously published half-translation, which adds an extra
layer of drafting and incompleteness to that already presence in the original text. It does not allow
the reader to forget the translator, whose existence and demise are clearly demarcated by the cutting
short of the translation work. Unlike an unfinished original text that is posthumously produced,
the reader need not wonder what else would have come; the reader knows that in Naydus’ longest
published piece of writing, Pushkin’s last four chapters are missing. (The translation contains none
of Pushkin’s footnotes or epigraphs, and though Naydus would surely have enjoyed translating its
descriptions of faraway lands, none of “Onegin’s Journey.”’) This is another way that the young poet
is honored after his death; even his unfinished translation was considered to be worth printing.

Even within the part that he managed to translate, the reader is left with a quandary: the ed-
itors add that the numeration of stanzas contains several errors “and while reading one needs to
take into account the actual order of the stanzas” (111). There are two obvious places for readers
to go with this advice: to the Russian text or to Grodzenski’s Yiddish. Where they would go proba-

bly depended upon their language skills; the educated Jewish woman derided by Niger, who spoke

124



Russian at home and learned Yiddish for political reasons, could go directly to Pushkin, while the
less-educated, or heder-educated reader from a traditional Yiddish-speaking household—actually
requiring a Yiddish translation for access to the novel—would have to go to Grodzenski’s full trans-
lation. These people would have also had different motivations for reading the partial translation,
and very different experiences of it.

For the native Yiddish speaker, Shmuel Niger gives a possible use for the translation is indicated
in a 1927 review of Rusishe dikhtung. He praised the translation as one that is not literal but gets the
spirit of Pushkin’s mathematical use of language, also noting that Naydus does not “cripple”[™] the
lines as much as Grodzenski does (69). Because, as he notes, Naydus’ own works were much like
translations themselves, this translation is like another of Naydus’ new creations—being so good
in its own right (this is a surprise, given Niger’s previous criticism of Naydus), it does not need to
be closer to the original. Because Naydus translated works of Pushkin that have elsewhere been
rendered in Yiddish, these new translations could help Yiddish readers get closer to the original
through reading multiple versions (68). Niger himself, who strongly opposes Grodzenski’s method
of translation, never explicitly advises his readers to consult that version in addition to Naydus.
But together with the editors’ advisory about stanza numeration, his article suggests that readers
of Naydus’ Onegin had to compare it with Grodzenski’s or with the original as they went through
the text—though it would also be possible to start with the Naydus translation and switch over to
Grodzenski’s just before the end of Chapter 4. Thus, extrapolating from Niger’s rude comments,
Naydus’ translation can be seen as a “prosthetic” to Grodzenski’s translation, helping the Yiddish
reader get closer to Pushkin by consulting multiple versions.

Of the two translations, that of Naydus sounds more musical and natural, but was the trans-
lation as close to the content of the novel? Both tend to be periphrastic, favoring style and ease
of expression in Yiddish over the literal conveyance of precise meaning, but Niger still argues that
Naydus’ is closer to the original (despite the copious footnoting of Grodzenski). At times Naydus is

actually less accurate than Grodzenski; for example, in 1:L, Pushkin mentions his African heritage

' Niger was almost certainly aware that Grodzenski was a double amputee who had difficulty with speech and hear-
ing, which makes this comment especially cruel.
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in that famous line, usually translated as “under the sky of my Africa’[”] Grodzenski, in the midst
of a periphrastic translation of these and surrounding lines, has “of Africa, my home” along with a
footnote providing the important detail that “Pushkin’s great-grandfather was an African Negro.”
Naydus has only “by the African heaven-flame” with no possessive pronoun, and if he was planning
to footnote the section and make the connection between Pushkin and Africa, he died too soon.

There are instances in which Grodzenski is farther from Pushkin and Naydus closer, as well,
such as in 2:xxxv. Nabokov translates the second couplet as follows: “with them, during fat Butter-
week / Russian pancakes were wont to be”[”] Grodzenski’s translation changes it to, “on Christmas
Eve they would still eat / filled blintses quite a lot;” Naydus has “on ‘Maslenitsa’ they would be /
frying countless ‘blinis’” In this example Grodzenski domesticates Pushkin’s Russian culture not
only switching holidays but also by using the Yiddish word “blintses,” which is etymologically re-
lated and an analogous though distinct culinary item relative to blini in a way not so different from
Nabokov’s “pancakes.” He does not specify their Russianness at all, however. Naydus introduces into
the Yiddish text (recall that Onegin itself is macaronic even in Russian) “Maslenitsa” and “blines;”
Yiddishizing the latter. (The Russian singular and plural are “blin” and “blini”; the Yiddish word
for blintz is “blintse” in singular and “blintses” in the plural; Naydus creates a plural “blines”, for
which the singular would be either “blin” or “bline”) In so doing, he not only maintains the unfa-
miliar holiday, but also has a closer translation for “russkie bliny” by showing them to be Russian
and distinct.

Such liberties with the text are taken throughout by both translators, with meaning added and
taken away. The difference between Naydus” adding and subtracting meaning and what Grodzen-
ski does is that Grodzenski subtracts without adding very much; Naydus’ changes tend to be more
artful paraphrases, closer to the spirit of what is being said. For the reader who did not have suffi-

cient Russian to read Pushkin’s text, the side-by-side translations could help until halfway through,

120 “TTom ne6om Adpuku moeir.” This line is one of the only ones footnoted by Pushkin himself.

Y HuX Ha Mac/leHuIe >XupHou / Bogumuck pycckue 6munbl;” Maslenitsa is a Slavic holiday preceding Great Lent;
meat is forbidden already, but it is the last chance to have dairy products before Easter.
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though it seems unlikely that many readers who were so motivated to pore over Onegin would not

have known Russian.

3.15 FOR THE YOUNG WOMAN STUDENT

It is inevitably tempting for readers of Onegin to look at the stanzas about the duel between Evgenii
and Lenski as a literary foreshadowing of Pushkin’s own death in a duel, as one of the instances
which made Pushkin a prophet of his own future[*] At least it is hard to read those stanzas without
thinking of Pushkin’s own death. The reader of Naydus’ translation, however, would be unable to
read the translation without also thinking of Naydus’ death, which is so powerfully evoked by the
unfinished nature of the work. This unfinished translation is thus another part of Naydus’ unwitting
contribution to Yiddish culture: the figure of the poet who died too young. If he had lived longer,
perhaps he would have been considered to be a Yiddish Pushkin. By this time, the poet who died

too young was already a figure in Russian poetry, as noted by Roman Jakobson:

If you can imagine how slight the contributions of Schiller, Hoffmann, Heine, and es-
pecially Goethe would have been if they had all disappeared in their thirties, then you
will understand the significance of the following Russian statistics: Batjuskov went mad
when he was thirty. Venevitinov died at the age of twenty-two, Del'vig at thirty-two.
Griboedov was killed when he was thirty-four, Puskin when he was thirty-seven, Ler-
montov when he was twenty-six. Their fate has more than once been characterized as
a form of suicide. Majakovskij himself compared his duel with byff*] to the fatal duels
of Puskin and Lermontov. (Language in Literature 296)

Although Jakobson wrote this later, in 1931, the trend he describes was already visible before the
suicide of Mayakovsky. Naydus’ early death became a large part of how he has been remembered
and like Pushkin, Naydus, too, wrote of his death, although for him it was more of a foreseeable
event due to his illness. He imagined his death, his girlfriend before and after it, and wondered

about how he would be remembered, in poems such as “Nokh mayn toyt” (“After my Death”).

122 After getting angry at Evgenii for dancing and flirting with Olga, the young poet Lenski challenges him to the fateful
duel. Pushkin died in a duel with his wife’s pursuer and brother-in-law. The poems “Prorok” and “Exegi monumentum”
are also examples of how Pushkin appears to have predicted the future.

123 Byt: “Opposed to this creative urge toward a transformed future is the stabilizing force of an immutable present,
overlaid, as this present is, by a stagnating slime, which stifles life in its tight, hard mold” (277).
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While Pushkin and Lermontov died aristocratic deaths in duels, Naydus died a humble Jewish
death from a disease caught in the chaos of war. His funeral was a major event in Grodno, attended
by the youth and every Jewish organization across the political spectrum, recalled by Avrom Zak
as a solemn display full of “ribbons, wreaths, red flags” (“Biografishe notitsn” xvii1). It was after
this death that the Naydus Commission, a group of young friends and fans, formed to collect his
manuscripts from family and publish them. As Niger predicted, an actress did perform Naydus’
poetry at literary evenings after his death-but with great personal sadness (Zak “In letstn yor” 32).
Eternally young in the few published photographs, Leyb Naydus has been commemorated in at least
the following ways: the enormous funeral; a performance of his poetry and others’ poetry about
him at the State Theater marking 30 days after his death; the formation of the Naydus Commission
to gather his manuscripts and edit them for publication, planning a 6-volume set; publications of
memories and criticism, often marking an anniversary of his death, wondering what kind of poet
he would have become if he had lived longer. The journal of Grodner Jews in Argentina, Grodner
opklangen, treats Naydus as an emblem of the (marginal compared to Vilna and Warsaw) decimated
community that it was documenting and memorializing, perhaps as a “city poet” of Grodno. Later
Yiddish poets would be killed, their biographies forever linked with the Khurbn and the purges of
Stalin, superseding the tragedies of World War One forever in Jewish memory; although the war
was responsible for Naydus’ illness and many other Jews died during the First World War, his death
produced his final Yiddishization of a Russian literary feature, that of the prolific poet who died too
young. This is strongly felt in the Onegin translation. Naydus, who unlike Pushkin and Lermontov
felt that he was going to die soon, draws attention to himself in his poems of that last year as an
innovative poet who belonged on the Parnassus dying young. This is a novel about, among other
things, the young death of a poet, by a poet who died young. It would not have been lost on Naydus,
who in dealing with the inevitability of his fatal illness was trying to find an afterlife in poetry. So
along with making the Yiddish language speak goyish and providing Yiddish culture with dandyism

or bohemian subculture, he associates his fatal illness with the early deaths of Russian poets. Though
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his standing among Yiddish readers was not parallel to the acclaim of Pushkin or Lermontov, the
memorialization he received from the Grodno community was similar.

How many people would have really read this is uncertain, but nevertheless there must have been
enough of an expected small audience for Rusishe dikhtung for it to have been published at all, and it
is likely that a large part of the audience consisted of Naydus’ preexisting audience. In other words,
the book Rusishe dikhtung and the partial translation of Evgenii Onegin it contains were of interest
to those people who already knew Onegin in Russian (perhaps even by heart) and who wanted
to enjoy Naydus’ rendering. They did not require the most faithful or even complete translation
because they did not rely upon it for access to the original text, but rather would have been interested
in seeing how successfully the late poet had managed to write a Yiddish version. How beautiful
could a Yiddish Onegin be? This Onegin can be seen as a literary feat of Naydus’ and of Yiddish.
The publication of a partial translation of a novel that readers are expected to somehow finish in
its entirety demonstrates an esteem for the translator and translation which is remarkable within
the field of literature and publishing (if not so unusual in Jewish languages). It is a consequence
of the ways that Yiddish literature was still, quite intentionally forming and being developed by
true believers with their respective visions of what this process must entail. Within the literary
community from Grodzenski to his negative reviewer Niger, the belief in the need for translations
was this strong, promoting not only hasty or lackluster work but also unfinished work as a text worth
purchasing and studying. This is similar to Tchernikhowski’s sentiment that Levinson’s Hebrew
translation of the novel should be published despite its flaws, but it was the Yiddish literary world

that actually managed to publish Onegin.

3.16 CONCLUSION

Although both Hebrew and Yiddish literature were being built up during the period of and after the
World War and the 1917 Russian Revolution and intellectuals called for translations of Pushkin into
both, Evgenii Onegin enticed multiple writers to render it in Yiddish while no one was willing to meet

Dovid Frishman’s demand in Hebrew. Yiddish, to be sure, had a much larger potential audience than
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Hebrew and its main competition among the reading public was not its ancient Semitic companion,
but rather the non-Jewish languages of Europe. The two published translations played distinct roles
in the expansion of the Yiddish literary world, though some of the differences can be attributed to
circumstance rather than technique. If not for the chaos of the late 1910s and the resulting material
and social conditions of East European Jews, not only might Grodzenski have kept his legs in Vilna
with him and Naydus have avoided catching diphtheria from soldiers and refugees on the trains, but
the Yiddish cultural apparatus would also have been more stable and might have been on a larger
scale and the Hebrew one might have been able to publish Levinson’s translation during this time.
On the other hand, the urge to translate from Russian into Yiddish was also bolstered by the political
changes of this period, which discouraged the use of Russian among Jews who lived in Poland and
Lithuania and replaced generations of Russification with a new interest in Yiddish. Onegin was a
core text of Russification and dear enough to bring along to the world of Yiddish. These historical
forces, however, did not figure in the translators’ here-and-now. Their thinking was about Yiddish
literature from the inside out.

A.Y. Grodzenski and Leyb Naydus, though actively involved in two competing political move-
ments, both demonstrated their interest in international literary relations and deparochializing Yid-
dish literature. Grodzenski volunteered in the Yiddish PEN Club on the institutional level and in-
troduced his translations of Pushkin with statements about the need for translated Russian literature
in particular because of the unique historical relations between Yiddish and Russia. Naydus, though
he has left less of a paper trail outside of verse, wrote not only translations of world poets that would
fill two volumes, but also explicitly used non-Jewish forms and contents to inspire and fill much of
his own “fargoyisht” (made Gentile) poetry. Grodzenski’s hopes in translating Onegin, which were
actually realized during his lifetime, was to make the story familiar to Jews and to challenge East
European Yiddish musical theater to produce a Yiddish opera. Lacking such explicit statements,
one can only speculate about Naydus’ own motivations; given what is known about his career and
apparent from his own poetry, he felt up to the challenge of making a translation which would not

only introduce the Onegin stanza and plot but would demonstrate the translator’s own virtuosity
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by providing a skillfully written text in Yiddish. While Grodzenski himself had the opportunity to
convert his translation into a libretto for the first Yiddish opera performance in Eastern Europe,
Naydus’ meticulous work took too long relative to his own life and was published posthumously as
a half-translation which could not serve as a Yiddish substitute for the novel. This was not at all
what he had in mind, but in a way it brought him closer to Pushkin as the promising and prolific
Yiddish poet whose life was cut short by misunderstanding and recklessness, such that the precious
manuscripts he left behind must be edited and published—a new category of Yiddish writer. In the
process of writing this translation, Naydus used Pushkin’s text to demonstrate his own virtuosity
with some of the same literary techniques used in the original novel, such as the musicality of the
verse and the surprising multilingual rhymes. He thereby showed not only his own abilities as a
writer, but also invites the reader to see in Yiddish the linguistic richness that could be deployed to-
wards the creation of high culture in a folk vernacular, as happened with Russian thanks to Pushkin’s
work.

The contents of the translations do similar work for Yiddish culture. Grodzenski’s translation,
though not as impressive an example of Onegin stanzas nor close to Pushkin’s meaning line by
line, presents the overall plot of Evgenii Onegin in the full eight chapters, while also providing ed-
ucational footnotes which help the Yiddish reader understand Pushkin’s references to unfamiliar
(non-Jewish) topics. Naydus’ translation, unable to serve the same educational purpose or convey
the story of the novel, exhibits the combined poetic abilities of himself and the Yiddish language
in sonorous stanzas, and unintentionally reproduces the novel’s tension between completeness and
incompleteness. Grodzenski’s translation challenged Yiddish cultural institutions more than it did
the language, and Naydus’ challenged the language more than the institutions.

The popularity of Onegin among Jewish intellectuals in the emerging Polish state, by inspiring
more than one Yiddish translation, allows us to see two types of literary figure in action: a mainstay
of the literary institutions whose work held them all up, and a virtuoso groundbreaking poet. Trans-
lating Onegin served the ends of both writers as a means of developing Yiddish literature according

to the model of Russian literature and implicitly demonstrated that Yiddish was more suitable for
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this than Hebrew, despite the higher cultural status of that ancient language. When Hebrew litera-
ture finally did come around to have full translations of the novel, this would repeat itself. Historical
and biographical events made Grodzenski the definitive translator and Naydus the auxiliary despite
a marked difference in poetic achievement; years later, Hebrew would become the famous case of a

Jewish-language Onegin and Yiddish the auxiliary.
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CHAPTER 4

Onegin Settles in the Russian Diaspora: Avraham Levinson
and Avraham Shlonsky’s Hebrew Translations in Palestine,

1937

“A mHe, OHernH, IBIIIHOCTD 3Ta,
[TocTpI10M1 )XM3HM MULTYPa,

Mou ycriexu B BUXpe CBETa,

Moit MOSHBI IOM U Beuepa,

Yro B Hux? Ceifuac OTAATH A paja
Bcro aTy BeTomb Mackapapa,

Becb arot 6Ormeck, 1 myMm, u yaj

3a MOJIKY KHUI, 32 IUKOI Cafi,

3a Hae 6egHOe XUINIIE,

3a Te MecTa, I7ie B IIEpPBBIII pas,
OnernH, Bujena s Bac,

Ha 3a cMupeHHoOe K1agomie,

I'e HBIHYE KPECT U TEHb BETBEN
Hap 6ennoit Hanero moeit...  (Pushkin 8:xLvr)

“To me, Onegin, all this glory

is tinsel on a life I hate;

this modish whirl, this social story,
my house, my evenings, all that state—
what’s in them? All this loud parading,
and all this flashy masquerading,

the glare, the fumes in which I live,
this very day I'd gladly give,

give for a bookshelf, a neglected
garden, a modest home, the place

of our first meeting face to face,

and the churchyard where, new-erected,
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a humble cross, in woodland gloom,
stands over my poor nurse’s tomb.  (Tr. Johnston)

S >xun Torga B Opgecce NbIIbHOIA. . .
Tam monro sicHbl Hebeca,

TaM X/10IIOT/IMBO TOPT OOVM/IBHBIN
Cou nogpemseT 1napyca;

Tam Bcé EBpornoit gpIiuinT, Beer,
Bcé 6nemer FOrom n necrpeer
PasHo06pasHOCTBIO KMBOJA.

A3bik VTanum 3matoin

3BYUUT IO y/IKLIe BeCeyoit,

[me xomuT rOpAblil CTaBSHYH,
®pan1ys, ucnaHell, apMAHNH,

W rpex, 1 Mo/gaBaH TAXKEIbII,

W CbIH eTUTIEeTCKOT 3eMIIN,
Kopcap B orcraBke, Mopaim.  (Pushkin, “Onegin’s Journey” xx)

I lived then in dusty Odessa...

There for a long time skies are clear.
There, stirring, an abundant trade

sets up its sails.

There all exhales, diffuse Europe,

all glitters with the South, and brindles
with live variety.

The tongue of golden Italy

resounds along the gay street where
walks the proud Slav,

Frenchman, Spaniard, Armenian,

and Greek, and the heavy Moldavian,
and the son of Egyptian soil,

the retired Corsair, Morali.  (Tr. Nabokov)

4.1 INTRODUCTION

Between the time when Dovid Frishman translated excerpts of Evgenii Onegin for the 1899 centen-
nial of Pushkin’s birth and the 1937 centennial of Pushkin’s death, no Hebrew translations of Onegin
were published. During the period of the Great War, when Frishman failed to convince any of his
first choices to translate Evgenii Onegin, Avraham Levinson (1891-1955) translated the novel into

Hebrew. In 1919 he sent it to Frishman’s Hatkufah, but Frishman was not in Moscow, and in 1923
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to the Stybel Publishing House, where despite the approval of Yaakov Fichman and Shaul Tcherni-
hXovski for its publication, A. Y. Stybel decided not to publish it. The reason was that the publisher
was in financial hard times (Halperin 472). Thus the publication of Evgenii Onegin in Hebrew was
delayed until long after it had been successful in Yiddish. Between 1899 and 1937, a time period
equivalent to Pushkin’s lifespan, Hebrew changed tremendously. A new literary center developed
in Palestine which could support not one but two publications of Evgenii Onegin in the same year,
and where the pronunciation had come to sound very different from that of Frishman in 1899. It
was even spoken by some people in their daily lives.

Zionists in Eastern Europe tended to see themselves as exiles and rejected calls to assimilate into
the local population, though they did study Russian literature and culture. Many Zionists in Pales-
tine saw themselves as having come home from a long exile, but these Jews did not assimilate into
the local population of Arabs; instead, they brought their culture with them. Yiddish, a piece of the
Diaspora identity that was meant to be purged from the Jewish spirit in Palestine, still competed with
Russian and Hebrew. In both Europe and Palestine, many Zionists who rejected Yiddish still held
onto Pushkin and other Russian literature. They even studied Russian literary criticism. Though
there were many, like Hayyim Nahman Bialik, who had sought creative revitalization through “re-
casting the indigenous traditions of Judaism as a secular-national patrimony” (Moss 106),[*] other
Hebrew writers wanted to become a part of world literature—which, to them, still meant modern
European literature.

Thus the translations of Pushkin continued in Palestine, where although they could be under-
stood as preserving something for future, Hebrew-speaking generations, they still seemed to have
an audience that knew Pushkin in Russian anyway. The two translations of Evgenii Onegin appeared
in time for the Jewish community’s celebration of Pushkin’s 1937 centennial marking 100 years since
his death. In this way, Zionist Jews in Palestine participated in the global celebrations of this centen-

nial in which the Soviet Union and Russian Diaspora competed for cultural legitimacy as conferred

2% In Yiddish, this played out differently and involved folk culture, neo-Romanticism, Hasidism, and so on (Moss
106-7).
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by Pushkin—as if by leaving Europe for the Middle East they, too, had become a part of this Russian
Diaspora.

The two Hebrew translators of Evgenii Onegin in 1937 both used Pushkin as a vehicle for cul-
tural and linguistic transformation of Hebrew culture, but also had strong personal connections to
this particular project. Like the Yiddish translators of the Great War, they were both poets and ac-
tivists engaged in a broad range of cultural and political activities. Avraham Levinson was a public
intellectual, a major Zionist theoretician and activist who was sent back from Palestine to Europe
to preach Hebrew and Zionism. Avraham Shlonsky (1900-1973) was a famous poet of the Zionist
Yishuv in Palestine. The differences between them are borne out in their translations, where Levin-
son provides a more scholarly version with footnotes and a thorough introduction, while Shlonsky
takes the opportunity to create new words and to create Hebrew Onegin stanzas that actually mimic
the sound of Pushkin’s own. Metrical statistics demonstrate that Shlonsky’s translations sound more
like the original than Levinson’s do, though some critics preferred Levinson’s translation—which
seems invested in conveying a scholarly version of Pushkin to the audience in Hebrew—to Shlon-
sky’s more famous version[?] Shlonsky won tremendous acclaim for his translation, which is still
in print, because it seemed to represent the creative spirit of the original text, while using Hebrew
language and Jewish culture as the raw material.

Both of these two Avrahams were strong advocates of Hebrew creativity and nation-building in
Palestine, yet enthusiastic about translating this piece of non-Jewish literature that they had enjoyed
while living in the Jewish Diaspora. The complexity of the text, its prestige and popularity, combined
with the movement to expand Hebrew literature in Palestine, inspired these translators with a sense
of ambition. Shlonsky was proud of having accomplished this when Bialik had not (Halperin 470),
and Levinson was proud of being a competitor to a famous and accomplished poet such as Shlonsky
(Hanokh 11). Although they did not see themselves as being a part of the Russian Diaspora, they
did consider the Hebrew Onegins to be both an important part of their overall project of Hebraism

and Zionism as well as an individual achievement of the translators.

125 Shlonsky eventually added much more scholarly material in the 1966 edition.
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4.2 AVRAHAM LEVINSON, THE ZIONIST OBSESSED WITH TRANSLATING EVGENII ONEGIN

Avraham Levinson (1891-1955) was a contemporary of Onegin’s Yiddish translators, Leyb Naydus
and Arn-Itsik Grodzenski, in Eastern Europe. Like them, he was also an activist with an interest
in language. But the three of them lay across a spectrum of socialist nationalist Jewish movements
during the 1910s and 1920s: at one end was Grodzenski, a Yiddishist trade unionist and diasporist;
in the center Naydus was a Yiddishist and Socialist Zionist territorialist; the much younger Shlonsky
was a member of the Zionist groups Tes‘irey Tsiyon and Hehaluts, actually emigrating to Palestine
in 1921;f*] Levinson was a Hebraist Labor Zionist proponent of mass emigration to Palestine who
moved there in the 1930s. Like Grodzenski, Levinson was not remembered for his poetry, but for
his other activities as a public intellectual. He began translating Onegin during the Great War, but
could not publish it until after his emigration to Palestine. What kind of nationalist invests enough
energy into foreign literature in order to translate a complex verse novel?

Though he clearly spent a great deal of time on reading Russian literature and criticism, Levin-
son’s life was completely devoted to his Zionism: geographically as he moved and travelled from
city to city, professionally, as he did everything for this cause including his writing, even a large part
of his family life. He came from a well-to-do family in Lodz (Shapira 8) that enabled and partici-
pated in his political activities; in his archive are a number of family letters written in Hebrew, itself
an ideological choice. After receiving both Jewish and secular education growing up, including a
maskilic kheyder education under Hovev zion R Khaim Yankef Kremer and gymnasium in Lublin,
Levinson dropped out of medical school in Leipzig when he decided to become a lawyer. Intend-
ing to defend the Jewish people from persecution, he studied law{*] at the University of Warsaw’s
war-exiled and Russian-speaking campus at Rostov-on-Don (Shapira 8-9). In the meantime he was
politically involved in the new Labor Zionism, even visiting Palestine on the eve of the Great War
before he and his displaced family settled there (Shapira 9).

Looking at Levinson’s career, it would seem surprising that he would have devoted time to trans-

126 Unlike the other translators discussed in my study, Shlonsky is the subject of a recent and thorough biography:
Hamestro by Hagit Halperin.
127 After a year waiting for this and studying math.
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lating Russian literature when he was so busy with Jewish activism and politics. As Israel Cohen
recalls of Levinson’s Zionist activity, “there was not a corner in which his personality was not felt”
(206).[7] Levinson was involved, often in major roles, in many overlapping Zionist organizations in
many East European cities, including: hehalutz in Kharkov, Yardenah at Warsaw University, Tse’irei
tsiyon, Hapo'el hatsa‘ir, the Hitahdut, Vad hapoel hatsiyoni, Tarbut in Poland and what was called
Russia; he also represented them at internal conferences as well as large, international Zionist Con-
gresses. He even travelled across Poland to preach Zionism as well and did Zionist work in Vienna
for a while. Levinson’s central role in these organizations, as well as his oratory skills, landed him
a short career in local politics, first as the Hitahdut delegate to the Polish Sejm, and then as the
deputy mayor of majority-Jewish Brisk de-Lita, the highest position a Jew could hold in that city.
Eventually, frustrated with Jewish life and politics in Poland and worried about the future, he im-
migrated in 1936 to Palestine (Shapira 11-13). There, he continued to work for Zionist and Hebrew
institutions: the Hebrew University (which sent him to Europe to preach Hebraism), the Center
for Education of the Flow of Workers (for a brief, frustrating period), and the Center for Culture
(Shapira 14-15), all the while working nights on other jobs and selling off his beloved library to
make ends meet, activities which drained him (Hanokh 12).

For Levinson, the work of Zionism and the work of Hebraism were two sides of one and the
same national revival (“Hatarbut ha‘ivrit bagolah” 293), and as a man far more interested in the
written and spoken word than in political squabbling, cultural work was his the political activity
he most enjoyed. An article in Davar commemorating the first anniversary of his death recalls him
as “the public activist with the soul of a bard” (“Bemle’ut shanah lemot avraham levinson”)[”] He
wrote several languages, Yiddish, Hebrew, Russian, and Polish, but aimed in all of these to promote
national revival and the use of Hebrew. He even thought that it was shameful how, unlike other
nations during their national revivals, the Jews conducted their business in all the languages of
the world (297). He wrote many books and articles on the purpose and history of Hebraism and

Zionism while living in Poland and in Palestine. While he was very interested in the arts, his most

€13 DWIMA AR RS INPWRY N ann 87 128
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visible legacy is in his writing about the history of the political and cultural movements in which he
participated and about visiting post-World War Two Poland.

It is not clear that Levinson hoped for a Hebrew staging of the Tchaikovsky opera, but like A. Y.
Grodzenski, he had a lifelong commitment to theater; Due to his able body, he was able to be more
involved in the theater world than Grodzenski was and to act in plays. While still in Lodz in the early
1910s, Levinson helped Yitshak Katznelson establish a pioneering Hebrew theater troupe called
Habamah ha’ivrit (Shapira 9), where he also served as an actor (Tash). With this troupe, Levinson
went to the 11th Zionist Congress in Vienna to perform plays by Herzl and others (in Hebrew)
(Shapira 9). In Palestine, he translated requested plays for the Hebrew theater; was hired to write
new Hebrew songs and to translate Yiddish and Russian ones for performance (Cohen 206) that
generally exhort the Jewish people to labor on the land or take revenge as they conquer it, alluding to
the destruction of the Jewish past in Europe and the uncertainty of the future [} Through his theater
and performance-driven activities, Levinson focused on Jewish rather than non-Jewish material,
exhibiting the other side of the modern project of national culture-building. A Hebrew performance
of a Russian opera would have been incongruous with this approach to theater, though as I shall
discuss later, his translation of Pushkin does fit in with his body of Jewish translation work.

Although he was one of the greatest advocates for Hebraism, Levinson was himself an avid reader
and writer of texts not only written in non-Jewish languages, but even in Yiddish. Even as he lay the
foundation for the massive switch of European-born Zionists from Yiddish to Hebrew, he himself
retained an ambivalent relationship with this diasporic Jewish language and diasporic Ashkenazi
culture. In a speech before the 18th Zionist Congress in 1933, Levinson the fiery orator tried to

explain his typical nationalist agenda:

The rule of the spirit is not only autonomous, it is sovereign, it uses only one crown of
one tongue and one culture. Our Hebraism is a shutter in the face of the multiplicity of
languages of the Hebrew people, that weakens the force of the fertilization and growth
and the quality of the yield of the nation’s spiritual forces. With this my intention is not
to negate the value of the diasporic tongues and the cultures that were created in them,
and particularly Yiddish. I did not come to negate, but to obligate. I want only to stress

1% A number of Levinson’s original songs and translations of songs are available at http://zemereshet.co.il.
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more strongly the great and crucial obligation of the Hebrew tongue and culture in the
Diaspora, in which our spiritual assets are the only signs of our national existence. In
this matter there is no room for compromises and concessions. And hence our dream
of the Hebraization of the Diaspora, the imposition of the Hebrew language, education
and culture in the Diaspora as much as possible ] (“Hatarbut ha’ivrit bagolah” 293)

Admonishing the Congress for its use of other languages in place of Hebrew, Levinson envisioned
Hebraism as a massive transformation of Ashkenazi Jewish society which would be necessary to
achieve the national goals of the Congress. Although in other aspects of his political and professional
life, he preferred a more democratic approach, he wanted Hebrew to be imposed on the masses
from above by the Hebraist, Zionist vanguard through intervention in communal institutions. In
Israeli history, Hebraism has proven to be a force that suppresses Yiddish{] though this preacher
for Jewish unity under one language (who even called for the use of Hebrew language in Europe)
actually wrote many of his Zionist materials in Yiddish. Like the maskilim of an earlier generation
who used Yiddish to promote the study of Hebrew (and non-Jewish languages) because Yiddish was
the language that the masses could understand, Levinson used Yiddish (and non-Jewish languages)
to promote Hebrew and Zionism and quite a bit for its own sake as well.

In general, his best-remembered work in Yiddish was for the movement: an important and well-
known Yiddish pamphlet on Hapoel hatsa‘ir founder A. D. Gordon (Cohen 206), Yiddish Zionist

poetry including the hymn for Tse‘irei tsiyon (Tash), and that party’s Yiddish weekly, Erd un arbet,
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132 Yael Chaver writes:

In 1923, the British Mandate authorities named Hebrew as one of the official languages of Palestine, along
with English and Arabic. Nonmainstream positions in the Yishuv concerning the language choice, such
as the position supporting the legitimation of Yiddish, were frowned upon and strongly discouraged.
The Yishuv was beginning to construct a mainstream narrative that could not concede the existence of
an alternative culture—or even a subculture—marked by language because such an admission would cast
doubt on the total success of the project (16).

This may be one of the reasons why Russian culture was easier for some to accept.
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which he edited (Shapira 9—10). Despite his express wish to negate the Diaspora, he also published
numerous translations of Yiddish poetry and drama, which I will return to. But more remark-
able was the fact that together with Avraham Sutzkever, he established a major Yiddish-language
quarterly journal in Israel in 1948, “Di goldene keyt,” subtitled “Quarterly for Literature and Social
Problems.”[”] This would be one of the most important Yiddish literary periodicals for decades to
come and it may seem strange that one of the greatest advocates of Hebraism would participate.
Levinson’s attitudes after the Holocaust, though beyond the scope of this dissertation, may have
been affected by the pain he felt at the loss of immediate and extended family in Europe as well as
the trip he took to Poland afterwards to see the extent of the destruction. After advocating, essen-
tially, the replacement of Yiddish with Hebrew in Europe before the war, he worked on preserving
Yiddish culture in its own, new exile: Hebrew-speaking Israel. In the first volume of Di goldene
keyt, his article is a praise piece for the new Hebrew culture of labor in Palestine, not at all about the
Yiddish language or culture in which he wrote it.

Before the war caused Levinson’s personal suffering and changed the landscape of Jewish lan-
guages and cultures, he was already translating not only Yiddish works, but texts from non-Jewish
languages as well, raising the question of what his intentions were for non-Hebrew culture. Was that
to be preserved as well? An article in Davar on the anniversary of his death made sense of Levinson
this way:

the zealot for his movement that had an open heart for the respect of the nation’s per-
sonages who were outside the domain of his movement, the zealot for Hebrew and the
true lover of Yiddish exulted in emptying it into the Hebrew vessel, he had the spirit
of poetry and sang and rhymed easily, and happy and radiant with his success dressing
the Jewish-Russian creation of Frug in a fresh and lively Hebrew garment, for the sake
of bequeathing him to the future generations. A. Levinson, who “extended” (with his

translations) the lives of Frug, Dubnov, A. D. Gordon (with his pamphlet that explains
about him)—it is fitting that it should extend his life as well for the sake of those who
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knew and loved him and also our young future generations.[”] (“Bemle’ut shanah lemot
avraham levinson.”)

In other words, his translations of European Jewish texts, whether from Yiddish or from non-Jewish
languages, were a means of endowing the Hebrew language, people, and culture with whatever of
their past could be salvaged in translation, for the sake of Hebrew supersessionist posterity. This
does not appear to resolve the tension between Hebraism and the Yiddish language, as the latter
would be obsolete in this vision of the future. It does, however, demonstrate some commitment to
preserving—at least in Hebrew—certain selected cultural treasures from the rejected Jewish past.
How were these to be chosen?

In his discussions of cultural selection and engineering, Levinson—a non-Marxist who dis-
agreed with the Soviet interpretation of socialism—Ilooked to postrevolutionary Russia for ideas
and examples which helped him to formulate his vision of rejecting diasporism and creating a new
Hebrew culture. Even in Palestine, he seems to have stayed current with what was being done and
said by Jewish and non-Jewish cultural workers in the USSR, especially in the realm of literature.
Reflecting at around 1940[”] on way that the Soviet revisers of the Russian canon wanted to get rid
of bourgeois culture but after some time had passed, “2-3 revolutionary lines of Pushkin or of Ler-
montov were enough to forgive thousands of lines that were written out of submission to the Russia
of the “pomeshchiki” (landowners) and to the Russia of the tsars” (“Tarbut beshat herum” 305).[]

Arguing for a canon-reformation that would promote the Hebrew socialist revolution (308),
Levinson explains that it would not preserve all of Jewish culture, but rather “those assets that have
value that will last for generations, only those static elements that have dynamic force, that have

the ability to stand up over time, to fight in the capacity of ‘striven [with God and men] and pre-
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vailed’ ”[*] Bialik’s work with gathering Jewish sources for his poetry and Sefer haugadah served as

an example of preservation and destruction (306).

Aware of what was going on as the Soviets remade Russian culture, Levinson was optimistic

that major geographic and even linguistic changes could be made to Jewish culture. In The Hebrew

Movement in the Diaspora (1935), he lays out the following program of Hebraism:

(1)

(2)

(3)

(4)

(5)

The Hebrew tongue is our national tongue, the language of the beginning of our formation at
the dawn of our historical life, the revealed and concealed language of the soul of the Hebrew

nation; in it were cradled eternal values of our national culture.

No other tongue—]Jewish or non-Jewish—has the power to impart to its nation by means of
translation the values of its Hebrew culture without diminishing its character and counter-

feiting its cultural content.

The Israeli™ people adapted several tongues to itself in the Diaspora, in which it created a
rich culture. But all the tongues of the Diaspora were forgotten and of the works that were
composed in them were kept for generations only those that were returned to the people in

their Hebrew garment.

Yiddish is also one of the languages of the Diaspora and therefore the laws of the diaspora that
caused the uprooting of tongues in Israel apply to it as well. Even the Yiddish tongue will be
forgotten in Israel under the pressure of the assimilating influence of the state language and

for this reason there is no advantage to the “naturalness” of Yiddish over Hebrew.

Yiddish is one of our means of protection in the war of our existence against the destructive

forces of the Diaspora. And therefore, we are not fighting against Yiddish. We are fighting

*7 This passage evokes the story of Jacob’s struggle with the angel:

138 «

N1 0nd ww nRPT M0 oY W 0rOY0oa D0INYRA DMK PO L,INTY 07 TP DAY WW 070230 DR
U501 W nrmaa onbnab e uea mnyh

Hebrew nation,” “Israeli people,” and “in Israel” are ways of referring to the Jewish people (not the State or Land

of Israel) without using the term “Jew”
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against Yiddishism, that undermines the national foundation of the Hebrew tongue and cul-

ture.

(6) Hebrew is the tongue of unity and the completion of our national recognition and therefore
we oppose all bilingualism that leads to schism of our monistic recognition and weakens our

Hebrew power in the war for our spiritual existence.

(7) Hebrew is the tongue of our national future, the language of our national revival on the soil
of the homeland. And therefore we oppose all Hebraism that denies the historical ideal of the

Israeli people.

(8) The Diaspora is against the tongues of Israel. And therefore both Hebrew and Yiddish need
nurturing and developing by communal measures. But in this war for existence, Hebrew
has more power than Yiddish. Nurturing the language and culture in the Diaspora demands
enormous sacrifices, that the people will bring only on the Hebrew altar, whose historical
holiness protects it and with which the genius of Israel was revealed in all its splendor[™]

(Hatnuah ha’ivrit bagolah 167-8)

In this Ahad Haam-inspired vision, Levinson dispenses with Yiddish by claiming that he has not

139
mAnoam mban naw ,OMNVON A ANW1A UNNANN D'WRY DAY ,n’nm‘m 1NWH R NMapn ]1'(0'711 (1)

JPAIRDT 1M Hw nRIn-0np 9o RKRI A3 ORI ARG nnws Sw

DMAYn AMann oY DR DUON Y ARG MIpah amoa pR-mM-nha R -, nanR peh ow (2)
.M207 Sw 1390 DR 97191 AmnT nR vwnnd Han

manwa nYun mawh 5o Har awy mann ina mrw ,na mawh nna angyh nhio ORI IR (3)
2apn wiaba oph rminw KR P INTY AN IRa Nannw neenm

Srwra mnwhHn npyy 1w mHan-TpIn oY 03 oOn T2 ownl THRR MNWHR NNR KT TR 03 (4

| |

PO PR AT 0P A3TAN WY Hw ApThonn ayawnn prd nnn YRIwa nanwnd aTny mrTRa pwon aR
A 5y mTRY Tnryav” dw

oAno1 BR PR-T2 DIWAT LM9an 5w DAA-mMmMa T UaTp Nanbna unan-hon TNR RT-NTRA - (5)
MaYn AN pwSHn Sw mrda TIoT NN Smnn ,orw TR DN UK TR

ARaRn NrWY-17 5% oTaINn UK T2 DWW IR 1UNNa0 Hw mindwm mInRa pwh K0 nmayn (6)
20 AR ARNHNRA Mapn UM DR AWYNAM DVoIN 1IRNa0 N5 b

525 DTN BR T2 DA 0T Ypp Sy nmIkbn unnn naw mIRbn uTny pwh Ra-nmavn (7)
ORI Opn Sw oo R SRUTRY nwnannn mmay

OYMR DURRARD MY Ma™H Mppt IR 0 I™Mapn D1 T2 0w SRIw-mawh T &0 moan (8)
,ORY D3P WATT A91a mannm pwhn mar LTRAN Ay Sw amn 51m r orp-mnnbna San
777 522 SRR A5INN Naw Y Nasn VDT AWTTRW 1T ,AMapa-nam 5 pa R opnw

144



internalized the antisemitic view of the language, but that the mother tongue could be dispensed
with because it had no chance of enduring. Levinson’s claim that the thousand-year-old Yiddish
language would be swallowed up rests upon the story of Jewish texts written in Greek and Ara-
bic, which had to be translated into Hebrew to be preserved for the Jewish community as it moved
around the world, picking up new languages and discarding the old ones. He suspected that moder-
nity was bringing about conditions that would replace Yiddish with non-Jewish languages such as
German, Russian, English, and Polish. With the frequent use of the “power” and “war” to producing
a sense of urgency, Levinson attempts to distinguish between the demise of Yiddish and the defeat
of Yiddishism. Because Yiddish is doomed to “be forgotten in Israel under the pressure of the assim-
ilating influence of the state language,” the language itself is doomed and its best works can only be
preserved by translation into Hebrew. The phrase “forgotten in Israel” here meant “forgotten by the
Jews,” but in the decades since this was written, the Yiddish language has actually weakened “under
the pressure of the assimilating influence of the state language” of Hebrew. Levinson participated in
both sides of this process. His translations of Yiddish and of Russian-Jewish literature such as that
of Shimen Frug were meant to function as in his point number 2 of this program), to preserve some
cultural creations of the Diasporic language in a Hebrew garment, with the conviction that Hebrew
would overtake Yiddish. Yet his work on Di goldene keyt makes him one of the key preservers of
Yiddish under an assimilating influence of Hebrew that he himself worked tirelessly to create.
Levinson condemned famous Jewish Pushkinist M. O. Gershenzon (1869-1925), who saw Jew-
ish nationalism and separatism as the source of antisemitism, and who therefore “occupied all his
days with investigation of Russian literature and to whom one line of Pushkin was closer than all
of living and suffering Judaism” (“Levisus hatsiyonut” 58). Levinson nevertheless appears to have
read Gershenzon’s Russian works diligently, as well as the work of other Russian critics, perhaps
because the USSR had made more dramatic cultural change than any other contemporary example.
Yet Levinson, a passionate advocate for Hebrew culture in Palestine and resistance to assimilation,
became a Hebrew translator of non-Jewish Russian literature in general, and of Pushkin in particu-

lar.
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The answers to this question go back to the time of Dovid Frishman or even the Haskalah, but
Levinson’s more individual reasons are also instructive for understanding the relationship between
Hebraist Zionism and Russian culture. The revolutionary changes seen in Russia, the former em-
pire in whose Pale of Settlement Hebraism and Zionism had developed, were inspiring to those who
sought a Hebrew revolution despite the bad taste it left in their mouths, in no small part due to the
important role the Russian language played in their access to non-Jewish literature and thought. As
he distinguishes his socialism from that of the USSR, Levinson must delve into it to make the dis-
tinction and still needs the example of cultural transformation that was provided by the Bolsheviks.
Similarly, his dreams for Hebrew literature also find some inspiration in the history of Russian lit-
erature. Aside from plays that were commissioned by theaters, all of his translations of non-Jewish
writers are from Russian literature.

Like the Soviet Russians he discusses above, Levinson forgives the Russian classics their contex-
tual flaws and loves even the most antisemitic. Fyodor Dostoevsky “hated not the Jews, but historical
Judaism™[™] (““Al dostoyevski” 118) and at his best “Dostoevsky cries out from all our 248 organs”
(123) with his expression of human tragedy. Having followed the currents in Soviet literary criti-
cism, Levinson writes about the aristocrat Pushkin’s “revolutionary” lines in the introduction to his
Hebrew Evgenii Onegin. Thus for Levinson, Pushkin was not only a censorship-suppressed Russian
revolutionary; Levinson’s Pushkin, “who like the rest of his generation did not know the Jews, knew
intuitively to penetrate Israeli history and to place himself on the side of the eternal people in its
war against its oppressors and the suppressers of its freedom,’[™] (“° Aleksandr pushqin veyetsirato”
xxi) would have even been practically a Zionist sympathizer thanks to his dream of freedom for all
peoples of humanity, even the Jews (xx). Levinson also claims that Pushkin knew Hebrew; citing
Dostoevsky’s famous “Pushkin Speech,” Levinson defies the conjecture that Pushkin was too na-

tional of a writer to be widely translated; he asserts that Pushkin’s influences from different cultures
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of the world made him the most universal Russian writer of the nineteenth century (xlv-xlvi). Partic-
ipating in a long history of Pushkin criticism, Levinson, like many of his contemporaries in the field
of Russian literature, finds support for his own political views in Pushkin’s large body of work—this
seems a decent motivation for translating him into Hebrew, but is certainly not sufficient to explain
Levinson’s decades-long effort to publish a translation of Pushkin’s most difficult-to-translate work,
Evgenii Onegin.

He had already drafted his translation of Evgenii Onegin in Europe by the end of World War
One and was searching for a publisher just as Dovid Frishman, who continued to promote Hebrew
translations of Russian literature long after his own publication of Mishirey pushgin, had failed to
convince either Bialik or Volfovski to do the work. But Levinson was too late: Frishman was gone
in 1919 when Levinson submitted it for consideration at Hatkufah, the war had made money tight
for publishers, and he was unable to publish it in either the journal Hatkufah or the Stybel (book)
publishing house despite some interest on their part (Halperin 472). Levinson’s translation was
submitted to Hatkufah two decades after Frishman's Mishirey pushqin for the 1899 centennial of the
poet’s birth had included a few Onegin stanzas modified for Ashkenazi Hebrew; nearly two addi-
tional decades passed between Levinson’s 1919 attempt to publish and the actual date of publication
in Palestine for the 1937 centennial of Pushkin’s death; all together, it took the entire lifespan of the
Russian poet to make this happen. In Poland, working together with his friend Gershon Hanokh
from the Hitahdut, Levinson appeared to prefer this to the basic work of Zionism that he usually

engaged in. Hanokh recalls how Levinson used his other talents as a bargaining chip, saying:

“you can pump (oyspampen in his parlance) whatever you want out of me: an article,
a lecture, participation in the center, but on one condition—at night you sit with me
and listen to my translation of Evgenii Onegin...” I was forced to pay him this “hono-
rarium” and at night he would take out his thick notebook and read me Pushkin’s lines
in Hebrew and Russian. A night barely passed when he did not attend to this notebook
of this and did not introduce changes and corrections, especially after every reading
together/group reading.[*] (“ Avraham levinson: shloshim leftirato” 11)
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Thus during his years as a young activist for Hebrew and Zionism, Levinson worked every night
on perfecting his translation of Onegin, a passion which he continued for years. In the 1920s when
Hanokh had preceded Levinson in immigrating to Palestine, Levinson wrote him for more help. It
appears that this obsession with translating Onegin may have even been a real or potential source of
teasing:

Besides this—please do not make fun of me—I have okonchatel'no [finally] prepared to
print my Onegin. By the way, I have a request for you. I would like to finally print this
work. The poet Yitshak Katsnelson—they say that you like him a lot—even from the
days in America!! took it upon himself to do the final editing and now in the land they
are printing a lot of literary pieces. Omanut, Hamitspeh, Kupat shel sefer, and others.
Katsnelson sent some letters to the publisher of Omanut and others. Youd be doing him
a good turn if you spoke with the appropriate parties on the matter of the printing of
my book. I do not have money, blessed is God. Yet I would give up thousands of dollars

if only the book were printed. In your letter back let me know if there is hope that the
book will be accepted for publishing[*] (Levinson “Letter to Gershon Hanokh” 2)

This letter demonstrates both the personal importance of the translation to its hardworking creator,
and the growing differences between the Hebrew publishing worlds of Eastern Europe and the Mid-
dle East. Levinson is writing to Hanokh in Palestine because he hopes that there would be a better
chance of publishing his book with support from this new center. This is at the same time as A. Y.
Grodzenski was preparing his second edition of the Yiddish Onegin and Leyb Naydus’ friends were
going through his writings to prepare the collected works which would include the half-translation
of Onegin. Levinson had been unable to make the connection with Frishman and was starting to
see new hope for Hebrew publishing in Palestine.

Levinson moved to Palestine in 1936 and immediately set to work to get his translation pub-
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lished, only to discover that a famous and younger poet, Avraham Shlonsky, had undertaken the
same task (in a much shorter period of time) and would become the definitive translator of One-
gin into Hebrew. This sounds like a tremendous disappointment for Levinson, who worked on the

project for two decades, but Hanokh remembers him as being good-natured about it:

And having prevailed after many years, when he had already settled in the Land, to
publish the translation in an elegant issue and to compete with the outstanding poet-
translator Avraham Shlonsky who also published his own translation—this was, it seems
to me, the peak of the achievements that he was proud of in creative life. And it was
an obligation of every friend “to compare” certain rhymes that he knew by heart and
to give his opinion: whose translation was more faithful to the source...[*] (“ Avraham
levinson: shloshim leftirato” 11)

Levinson was not the rank and file of the Zionist movement in Europe, but rather a visible fig-
ure. He wrote a Yiddish poem which became a well-known hymn for the Tse’irei tsiyon movement
in 1817-8 (Tash). He gave fiery (Yiddish, Polish, and Hebrew) speeches in favor of Zionism and He-
braism, including at Zionist conferences. Having worked on a draft of this ambitious project, he was
extremely persistent in carrying out one what appears to be one of his lifelong favorite projects. The
translation of Pushkin’s Evgenii Onegin was not just an ideologically motivated activity to advance
the Hebraist program somehow, but very personally important to Levinson. Thus after the initial
rejection, Levinson continued working on the translation for nearly two decades, (unfortunately
leaving no trace of the original in his archive). Pushkin, the Russian national poet, held a signifi-
cant place in the consciousness of this pro-Hebrew Jewish nationalist. He would also be important

for another Zionist intellectual, the famous poet Avraham Shlonsky.

144
DAINNRA-TWRN OY TIRNAY NYTINA ARRINA DINA IR D015 PIR1 7312 1103awa M7 DIw nRY oTwn

TPRINSTNA A ARINAW DAWAA-0N 31T AT TR D3 10100 DR RWIN TWR TPoNYW 0anaR prann
a0T ARD M 5w AN anyT nund aa 5 opTw onmon onan Timwnd” T 52w anann ot m
Lopnd

149



4.3 AVRAHAM SHLONSKY, STILL IN PRINT

Of all of the twentieth-century Jewish translations of Evgenii Onegin, the only one still in print is
that of Avraham Shlonsky (1900-1973) into Hebrew. Its changing text has been republished several
times over the decades, including a special edition in 2007, while the other translations are hiding
away in rare-book collections. The first edition has abrown embossed (fake leather) cardboard cover
with gold lettering, and a tall, thin “album” shape reminiscent of the printed Talmud. Inside is a
great deal of white space surrounding the galleys of stanzas and illustrations, which are much smaller
than the book itself[*] The illustrations are the same set by Soviet artist Nikolai Vasilievich Kuz’'min
as those found in Avraham Levinson’s translation, but in stark contrast, Shlonsky’s first edition pro-
vides no introduction and few endnotes. Levinson’s translation included extensive footnotes and a
40-page scholarly introduction. Both were published in 1937. Even in its time, Shlonsky’s version
was considered to be a significant achievement for Hebrew literature, and its publication during
the Pushkin jubilee celebrations in Palestine sounded throughout the Russian Jewish Diaspora. A
Russian letter from Palestine to Harbin, China, demonstrates both the scope and the type of the

reception:

At a Pushkin soiree arranged by the Club of Immigrants from Russia, attendees were
invited to arrive having taken with them a little book of Evgenii Onegin. At the soiree A.
Shlonsky read a few chapters of his translation, and the public followed in the original.
The effect was exceptional. People who knew Russian and Hebrew equally well asserted
that during the time of this unusual reading they forgot in which language the original
had been written.

To a Russian lady, knowing not a word of Hebrew, they read the first stanzas of the
translation without saying what they were reading.

“Why, that is Evgenii Onegin!” she exclaimed.

The common opinion agreed that this translation is not only worthy of Pushkin, but
also congenial.[™

145 Subsequent editions have been less elaborate and much smaller in size, but retain the illustrations.
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Scholars show no surprise that Avraham Levinson’s scholarly translation was overshadowed by
that of Avraham Shlonsky, for the latter was a leading poet in Palestine at the time, while the former
was an essayist and translator. Himself an immigrant to Palestine from the Ukraine, Shlonsky wrote
Futurist poetry in the 1920s and 1930s which was influenced by that of Vladimir Mayakovsky[™]
Shlonsky was at the center of poetic activity on the Yishuvf™ during the 1930s when his translation
was first published: he worked as editor, critic, translator and most significantly as an innovative
poet. He was a pioneer of the new “Sephardi” accent in poetry and “continually wrote and rewrote
himself into the Hebrew cultural scene as consummate artist and ideologue. Affiliating his artistic
persona with a new Zionist language, ideology, and land (Brenner 368), he led the rebellion against
the previous, Europe-based generation of poets such as Bialik and Tchernichovsky. This is not suf-
ficient to explain what was so different about his translation to make it such a success. I argue that
the translation fit into the evolution of his influential poetry and career and that the preference for
Shlonsky’s translation is connected to his poetics and to the contemporary Hebrew literature.

Shlonsky’s Futurism, like Mayakovsky’s, is tied to the past even as it reaches for the new, and
similarly, the New Hebrew was tied to Russia. Looking at passages from the Shlonsky translation,
translating them into annotated English and comparing them to the others, I will identify the ways in
which this famous translation made a unique contribution to the development of Hebrew language

and culture: Hebraization of Pushkin, Westernization of Hebrew, and the introduction of new words

JIropy, OFMHAKOBO XOPOIIO 3HAIOINE U PYCCKMIT U MBPUT, YBEPSIIM, YTO BO BPeMsI 9TOTO HEOOBIYHOTO
YTEeHVs OHM 3a0bIIM, HAa KAKOM SI3bIKe HAaIlMCaH OPUTVHAIL

Pycckoii jaMe, He 3HAIOLIEN U C/IOBA MBPUTA, IPOYMTAIIM IIepBble CTPOdBLI IIepeBOfia, He CKasas, YTO M-
TaloT.

— [a, Benp ato “Eprenuit OHernH”! — BOCK/IMKHY/IA OHA.

O611iee MHEHIE CXOUTCS Ha TOM, YTO 9TO [IEPEBOJ, HE TO/IbKO HOCTOMHbII [TyIIKIHA, HO KOHT€HMa/IbHBIIL.
(L., S. El. 1937 2)

This is from a letter sent from Palestine to a Russian-language Zionist newspaper in Harbin, China.

7 Vladimir Mayakovsky (1893-1930) was the Futurist bard of Russian Communism, and his work addressed the
proletariat. Shlonsky’s work addresses immigrants and refugees. This theme is discussed in Ari Ofengenden, The Self
and the Passion for Absence: The Aesthetic of Negativity in the Modernist Poetry of Abraham Shlonsky. Jerualem: Hebrew
University, 2010.

148 The Jewish community in Palestine before 1948.
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and sounds. Atthe same time as he strives for the spirit of the text rather than the letter of it, Shlonsky

omits, amends and otherwise changes Evgenii Onegin in a way which appears quite free.

4.4 SHLONSKY IN HISTORY: LITERARY CONFLICTS FROM ONE DIASPORA TO ANOTHER

Avraham Shlonsky was at once a groundbreaking, innovative iconoclast and a holdover from the
Diasporic past. This poet and translator was a prominent example of how the new Hebrew culture in
Palestine, which rejected the “Diasporic” past of the Jews, remained emotionally and intellectually
as part of Europe. Some amount of Russian was acceptable because of its international prestige and
accessible because many Jewish immigrants to Palestine knew the language already. They knew
Russian because they had been born in the Russian Empire, and their celebrations of the Pushkin
jubilee of 1937 were similar to others around the globe. Shlonsky and his fellow Jewish celebrants in
Palestine behaved as if they were part of the large Diaspora of exiles from Russia. As many distanced
themselves from the language of their birth (Yiddish) and rejected the land of their birth (the Pale
of Settlement), familiar classic and contemporary Russian literature functioned as a surrogate for
what they had left behind. Pushkin was familiar, accessible, prestigious and, though not actually
Jewish, was an acceptable piece of culture brought to Palestine from the Jewish Diaspora. Not being
Jewish and not writing in Yiddish, Pushkin could not signal those aspects of Jewish life and culture
whose suppression was a major goal of the Zionist project.

After Hayyim Nahman Bialik had been considered the Jewish Pushkin and Vladimir Mayakovsky
the Russian modernist rebel who wished to grab his predecessor’s laurels, Shlonsky sought to be a
Pushkin, a Bialik and a Mayakovsky for the new Hebrew literature. In contact with Russian Fu-
turism and Soviet intellectuals,[™ Shlonsky became a Mayakovsky-like figure for Hebrew poetry.
Shlonsky’s pan-Russian activity provides the context in which his translation participated through
attention to Mayakovsky’s relation to Pushkin and participation in the international celebrations of

Pushkin’s jubilee.

*° Some of these letters are published in Mikhtavim layehudim bevrit-hamo'tsot.
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Avraham Shlonsky was very familiar with Vladimir Mayakovsky’s (1893-1930) writingsf>J and
with Russian Pushkinism in general,[>] and the family drama of Russian Futurist rebellion against
Pushkin and the other classics provided a model of intergenerational conflict as companion of aes-
thetic change. Pushkin, once a newcomer who challenged poetic norms, became for the Futurists
a metonym for old, outdated literary tradition they wished to replace. In 1912, Mayakovsky, along
with the other authors of the Futurist manifesto “Slap in the Face of Public Taste,” wrote that “the
Academy and Pushkin are less understandable than hieroglyphs. / Throw Pushkin, Dostoevsky, Tol-
stoy, et cetera et cetera from the steamship of Modernity”[>] The Futurists sought to clear away the
old forms and the canon to make way for a new and modern literature, a demand which is remark-
ably similar to those of some Hebrew writers and which identifies individual writers as the canon-
ical problem. But in the process of claiming Pushkin’s old laurels for himself and his generation,
Mayakovsky continued to intimately address the classic poet in his own poetic work, with Pushkin
in the role of an elder brother: of similar status, but with some more experience, approachable if
only he were still alive. This is most apparent in the poem “Jubilee,” (1924) written for the 125th
anniversary celebration of Pushkin (after the Revolution and the new status it gave to Mayakovsky).
Addressing Pushkin with “vy” (the formal “you”), Mayakovsky imagines their posthumous relation-
ship:

[Maybe / I/ alone / truly regret / that today/ you are not alive. / I / need to speak / with

you / alive. / Soon / I too / will die/ and will be it. / After death / us / they will stand
almost side by side: / you at P, / and I / at M]

%% Ofengenden (2010) writes that Shlonsky “was influenced by the Cubo-Futurist poems of Vladimir Mayakovsky”
(21). Mayakovsky was one of the poets that Shlonsky translatedy into Hebrew.

'3! This is apparent from Shlonsky’s annotations to his 1966 edition of Evgenii Onegin as well as from his letters to
Soviet intellectuals (1977).

132 “Axamemus u [TymkuH HenoHstHee ruepormios. / Bpocuts IlymxkuHa, Jocroe?Bckoro, Toacroro u npod. u
npod. ¢ [Tapoxo?aa copemennoctn.” Burliuk, D., Khlebnikov, V., Kruchenykh, A. and Mayakovsky, V. “Poshchechina
obshchestvennomy vkusu: manifest iz sbornika ‘Poshchechina obshchestvennomy vkusu™ [“A Slap in the Face of Public
Taste: A Manifesto from the Collection ‘A Slap in the Face of Public Taste”]. In Mayakovsky, V. V.. Polnoe sobranie
sochinenii [Complete Collected Works]. 12 vols. Vol. 1. Stikhi, poemy, stati, 1912-17. 1939. p. 399—400. 8/23/2011
http://feb-web.ru/feb/mayakovsky/texts/mp0/mpl/mp1-399-.htm
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Mayakovsky imagines that they will be neighbors in literary encyclopedias, aware that he, too, will
be dead and old-fashioned someday. Along with this kinship, Mayakovsky the rebel promises: “I
love you, / but living, / and not as a mummy” (341).[~] Thus Pushkin the metonym is rejected, while
Pushkin the poet and man is beloved. Stephanie Sandler writes of this poem that Mayakovsky
“strongly singles himself out” to declare a “unique relationship with a misunderstood Pushkin”
(104). He demonstrates his personal love for Pushkin against “a contrasting and diminished back-
ground” (104), the “Pushkiniana” of the twentieth-century, with its varied ways of studying, cele-

brating, drawing, sculpting, rehabilitating, reading and writing about Pushkin which was prominent

152 “d] 10670 Bac, / HO KMBOTO, / 8 He MyMUI0.”
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both in the Soviet Union and in the Russian Diaspora. But despite Mayakovsky’s claim of uniqueness
as he tries to be a national poet like Pushkin, this poem is also a part of that widespread celebration
of the poet.

Mayakovsky’s kinship with Pushkin was pertinent to the Hebrew writers living in the 1930s in
Palestine as they staged a second revolution in Hebrew poetry. The connection between Pushkin
and Mayakovsky was drawn by Leah Goldberg, Shlonsky’s contemporary and fellow moderna poet,

as one which derived from Mayakovsky’s search for new literary forms:

But how did Mayakovsky arrive at Pushkin, [Mayakovsky] who betrayed, apparently, all
of the tradition of the forms of Russian poetry, who waged war against the forms that
Pushkin created? Mayakovsky the revolutionary who tramples on all that is sacred,
who destroys all the harmonies whereas harmony was the element of Pushkin and it
was learned from him by all who came after him? One who knows how Mayakovsky
worked on the new form, how much energy he invested in it, how he polished every
letter in his poems, will understand that it was necessary for his spirit to be close to
the greatest of the poets of his land who gave her the teachings [torah] of a new style
during his lifetime. Was Pushkin not in his lifetime a man of the cultural rebellion
in his land? He came out—like Mayakovsky after the Revolution—against all that was
accepted as sacred, against Karamzin and Derzhavin. Surely, too, the poems of Pushkin
and his poetic worldview were in their time “a slap in the face of public taste” [makat
lehi letaam hatsiburi] [° (Goldberg 1937)

For Goldberg, Pushkin and Mayakovsky were engaged in essentially the same enterprise. The classic
poet, Pushkin, rebelled against his predecessors and the cultural norms of his time to introduce
new forms for Russian poetry, which would eventually become revered and standard. Goldberg
describes Pushkin’s literary endeavors of the previous century as Futurist in nature: both Pushkin
and Mayakovsky were iconoclasts and innovators. She goes so far as to connect their unnatural

deaths. Although Pushkin was killed in a duel and Mayakovsky committed suicide, for Goldberg
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they both died because of being movers and shakers[”] Thus, while Mayakovsky rebelled against
Pushkin’s work, it made perfect sense to people in Tel Aviv (and elsewhere) that he should consider
Pushkin a kindred spirit. These common features of Mayakovsky and Pushkin also point to a crucial
element of Hebrew culture in the 1930s: although Hayyim Nahman Bialik had been a Pushkin of
sorts for Hebrew in Europe, Shlonsky strove to become the Mayakovsky of the Jewish community
in Palestine as it moved away from European Hebrew linguistic and poetic forms.

Mayakovsky had written a manifesto declaring the obsolescence of Pushkin and other classics;
not long afterward, in the twenties, Shlonsky wrote literary manifestos, opposing melitsa allusive-
ness>] which was the dominant form of expression in the work of Hayyim Nahman Bialik. Bialik
had been the leader of Hebrew poetry in the Ashkenazi accent of Europe in part thanks to his use
of language borrowed from traditional Jewish texts and could best be understood by actually go-
ing back to (or remembering) the originals. From his early career in the late nineteenth century
until today, he has been compared to Pushkin; both are credited with fashioning modern poetry
in their respective languages through innovations in prosody, vocabulary, themes and genres and
both have been received as national poets and poet-prophets. As Zalman Epshteyn wrote in 1935,
“what Pushkin was to the Russian language, no less and maybe even more, our Bialik was to the
Hebrew language. With the latter the entire horizon is wider[™]

Epshteyn was neither the first nor the last to make this comparison—Shlonsky himself has called
Pushkin “the Russian Bialik” [] One crucial aspect of Pushkin’s accomplishments was unavailable
to Bialik, however: the incorporation of spoken, vernacular language into poetry. While Pushkin
incorporated spoken Russian into his poetic vocabulary, such a thing did not exist in European
Hebrew during Bialik’s time. Instead, he endowed the many layers of Hebrew used in his poetry

with new syllabo-tonic sound patterns.

'%% Goldberg may be referencing Roman Jakobson’s 1931 essay, “On a Generation that Squandered Its Poets””

156 Seidman 1997: 302.
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Because Bialik’s major work{™" was written in Europe, in the Ashkenazi accent, and with heavy
allusiveness to older Hebrew texts, it was timely for the new generation of poets in Palestine to rebel
against it. As Hebrew literature was violently suppressed in the Soviet Union and acquired new
centers of creativity in Jerusalem and Tel Aviv{®] the reading public gradually became a speaking
public as well. Bialik’s work loses its very meter when read aloud today in Israeli Hebrew due to
its shift (during his lifetime) from penultimate (Ashkenazi) to final (“Sephardi”) stress, along with
other phonetic changes; for example, the Ashkenazi “SHAbes” becomes the Israeli “shaBAT” Naomi
Seidman writes that Shlonsky and other Moderna poets ‘perceived their greatest achievement as the
creation of a monolingual, “natural” Hebrew, one that could express their new environment without
undue self-consciousness or linguistic borrowing” (1997: 297). Shlonsky rejected both what he
called allusive melitzah and Hebrew-Yiddish bilingualism in a moment when Hebrew was itself
developing what could be called “internal diglossia”; the gap between the lofty quasi-biblical[*] style
that characterized the Hebrew poetry of Bialik’s generation and the vernacular that could already
be heard on the streets of Tel Aviv was increasingly apparent to the younger generation of writers
(302).

These conditions allowed for a generational rebellion aiming to “dethrone Bialik” (Brenner 383)
and his contemporaries, and “lowering the register of Hebrew poetry” (Seidman 302). Ofengenden
writes that “Shlonsky conducted a successful rebellion against Chaim Nachman’s Bialik [sic] and
his work brought a modernist, secularist sensitivity to Hebrew culture which was until this time
dominated by Bialik’s Jewish romantic nationalism” (330). Shlonsky, then, whose work would also

become dated by the rapidly changing language and culture,[*] was able to employ several features

' Bialik died in Palestine and tried his hand at the new accent, but his most successful and canonical poetry was
written in the Ashkenazi accent in Europe.

10 Writers also fled to Western and Central Europe, but had no Hebrew vernacular to draw upon there. Many of
these, such as Bialik, did end up in Palestine.

191 Quasi-biblical, including other layers of Hebrew as well, most of them quite old.

192 Ofengenden sees Shlonsky’s decline as a result of cultural change. Disagreeing with the position of Gluzman and
Brenner, Ofengenden sees him as a more aestheticist, universalist poet who did not enjoy manual labor and insisted
that poetry must be able to transcend the political:

It is no coincidence, then, that after the declaration of the Jewish state, the first Arab-Israeli war, and
the growing awareness of the almost total annihilation of European Jewry, Shlonsky’s position as a poet
quickly declined. The heroic image of the pioneer speedily transformed into that of the elite soldier, and
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of the developing vernacular in his poetic endeavors: the new accent, the new colloquialisms, and
the obsolescence of still-living Hebrew poets. In this context, Shlonsky and his contemporaries took
up some of the same poetic challenges faced by their predecessors in the Pale as well as the new ones
created by spoken Hebrew.

There are many direct parallels between Shlonsky and Mayakovsky. They were both public fig-
ures during times of not only literary but also political and cultural change on the new scale of the
twentieth century. The two almost-contemporaries share Futurist play with sound, an emphasis on
movement and modernity, a desire to break with one past or another. Mayakovsky, who had written
jingles after the revolution, wrote about modernity and for the inspiration of the Revolution that
toppled the Russian tsar; Shlonsky wrote about physical exodus from Russia and for the inspiration
of Jewish émigrés in Palestine to build a new society. These poets, and others, expected poetry to
help facilitate the creation of the radically new societies that they wished to create in place of the
old life under tsarist rule. Along with the old societies that needed to be replaced, whether pre-
revolutionary Russian or diasporic Jewish, were their classical poetries. But Mayakovsky could not
be an iconoclast without Pushkin and both he and Shlonsky expended some of their new creative
energy on the past, on Pushkin.

Shlonsky shared with the Russian futurists a strong emphasis on “lexical innovation” (Kronfeld
108). But because he was writing in Hebrew, his process and motivations differed from theirs. Chana

Kronfeld writes,

This acute need to renovate the languages becomes for Shlonsky not just a matter of
modernist disappointment in realism and symbolism. It is necessary in order to help
Hebrew extricate itself from the status of a defective polysystem, to fill in the gaps in
the lexicon and the stylistic registers, and to work toward the establishment of a highly
differentiated, stratified system which all types of discourse can then draw on. [...]
Ironically, the rebellious, modernist desire to shatter the archives of petrified traditional

all cultural, non-political manifestations of Zionism were swiftly marginalized. During the early 1950s
Shlonsky tried to appeal to this new consensus by moving his ideological position considerably, from
what had been socialist-pacifism toward what then constituted mainstream Zionism, but by then he had
already lost his central position to the Statehood writers and poets, typically soldiers who had fought in
the War of Independence. (341)
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language serves a constructive collective goal of reviving and preserving the old-new
Hebrew tongue. (Kronfeld 109)

Though scholars do not agree about whether Shlonsky should be called a Futurist, he had a lot in
common with the Futurists. Though Hebrew and Russian writers came from related contexts (and
both knew the Hebrew Bible, Russian literature, and Western literature), the differences between
the Hebrew and Russian languages and cultural revolutions ensured that similar writers would have
different fates. Both Mayakovsky and Shlonsky went from being radical outsiders to figureheads of
the post-Revolutionary (or post-aliyah[™]) communities, but Mayakovsky committed suicide and
Shlonsky outlived the hegemony that he enjoyed in the twenties and thirties.

Shlonsky was as far from the land of Russia as he was close to its thinkers. He belonged to
the group of people which lay in between European Hebrew and Eretz-Israeli Hebrew literature.
Well-versed in sacred texts (and their Yiddish-inflected study) but also shaping the new spoken
Hebrew, writers like Shlonsky enjoyed a particularly fertile ground in which to plant their words.
As with the European Hebrew writers their work would lose much of its meaning when read by a
secular Israeli audience of native Hebrew speakers. Part of Shlonsky’s modernism was to play with
biblical allusions and archaic language (these were also features of European Hebrew poetry). He
was at once ground-breaking New Hebrew innovator and holdover from the diasporic past. His
work of blending different layers of Hebrew into a new sound resembles the work of Bialik (though
for Shlonsky there was the new layer of spoken Hebrew) and also the work of Pushkin. Thus it is
perhaps no surprise that, like Mayakovsky, Shlonsky the translator invested heavily in Pushkin.

Though he was a part of the Zionist movement to leave the Jewish Diaspora for Palestine, Shlon-
sky’s Pushkinism also places him within the post-1917 “Russian Diaspora.” As an émigré who still
had ties to Soviet culture, and as someone who never considered himself Russian, Shlonsky’s (and
the Yishuv’s) place within world Pushkinism is unique.

The Pushkiniana leading up to 1937, to which Mayakovsky (d. 1930) had considered himself

exceptional, was shaped by rehabilitation and modification of Pushkin to meet the ideological needs

'9% Here I mean that the Zionist settlers in Palestine—Shlonsky arrived during the Third Aliyah—changed their lan-
guage, culture, and social class in Palestine. Benjamin Harshav calls this a revolution.
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of the Soviet Union[*] “seen anew, transformed into a hero that the new Soviet man could admire, if
not emulate” (Sandler 107). Meanwhile, communities of Russian émigrés which had formed all over
the world conducted their own celebrations which competed with the Soviet one. As they waited for
the USSR to blow over, émigrés attempted to hold onto what they saw as legitimate Russian culture

with Pushkin as metonym, “dueling Pushkins” with the Soviet state and claiming authenticity:

During the “jubilee year” in the Soviet Union and in the cities and towns of Europe,
Egypt, China and the United States, exhibits were staged, books of and about Pushkin
were printed and reviewed, statistics of visitors, readers, numbers of editions were col-
lated. Scholars, writers and regular people attended concerts, readings, “celebratory
meetings” (torzhestvennye zasedaniia) to commemorate Pushkin. [...] this fondly held
hope of wishes that could restore the Russia they so missed, was a constant of the émigré
publications. Whether dreaming of the extermination of the Soviets or of a miraculous
return to a land where both Russias could merge again, émigré authors focused the lens
of Pushkin’s anniversary squarely on the future of Russia and Russian culture [...] He
was a sign of the unity of the Russian diaspora. Pushkin was also the territory which
had to be won in the cultural war with Soviet power. Most important, through his
agency many Russian émigrés were united in spirit with the Russians left on the other
side. (Brintlinger 181-2)

Against this global backdrop (which around one dozen Soviet state-sponsored Yiddish translations
of Pushkin works in 1937 alone), the Yishuv, too, had its own Pushkin jubilee complete with con-
certs, celebratory evenings, literary supplements in the press, performances, and new books (of
translation). Although the Zionists in Palestine generally considered Russia to have been the dias-
pora and Eretz-Israel to be home, they exhibited similar behavior to that of the Russian émigrés in
China and Western Europe (both places to which some Jews had fled from the USSR, and played
a role in Pushkiniana). The translation of Evgenii Onegin by Hebrew poet Avraham Shlonsky was
perhaps the crown jewel of the Yishuv’s Pushkin jubilee. It was anticipated by the newspapers before
it came out, was the centerpiece of several public events, and was considered miraculous, as we shall
see later.

At the same time as his immersion in Pushkin’s work marked Shlonsky with the Jewish Diaspora

14 Many poets, such as Anna Akhmatova, celebrated Pushkin in ways that did not advance the goals of the Soviet
power, but they were suppressed and worse.
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he had left behind, his pioneering literary styles were soon to be accused of the same obsolescence
from which he had sought to liberate Hebrew poetry. While Shlonsky was still a young and active
poet[®] and had not yet written the translation of Evgenii Onegin, writers like him were subject to
rhetoric like that of “Slap in the Face of Public Taste” In an essay entitled “ Al ot hazeman” (On
the Sign of the Times), Shlonsky’s style, if not himself, becomes the stodgy poetry which needs to
be cleared away for new literary growth. The author, poet Rachel (Bluwstein),[*] herself an émigré
and a translator of Pushkin, promotes a poetics of simplicity which renders Shlonsky’s aesthetic
“hartumei artsenu” (“the hieroglyphics of our land” or “the Egyptian magicians of our land”) due to
the use of melitzah or neologisms still beholden to forms of religious Hebrew. Almost a manifesto,
“ Al ot hazeman” is presented as a review of Shlonsky and other poets’ recent work. Of Shlonsky in

particular, she writes:

and now you pick up “To Mother and Father” (A. Shlonsky, “To Mother and Father,”
Ketuvim Publishers) and you read, and read it again, and it is right “to forgive” Shlonsky
his illusions, because of his ability to be such a man of his time.

It seems to me that there is no place for argument here: simplicity of expression and
a deluge of similes and metaphors—how can that be? Because metaphors can (not
only in the sorcery of language that the hieroglyphicists of our land aforementioned),
metaphors can indeed be an unmediated outcome of a poetic worldview, which is to
say: the eye is set thus and not otherwise, and the emotion bursts forth from the womb
in this garb, the model of “lucky” children, who are born with a silver spoon [lit: in a

tunic].[*] (8)
In other words, Shlonsky’s deluge of figurative language, which might otherwise be irritating, is
acceptable because of quality and simplicity. This review of Shlonsky’s work does not necessarily

argue, as Miryam Segal has claimed, that Shlonsky’s poetry is “the embodiment in Hebrew poetry

15 Michael Gluzman draws a connection between Rachel’s text and Acmeist works such as Osip Mandel'shtam’s “The
Morning of Acmeism” (Gluzman 120-1).

16 Rachel herself was a Hebrew modernist poet in Palestine at this time. She, too, translated Russian poetry.
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of [Bluwstein’s] simplicity of expression” (83), although Rachel’s text indeed does try “to naturalize
[Shlonsky’s] adornments by claiming that metaphor is actually the natural and immediate mode
of expression for this particular poet” (83). Michael Gluzman reads the same text as a stronger
criticism of Shlonsky than that— ‘[w]hile admitting to his genius, [Rachel] claims that one needs
to forgive Shlonsky’s tricks in order to enjoy his poems. In indirectly referring to Shlonsky as one
of our country’s “hieroglyphic artists (hartumey artsenu), she sets him up as the oppositional figure
against whom she works’ (120). Gluzman correctly connects Rachel to the Acmeist manifestos,
but the reference to hieroglyphics actually evokes the Futurist “Slap in the Face of Public Taste,”
reminding Shlonsky and his peers that their work, too, can become incomprehensible. In a Palestine
where poets like Rachel used a different Hebrew that further stripped of Bialik’s heavy allusiveness,
Shlonsky may have seemed to have more in common with Bialik’s newly archaic genius than with the
competing modernist poetics of Rachel. Thus, like Bialik, Shlonsky was an innovator whose work
would call for some kind of comparison to Pushkin, and like Bialik, he lived to see the language move
past his creative contributions. His translation of Pushkin’s Evgenii Onegin was written a decade after
Rachel called his poetics “hieroglyphic.”

Like his Zionist peers in Palestine, Avraham Shlonsky the poet-translator is between the Jewish
Diasporic past and the Russian Diaspora, between Pushkinism and Zionism, between obsolete and
groundbreaking, between the classic and the modern, Pushkin and Mayakovsky, Bialik and Rachel.
It was in such a position that the moderna poet took time away from writing his original poetry
in Hebrew to translate a nineteenth-century Russian classic which Bialik’s and Rachel’s generations
knew, but which would be unfamiliar to future generations of native Hebrew speakers. Replacing
the potential for nostalgia for Yiddish and other “diasporic” relics with nostalgia for the respectable
Russian poets, Shlonsky’s community occupied itself with the Pushkin centennial with the enthusi-
asm of the Russian diaspora. But as we shall see, Avraham Shlonsky not only preoccupied himself

with the old, he made it into something new.
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4.5 HEBRAIZATION, DOMESTICATION, JUDAIZATION

While Shlonsky eventually translated several other works by Pushkin such as the Little Tragedies,
Onegin in particular presented Hebrew with interesting challenges and helped him win the Tcher-
nichovsky Prize (in 1946) along with much acclaim. His rendering the Russian text into something
which could appeal to readers- in an “indigenizing” or “domesticating” way- as an artistic work in
its own right in Hebrew was met with enthusiasm. Shlonsky’s friend and colleague Leah Goldberg
called it a miracle and identified it as the height of Shlonsky’s accomplishments as a translator (1950:
35). A Russian-Jewish critic pseudonymed “Belov” enthusiastically reviewed a later version in a So-
viet journal Masterstvo perevoda. Shlonsky’s translation Judaizes Pushkin’s text while rendering it
into Hebrew, but this could not fool his audience of contemporaries, many of whom knew Russian.

Although decades would pass before Avraham Shlonsky’s oft-reissued, plastic translation of Ev-
genii Onegin would contain any kind of translator’s note among its paratexts, his vision of the trans-
lation project is expressed in several places. The book’s lack of introduction or translator’s statement
was more than compensated for by Shlonsky’s public appearances during the year of the centennial.
Due to his celebrity, his philosophy of translation can be found in public speeches and letters as
well as in the final version of the translation. For example, the aforementioned letter sent to the
Russian-language Zionist newspaper “Gadegel” (“The Flag”)[*] in Harbin, China demonstrates how

Shlonsky publicly proclaims his relation to the text and the prospect of its translation:

A. Shlonsky recounts that to translate Evgenii Onegin was the dream of his life. While
still a 16-year-old youth he translated “Tale of Tsar Saltan.”

“Three principles guided me, when I at last took on Evgenii Onegin,” says A. Shlonsky.
“First of all, reverence for Pushkin and a desire to mark his centennial anniversary.
Further, it has always been painful for me to think that the Palestinian[®] youth, that
has already grown up in our country and lost all connection with the Russian language
and literature, will be deprived of the fortune that has fallen to our lot—the fortune
of reading Pushkin. The third principle was a desire to demonstrate to myself and to

198 “Gadegel” is a Russian transliteration of the Hebrew word “Hadegel”
1% Shlonsky is referring to Jewish youth growing up in Palestine, not to ethnic Palestinians.
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others, that Hebrew, that “dead,” covered in the dust of ages, language, is so revived and
rejuvenated, that into it one can communicate 6000 lines of Pushkin.’["{

The “three reasons” given can be reduced to two potentially conflicting loyalties: loyalty to Pushkin
and loyalty to Hebrew,[ "] since the second reason of the happiness of Hebrew youth ultimately goes
back to Shlonsky’s own reverence for Pushkin. Loyalty to both Pushkin and Hebrew, however, is a
conflict of interest. On the one hand, he expresses nostalgia for the Russian culture from which the
new Hebrew youth are cut off—after all, this was the culture of the Zionists who raised the young
Hebrew speakers while they arguably maintained a higher level of Russian literacy than the East Eu-
ropean peasants. On the other hand, he is committed to the Hebrew project. This conflict is played
out in his translation as it navigates the problems of fidelity, domestication versus foreignization,
Hebraization and Judaization. Shlonsky’s translation complicates these questions because—as this
Russian-language letter to Jewish émigrés in China demonstrates—it is not exactly designed to do
what he gives as his second reason. Much of his readership in Palestine already knew the novel in
Russian.

When people read aloud from this translation, the Russian-speaking woman in the letter to
Harbin recognized it as Onegin. It is celebrated not as much for being “faithful,” but for being a
“masterpiece”—the same word which is used to describe the original text. Nabokov, who mocked
and condemned attempts at beautiful translations of Onegin, claiming that they necessarily come
at the expense of literalism, would have had a fit if he could have read Hebrew,[”} For Amina-

dav Dykman, one of the main achievements of the translation is in its replication of the sounds of

170
A. IInmoHckmit pacckas?bIBaeT, YTo HepeBecTy “EBrenns OHernHa?” 6bUI0 MeuTO ero >xu3Hu. Eme 16-

JIETHMM IOHOIIIelT OH IepeBen ~Ckasky o Ijape Cantane”. OH He )KaJleeT rofja TAXe/Ioro TPyfa.

- MHOI0 pyKOBOGWIN TPYM NMPWYMHBI, KOTZA s, HAKOHeL, B3sics 3a ~EBrennst Onernna’, - roBoput A.
LImouckmit. — Bo-mepBbIx, 6maroroBenne nepef [IyIIKMHBIM U XXeTaHME OTMETUTD €0 CTONETHIOW To-
IOBILIVHY. 3aTeM MHe Bcerzia 6510 GOBHO JyMaTh, YTO Ma/IeCTUHCKAs MOJIOfEXb, BHIPOCILIAs yKe B Ha-
IIeJl CTpaHe M MOTePsBIIasl BCIKYIO CBSA3b C PYCCKMM SI3BIKOM U IUTEPATYPOIl, OyeT /UIIeHa CIaCThs,
BBIMIABIIIETO HA HALIY OO, — CYACThbst unTarh [Iymkuna. TpeTbeil mprunHOI ObIIO XKeaHNe JOKAa3aTh
cebe U IPyIuM, 9TO UBPUT, TOT ~MEPTBBIIT, IIOKPBITHII IIbIIBI0 BEKOB SI3bIK, HACTONILKO O>KMBJIEH 1 OMO-
JIOXKEH, YTO Ha HEM MOXKHO ItepefaTh 6000 cTpoK Ilymkuna. (“S”)

71 The third loyalty could be to Hebrew youth, who are caught between the two others.
72 Aminadav Dykman shows that Shlonsky did not read Nabokov’s translation in the sixties (2008: 333).
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Pushkin’s stanzas, even on the level of the line, more closely than most Onegin translations around
the world (“ Al onyegin” 340-2). In particular, as the meters are duplicated the rhymes stand out
as having intentionally matched Pushkin’s as closely as possible, using rhyme pairs with as much
lexical or phonetic similarity to Pushkin’s pairs as possible. For example, he translates the rhyme
pair “stala-stradala” as “hayah lah-savalah” (341). Dykman also shows that Levinson’s translation is
more literally accurate and that Shlonsky does not replicate different historical layers and registers
of the language used in the Russian. But to this I would add that Shlonsky does innovative things
with the words he does use, much as in his own poetry, marking this translation as uniquely Hebrew
and uniquely his, also ensuring that it would be an artifact of Yishuv Hebrew.

The way that Avraham Shlonsky translates Onegin, then, can be seen as part of his own mod-
ernist poetics. But rather than merely using the translation to strip Hebrew of its traditional Jewish
meanings, Shlonsky actively Judaizes Pushkin’s text. Shlonsky may not have the particular image of
a “Kazak in a shtreyml,” but Judaization is a significant feature of his translation style. Judaization
is not the same thing as Hebraization, although they overlap significantly. Hebraization is, essen-
tially, the translation into Hebrew, which may involve both avoidable and inevitable Judaizations.
These are elements of Jewish culture not present in the original text, but present in the translation
as changes to the original, foreign meaning or even as additions. Judaization can be an aspect of
domesticization, a process by which the foreignness of the original text is erased. Domesticization
also includes other techniques, such as omission of points of cultural difference, to produce a text
in translation which does not seem foreign. The effect of this is deceptive and for Shlonsky, the
use of these Judaizing elements accomplishes two things. First, it makes the translation thoroughly
his because it seems so culturally different from Pushkin. Second, Shlonsky’s Judaizing elements
seem to point to traditional Jewish sources. But there does not seem to be a connection between the
sources and the translated lines that point to them; by association with Pushkin’s text, they work to
reduce the weight of allusiveness.

In a speech to the Academy of the Hebrew Language in 1968, Shlonsky explained his method of

translating Evgenii Onegin, and how he “come[s] to translate an author (because [he] translate[s] an
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author, and not a book)” (495). In Shlonsky’s view of the Russian Onegin, Pushkin himself had to
translate his own thoughts, many of which were in foreign languages anyway, and so the translator

is ultimately responsible to what he presumes those thoughts to be:

A man “translates” his formless emotion, which prior to having a form is nothing, into
“poetic being” by virtue of the formed shape. This is translation from nothing into
something, by way of the giving of shape[”] And form—not only in the formal sense,
but also in the sense of melody. And thus, here is also “translation,” but here the poet
is the master, and he who chooses for himself the melody. The translator must be sub-
servient to the melody that was already chosen, and that not he, but another, chose.
Therefore, what is the art of translation? Servitude within servitude. For there is servi-
tude in the very creation—to the particular topic, to the particular plot, to the particular
emotion; the man of the original seems to be saying: I seek this until I exhaust it, “with
all might”—that is to say: I am enslaved to this. And here comes the translator to the
man of the original, to him who created substance from nothing, and seeks to be a
second master and to create substance from substance. In the sense of a slave’s slave

(492)[7
Using Jewish imagery and intertextuality to evoke Hegel and Russian modernist ideas about litera-
ture, along with the Cultural Zionism of Ahad Ha‘am, Shlonsky understands the process of writing
original texts to be itself a form of translation. The author renders emotions into text, and the
translator—according to Shlonsky—must try to glean what those emotions were in order to render
them into a new language. The source text in its original language is thus only a mediation of the
material to be translated, not the translation itself. Shlonsky does not aim to translate the original
words, but sees them as subservient to the “emotion” and “form,” and the “nothing” is only available
to Shlonsky through the words of the original text. He will not, therefore, translate them literally.
Being a “slave” is for him being like an actor onstage, who in order to play the role of Pushkin must

keep his own self offstage (494). On the one hand, he expects that the same kind of purge must be

173 Shlonsky’s choice of words here makes one think of Sinai.
174

AR NIOTA TRora MaTh PR NINAa N AR Y NN 0ava R L HPRN Inwn IR 7Dann” oTR
IR2 03,1221 .U NPAA3 RPOR ;1252 ORATI Arnan 8 — 7R AR 0N 1Y W PRA OUAN I . Naviynn
;JM23 920w b TaYnwnh M2 0XINNRN A0 DR 1D 9man K11 ,05W0 RI0 9MWRN IROW 8HR ,Du0n”
RwuH — 7PN ORYa W 7Y AW MTAY TINa M7y PDWONA DUAR AN AR 03,810 8D INRWY
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done to the target language, but this is a tightrope because on the other hand, he argues against lit-
eral translations of national material. Rather, he tries to translate them in word-combinations that
would be plausible in the target language, while somehow trying to approximate how he thinks the
original writer would have written, but in Hebrew (494-5). The ultimate result, we shall see, is a
very domesticating translation, almost the “Kazak in a shtreyml” (495) which he does not intend to
present. The “Kazak in a shtreyml” is a metaphor for absurd cultural replacements that can occur
in translation—here, a Cossack wearing a fur hat associated with Hasidim. Although not going so
far as the shtreyml, Shlonsky himself, in an afterword to the latest version of his Onegin, refers to
the translation as “this masterpiece’s Hebrew garment” (1966: 668).

Neither Shlonsky, nor Soviet Jewish critic Belov in his review of the Hebrew translation, in-
vented this comparison between translation and clothing[”] Lawrence Venuti writes[”] that this is
a common metaphor used by those who see the underlying meaning of a text as separable from its
expression in language, and hence translatable.[”’] Shlonsky subscribes to this not uncommon view
of translation, which explains his claim that he translates the author and not the text. But inherent
in the process of translating an author and not a book is a great deal of guesswork about authorial
intent in order to find some kind of essence of the text. In the 1960s, Vladimir Nabokov described

a “paraphrastic” translation as

offering a free version of the original, with omissions and additions prompted by the
exigencies of form, the conventions attributed to the consumer, and the translator’s
ignorance. Some paraphrases may possess the charm of stylish diction and idiomatic
conciseness, but no scholar should succumb to stylishness and no reader should be
fooled by it. (vii-viii)

Nabokov’s scorn for domesticating translation rests on its unreliability for scholarly purposes and

for getting at something like the “essence” that translators like Shlonsky seek. But while Venuti’s

175 In his review of Shlonsky’s translation, “Belov” also uses the metaphor of national dress (308).

176 About John Denham’s similar statement in 1656.

77 Venuti writes that these translation-as-clothing metaphors assume “that meaning is a timeless and universal
essence, easily transmissable between languages and cultures regardless of the change of signifiers, the construction
of a different semantic context out of different cultural discourses, the inscription of translating-language codes and
values in every interpretation of the foreign text” (49-50).
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domesticating translation is typically marked in the twentieth century by “invisibility” of the trans-
lator and the translation to readers due to conventions and rules in the English-language publishing
world (1-32), Shlonsky’s domesticating translation gains much of its prestige due to the visibility of
the translator. The fame of the translator as a poet, and the fact that many of his readers—who
were celebrating Pushkin’s centennial with pomp, circumstance and devotion—were not depen-
dent upon him for access to the text, means that Nabokov’s description might be reframed for this
translation. Nabokov’s scorn, after all, is for the deceit he perceives in English and other translations
of Pushkin which are intended for audiences that do not know Russian.

Nabokov’s description of a paraphrastic translation suits Shlonsky’s Evgenii Onegin, however
the circumstances of Palestine in 1937 suggest that Nabokov’s contempt for such translations would
be inappropriate here. The exigencies of form do drive Shlonsky’s neologisms, “omissions and ad-
ditions,” and “charm?” This translator does indeed try for “stylish diction” and something which
will be beautiful in Hebrew. But no scholar of Shlonsky’s milieu would have been likely to “suc-
cumb to stylishness” in the way that Nabokov suggests. Leah Goldberg, for example, wrote that the
work surpassed the expectations set of a translation being either beautiful or faithful, but not both
(“ Avraham shlonsky” 31). As someone who knew the original text, she found this translation to
be “like a kind of miracle” (“kemin nes”) (45), although such a reader may have a different set of
expectations to be satisfied than would a reader with no prior exposure to Pushkin in Russian. It
seems that a reader who knows Pushkin in Russian should read the translation for a Jewish, Hebrew
version; a reader who knows no Russian would want to know what Pushkin has to say in the first
place.

Although Shlonsky’s immediate, approving audience consisted largely of people who already en-
joyed Evgenii Onegin in Russian, it is clear from his public statements and from the Zionist-Hebraist
movement of his time that young people born in Palestine would not have access to the text in Rus-
sian. For those readers, Nabokov’s concern about the deception may be warranted (though it may

be tempered by many Hebrew readers’ awareness of the peculiar history of translations into He-
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brew). Also, there is a difference between Shlonsky’s philosophy of translation and the translation
he actually writes, a difference which points to the impossibility of the ideal he describes.
The following analysis will demonstrate Shlonsky’s domestication and Judaization of Pushkin’s

text by closely looking at one passage and its translation:

1:VIII SHLONSKY

Bcero, uTto 3Han eme EB¢renuii, lz’;:‘j'? 1Y RPN
[lepeckasaTh MHe HETOCYT; ;092 7Rk m 5
Ho B 4?eM OH MCTMHHDIN ObII TEHNIL, V30 N3aY A7iR0 IR
Yro 3Ha/ OH T?Beprke BCex Hayk, oown 1iR3 N3TY
YT0 6B1/I0 1 HETO U3MIAA D03 AT ,'r;‘ya N
W tpyn, u MyKa, 1 0Tpaja, ;10X '77;1; WORY inial
YTo 3aHMMAJIO 1Ie/Iblil IeHb naaiw 199 o
Ero TOCKYIOWIYIO IeHb, — — ,72¥D7 INOYY NR
B?bI1a HayKa cTpacTyt HEeXXHOIA, ,NW0I NN NIR A
Kotopyio Bocrien Hasow, nonn W AY i WK
3a uTO CTpaiajiblleM KOHYUI OH n'g'?,}; gkl '7;]1
CBoI1 BeK O1ecTAIINI ¥ MATEXHBIN nIRam MR ‘7w o"n
B Mon?paBum, B I/IyIN CTETIEN, ,N T3 n;;-_r‘?m nepa
Bpanu VMtanuu ce?oernn. 123720 i praa
NABOKOV SHLONSKY

All Eugene knew besides Our time will be short to express

I have no leisure to recount; the entire remainder of all his learning;

but where he was a veritable genius, but the discipline [forah] in which he attained
what he more firmly knew than all the arts[” | the level of an accomplished genius [gaon]
what since his prime had been to him which alone, him still a youth,[]

toil, anguish, joy, was for him a joy, toil and sorrow,

what occupied the livelong day and day and night led astray[™]

his fretting indolence— his melancholic idleness,—

was the art of soft passion was the discipline of tempestuous desire,
which Naso sang, to which Naso[*] sang a song of praise
wherefore a sufferer he ended and for its sake completed[*] in emptiness[™]
his brilliant and tumultuous span a life of rebellion[™ and glory

in Moldavia, in the wild depth of steppes, at the edge of remote[™] Moldavia,

far from his Italy. (99) far from blessed Rome.
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One way that Shlonsky alters the meaning of the text to seem more Jewish is through the use of
specific Biblical vocabulary which is used as a Jewish equivalent of the Russian term (which had no
religious significance). In Hebrew literature of the late nineteenth and early twentieth centuries, this
approach of drawing on Biblical sources was difficult to avoid and writers tried to strip those words
of their Biblical significance. Shlonsky, writing later, has access to a broader modern vocabulary in
Hebrew and has more of a choice than did his predecessors. Among the examples here, he had clear
alternatives for some. For example “forah” is used to translate an ironic use of “nauk” (“learning” or
“arts”). Etymologically, “torah” has a slightly closer affinity to “nauka” than does the more obvious
“mada” (which is used by Levinson) with its connotations of knowledge. In addition, because it
is being used tongue-in-cheek, its tremendous historical burden is used to add to Pushkin’s sense.

“Gaon” is used to translate “geniia” (“genius”) and is similarly ironic.[*186 Because both Russian

178 Nabokov uses “arts” because of Ovid’s “Ars ametoria” [Russian: “Nauka liubvi’], but by the twentieth century the
word also meant “science””

172 “Odenu naar” [“still a lad”] is found in Judges 8:20, “And he said unto Jether his first-born: ‘Up, and slay them’
But the youth drew not his sword; for he feared, because he was yet a youth”

'8¢ As in Jeremiah 8:5, “Why then is this people of Jerusalem slidden back by a perpetual backsliding? They hold fast
deceit, they refuse to return.”

81 Known in English as “Ovid”

'%2 Hebrew has other words for “to finish” This classical Hebrew word evokes the blessing over Sabbath wine, which
quotes Genesis 2:2, “and on the seventh day God finished His work which He had made; and He rested on the seventh
day from all His work which He had made” Also Psalms 78:33, when God smites the lusty, dissatisfied complainers:
“Therefore He ended their days as a breath, and their years in terror”

1% This word immediately evokes Genesis 1:2, “Now the earth was unformed and void, and darkness was upon the face
of the deep; and the spirit of God hovered over the face of the waters” But with the preposition added as in Shlonsky’s
text, it also appears in Job speaking about other people’s corruption in 6:18: “The paths of their way do wind, they go
up into the waste, and are lost” or about God in 12:24: “He taketh away the heart of the chiefs of the people of the land,
and causeth them to wander in a wilderness where there is no way” and similarly Psalms 107:40: “He poureth contempt
upon princes, and causeth them to wander in the waste, where there is no way” I have added italics to indicate where the
word is used in the JPS translation. “Batohu” also appears in a Hasidic/nationalist song of Shlonsky’s cousin Imanuel
Harusi, “Yerushalayim ir hakodesh” [“Jerusalem, the holy city”]:

»anin2 2gin "nR / T8 NR 930 137 PR/ a0R3 innwn / 77 a1 navnng”

“In the mine your father fell / and his soul in the void. / It does not matter, close your mouth / be
passionate like him.

184 Strong similarity to the word “mri,” “bitterness,” which would also make sense here but is probably just an associ-
ation.

'%5 This has been used to describe Zion: “For I will restore health unto thee, and I will heal thee of thy wounds, saith
the LORD; because they have called thee an outcast: ‘She is Zion, there is none that careth for her’” Jeremiah 30:17.

'8¢ Even-Shoshan dates “gaon” to biblical and thus certainly Semitic origins. Although it is phonetically similar, the
Russian “genii” is identified by Vladimir Dal’ as having a Latin origin. The Oxford English dictionary explains that the
Latin root is (not Hebrew, but from a verb): “a. L. genius, f. *gen- root of gi-gn-ere to beget, Gr. gignesqai to be born,
come into being” Although the Latin roots of “genius” have been questioned by Isaac Mozeson (1989), who suggests that
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and Hebrew have changed since the novel and its translations were composed, “mada” and “nauka”
both mean “science,” and Levinson’s translation makes more sense.

Some of Shlonsky’s alterations make more significant changes to the meaning of the text. Not all
of these are Judaizations through vocabulary, but rather cultural changes in meaning. These changes,
if they were not made merely for the sake of metrical convenience, demonstrate that the new Hebrew
culture in Palestine was not equivalent to Russian in matters of sexuality. “Zanimalo” (“occupied”)
is translated as “shovevah” (“led astray”), as if leading astray from the path of righteousness. Instead
of “strasti nezhnoi” (“tender passion”), Shlonsky’s Hebrew Evgenii experiences the opposite variety:
“teshukah niseret” (“tempestuous desire”), which expresses a different intensity in relating to women
than that described by Pushkin. Finally, Shlonsky’s Naso does not merely sing, he sings “tehilah” (“a
song of praise”).[*] All in all, Shlonsky intensifies the sense of disapproval in the passage as well as
Evgenii’s and Naso’s passion for their amorous pursuits along with the subversive irony.

Perhaps the greatest Judaization of this stanza can be found with regard to Naso's Moldavian ex-
ile away from Italy, in the last couplet. Shlonsky borrows from the Jewish sense of exile from Zion
and replaces some of Pushkin’s meaning with it} Shlonsky and his contemporaries in Palestine—
not far from Italy or Moldavia, along the Mediterranean—had generally arrived there from birth-
places within Eastern Europe, which included Moldavia. Thus Shlonsky’s Moldavia is not wild
steppes, (Moldavia was part of the Pale of Settlement), but “nidahah” (“remote”). Pushkin writes
that Naso is “vdali Italii svoei” (“far from his Italy”), and Lotman explains that “v kishinevskii pe-
riod P neodnokratno provodit paralleli mezhdu svoei sud’boi i sud’boi Ovidiia” (“during the Kishinev
period P[ushkin] repeatedly drew parallels between his fate and the fate of Ovid”) (558). The ex-
ile is a personal one. But in translation Shlonsky removes the possessive pronoun and replaces it
with “habrukhah” (“blessed”), using the city of Rome as a metonym for Pushkin-Naso’s “Italy.” He

thus more closely evokes the Jewish exile, which is often depicted in synecdoche as exile from the

the origin is indeed Hebrew, they are generally accepted as the origin. On the other hand, the phonetic suggestiveness
must surely have made a difference.

%7 In Judaism, these are typically sung to the Jewish God. For example: the Hebrew word for Psalms is Tehilim.

188 Although Shlonsky mentions Pushkin’s exile in one of his few endnotes to the translation, he does not do so in
reference to this stanza.
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holy city of Zion, rather than the exile of a poet from his country. By referring to “blessed Rome,’
Shlonsky both introduces and deflates the Jewish concept of exile from Zion.

The classical registers of Hebrew and Aramaic in the language of this translation must have
appealed to Shlonsky’s readers because Pushkin’s work itself is a classical text using an exception-
ally wide vocabulary and references obscure to almost any twentieth-century audience. Shlonsky
transfers the Russian word-play into Hebrew-play, not translating it but representing it by attempt-
ing something similar with Hebrew. The different historical layers of Hebrew in the text are not
standing in for particular historical layers of the Russian language. Ultimately, this is an ironic
Judaization[™] of the text, a “domestication” in Venuti’s terms.

The extent of Judaization in Shlonsky’s translation is such that “Belov”s editors at the Soviet
Journal “The Craft of Translation”[”] inserted a disapproving footnote at one point in his praise the
translation. Belov points out that in the translation of Chapter 3’s “Song of the Girls,[”] Shlonsky
inserts a gazelle (“ ayelet-khen” or “pretty doe”) in place of beauties (“krasavitsi”) among the many
words used to describe girls. For Belov, this demonstrates Shlonsky’s strength as a translator, despite
Hebrew’s rich vocabulary of synonyms for young women: “a literal translation would have sounded
dull, flavorless, inexpressive and would not have conveyed the tone of a folk song. A. Shlonsky
bravely introduces into the folkloric verse the image of a pretty gazelle—and achieves the needed

effect” (308).[7] The editor of Masterstvo perevoda could not let this claim go unchallenged, however,
and intervenes with a footnote to Belov’s text.
But with the introduction of new images (gazelles, deer), that is with the substitution of

images of the original with other national colors, which come into conflict with the color
of the original, one cannot agree. Such a substitution is not redeemed even through

"% For more on the “Judaization” and “Hebraization,” see Julia Galperin, Hapoemah ‘yevgeni onegin’ shel a.s. pushkin:
tirgumah leivrit biydei a. shlonski vehashvaah khalakit im tirgumah leanglit biydei v. Nabokov. Dissertation, Bar-Ilan
University 2006.

190 “Masterstvo perevoda.”

"1 Russian: “Pesnia devushek?” The “Song of the Girls’is one of the few sections of the novel not written in the Onegin
stanza form and is not numbered as one of the Onegin stanzas. Rather, Chapter 3 Stanza 39, which precedes the “Song
of the Girls,” explains that the serf girls are forced to sing the song to ensure that they do not eat any berries while they
pick them for the master (Tatiana’s father).

192 «<Ho ;0CTIOBHBIIL [IETIEBOT, 3BYYaIl GBI TYCKIIO, IPECHO?, HEBBIPA3UTENBHO U HE IIepeaBa Gbl Hap?OfHOI [IECEHHOIT
nuToHanuu. A. IIIIMoHCKMiT cMeno BBOAUT B CTUX (OIBKIOPHBI 06pa3s M?MITOBUHON Tas3enu—u HYXXHBII 9 ekt
HO?CTUTHYT.»
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the approximation of the author and his work to the readers of another language and
another culture[™]

The same features of the translation which earned Avraham Shlonsky both his acclaim and the Tch-

ernichovsky Prize, along with some criticism.

4.6 "“TO WRESTLE WITH CREATIONS LIVING, CONCRETE AND REAL’

Pushkin’s material afforded Shlonsky an opportunity to write about new things in a different way
as the novel expressed a different set of cultural norms. One example of this is the portrayal of hu-
man sexuality and romantic love, which in Europe had become a preoccupation of Hebrew writers.
Shlonsky overcompensates in his translation of these ideas, producing a more macho outlook than
Pushkin’s.

Although the fact that Avraham Levinson also translated Evgenii Onegin into Hebrew for the
Yishuv’s 1937 celebration suggests that something had fundamentally changed since Dovid Frish-
man’s translations of 1899 in Saint Petersburg,[” Shlonsky himself did not think this was an easy
feat for the Hebrew language. Certainly Shlonsky’s reflections on the past from the hindsight of the
1960s express an opinion about Hebrew in the 1930s which is not so different from the preoccupa-
tion with realism once voiced by Y. L. Katsenel'son in his preface to Frishman’s 1899 translations.[”]
Shlonsky did not view his first try as a complete and perfect one, revising the translation more than
once in the decades after its publication until a final version appeared in 1966, indicating dissat-
isfaction with the original which he attributed to the state of the Hebrew language in the 1930s.

The “masterpiece’s Hebrew garment,” he wrote in the afterword to the 1966 edition, had had to be

1% «Ho ¢ BBemeHVeM HOBBIX 06Pa30B (rasenu, TaHbl), TO €7CTh C 3aMEHOIT 06pa30B OpurnH?ama 06pasamu NHON HALM-

OHA/IbHOI OKPa?CKM, BCTYMAIOIIMMI B IPOTUBOPEYNEe C KOT?OPUTOM IIOfIMHHIKA, COITIACUTBCA Hemb?3s1. Ilofo6Hast
3aMeHa He MCKYIaeTCsl Jaxk?e MpUOIDKeHIeM aBTOpPa 11 ero IIPOM3Be?eHNA K YNTaTebeM PYTYIO sA3bIKa U PYToi
Ky ?JIBTYPBL.»

* The changes which took place between Frishman’s translations of excerpts of Evgenii Onegin in 1899 and the
1936-7 jubilee activities are also discussed in the previous two chapters.

5 This is discussed in an earlier chapter of this dissertation. Dr. Y. L. Katsenel'son’s introduction to Frishman’s trans-
lations of Pushkin emphasized the importance of realism for the development of Hebrew literature and the need for
Hebrew to adapt so that it could describe the snowy Russian reality of the Jews rather than their sunny imagination of
Eretz-Israel. Pleased that Hebrew literature had skipped the phase of European neoclassicism, Katsenel'son encourages
realism in the new Hebrew literature. (xv)
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brought from its original form to “the maximum of the objective (of the language itself) and sub-
jective (of the translator) ability as it stands today” (668).”] One of those improvements which
Shlonsky observed over the decades was, as he wrote to Israel Mintz in the USSR: “development of
the linguistic-poetic potential of Hebrew to wrestle with creations living, concrete, real and elevated
in their poesy as Pushkin’s Onegin” (107).

Despite the tremendous success of the original 1937 translation, it was only in 1966—in the sec-
ond decade of Israeli statehood, as Yehudah Amichai was becoming world-famous for his Anglo-
and German-influenced Hebrew poetry[”]—that Shlonsky considered Hebrew and the Evgenii One-

gin translation to have succeeded in achieving this kind of realism:

It was a great challenge for Hebrew to provide the special coupling of the real and the
poetic. At first this was a solely poetic language (as it were), flowery, spiritual, after-
wards occurred the struggle for the secularization of the language (secularization—the
switching of sacred to secular, Sekul’iarizatsiia) but the two things—the sacred and the
secular—lived apart. Now, it seems to me, I have proven that Hebrew is capable of the
coupling of these “extremes,” of the mixture of the element of the transcendent with the
element of the concrete [ (107)

By “at first,” Shlonsky may be referring to the state of the Hebrew language long before his translation
of 1937, but he clearly does not think that the problem had been resolved in time for his first trans-
lation, because it is only in the 1960s that he takes credit for the “coupling of extremes.” Shlonsky
intertwines his fate with those of both the Hebrew language and his translation of Evgenii Onegin, so
that what is difficult for Hebrew is difficult for him. What Hebrew is capable of, it is up to this poet

to demonstrate, and as demonstrated by a letter to the Soviet critic Bielov, Shlonsky believes he can

1%¢ The original Hebrew in Shlonsky’s letter to the USSR:

rora1 moyn nYHRM  Arwnn ,Arn MR oy TIanab 0Mayn Yw nora-nemwhn mawarn mnnann
PwIa Hw pamina

7 Amichai is used here to represent the shift from a conversation with Russian and German literature to a conver-

sation with English-language literature
198

10050 ,(512722) Mora-pa pwh  Amn TN 20ram-HRMN Sw TRRn At nr nnd nmayh on hrmowp
- 0™277 W IR ,(Cexynapusanus ,P7N% WP N2a0 — o) pwdHn Sw Anbnb parnn Hnn 2’ nr ,manm
5w vINORA DAY ,AHRA Imepn” Yy nhyaon nayn o nnon gh anT  rway Tind v - Snm wnpn

Jwnnn Sw vanbrn oy 2swan
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demonstrate the abilities of Hebrew through his translation of this novel in verse: “the match that
is between the real and the sublime—a marriage that is the virtue of virtues of the Pushkin ‘novel in
verse€ —was made possible with time with more strength and more vitality” (254).[” The question
arises: is there room for sex in this marriage?

Sex stands between the sublime and the concrete that Hebrew sought to express, because al-
though it is not always so concrete, it was a perceived deficiency of the language and literature.
Although novels had been written in Hebrew beforehand, sexuality entered Hebrew fiction toward
the end of the nineteenth century (Pinsker 156). At this time, Romanticism and even Realism were
outdated themselves, and the literary models for sexuality were provided by Decadence, Symbolism,
and political movements such as Zionism. Thus, modern Hebrew fiction of Europe marked male
sexuality with “[p]assivity, ‘effeminization, fetishism, and erotic entanglements” as well as “rela-
tionships between sexual desire and writing,” and “homoerotic and homosocial desire” (Pinsker
162). Women are described as “inaccessible and unattainable objects of masculine desire, or are
passionate, voracious, and sexually obsessed women” (163). In Palestine these became the New
Hebrew Man and, to a lesser extent, the corresponding new feminine type. At the time of Shlon-
sky’s translation, with Modernism and Zionism in full swing, Russian Symbolism (with its more
woman-friendly interest in Sophiaf”) was overtaken by a more masculine aestheticf”] which was
to be shared by Shlonsky.

Shlonsky’s emphasis on the concrete, though a long-standing one in modern Hebrew literature,

highlights for us some parallels between Futurism’s response to Symbolism and Pushkin’s response

199
1ATR DY TWARNI — WPWIAN T Mann RN 5w mMH10A-N91300 RIAW M1 — MW DR AW MM

LJmrnanm maana

2% Divine Wisdom in the Eastern Orthodox Christian tradition, but by now a theme in Russian symbolism; see
Aleksandr Blok’s and Vladimir Soloviev’s poetry on the Wonderful Lady (Prekrasnaia Dama).

2! Futurism’s machismo may be found in F. T. Marinetti’s “The Futurist Manifesto,” though not so much in the Russian
“Slap in the Face of Public Taste,’? and in Zionist thinking going back at least to Max Nordau. Marinetti writes,

Noi vogliamo glorificare la guerra — sola igiene del mondo — il militarismo, il patriottismo, il gesto
distruttore dei libertari, le belle idee per cui si muore e il disprezzo della donna. / 10. Noi vogliamo
distruggere i musei, le biblioteche, le accademie dogni specie, e combattere contro il moralismo, il fem-
minismo e contro ogni vilta opportunistica o utilitaria. (6-7)

Zionism has been a project of Jewish remasculinization since the writings of Max Nordau.
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to Romanticism. The novel itself gave Russian literature post-Romantic models for the literary types
of the anti-hero (who would become the “superfluous man”) and the novel-reading lady with an ex-
tramarital love interest (Tatiana remains faithful to her husband; Anna Karenina will not).f°] Evgenii
Onegin abounds in references to Romantic literature of the West including to several other novels,
showing its difference from them.

Chapter 4 Stanza v11 is an example of this critical intertextuality. The first stanza of this chapterf”]
(see below) begins with a memorable line about women’s affections and ends with a condemnation
of male licentiousness. Rhetorically, this stanza appears at first to represent the thoughts of the
speaker but will in a few stanzas be identified as thoughts of Evgenii (4:1x). In Stanza 8, it is revealed
that the antisocial behavior of the lecher is to be rejected due to the inconvenience it can cause for
him, so the reader should not think that the problem is one of morals. Rather, Stanza 7 declares
obsolete the older generation’s literature and fashion, mockingly comparing it to apes, and includes
a direct reference to Samuel Richardson’s 1748 pre-Romantic novel Clarissa Harlowe. The novel’s
rapist villain, Lovelace, is mentioned as a type from the past whose glory is gone.

The relative popularity of Shlonsky’s translation as compared with Levinson’s reflects the differ-
ence in their translation practices as demonstrated in this stanza. Levinson’s translation is literally
closer to Pushkin’s, while Shlonsky’s sounds more like Pushkin’s (phonetically). I have made some

changes (initialed) to Nabokov’s translation here.

>

292 This idea comes from Belinsky, although I received it from reading Lotman’s “The Transformation of the Tradition
Generated by Onegin in the Subsequent History of the Russian Novel” (174).

2%% The numbering is unusual here. This stanza is preceded in Shlonsky’s version by several others which were not
part of either book edition of Evgenii Onegin published during Pushkin’s lifetime. The first four stanzas of the chapter
were published as an excerpt of the novel in Moskovskiy vestnik in 1827 and Stanzas 5-6 remained in manuscript form
until after the poet’s death (Lotman 1995: 630; Nabokov Commentary 414). In 1937, Shlonsky included the first four
as part of the chapter, and marked what is generally known as Stanza 7 “v-n” (v-vii). In the final edition he includes
dashed lines in place of Stanzas 5-6 and names Stanza 7 as itself. This is a peculiar case in which adding more materials
may be the less scholarly approach; to maintain the integrity of Pushkin’s text as it was published during his lifetime,
translations usually omit these or relegate them to the footnotes.
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PUSHKIN

| LEVINSON

SHLONSKY

The less we love a woman

the easier ’tis to be liked by her,
and thus more surely we undo her
amid seductive nets[-S.E].

Time was when cool debauch

was lauded as the art of love,
trumpeting everywhere about itself,
and taking pleasure without loving.
But that grand pastime

is worthy of old apes [-S.E]

of our forefathers’ vaunted times;
the fame of Lovelaces has faded
with the famef™] of red heels

and of majestic wigs[-S.E].

As we decrease love of Woman, we'll strengthenf™]
her love more[”]

and we will most certainly captivatef”] in a net

of seduction her soul.

At times the sages of love just praised
cold-spirited lechery,

that boastsf”] to infinity[™]

and enjoys without loving.

But that lauded craft

is nice for old monkeys

from ancient days of glory.

Exaltation of Lovelaces was brought down together
with magnificent wigs

and the splendor of red slippers.f™]

Women—as our love is scanty,

thus will their love grow,

and thus in the net of our seduction

we will succeedf™] for certain to ensnare them.
Heartless licentiousness used to be held[™]

as the distinguished doctrinef™ of desire,
proclaiming about itself without end;

and delighting without loving.

But this greatness of the game

is befittingf™ only to elders of monkeys

from the nice times of our grandfathers:

but the Lovelaces, as is known,

with the heel [dyed] red

and heightf™ of wig—their glory is departed.[™]

2%*Nabokov translates “slava” as “fame” here, but it could just as well be “glory” and this is probably how the Hebrew

translators saw it.

29%“Iagbir” is also found in David Frishman’ translation of Pushkin’s “The Prophet:” “om "2 77237 wp-59% 31 It is

otherwise an unusual form.

2%%This is a use of the infinitive “to increase” with biblical origins. Literally, “we will increase to strengthen her love”
**7This is a biblical doubling of the verb for the sake of emphasis. Here it is in addition to the emphasizing adverb

“vadai”?

2%8Qr “praises;” “glorifies” This word comes from the same root as “ancient days of glory;” a few lines later. The reflexive
form is compatible with the Russian.
2% Also, put simply, a Kabbalistic term for the divine.

210Qr: “soles”

211Erom the same root as “haskalah,

» «

enlightenment.”

**The compound verb form here, “to be + present’, typically translated into English as the past progressive (“was
being held”) here seems to refer to a different sort of present-in-the-past, and can be translated as “used to + infinitive

23<Torah?

*“Reminiscent of the Passover song “Ki lo naeh, ki lo yaeh”

*50r: “pride,” “haughty”

*'%This construction is very close to the rabbinic “panah zivah, panah hadarah” from Genesis Rabbah 68 (defined in

Even-Shoshan 1977: 2095).
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In a sense, Shlonsky stutters out this stanza with two added caesurae (indicated by dashes in
Lines 1 and 14.). In this case, the prosodic feature of the caesura may indicate some difficulty in
accommodating the meaning, rhyme and meter all at once, for Pushkin’s two added caesurae are
together in Line 5.

Several of the problems with translating this into Hebrew are apparent in as the translations
are compared and come up with similar wording. Shlonsky and Levinson seem to have come up
independently with nearly identical translations for the rhyming ends of Lines 7 and 8: Shlonsky
has “beli sof / [...] beli ehov” and Levinson has “ ein-sof / [...] beli ehov.” Both have interpreted
“zhenshchina” to mean women in general, and not one indefinite woman; Levinson’ stays closer to
the original, however, by using a singular form, while Shlonsky pluralizes. Neither Hebrew trans-
lator has translated the emotions described in the first two lines very thoroughly; “love” in Line 1
of Pushkin is a verb, whereas the translators each turn it into a noun accompanied by another verb
or an adjective. Their men do not “love less,” but have a decreased love. Similarly, Line 2 uses a
common Russian equivalent of “to like,” “nravit’sia,” which literally means “to be liked; to please”
thus the subject of the verb is the men who are liked by the woman. Instead of being liked more
easily, the men in both Hebrew versions are increasing women’s love for them (for the men).

But in the second line, Shlonsky has no male pronouns to indicate male involvement; women’s
love grows as if it were an autonomous agent (the subject of the verb, rather than the object), whereas
in Levinson’s translation the men are implicated in the growth of the women’s love. Shlonsky’s trans-
lation lets them off the hook, compensating grammatically by having a male possessive ending in
the word “maduhenu” (“our seduction”) in Line 3. This hardly makes it equivalent, and Shlonsky
later overcompensated for this, so that the final version of Line 2 reads, “ken khish nirkosh ahavatan”
(“thus quickly we will gain possession of their love”

The word “khladnokrovnyi” (“cold-blooded”) does not exist in Hebrew, but it could have through
a literal translation here which might then have been absorbed by the language (especially through
Shlonsky; this did not happen). Avraham Levinson might not have been expected to create a ne-

ologism for this; Avraham Shlonsky, rather than writing a calque such as “karat-hadam,” and gen-
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erating a new expression, uses the old expression “ eyn-lev” (“without heart; heartless”). In biblical
Hebrew and in the early modern Hebrew literature, the heart usually symbolized knowledge and
understanding, and thus “ eyn-lev” indicated a lack of those qualities.f™] This expression appears
biblically in Hosea 7:11, “[a]nd Ephraim is become like a silly dove, without understanding”F"j and
in Jeremiah 5:21, “[h]ear now this, O foolish people, and without understanding, that have eyes,
and see not, that have ears, and hear not” [emphasis added].F™] This expression was used in the
ancient Jewish manner into the twentieth century, although it seems to have been used in the West-
ern manner—with the heart symbolizing emotion rather than intellect—before Shlonsky wrote his

translation. The best example is in Nehamah Pohachevsky’s “Hameshek” (“The Settlement”), where

she writes:

What good is there in all the education of her brother-in-law, in all his development,
if there is no heart and no dedication? Here her sister struggled all evening with the
children and he did not try to help her. He was buried in a book and did not hear, or
pretended not to hear anything that was going on.f*] [emphasis added]

This use of “ eyn-lev” here demonstrates lack of caring, rather than understanding. Shlonsky’s use
of “ eyn-lev” to translate “khladnokrovnyi” indicates a more Western meaning of the word which
may have been unambiguous to readers who knew Russian. For readers who did not know Russian,
this may still have carried the ancient connotations, but the meaning of the expression has changed
since then and native speakers of Hebrew will expect the expression to mean “heartless” the way
it does in European languages. Rather than adopting one new expression, Shlonsky is adapting
another. Shlonsky has the men appear more active in their conquest of women, which contrasts
with Evgenii’s dandyish laziness and lack of motivation. Instead of creating a neologism which

would directly translate the Russian “cold-blooded,” he instead recycles a biblical expression which

217 The word “lev” is sometimes used in biblical Hebrew to refer to emotion or in expressions indicating a lack thereof,
but these are distinct from “ eyn-lev”: “lev-even” (“heart of stone”) and “ksheh-lev” (“hard-hearted”), for example.
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he then strips of its traditional meaning. Although Shlonsky Judaizes the text of the novel as he

translates, he also Westernizes the Hebrew language.

4.7 ONEGIN TRANSLATIONS AND HEBREW LANGUAGE DEVELOPMENT

Avraham Shlonsky saw his translation of Evgenii Onegin as something which could only be as good
as the state of the Hebrew language, as something which should change when the language changed.
During Pushkin’s lifetime, two different versions of the novel were published; during Shlonskys,
multiple versions of the Hebrew translation. Although the reasons for the editorial changes were
quite different, Shlonsky’s translation shares with the original not only the cultural status of a mas-
terpiece, but that of a masterpiece which does not have one definite form. Looking back on his
original 1937 Hebrew edition, Shlonsky saw a dated document in need of improvement due to the
development of Israeli Hebrew over the intervening decades. In an afterword to the final, 1966

version (quoted in part in the previous section), he declares:

Around thirty years have passed from the day when the first edition of my translation
of “Yevgeni Onyegin” of A. S. Pushkin was published (on the completion of 100 years
from the passing of the poet). This was a period of dynamic, almost revolutionary,
changes, to the Hebrew language—in quantity and in quality, from the foundation—
the language-of-life and up to the superstructure—the language of poetry. A whole
generation of new poets, that inherited the complete melody of the “Ashkenazi pro-
nunciation,” the craftsmanship of generations of poets, that completed in the course of
this period the different melody of our poetry, the melody of the “Sephardi pronunci-
ation” and refined its forms and vessels. And thus was made possible, and also made
necessary, this renewed diligence [towards] my translations of Pushkin’s poetry, that
appear now in an edited and revised edition. From the intention to bring this master-
piece’s Hebrew garment to the maximum of the objective (of the language herself) and
subjective (of the translator) ability as it stands today.f”]
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The new accent and its new poetic melody were considered to be a major achievement of the new
Hebrew language and its writers. Shlonsky sees himself as an important part of this development,
and thus he also ties his own fate with that of the language and of the translation here, continuing
his toils for the Hebrew culture even after becoming something of a relic himself. He presents his
translation of Pushkin as a part of the history of the Hebrew language, acknowledging the changes
that others have brought to the language and determined to bring his translation along.

The abovementioned revolutionary period in Hebrew language and literature had already begun
when Shlonsky wrote his first edition of Evgenii Onegin, as is apparent from a comparison between
the 1937 translations and Frishman’s fragments of 1899. Avraham Shlonsky and Avraham Levinson
both wrote in a still-changing Hebrew language which had left behind that of Dovid Frishman in
many respects. Most apparent are the changes in vocabulary as well as accent and the corresponding
new “melody” In the move to the so-called “Sephardi accent” from the European, Ashkenazi one,
words like SHABbes not only became shabBAT, they also thereby switched prosodically from being
trochees (Xx) to being iambs (xX).

Similarly, the move from Europe and the passage of time changed the vocabulary of Hebrew. In
Europe, the creation of new lexical material necessary for adapting Hebrew to the modern world
was something of a free-for-all: the modernizing language was not standardized by an Academy, a
state or a community of fluent speakers. The Jews who settled in Palestine had by the 1930s begun
building their community of speakers, however fluent or stuttering, and some public institutions
such as the Hebrew University. The Hebrew of the 1930s lies somewhere in between European
Hebrew and contemporary Israeli Hebrew.

Some of the contributions of Shlonsky’s translation to the Hebrew language have already been
identified. Most notably, Yaakov Kenaani’s dictionary of Shlonsky’s linguistic innovations contains
an essay by Dov Sadan about the first edition of the Onegin translation. Sadan taxonomizes Shlon-
sky’s innovations into categories such as: adapting verb, noun and adjectival roots to existing He-

brew morphologies never before applied to them (including new dual plural formsfj); the spelling

22 Like other Semitic languages, Hebrew has not only singular and plural, but also a dual form, typically one syllable
longer than the regular plural.
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out of numeralsf*] and letters as words; playful intertextuality with biblical, rabbinic and even new
Hebrew sourcesf™ and melitsot, using their original forms and meanings as well as modified ones;
Hebrew humor using sacred language to describe the secular; vernacular language and Yiddish id-
ioms;f?] internal rhyme. Sadan claims that a driving force behind Shlonsky’s language-play and
innovation in this translation is his conformity to the constraints of the Onegin stanza. For exam-
ple, some feminine forms of nouns are created to add a syllable for feminine rhymes or to include
another syllable in the meter. Humor serves as another result of some of Shlonsky’s wordplay (9-
16).

Chapter 5, Stanza 11 of Evgenii Onegin describes some realities which were once very difficult for
Hebrew to communicate: the realities of winter. A comparison between Frishman’s 1899 translation
of this stanza—in the guise of an independent poem—and the two Hebrew versions of 1937, those
of Avraham Shlonsky and Avraham Levinson, demonstrates how Hebrew vocabulary and “melody”
changed over the three intervening decades. In addition, we can begin to address the prestige of
Shlonsky’s translation vis-a-vis that of his contemporary. Below are the Russian text with Nabokov’s
literal translation,f”] and in the next tables, the three Hebrew versions and my literal translations of

each. I will discuss them in terms of prosody, fidelity, and vocabulary.

2% As in Greek, each letter of the Hebrew alphabet has a numerical value and numbers were traditionally written
using these numerals. When Shlonsky spells out the sounds of the numerals rather than writing them as numerals, the
sound is completely different. Just as in Latin numerals we could read “1v” as “four,” but “ahy-vee” is pronounced quite
differently, Sadan gives the example of spelled-out letters “yud het” instead of the numeral 1" (18), which would have
been pronounced as the number it represents, “shmonah-'‘esreh?

*** Including the poetry of H. N. Bialik, Sh. Tshernikhovky, and Rachel.

??* Yiddish contains some vocabulary of Hebrew and Aramaic origin.

226 Nabokov’s translation is typically used for such purposes. Its awkwardness attempts to preserve the feeling of
reading a translation from the Russian.
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‘ 5:11 ‘ NABOKOV

Winter! The peasant, celebrating,

in a flat sledge inaugurates the track;

his naggy, having sensed the snow,

shambles at something like a trot.

Plowing up flufty furrows,

a fleet kibitka flies:

the driver sits upon his box

in sheepskin coat, red-sashed.

Here runs about a household lad,

a small “pooch” on a hand sled having seated,
having transformed himself into the steed;
the scamp already has frozen a finger.

He finds it both painful and funny—

while mother, from the window, threatens him...

3umal.. KpecTbsiHMH, TOpP>KeCTBYA
Ha gpoBHSX 0OHOB/IAET Y Th;
Ero nomapxa, cHer mmouys,
I[TneTeTcs pBICHIO KaK-HUOY/Ib;
BpaSHbI ITyIIncTbhbI€ B3pbIBasl,
Jletut xubUTKA yHanas;

SIMIIMK cUANT Ha 00ITyYKe

B rynyme, B KpacHOM KyllIakKe.
Bor 6eraeT fBOpOBbIIl MaIb4MK,
B canmaskm )Xy4Ky rocagus,
Cebs B KOHS Ipe0OpasuBs;
[IamyH y>X 3aMOPO3WJI MTa/IbYMK:
Emy 1 60/1bHO 1 CMellIHO,

A marb rpo3uT emy B OKHO. ..[”]
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The winter... Already the peasant fondles his hands[*]
and in the ice-wagon will pave himself a path;

and his horse in the snow with knee-stumbling

will move with difficulty and will pull the burden.

There wagon-haste passes with running,

and digs deep furrows in the earth;

and dressed in it sits the rider in a mantle,

and a red belt on his loins for beauty.

There runs from the yard in the village one lad

and will seat his dog within a winter-wagon

and will become the horse for her that is harnessed across the neck;
already also frozen from cold is the the finger of the brute
and pain with pleasure he will know together...

and his mother in the window sends him a finger...

Winter is coming... the peasant rejoices

in carrying-carriage renews his path.

His horse, as he will smell the snow,

will run, will gallop according to his strength.
Look, there gallops a light cab,f*]

crumbling clods of the snow;

dressed in fur, girdle crimsoned.
Behold[™] outside there will run a lad,

his dog within a sled (he) puts,

and himself as a horse (he) hitches;

The brute has frozen his finger:

both laugher it is to him and also pain,
and in the window the mother reproaches.

the coachman from the height of the platform will drive,

Winter is coming! On a sleigh journey

A peasant rejoices in making a new path;
Smelling snow and careless

This horse of his runs about.

A covered-wagon lightly gallops

and breaks through woolyf”] furrow,

A coachman sitting on rim;f™]

wrapped in a beltedf™] fur

the court(yard)[] boy will transport

on his sledge the doggie,f]

in disguisingf™] himself as a riding-horse;
already the cold has frozen his finger:

it is pain and laughter to him; and the mother
shall threaten (uponf™]) him.

?7 (Ed. Tomashevski 98-99) I have added a comma in the first line which I think was missing from the FEB text, but
which appears in many others and which I think the translators would have read in their Russian copies of the novel.
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Frishman, having so many extra syllables to use up in his amphibrachic meter, adds the most
information to the original text; nearly every line of “Horef” ends with embellishment. For example,
in Frishman the boy does not just transform himself into a horse, he harnesses himself. Levinson
also introduces a harness, making one wonder if he ever saw Frishman’ translations. In Line 9 they
both use the extraneous word “sham” [there], even though Levinson has a very close translation
for the word “vot” in his Biblical “hineh” (both are somewhere between “look” and “behold”). The
two of them make few syntactic shifts between lines, with the notable exception of Lines 5-6, which
are flipped in these two translations. All three translations have about equal numbers of shifts in
meaning; for example, the Russian uses different words for “horse,” but the Hebrew translations
repeat their choice of “sus” (male horse) in Levinson and Frishman and “susah” (female horse) in
Shlonsky.

Shlonsky has the least extra information- maybe three words- but more omissions than the oth-
ers. In Shlonsky, the belt is not red or any other color, the boy does not run at all, and the respon-
sibility for the frozen finger is placed on the cold rather than the scamp who is playing outside—in
Shlonsky, he is not even a scamp, but rather a babe. Frishman tries to capture the social reality of
this boy’s serfdom (“household lad” in Nabokov’s translation), by mentioning that the he is from
the yard. Like many of the readers in 1937, Frishman’s readers in 1899 would generally have been

able to look at the original, if necessary, to make this point further understood; Levinson does not

228 This is a biblical expression which means “to sit idle”

** To avoid my translating two different words as “carriage.”

%% “hineh” is a direct translation of the Russian “vot,” although neither has an English equivalent in this context.

#*!'This word is an innovation of Shlonsky’s, which he used in his work since 1940, but this is probably the first example.
Milon hidushey Shlonsky lists these other uses, but not the one in Onegin.

?*2 This word has neither definite article nor possessive ending (it does not have a dagesh on the heh). By the 1966
edition it is “titoro”

?** This is another innovation of Shlonsky’s which Yaakov Kenaani dates late (to his jubilee book of 1949-50), but it
appears here first.

234 “Hetzroni” is a term that Shlonsky had previously invented to refer to those of noble birth, but in Pushkin’s text
the word “dvorovyi” (“yard” or “serf”) is used, so he is keeping the metonymy of place for social class but got the class
wrong. This was changed in later version.

3% This word is an innovation of Shlonsky’s, wherein he repeats some of the consonants to make a diminutive. Knaani
does not list “klaviav” but does include “klaviavon” and “klavievet,” placing the earliest use much later, in 1946-7.

#*Even-Shoshan places this use in 1 Samuel 28:8.

*7 A part of the Hebrew but not useful in the translation. Also, this preposition is not typically found with this verb.
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try to convey this nuance. Shlonsky uses a term that he had previously referred to the wealthy, so it
was not so effective at conveying serfdom.

The winter theme of this stanza poses real challenges to the Hebrew language which is part of
why Frishman chose to translate it in the first place. The specific challenges are lexical: although
reasonably well-equipped to discuss a journey through the desert with horse and chariot, this Mid-
dle Eastern language’s approach to winter sleigh rides was improvised and re-improvised without
yet having acquired a fixed vocabulary. While Levinson does not make up new wordsf*] to adapt
Hebrew to the reality of winter, Frishman and Shlonsky do so in two different ways. Frishman favors
hyphenation of two words to create a new one: “ eglas-hakerah,” “khishloyn-birkoyim,” and “ ‘eglas-
hahoyref” [“ice-wagon,” “knee-stumbling,” and “winter-wagon”]. Shlonsky, as has been described
by Dov Sadan, makes new words not only to deal with lexical problems, but also with prosodic is-
sues (Sadan in Knaani, 1989). His technique often involves taking a Hebrew root and using it with
an unexpected morphology, such as “tsamriri’ [“wooly”].

Ari Ofengended writes that Shlonsky’s invented “words became an integral part of the language,
including many which are of a recognizably “modern” character” (2006 339). These neologisms
even inspired the construction of a Milon hidushei shlonsky [Dictionary of Shlonskys Innovations],
but several mistakes in this dictionary downplay the importance of Evgenii Onegin in his poetic
innovations. Kenaani repeatedly identifies words from this text as having had their first appearance
years later in Shlonsky’s own poetry. Based on the above examples, it seems that many new words
found in Shlonsky’s poetry were invented for this translation and then imported to his poetry later
on, implying that Shlonsky’s work on Onegin was more important than previously thought with
regard to his innovations in the Hebrew language, and potentially upon Israeli Hebrew poetry in
general.

This stanza also demonstrates why the translation had detractors, at least in Tchernichovsky,
and suggests that Frishman and Levinson had better Russian. Shlonsky makes a serious mistake in

this stanza which may be of just the sort that the older poet found objectionable. He seems to have

>%»

238 Except for one, arguably, in Line 2, “bikron-masa’;’ to refer to a freight carriage.
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unintentionally mistranslated Line 8, which describes the coachman’s garb. The way that Shlonsky
punctuates this and surrounding lines indicate that it is the child, not the coachman, who is dressed
in a belted fur. There seems to be no ideological reason to change the meaning of this part of the
text, and the problem is not corrected in the next edition. By the 1966 edition, however, Shlonsky
has changed the entire stanza and corrected the grammatical mistake.

Shlonsky’s interpretation of the meter is closest to Pushkins. Frishman writes in a different
meter, while Levinson’s interpretation differs significantly from Pushkin’s. The Russian text is in
iambic tetrameter with the usual features of an Onegin stanza, but an iambic tetrameter is capable
of variation: the first three stresses are optional, and the fourth obligatory. In this stanza, the first
(and last) feet are stressed without exception in all 14 lines, but the variety lies in the second and
third feet. In the second foot, 11 of the 14 lines have realized stress, while in the third foot, only 4
lines have a realized stress: in total, 13 stresses are skipped. This variety, this play with the rules of
the meter, helps the stanza to sound interesting rather than as a predictable singsong.

As discussed earlier, Frishman does not follow the meter and plays it safe with his amphibrachs
and exclusively feminine rhymes; binary meters such as the iamb were not introduced into Ashke-
nazi Hebrew until Yaakov Fichman (Harshav 2000: 445-544). This is one of the reasons why Fr-
ishman did not go ahead and translate the whole novel, and why people wanted Bialik to do it, and
perhaps why Bialik did not. But in the 1930s, both translators use this meter and in starkly different
ways which helps to explain the fates of these translations.

Out of the whole stanza, Levinson has only 5 unrealized stresses, with 2 each in the first and
second feet, and 1 in the third foot. In this stanza, several of the lines have each foot aligned with
a disyllabic word, producing lines such as “veET atzMO kaSUS raTAM? One line like this may
be innocuous, but since most of the stanza’s stresses are realized and this kind of line is found so
often here, it produces the dreaded singsong effect I believe to be responsible for Dan Miron’s scorn

regarding this translation.f>]

239 Related in conversation on December 9, 2010.
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By contrast, Shlonsky has many more pyrrhic feet (units within the poem that have unrealized
stresses). Of the 14 lines, 10 have a stress in the first foot, 11 in the second, and 8 in the third.
Although he does not have as many in the third foot specifically, he skips 13 of the stresses—the
same number as Pushkin. This is achieved mainly through the use of many words of three or more
syllables, which allow for the variety. The effect is crucial for the translation; without pyrrhic feet,
the meter sounds very repetitive, more like a nursery rhyme. With them, a poet can show how the
same meter sounds different in each stanza and can even match the rhythm to the mood.

With regard to rhyme, Aminadav Dykman has demonstrated that Shlonsky attempts to match
either the sounds of Pushkin’s rhyme pairs or their sense. Levinson shares Frishmans rhyme—
albeit in the new accent—from “naar-baar” further suggesting but not confirming that he has con-
sulted Frishman. Some of the rhymes suggest, but do not confirm, the influence of European He-
brew pronunciation upon the prosody. Levinson has a tendency, which appears in this stanza, to
rhyme voiced and unvoiced consonants with one another, for example, “makov-tiznof” Although
this is an acceptable type of rhyme within the Russian-Hebrew syllabo-tonic system, it evokes the
Ashkenazi accent of Yiddish-Hebrew in which voiced consonants are unvoiced at the end of a line.
Shlonsky, however, does the same; for example, in Chapter 4 Stanza 7 (discussed elsewhere in this
chapter), both translators rhyme “sof” with “ ehov.” It may be less common now, but this type of
rhyme is still found in contemporary Hebrew poetry; for example, Maya Arad, in her novel-in-
Onegin-stanzas of 2003,f] rhymes “ esev” with “kesef” (114). When consonants remain voiced at
the end of a line, a rhyme with an unvoiced consonant is less exact. In the case of Levinson and
Shlonsky, the phonetic similarity between the consonants is greater because they probably have
an accent which may pronounce these rhymes as “sof-ehof” and “makof-tiznof” Frishman’s rhyme
of “ oyveres-hoyferes” demonstrates the sophistication that rhyme-play with voiced and unvoiced
consonants could achieve when they are not at the end of the word and before the changes in pro-
nunciation. That these were acceptable rhymes also suggests that Levinson and Shlonsky may not

have been writing in “Sephardi” Hebrew with a slight “Ashkenazi” accent.

240 Another Place, a Foreign City [Makom aher ve-ir zarah).
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More significant, perhaps, is the completeness of the rhymes. Frishman’s are all feminine, not at-
tempting to translate the masculine ones, but along with that timidity comes a set of rhymes which is
more difficult to achieve (because masculine rhymes only match one syllable while feminine rhymes
must match two). One of his rhymes can be called “grammatical,’f*] relying on grammatical end-
ings: as “yodayim-birkayim” (“hands-knees”), in which the dual plural ending “-ayim” is the only
part of the words to rhyme. Likewise, Levinson and Shlonsky employ grammatical rhyme although
perhaps more self-consciously. Levinson has “doheret-meforeret” (“gallops-crumbling” both in the
female present tense) which hints at a stronger rhyme with the “0” vowel before the verbal suffix.
Shlonsky’s grammatical rhyme here is “doheret-hoteret” (“gallops-breaks through”), which uses a
similar technique to that of Levinson. In the original stanza, Pushkin has two rhyming pairs of
gerunds ending “-aia” and one pair with “-iv” for a total of three grammatical rhymes.

Shlonsky pays a great deal of attention to the meter—just what Nabokov warned against—and
less to the literal meaning, as described earlier. But at the same time, he is the translator who adapted
the Hebrew language to the lexical needs of the novel and matched the meter most closely, intro-
ducing new sounds and neologisms. Shlonsky’s main goals are the modernizing Hebrew language
and his own personal achievement, though Levinson seems particularly interested in conveying the
actual details of Pushkin’s text. Shlonsky tries to provide the spirit of Evgenii Onegin, while Levinson

focuses on the letter of it, but that itself proves to be a deception.

4.8 UNDER THE SKY OF WHICH AFRICA?

In a translation such as Shlonsky’s or even Frishman’s, the reader can expect that a comparison
with the Russian original text will yield strong cultural differences, as different national garb in the
translation-as-clothing metaphor. But as in Carolyn Shread’s discussion of the translator’s colo-
nizing footnotes (though its implications may be different in a Russian-Jewish context from what
they are in a postcolonial context), Levinson’s annotated and scholarly translation can inspire too

much credulity in the reader. One comes to expect him to work towards a fairly literal translation

*! An example of grammatical rhyme in English: “swinging-singing” Pushkin also uses grammatical rhyme, so my
goal here is not to condemn its use in translation.
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of Pushkin, and then is caught unawares when there is a real difference between the two texts. For
example, when Pushkin mentions Africa in 1:1, Levinson gives an even more thorough footnote
about Pushkin’s great-grandfather than Grodzenski does, naming Ibragim Gannibal and giving a
few lines of biography. One may not expect, then, that the annotated stanza itself, so apparently
foreignizing that it even uses a loan word from Russian (stikhiia),f*] should refer to a very different

kind of Afro-Russian exile.

| PUSHKIN (LINES 7-14) | LEVINSON |
[Topa MOKMHYTb CKY4HBIiT Oper DRYWA qn 2fY N 722
MHe HeIpUA3SHEHHON CTUXNM, ,N77IRA N70oN '7w
W cpenpb nonmyneHHbIX 3b10e€NI, ;rj—nj[‘gm 2R
Iog He6om Adpuku Moeli, ;T 2 A Hina
Bspbixath 0 cympaunoit Poccun, ,NTipn Mo S ghnb
Ie 51 cTpanan, rjie s MO6WT, ,NA0R 520 "9 nang
Ime cepptie s HOXOPOHMIL. ...72 772 '35 N
"Tis time to leave the dull shore of an element | It's time I should leave a dull shore
inimical to me, of the enemy element [stikhiia],
and sigh, ‘'mid the meridian swell, beneath the | and in Africa, in the homeland of Nod,/*]
sky of my Africa, in the sand of the Negev of the burning blaze,
for somber Russia, where to dream of gloomy Russia,
I suffered, where I loved, that gave me suffering, love,
where I buried my heart.  (Tr. Nabokov) and in which I buried my heart...

Like Pushkin, the speaker of the Russian stanza has an African ancestor but grew up in Russia.
Always an outsider in Russia he expresses a sense of exile at home and longing to return to a land
where he has never been—a sentiment familiar to East European Zionists such as Levinson. Among
the many curiosities of this stanza is the introduction of the Negev Desert (now a part of the State
of Israel), as if Pushkin were writing a Zionist poem about homecoming to Palestine. (Recall that
Levinson had already suggested that Pushkin would have been sympathetic to Zionism.) He con-
nects Jewishness and Pushkin’s blackness, finding common cause in this sense of being an outsider
in one’s Russian birthplace.

Shlonsky does not make this stanza Zionist, but if he had, it would have fit within the overall

domesticating performance of his translation. His role in the aesthetic conflicts of his time and place

%2 As does Shlonsky.
*Literally: “of wandering”” This is from Genesis 4:16.
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explains the peculiarities of his translation. Although he was a Zionist bard of the New Hebrew,
a Futurist who opposed Bialik and Yiddish, his creativity was not independent of Europe. With
nostalgia for Yiddish and the old ways diverted to an interest in Russian literature, the poet was also
a part of the Russian Diaspora. Corresponding with Soviet intellectuals, reading the latest journals
and poets in Russian, and translating a large body of Russian literature into Hebrew, Shlonsky carried
out activities much like those of Jewish and non-Jewish Russian émigrés around the world. For the
Pushkin jubilee, he tackled the most laborious translation task with his Hebrew version of Evgenii
Onegin.

As we have seen, Shlonsky’s translation is faithful to the complex meter while deviating from
the original in several respects, sometimes in low-level details but sometimes with significant shifts
in meaning. While Shlonsky Judaizes the meaning of the text at some points, he also Westernizes
the Hebrew language and Hebrew poetry. Taken together, these approaches serve not simply to
translate Pushkin’s original text into Hebrew, but to act upon the Hebrew language and culture. The
new meter, neologisms, and cultural ideas are brought into the Hebrew even when they have not
appeared in the original. Shlonsky himself saw the translation as an organic entity which would
change as the Hebrew language developed over the decades of his life in the twentieth century.

Though this translation would probably have been dismissed by another important figure of
the Russian Diaspora, Nabokov, Shlonsky’s domesticating translation should not be judged the way
an English translation might. Although Shlonsky indicated that he did wish to preserve the novel
for future generations of Hebrew-speakers who would be unable to read it in Russian, his fondest
audience consisted of people who had enjoyed the novel in Russian long before 1937. This audience
did not require a translation in order to have access to the novel, and Shlonsky was well aware of
this. This translation uses Pushkin’s Russian novel in verse as a vehicle for what Shlonsky and his
audience wished to see in Hebrew: new meters, new rhymes, new words, new ideas, new jokes. The

Jewish translations of Russian literature complicate some common assumptions about translation.
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4.9 CONCLUSIONS

Maurice Friedberg writes that Pushkin “found [translation] useful for the study of poetic technique””
“[H]e was equally critical of literalism and excessively free renditions.” His translations, “which are
rather eclectic—some quite literal others rather free) demonstrate that translation was to him a
means to an end, an exercise aimed at enriching his own poetic equipment with forms and devices
that already existed in French verse” (37). Zionists in Palestine were aware of this way of using trans-
lation to enrich and develop their language and culture. They participated in a tradition, stemming
from Haskalah times, of using it for transformative purposes in Hebrew.

These Hebrew translations of Pushkin continue the Haskalah and newer modes of Hebrew cul-
tural and language development, but quite a bit had changed. The old OPE project of getting Jews
to be more literate in Pushkin and Russian literature had been so successful that even in Palestine
among fellow Zionists, the new Hebrew-speakers celebrated Pushkin’s centennial even as they re-
jected many Jewish aspects of their past in the Jewish Diaspora. Though Zionist settlers had opposed
attempts for Jews to assimilate into other cultures in Europe, when they came to Palestine they ex-
posed the deep connection that had been forged between themselves and those cultures, especially
Russian literature.

The two Avrahams discussed in this chapter, both of whom occupied central roles in Zionist He-
brew culture, openly took advantage of Russian cultural models towards the development of Jewish
culture and their Hebrew Zionist revolution. At the same time, certain elements of Russian culture
were such an intimate part of them that they spent years—even decades—working to bring these
into Hebrew culture. Doing so filled several needs beyond the personal. They saw that Pushkin’s
development of Russian literature was instructive for the development of Hebrew literature, that the
Russian Revolution intentionally and effectively brought about significant changes in Russian cul-
ture (and they could pick and choose from Russian models of this), and that if their own revolution
was successful, future generations of Jews would miss out on one aspect of the Diaspora past from

which they could not bring themselves to part: Pushkin the poet and the Russian literature that he
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represented. Thus the main audience of these translations was familiar with the Russian originals
but devoted to Hebrew, and the mostly imagined future audience would be native Hebrew speakers.

Levinson tries to bring his reader to Pushkin, explaining as clearly as he can how the novel works
and why Jews might be interested in it. The pride that he takes in this translation and his acceptance
of it being overshadowed by Shlonsky demonstrate that this was also a personal challenge. Some
readers preferred Levinson’s more foreignizing translation to Shlonsky’s domesticating one, which
showed off like a new creation. Shlonsky was a “modernizer of language” (Ofengenden 2006 341)

because

like Zionism itself, he marshaled the whole of preceding Jewish tradition and recast it
into a new framework. All of these aspects of his work combine to forge a vehicle fit
to carry the main issues of Hebrew writing of the 1930s: modernity, identity, and the
struggle for self-recognition. (341)

Within those poetics and the ability to become a leader of Hebrew poetry in Palestine, Shlonsky
sought to instead convey the spirit of Onegin rather than the letter of it, by trying to imagine how
the novel would be had Pushkin written it in Shlonsky’s Hebrew. Hence the careful attention to
the rhythms of the Onegin stanza and the construction of neologisms, sometimes at the expense of
literal meaning. The readers who loved this translation did so because they knew Pushkin in the
original and because they enjoyed Shlonsky’s own approach to Hebrew writing. This translation is
a celebrity performance of the sort that Naydus’ perhaps would have been. It also draws attention

to Shlonsky’s modernist poetics. Naomi Brenner writes of Shlonsky the poet,

“As Michael Gluzman suggests, Shlonsky employs the poetics of newness advanced by
the Russian Futurists for political means—to help create a new society, a new language,
a new homeland. But he also uses this “newness” to characterize himself as a fresh,
vibrant writer on the literary scene.” (383)

Scholars may not agree about the first point, but the second is significant for understanding the joy
that this translation of Pushkin brought to many of its readers the feeling that something on the

scale of Onegin could be done astoundingly well in their new language. It conveyed more celebrity
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on Shlonsky as word of it spread around the world, but at the same time, his poetic contribution
upset some Jews who preferred Levinson’s approach and recently inspired Yoel Netz to try to write

a translation which would be less Shlonsky and more Pushkin.
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CHAPTER 5

Conclusion

Katsenel'son’s Hebrew monograph on Pushkin established a liberal, maskilic Jewish perspective on
Pushkin. For Katsenel'son, Pushkin provided a fine example of how to make a modern and real-
ist literature in one’s national language, an example that Jews should observe. His conception of
Pushkin is linked with his conception of Russia’s Jews, however, because he saw them in a mutual
relationship. Pushkin, more generally, presents his readers with a pan-Russian shared high culture
to which all of the empire’s minority nations could belong. Jews already knew and loved Pushkin for
this, wrote Katsenel'son. While many non-Jewish European writers would be translated into Jewish
languages, here in Katsenel'son’s claims lies the distinction between Pushkin and other writers that
would appeal to East European Jews: Pushkin was the national poet of the empire where most of
them lived.

Frishman, too, saw Pushkin as an important example for Jews. Whatever could be said about
the pogromists’ non-Jewish cultures, literary geniuses such as Pushkin were to be seen as separate
from all of that. Pushkin was a bibliophile (a type Jews were to find sympathetic) and a humanist
whose ideas Jews needed to internalize in order to develop their own culture. He provided a modern
prophetic mode, “Jewish” poems, and textbook examples of nature poems. The dialogue between
Pushkin’s work and Bialik’s made Bialik, the Jewish Pushkin, an ideal translator. Frishman himself,
privileging content over form, did not really try to convey how Pushkin’s poems really sounded, so
he may have also thought that Bialik would do a better job with the meter.

Bialik actually learned a lot from reading Pushkin and followed in some of his footsteps, but
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while he did translate a couple of non-Jewish texts, Onegin would be too much. Bialik became
a Pushkin-like figure within Hebrew literature—but as a renewer of Jewish materials (more in line
with Pushkin’s Slavophilic side than with his Westernizer side). Of course, the whole idea of making
a modern literature in Hebrew and of becoming its national poet was itself already a sign of cultural
contact, but Bialik did not want to endorse Russification or Westernization, much less make the
effort that a translation of a verse novel would require. And Bialik himself wrote in ternary or
neobiblical meters, not iambs; he would have had to either change the way he wrote poetry, or
change the meter of the novel. This would be a lot of effort to further link his own name with that
of a famous non-Jewish poet, when instead he could continue the project of kinus.

Naydus, who probably grew up reading Pushkin, might have embraced such a connection. He
adopted other aspects of Pushkin’s approach, namely the translation of foreign works or the writing
of original works that one imagines had a foreign original text, that feel like translations. Not only
did he practice his craft by translating Pushkin and other Russian poets such as Bal'mont, but he
also—like Pushkin—turned to French poetry. And along with content, he adopted forms from
foreign poetry in order to write something that Bialik would never write in (his preferred language
of) Hebrew: high-culture poems in the vernacular.f*] He also shared with Pushkin the idea of the
old woman—Naydus’ grandmother, Pushkin’s nanny—imparting folk stories, which is reflected in
his translation of Pushkin’s “Skazka o mertvoi tsarevne i semi bogatyriakh” (“Tale of a Dead Princess
and Seven Heroes”). Naydus had a modernist poetics that incorporated a classic poet in order to
further its modern mission and he considered this important enough to work on when he was sick
with premonitions of his early death.

At the same time, the more populist Grodzenski saw in Pushkin an outsider like himself, some-
one who grew up as a member of an elite but did not fit in with its ideology—a bookish revolutionary
who chose to write in the language of the illiterate masses. As Jews modern Jews became more con-
scious of their surroundings, they needed a Yiddish translation of this master poet of the region in

which modern Yiddish literature happened. Like Frishman, Grodzenski expected that embracing

244 Bialik also wrote poetry in Yiddish, but his hopes were for Hebrew.

195



the foreign, as Pushkin had done, was crucial for the development of a nation’s own self-expression
and translation was key for this. As Grodzenski’s paratexts to “Poltava” indicated, he saw in Pushkin
both the national side and—even in a work such as “Poltava,” which was not on the level of One-
gin—a level of craft that Yiddish readers should learn about, in the interest of promoting art for
art’s sake. Bringing Pushkin to the Yiddish reader was a way of educating Jews. It also served the
purpose of developing Yiddish culture by providing a basis for Yiddish opera.

Levinson also conceived of Pushkin as a revolutionary. Sharing Katsenel'son’s interest in Pushkin
as a lover of freedom for all peoples, he extrapolates further to suggest that Pushkin would have
been sympathetic to Zionism. If Dostoevsky’s Judeophobia could be brushed aside as a hatred of the
(Diasporic) idea of the Jews rather than the people itself, Pushkin be even more of an ally because he
believed in freedom for all peoples. While Levinson opposed Gershenzon’s immersion into Russian
culture and Pushkin studies, he himself was obsessed with translating Onegin and likely saw it as a
contribution to the Hebrew cause. A cultural engineer himself, Levinson was especially interested
in the mechanism of Pushkin’s contribution to his national literature, all the way down to the meter.

Bialik and Mayakovsky were both contemporaries of Shlonsky’s that fed his interest in trans-
lating quite a lot of Pushkin’s work. Mayakovsky set the stage for modernist ambivalence towards
a classic poet, and Shlonsky’s own oedipal competition with Bialik fed his ambition to masterfully
translate a work from which Bialik had shied away. Unlike whatever translation Bialik might have
done, this would be in a more fluent, spoken Hebrew of the new accent. Shlonsky was far enough
away geographically, temporally, and stylistically from Pushkin that he did not have the anxiety of
influence that Bialik did; he needed to distinguish himself from Bialik, not from Pushkin. But as
Pushkin was distant from the reality of Shlonsky and his readers, it worried the Hebrew poet that
Israeli children would not appreciate this the Russian poet.

Despite Shlonsky’s own love for Pushkin, the translation privileged the artistry of the Hebrew
outcome as a “masterpiece” over the precise reproduction of Pushkin’s meaning. Pushkin had af-
fected the Russian language, and Shlonsky would use this translation to innovate in Hebrew. This

approach made his translation controversial: it was much-loved and reissued, word of its wonders
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travelled to China and to Soviet critics, but it has also been criticized for being too much a display of
Shlonsky and not enough of Pushkin. I suggest that perhaps this made sense for a readership who al-
ready knew the Russian original could marvel at Shlonsky’s accomplishment not because they could
finally read Russian, but because they were excited about what could be accomplished in Hebrew.

For all of these translations, though some of the audience may not have known Russian, the
same principle applies. The access to Pushkin that East European Jews had even without the trans-
lations makes them a peculiar case. This was especially so for the Hebrew translations, both the
real ones of 1937 and the wartime translations that never appeared in print. Had Bialik translated
the novel, he might not have been able to come anywhere near as close to the sound of Onegin as
Shlonsky did, but the text would have been celebrated as a child of both Pushkin and Bialik. Jew-
ish translators of Pushkin, motivated less by the dissemination of familiar poetry than by a Jewish
national project, were enabled or even encouraged to leave their individual marks on the text. This
approach, however, was understood to express more of the translator’s voice and less of Pushkin’s,
leaving an opening for a new translation.

From 1937 until 2012, the only Jewish translations of Onegin to appear were revisions and
reprints of Avraham Shlonsky’s version. But the world of Hebrew literature had changed a lot since
then: Israelis paid more attention to contemporary English literature and less to Russian literature,
while a new wave of Russian-speaking immigrants from the former Soviet Union arrived in Israel
to be called rusim (Russians) by their Hebrew-speaking neighbors. These new immigrants have re-
tained much of their “Russian” heritage and created new Israeli literature in Russian. It was through
contemporary English literature that Israeli Californian Maya Arad may have been inspired to write
her novel-in-Onegin-stanzas, Another Place, a Foreign City (Makom aher ve‘ir zarah) by Indian Cal-
ifornian Vikram Seth’s The Golden Gate a novel-in-Onegin-stanzas that cites Charles Johnston’s
English Onegin for its inspiration.f*] Bringing the grand total of Hebrew translations to 3 in 2012,
Arad’s father-in-law Yoel Netz explains why he thought it necessary to write a new translation even

though Shlonsky’s fine translation was still in print: “the audience sees Shlonsky and not Pushkin

%% Arad discusses her path from Seth to Pushkin in Thrope “Expatriate Act”; Seth mentions “Johnston’s luminous
translation” in Stanza 5.5 of The Golden Gate.
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on the stage. The words are as if they are the words of Pushkin, however the spirit is the spirit of
Shlonsky” (6).F"

But this is not the only reason. His son Reviel Netz, in an afterword to the new translation,
explains that his father moved to Israel in 1948 after having received a Soviet education and only
with the recent influx of immigrants from the former Soviet Union did he realize that his identity
was best defined as “Ruso-Israeli” (“yisraeli-rusi”). Since a “citizen of Russian culture” is obliged to
do something with Pushkin, and since Yoel Netz is a citizen of both Russian and Israeli culture, he
just had to translate it into Hebrew (214-5). The new translation is an expression of this recently-
acknowledged Russian-Jewish identity, over a century after Katsenel'son’s monograph.

In addition, the story of the centennials, which this dissertation has begun to tell, has also con-
tinued since 1937. In 1999—and beyond, as the 2037 centennial grows closer—the character of the
Israeli celebration was different than it had been in 1937. Further research could investigate the
relationship that this more recent wave of immigrants from the former Soviet Union has to Pushkin
today and compare “Russian Jews” in Israel to those in English- and German-speaking countries.

Onegin did not figure in the many translations of Pushkin that were published in the USSR; a
tew Yiddish chapters were found in the archive of Ezra Fininberg (1899-1946), and some stanzas of
these were published in Sovetish heymland in 1974 (89-94). Fininberg also worked independently
and with another major translator of Pushkin, Dovid Hofshteyn. Emes (“Truth”) published most
of the Soviet Yiddish translations of Pushkin, which included Dubrovski, a tale about an uprising
against the aristocracy that was popular during this time; Belkin’s Tales, “The Covetous Knight,’
and other stories and poetry. Most of these were around the time of the same centennial that was
being celebrated in Palestine. In Argentina, the appeal of both Pushkin and Yiddish was still strong
enough in 1937 that Menashe Konstantinovski published a Yiddish volume of Pushkin’s poems.

East European Jews have been involved in translating Onegin not just into Jewish languages, but

246 Netz evokes the voice of Jacob and the hands of Esau in Gen. 27:22, which I mentioned in the context of Frishman’s
translation. Netz in Hebrew:

MM R - AN O9IR L PwIa Sw ann 10 51200 , 000 ppwia nr RS ponbw nR Anan by arm Sapn
Jponhw Hw
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also into Polish. Leo Belmont (1865-1941) translated Onegin into Polish in 1902. Adam Wazyk
(Ajzyk Wagman; 1905-1982), a Polish Jewish poet with ties to the USSR, published his Onegin in
1952. These are not the only examples of Onegin’s Polish-language Jewish translators. Further study
of Polish-Jewish Pushkinism could explore a missing perspective from the East European Jewish
language polysytem. Comparing the Polish-Jewish translators with their contemporaries working in
Jewish languages would shed light on this dissertation’s unanswered questions about the persistence

of Russian culture among Jews.
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