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What Are They and Why Do They
I Vary Geograpbically?

WHAT IS IT THAT HAS MADE THE JEWISH PEOPLE, SCATTERED ALL OVER THE WORLD
for over 2000 years, one people despite the lack of a homeland for most of that
time? The answer, in the words of the Broadway musical Fiddler on the Roof, is
“tradition.” At least until the beginning of modern times, Jews shared a common
devotion to the Torah. Torah meant both a set of books (the Five Books of
Moses) and a common set of religious norms, laws, and practices that they could
carry with them wherever they went. The Torah and its tradition taught Jews
that they were descendants of the same ancestors, had been slaves in Egypt, had
entered the Holy Land, and then had been expelled because of their sins. Study
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of the Torah and the other sacred texts, as well as prayers, were conducted in
Hebrew, the shared ancestral language of the Israelites.

The Great Tradition and the Little Tradition
=

Even though Jews felt such strong ties to a common book, a common tradi-
tion, and a common ancestry, they differed from each other tremendously. This
wasn’t only evidence of the truth of the proverb “two Jews, three opinions,” it
was a result of the fact that the same tradition that held the Jews of the world
together also separated them.

Actually it wasn’t the same tradition. Jewish culture, like all other major tra-
ditions, really consists of two parts: the official culture and the folk culture, or, as
anthropologists like to put it, the “great tradition” and the “little tradition.” The
great tradition, written in books and enshrined in the laws of the Jewish religion,
was the uniting factor. It stretched back to ancient times and described the very
beginning of the Jewish people. It spoke of their heroic common ancestors—
Abraham, Isaac, and Jacob; Sarah, Rebecca, Rachel, and Leah. The great tradition
had an advantage that was particularly important for the Jews—it was portable.
Wherever Jews went, they could take their books with them. Because all Jewish
scholars and many Jewish laymen (but not most Jewish women) were literate in
the common Hebrew-Aramaic language, they could read what Jews in other
lands wrote with little difficulty. If scholars wrote new works, the manuscripts

could make their way to other countries to be copied or printed there. Jews of ,

Yemen studied the Bible and Talmud commentaries of Rashi born in eleventh
century France, just as Jews in Poland could study the works of Maimonides,
born in twelfth century Spain. Neither time nor place made much difference.
Once something was written down and codified, it was made permanent.

But Jewish communities never enshrined all of their culture in books. No
book, even the most holy or the most comprehensive, could include every detail
of life. There was always room for filling in the details not codified in the great
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tradition through the creation and practice of Jewish folk tradition (the little tra-
dition). Folk traditions, which were intended to make the pages of the written
tradition come to life, had completely different characteristics from the great
tradition. Since they were not written down, they could not be passed down at a
distance. They depended on example, word of mouth, and local conditions. They
could be learned only from people with whom one came into personal contact.

The little tradition learned through the family and the community did not
have the ancient pedigree of the Bible and the Talmud. It did not require formal
education to acquire the little tradition, as it did to learn the texts of the great
tradition. But for the unlearned, probably always the majority, it was the little
tradition to which they had the greatest emotional attachment. The melodies of
family and synagogue rituals, holiday foods, spoken language, proverbs, and
lifestyle were what gave flavor to Judaism. The holy texts might be venerated,
respected, and even obeyed, but they seemed more distant from daily life. The
common people knew the great tradition of Jewish religion mainly via the little
tradition of the life of their own communities.

When you look at the great and little traditions from the outside, the
tremendous gap between the two becomes apparent. The world of the Bible and
of ancient Judaism seems very distant from the world of the Eastern European
small town (shtetl) or North African ghetto (mellah). Whatever Moses looked
like, he certainly did not look like a nineteenth century Polish Hasid. Whatever
Jews of the biblical and talmudic period ate, it was not gefilte fish or falafel. The
little tradition seems much more recent, more folksy, less exalted, more down to
earth. You can see the difference even in language—between Hebrew, the lan-
guage of text, and the various spoken languages of the Jews. This is expressed in
Yiddish by the way in which both languages are labeled. Hebrew is loshn kay-
desh, or the Holy Language, but Yiddish is mame loshn, or the mother tongue.

Sometimes it is hard to see the connection between the two types of tradi-
tion. How does the religion and ethos of the Bible turn into the religion and the
ethos of the nineteenth century Diaspora? In this book I will trace some of the
historic stages that led from the earliest periods of Jewish history to the very dif-
ferent recent patterns. I will look at how Jews moved from their homeland to the
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various lands in which they settled. I will compare the various local traditions
and look at how they fit together in similar structures despite their differences.
But in the end, there will be many aspects of the folk tradition whose relation-
ship to ancient Jewish roots cannot be documented. A telling example of the
tenuous connection between modern Jewishness and the Jewishness of the Bible
is furnished by genealogy. It is a firm part of the faith of most Jews that they are
the descendants of Abraham, Isaac, and Jacob. In the blessings for Chanukah, for
instance, all recite the words “who has done miracles for our ancestors in those
days at this season.” Yet, it is virtually impossible for any Jew researching a family
tree to go back further than a few hundred years. Almost all Jews except recent
converts can connect themselves directly to a specific little tradition, whether

Yemenite, Eastern European, or Persian, but almost no one can prove that their

ancestors really were biblical Israelites. Their descent has to be taken on faith.
But it is not origin alone that makes a person or a cultural trait Jewish. Even a
cultural practice whose origin is demonstrably not Jewish can be Jewish to the
core because it performs a Jewish function. When one culture borrows an ele-
ment from another culture, it can do so in one of two ways: It can assimilate to
the outside culture by taking on characteristics of the other culture in order to

v~ become a part of its society; alternatively, it can incorporate a feature of an out-

side culture into its own culture and make it its own. Traditional Judaism was
highly adept at the second process—borrowing and “Judaizing” traits belonging
to the people among whom the Jews lived. Considering only their origins, Yid-
dish is primarily a Germanic language, borsht is a Russian food, some Hasidic
tunes are Ukrainian shepherds’ songs, and the hora is a Romanian dance, But
when a culture adopts a practice from another culture, it gives the practice a
function within its own culture that changes its meaning. If Jews take a Polish or
Moroccan Berber food and associate it with a particular Jewish holiday obser-
vance, the food becomes a Jewish food. When a Hasid today wears a fur hat that
may be the same as hats worn by Polish noblemen of the seventeenth century, he
is not wearing a Polish hat; he is wearing a Hasidic costume. In adopting foreign
traits, Jews have changed the meaning (a shepherd’s melody becomes a religious
tune), the form (a German, Polish, or Arab food has its recipe changed to make it
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kosher; an Arabic amulet acquires a Hebrew inscription), or the function (a
Mardi Gras food becomes a Purim food). Very often a practice that the Jews orig-
inally borrowed from their neighbors becomes Jewish because non-Jews stop
practicing it, or Jews migrate to a new country where no one but Jews practice it.

Often cultural traits that have different origins and different appearances are
tied together by a common function. A good example is the Jewish Sabbath
lunch food in various parts of the world. The names differ, the basic ingredients
differ, and therefore the tastes differ greatly. But these dishes share the common
characteristic that they can simmer slowly for many hours overnight. They
therefore fulfill the common function of obeying the Jewish tradition requiring
warm food on the Sabbath but forbidding cooking (except where the process
began before sundown on Friday). Accordingly, these foods are functionally the
same, even though their outward characteristics are different. Something similar
can be said about the relationship between the Ashkenazic Jewish name Katz
and the Italian Jewish name Sacerdote, which don’t sound alike but both mean
Cohen or Jewish priest. These examples can be multiplied by the hundreds. It
could be predicted that any local Jewish culture will have certain items—a Sab-
bath food, a way of covering the Torah, a method of Torah cantillation, a melody
or chant for Kol Nidre—but how that item will taste, look, or sound, remains
unpredictable.

Because the little tradition was not written down but had to be learned by
word of mouth, it varied from place to place. Members of Jewish communities
only knew the folk traditions that they themselves had seen. They incorrectly as-
sumed that the way things were done in their town was the way things were
done throughout the Jewish world. But in other parts of the world with which
they had no personal contact, different local traditions developed from the same
written great tradition. As long as the bearers of local traditions did not en-
counter each other in person, they could not influence each other.

The more stationary a population, the more isolated its local traditions. But
the Jews as a group were less sedentary than their neighbors, who were mostly
farmers. Many of them were merchants who traveled large distances on business
and came into contact with people from other regions. Therefore Jewish local
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traditions never developed in total isolation; although each community had its
own nuances, local traditions generally resembled those of communities in
nearby towns. Jewish little traditions often stretched over large areas. This was
especially true because the Jewish population also migrated, sometimes over
large distances, taking traditions born in one region to new areas where condi-
tions were totally different.

The result of Jewish migrations and Jewish business travel was neither total
uniformity of Jewish customs around the world nor extreme local variation. In-
stead Jewish little traditions were regional, often covering large areas but still re-
maining markedly different from one cultural region to another. In later
chapters, about a dozen Jewish cultural regions will be described, each of which
can be broken down into subregions with more subtle differences among them.

Cultural Boundaries
=

Students of linguistics and ethnography (the studies of languages and culture)
have developed the idea of the cultural boundary, which scholars refer to as
“isoglosses” or “isopleths.” They generally theorize that sharp cultural boundaries
or bundles of isoglosses are evidence of communications barriers, So, if a moun-
tain range separates two groups of people, their dialects differ because the range
greatly restricted personal contact between people on either side of the moun-
tains. Instead, the people near the mountains are in closer contact with the val-
leys on their side of the range. Other communications barriers might be oceans,
rivers, forests or political boundaries.

The various Jewish cultures are an interesting check on the theory of com-
munications barriers. Because Jews were almost always in the minority in their
places of residence, they shared the same territory with another culture and
sometimes with more than one culture. If a mountain range or river was a com-
munications barrier, it would be expected to perform the same function for
both Jews and non-Jews. If, as is frequently the case, the geographical patterns

Folk Traditions (22

within Jewish culture are not the same as those of the non-Jews living in the
same area, an important question about communications barriers is raised. It is
not that such barriers had no effect on Jewish culture, but rather that different
factors were communications barriers for Jews than for non-Jews.

A political boundary might have had no effect on non-Jewish cultural com-
munications, but it could have been a barrier to Jews who were not allowed to
cross the frontier. A river that served as a barrier to non-Jewish communications
might be no barrier at all to itinerant Jewish merchants who crossed the river
frequently. Differences in settlement history might also create different pat-
terns. A certain area might have been settled very late by the Jewish population
(or alternatively, the Jews from the area could have been expelled). Because of
this, when Jews did settle in the area, they came from both sides of the previ-
ously “uninhabited areas” and the isoglosses all crossed the “new territory.” This
is the reason, for instance, that the main cultural boundaries among Jews in Ger-
many before World War II divided the east from the west. By contrast, the main
cultural boundaries among German non-Jews divided the north from the south.

It is the nature of the development of tradition that oral culture can become
fixed once it is written down. In the course of Jewish history the codified prac-
tices constantly grew in number and importance. Many a practice that began as
a folk practice could end up as a part of the written law, such as the bar mitzvah,
or the Ashkenazic prohibition on eating beans on Passover. Once something be-
came a part of the written tradition, available in books, it was much less likely to
disappear than were practices that were merely part of the oral little tradition.
Such written practices were probably more likely to spread than those that no
one thought worthy of writing down.

Reasons for Local Variations

Although more and more practices were codified as written laws, it was impos-
sible for all practices to be written down. Without a system of Western notation,
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Jewish liturgical music could not be put into a fixed written form. Its perfor-
mance would always depend on traditions passed down orally. Patterns of dress
were also not easily recorded in writing. One might prohibit a particular item
(perhaps luxurious clothes that were considered improper or that showed too
much of the human body to outsiders) and require another article of clothing
(for instance, a hair covering for married women), but it was impossible to cod-
ify every detail of dress. Color, cut, type of material, style of embroidery or
sewing, and types of ornaments were too complicated to prescribe in a law code.
Even if they were prescribed, it was almost impossible to enforce so many de-
tails. The same pattern is true of Jewish food customs. Certain items or combi-
nations could be forbidden or required, but it was impossible to prescribe an
exact recipe. Even if an item of clothing or a festive food had the same name in
two different places, it was not necessarily the same.

Other local variations in the tradition resulted from the conditions prevail-
ing in different lands. The foods eaten by a particular cultural group depended
largely on the availability of various staples. In premodern times, the group was
generally restricted to foodstuffs grown in the immediate surroundings. The
foods of Jews in a cold climate would necessarily differ from those living in a
subtropical area. Jews, like all other inhabitants, would be affected by whether
the main grain of their region was rye, wheat, or rice and by what fruits or veg-
etables were available on the market. The languages that Jews spoke among
themselves were largely influenced by the languages their neighbors spoke.
Sometimes they picked up a version of their neighbors’ language and sometimes
they brought a spoken language, such as Yiddish or Ladino, from a previous mi-
gration. But even in the latter case, they adopted all sorts of words, phrases, and
grammatical forms from the languages spoken around them.

This book will concentrate on those aspects of Jewish tradition and culture not
found in the Holy Books. It will deal specifically with the little traditions. This
exploration does not intend merely to list variations demonstrating that there
was much diversity within Judaism. That seems obvious. Instead, this book at-
tempts to look at the geographic differences in Jewish tradition in a comparative
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way. Exploring common functions and different forms in music, costume, lan-
guage, religious rites, and names, this book will trace the stages of migration that
have created the various Jewish folk traditions and will look at the cultures that
have influenced these traditions. Although this book will contain a great deal of
description of specific items of food, clothing, and ritual, I will link them to the
basic analytic themes of this study:

The great tradition as outline and the little tradition as content

The interplay between common function and different origins

Similarities and differences between Jews and their neighbors

The relationship between outside cultural and natural forces (like climate)
and internal belief systems

>N~

All of these subthemes will help to answer the basic question raised by the
material to be explored: Why are Jews in different countries so similar to and so
different from one another, and why are they so similar to and so different from
their non-Jewish neighbors?
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PROBLEMS IN THE EARLY HISTORY
OF JEWISH FOLKLORISTICS
BARBARA KIRSHENBLATT-GIMBLETT

The relationship between subject and discipline .is
fundamental to any intellectual history. Not all subjects
give rise to specialized fields of study devoted
exclusively to them. Accordingly, there are two key
questions for a history of Jewish folkloristics: first, how
have Jews been constituted as a subject? Second, what is
the relationship between this subject and the historical
processes by which disciplines are formed? I view the
history of Jewish folkloristics--which must be considered
in relation to ethnography and anthropology--as a struggle
over whose representation of Jews and their culture would
be authoritative.?!

Theology Sets the Ethnographic Agenda

"Apostolic nostalgia" and Christian sectarian struggle
set the ethnographic agenda for at least three centuries.?
Not until the nineteenth century did scholars manage to
divorce the ethnographic study of Jewish 1life from

‘Christian theological concerns. With the "discovery" of

Hebrew, Christian Hebraists had engaged in historical
ethnography as a form of Biblical exegesis. So passionate
was the desire to imagine the world of the Bible in the
most literal and concrete terms that Johann Christoph Georg

lFor a more extended treatment of this subject, see my
forthcoming book Ashkenaz: Essays in the Intellectual
History of Jewish Folklore and Ethnography (Bloomington,
Indiana: Indiana University Press).

2Phe term “"apostolic nostalgia" is taken from Jerome
Friedftan, The Most Ancient Testimony: Sixteenth-Century
Christian-Hebraica in the Age of Renaissance Nostalgia
(Athens, Ohio: Ohio University Press, 1983).
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Bodenschatz, author of Kirchliche Verfassung der heutigen
Juden sonderlich in Deutschland (Leipzig, 1748), actually
built scale models of Noah's Ark and the Tabernacle of the
Wilderness. Such undertakings, including the many accounts
of Jewish liturgy and ceremony, were part of the internal
Christian polemic regarding the relationship between
Judaism and Christianity. Descriptions of Jewish custom and
ceremony offered rich ground on which to wage intense
sectarian struggles for legitimacy. Jews and Judaism were
central to this debate, both as subjects of study and as
objects for conversion. Jews also contributed to the
growing body of ideologically charged 'ethnographic'
description, whether as humanists in their own right (for
example, Leon Modena), tutors to Christian scholars, or
apostates.

In their many descriptions of Jewish religious 1life,
Protestants might document the preparations for Passover
in complete detail as a condemnation of Jewish
ceremonialism and rabbinic authority. By implication, such
Protestants were attacking Catholic ritual and clericalism.
Catholics in turn might use the same material to support
their claims of legitimacy by citing the antiquity of
Jewish custom and its sources in the 01d Testament.
Accordingly, the 'ethnographic' agenda was set by such
Christian doctrinal issues as offerings, fasting,
clericalism, externalism (custom and ceremony),
circumcision, the Sabbath, blessings, amulets, magic,
superstition, 'ritual immersion, and burial practices.
Whether focussing on the Ancient 1Israelites or on
contemporary Jews in their midst, scholars such as Johannes
Buxtorf the Elder, a seventeenth-century Christian
Hebraist, alternated between fascination and disgust. As
they examined such "exotic" and heretofore "hidden"
Jewish practices as ritual slaughter and family purity,
Christian authors were careful to display their sectarian
loyalties, the sincerity of their conversion (in the case
of apostates), and to protect themselves from accusations
that they were Judaizing Christianity--factors that
contributed +to their strongly anti-Judaic rhetoric.
Addressing not only a Christian reader but also a Jewish
audience of potential converts, this 1literature was
frequently published in the vernacular (as well as Latin),
illustrated with handsome engravings, and issued in many
editions over the course of more than a century.

A mysterious and unassuming little book published in

1820 in Vienna brings into focus the relevance of these
early studies of Jewish customs and ceremonies for a
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history of Jewish folkloristics. A. Unterrichter's Die
Kinder Israels, oder religiése Gebr&duche der Juden. Ein
Baytrag zur VOlker-Kunde offers 1little by way of new
information. It uses a well-established protocol for
describing Jewish ceremonies as they occur daily, weekly,
monthly, and annually, but, in contrast with the works on
which it is modelled, theological tendentiousness 1is
conspicuously absent. The title page states explicitly that
this collection of Jewish custom is intended as a
contribution to V&lker-Kunde, which emerges here as the
sheer description of Jewish customs without any Christian
editorializing. Unterricher has created a V&lker-Kunde of
the Jews by a process of elimination, by stripping away the
theological argumentation that is so important in the

classic works of Margarita, Buxtorf, Simon, Schudt,
Bodenschatz and others.

Logical Divisions of Knowledge: Educating Citizens

The history of the "logical division of knowledge" in
the latter half of the eighteenth and better part of the
nineteenth centuries reveals that in both general and
Jewish. schemes, the material we associate with
folkloristics, Volkskunde, ethnography, and anthropology
appeared as subfields of the broadly conceived disciplines
of philology and literature, statistics, archeology, and
geography, among others.

Geography was an important part of the curriculum of
Haskala schools from their inception in the last decades
of the eighteenth century. As early as 1782, Naftali Hirz
Wesseley stressed the importance of geography as a Jewish
school subject. Moritz §teinschneidex had studied geography
with Carl Ritter at the University of Berlin and taught
geography at a Jewish girls' school from 1858 to 1860.
Early outlines for curricula in Jewish schools
characterized geography as an essential subject in the
Bildung of a citizen, and in the development of
Sittlichkeit. It is clear from the heading statistische
Geographie in an 1806 outline for Jewish school curriculum
that statistics and geography converged where descriptions
of people and their way of life were concerned.?

»

3 [Dr. Richter], "Einige Ideen iiber Erziehung und

6ffentlichen Unterricht," Sulamit, 1. Jahrganges, 1I.
Bandes, 2. Heft (August 1806): 93-102.
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The general enthusiasm for travel during this period
created an appetite for reports of different parts and
peoples of the world. On the inside of its 1little blue
covers, Sulamit, an early Haskala journal, promised its
Jewish readers reports on the mores, customs, and manners
(Sitten, Gebrauche, Lebensart) of various peoples,
including various Jewish communities. Articles published
in Sulamit show that these topics were conceptualized in
ways that yielded distinctive genres of Haskala
ethnography, a close reading of which reveals the
subversive potential of cultural inscription.

Take for example what might be termed ethnography as
progress report. 1g. Jeitteles begins his article on the
Jews of Bohemia with a discussion of the word Kultur, which
he defines as cultivation (as in -agriculture): he writes,
"That which is cultivated does not remain in its natural
state." He then differentiates levels of culture and offers
a protocol for what is a distinctly Haskala ethnography of
the "Kulturgrad der Juden in B&hmen." Topics include the
"culture" (in the sense of level of cultivation) of
physical life, of intelligence, of morality, and of taste.
The description that follows, 1like many others that
appeared in Sulamit, is in the form of progress report on
how well Jews in Bohemia measured up to Haskala standards
and how prepared they were for citizenship.*

The power of negation as a constitutive principle in
cultural inscription is nowhere clearer than in the mode
of gfthnoqraphic burlesgue. From the outset, Sulamit ran a
column entitled "Gallery of Obnoxious Abugses. Shocking
Customs, and Absurd Ceremonies of the Jews, " which was
WX en by David Frinkel. The author first contrasts the
simplicity and naturalness of 1life in the Bible with the
bizarre ceremonialism introduced by the rabbis. He then
urges readers to adopt the aesthetic and refined manner of
cosmopolitan Jews. In an account of wedding customs, for
example, the author objects to matchmaking because it seems
to ignore the desires of the young couple and focus on
crass financial transactions. The author questions the use
of an incomprehensible 1language, Hebrew-Aramaic, for
something as important as the marriage ceremony. He is
offended by the public spectacle of outdoor processions

4 Ig. Jeitelles, "Bemerkungen iiber den Kulturzustand
der Juden in Bbhmen," Sulamit 1. Jahreganges, II. Bandes,
4. Heft (1807): 209-225.

24

PROBLEMS IN THE EARLY HISTORY OF JEWISH FOLKLORISTICS

accompanied by music because the bridal couple is put on
public display in a filthy courtyard. What is worse, such
ridiculous wedding customs look 1like foolsplay to the
non-Jews. How much preferable are the refined practices of
the Jews in Leipzig who hold their wedding ceremonies
discretely in the nicest room in the city.

Such descriptions, which oppose traditional practices
to the bourgeois ideals that are considered prerequisites
for the social integration of Jews, are illuminated by
Norbert Elias's notion of "What may be described as an
advance of the threshhold of embarrassment and shame, as
‘refinement,' or as 'civilization."S Elias is pointiné to
an important psychological component in the social
integration process, a process that reconfigures the basis
of social distinction. The ethnographic burlesgue induces
shame at threshholds of its own making._ This art of
rhetorically induced estrangement mobilizes the will of the
reader to abandon established custom and internalize new
forms of sensibility and conduct. In this way, cultural
inscription prepares the ground for change.

In the process, ethnographic burlesque also enlarges the
terrain of ethnography. By narrowing the domain of what

gould be considered normative critics of traditional
C

eremonies and customs s multaneously expanded the field of
the non-normaEIye, which was to become the Reartiand of
ethnographic investigation.

one could study. Fifty years later, the vituperation we seé
in Sulamif would give way to nostalgia and the very wedding
customs that Frinkel burlesqued would be offered by Joseph

Perles as a critique of Jewish respectability. In 1860
Perles wrote: ’

The marriages of Jews of quite recent times
have only this one peculiarity that need
engage attention, that instead of the old tone
of natural and religious joy which sprang from
the heart, we now too often see the stiff
etiquette of the salon, and it .is only in a
few localities that the old forms, artless and
happy as they were, have held their ground
against the general tendency to sublimate and
refine away what antiquity handed down.

® Norbert Elias, The History of Manners, The Civilizing
Process: Volume 1, translated by Edmund Jephcott (New York:
Panthgon Books, 1982 [first published 1939]), p. 101.
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Particularly interesting in this connection is
the account from the pen of a French tourist,
of a Jewish marriage celebrated not long ago
in Alsatia. Here we see the "Marshaliks, " who
have so long disappeared from our weddings,
still amusing the guests with their improvised
discourses abounding in surprising twists of
thought; the costumes, so singular and of such
venerable antiquity, defy the universal
supremacy of French fashion, and the man of
the world from Paris who witnesses and reports
the scene, tells us that he could not help
fancying that he sat a table with hosts that
had risen straight out of the grave of the
preceding century.®

Rather than being a tool for the interrment of despised
practices, cultural inscription is used here as a force for

e revitalization of Jew The writer stands at

e edge of an open grave, not with spade in hand to bury
old +traditions but with a pen to inscribe them. As
counterdiscourse this type of ethnography envisions
tTaditlon as resistance and opposition to the cultural
fashions of the European metxgpole.

Oomnibus Disciplines

From the outset, the vision of the Wissenschaft des
Judenthums included the study of living Jewish communities.
Immanuel Wolf's manifesto in the Zeitschrift fir die
wissenschaft des Judenthums in 1822 provided for “"1. Study
of Judaism in its historical and literary writings;" and
"2, Statistical study of Judaism in relation to the
present-day Jews scattered throughout all the countries of
the world."’ Leo?old Zunz quickly followed Wolf's essay with
a detailed™protocol in 1823 for the statistical study of
Jews that included everything from settlements, religion,

6 Joseph Perles, "Jewish Marriage in Post-Biblical
Times: A Study in Archeology,” in Hebrew Characteristics:

Miscellaneous Papers from the German (New York: American.

Jewish Publication Society, 1875 [first published in
Monatschrift 1860]), p 68.

7 Immanuel Wolf, "On the Concept of a Science of
Judaism (1822)," Publications of the Leo Baeck Institute of
Jews from Germany Year Book 11 (1957): 202.

26

PROBLEMS IN THE EARLY HISTORY OF JEWISH FOLKLORISTICS

education, occupations, language, governmenf, pastimes, old
buildings, and tombstones, to "die Tradition," which
included legend, fable, and anecdote. Zunz's systematic
outline for a future Jewish statistics, which had as its
goal a complete picture of 1living Jews conceived as a
unified subject, worked with the broad notion of statistics
current in the eighteenth and first half of the nineteenth
centuries,® It is in the context of statistics (and

eography) that we find the earliest known appearances in
Serman o§ the §erm§ VGZEEZZEEEE (1775) and Volkskunde
(1782). In 1787, Joseph Mader subdivided the field of
statistics into Landeskunde and Staatskunde, which he
further subdivided into Staatskunde proper and
Nationalkunde. It is in relation to Nationalkunde that we
find Volkskunde.’® Zunz's protocol for a Jewish statistics
should be read in this context.

By 1841, Zunz had started to formulate what he called
vélkerkunde as a field of study within the more
comprehensive discipline of geography. His essay
"Geographische Literatur der Juden fun den #dltesten Zeiten
bis zum Jahre 1841" was divided into eight parts. The
section designated Vélkerkunde (translated as ethnography
in the 1841 English version of " the essay) dealt with
knowledge that Jews have about other peoples, particularly
about those among whom they have lived or travelled. The
section designated Kunde von den Juden dealt with
geographical knowledge about Jews, no matter who the

v

8 [Leopold] Zunz, "Grundlinien zu einer kiinftigen

Statistik der Juden," Zeitschrift fir die Wissenschaft des
Judenthums 1,3 (Berlin, 1823): 523-532. See also, V. John
"Phe +term 'STATISTICS'" (Translated from "Der Namé
Statistik--Eine Etymologisch-historische Skizze," Berne:

Verlag von K.J. Weiss, 1883), Royal Historical Socilet
Journal 46 (1883): 656-679. v

® 'yl1i Kutter, "Volks-Kunde--Ein Beleg von 1782,"
Zeitschrift fir Volkskunde 74. Jahrgang 1978, 1I.
Halbjahresband, pp. 161-166; "Aus den Anfdngen der
Volkskunde als Wissenschaft ["A. Volkskunde, Statistik
v8lkerkunde 1787," by Helmut M8ller; "B. 'Volkskunde:
1788, " by Dieter Narr and Hermann Bausinger]," Zeitschrift
filir Volkskunde 60 (1964): 218-241. .
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the time Joseph Jacobs reminded readers of Zunz's
quE;e statistics of the Jews a century after it wai fiizg
published, the disciplinary division of scholarly 1ab§§ pad
changed so radically, that Jaqobs's essay, pu.t iave
posthumously in 1818 in Statistik der Juden, m:?t'tled
seemed anachronistic to a reader of the time. n.; ied
"Jiidische Volkskunde und die Einteilung derlstatis?.ti o
Juden, " the essay explicitly identified_Zunz s statds 11cIn
outline as the ideal protocol for a gew1sh~Volkskun e. o
contrast, all the other essays in the volumei zie ed
statistics as an autonomous discipllpe devoted Sti c gien
facts that could be expressed numerically. Just ow a Len
statistics had now become to the Volkskuqde enterprlge ish
be seen in Max Grunwald's 1897 programmg?xc essay ont_e:ik
Volkskunde, where he writes of "diese_nuchte?ne Staiii thé
diese Datensprache," which he identified entirely w
"Rassenschwindel." N

A Crisis of Representation

h ened to statistics as a discip}ine during the
ni:;\t?:en:r?pcentury is crucial to understanding the troubleg
relations between Jewish Volkskunde and ;he anthropology o
Jews. By the latter half of the nineteenth cgz uig,
statistics as a comprehensive field of study had radically

10 rpeopold] Zunz, "An Essay on the Geographical
Literatuge og thl Jews. from the Remotest Times to theinar
1841," in The Itinerary of Rabbi Benjamin of Tude a‘,i
translated and edited by A. Asher, volume 2, No%i%-i?)

" Essays (New York: Hakesheth Publishing Company, 1t Sl
pp. 230-317; [Leopold] Zunz, "Geogrqphische Litera gg4l r
Juden von den #ltesten Zeiten bis zum Jahre hél
Gesammelte Schriften, volume 1 (Berlin: Louils Gersc
Verlagsbuchhandlung,- 1875), pp. 146-216.

1 "Jidische Volkskunde und die
Joseph Jacobs, J A
Einteilung der Statistik der Juden, in Sggtig:iﬁ; gii
Juden. Eine Sammelschrift, issued by Bureau fir 350 335 s
der Juden (Berlin: Jiudischer Verlag, 1918), pp. -35.

12 M{ax] Grinwald, "Zur Volkskunde d]er Ju%en, 11',7"
[ in o. ,
Israelitische Monatschrift" . [Berl , !
Wissenschaftliche Beilage zur "Jiidischen Presse", Nr. 28
(July 14, 1897): 25-26.
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narrowed its scope. The mathematical component became the
domain of statistics proper. The descriptive component was
narrowed to political science, which formed its own
discipline. These two divisions did not however encompass
everything that used to be subsumed under statistics as a
comprehensive field of study. The residue, topics that
might have been studied under the heading Nationalkunde in
earlier statistical schemes, were absorbed by Volkskunde
and V&lkerkunde, fields that had been cut loose and were
consolidating their own autonomy.

In anthropology, the analysis of human bodily wvariation
developed exponentially in a statistical direction, and by
1910, most uses of the term anthropology in Europe carried
the meaning physical anthropology. Indeed, physical
anthropology extended the study of man so far in a
biostatistical direction that during the latter half of the
nineteenth century, anthropology was often subsumed under
zoology or defined as a medical speciality.®? Samuel
Weissenberg, Maurice Fishman, and Arcadius Elkind were all

Jewish medical doctors who specialized in
anthropology.

physical

The field of anthropology had grown so quickly, achieved
so much public attention, and was so deeply distressing to
Jewish intellectuals that one of David Kaufmann's very
earliest publications addressed the abuses of what he
called "ethnography. " In “Das Judenthum und die
Ethnographie, " which appeared in Israelitische
Wochen-Schrift in 1873, Kaufmann called upon Daniel
Chwolson to refute objectionable theories about Jewish
racial characteristics based on bodily form and on theories
of Semitic philology.' In this turbulent period, which saw
the unification of Germany and the last stages in the legal
emancipation of the Jews, Kaufmann recognized clearly how
thin was the veil of science and how intense the antipathy
to Jews in these studies. It was precisely in these terms
that Max Griinwald, twenty vyears later, appealed to the
members of the Verein fiir jidische Geschichte und
Literatur" in Hamburg and the readers of Israelitische

YSee George W. Stocking, Jr., Victorian Anthropology
(New York: The Free Press, 1987).

Yplavi]d K[aufmalnn, "Das Judenthum und die
Ethnographie, " Israelitische Wochen-Schrift fiir die
religidsen und socialen Interessen des Judenthums, No. 8,
4. Jahrgang (February 19, 1873).
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Monatschrift in 1897. The crisis he defined was not one of
Jewish identity, but of the representation of Jews.
Grinwald's call, 1like that of Kaufmann, was to fight
hateful "science" with true scholarship, no small factor in
the persuasiveness of Griinwald's petition.

Grinwald, in the second installment of his 1897 essay,
was explicit on the dangers of anthropological
characterizations of Jews as a race and affirmed the role
that Jewish Volkskunde could ay_in fighting racial
characterizations. Having been described repeatedly by

others, Jews must take charge of representing themselves
and should do so_ _through Volkskunde, Griinwald urged.
omparative folklore studies would show the interaction and
commonalities between Jews and other peoples, in contrast
with anthropology, which stressed immutable and despised
differences rooted in inherited physical characteristics.
Jeuid e _was one way to extricate Jews from the

ical matrix. The struggle was over who
would represent Jews and whose representation would be
authoritative. 1In these statements, Griinwald proposed an
approach to Jewish cultural specificity that stressed the
connectedness of Jews to other peoples and to universal

human values, concerns that were essential to his vision of
Volkskunde as a discipline in the 1890s.!®

How did Griinwald constitute the field of Jewish
Volkskunde? Inspired by Moritz Steinschneider, who had
n J h _folk liter as_a subject for study in
1872, Grinwald divided the field of knowledge in a way that -
precipitated "folk expression" as a distinctive cultural
formation.!® In contrast with written literature, academic
art, and formal religion, folk expression was oral,
gaturalg artless, and magical. With this formulation,
rlinwald split the subject of Zunz's Statistik and proposed
a special discipline, Jewish Volkskunde, for the half that
deals with with unofficial, informal, oral creations of the
people. Again Volkskunde is constituted as
counterdiscourse, both in its subject matter and in its

15 M[ax] Grinwald, "Zur Volkskunde der Juden, [xj,"
Israelitische Monatschrift [Berlin], Ng. 6,
Wissenschaftliche Beillage zur "“Jiidischen Presse”,” Nr. 24
(June 16, 1897): 21-22.

*M[oritz] Steinschneider, "Ueber die Volkslitteratur

der Juden," Archiv fir Litteraturgeschichte [Leipzig] 2
(1872): 1-21.
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role as disciplinary adversary to anthropology.

vnified Science of a Unified Subject

There were others who opposed the formation of autonomous
'subdisciplines' of Jewish studies, and who would not have
welcomed an institutionalization of Jewish Volkskunde as a
separate field. Ismar Elbogen, writing in 1922 on the
occasion of the centennial of the Wissenschaft des
Judenthums, recognised that disciplinary eclecticism was
necessary for the science of Judaism to achieve its goal of
encompassing "the entirety of the expressions of Jewish
life" and presenting "the total range of its intellectual
crea’(:iv:Lty."‘7 At the same time, he stressed the necessity
for holding in check the centrifugal tendency towards
establishing separate Jewish disciplines. He was committed
to a unified Jewish science of a unified Jewish subject.
Indeed, scholars who contributed to Jewish folkloristics
often worked in several fields. While this is
characteristic of other fields at earlier stages in their
history, it is here given an ideological charge. Others,
such as Friedrich S. Krauss, argued for the integration of
Jewish folkloristics into German Volkskunde. The debate
continues to this day in the Jewish Studies field.

*

The 1890s was a critical period in the development of
Jewish folkloristics. In Warsaw, St. Petersburg, London,
Prague, Hamburg, Vienna, Budapest, Boston, and elsewhere,
increasing numbers of scholars interested in Jewish
folklore joined study circles, supported Grunwald's newly
founded Gesellschaft fiir Jidische Volkskunde, and published
in the pages of his and other journals. As the intellectual
ground shifted to Eastern Europe and to cultural creativity
in the VYiddish 1language, the field was to expand in
directions that remain to be charted.

YIsmar Elbogen, "Ein Jahrhundert Wissenschaft des
Judentums, " in Festschrift zum finfzigj&hrigen Bestehen der
Hochschule fir die Wissenschaft des Judentums (Berlin:
Philo Verlag, 1922), pp. 103-44.
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KIEV COLLECTION
OF S. AN-SKY'S
MANUSCRIPTS

It was not until the last decade of his life, which coin-
cided with the most productive and difficult period in the

sky's lifetime in fundamental research summing up the
efforts of An-sky, his predecessors and colleagues.
Nevertheless, it is only natural that in the capacity of
writer and student of folk culture, An-sky managed to
leave behind a brilliant account of the history of ethno-
graphic studies of East European Jewry'.

The present article, which recapitulates certain facts
that may be familiar to the reader, is meant to show to the

some other stocks. Documenting the work, research and

public activities of a singular personality, these papers

themselves had a long and tortuous history immediately

connected with both An-sky and the twentieth—century‘
history of Eastern European Jewry.

An-sky's interest in Jewish decorative and applied art
coincided with the foundation of the Jewish Historical
and Ethnographic Society? in Petersburg, in which he was
directly involved. He also collaborated with the Jewish
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Perezhitoye (The Past) and the newspapers Gomelskaya
kopeika (Gomel Kopeck), Utro Rossii (Russia's Morning)
and _Yuzhnaya kopeika (Southern Kopeck) published in
Rusman and Der Fraynd published in Yiddish. In addi-
tion, he took part in compiling the fundamental
Evreiskaya entsyklopedia (Jewish Encyclopaedia). His
correspondence stored at IR NBUV (Stock 339) is evi-
dence of that collaboration.

In the very first issue of the almanac Perezhitoye, An-
sky, as it were substantiating ethnographic efforts,
addressed the reader with a programmatic Statement:;
«All-consuming time destroys not only material artefacts
of the past; it also gradually wipes away the living histor-
ical material in the form of legends, customs, memories,
old songs, etc. The natural pace of their disappearance
has been markedly accelerated by the profound changes
that the Jewish way of life has undergone in Russia so fast.
Much of what has, until recently, formed part of daily
Jewish life has left nothing behind but a barely percepti-
ble trace in the popular mind; Jewish collective works
reflecting the public view of life in the past are giving way

to new forms»?,

' In 1908—1911, An-sky actively collaborated with the
Journal Evreiskiy Mir, published in Russian in Petersburg,
as an editor, critic and author. Papers submitted to the
Journal and bearing An-sky's editing have survived in the
Journal's small stock (68 units)*. It also comprises a poem
To Swimmers, which is signed by V. Voloshkevich but,

judging from the handwriting, was probably written by
An-sky?®,

Aware of the danger of losing the «thousand-year-old
artistic heritage» for good, An-sky made his earliest
attempt to organize a Jewish folklore and ethnographic
expedition, relying on the Jewish Historical and
Ethnographic Society, in 1908. In September 1909, he
wrote to Chaim Zhitlowsky, «It is a tremendous cultural
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task. Between 8,000 and 10,000 is needed for this pur-
pose. If I manage to get the money, I will be the happiest
of men»®. The first expedition was preceded by An-sky's
numerous trips across Ukraine and lectures and publica-
tions drawing on folkloric material. One of those lectures
«The Nature and Fundamentals of Jewish Literature,»
given after protracted coordination and talks with author-
ities in Kiev in 1910, was organized by the Kiev branch of
the Society for the Promotion of Culture among the Jews
of Russia’. The transactions of the Society's Kiev branch®
contain a report of that lecture.

An-sky began tackling the organisation of the expedi-
tion in earnest in 1911. He received ten thousand rubles
for research from Vladimir Gunzburg, a Kiev patron and
son of the famous Jewish financier, philanthropist and
public figure Horace Osipovich Gunzburg. The An-sky
stock contains extensive correspondence  with
V.Gunzburg®. In his letters, An-sky speaks of his current
affairs and immediate plans and discusses organisational
matters in connection with forthcoming expeditions. His
correspondence shows that, in addition to Gunzburg's
sizeable financial support, An-sky had to make numerous
trips to Moscow, Baku, Tsaritsyn and other cities in
search of resources. Simultaneously, he sought to enlist
the services of the best representatives of the Jewish intel-
ligentsia. An-sky hoped that the accumulated material
would help overcome the negative attitude of the partially
assimilated urban intelligentsia to the way of life of the
populace and to Jewish decorative and applied art and
traditional folklore.

Securing official status for the expedition and full-
fledged legal title was of no small importance at the initial
stage of organisation. The idea of naming it after Horace
Osipovich Gunzburg, who died in 1909, apparently
came from An-sky. He discussed the possible name in his
letter to V.Gunzburg dated February 9, 1912, «Have the
general imperial departments mentioned by you given
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Baron Vladimir Gunzburg, a patron, student of Jewish
history and culture and sponsor of An-sky's expeditions ]
Letter of Baron V.Gunzburg to S. An-sky on problems of organizing
the expedition, 1912

Bapon Baaaumup I'opanuesny InHudypr, Menenar,
cnoncop akcneaunuii C. As-ckKoro
IIncemo G6apona B.Tunudypra — C. An-ckomy no Bonpocam
OpraHu3anvu sKcnennnun, 1912

consent to it? Meanwhile, for various reasons, I believe
that this name matters much to our cause'’...».

On An-sky's initiative, a conference of Jewish scholars
and representatives of the intelligentsia convened' in
Petersburg on March 24—25, 1912, to discuss the aims
and tasks of the expedition and especially its status. After
a long and fairly heated discussion, the conferees giecidpd
to organise the expedition and register its administrative
status as an independent organisation under the wing of
the Jewish Historical and Ethnographic Society and affil-
iated with the Moscow Society for the Dissemination of
Truthful Information about the Jews. The organisational
commission included S.An-sky, S.Dubnov, L.Sev,
M.Kulisher, G.Sliozberg, L.Shternberg and A.Braudo. In
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his letter to V.Gunzburg of April 13, 1912, An-sky wrote:
«The conference was attended by 20 people, three of them
from Moscow (Dr. Vermel, Marek and Engel) and Dr.
S.A.Vaisenberg of Yelisavetgrad. Reports were made on
anthropology, ethnography, folklore and folk music and
research problems were discussed, especially whether an
economic survey should be included, methodology, the
route, etc. Only a general exchange of opinion took place
on most of the problems and a seven-member commission
was elected to study them in detail. Incidentally, it was
decided that work would begin in Volhynia»'2.

In his letters to Gunzburg, An-sky discussed three pos-
sible ways of giving the expedition legal status, namely, by
founding a new company, affiliating the expedition with
the Jewish Historical and Ethnographic Society or affili-
ating it with the Moscow Society for the Dissemination of
Truthful Information about the Jews. An-sky believed that
the first trip should be made independently «without any
firm"», securing an open letter from the Academy of
Sciences or the Geographic Society. An-sky's remark «I
personally believe that there is no need to hurry with the
transfer of the expedition to some company»"implies that
«There are no experts on the Jewish way of life and liter-
ary texts among the members of either the Petersburg or
Moscow committee who could be entrusted to supervise
the work or edit documents. There are only three such
people in the two societies (Dubnov, Maze and Marek),
and they are busy with other things'». In his reply
Gunzburg advocated putting the expedition under the
auspices of the Jewish Historical and Ethnographic
Society because the organisation of an independent com-
pany, however tempting, would require huge material
expenditures and time to work out the statute and register
it's.

On the eve of the expedition, in April—May 1912, An-
sky worked on a Programme for Collecting Material on
Jewish Ethnography. According to him, that programme
had to be fundamental and contain over 10,000 questions,
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grouped into sections and covering practically every
aspect of the Jewish way of life and beliefs. He wrote to
Gunzburg on the eve of the expedition, «Taking into
account that, no matter how hard I work, I may not be
able to finish it by June, when the trip begins, I would like
to enlist the services of a group of young people, connois-
seurs of the Jewish way of life...»"

The material accumulated in the course of the expedi-
tion gave a new turn to the work, enabling clear-cut out-
lines of basic sections and problems. In late 1913 —early
1914, that is, after the first two expedition seasons, An-
sky, together with a group of young students of the
Courses of Oriental Studies, prepared in Petersburg the
first part of the ethnographic programme entitled «Der
Mentch» (Man) for publication. Work was done, apart
from An-sky and the well-known ethnographer
L.Shternberg, by L.-I.Vainshtein, A.Yuditsky, S.Lokshin,
I.Lurie, I.Neusykhin, I.Fikangur, I.Kimmelman, I.Ravrebe,
A.Rechtman and S.Shraer. L.-I.Vainshtein, the secretary
of the Ethnographic Expedition Bureau at the folklore
and ethnography department of the Jewish Historical and
Ethnographic Society, wrote in his letter to An-sky on
November 7, 1913: «We have been working on the pro-
gramme to the best of our capacity. Frankly speaking, the
job has been neither fast nor easy. I should confess to you
that, had I familiarised myself with the entire material on
the day of your departure from Petersburg, I would hard-
ly have undertaken the job»'. (Translated from the
Yiddish by Z. Sholokova).

The programme comprised the following basic sections
(divided into numerous subsections and paragraphs):
Child, From Cheder to Wedding, Wedding, Family Life
and Death, and thus covered man's entire life cycle. The
IR NBUYV Sector of Oriental Studies has preserved draft
papers for that programme, including a detailed question-
naire «Taneysim» (Fasts) and «Khasidim» (The Hassids),
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Thg t?'rst page f)f An-sky's manuscript "Jews in Their Daily and Religious
Life", stored in the An-sky stock of the Institute of Manuscripts of the
Vernadsky National Library of Ukraine

Ilepsoiii mict pykonucu C.AH-cKoro
«EBpen B nx ObITOBOWH M PEHTHO3HON KU3HM» .
Xpanurcs B @onne An-ckoro Mncruryra pykomuceii HammoHansHoi
Oubmoreku Ykpanunt umenn B.V1. Bepnaackoro

which was compiled by A.Yuditsky and left out of the first
edition.

On July 1 (14), 1912, the expedition team, composed of
the leader An-sky, photographer/artist S.Yudovin and
musicologist/composer Yu.Engel, set out, without any
official status or jurisdiction, on a trial trip to Ukraine,
Working that season in Starokonstantinov, Volhynia (the
title page of a pinkas reproduced in the Album was appar-
ent!y discovered in that shtetl). Looking forward to fasci-
nating discoveries, An-sky wrote a day before their depar-

ture, «I am very nervous, as if facing the great unknown.
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How will things come out? Will I be able to win the trust
of the poor and the benighted, from whose midst I have
come myself and whom I have left so far behind in the
past years? At times I feel terrified. Just the same, my
heart is filled with an enormous joy that the secret dream
of my whole life is beginning to come true»".

«Will I be able to win trust?» The answer to this rhetor-
ical question can be found in a report made about that
trip by Yuly Engel, a member of the expedition who wrote
about their relations with the populace and problems
encountered by the expedition during phonograph
recordings with characteristic humour. «We were for a
while even taken for gramophone players, that is, people
who peddle songs and tales. But An-sky, with his stately
look, observance of rituals and ability to talk to the elders,
managed to set things right, as he did elsewhere subse-
quently. As for me, in addition to having a poor command
of Yiddish, my shaven face inspired distrust among the
old people. Following in An-sky's footsteps I found it eas-
ier to get what I wanted»®. In another letter, Engel said,
«I collected very little material in Ruzhin. An-sky got far
more, especially legends about the Ruzhin tsaddik and his
time»?'.

An-sky wrote about the expedition of 1912 in one of his
letters, «We travelled and collected information and
objects for the Jewish museum»*. During the expedition,
An-sky and Engel recorded Jewish ritual and folk songs
and legends, took numerous photographs and made
sketches and copies. An-sky reported on the results of the
first expedition season from Lutsk, «This trial expedition
has produced much more than I expected, including sev-
eral hundred legends, stories, historical traditions, tales,
over 500 folk songs, several hundred rhymes, about 200
objects bought for the museum, books, manuscripts, etc.
And this is but one-tenth of what could have been col-
lected, if we had had more experience, better organisation
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S. An-sky with S. Yudovin and Yu. Engel, 1915

C. Au-cknit ¢ C. FOnosunbim u YO. Drrenem, 1915

and skill. I am convinced that a big expedition will be able
to amass material colossal in every respect»?®.

Inspired by the success of the first trial expedition, in
March 1913, An-sky drafted a plan for the forthcoming
season and submitted it, with cost estimates, for consid-
eration to Jewish patrons capable of giving financial sup-
port. In that plan, he spoke of his intention to visit over
250 shtetls (over a period of three years), 80 in the 1913
season, and gave the tentative composition of the expedi-
tion. Well-known Jewish public figures, such as
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G.Sliozberg and M.Sheftel, were involved in fund—rals}ng
for the expedition. The details of the preparatory period
are reflected in the correspondence. between An-sky and
V.Gunzburg. His fund-raising mission for_ced An-sky to
travel a lot and engage in countless meetmgs and talks,
often resulting in disillussionment. Thus, in a lettc?r of
May 24, 1913, he wrote, «I had to make anoth;r trip to
Moscow last week (the thirteenth since expedition tallfs
started!!)»* .To Sheftel's suggestion that the ethnographic
expedition of 1913 be conducted on the same.scale as the
previous one and confined to limited financing, An-sky
remarked in the aforementioned letter: «I left no SIOI}C
unturned for the past six months tp get _that advice. I'd
rather give up the idea of an expedition th1§ year altogeth—
er than restrict it and compromise the er‘lt.m cause»”.
The organisational status of the expedition was decided
in March 1913. «The expeditions shall t?e org.anlst.ed as an
autonomous commission under the Jewish HlStOI‘l.Ca.l and
Ethnographic Society and have independent administra-
tion and accountability», with An-sky to have f<the exclu-
sive right to prepare for p;:blication the material collect-
i is participation»®. ‘
edOV;ltJ}L;le 9p(22),p1913, the expedition resumed work in
the Volhynia province and, after two months of work,
moved on to Podolia. «On Thursday, June 6 (]'9), our
expedition will set off and we will get down to business on
»27‘
Sl}lfll?eaychoice of the route was not fortuitous, because
Eastern Galicia, Volhynia and Podolia stood out and con-
tinue to stand out among other Eastern European regions
in their vast number of Jewish artefacts.. It was there, and
especially in Podolia, which was relatively rf:mote from
old centers of Jewish culture, that orgl trad1t1qn devel-
oped with special vigour, competing with th; wr}tten tra-
dition, complementing and at times replacing it. It was
there that Hassidism, with its cult of sa}cred tombs aqd
miracle-working, came into being. During that expedi-
tion, An-sky became aware of the importance of collect-
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ing, studying and publishing samples of Jewish decorative
and applied art. Volhynia and Podolia revealed original
and lofty folk art, as represented by carved matzevot
(tombstones), Synagogue interior design, motifs and
ornamentation of old manuscripts, including pinkassim
(Jewish community record books). Yudovin made hun-
dreds of photographs, sketches and copies of the pictorial
material which, incidentally, heavily influenced his future
work as a graphic artist?.

Zinovy Kisselgof was assigned the function of the music
man on that trip. In addition to him, A.Rechtman,
I.Fikangur and S.Shraer, students of the Oriental Studies
Courses, were recruited to work that season.

Letters written by Leivi-Itzchok Vainshtein, a worker
on the expedition and its charge d'affaires and bureau sec-
retary, in 1913—1914 provide invaluable information
about the expedition and the material collected. Written
on official expedition letterhead, those letters described
the drafting of the ethnographic programme and gave a
detailed account of An-sky's correspondence and a review
of the copious ethnographic material delivered to the

Petersburg address of the expedition. They also contain -

information about some material collected in the field
work and shipped by rail®.

An-sky wrote to V.Gunzburg about work in 1913 in a
letter sent from Kiev in late August, «All the while we've
been visiting the remotest shtetls we've found ourselves in
a situation that allowed no privacy. A characteristic fea-
ture of the expedition is that, from early morning till late
into the night, our rooms are full of people. It is extreme-
ly tiring, but nothing can be done about it»3°,

An-sky summed up the preliminary results of ethno-
graphic studies in Volhynia in that same letter: «In two
and a half months the expedition visited 25 settlements (8
district towns and 17 shtetls) and collected twice as much
material as it did last time, over 500 photographs were
taken, up to 1,000 tunes and songs and a tremendous
number of tales and legends were recorded, and 169
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objects were bought for the museum, quite a few of them
very old and valuable, including up to 20 manucripts of
mostly unpublished works of the eighteenth through
twentieth centuries, many letters by well-known people,
etc. One more section, that of pinkas covers, has appeared
among the photographs. We have taken pictures and copies
of about 40, many of them original and artistic (my ital-
ics-1.8.)»".

In the second half of August, the expedition worked in
Podolia. A short break was made in September due to two
weeks of religious holidays. An-sky used the break to take
part in the Beilis case as a Rech newspaper correspondent.
During his trips to Kiev, he brought material amassed in
the course of the expedition to a room specially reserved
for that purpose on Gunzburg's order. («I managed to go
to Kiev for one day and brought two huge crates with
manuscripts and objects for the museum»)*.

An-sky intended to continue his ethnographic expedi-
tion in Podolia until November 1, 1913, and simultane-
ously explore a part of the Kiev gubernia. Gunzburg's let-
ter to An-sky reflected those plans. Speaking on project
financing, he wrote: «You remember that we have agreed
to carry on this year's expedition as long as weather per-
mits, irrespective of the Petersburg resources»®.
Z.Kisselgof's letter to Kiev, addressed to I.Makhover ¢/o
An-sky, is dated November 9, 1913, which is apparently
when work finished in Kiev that season.

Next season, in 1914, the expedition continued to
explore Podolia and visited a number of towns and shtetls
in the Kiev gubernia. Current expedition work was dis-
cussed by Gunzburg in his letters to An-sky of June 21
and November 22, 1914, An-sky in his letter to Gunzburg
on financing the work until January 1, 1915, and
A.Rechtman in his memoirs. Thus, on June 21, 1914,
Gunzburg wrote: «As for the general plan of your activi-
ties, I see the following. We have told every donor that it
will take three years to collect the material. Our resources
will obviously be exhausted after that, and there is no
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hope of organising subsequent (the 4th, 5th, etc.) expedi-
tions. Bearing this in mind, I believe you should stop at
that, leaving aside Poland and Lithuania, which would
require more efforts and resources that we cannot
secure»*. Expedition work was, unfortunately, interrupt-
ed by the outbreak of WWI, which Russia joined on the
side of the Allies.

An-sky reported on the expeditions of 1912—1914 in his
letter sent to Evreiskaya starina from Galicia.
Subsequently, that report appeared in a separate edition.
According to that report, the experition explored over 70
shtetls in the Pale of Settlement, collecting more than 700
antiques of museum and artistic value and recording a
huge number of folk tales, proverbs, sayings and «1,500
folk songs (recorded on the phonograph). Several hun-
dred old documents of historic importance were also
amassed, along with collections of letters of outstanding
personalities, memoirs and up to one hundred old
manuscripts and pinkassim. A big collection of old origi-
nal drawings and title pages of pinkassim, mizrachim,
kettubot and so on was accumulated and about 1,500 pho-
tographs were made of old synagogues, their interior dec-
oration, Arks and bemas, ritual objects, tombstones,
character types, scenes, etc»®,

A pause in the description of the expeditions seems in
order after such a long quote so as to have a look at how
those materials are represented in NBUYV stocks.

The Institute of Manuscripts stores one of the greatest
collections of recordings of Jewish folk music in the
world. The scale of the collection (over 1,000 wax cylin-
ders), its fairly good state and a vast amount of accompa-
nying notations and texts make it a treasure for musicol-
ogists and students of folklore and an excellent source for
the history of Russian and Eastern European Jewry, and
especially the history of the expedition undertaken by the
Jewish Historical and Ethnographic Society. The collec-
tion sums up painstaking collecting efforts and research
of several generations of talented ethnographers and
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Kisselgof recording
Jewish folk songs on a phono-
graph during an expedition trip,
1912—1913
The phonograph used
by An-sky expedition

members

Kuccenbrod 3anuceiaer
Ha ¢oHorpad espeiicKue
HapOIHbIE NECHH.
®oHorpad), KOTOpbIM
N0J1b30BAJMCH YYACTHHKHA
9KCHeJuIMU AH-CKOro

musicologists, initiated by An-sky, and demonstrates the
Jewish cultural heritage of different regions in sound and
writing.

Wax cylinders with those recordings are now kept at IR
NBUYV, and the library, in conjunction with the Institute
of Information Registration Problems of the National
Academy of Sciences of Ukraine, has reproduced the wax
cylinder recordings on a compact disc.

The collection had a fairly interesting and dramatic
destiny. The Public (National) Library of Ukraine, appar-
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ently, received the wax cylinders, notations and decoded
field notes made by Yuly Engel, Zinovy Kisselgof and,
later, Moisei Beregovsky in 1929, after the closure of the
Jewish Historical and Ethnographic Society and the
Jewish Museum in Petersburg. That same year, Engel's
widow donated documents from his collection to the
library. During WWII the documents and the stocks of the
library manuscript department were evacuated to Ufa
until 1950, after which they were stored within other col-
lection stocks at the Podol branch until 1990.

The collection has a fairly clear-cut structure and
encompasses the period from 1912 to 1947. Of greater
importance for our purposes is the first part of the collec-
tion, which comprises the bulk of the material (inventory
Nos. 126—154, or the Engel collection, and An-sky's
expedition collection under Nos. 252—613). The wax
cylinders under the former numbers, which came from
the private collection of the expedition member, musicol-
ogist and composer Yu.Engel, were donated to the Kiev-
based Institute of Jewish Proletarian Culture (1929—
1936) by the daughter of the late Engel in 1930. The other
part came from Leningrad.

Analysis of the material and its inventory make it possi-
ble to reconstruct the scope of ethnographic research and
the expedition routes. The first expedition is known to
have visited shtetls of the Kiev and Volhynia gubernias.
The inventory registered only some of them (mostly those
where phonograph recordings were made), among them
Skvira and Ruzhin in the Kiev gubernia and adjacent vil-
lages. Especially many recordings were made in Ruzhin,
the center of the Ruzhin-Sadigora trend in the Hassidic
movement. Hence a fairly wide gamut of Hassidic songs
and niggunim (tunes) and an insignificant number of sec-
ular songs are present among the materials of the first sea-
son. Of special interest are instrumental music recordings
in violin (from the repertoire of the famous Pedotser-
Kholodenko klezmer) and clarinet renditions.
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As has been mentioned earlier, in the 1913 season An-
sky was accompanied by Zinovy Kisselgof. That trip was
much longer and packed with activities as the expedition
members visited the Podolia (Bogopol, Leticheyv,
Medzhibozh, Satanov and Proskurov), Kiev (Tetiev and
Berdichev) and Volhynia (Olika, Kovel, Trisk, Zaslay,
Kremenets, Polonnoye, Dubno, Rovno, Korets,
Derazhnya, Lutsk, Sudilkov, Muravitsa, Shepetovka,
Slavuta, Annopol and Vladimir Volhynsky) gubernias.
That same season, some recordings were made in the
Mogilyov (Dubrovno) and Vitebsk gubernias.

As the route that season, like the previous one, lay
through primarily Hassidic shtetls, most recordings of
tunes and legends are supplied with the specification
«recorded» or «heard» from Bratslav, Ruzhin, Volhynia or
Trisk Hassids, from Avraam Itzchok Berdyczewski, losif
from Talnoye or the Chernobyl rebbe, and are in fact an
encyclopaedia of Hassidic chants. Another characteristic
feature of this part of the collection is the vast amount of
material representing synagogue liturgical chants record-
ed directly from chazzans, such as Itzchok Berman of
Olika and Simcha Kobrenik of Zaslav. Recordings of chil-
dren's songs performed by four- to ten-year-olds are very
charming indeed. Engel's earlier mentioned report
recalled recording children's songs in Ruzhin: «At first we
were treated with some distrust, of which we were in part
guilty ourselves for lack of experience. From the first day
of our arrival, we established contacts with children,
recording tales, songs, etc. from them. They got a five-
kopeck piece for every turn and, in the end, nearly all the
children of Ruzhin stopped attending the cheder and
assailed our visiting company all day long. Some tried to
make up very bookish tales, others sought to recall some-
thing forgotten and everyone was very excited. Besides
being very disturbing, it discredited us in the eyes of the
elders»*.

Special mention should be made of the fact that the
music collection, which apparently had earlier belonged
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to the Jewish Museum of Petersburg, retained recordings
of songs dated July 1913 (Nos. 614—683). They are songs
of Jews from Yemen, Morocco, Iraq and Abyssinia
recorded during an expedition to Palestine.

An-sky's collection of pinkassim, mentioned in the
above letter, also dates to the 1912—1913 expedition peri-
od. We don't know how many and which of the 104
pinkassim currently held in the library (stock 321, list 1)
were collected during those expeditions. Only those from
Starokonstantinov, Kopychintsy and Kremenets® can be
identified from the Jewish Artistic Heritage Album.

It is quite possible to surmise that the present-day col-
lection comprises materials (copies in addition to origi-
nals) accumulated by the Jewish Historical and
Ethnographic Society on S.Dubnov's bidding*, together
with expedition materials and documents brought from
the frontline area by An-sky personally. Thus, in all like-
lihood, the Kopychintsy pinkas came to the museum dur-
ing An-sky's work in Eastern Galicia, because that shtetl
was not mentioned among expedition materials. Some
documents and materials collected by An-sky are known
to have landed in the Jewish Historical and Ethnographic
Society's archive®. The State Ethnography Museum of
Petersburg stores copies of title and separate pages of illu-
minated pinkassim made by Yudovin during the expedi-
tion.

I would like to cite here a legend of old Synagogues,
which has survived to our day and was probably recorded
by An-sky in Satanov in 1913. The shtetl had about a
dozen prayer houses and synagogues, among which the
Great Synagogue, called in Yiddish A groyse kloiz, stood
out. The Great Synagogue was accorded a significant
place in the minds of the local inhabitants.

Working in Satanov eighty years later, members of a
joint expedition of the Petersburg Hebrew University and
the Hebrew University of Jerusalem heard a legend about
that building from a local Ukrainian woman. Answering
the question «When was the Great Synagogue built?», she
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bema, said his prayer and there and then heard 'Amen’
coming from he knew not where. After that, the spirits
began to go away, and he found himself on the street»*'.
An-sky used legends collected during the expeditions to
write a series of stories, such as Vstrecha (A Meeting.
Legend), Tsaddik Zalman Schneerson. A Biographical
Survey, Istoria s Beshtom i svyatopogibshimi iz-za naveta.
Skazanie (The Story of Besht and the Victims of Slander),
Istoria s Beshtom i ubitym khristianinom. Skazanie (The
Story of Besht and the Murdered Christian), Skazka pro
almaznye slezki (The Tale of Diamond Tears),
Koshmarnaya zagadka. Istoria odnogo zagadochnogo ubi-
istva mladentsa (The Horrible Riddle. The Story of the
Mysterious Murder of an Infant, written in 1913, beyond
doubt, under the influence of the Beilis Case), Yante
(wife) of Rabbi Isroel, Chudo tsadika (Tsaddik's Miracle)
and Vne cheloveka. Legenda (Outside Man. A Legend),
whose manuscripts are kept in the library stock®. In 1918,
he wrote Velikaya i strashnaya istoria s teltsom (Iz
evreiskikh narodnykh skazok) (The Great and Horrible
Story of the Calf. From Jewish Folk Tales). An-sky made
four drafts and it was only in the last one that he arrived
at the appropriate full title Strashnaya i udivitelnaya isto-

The Great Synagogue of Satanov, built in 1754, southern front, photographed
by I. Serheyeva, 2000

Boabmas cunarora B Caranose. IToctpoena B 1754 rony. IOxubiii acan.
®oro U. Cepreesoit, 2000

said that «a high hill had been at that place from time ria pro chetyryokhvratnuyu bashnyu v gorode Rim, pro

immemorial. One day people began to dig the hill, hit koronu zheleznuyu, pro neuvyadayemye travy i pro kesarya

upon something hard, continued digging and in this way Nerona (Iz evreiskikh narodnykh motivov) (The Horrible

unearthed the entire synagogue». and Wondrous Story of the Four-Gated Tower in the City
Another legend about a small mound next to the syna- of Rome, the Iron Crown, Unfading Grasses and

gogue, in which were buried a bride and a bridegroom Emperor Nero. From Jewish Folk Motifs).

killed by the Cossacks right after their wedding, was used As a result of the expeditions, An-sky conceived huge

by An-sky in his famous play The Dybbuk. research on Evrei v ikh bytovoi i religioznoi zhizni (The
The following scary children's story is quite popular in Jews in Their Daily and Religious Life), several drafts of

that neighbourhood: «People had been warned against which have survived in the library stock®.

walking past the Great Synagogue at night because the During WWI, in his capacity of a staff member of the

spirits of the dead gathered there at that time. A dare-
devil once decided to go there after midnight. As soon as
he reached the synagogue gate, he heard his name.
Though scared to death, he still went inside. He didn't see
anybody there and only heard a prayer. He went up the

Zemsky Union and the Relief Organisation for Jewish
War Victims, An-sky worked in frontline areas of Galicia,
organising relief for victims of the war, helping Jewish
refugees and simultaneously doing his utmost to save
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From the History of the Field

Ansky Lives!

David G. Roskies

Young though it be, the field of Jewish ethnography can
point to some illustrious ancestors. Among them, the name of
S. Ansky, né Shloyme-Zanvl Rappoport, has achieved almost
legendary staws. This is because Ansky, a founding member
of the Sodialist Revolutionary Party and a life-long Russian
Populist, made fieldwork into a red badge of courage and
wurned the fieldworker’s questionnaire into a2 modem epic.
Ansky’s famous Ethnographic Expedition of 1912-1916 directly
inspired Elias Tcherikower’s efforts (1919-1933) to chronicle
theUkrainianpogmms,wtﬁdxmmmmdewayforEma:mel
Ringelblum’s underground archive (Oyneg shabes) in the
Warsaw ghetto. Guided by Ansky’s example, two generations
of zamlers, amateur or semi-professional «collectors,” were to
risk life and limb in order to document the life and lore of East
European Jewry in the very face of catastrophe. And their
main analytic tool remained the ankete, the detailed
questionnaire that presupposed a vast fund of kno on
the part of the questioner. ‘

Both Ansky’s sense of mission and his preferred method of
collecting lore among the folk, regardless of the dangers, or
perhaps, indeed, because of them, derived from his
experiences living and working among the Russian miners in
the Donets Basin in the years 1888-1892. What makes Ansky’s
weersofasdnatingismetomwspammatledhimfroma
total identification with the Narod, the Russian peasantry and
laboring masses, to his own, Yiddish-speaking “folk.” The
cross-over from the universal to the particular realm was by no
means self-evident or predetermined, either for Ansky or for
any other member of his rebellious cohort. Predisely how and
whyAnsky‘xemmed'toredaimmelostumnesofhis
people is something I have tried to document in The Dybbuk
and Other Writings by S. Ansky, the forthcoming volume in
the Library of Yiddish Classics (Schocken Books, 1992), which
includes a large sampling from his memories and
autobiographical fiction, and in “S. Ansky and the Paradigm of
Retum,” to appear in The Uses of Tradition: Jewish Continuity
in the Modern Era, ed. Jack Wertheimer (Harvard University
Press & JTSA, 1992).

The essays that appear below are two of Ansky’s most
mature and memorable statements on Jewish ethnopoetics (a
term that he may have introduced into the field of Jewish
folklore). Translated by Golda Werman, they were to be part
of the Ansky volume in the Library of Yiddish Classics, but
were eliminated for editorial reasons. They now appear where
they properly belong, in the Jewish Folklore and Ethnology
Review.

The first is Ansky’s passionate introduction 10 The Jewish
Ethmographic Program (Petrograd, 1914). One would hardly
suspect from Ansky’s manifesto that the expedition had

naoce 66

almdywcoeededmresmingcmndss artifacts and oral
records of Jewish folk life in the Ukraine, or that the volume
that follows, edited by the noted Russian-Jewish ethnographer, >
L L Shtemnberg, ismadeupentirelyoqumﬁomonmejewish
life cycle,wixhwtanyoftlnanswers.Anskysp&kshelein
the voice of the prophet, not the disengaged ethnographer.
His appeal to the conscience of his fellow intellectuals to
continue the rescue operation and to Jewish artists to recast
these artifacts into works of lasting beauty were eagerly {
received. Perhaps the most eloquent response 0 Ansky’s i
2

challenge, however, was his own The Dybbuk, completed in
the war years that followed.
’I‘hesecondasay,wxiuenmtheywofhisdmm,ismless
polemical, though buttressed by a wealth of examples from his
fieldwork. Ansky’s polemic, as the opening paragraph makes .1
dear, is aimed against assimilation on the one hand and
extreme nationalism on the other. Jewish folklore in Slavic
lands, he argues, presents a vibrant and viable model of #
«mutual cultural influences,” of how ethnic groups, without 4
propaganda or official prompting, and without losing their
distinctiveness, draw inspiration from one another. Folklore
becomes for Ansky the great bridge between text and
experience, Jew and Gentile, scholar and folk. In the next
generation, poet and playwright Itzik Manger was to turn this
ecumenical vision into creative practice. It lives on as an ideal
of how to do Jewish ethnography, provided the ethnographer
comes armed with Yiddish, Hebrew, Russian, Ukrainian and
Polish, and still has a living people with whom to commune.

The Jewish Ethmographic Program (1914)

’I‘heJewsareknownasthePeopleoftheBook,themost :
honorific title to which a people can strive. The Book has
always been and continues to be the unique and
indispensable foundation of Jewish life.

But along with the Bible and its Commentaries, which have
inspired our great thinkers and leaders, we have yet another
great book—the book of oral tradition, which the people,
particularly the masses, has created uninterruptedly during the
whole of its long and tragic existence{ The oral tradition,
consisting of all manner of folklore—stories, legends, parables,
songs, witticisms, melodies, customs and beliefs—is, like the
Bible, the product of the Jewish spirits. It reflects the same
beauty and purity of the Jewish soul, the same gentleness and
nobility of the Jewish heart, the same loftiness and depth of
Jewish thought |

Every civilized nation in the world has long understood the
historic, scientific, psychological and esthetic value of its own
folklore and has carefully scrutinized everything that can be
atributed to folk wisdom. The life of the people is described
in minute detail. Every belief, superstition and custom is




recorded in order to perpetuate their religious and worldly

 significance. To carry out this mission hundreds of scientific
groups have been established and numerous journals,
specialized books and studies have been published. Many
collections have been placed in art museums or spedialized
ethnographic museums. Furthermore, scores of expeditions
have been sent to distant lands to study the beliefs, folkways
and literary creations of primitive tribes.

The only exception to this phenomenon is the folklore of
the Jewish people. They have the greatest respect for printed
books, but they treat the vast, rich folk literature, created by
the people in their daily lives and handed down orally from
one generation to the next, with indifference and even
contempt. Aside from the few collections of folk songs and
aphorisms that have been anthologized, no serious study of
Jewish folklore has been undertaken.

Jewish life has undergone an enormous upheaval during
melastﬁftytosixtyyaxsandthelossesinourfolkamtions
are among the most unfortunate victims of this change. With
every old man who dies, with every fire that breaks out, with
every exile we endure, we lose a piece of our past. The finest
examples of our traditional lives, our customs and beliefs, are
disappearing. The old poetic legends and the songs and
melodies will soon be forgotten. The andient, beautiful
synagogues are falling to ruin or are laid waste by fire and the
most precious religious omaments there are either lost or sold,
often to non-Jews. The gravestones of our great and pious
ancestors have sunk into the ground, their inscriptions all but
rubbed out. In short, our past, sandiified by the blood and
tears of so many innocent martyrs, is vanishing and will soon

" be forgotten.
+ A few years ago, under the auspices of Baron Naftali Herz
Giinzburg, a Jewish ethnographic expedition was organized to
visit the most important towns and villages in the Jewish Pale
of Setilement and to collect materials relating to our spiritual
andmtexialpast.'lheaimwastoxecordallthelegends,
historical facts, songs and folk sayings and to transcribe the old
Jewish melodies into musical notation; to photograph ancient

" synagogues, gravestones and typical scenes of Jewish life; to

gather manuscripts, documents and old Jewish artifacts and

place them in a national Jewish museum.

The leaders of the expedition devised a questionnaire
which covered every aspect of Jewish life: customs, manners,
practices and beliefs. Everyone who could remember what it
waslikeinthexeoentpastwasaskedtogivedetailsaboutme
traditional way of life and to compare them with the customs
observed among Jewish people today. When all of this
material is collected it will be possible to reconstruct the life of
the Jewish national community in its entirety and to exhibit it
in an historical context.

Mutual Influences between Christians and Jews
(1920)

The term “assimilation” ought only to be used when two
cultures who live in close contact over a long period of time
exert 2 mutual influence on each other; each side borrows
cultural, artistic and even religious elements from the other

and adapts them to its own national psychology. Such mutual
cultural influence implies no force or oppression of one
culture over another. The encounter of Jewish culure with the
peoples among whom they have lived over many years can
serve as an illustration of this phenomenon.

We will not deal with the strong influence of Greek or
North African culture on the Jews in andient times but will
concentrate on the more recent past and the effeat of those
cultures—Polish, Ukrainian, White Russian and others—among
whomala:gepmofmejewishpopuhﬁonhaslivedforover
a hundred years.

The most outstanding expression of assimilation is language
appropriation: Jews often appropriated the languages of the
people among whom they lived, assimilated them and
wansformed them into their own tongues. Even where they
did not appropriate the language itself they adopted many

"words and linguistic forms. The Yiddish language of central

Europe is saturated with Polish, Russian and Ukrainian words;
the same is true for the United States where more and more
English words and expressions have been absorbed into the
language.

This is not only true for the language of daily speech but
also for poetic expression. Many Jewish folksongs beara
striking resemblance to those of the Ukraine, White Russia and
Poland; and it is often the foreign language which is used to
express profound religious or national ideas. The following
songs are examples:

Stari Abram, sivi Abram
Shto-ti zazhurivsia?
Sina svoiho na Akedu viol,
Darom potrudivsia!

*Old Abraham, gray Abraham
Why so sad?”
“I brought my son to the sacrifice
My efforts were in vain®

or

I vestavala khana rana,
Ta i ranenko.

Hanna got up early
Very early.

It is espedially noteworthy that the mystical, Hasidic songs
were often originally composed in a non-Jewish language. Thx
well known Hasidic song which follows is an example:

Akh, ti maletz Marko,
Khodish po yarmarku.
Ne kopovesh, ne torhoyesh,
Tilki robish svarko.
Entfert er, der yeytser-hore:
*Poslanzia nia biutsh, bia siakutsh!”

Oh, you—young Mark,
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You go to the fair;
You don't buy, you don’t sell,
You only make trouble.
The evil desire answers:
A messenger one doesn't beat or hit

It is also characteristic of Hasidic and religious Jews,
especially the more mystical ones, to make use of nonJewish
proverbs and expressions; meyevenwxotctheirownversiom
of non-Jewish songs. The most celebrated example is the
Russian “Katerina-Maladitza,” parsed into Hebrew as kat rinab-
maley ditzah, meaning “a choir of song [is] full of joy.” Another
memodwastouseachofmelenersofaﬁddishwoxk,gomg
both forward and backward, to form pithy sayings in the
foreign tongue. In Yiddish the leters kbd (honor) are
deciphered as follows: Koli fatko dobri (when the father is

good you give him respect—backwards; Koli hatko domi—
dumomu batku Kiem (when the father is bad he comes at you -
with a stick)—forwards and backwards.

These pious Jews also liked to find a mystical-religious
meaning in perfectly ordinary nonJewish expressions. The
following is an illustration:

Once, asRequsheofAmipolwaswalkingontherbad,he
became angry with 2 nonJew whose wagon of hay had
overturned. The non-Jew asked Reb Zushe to help him tumn the
wagon upright again.

«Zhidku, pomozhi” Jew—help me)

“Nie mohu,” answered Reb Zushe. { can't)

The non-Jew leered at him and said, tauntingly:

“Mozhesh, tai nie khotshes!” (You can, but you won't)

Reb Zushe put his hand to his brow and cried out bitterly:

“Ai, Zushe, Zushe! ‘Mozshesh, tai nie khotshesh!” (You can
serve the Creator, but you dont want o)

Another example: once a nonJewish shoemaker came to
Reb Levi Yitzhak of Berdichev and asked:

“Maiesh sho potshini?” (s there anything to fix?)

Reb Levi Yizhak hurriedly left the spot in fear.

He understood the non-Jew’s words as 2 metaphorical
waming to put things right .

Justasthexea:eanumberoffollsongswhichwexe
originally created in a foreign language, so there are folk
melodies, especially Hasidic ones, which were adopted from
the neighboring people, reworked and Judaized. It is clear from
the legends about the Baal Shem Tov that both he and his
students were drawn to non-Jewish tunes. According to one
legend the Baal Shem Tov, while walkking in the street, stopped
tohearadrunkenmrkjewsingingasong.Whenh'ssmdenB
askedhimwhyhelistemdtomedmnkenman'smebdyhe
answered: “Amelody'slikeaccnfwion—andwhenamm
confesses, one must listen to him.”

Once, in an outdoor café, I heard 2 Hungarian orchestra
playing a melody which was very like a melody of the Rebbe.
The conductor told me that it was 2 widely known Hungarian

The same things that were said about folk songs hold true
for folk music, especially wedding music. Most of the Jewish
Kklezmer music was borrowed from non-Jews; the songs even
retained their original names, such as *Dobri-Dzen” and
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| foreign folklore is illustrated by an anecdote about the great

“Skotzne.”

In other areas of folklore-stories, legends, witticisms, 4
proverbs-many elements are taken from foreign cultures. Jewish -
folkmlesoftenbomwmemcsandidasfmmssianor
European stories. For example, there is a well-known story
abwtsomeomwhoﬂewmtheairandlandedmrmem
(RabbilsaachxﬁaofSafed)justashewasbusingmemw
moon.’[hemanrelatedhisadvenmr&stodeﬁ,mpeatingdw
entire story of Homer's Odyssey. Similarly, Yiddish proverbs :
nnkeampleuseofforeigntongu&:mrbnmewiam,atmﬁzla %
nvelabwrabaCPuximisnotamzjorfstivaLandashiver'snot E
anillnss)oryzkbasnakwras,adoma—sores(lwhcnymhavel
famous ancestors in the grave, [you have] trouble at home).

Foreign elements are evident in the sphere of black magic,

andcharrmmoremaninanyotherammjewish
masses believe in Christian spells, divinations, sorceries and
oo:mjurs.AmngmeJewishspeﬂsagaimttheevﬂeyemd
againstdisas&smexea:esomethatwexctakmwoﬂforword
from Christian charms.

Andjustasjewsadoptednnnyelementsfrommc
neighboringctnistianculmre,sojewishaﬂmxea]sohadan
effect on the people among whom they lived.

From Jews to Christians

In Lithuania and in Volynia, espedallvinmesmallershreds,
thexearcmnyChﬁstimswhosp&kYiddishwellamluseme
language among themselves. Some are so steeped in Judaism 4
thatexceptfortheirappeametheywwldbetakmforjews.l %
lmewanold(:hxistianwomnwhohadbeenasexvamma :

prayer, modeb ani, with the younger children every day and
saw 1o it that they observed all the rules of Judaism

scrupulously. Whenever a child did something wrong, if be 3
took off his cap or violated the Sabbath, she would shout: *Goy!
You'll be beaten with iron lashes!” 3

Inthesh:etlofDerazhneImetanoldnon-Jewwhohadfor

many years worked in the synagoguc and lived nearby,

ing the duties that were forbidden on the Sabbath. He
spoke excellent Yiddish and told me many Hasidic tales about
wonder workers which he accepted as true. He called the Baal
Shem the Holy Baal Shem and believed that his assistant was 2
nonJew, Alexei.

I have not yet had an opportunity 1©© investigate the precise
extennowhichtheUkrainiandetﬁteRxmianlaxguzg&s
have been influenced by Yiddish, but there is no doubt that
such influence exists for many Yiddish words have entered their
vocabularies such as bokber, shabes, kosher, treyf, kbupe, and
many others. Once, in Vitebsk, I happened to hear two
Christian market women shouting at each other. One called the
other knarpotnitse (from the word kbarpe, the other rejoined
with bezbushnitse (from the word bushe-disgrace).

The extent to which Jewish folklore has become 2 part of

Russian composer Moussorgsky. In his diary he notes that when |
hewasanofﬂcerinmeamwheandhiscompanypassed o3
through a small Jewish shted. As they passed a lile house he
heard a melody, sung by a Jewish tailor, which caught his
atention. Moussorgsky wrote out the melody, reworked itand '



used it in his famous opera “Joshua Ben Nun.” After
Moussorgsky’s death this melody was engraved on his
tombstone as his most brilliant compaosition.

I was told about a judgment made by a Rabbi in a small
shtetl. A non-Jew inadvertently gave a shopkeeper twenty-five
rubles too much. Noticing his mistake, he ran back immediately
to retrieve it from the shopkeeper. The Jewish store owner
refused to give back the money, arguing that she never saw the
twenty-five rubles. The non-Jew demanded a judgment from
the Rabbi. When the non-Jew made his complaint known, the
Rabbi tumed to the Jewish shopkeeper:

“Listen carefully! Placing your hand on my door latch was
the same as taking an oath that you will tell the truth.”

*Rabbi,” said the Jewish woman, “I am marrying off 2
daughter . . . ©

*That has nothing to do with it,” he answered, and ordered
the woman to give back the twenty-five rubles.

The non-Jews in many shtetls have adopted the belief in
wonder workers and they often ask them to say a special
prayer for them so that they will have children. In one shted I
was introduced to a seventy-year-old non-Jew, a shepherd,
whom everyone called “the Rebbe’s Mikhaylo® because-he was
bomn after his parents asked a wonder worker to pray for them.

“Lord of the Universe,” the wonder worker said, “you have
created so many non-Jews in the world, surely it won't matter
to you to have one more.”

I was told that Mikhaylo was born after this-but no other
children were bom to the couple.

Once some peasants brought the old Rebbe from Trisk a
petition, asking him to pray for a bountiful crop. The Rebbe
said he would do it, then offered them brandy and cakes. The
Rebbe’s prayer was answered-they had a very bountiful crop.
Fifteen years later the son of the Rebbe of Trisk, who had
inherited his father’s position, drove through a shted very close
to where the peasants lived. They approached him with a

~ petition, asking him to pray for an abundant crop just as his

_ father had done. He did so, and also offered them some
brandy. They drank the brandy but did not leave. When the
Rebbe asked them what they were waiting for, they answered:
“You gave us brandy, just as your father did, but he also
gaveusmkes—andtheywexether&lpowerbehindthe
blessing. So we're waiting for you to give us some cakes o eaL”
In the shtetl Teofipol there was a well which, according to
local lore, had been made to flow by the Baal Shem Tov. It was
also said that the water healed diseases. With time the well
dried up. The peasants from a nearby village dug it up, cleaned
it out and began to use the water as if it had medicinal powers.
They said that the Baal Shem came to one of them in a dream
. and asked him to dig up the well.
" Not only peasants believe in wonder workers. In Old
~ Constantin I was told that the local military doctor believed
strongly in wonder workers. Many years ago his only son
became so ill with typhus that the doctor had given up hope

" that he would survive. A Jewish woman who used to deliver

groceries to the family told the doctor’s wife about a local
wonder worker and convinced her to tn for his help. She did.

-~ The wonder Rebbe gave the woman his handkerchief and told

her to cover boy with it. Then he said that God would have
mercy upon her son. Soon after that the son passed the crisis

and recovered. Since then the doctor and his wife had been
imbued with a powerful belief in the Rebbe and in his divine
strength.

In the same way that the Jewish masses adopted Christian
superstitions, home remedies and charms, the Christian masses
adopted Jewish spells and nostrums. Christians go to the same
Jewish healers as Jews, especially if these healers are well
known.

The Christian masses are often under the impression that
Jewishmedﬁmalsareasuseﬁxltoﬂmasmeirowncmisﬁax
ones. Peasant women in many shtetls of Volinia bring candles
t the synagogue on the Sabbath, seeing in this act a remedy
for all kinds of illnesses. In the shtetl of Pogrebishtshe there is a2
stone at the center of the marketplace under which, according
mJewishlo:e,aholymnislmﬂed.Thecustomistobﬁngthe
bride and groom to dance around this stone right after the
marriage ceremony. Recently the local non-Jews have borrowec
this custom. They don't know themselves why they do it but
according to them, if Jews dance around a stone there must be
some value in it.

In a village not far from Zvihil (Novgorod-Volinsk) I was
shown a burnt church about which they told me the following
story: on the ground where the church is built there used to lie
a tavem in which a Jew had lived for many years. When the
priests of the village decided that this tavern was a good
location for a church they drove the Jew out of his home,
demolished the building, and began building the church. The
tavern keeper died of a broken heart. When the church was
half finished it caught fire 0 believe from lightning). The non-
Jews shouted in one voice: “The tears of Yenkl the innkeeper

.are burning!” They refused to allow the preists to finish building

the church.

In Volonia and in Podolia one can often find large, old
Jewish cemeteries in fields or near little villages, far from any
Jewsih community. In most cases no one knows how they got
there. It is often discovered that there had been a large Jewish
town or a shtetl filled with Jews which have since been
destroyed. 1 found some gravestones in these cemeteries, but in
most cases the gravestones were no longer there. However, the
cemeteries usually had fences around them or else they were
guarded as holy shrines by the peasants from the surrounding
villages. The peasants neither plough the ground nor permit
their animals to graze in the cemeteries for they consider it
extremely dangerous. Some Christians told me a story about 2
peasant who ploughed up a cemetery with two oxen, both of
whom fell to the ground, dead. Another peasant dropped dead
in the field himself for the same act, so peasants watch over
these holy Jewish places as if they were their own.

I have given some isolated examples of Christian borrowings
from Jewish culture. The character, psychology and religious
beliefs of the Christian population was profoundly effected by
Jewish culture. Many Christian sects which are spread over
eastern and southern Russia, from the Sabbatarians to the so-
called Judaizers, are genuine converts who observe all the
Jewish laws and customs. However, these more profound
influences require a separate study.

Translated by Golda Werma
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S. ANSKY (1863-1920)

From The Ethnographic Expedition

Q uestionnaire

In 1913 S. Ansky headed an ethnographic expedition to Eastern Europe’s
Jewish communities, collecting Jewish folk material—songs, stories, pic-
tures, superstitions, and the like. Using a very long questionnaire, the gath-
evers interviewed scores of informants; and while the answers have not come
down to us, part one of the questionnaire, covering human beings from
conception to resurrection, was published as a separate book. The questions
are aggressive when judged by modern rules of scholarship, but they do add
up to an outline of what Ansky thought Jews thought. The various motifs
recur not only in The Dybbuk but throughout many of his folk tale-
like narratives—both serious and bumorous. See Joachim Neugroschel,
Great Tales of Jewish Fantasy and the Occult (New York:Overlook Press,
1987).

Selected Questions

5. The Angel of Death, the Dumah [Guardian Angel of the Dead],
the Soul after Death, Gilgul, Dybbuk

1967. How do people picture the Angel of Death? His appearance,
his characteristics?

1968. What weapons or instruments does the Angel of Death em-
ploy: a sword or poison or both together?

1969. Do people think that a sick person can possibly survive once
the Angel of Death is in that person’s home?

1970. Is there a notion that the Angel of Dcath gets into a debate

with the soul?
53 3?
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1971. What is an casy death and what is a difficult death?

1972. Is the Angel of Death glad to take a human soul or does he
do so only because he’s been given an order?

1973. Is the Angel of Death accompanied by his servants, and who
arc they?

1974. Ts it possible to fool the Angel of Death? What stories do you
know about such cases? Do people think that you can fool the Angel of
Death by changing your name?

1975. Do people think that the Angel of Death appears to a sick
person a while before his death?

1976. Do people think that the Angel of Death has no power over a
person who is studving the Torah?

1977. Docs a sick person always sce the Angel of Death?

1978. Do people believe that a dying person yells when breathing
his last and that his yell resounds from one end of the earth to the other,
but is heard only by the roosters?

1979. Do people believe that the Angel of Death can harm the sur-
rounding persons?

1980. Docs the Angel of Death cver kill the same person several
times? ——[ text illegible]

1981. Does a tsaddik [righteous man] have the power to drive the
Angel of Dcath away from a sick person’s bed?

1982. How long before a sick person’s dcath does the Angel of
Decath come to his bedside?

1983. Where does he stand: at the head of the bed or at the foot?
And what docs his position signify?

1984. Where does the Angel of Death enter a sick person’s home
and where does he leave?

1985. Docs the Angel of Death pull the soul from the body or does
the soul come out by itself?

1986. Can the Angel of Death visit many sick people in different
places at the same time?

1987. How do people picture the soul?

1988. Do people think that the soul refuses to leave the body?

1989. Docs the soul weep when it lcaves the body?

1990. Do you know any stories about a debate between a soul and
the Angel of Death?

1991. Through what part of the body does the soul leave?

1992. Where is the soul once it lcaves the body?

1993. After a person breathes his last, do any senses remain in the
body? For instance, the ability to fecl grief, to hear the weeping of the
surrounding people, and so on?
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1994. Does the soul remain next to the body until after the burial?

1995. When does the soul fly up to Heaven?

1996. Does the soul know and feel everything that happens to the
body in its grave?

1997. Do people believe that angels accompany the funeral of a
tsaddik [righteous man] while demons throw a wicked man to his grave?

1998. What stories do you know about that?

1999. Do people believe that the dead parents and relatives come to
welcome the dead man during a funeral?

2000. Do people believe that the Dumah comes to a dead man the
instant he is put in his grave?

2001. What do people believe about the appearance and the charac-
teristics of the Dumah?

2002. What is the reason for his coming?

2003. What does the Dumah do with a dead person who has forgot-
ten his name?

2004. Does the Dumah beat him or chop him up with a sword or a
chain?

2005. What happens to the dead person after the Dumah leaves
him?

2006. What does the Khibit-ha-keyver [beating after death] consist
of> Which Angels of Destruction [Malakhe-Khabole] punish the dead
man? How long does the beating last?

2007. Do people believe that if a Jewish woman has fornicated with
a non-Jew, he comes to her grave after her death?

2008. Do people believe that a tsaddik’s corpse doesn’t decay and
that worms have no power over him?

2009. What stories do you know about graveyard worms?

2010. Do people believe that the corpses lying in their graves can
socialize with one another?

2011. Do the corpses leave their graves at night, and what do they
do?

2012. Do people believe that a corpse can take over another corpse’s
grave?

2013. Do people believe that, if a corpse doesn’t return to his grave
by cockcrow, he is grabbed by demons?

2014. Do people believe that corpses, like living people, hear every-
thing that visitors tell them when they visit their graves? .

2015. Do people believe that all corpses or only some go to pray in
a synagoguc at night?

2016. Do you know any stories about two dead people involved in a
litigation presided over by a rabbi? Q
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2017. Can a dead man come before the Celestial Council of Justice
or go to the Patriarchs and Matriarchs to intercede for living people if
he wants to or only if he is summoned to the Celestial Council of
Justice?

2018. Whom does the Celestial Council of Justice consist of?

2019. When is a dead person judged? Right after his death or only
after his beating in the grave?

2020. How does the judgment at the Celestial Council proceed?
Who weighs the sins and good deeds, and so on?

2021. What kind of punishment is doled out for each kind of sin?

2022. Docs the body also appear during the trial, or only the soul?

2023. Is there a belief that because of certain sins a [deccased] per-
son must return to the world in the form of a human being, an animal,
or a bird in order to expiate his sin?

2024. As what creatures is such a sinner reincarnated?

2025. Is there a belief that a sinner can be reincarnated as a trec or
another kind of plant?

2026. Is there a belief that he can be reincarnated as a rock?

2027. Is there a notion that a person can be reincarnated several
times, and in what shape does he return the first time?

2028. How can each kind of gilgul [wandering soul] find
redemption?

2029. Do you know any stories about a cow or a beast that suddenly
began talking because it contained a gilgul?

2030. Do vou know any storics about a log that was burning in a
stove and that suddenly began to scrcam because it contained a gilgul?

2031. Is there a belief that if someone makes a blessing over a thing
that contains a gilgul, the soul will be redeemed?

2032. What should you do if you recognize a gilgul?

2033. Do you know any stories about any kinds of reincarnations?

2034. Do vou know any stories about a dead person’s soul that finds
no rest and that turns into a dybbuk and enters a living person?

2035. What does a dybbuk normally say and shout?

2036. Becausc of what sins does a dybbuk enter a person?

2037. Docs a male dybbuk ever enter a female and vice versa?

2038. Do most dybbuks enter a male or a female, a young person or
an old person?

2039. What antidotes or remedies can be effective in such a case?

2040. Doces a dybbuk ever harm other people [outside the person it
enters |?

2041. Which tsaddiks were famous for exorcising dybbuks?
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6. Gehenna, Kafakil [Limbo, Purgatory; also the Infernal
Punishment in Which Evil Spirvits Hurl the Soul Back and Forth];
The World of Chaos

2042. How do people picture the place where Gehenna is located?

2043. How big is Gehenna?

2044. How do people picture the Seven Halls of Gehenna?

2045. What punishments are applied in each hall? For what sins?

2046. What demons and Angels of Destruction exist in Gehenna?
What do they look like?

2047. Is the body in Gehenna the same as the one in the grave?

2048. Docs the grave remain empty the whole time that the body is
in Gehenna?

2049. Is the soul also in Gehenna? Is it attached to the body there?

2050. Are the punishments in Gehenna only physical or also mental?

2051. Is there a custom of pushing back Maariv [cvening prayer| on

. the cvening of the Sabbath because the wicked return to Gehenna at

night only after Maariv?

2052. Do all the wicked in Gehenna rest on the Sabbath?

2053. Do people believe that even the greatest sinner cannot be
sentenced to more than twelve months in Gehenna?

2054. Do people believe that even a tsaddik [or other righteous
man] has to go through Gehenna?

2055. Do you know any stories about tsaddiks who had a chance to
see Gehenna whilc still alive?

2056. When is the sinner sentenced to Kafakil? Before Gehenna or
after?

2057. Are there any sins that are given eternal punishment in
Kafakal?

2058. Where is Kafakal located? How do people picture it?

2059. What punishments are meted out in Kafakal?

2060. Is the wicked person hurled there from place to place by the
Angels of Destruction?

2061. Are these the same Angels of Destruction as in those in
Gehenna?

2062. How do people picture the World of Chaos?

2063. Is that where sinners wander if the earth does not wish to take
them?

2064. What stories do you know about people who wander about in
the World of Chaos? L[
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7. Paradise, Resurrection of the Dead

2065. How do people imagine the place where Paradise is located?

2066. Where is the Earthly Paradise? Where is the Supreme
Paradise?

2067. How many halls are there in Paradise?

2068. What kind of reward do the tsaddiks get there for their deeds?

2069. Who comes to welcome a tsaddik?

2070. Is he welcomed by the Patriarchs and Matriarchs with dancing
and singing?

2071. Does the Lord of the Universe ever visit Paradise?

2072. Does he study [the holy texts] with the tsaddiks?

2073. Arc holidays observed in Paradise?

2074. What do the tsaddiks in Paradise do when Jews [on earth] are
victimized by persecutions and evil decrees?

2075. What arc the degrees of greater and lesser tsaddiks in
Paradise?

2076. Is there a special Paradisc for women, and how does it differ
trom the one for men?

2077. Do people eat and drink in Paradise?

2078. Do people believe that every tsaddik in Paradise receives the
pleasures he did not receive on earth?

2079. If two tsaddiks have quarreled in this world, do they make
peace in the afterlife?

2080. Do you know any stories about a tsaddik coming from the
next world and revealing the mysteries of the Torah?

2081. How do pcople picture the Resurrection of the Dead?

2082. Will all corpses roll to the Holy Land through the earth?

2083. If a dead person has been reincarnated several times, in which
body will he come alive at the Resurrection?

2084. Which sinners will not be resurrected?
2085. Will the virtuous non-Jews also be resurrected?

2086. What will happen to Gehenna and Paradise after the
Resurrection?

2087. What will life be like after the Resurrection?

JACOB BEN ABRAHAM OF MEZRITCH

The pOSSBSSiOI‘l

This story is number 157 in The Mayse Book (Basel; 1 602) by Jacob ben
Abrabam of Mezritch. N

Long though the Jewish tradition of exorcisms may be, this is, so far as I
know, the first Yiddish story about a possession. While more women t.hfm
men (roughly a two-to-one ratio) may have been taken over by evil spirits,
this narrative about a possessed male contains numerous elements of hot{a
actual and literary possessions in subsequent centuries, especially: the evil

- spirit as a male (nearly all cases), the intense evoticism, the development

from evil spirit to gilgul, transmigration as punishment (especially rein-
carnation as animals), moralizing of many stories, and so on.

Once, an evil spirit entered a young man. The wise men tried to get the
spirit to tell them his name or his wife’s name. And whenever they re-
minded him of his wife, he began shriecking and said that she was an
agunah, a woman whose husband had vanished. This meant t'hat she
couldn’t remarry even though he had drowned at sea. And the wise men
could not allow her to take another husband.

The spirit wanted the wise men to allow the woman to marry again.
And he gave them many signs to prove he had drowned at sca. But they
didn’t know where he had been at home, so they said: “We cannot per-
mit it.”

And now he shrieked because she had become a whore, since they
didn’t allow her to take another husband.

The wise men asked him why he had had no rest and what sins he
had committed.

He said he had committed adultery. The wise men asked who the
woman had been.

But he wouldn’t tell them because she had been dead for a long
time. “It wouldn’t help you if I did tell you.” And he added: “I am the
kind of man who our sages said ought to be punished with all four

5 ha
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THE CONTRIBUTIONS OF THE SOVIET YIDDISH POLKLORISTS"

The work of a small group of scholars in the S8oviet Union during the
twenties and thirties revolutionized the study of Yiddish folkiore. From
its beginnings in the nineteenth century, Yiddish folkloristics had evolved
from the occupation of interested amateurs to & more profeesional field,
vwhich was, however, still rooted in the eerlier romantic and nationaslistic
motivations.l The innovations of the Soviet folklorists began a rew era
in the development of ihe field, and helped transform it into a branch of
modern ethnography.

An overview of general Soviet folklore study and government policy
would, no doubt, provide valusble insights for the specific case of Yiddish
folkloristics; euch a survey is, however, beyond our present scope. This
paper is based on about twernty articles and books, most of them in Yiddish.
The time period covered is limited to the years 192k through 1948, when
departments for Yiddish folkicre existed in the Soviet 1;::13.&&3:::3.&s.é This
time span may be divided into three periods:

1. 1326-1930: the first flowering of Soviet Yiddish folkloristics.
The emphasis during this early period was mainly on formsl anelysis.3

v 2. 1931: transition. After the Kharkov conference of 1928, the
official line toward Soviet academics in general demanded repudiation of
the so-called "bourgeois” scholarship (including formalism), and an emphasis
on the importance of "socialist construction” end of the Marxist (social-
economic) superstructure.* In 1G31 we see the first evidence of this trend

in Yiddish folklorietics.

3. 1932-1641: "hard-line” Marxist analysis. This is the time of
most of the important technical and theoretical achievements in the study
of Yiddish folklore.

The forties sew a deterioration of standards, with more sloganistic
rhetoric and less concrete analysis.

Time is bound up with place, as we discover when we observe how the
center of folkloristic activity shifted. In the twenties, it was the Jewish

"Division of the Institute for Belorussian Culture in Minsk (founded in 192k),

I..Goldberg was the folklore editor of the major periodical, Isaytshrift
(1926-1932), in which he as well as scholars such as I, Doorushin and Z.
8kuditski published the first Soviet studies of Yiddish folklore.

*This is a slightly revised version of a paper presented June 23, 1975
at the Becond Annual Yiddish Studies Colloquium in New York City.
I wigh to thark Dr. Barbara Kirshenblatt-Bimblett, without whose
encouragement and help this paper would never have been written,
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The Depertment of Jewish Culture at the Ukrainian Academy of

" geiences in Kiev {founded 1626; after 1936, known as the Office for Jewish
Soviet Literature, Pnilology and Folklore) became the center of activity

in the thirties. In the journals Di yidishe shprakn (1927-1932) , Afn
shpraknfront (1931-1539) and, especially, Visnshaft un revolutsys 11934~
735), toe epove-mentioned scholars were joimed by M. Viner and M. Beregovaki.

In the period of decline, beginnirg in the forties, most of the pub-
lications ceme from Moscow. Organizations included the All-Russian Scien=-
tific Scciety for the Study of Yiddish Language, Culture and History and
the Uricn of Soviet {¥iddish) Writers; journals included the more scholarly
Visnshafilekhe vorbikher and Fragn vegre shp rakh as well as the more popular
Titcrary a.menacs scovetish and Heywiand. This geographical shift goes
along with the advance of party-iine rhetoric_which eclipses and effects
a regression from previous scholarly efforis.’

Weat were the innovations of the Soviet scholars that so revolution-
ized the study of Yiddieh folklore? We will first examire the major
premises of Soviet Yiddish folkloristics, with particuiar emprasis on the.
radicainess of tneir break with the past, end then go on to ccnsider some
of tbte implications of this pew theoratical framework for their regsarch.

The Soviet Yiddisk scholars began by criticizing previcus siudents
of Yiddish folxiore (such &s Y. L. Kahan, Sh, An-ski) for their *romantic
nationslism® and adberence to the ninetesnth century conceps of the folks=
gayst (*spirit/soul of the #olk'}., The Soviet scholars saw the earlier
folklorists' definition of the social base of folklore in terms ¢f con-
serveiism and naticnalism. Accordingly, the "folk” was considersd to be
vackward, iliiterate, rural - essentially non-modern. This is usually
congruent tc toe peasantry, in tie Ewrcpean context; for Yiddish folklore,
the emphasis was on the shiell, Seen as an isoclated small community whose
members preserved religion and tradition.

The Soviet scaciars also criticized the folksgayst definition of the
social base ir pationsl terms. An ethnic group, de?ined in terms of the
folksgayst, vas considered homogenecus witihr regpect to thelr * Polikk-sonl”,
and this "apirit cof the people” was beligvad to be best expressed in folk-
Jore, Students of viddisn folklore, for example, deall witn wrat they
considered “typical™ end specific to the Jews, and thus emphasized the
shtetl {which they saw as relatively autoncmeus from coterriiorial non-
Fewisnh society), rather than atudying the %assimilating” urban elementa.
This also axplains the emphasis on khasidism and on the archaic in folidore.

From this definition of the "folk", Soviet scholars argued that the
" ore” becsme, for the romantic pationalisis, those orally transmitted
jtems which embody the "spirit of the folk™. Thus, fo]ksgﬂst was the
subjective, spiritual eriterion used to ascertain what was really”
folklore, It follews from the *packward”® character of the social base that
the function of folklore is to comserve traditiocn; that is, folksongs and
stories are relics, artifacts which presexrve the spirit and mores of the
past. According to this definition, folxlore is essentially static.
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As to the origins of folklore: aome mineteenth-century scholars held
‘that 4t came about through a& kind of spontaneous generation, spriuging
fully-formed from the folksgayst . It follows tnat these folklorists were
interested in "finisned pieces’, gems” of scngs and stories that embodied
the folk spirit in the most perfect (and preferably, the earliest) form.6

B8cviet scholars thus gsw the folksgayst theory as past~-oriented and
nationalistic, snd their reection against these notions was markedly
negative. In "Folklorism un folkloristik™ [Folklorism snd folkloristics]

(in Problemes fun folkloristik, Kiev, 1932, pp. 11-93), M. Viner condemns

the nineteenth-century ideas as the product of a reactionsary louging for

the past. He &lso warns that the rigid national limits set up by the romantic
nationslists conetitute a step toward imperialism and fascism (p. 64).

Viner goeg on to deny the exigtence of any folksgayst, arguing that the
actusl social base of folklore is far from homogeneous, and ridiculing the
1des of & "super-soul® of the collective {p. 51).

Viner limits himself, for the mosi part, tc eriticiem of European
folxlorists.?! M. Beregovski, in an essay in the same volume (*Tsu i
ufgabes fun der yidisher mugikelisher folkloristik™ [Research problems in
Jewieh folkmusic] in Problemes fun folkloristik, Kiev, 1932, pp. ohi-1lt5),
epeaks more specifically about previous work in the f£ield of Yiddish
folklore. He tskes to task the “bourgeois” folklorists (including M. Berlin,
G. Ginsburg and P. Marek, Sh, An-gki) for their concepi of folkswuzik &8
that which embodies the "naive®, "suffering” bul *nopeful” spirit of the
people (p. 95). Their narrow nationalise, sccording to Beregovekl, ceuses
these Yidaish folklorists to ignore the complexity whick exists, and to
eliminate from their study anything that fails to meet their artistic,
spiritual and nationalist criteriz.

With this rejection of the premises of the folkegeyst school came
a redefinition by the Soviet Yiddish foikloriste of the socisl base end
the neture of folklore. In the Soviet framework the *£olk™ ig defined
primarily in economic terms. Tnsy are urban, indusirial and revolutionery,
rather than rursl, non-modern and congervative. Viner slso emphasizet the
heterogeneity of the masses, and stresses the need for recognition of
. social differentiation within this economically-defined social base for
folklore (Viner, pp. 41-L5).

The Soviet folklorists repudiste the previous nationelism and stress

instead the international unity of the working classes. For example,
%. Bxuditeki prefaces his discussion "Vegn ukrainishe virkungen in dem
yidismn folklor-1id” [Ukrainian influences on Yiddish folklore songs)

(4n Vienshaft un revolutsye, Kiev, no. 6, (1935, no. 2), pp. 103-154)

with a protest against the temdency of pre-Marxist folklorists vo see the
Jewish people a8 isclated from, rather than interacting with, coterritorial
non-Jewish populations (pp. 104-109).9

. What is the "lore” itself, for the Soviet scholers? Viner defines
folklore as the “artistic expression of the o resged messes”, by which
he means thet meterial which is produced (or "gignificantly” reworked)
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by the proletarist., 8ince it is dsfined as originating among the “rasses”,
‘Polklore can legitimately be considered an object of Marxist scientific
investigation (Viner, pp. 86-89). The Soviet scholars alsc siress tbe
function of foiklore as an instrument of social change (in comtrast to the
ccnserving force of the folkagayst school), For example, A. Rozentsvayg,
in his essay Sotsyale diferentsyatsye irem yidishn folklor-lid [Social
differentiation g the Tiddian folxlore songi {XKiev, 1934), declares that
folklors is s weapon of class cenflict inasmuch as it gives expression to.
vhat he calls the "social psychology” of a given class (p. 12). Similarly,
in the introduction to his first published collection of folksongs (Jidider
Esic] puzik-folklor [Jewisin musical folklors], vol. 1, Moscow, 193h),
regovekl emphasaizes the part that such songs played in arcusing and

maintaining the "revelutionary spirit” (p. 23).

Also in contrast tc the romantic-naticnal spproach is the Soviet
theory of the origin and transmission of folilore, While the ccllective
is important, there 13 also a recogniticn cof the role of the individual
in the gzenesis and evolution of folklore, As early as 1926, Goldberg pre-
faces his formal discuseion "Bamerkungen vegn poetishn shteyger fum yidishm
£olk14d" [Notes on the poetic style of the Yiddish folkscng] (in Tsaytshrift,
Minsk, vol. 1 (1926), pp. 105-116) with the =ssertion that the cregtor of
such songs is a talented individual working within the traditional
structure (p. i5).

It follcws that evolution and change in folklore are brought about
by the intervention of individuals who modify the material a8 they perform
it. Such an interplay of individual creation and communel recreatican 1s the
subject of Bxuditaki's article ®Vegn folk-iberarbetungen fun gotlobers lider”
[Popular variations ca Gotlober's poems] (in Tasytshrift, Minsk, vol. V.
{(1931), pp. 245-255)., Hers we ses that the initiating individual may even
be part of the literary establisiment .l

The reccgnition of the role of the individual in the folklcre process
exemplifies tie radical change effected by the Soviet sckolars. The
remantic-paticnalist school saw the folksgayst as an abstraction from the
pecple themselves, and so folklore was, for them, a set of polished,
finished artifacts, arising spontanecusly and diffueing independently by
means of their o arsterious forces., The Bovie: acholars rejected this
notion for a concrete, historically- and socially-orlented approach.

They emphasized the role of the individual and of social forces in the
creation and transmission of folklore, and congdidered it to be doth an
agent and an indicaticn of change.

What implications did this radical revamping of premises have for the
collecticn and analysis of folklore?

The redefinition of the social base led to new goals for the scope
of collection, as well as new perspectives in the analysis of the material.
For exanple, Beregovaki, having criticized the earlier Yiddish folklorists
for their narrowness of scope, sets as & primary goal for the new Marxist
activity: the collection of such “previously ignored” categories as the
sanga of striking and revolutionary workers and tie compositions of Jewish

14




£
o

“5a
folk-musicians and semi-professionals such as the badkhonim ('wedding jesters') -

(Beregoveki, 1932, p. 134). The Boviet redefinition of the folk now

alicwé - in fact, it demanded - that such material be includegd.

rée volumes of collected folksongs published in the thirties further
illustrate the implications of iuis redefiniticon of social base. For
one thing, they are heavily weighted toward the songs of workers snd revos
lutionsries; such ertries make up more than half of some collections.
Zxuditski edited a 1933 velume encitled FPolklor-lider: nave materialn-
zamlung [Folklore~songr: coliection of new materials]. In the introductory
remarks we sre told thet this collection is an effort to fulfill one of
the aims of Marxiet Polkloristics; that is, to publish folklore which is
directed against the "exploiting classes” (p. 5). Beregovski's collections
(the first published iz 1534, the second - posthumously - in 1932),13 are
alsc heavily laden with songs from 1905 as well as from the later revolus=
tionary struggles.

Witn the Soviet recognition of the heterogeneity of folklore-bearing
commnities came the studies of class differentistion as reflecled in
folksong. Goldberg mentions the possibility of Tfolklore ¢iffusing from
various social strata (Goldberg, 126, p. 116). Kozentsvayg goes-into more
detail, He points out thematic ss well as formal differences in the folk-
crestions of various classes, claiming thet epecific artistic devices are
used to solve “concrete ideclogical problems” (Rozentevayg, 193k, p. 12).
For example, the songs of the “exploiting classes” tend to imitate synagogue
forme (with acrostic structure, incrementel repetition, and heavy use of
the Hebrew-Aramaic component) {pp. 19-26). Songe of the poor bourgeoisie
are characterized s sentimental, fatelistic and resigned {(though more
ooncrete” than the first group, end inclined to use “hearty folk-language”)
(pp. 26-28). The exploited classes, which have the greatest part in folk-
lore creation, show the beginniug of clase consciousness through thelir
muffled cries of protest and despeir; here we have even more "concrete
plctures”, natursl dislog, and simple forms (pp. 25-36}. The bourgeols
meskilic creatione, directed sgainst the expleiting clage, &re satiric
{pp. B-38). 4nd the revolutionary songs of ihe ercused proletarist
have their own istinctive vocsbulery, phrassciogy and even tempo (pp. 38-55).

The erphesis on the dynamice of historical and socisl change inspired
the analysis of material t¢ discover specific historical tendencies &s well
a8 general principles of development. In "Soteysle evolutsye fun dem
yidishn vigiid” [The social evolution of the Yiddish lullsby] (in Tseyt-

_shrift, Minsk, vol. v, 1931, 257-284), Dobrushin ssserts that Yeven this

intimste genre reflects social change” (p. 257). Be begine with e formal
division of materisl (by first line), and proceeds to develop a thematic
and then sequentisl arrsy, ir three parts:

First, the "idyilic" lullaby, which was current under the domination
of the patriarchal (i.e. traditional, religious) society (pp. 260-269).
The second is the "lwullaby of conflict”, which arose during the time of
the Haskole, (according to Dobrushin), one attempt to change traditional
society (pp. 270-27T). PFinslly ve have the "revolutionary lullaby” (pp. 277-
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281), the product of a later era of proiﬁst and struggle, and of a new

In his study “Vegn folklorishn arbeter-1id” [Folkloristic workers'
songs] -(in Problemes fun folkloristik, Kiev, 1932, pp. 146-12), Skuditski
also uses formal and thematic elements to contrast revolutionary workers'
songs with those of the previous era. He characterizes the pre-revolutionary
songs as pessimistic in tone, dealing with the conditions of the small shop
of the early industrial era, and replete with traditional opening lines,
rhymes, parallelism and refrains (pp. 159-167). Songs of the revolutionary
era differ; the mood, claims Skuditski, is optimistic, the concrete events
portrayed are those of the workers' revolutionary struggle, While some
formel elements come from tradition, Skuditski emphagizes innovations such
as vocabulary and phraseology of the "proletariat poets” (such as M.
Vinshewski, D. Edelshtat). He ends with the claim that these revolutionary
folksongs are the turning point from folklore to #oroletariat literature®

(p. 12).

The Soviet rejection of nationalism and emphasis on the interrelation~
ship of ethnic groups led to an interesi in the sharing of folklore materials
among different populations. Goldberg's largely formal analysis "Di yidishe
mish-shprakhike un fremdshprakhike folklider® [Jewish folksongs in mixed
and foreign languages] (in Tsaytshrift, Minsk, vv. ii-iii (127-1528), pp. 589-
606) concludes that such songs were the product of conscious artistic mixing
rather than of boorish speech (as suggested by Dubnov, Ginsburg and Marek)

(p. 595). This is illustrated by the presence of acrostic structure, paro-
dies of Biblical and Talmudic texts, and other evidence of the learned

origin of these songs (p. 594).

Goldberg's formal approach, as well as his consideration of non-
proletariat material, led to his subsequent discreditment by the more
fervent propagandists.l5 This is, of course, in line with the repudiation
of formal analysis in general Soviet scholarship during the thirties, with
the claim that formalism was “narrowly academic”, ¥oo text-oriented, and
irrelevant to the social process.l However, it is clear that Goldberg's
orientation, as revealed in this article, is firmly rooted in the theoreti-

. cal framework of Soviet folkloristics, insofar as it takes into account

ethnic interrelationship as well as class differentiation.

" In his essay "Vegn ukrainishe virkungen in dem yldishn folklor-1id”®
[Ukrainian influences on Jewish folklore-songs] (1935), Skuditski postulates
a process of "Yiddishization” of folksongs taken from Slavic sources, on

" the basis of the existence of three kinds of relationships between Yiddish

and Slavic material: 1) folksongs in Slavic languages sung by Yiddish
speakers (who may have in their repertoire very similar Yiddish songs) ,

2) songs with alternate stanzas (or lines) in Yiddish and a Slavic languages
and 3) Yiddish folksong texts which parallel Slavic folksong texts, for
which the Yiddish performer need have no knowledge of the 8lavic song.

Skuditski translates this synchromic array into diachronic terms:
first, he hypothesizes, the songs circulate in Yiddish-speaking circles
in the original language, then as mixed-language variants, and are finally
translated completely into Yiddish {p. 115). No more precise chronological
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or sequential framework is given; but the detailed description of social
conditions in which such ®borrowing” might occur is testimony to the Soviet
view of the dynamic interrelationships of ethnic groups.

Along with, and following from, the new concept of the social base,
the redefinition of folklore itself had implications for the collec*ion
and analysis of the material. Though the notion of the fclkspayel wes re-
Jected, the orientation of the Soviet scholars reveals their own idea of
the "spirit of the proletariat” - g kind of kissngayst - characterized not
by naiveté but, rather, by revolutionary strivings.

This ie evident, for instance, in Skuditéki's above-menticned character-
ization of the different moods of folksong: +the pessimism of pre-revolutionary
times in contrast with revolutionary optimism, In his srticle on social
differentiation, Rozentsvayg sets out to illustrate how formal, artistic
devices distinguish the folklore of various classes. Dobrushin's study of
the lullaby also links the thematic and formal to the ideological {with
his categories of “idyllic", "conflict” and "revolutionary” songs). While
the Soviet concept of folklore thus retains its own subjective criterion of
"spirit", the emphasis on concreteness and specificity inspires attempts
(like these of Skuditski, Rozentsveyg and Dobrushin) to suppori the "spiritual®
criterion with formal and thematic evidence from anglysis of material,

The central concern with the role of the individual in the folkiore
process encouraged studies of the originators and performers of folklore.
The very subject of Skuditski's article or the "popular variations”
(1iterally "folk reworkings™) of Gotlober's poems (1921} reveals the new
interest in origins, and the acceptance of literacy (rather than backwarde
ness) as a characteristic of folklore carriers. Even en author from the
literary establishment may be considered a valid originator of folklcre
material, when it can be ghown thet other individuals pigyed g part in re-
shaping that material according to the artistic and ideclogical demsnds of
the social situation.

Beregovski's project to study the Jewish fcik-musiciens, outlined in
a pamphlet in 1937 (Yidishe instrumentale folksmuzik [Jewish instrumental
‘folkmusic], Kiev) and presented three years later in the article "Yidishe
klezmer: zeyer shafn un shteyger” [Jewish musicians: their artistic creation
and lifestyle] (in Sovetish, Moscow, no. 12 (1941), pp. k12-k50), is in
part "justified” as an attempt to demonstrste "individual telent among the
masses” (1937, p. 3). The pamphlet presents a questionnaire including cue=-
.ries about the careers and training of musicians ss well as their family
and social structures. The 194l article presents some of the information
gleaned in a discussion of two outstanding Jewish folk-musicians.,

This project of Beregovskiig - in particular, the amount asnd nature
of detail in the questionnaire - shows how the Soviet concept of folke
lore within historical and social context had practicael implications for

the collection of material. For instance, there was great stress on the

collection of variants, with the intention of analyzing their differences
in the light of known historical facts.
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Bersgovaki, in his 1932 outline "Tsu di ufgsbes fun der yidisher
‘muzikalisher folkloristik™ [Research problems in Jewish folkmmsic], claims
that varlants are s valuable clue to the functions of folklore in the dynamics
of society (pp. 136-.37). His own academic collections (es well as the
materials he analyzes in various articles) follow tais principle; he includes
variants of both text and music. Otaer volumes of collected folklore materials
follow Beregoveski's iead. Even the avowedly anti-academic "mass-edition”,
put out by Dobrushir and Yuditski in 1940 (Yidishe folkslider [Yiddish folk-
songs], Moscovw) includes variants of texts, intended to illustrate the develop-
ment of folksongs rlong wita social change (as we are toid in the forward,

P. 6). Agein, the formula is: pre-revolutionary hopelessness in contrast
to the stirring call +o battle of the aroused proletariat, as shown in trans-
formations of one scng over time,

The concern with soeial background also brought sbout an interest in
the context as well as the text of folxlcre material., One result was the
above-mentioned ‘nterest in broad social context (in perticular, in the move-
ments of history toward revolution). Another facet of this orientation is
attention to the inmediate context of performance and transmission.

Again, Beregovski led the way with his demanding specifications for
the documentation of situational information about the recording process
(as specified in his 1932 article, pp. 135-138). His own volumes of col-
lected folksong adhere to this principle precisely, inmcluding details such
as: name, age and occupation of performer; date and place of transcriptlon;
original tonality (in the 1934 volume, in a table on pp. 236-241; in 1962,
in notes, pp. 203-240), In addition, there is no evidence of arny "normative”
urge on the part of the collector or compller; itexts are not edited to scan
or rhyme, music includes changes in tempo and key. Not all Soviet collections
are so meticulous; but even in later volumes {as well as for material cited
in analytic articles), an attempt is made to specify the circumstances of
collection (1f it is only a 1list of initials, places and dates).id

Along with this interest in background material goes the implementation
by the Soviet folklorists of mechanical recording equipment. DBeregsvski is
especially enthusiastic about this aid to collection (which had been used,

40 & limited extent, by previous folklorisis) (Beregovski, 1932, p. 138).

He suggests improved methods for preserving the value of recorded materials,
such as an indication of original tonality transcending machine distortion,
and the use of metronome speeds to indicate tempo (Beregovski, 193k, p. 25).

This is in contrast to the collection process of pre-Scviast Yiddish

‘folklorista., For instance, Y. L. Kahan descrives the following method:

he would learn a song from an informant, and lataer sing it to a khazn who
would transcribe Kahan's version in musical notation (Yidishe folkslider
mit melodyen oys dem folks-moyl gezamlt [Yiddish folksongs wita melodies
collected from the mouth of the people), New York, 1912, pp. 1i, lix).

It is not swrprising that the romantic-nationalist folklorists could be
content with such imprecise methods, since their concern was with broad

general forms (and the "best possible” version) as a menifestation of the
folksgzayst. The emphasis of Soviet scholars on individusl songs and performers
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within a concrete social context demanded close attention to the details
of each performance. They needed precision in their recording methods,

The BSoviet folklorists® redefinition of premises, and the subsequent
implications for collection and analysis s &re mainly the work of the second
and third decade of the twentieth century. The articles of the twenties
are essentially formal in their criteris for classification and anglysis;
for example, Goldberg's "Bemerkungen vegn poetishn shteyger fun yidishn
folk1id” [Notes on the poetic etyle of the Yiddish folksong] (in Tsayssbrift,
Mingk, vol, 1, (1926), 105-116) and his *Di ¥icdishe migh-shprakhike un fremd.
shprakhike folklider® [Jewish folksongs in mixed and foreign langusges]
(1927-1928). Then came the first articles showing the trend against formalism
and trying to incorporate a more orthodox Marxist framework (the papers by
Bkuditeki and Dobrushin in Tsaytishrift of 1931), The period of "hard-line"
Marxist analysis began in 1G32 with tre publication of tne first important
theoretical statements: Viner and Beregovski in Problemes fun folkloristik.
The analytical articles as well as the collections that followed show a
firm basis in the new thecretical framework and the results of ita spplication
to the practical work of collection and analysis.

The forties brought a change in intellectual climate a8 well a3 personnel;
the later scholarly level was well below that of previous &chievements,
and seems in some ways to effect a regresgion in itheory as well as practice,
The social base of the "New Soviet Folkiore®, az it came to be called, waa
the "victorious 8oviet society”, I, Serebriani, in a discussion “Sovetishe
yidishe folks-shafung” [Soviet-Yiddish folks-creation] (in Heymland, Moscow
1947, pp. 151-156) states that "membership in the mmssez* and sdnerence
to the appropriste spirit are the only necessary requisites for an author
to qualify as & ereator of folklore (p., 155). Tmus, the klasngayst tendency,
present in earlier work but controlled by the rigor of scholarly standards ,
becomes here as vague and generslized as the folksgayst theory (though the
econcmic definition of the socisl base &8 the proletariat still stands,
at least theoretically),

U. Finkl goes one step further. In “Der onheyb fun der yidisher
folkloristic in rusland” [The beginning of Yiddish folkloristics in Russia]
(in Beymland, Moscow, no. 6 (19:8), pp. 121-127), he praises E. Orshanski,
& nineteenth-century Yiddish folklorist, for his vision of "folks-crestion™
a8 the "direct expression of the soul of the folk" {p. 122), In addition,
Finkl spproves of what he calls Orshanski's "high standards”® of srtistic
criteris to determine which songs are in the "true spirit® of the Jewlsh
masses [p. 125), It becomes cbvious that Finkl has accepted the social and

national limits of the folksgayst theory.

The definition of the "lore" in these articles is, simiiarly, either
& distortion or disregard of previous premises. For example, Serebrisni
declares that oralness is no longer a criterion for determining what is
"really” folklore (p. 155). This seems to be in refutation of romantic-
nationalist ideas; hovmrer‘ be continues to specify that material need be
written in a "folksy style” and spirit, with no further explanation of what
that mey be, beyond optimism and patriotism (p. 151). Such imprecision and
vagueness, even in an attempt to condemn pre-Soviet folkloristics , is
reminiscent of the approech and methods of the romantic nationslists,
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A crystal-clear example of lack of understanding of previous work is

‘& much later article, V. Vinogradov's review of Beregovski's accomplismments .

("A vertfule kultur-yerushe” [A valuable cultural heritage] in Sovetish
heymland, Moscow, September-October 1963, pp. 124-126). His one criticism

is that Beregovski did not always choose the best (that is, the most artisti-
cally pleasing) variants for inclusion in his collections (p. 126}. .
Vinogradov's attitude reveals a complete ignorance or misunderstanding of

the dynamic concept of folklore that was central to the best Soviet schclarship.
His comment seems to indicate a regression to the folksgayst Séiterion of

the most finished, polished artifact as Lfhg item cof folklore.

So we have seen that the major contributions of Soviet Yiddish folk-
lorists belong to the twenties and thirtles; these later articles, which
gseem in some cases to show a relapse to romantic-nationalist ideas, also
serve to illustrate some of the pitfalls inherent in the premises of Soviet

folkloristics.

For example, the redefinition of the social base led tc & new scope
of collection (including “previocusly ignored” songs of workers, s=rikers,
etc.), as well as inspiring a consideraticn of the dynamics of folklore
in its social context with reference to change and development. As external
ideological pressures increase, there is a2 tendency to replace the repudiated
" ational chauvinism® with "class chauvinism™., Folksgayst is exchanged for
klasngayst, that is, the postulation of a super~-social spirit embodied in
folklore, which is itself the canonization and glorification of toat spirit.

Another outcome of the Soviet revolution in Yiddish folxlore study is
the interest in mutual influences between Jewish and Siavic populations.
As a positive step, it is an effort to see the actual situation of crcss-
cultural dynamics; at its worst it is nc more than an apologetics for Yiddish
folkloristics, an attempt tc justify the study of Yiddish materials because
they show a one-way borrowing from Slavic sources. This one-sidedness is
evident even in some articles of the toirties,®t and is in tune with "Russ-
ification", a tightening up on and attempt to demoralize the national minorities
in the Soviet Union.2@

The idea of the individual as creator of folkiore, an integral part of
the theoretical framework of Soviet Yiddish folxloristics, refutes the earlier
romantic ideas of spontaneous generation. A less laudable extension of this
notion is the potential, later realized, for the inclusicn of a vast number
of authored works into the "New Soviet folklore”., If the only criterion for
folk-material is membership in the appropriate social class, then cne-time
artistic efforts of would-be poets can go directly from pen to folklore
collection. The definition of the field is blurred, with the only standards
those of prolefariat background and "folksy style”. :

S8imilarly, the concern with mutual influences between literature and
folklore, at first generating a productive examination of various processes
in the evolution of folk-material, is later overextended to the point where
"solklore™ and “the new proletariat literature” are supposed to merge. As
early as 1934, Beregovski stated that one of the reasons for the study of
folkmusic is to provide raw material for the ereation of "proletariat music”}

i
1
i
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Sxuditeki sav the shared characteristics of the proletariat poets and
revolutionary folksong as "the turning point from folklaore to proletariat
literature”(8kuditski, 1932, p. 1%). However, the scholarly rigor and
concrets analytical work of these two scholars is hardly affected by such
statements; with the loss of high academic standards, the later "folklorists”
(if we may even call them that) had only the rhetoric left. _

It is, perhaps, because of the subsequent decline that the work of
the previous scholars - Goldberg, Dobrushin, Skuditaki, Viner and Beregovski -
is rarely accorded the importance it deserves, as the turning point from
& primitive, romantic interest in folklore to the dynamie, socially-oriented
discipline that we associate with the best traditions of contemporary folk-
lore scholarship.
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FOOTNOTES

1. rm' a discussion of one group - the folklore circle in Warsaw around
Y. L. Perets - see "Perets-shiudyes” [Perets-studies] by Y. Shatski,
in YIVO-bleter; vol. 28, ne. 1 (Fall 1946), pp. 40-80 (especially
PP. 47-07).

2. The dates of the works under consideration range from 1926 to 1948,
with three exceptions.

Most important is the Beregovski collectionm, published in 1962, one
year after his death. It 1s usually assumed, however, that the
material was collected, and the lengily introduction written, not
later than the forties (personal commmnicatiocn, Mordechai Altshuler,
Brenda Szafir-Billet).

The article "Hafolklor hemusikali hayehudi berusya" [Jewish musical
folklore in Russial, in Yeda-am, Tel Aviv, 1964, is a translatiom into
Hebrew of the first part of the 1962 introduction; this, too, may be
considered part of Beregoveki's pre-19:8 writings.

Pinally, tbe Vinogradov discussion of Beregovski's achievements

("A vertfule kultur-yerushe” [A valuable cultural heritage] in Sovetish
Y d, 1963) is presented as an example of the later attitude toward
the work of the thirties and fortles, rather than as part of the opus
of the Soviet Yiddish folklorists.

3. In comparison with Russian folklore study of the twenties, tbhe effect
of formalism on Yiddish folkloristics is much less evident. It is
interesting to note that the formal tendency is mmch more praminent
in American Yiddish folkloristics - for instance, in the work of Uriel
and Beatrice Weinreich (personal communication, Barbara Kirshenblatt-
Gimblett).

k. Greenbaum, Jewish Scholarship in Boviet Russia 1918-1941, p. 2.

5. According to Greenbaum, Minsk in the twenties is the "high-water mark
of Jewish cultural sutonomy in the context of BSoviet-sponsored Jewish
studies” (p. 24). He sees Kiev as "more prectically-oriented scholar-
ship”, "semi-academic and normative™ (p. 28).

The Moscow All-Russian Scientific Society for the Study of Yiddish
Language, Culture and History vas, says Greenbaum, an “arm of the
Yevsektsye [the "Jewish Section” of the Commmmist Party in the Boviet
Union, set up to promote "socislist construction” and the “dictatorship
of the proletariat” the Jewish masses]” for the purpose of con-
trolling Minsk and Kiev Etm clear implication being that the Moscow
Soclety grew stronger through the thirties and into the forties.)

While Greenbaum's scheme of time and place is helpful, his casting
of the Yevsektsye in the role of villain seems to be an oversimplification.

SS9
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6. I am especially indebted to Dr. Kirshenblatt-Gimblett for this
formulation of the folkegayst thecry.

7  Vicer gtresses the reed for "soncrete analysis” of each group of
scholare (n., U0). ¥or exsmpie, he condemns the German schools for
sentimsntal folkeEgavst ideas oased on romantic and reactionary longing
for the past iex. the Brothers Grimm), as well as nationalistic
tendencies lesding to fascisx (ex. E. Ril) (p. 54},

Pre-Marxist Russian efforts are seen ag more progressive ("democratic”),
turning to the folk snd ridiculing the upper clesses {ex. Pushkin)

(p. 27). As to the Pleld of Yiddish foiklore, Viner dismisses the

YIVC sz & reacticnary, bourgeois orgenization which sirives to hinder
the coming of the Bevelution (pp. 83-85).

8. Bersgoveki goes on 4G condemn the "clericel-Zicnist” Idelsobn,
Eystematicslly citing snd refuting the latter's "proofs” for the
existence of a 8emitic ur-rmizik. Beregovski's srpuments are based
on concrete technical and ideclogicel points. He also condemns
what he sees as Idelsohr's sliigating of Easterc Buropeen Jewish
eusic (pp. 108-11k),

9. Beregoveki, in en eriicle in the gape volums ("Kegrzertike virkungen
teviehn dem ukrainighn un yidishn nunik-folklor” [Mutuel influences
between Ukrainian and Jewish musical folkiore] in ¥isnshaft uc revolutsye,
Eiev, po. 6 (1935, nc. 2), Tp. 7#1C1), also begins with the assertion
thet Jewieh folkmmsic must not be considered in isclation from its
Siavic neighbors (p. 7907). He then proceeds to & highly tecimical
comparison of certain mslodic festures of specific exzmples of Yiddish
snd Uxreinian tunes. Thus, Beregovekl's purely formel, musicclogical
snalysis ig justified (for him, a5 & ¥arxict) by the importance of
"eutusl influsnces” on en ideologicel level.

10. Taie erticle is an examplie of the work of the trangition period from
formal to "hard-line™ Marxist snalyeis. Skuditski begine by sligning
Rimgelf with current Soviet ideclogy by condemning Eawsaan'’s theory
of "sinking culture”. With an analysis of paraliel texts, he attempts
4o show formal and themstic changes made to eccommodste the needs of
the "people”, particularly oo ideclogicel grounds, (For inetsnce,

s "nationsliztic” poem is modified to “pure lyric”, p. 250}, The

Merxist spproach iz thus ettenusied by the formalicm, &% well es the
fact that, no matier how comzitied 8kuditeki seems in the prefslory
remarks Lo & refutation of Feumsnrn, his very cholce cf topic admits
hig interest in the possibility of en "elite” origin of folklore.

11, 4lso indicstive of thie inncvstion is the change in terminology.

‘ The romentic Echools, who es¥ the materisl as relice of tradition
and socisl backwardness, studied folkelider and folkemunzik,. The
varistions of the Soviet term folklor-smzik include conlewporary
crestions ss well. For example, foik-1id (without the §) is used by
Galdberg (1926; 1927-196); foiklor-1id by Sruditeki (1935), and
Rogzentevayg (1934); folklorishe arbeter-1id, by Skuditekl (1932);
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muzikalisher folklor, by Bersgovski (1932), and mmsik-folklore (193%).
orties, with the decline of scholarship, the 8 creers back:
folks-ghafung, Serebriani (15%7), Finki (1948).

Por exsmple, Sikuditski's ler-lider: materialn.g

{Folxlore-songs: collection of uew materials] (MoScow, 1933, has

109 entriea, with 70 "workera’ scugs®, and the rest divided as follows:

25 songs of the Russo-Jsgaunese war, 15 songs of daily life (lebnshteyger),
9 songs of artisane (balemelokhes). Similar is the division in Beregovski's
1934 collection: of 14O entries, 83 are workers' songs, 31 are songs

of soldiers and war, 15 are songs of family and daily life, 5 are songs

of ariiaans,

Probably collected and arrmnged befcre 1548; see footnote 2,

Though a soccial-historical developmert is clearly implied (and the
social conditions for each type postulated), no dates are mentioned,
and 1t is not clear whether the varicus types of laullabies could (or

did) coexiat,

Tais article, writien during the transition period, is, perbaps, the
first exawple of a consisient attemp: toc adopt a2 Marxist framework
of analysis in the study of Yiddishk folklore,

Rozentsvayg (193k), for exmxple, begins with a condemnation of Goldberg's
Poverly formmlistic” methods (p, 10). As we bave seen, Rozentsvayg
himgelf relies heavily on formal evidence to prove his point.

F, Oinag sees this condemnation of formslism as the beginning of a
trend of "agitation for commmniss” (p. 48; "Polxlore and Politics in
the Soviet Union™ in Slavic Review, Seattle, Wash., (Mareh 1973),

Pp. 45-58).

Both of these articles reveal an increased beating of the ideological
drum, though the scholarly precision and formal musical angiysis
characterigtic of Beregovski s¢ill predominate. For icstance, the
1937 pamphlet cites as the goals of tze project: <the collection of
music for use as a basis for the new Soviet folk-art {the same sentiment
is expressed in an aritcle inpm, Sept &, 1947, p. 3: "Vegn
dem naynttsaytikn yidishn 1id" {The contemporary Yiddish songl, in
.which the use of folk-material by couposers is stressed a3 a means

of expressing the feelings snd thoughts of the new Soviat patriots).
The ideological thrust of the 1941 article emphasizea the “treasures
of folk-talent” as well as the anti-establishment character of Jewish
musicians, and their integration into the general Eurcpean context.
The historiecal section is followed by a technical musical discussion
of wedding dances and other ingtrmmental pleces,

Including personal information about the musicians and their families,
the organization and character of the groups, details as to the pur=
chasing and repair of instruments, protocol at weddings and other
performances, and more technical questions about music and instruments.
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Por instance, collections such as Stalin in der yidisher folks-
shafung [Stalin in the Yiddish folks-crestion] (M. Grinblat and

b. Dushman, Minsk, 1939), Polkslider fun der foterlendigher milkhome
[Polksongs of the Patriotic Wer] (Sh. Kupershmid, Moscow, 19uk),

Dos gezang fun di felker fur fssr vegn leninen un stalinen [Songs
of the peopiee of the USSR about Lenin and 8talin] (A. Kushnirov,
Moscow, 1939; this volume consisis of translations into Yiddish from
all languages of the USSR, plus some Yiddish examples)., The orienta-
tion of these later collections should be clear from the titles,

An exception is a kind of songbook, put out by Beregovski and I.
Fefer: Yidishe folkslider {Yiddish folksongs], Kiev, 1938,

A candidate for exception to thig trend is Beregovski. Though his
later articles ring loudly with Stalinist slogans, his principle
orientation remaines toward formel-technical anslysis of musical
material,

The introductior to the 1962 collection (probably written before

19483 see footnote 2) is interesting in thet it begins with a
higtorical review of the study of Jewish folkmusic, with a sympathetic
and even laudatory attitude toward such "romantic-nationalists” as
Kiglhof, Engels, Eahan, Kipnes, lehman - and even Idelsohn. (pp. 5-8).

For instance, Skuditeki discusses "Yiddishization" as the force
creating mixed-language folksongs, witnout acknowledging the poesibility
of Blavic borrowing from Yiddieh sources (1935).

Por a discussion of "Russificatior” in a linguistic context, see U,
Weinreich, "The Russification of Soviet minority languages” in
Problems of Communism, Washington, no. 2 (6), (1953), pp. Ub-57.
Boviet Yiddisn linguists writing in the thirties also discuss Slavic
influences on Yiddizh as a reflection of the social and economic
intimacy of the Jewish population with the cerresponding prcletariat
segment of their Slgvic neighbors; their writings have similar
apologetic evertones.
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INTRODUCTION

MARK SLOBIN

The study of Eastern European Jewish folklore was beginning to bear
major scholarly fruit when the Holocaust put an end to the archives, many
of the researchers, and of course to the culture being studied. While the
impact was most tragic on those who perished, such as S. Z. Pipe, whose
promising studies of Jewish folk music have been reissued in Israel (Pipe
1972), scholars who survived also had their activity cut off. Moshe Bere-
govski (1892-1961) lived to see the destruction of his patient research
and the musicians he cherished and ultimately to find himself the victim
of postwar Stalinist persecution. Unable to publish the results of a decade
of fieldwork and writing, he was imprisoned for several years until 1955.
Freed only on medical grounds, he managed to witness his rehabilitation
(Braun 1978:1006). It is a tribute to his reputation within the Soviet Union
that two posthumous works were published (1962, 1973, both included
in the present volume), and it seems time to bring his writings and song
anthologies to public attention outside the Soviet Union. Recent informa-
tion hints at a parallel revival in the USSR with the possibility of a forth-
coming re-issue of Beregovski's works.

Moshe Beregovski was the son of a teacher at the Kiev Jewish Music
School who also taught and recited sacred texts. He managed to combine
composition studies under Shteinberg and Yavorsky at the Kiev and
Leningrad conservatories with important ethnomusicological work in the
field expeditions of the late 1910s. In 1919 he became the founder and
director of a music section of the Jewish Culture League in Kiev, which
closed in 1920. Subsequent biographical details vary in different accounts
of Beregovski's life. According to the Encyclopaedia Judaica (1971:600),
he was head of the ethnomusicological section of the Institute of Jewish
Proletarian Culture of the Ukrainian Academy of Sciences from 1930
until it ended in 1948. A more detailed chronology is quoted by Braun
(1978) from a manuscript autobiography of Beregovski recently brought
to Israel by Aron Vinkovetski, who worked at the Beregovski archive in
Leningrad. This source states that Beregovski was head of the Folk Music
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Division from 1928 to 1936, but was then at the Folklore Department of
the Kiev Conservatory, becoming director of the Folk Music Section of
the Institute of Literature’s Department of Jewish Culture under the
Ukrainian Academy of Sciences from 1941 to 1949. Beregovski was
awarded a doctorate for his work on Jewish folk instrumental music in
1944. It is interesting that the latest thorough essay on Soviet-Yiddish
folklore study (Mlotek 1978) gives slightly different dates for stages of
Beregovski's life; his career, set in a period of turbulence, remains some-
what resistant to documentation.

Whatever the exact dates and positions of Beregovski’s career, his
accomplishments are clear enough. By 1946 his collection at the Ukrain-
ian Academy of Sciences consisted of at least seven thousand items of
music, and he had written much of his projected five-volume study of
Eastern European Jewish folk music. What percentage of the archival
material survived World War II is unclear. A certain amount is housed at
the Institute of Theater, Music, and Cinema in Leningrad. Conversations
with emigrés who are familiar with that institute lead me to believe that
only a small amount of material remains; perhaps future Soviet publica-
tions will clarify the matter.

More important than this account of the ephemeral quantitative aspect
of Beregovski's work is its qualitative side, which can be summarized in
a single statement: Beregovski is a major but forgotten ethnomusicologist
of Eastern Europe. A brief survey of the works included in the present
volume will help to amplify this assertion. The song anthologies presented
here represent our chief corpus of accurately notated songs in Yiddish
from oral tradition; there is not even a close runner-up. The first important
publication of Yiddish folk songs (Ginzburg-Marek 1901) presented texts
only—not a single tune was included. Furthermore, the songs were sent
in from urban enthusiasts, not written down from oral sources. The next
major collection (Cahan 1912) was indeed gathered directly from singers,
but Cahan sang his own versions, learned by ear, to the cantor and popular
song arranger Henry Rusotto, who then notated them. This is far from
the norm for ethnomusicologically acceptable transcription. And so it
goes. Beregovski's notations are meticulously detailed and annotated, and
they hold up against the highest standards of his day and our own.

As for the three essays published here, each stakes a claim in a territory
that remains as yet unmapped. The essay and questionnaire on folk instru-
mental music give us direct insight into Beregovski's methodology and his
broad knowledge of the subject and have no parallels. Even the sidelight
of the piece, a brief discussion of the traditional Jewish folk dance, is
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pathbreaking. In our own time there has been a significant revival of the
old-time Jewish instrumental dance band; some of the revivalists have
even read Beregovski. Yet only very recently (e.g., Friedland 1981) has
anyone taken up the question of reconstructing the basic dance steps that
80 with the tunes.

Like the instrumental music essay, the essay on Jewish-Ukrainian musi-
cal interaction stands alone as a monument to a scholarly road that has not
been properly pursued. There is an implicit basic philosophy of fieldwork
that has only just begun to be accepted within the field of Jewish folklore
studies: seeing the Jews as part of a rich interethnic musical network within
a given region. In the early 1970s, Barbara Kirshenblatt-Gimblett
adopted this policy in designing the YIVO Jewish Folksong Project. One
of the project’s basic principles was to collect not just *‘pure Jewish'’ songs
from immigrant informants, but their entire repertoire, in whatever lan-
guage (e.g., Ukrainian, Polish, English).

Beregovski’s essay on musical symbolism was also considerably ahead
of its time and is perhaps only now capable of producing an adequate
response. It strongly influenced my own thinking (Slobin 1980) as a way
of focusing on the question of where to locate musical ethnic boundaries,
since the tonal structures Beregovski describes are not unique to the Jews,
but are understood as being quintessentially Jewish.

Aside from the value of Beregovski's work, we must pause to consider
its context in his own time, a period full of turmoil, trepidation, and terror
for Soviet Jewry and its scholars. Anxiety forms the basic context: imagine
being a Jew working for the Ukrainian Academy of Sciences in the 1930s,
aware of the looming shadow of Hitler and the immediate danger of
Stalinist purges. Under these conditions, it is amazing that Beregovski was
able calmly to plan research expeditions and transcribe songs. It is equally
surprising that he managed to publish the earlier works translated here.
The second volume of his projected five-volume edition of Yiddish folk
songs was set into print, title page and all, in 1938—but not published.
Miraculously, the author’s own set of proofs, marginal corrections and all,
was discovered at the YIVO Institute for Jewish Research in New York
in 1981, its path from author to archive unknown. Holding this unique
copy of Volume Two in one’s hands, it is not possible to question deeply
the sometimes bombastic nature of Beregovski's rhetoric (see the con-
troversial introduction to his Volume One, pp. 19-42, below). We can
only be grateful for what we have: it is a voice which calls from a lost
world.

Nevertheless, the reader needs some guide through the thicket of
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prose of that 1934 introduction. What is Beregovski attacking so vehe-
mently and why? How can we assess his polemics? It is not within the
scope of the present volume to offer an authoritative evaluation of the
historical and scholarly context of Beregovski’s work, nor, in some sense,
do I think it entirely ethical to do so, given the historical conditions cited
above. It is nearly impossible for us to gauge the pressure under which
the man worked and how it shaped his output. What will be essayed here
is an outline of two quite divergent recent explorations of the subject
(Slotnick 1976; Mlotek 1978), with my own additional perspective as a
third point of view.

In a survey of Soviet Jewish folkloristics, Susan Slotnick (1976) argues
for the forceful originality of the work of the period she discusses. Like
Beregovski, she sees the studies of his time as standing in sharp contrast
to what is called the folksgayst (**spirit of the people’”) approach of earlier
decades:

The Soviet Yiddish scholars began by criticizing previous sn‘xdents qf
Yiddish folklore (such as Y. L. Kahan, Sh. An-ski) for their ““romantic
nationalism” and adherence to the nineteenth century concept of the
folksgayst. . . . The ““folk’ was considered to be backward., illiterate, rural
—essentially non-modern; . . . an ethnic group was consujergd homoge-
neous with respect to their “folk-soul.” . .. Smdeqts <_)’f Ylddlsh.folklore,
for example, dealt with what they considered “typical’” and specific to the
Jews, and thus emphasized the shtet/ (which they saw as relatively autono-
mous from coterritorial non-Jewish society) rather than studying the “as-
similating”’ urban elements. . . . This also explains the emphasis on
Hasidism and on the archaic in folklore (Slotnick 1976:2).

As opposed to this older school, Slotnick portrays the radically different
view of Beregovski’'s generation:

In the Soviet framework, the “folk” is defined primarily in economic
terms. They are urban, industrial and revolutionary, rathc_er than rura!,
non-modern and conservative. The Soviet folklorists repudiate the previ-
ous nationalism and stress instead the international unity of the working
classes. . . . They emphasized the role of the individual and of social forces
in the creation and transmission of folklore, and considered it to be both
an agent and an indication of.change (Slotnick 1976:3-4).

Although she is an American, Slotnick tends to agree with the Soviet views
she cites, concluding her study with the following characterization of
Soviet Jewish folklore studies:

The work of . . . Goldberg, Dobrushin, Skuditski, Viner apd Be;egovski
is rarely accorded the importance it deserves, as the turning point from
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a primitive, romantic interest in folklore to the dynamic, socially-oriented

discipline that we associate with the best traditions of contemporary folk-
lore scholarship (1976:11).

Mlotek’s 1978 article ‘‘Soviet-Yiddish Folklore Scholarship™ is a pre-
cisely aimed attack on Slotnick’s stance. As a major scholar of Yiddish
folklore, Mlotek draws on a deep knowledge of the historiography of the
Yiddish song. Her main thrust is at the presumed originality of the Soviet
approach. She refutes Slotnick’s (and, implicitly, Beregovski’s) claims
point for point by showing that pre-Soviet Jewish scholarship was indeed
interested in the contribution of the individual, in the class basis of folk
song, and in the cross-ethnic significance of folklore. On the other hand,
Milotek also points out inconsistencies in the Soviet scholars’ own work,
finding in certain aspects of Beregovski's contributions the *‘failings’’ he
attributes to his predecessors. Mlotek also takes into account the extreme
hardship under which the Soviet Jewish folklorists worked and the possi-
bility that their writings were deformed as a result.

It is my job not to take sides in this argument but to present a third
plane of perspective on a complex issue. Both Slotnick and Mlotek follow
a traditional line of argument in Jewish studies, one which is extremely
limiting: they assume a closed world of Jewish scholarship. This world may
be subject to outside pressure, but it exists in a certain ethnic vacuum.
Slotnick and Mlotek essentially debate the relative novelty and intrinsic
merit of the Soviet Jewish folklorists purely as if they were members of
a single lineage of Jewish origin. However, some light can be shed on the
nature of Beregovski’'s work by appealing to a more general scholarly
context in which he worked: Eastern European folklore studies. After all,
Beregovski was trained in Russian conservatories and worked in the
Ukrainian Academy of Sciences. He was part of a large scholarly enter-
prise that focused on the collection, notation, and study of the folk musics
of peoples of his part of the world, an international endeavor. Some of the
auributes of his work reflect long-standing regional traditions. For exam-
ple, every history of folklore mentions that, as early as the mid-nineteenth
century, Russian folklorists pioneered in realizing the importance of the
individual as shaper of oral tradition, as opposed to the ‘“‘communal”
emphasis of Western European scholars. By looking at the broader schol-
arly context, we may be able to bypass the extreme close-up of the Jewish
studies situation. '

Perhaps Beregovski can best be put into context through a brief com-
parison with the career and work of Klement Vasil’'evich Kvitka (1880~
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1953), another neglected, important ethnomusicologist of the region.
Kvitka, a Ukrainian, worked in the Ukrainian Academy of Sciences from
1920 to 1933. He was the founder and de facto director of the Cabinet
of Musical Ethnography, the ethnomusicological wing of the Academy.
His basic writings, on the topic of Slavic folk music, were done between
1923 and 1930, just before Beregovski began his own work (for a biogra-
phy, see Ivanenko 1973). Beregovski cites Kvitka twice in the materials
included in the present volume; I will attempt to outline the impact the
older man may have had on Beregovski. Kvitka underwent the common
period of eclipse of Soviet scholars during the Stalinist era and has recently
been acknowledged through a two-volume reprint of his writings (Kvitka
1971, 1973aq).

Three basic factors link Kvitka's work directly to the writings of Bere-
govski: (1) a strong interest in the research methodology of fieldwork; (2)
a strong emphasis on the accuracy of contextualization of sound recording
and the accuracy of transcription; (3) a decided bias toward the study of
the interrelatedness of ethnic folk musics. These preferences will become
clear to the reader who peruses Beregovski's works in the present volume;
here we will touch on Kvitka's approach, point by point, as background
for comparison.

1. In 1924 (Kvitka 1973b), Kvitka published a program for research-
ing folksingers and instrumental musicians which serves as a direct prede-
cessor to Beregovski’s own study and which Beregovski cites. It consists
of an introduction and a long series of specific questions to ask local
informants. Sample passages show Kvitka’s interest in interethnic musical

contact, including his awareness of a Jewish contribution to the local music
culture:

Do musicians of other ethnic groups travel, or have traveled in villages,
namely Rumanians, Italians, Czechs, Slovaks, Gypsies, Jews. . . . Were
Rumanian melodies also included in their repertoire? . . . Did the local
population willingly listen to songs in foreign languages? . . .

Who mostly plays the cimbalom in a given locale: locals, Gypsies,
Rumanian or Hungarian Gypsies, Jews, Armenians or others? . . . Is there
alfesling that Ukrainians learned to play the cimbalom from other peo-
ples? . . .

If in a given place one finds fiddlers of both local and outside origin,
is it considered that the former play better and, consequently, are better
paid? What strata of the population invite these musicians? Did the local
fiddlers learn from fiddlers of foreign origin, and are memories or tales
preserved about how in olden times the peasants learned to play the fiddle

from foreigners or in the cities, or in the earlier lords’ orchestras? (Kvitka
19734:16-25)
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Kvitka's effect on Beregovski can be seen in many of the latter’s own
questions (e.g., questions 52-55 of his 1937 survey, pp. 545-46 here).
Another noteworthy aspect of the Kvitka passages just quoted is their
strong interest in matters of social organization of music, mentioning even
class-related matters. When Beregovski delves into such questions it is
with an overlay of Marxist rhetoric, leading observers like Slotnick to
conclude that his works fall into the **hard-line’’ period of the 1930s. Yet
detached from their tone and specific vocabulary, Beregovski’s views do
not seem that far from the pre-'‘hard-line’’ Kvitka of 1924. My point here
is that one way of looking at the thorny prose of Soviet musicologists is
to see not what they say but what they do.

2. In an essay (Kvitka 1973a:30-37) toward the end of his career (the
date is uncertain), Kvitka pointedly addresses the question of the tran-
scription of folk music. He undertakes a long critique of poor-quality
publications, saying they have impeded the progress of ethnomusicology.
He states that transcription is not ‘“‘automatic’’ work, that it involves prior
analytical decisions and must include ‘‘performance practice, circum-
stances, and an explanation of the place the work occupies in the folk way
of life” (Kvitka 1973a:37). This emphasis on performance context not
only sounds quite up-to-date, but also resonates with Beregovski's ap-
proach. Beregovski paid a good deal of attention to the careful noting
down of the age and occupation of informants, and to their performance
practice. Most interesting here are observations in the introduction to the
unpublished 1938 volume recently unearthed at YIVO. For example, he
quotes informants’ accounts of how recruit songs were actually sung in the
army (in call-response fashion, at night). At another point, he distin-
guishes groupings of traditional singers, contrasting those who stretch out
songs with heavy ornamentation, *‘permeated with dramatics’ from those
who are of intelligentsia origin. The latter, he says, have not a “‘direct”
but a ‘“literary” connection to the songs and treat their own personal
versions as ‘‘authentic’’ and others as ‘‘crippled’’; they never vary the song
(Beregovski 1938:13-15).

3. We have already seen how, in his questionnaire on instrumental folk
music, Kvitka stressed interethnic relationships. In a provocative essay on
ethnomusicological research (Kvitka 1925:3-27), he states.his credo:

The national character of the music of a given ethnic group in comparison
to that of others which are geographically and culturally close cannot be
portrayed as totally original, with elements belonging exclusively to the
given group; there may not be such traits, or they may occupy an insignifi-
cant place. National music can be characterized by the relative strength of
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those elements which also make up the music of other peoples, but in a
different configuration and in a different relationship. . . . One and the
same melody can have a quite different character in the performance of
different peoples thanks to differences in timbre and expression such that
the untrained listener will not even notice them (Kvitka 1973b:10-11).

This was a remarkably forward-looking point of view for 1925, even
considering world ethnomusicology as a whole. Indeed, Kvitka was aware
of the early published works of major outside scholars such as Béla Barték
and finds reason to criticize them on methodological grounds, as Beregov-
ski did in his introduction to the unpublished 1938 volume. What is
important to stress here is that attitudes toward cross-ethnic musical inter-
change and the nature of musical ethnicity in Beregovski need not stem
from the Soviet nationalities policy of the 1930s (as observed by Soifer
1978:5), but can be seen as descending through a scholarly genealogy
within Beregovski’s own institution, the Ukrainian Academy of Sciences,
where they continued to remain in force at least as late as Kolessa's 1932
article on cross-ethnic musical influence in the Carpathian region (Kolessa
1932).

I am not trying to establish Beregovski as a camp follower of Kvitka.
What is being advanced is a perspective on his work which sees Beregov-
ski in the context of general ethnomusicology, not just of Jewish studies.
Above and beyond the specifics of Beregovski's printed positions and the
conjectures about his intellectual and biographical development, he must
stand before us quite simply as a significant but neglected ethnomusicolo-
gist of his day whose subject matter was the folk music of the Eastern
European Jews.

Works Cited

Beregovski, M.
1938 Yidishe folkslider, vol. 2 (unpublished).
1978  Jews and Jewish Elements in Soviet Music. Tel Aviv: Israel Music Publica-
tions.
Cahan, Y. L.
1912 Yidishe folkslider mit melodies, oys dem folksmoyl gezamlt. 2 vols. New
York and Warsaw: Internatsyonale Bibliotek Farlag.
Encyclopaedia Judaica
1971 “Beregovski,” in Encyclopaedia Judaica p. 600. Jerusalem: Keter.
Friedland, Lee-Ellen
1981 “A Step Toward Movement Notation: The Case of a ‘Freylekh’ as
Danced in the Ukraine, 1900-1915." Jewish Folklore & Ethnology
Newsletter 5, nos. 1-2:30-32.

9 * INTRODUCTION

Ginzburg, S. M., and Marek, P. S.
1901 Evreiskie narodnye pesni v Rossii. St. Petersburg: Voskhod.
Ivanenko, B. G.
1973 “Materialy k biografii K. V. Kvitka.” In K. V. Kvitka: Izbrannye Trudy,
vol. 2, ed. P. Bogatyrev, pp. 346-59. Moscow: Sovetskii kompozitor.
Kolessa, Filaret
1932 “Karparskii tsikl narodnikh pisen.” In Shornik praci 1. Sjezdu slovan-
skych filologu v Praze 1929, part 2, pp. 93-114.
Kvitka, K. V.

1971 K. Kvitka: Izbrannye trudy v dvukb tomakb, ed. P. Bogatyrev, vol. 1.
Moscow: Sovetskii Kompozitor.

1973a  “O kritike zapisei proizvedenii narodnogo muzykal'nogo tvor-
chestva.” In ibid., vol. 2, pp. 30-37.

1973b  “Professional’'nye narodnye pevtsy i muzykanty na Ukraine. In ibid.,
pp. 279-324,

1973¢  “Vstpitel'nye zamechaniia k muzykal'no-etnograficheskim is-
sledovaniiam.” In ibid., pp. 3-26.

Milotek, E. G.
1978  *Soviet-Yiddish Folklore Scholarship.” Musica Judaica 2, no. 1: 73—
90.
Pipe, S. Z.

1972 Yiddish Folksongs from Galicia: The Folklorization of David Edelshtat’s
Song ‘Der Arbeter’; Letters, ed. Dov Noy and Meir Noy. Folklore
Research Center Studies 2. Jerusalem: Hebrew University.
Slobin, Mark
1980  ““The Evolution of a Musical Symbol in Yiddish Culture.”” In Studies
in Jewish Folklore, ed. F. Talmage, pp. 313-30. Cambridge, Mass.:
Association for Jewish Studies.
Slotnick, Susan
1976 *“The Contributions of the Soviet Yiddish Folklorists.”” Working Pa-
pers in Yiddish and East European Jewish Studies 20. New York: YIVO
Institute for Jewish Research.
Soifer, Paul
1978 *“Soviet Jewish Folkloristics and Ethnography: An Institutional His-
tory, 1918-1948."" Working Papers in Yiddish and East European Jewish
Studies 30. New York: YIVO Institute for Jewish Research.

76



1

COMAD
JEWISH FOLK MUSIC

(1934)

s

mﬁt Anﬁﬁoﬁﬂ

® MAJOR COLLECTING SITE

& Tunes i the

it

Introduction

U KRAINE
Kﬁfrsan

The striving of the bourgeoisie to distract the working masses from partici-
pation in the revolutionary struggle against capitalism can be seen in the
“ethnographism’’ and **folklorism™! of the imperialist epoch, that is, in the
exaggerated practical and creative interest and fidelity to ethnography and
folklore, in the curious *‘panethnographism’ and in the striving to intro-
duce ethnographic and folkloric “‘bases’ in politics, journalism, art, and
literature.

The Jewish bourgeoisie introduced the problem of national regenera-
tion as a counterweight to the social struggle of the proletariat, which had
already taken on organized form in the 1890s in Russia. The ideologues
of Jewish bourgeoisie turned to ethnography and folklorism as a means
to effect “*national regeneration, national consciousness, and unification,”
as a means to “‘cement”’ and ‘‘strengthen’’ the national organism without
class differences. In Jewish musical and oral folklore, the bourgeois ideo-
logues sought, and found, an extensive *national spirit,” a “crystal-pure
folk soul,” and **the past greatness of our unfortunate people,” that people
which “looks toward the future and awaits better days, the happy days of
its national liberation and regeneration on the soil of its old greatness”
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(Vints 1898:2). Using similar reactionary, hollow, and sentimental banali-
ties, the bourgeois folklorists, composers, and musicians (such as Leo
Vints, S. Ginzburg, P. Marek, L. Saminsky, S. An-ski, N. Prilutski, and
many others) sought to veil the true social roots of the bourgeois ideo-
logues’ interest in ethnographism and folklorism. These were to play an
especially important role in relationship to the petit bourgeoisie, for
whom they would serve as an opiate in the period of sharpening class
struggle, when they began to feel the shakiness of their position and a
yearning for *‘the good old days™ with their ethnographic way of life, for
the “idyllic’” and “patriarchal’ life. The bourgeoisie sought to abstract the
fledgling petit bourgeois masses to its side in the class struggle through
ethnographism and folklorism and to distract the proletariat from class
struggle.

The forces of reaction and nationalism always strived, and continue to
strive, to use the “distinctiveness’ and “*specificity”” of national culture as
means to weaken and lull the movement of the oppressed and exploited
within the country and as a political, imperialist means against other
peoples. National specificity leads the bourgeoisie to its nationalistic chau-
vinist track. In such situations the bourgeoisie unwillingly reveals its class
interests, while appearing to speak in the name of the entire nation.
Nationalist ideology dictated the need for Jewish bourgeois composers to
make a “‘pan-Jewish,” *‘pan-national”” musical art from Jewish folk melo-
dies. But willy-nilly the Jewish bourgeois composers finally had to note,
while trying to concretize their aims, that there is nothing uniform about
so-called folk music in all its parts and that the content, themes, and
musical means of expression of various classes, strata, and groups of a
single society are not identical.

The bourgeois composer or researcher is unwilling to view musical (or
any other) folklore in its historical development. He fixes the musico-
folkloric situation at a giveri time and tries to find in it an ‘‘eternal, ethnic,
classless treasurehouse’ which expresses the national essence of the peo-
ple and which seems to exist outside space and time. From such prejudices
arises the attempt to create a definitive national musical grammar, to find
the eternal national specificity, which will be obligatory once and for all
for the composer of the given nationality.

However, historical change in the expressive means of a musical lan-
guage does not proceed simultaneously in all segments of a given folk art.
Alongside whatever portrays the new, we find in musical (as in oral)
folklore remnants of the recent and distant past, and sometimes even
-survivals, recycled traces of old, long forgotten social situations. To articu-
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late new social conditions and a new ideology, or for new expressive
demands, one uses those means of the tradition which suita particular goal
and which conform to the demands of social expressiveness. Along with
the reworking of the old, new expressive means are created. Folklore is
not something ossified, not an art made once and for all according to some
eternal, unchanging, metaphysical “‘national spirit’” or “‘eternal national
soul.” The national specificity of folk music is a historically developed
national form which reflects specific social and economic content.

As noted above, musical practice forces the contemporary bourgeois
composer and musician to note that not all the “riches” of folk music are
useful for the national “‘mission,” so he must choose those musical means
of expression which best answer the demands of the class whose ideology
is reflected in his “‘national’” art and for whose interests he must influence
other classes through his art.2

In the early twentieth century the musical activity of Jewish composers
took two directions in connection with Jewish folk music: the petit bour-
geois liberal-populist trend (Engel, Kiselhof, et al.) and the bourgeois
clerical-Zionist trend (Saminsky, Idelsohn, et al.). To the extent that both
trends agree on many questions, it is hard to distinguish clearly the two
orientations on the basis of musical problems and artistic ideology. The
clerical-Zionist trend is marked by the combativeness and resoluteness of
its judgments and initiatives, whereas the liberal-populist trend is distin-
guished by the shakiness of its position and by its conciliatory nature,
which employs the tactic of “‘let’s have it our way and your way."”

The point of divergence of these two trends was the evaluation of and
relationship to so-called secular folklore. The “democracy”’ of the liberal-
populist trend expressed itself in the fact that its representatives (especially
Engel and Kiselhof) conceded the “national’’ and artistic value of secular
folklore (i.e., daily life, domestic, love songs, lullabies, and other songs
in Yiddish) and not just of religious songs in Hebrew. On the other hand,

2. N. Briusov (1930) writes: *“The composers of *cultural music’ long ago rarsed the
price (stress mine—M.B.) of these artless (= folk—M.B.) songs. They took them as raw
material and put them in their works, ‘arranged’, as prefabricated (!)"* Briusov seems to think
that the understanding or misunderstanding of the *“price” of folk music is the sole reason
that composers in given periods turn their attention to folk music and ‘‘arrange” it in their
compositions, whereas other composers are completely uninterested in folklore, or even
hold it in contempt. Briusov does not seem to suspect the social roots of this occurrence.
However, it is hard to hide the social roots, in terms of both the composer’s relationship to
folklore and the choice he makes from all of folk music. Speaking of the social roots of this
choice, we mean the general ideological tendency of the composer, and not each actual
instance. Of course, in using a particular melody the composer chooses according to the

actual artistic task at hand.
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the clerical-Zionists (Saminsky and especially Idelsohn) insisted that Jew-
ish secular folklore is a product of the Diaspora and so cannot have ethnic
value. Not arising on ‘‘sacred soil,” it consists of a mass of ‘‘obvious
foreign layers, borrowed from Eastern music, Polish dances, etc.” (Sa-
minsky 1915:27) or, as Sabaneiev concisely paraphrases the thought, Jew-
ish secular folklore is a *“Yiddish musical jargon’ (Sabaneiev 1924; for
more on this ultra-reactionary brochure where Sabaneiev lays out Sa-
minsky’s theory in “‘high style,” see below.)

The zealous adherents and preservers of the liturgical musical tradition
condemned Jewish secular folklore to death and did not want to believe
that this useless ‘“Yiddish musical jargon’’ lay at the basis of Jewish ‘‘na-
tional music culture.” The only Jewish music worthy of ‘‘regeneration,”
according to the clerical-Zionists, was the ““lofty liturgical melody’’ and
the *“most rare and noble examples of religious music’’ of ancient Hebrew
melody in which the sensitive nationalistic ear of Saminsky detected
echoes of the ‘“‘conquerer nation.”

Engel and Kiselhof agreed with Saminsky that Jewish religious music
was actually higher in national and artistic terms than secular folklore. In
order to raise the value of the latter, they tried to demonstrate that secular
folklore is permeated with religious elements. Both, according to them,
are worthy of being the basis of Jewish national music. The clerical-
Zionists sharply criticized the national and artistic significance of secular
folklore. (Cf. the discussion between Engel and Saminsky [1915, 1916]
and Kiselhof 1911).

Even Engel was able to show the absurdity of the views, and the entire
““theory” of Saminsky of the ““mass of clearly foreign layers’ in Jewish
secular folklore and the chemical purity of the “lofty liturgical melody,”
although Engel, as we have seen, did not differ sharply from Saminsky in
his evaluation of religious music. This ultra-reactionary and extremely
absurd ““theory’’ could only be taken on faith in extreme arch-nationalistic
circles. Engel showed that Saminsky only worked with common phrases
taken from songs selected at random. After a superficial and fleeting
survey of Jewish wedding songs, for example, Saminsky comes to the
entirely unexpected and unsubstantiated conclusion that these melodies
are influenced by “‘all sorts of gavottes and bourrées of the period of Bach
and Handel.”” In the redlax (dances) of Lithuanian Jews, Saminsky, with
his ““comparative” method, discovers the influence of Polish dances and
so on. Saminsky gets rid of all the problems he touches (e.g., ethnic
specificity, borrowing) by means of nationalist chatter and lyric outpour-
ings. He did not even need to do a detailed and circumstantial analysis of
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folk music. On his own admission he could not be *‘academically comfort-
able in questions of the ordinary (?!) types of our melodies.”” The gaze of
this most national hero is attracted only to the loftiest and purest
(Saminsky was always attracted to superlatives) examples of Jewish
music, which he finds not by analysis but by some sort of super-national
intuition.

Engel himself did not stray far from the deeply reactionary point of
view of Saminsky, recognizing the special value of religious and religio-
daily-life music, but he could not agree with the dogmatism of the clerical-
Zionists in relation to secular folklore. Engel asks Saminsky (Engel
1915:17): *You yourself must know all of this quite well as a long-time
researcher in the difficult and under-studied field of Jewish music. How
then can one explain your cruel condemnation of Jewish songs of daily-
life? One would like to think there is some misunderstanding here.”’

However, there was no misunderstanding with Saminsky. The most
elementary truth was foreign to Saminsky, according to which a musical
language, like all living languages, changes under the impact of economic,
social, political, and cultural causes. He did not want to know this basic
fact: even in those far-off times, when what he considers the only worthy
Jewish music was ‘born,”” music was influenced by the neighboring music
cultures of the time, exactly as the contemporary music of any people feels
“foreign’’ influence.

Saminsky and those of his school did not want to see this, since they
looked at the question from the bourgeois clerical-Zionist point of view.
With a single stroke of the pen, Saminsky wiped out the whole history of
the Jews in Europe in the last thousand years and made an artificial jump

. from the late biblical period to a “new” Jewish music of the bourgeois

Jewish salon. Bourgeois salon music with a biblical pedigree was undoubt-
edly more suitable and more imposing than the musical craft of the shtetl
artisan or, to be sure, than the art of the Jewish proletariat, which evoked
unpleasant associations and shocked the capitalist “‘believer.” While the

‘wavering liberal-populist nationalists (e.g., Engel and Kiselhof), as a result

of their wavering class ideology, seemed to search for a compromise
between secular and religious folklore, the Jewish bourgeoisie was not
interested in the folklore of the Jewish working masses; indeed, it was
necessary to discredit and belittle that folklore in the eyes of the “‘na-
tional” composers. The remnants of liturgical and religious music, applied
in a “‘contemporary” way, could serve the class of oppressors better and
more faithfully than secular folklore. Religious music was better suited to
correspond to ideology in distracting certain strata of Jewish workers from

77
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social struggle and keeping them in thrall to the exalted national *‘mis-
sion”” of the Chosen People.

A. Z. Idelsohn took on the role of the *‘calm academic” researcher of
Jewish folk music with true professorial, scholarly resolve. The collecting
and scholarly work of this venerable “‘scholar’ is remarkably ample. He
published a multivolume collection of Jewish folk music (naturally, exclu-
sively of a religious and semireligious character) and a whole series of
books and studies on questions of Jewish music. Idelsohn’s conceptions
can be summarized as follows. At the “exile” of the Jews from the **Holy
Land,” the fragments of the Jewish people carried ‘‘Jewish music” with
them into the lands of exile. The task of Idelsohn and of other bourgeois
nationalist researchers is to find the true, authentic, ancient Jewish music
preserved since biblical times and to renew it and establish it in our days.
To this end he collected the music of Jews of various lands to find what
was ‘‘common’ in this music, what was preserved from the biblical
Golden Age, and which music represented the quintessence of a true,
independent Jewish music. Doubting the authenticity and originality of
these ancient fragments, Idelsohn avers: *“The musical wellsprings rise up
from the soul of the nation. The soul is eternal and does not change its
nature. From this it is clear that Jews could not replace their semitic-
Oriental music with another music.’"3

Saminsky, Idelsohn, and the others set themselves the same task: to
find the high, “pan-Israeli”’ proto-music and, on the basis of this proto-
music which only they know, to build a new Jewish musical art. They seek
to demonstrate the unity and commonality of a worldwide (naturally,
classless) Jewish nation through jointly held ‘‘authentic’ national-cultural
treasures. All these reactionary bourgeois views serve the general class
goals of the bourgeiosie.

In L. Sabaneiev’s *“The Jewish National School in Music’* (Sabaneiev
1924), we find an attempt to restore the old nationalistic theories of
Saminsky and Idelsohn. Basically, Sabaneiev retells, in a wordy and high-
flung style, the ““theories’” and ‘‘findings’’ of Saminsky. His book mobilizes
all the tools of idealistic, nationalistic, and reactionary-bourgeois theory.
Here we also find a ‘‘racial type of music,” the ‘‘artistic realization of its
(i.e., Jewish) musical essence (!),” *‘national florescence,” and so on and
so forth. In terms of the question that interests us, the evaluation of secular
folklore and religious music, Sabaneiev announces that *Jewish daily life
music with its layers of the Aryan (!) and Iranian (!) type and with its clear

3. For more on Idelsohn, see Beregovski 1932.

25 * JEWISH FOLK MUSIC (1934)

Europeanization of style also relates to the magnificently ornamental litur-
gical melody (and to its tributary [?], the expected new art of the Jews)
as the “‘jargon” (!) created on Galician (?) and German soil [ = Yiddish
language—M.s.] relates to the monumental and mighty Hebrew lan-
guage’’ (Sabaneiev 1924:18).

Bourgeois-Zionist conceptions protrude from every one of Saba-
neiev’s sentences. Although Sabaneiev is not a Jew, he has internalized the
relationship of the Zionists to the *‘jargon” they hate and no doubt has
learned from them the remarkable evidence of the arising of Yiddish on
“Galician-German soil.”

Saminsky, Idelsohn, their philo-semitic colleague Sabaneiev, and a
whole host of petit-bourgeois musicians on their coattails—all these de-
vout ideologues of the Jewish bourgeoisie did not basically prove what
they hoped to prove. They showed that their approach to Jewish secular
folklore and religious music was far from ‘“‘objective,” far from purely
“scientific-theoretical,” as the bourgeois scholars loved to assert, but was
undoubtedly tendentious. They tried to choose elements of the folk-
musical heritage which to a great extent correspond to the class whose
ideology they reflect and whom they serve with all their musical activity.

Musical interchange among peoples does not of course occur in order
to offend the preservers and exponents of a national musical tradition.
Ethnic specificity in folk music, as in all manifestations of a national cul-
ture, is only a historically given form of expression, a determined social
content. In the end, as the content changes, so does the form of expression.
Among the older means of expression, those elements survive that are
most suitable to the new demands and their corresponding new ideology.
Parallel to those internal new means of expression are those taken from
the “external sound” environment. Naturally these borrowings are not
mechanical. Not everything that “resonates” in the environment is simply
adopted and remains as “foreign matter.” The borrowings enter the rep-
ertoire transformed, in accordance with the ideology of the social stratum
that borrows. Finally, not all strata and groups with folkloric demands
borrow the same external elements. Each group tends to adopt what is
“consonant’”’ with its new content.4 By confirming the fact of significant
outside influence on Jewish folk music and considering it a natural and
general occurrence, we are in no way denigrating the better ethnic forms

4. For example, if one examines the influence of Ukrainian folk music on Jewish folk
music, it is easy to notice that elements of the folklore of certain social strata penetrated into
religious and Hasidic tunes, while other strata influenced the secular songs of Jewish artisans.
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and original style of Jewish folk music. As in the folklore of other peoples,
in Jewish folk music ““foreign” elements are not simply mechanically
interspersed but are transformed in accordance with ethnic forms in the
given historical situation, constituting a reflection of the social psychology
and ideological striving of those strata of Jews who relate to the given
folklore.

For the exploited and oppressed classes, strata, and groups, their artis-
tic folklore has, at certain stages of their development, social functions
analogous to the “‘official” art of the ruling classes. In saying this we do
not wish to restrict the role and significance of the exploited classes for
literature and art in general, or the specific relationship of the ruling
classes to folklore. We only want to emphasize that folklore is character-
ized by being largely an art of the exploited and repressed classes. How-
ever, just as we cannot consider literature, music, or graphic art as a single
monolithic art of all literate classes, strata, and groups without differentia-
tion, so we cannot indiscriminately consider folklore to be a unique art of
all the lower classes. The peasant folklore of a single people, for example,
must be distinguished by class according to the internal social differentia-
tion. By studying and arranging folk music materials only as a national
cross-section, we are hiding the class distinctions in the data. Of course,
one cannot identify the ideology reflected in given works of folklore with
those social groups who are the producers and users of that folklore. The
ideological action of folklore is not limited to the principal class milieu in
which it originates and circulates. Not all folklore current among certain
strata of workers, or even created by these strata, reflects the ideology of
the working class. We can also detect the traces of outside influence.

Often folklore can be created by and even circulate among the ruling
classes. The function of folklore in these classes is quite different from its
function among the oppressed and exploited. For the latter, folklore is
often the only available means of artistic expression. For example, it is
clear that the greater part of Russian peasantry up to the end of the
nineteenth century could not in fact use the “official” literature and art
due to the weak spread of literacy in czarist Russia. Folklore tendencies
in “‘cultured’’ art often (though by no means always) correspond to the
striving of the upper classes to work on the lower classes and approach
them. Often this inclination to folklore (among the ruling classes) is
followed in given periods and situations for reactionary goals, but some-
times an inclination to folklore can be seen as progressive. Only a concrete
approach can tell, with careful assessment of a specific historical situa-
tion.

27 * JEWISH FOLK MUSIC (1934)

The class leanings of the bourgeois folklorists appears not only in their
research work but also in the very collecting of folklore materials. The
bourgeois folklorists cannot remain only *‘objective,”” detached collectors
of folklore materials “‘in general’’; they deliberately ignored, for example,
working-class, and especially revolutionary, creations. The ‘‘national
spirit,”” the conception of the definite “‘originality’’ of folk art, cannot be
reconciled with the ‘“‘lackey” (according to An-ski) chastushka [a late
nineteenth-century popular Russian song genre—M.S.], with the factory
song or particularly with clearly revolutionary works.

During certain periods, folklore reflected powerful, creative, progres-
sive moments of striving, hope, protest, and rebellion of social groups and
strata. This included the progressive and revolutionary (in its day, particu-
larly during the English and even the French revolutions) bourgeoisie, the
serf or “‘free”” small peasantry, and sometimes, though significantly more
rarely, the revolutionary proletariat. On the other hand, it must be said
that this folklore reflects the backwardness, limitations, national stagna-
tion, and age-old rot which overspread the oppressed masses as a result
of the enslavement, inhuman exploitation, poverty, horrible living condi-
tions, and spiritual darkness in which they were kept by the exploiting
classes (cf. Viner 1932:90).

The reactionary bourgeois and petit bourgeois folklorists would rather
turn to precisely those backward elements of folklore and ignore the
progressive and revolutionary part of folklore. If for one reason or an-
other they could no longer muzzle the revolutionary folklore, then they
talked about *‘distortion of folklore’’ or the *‘contamination of folk songs.”’
The Jewish bourgeois musicologists and composers who were engaged in
tapping the “‘pure gold” of true national music from the ‘“‘mines” of
folklore not only did not gather the songs of Jewish workers and revolu-
tionary songs, but often acted as if they doubted the very existence of such
songs. The only exception in the Jewish petit bourgeois camp is the
collector Sh. Leman, who in 1921 published the first anthology of Jewish
workers’ and revolutionary songs of the 1905 period (Leman 1921).

S. An-ski touched on the question of workers’ and revolutionary
creativity very little. He had to admit that “‘the folk song commented not
just on personal experiences but also on well-known social movements”
(An-ski 1909:56). It would seem, then, that An-ski would have had to
admit to the natural reaction of folklore to new “‘social movements.”” But
An-ski, in love with the “‘ancient national song’’ and relishing the most
primitive survivals of Jewish life, could not be objective about new
creativity. “‘Since the 1880s,” he writes, ‘“when a ferment of ideas began

8
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to penetrate even into the national circle, a new folk song was born, very
far from the earlier type in form and content. The old, mostly naive-poetic,
tender, and sad songs were replaced by limp (!), untalented (!) doggerel,
reminiscent of Russian factory and lackey (!) chastushki.”? It bothered him
that along with the old, authentic Hasidic songs (i.e., the “true, folk
creation’’), vulgar “‘anti-Hasidic”’ songs were sung (An-ski 1909:56). It
seems that not only are new revolutionary songs ““limp, untalented dog-
gerel,” but also that folk songs which dare to make fun of the Hasidim
must be vulgar, without exception. This characterization of ‘‘new’’ crea-
tion, this deeply reactionary, aesthetic-narrow-minded scorn of the social
democrat An-ski toward the “limp and untalented doggerel” of the work-
ers and the proletariat does not demand any particular explanation. In his
extensive activity in collecting Jewish folklore (special expeditions of
1912-14 and later), An-ski mainly collected authentic Hasidic” religious
folklore and items connected to backward superstitions and only isolated
examples of the hundreds of revolutionary and socialist songs.

The Yiddishist bourgeois folklorist Y. L. Cahan expressed himself
more extensively on the topic of Jewish workers’ and revolutionary folk-
lore. In his extensive review of Leman’s Arbayt un fraybayt, Cahan re-
frained from calling the songs in the anthology *“folk songs’” on the basis
that (1) the content of the majority of songs was clearly revolutionary and
(2) they represent reworkings of texts of older folk songs. According to
him, these are zersungene (deteriorated) social songs of known and anony-
mous authors (Cahan 1926:141). In refusing to call these songs “folk,”
Cahan means to say that they have no artistic value since they have been
created for the purpose of agitation. The term “non-folk” in the mouths
of this type of folklorist represents the highest degree of scorn toward the
material cited. ‘

Naturally workers’ and revolutionary folklore is not the same as *‘tradi-
tional”* folklore (about which, more below). But the Cahans and An-skis
relate pejoratively to workers' and revolutionary songs not because they
are dissimilar to traditional folklore, but precisely because these songs are
revolutionary. Folklorists of this type seek naiveté, modesty, and other
virtues of “‘crystal-pure folk soul” in folklore. Mass gatherings, strikes,
freedom, prison, arrest, exile, police, exploiters—all these new words and
new concepts that infiltrate the working revolutionary creativity grate on

S. The “repentant’ social democrat An-ski, seeking to escape his “'revolutionary” sins
through ultra-nationalistic ethnographic and folklore activity, cut out not only revolutionary
creativity but also everything else that touched the “basis” of Jewish tradition.
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the ears of these honorable folklorists.6 Were Cahan more consistent in
his demands on folklore, he would have also ruled out of bounds all the
old folklore items which in their own way reacted to the social and political
occurrences of their time. Jewish folklore reflected the social and antireli-
gious mood of certain social strata, ‘‘enlightenment’’ tendencies, protest
against the Jewish communal structure and its rules, the relationship to
political events, and so on. On close examination, it is easy to ascertain that
tlTese folklore items reflect the relationship of various social groups to
given circumstances and events.

Revolutionary folklore is not the same as the older, ““traditional”
folklore; furthermore, its development must go beyond the bounds of
folklore. Revolutionary folklore is a transitional stage from folklore to
revolutionary literature, and precisely therein lies its great value. The
“ethnographic” way of life gradually vanishes in proportion to the growth
of the capitalist form of production, with its attraction of the masses to
factories, plants, and mines. ‘‘Capitalism,” writes Lenin (1925:35-306)
“replaces the dense backward, sedentary, and savage Russian or Ukrainian
peasant with a lively proletarian, whose conditions of life break the specific
national narrowness of the Russian or Ukrainian.”

Since the second half of the nineteenth century, that is, the period of
rapid development of capitalism in Russia, Russian ethnographers and
folklorists (like those of Western Europe in relationship to their region)
have confirmed the fact of the dying out and disappearance of the ‘‘ethno-
graphic” way of life and of traditional folklore. With the disintegration
and vanishing of the economic basis of the “‘ethnographic’ way of life, it
vanishes along with its folklore.

We can sometimes observe the development of revolutionary folklore

. in capitalistically underdeveloped countries among a proletariat that is

revolutionary within the bounds of cultural backwardness. To a consider-
able extent the workers’ attempt at a highly developed ““literary”’ creativity
is hindered by systematic material and cultural oppression, which lowers
the level of the workers, by continuous inhuman persecution and repres-
sion, and by the underground nature of the revolutionary movement. In
these cases, revolutionary folklore belongs to the appropriate circles of
agitation. Here folklore is converted into revolutionary art, and all forms
of art, all styles and genres which lead toward revolutionary goals in the

X 6. The ff)lkloris( E. V. Barsov complains that it makes a respectable person ashamed
to hear songs *‘composed at factories and places of work™ (Barsov 1903:1). Incidentally, the

entry on Barsov in the Great Russian Encyclopaedi. i
i ) 5! Encyclopaedia (vol. 4, p. 1784
his reactionary ideology. ¢ P ) makes no mention of

22
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given situation and circumstances, are progressive and revolutionary. But
in this case it is the last folklore, since it already serves the revolution,
which annihilates every basis for a further development of folklore.
The changes introduced by the October Revolution in social relation-
ships have simply hastened the process of the dying-out of folklore. The
development of cultural forms in life and art that were systematically held
down by repression and backwardness has been liberated from the bonds
of the putrid capitalist structure. The oral tradition of the oppressed classes
and strata is gradually being edged out by the new proletarian art. The
proletariat, as a whole, is taking giant steps toward “‘literary”’ creativity.’
The general tendency toward the disappearance of folklore (both oral and
musical) is not changed by the fact that musical literacy comes after general
literacy; the question is only the length of time. We already have signifi-
cant penetration of the songs of proletarian composers into the mass
repertoire, the systematic growth of tours by visiting workers’ concert
groups, and so on. If there is still mainly more or less passive “listening,"’
we can also already see the rudiments of active and creative participation
of broader masses in immediate musical work. All this does not decrease
or diminish the importance of the collection and study of works of folk-
lore, especially of those aspects of folklore which have been so carefully
ignored by the bourgeois and nationalistic folklorists, and also the collec-
tion and study of folklore arrangements in the new proletarian “‘written”
music while these arrangements still have a place.

Having established the fact of the disappearance of traditional “‘ethno-
graphicity’ and folklore, and seeing the inevitability of this disappearance,
the reactionary folklorists could not relate calmly to this phenomenon.
They agitate and aim toward artificially holding back the process of the
inevitable dying-out and vanishing of traditional “ethnographicity” and
folklore-ness.

There are cases in which, under the influence of reactionary nationalis-
tic agitation, even antique, long-forgotten ethnographic customs have
been revived. According to Professor K. V. Kvitka, in 1916-20 in the city
of Gadiach, under the influence of counterrevolutionary circles, the cus-
tom of the koliada, (winter carols) which had long since disappeared from
practice, was revived) (Kvitka 1922:236). This is just one episode of a
whole system of ethnographism and folklorism carried on by Ukrainian

7. Cf. Viner 1932: chap. 7. Comrade Viner notes that this development is not in
contradiction with the fact that some peoples of the U.S.S.R. may continue to develop
folklore for some time. **For the dialectic, these facts do not overshadow a proper evaluation
of the actual tendencies of development™ (ibid., note to p. 70).
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bourgeois and reactionary-nationalistic circles in literature, politics of lan-
guage, painting, music, and so on. It is worth remembering the ‘‘national”

costumes of the armies of Petliura and the hetmans [ during the Civil War
period—M.s.].

Jewish workers’ and revolutionary folk songs can be divided into two
categories: (1) songs created before the arising of an organized workers’
movement and (2) songs created under the immediate impact of an orga-
nized revolutionary workers’ movement and reflecting its various stages.

Songs of the first group reflect the preproletarian psychology of Jewish
workers, the psychology of the hired artisan or small craftsman, not united
with his comrades for a common struggle, not seeing his class enemy
clearly enough, and not yet recognizing the inevitability and the means of
class struggle. In these songs, passive complaining, tears, and groans
predominate; at times we still find an appeal to God. The songs of the
§econd group—revolutionary songs—reflect class psychology, recogniz-
ing its possibilities, optimism, and belief that the future belongs to it.
Struggle with attendant sacrifices and difficulties are unavoidable. But the
worker, recognizing himself as a part of the great proletarian family,
knows that these sacrifices are necessary and not in vain. In cases of arrest,
exile, and persecution, he can manfully comfort and hearten the weeping
rfelatives with the fact that “‘some day people will envy you your children,
since they suffer, poor folk, for the whole people” (see no. 39). He is
deeply convinced that ‘‘the people’ will triumph.

We can date the origin of the revolutionary songs to the 1890s. It is
considerably harder to date the origin of the songs of the first group.
According to specific traits found in these songs, one can place them in
the second half of the nineteenth century, and in part to an even earlier

period. However, similar songs were created by more backward groups
of workers even after the arising of the organized workers’ movement.

The most common type of Jewish worker of the late nineteenth cen-
nfry was in a small shop where, outside the boss, there were one or two
h‘lred artisans. In order to hold his own against the ever-growing competi-

tion of factory work, the boss resorted to inhuman exploitation of his
workers. The workers’ day lasted from twelve to twenty hours (especially
before holidays), with only short breaks. In addition to this exploitation
there was a patriarchal relationship between the boss and the worker. Ir;
most cases the worker lived and boarded with the boss. The boss himself,
and sometimes members of his family, worked from morning to night.
The worker thought himself only temporarily obliged to work for hire and

8
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dreamed of soon becoming the boss of such a shop himself. All this dulled
and restrained the development of class consciousness among hired Jewish
artisans. The female worker who entered a shop in the 1880s had even
fewer possibilities for developing her class-consciousness. In. the early
stages the only escape, the only possibility of avoiding the inhumanly
difficult work, was to collect a dowry and get married, so her husband
could take her away from work.

The class-consciousness of Jewish workers grew with the development
of industrial capitalism on the one hand and the organization anc? growth
of a workers’ movement on the other. Workers went from passive com-
plaining, lamenting their “'dark days,” to organizing revolutionary actions
and struggling for a new life; this situation was reflected in songs we have
put into the second group.® '

There are usually four genres of Jewish workers’ and revolutionary
songs: lyric, balladlike, satiric, and hymnlike. '

According to manner of performance, we can divide these songs mt.o
two groups: solo and choral. To the solo group largely belong the lyric
and balladlike, and some satiric songs; the choral group primarily includes
the hymn songs and some satiric songs. The former are primarily per-
formed solo and do not musically suit choral performance. The latter are
meant largely for collective mass performance. In the text content as well
the “'individual’’ and collective beginning, there is a characteristic moment
(among other such moments) separating prerevolutionary from. revolu-
tionary songs. According to their music, the choral songs, that is, those
meant for collective singing, were as cited above partly satirical and mostly
hymnlike songs. The narratives of the lyric and balladlike songs very‘ often
speak for the collective, in the name of ‘‘sisters and brothers,” but in f:act
the narrator (more accurately, the musical performer) of these songs isa
single person, who seems to be standing with his song before an inv‘imble
collective or who is remembering and reliving his (and the collective’s)

participation in a revolutionary action. .
As opposed to the peasant or the unskilled village worker, Jewish
workers over the last centuries (until the twentieth century) usually were
not involved in the typical collective types of work (e.g., construction,
transport of building materials, and other heavy things, hauling barges,
joint plowing). It is worth noting that in Jewish folk song we never find
songs with a refrain or call consisting of meaningless shouts and the

8. The classification and general characterization of Jewish workers’ and revolutionary
songs given above is taken from Skuditski n.d.
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accompanying collective work songs. The crafts and jobs in which Jewish
workers usually engaged demanded an individual tempo of work. This
corresponds to the fact that the traditional Jewish folk song is not only
monophonic but usually unsuitable for collective performance. The more
widespread traditional Jewish folk songs were usually performed by a
single folksinger and very often with greater or lesser deviation and
variation. The stimulus and need for adjusting one’s musical performance
to another singer, or the stimulus as a result of collective work, were
lacking at this time among Jewish workers.

We do not think that the monophonic, solo quality of traditional
Jewish folk songs depends completely on the forms of work. This question
is quite complex, and demands a special, comprehensive investigation.
However, we must remember that traditional Jewish folklore was princi-
pally (though not exclusively) performed at work, and this in some way
must reflect on the song itself. The Jewish worker of the late nineteenth
century most often sang only at work. After a hard working day lasting,
as stated above, from twelve to twenty hours, there was neither time nor
occasion for singing. The number of songs in the repertoire of the Jewish
artisan and apprentice is very great, and many contemporary eyewitnesses
confirm the fact that people often sang at work. The conditions of work
themselves—the primitive technology of the shop, work until late at night,
or the whole night before holidays—called for singing as a means of
enlivening, brightening up, and reviving attention at work.

In my own work of collecting folk musical materials, I have encoun-
tered singers who sang with some tension if they were not accompanied
by the familiar work processes. They freed themselves from this tension
only when they began to make the gestures they were accustomed to make
at their work. During our folklore expeditions I often tried to bring
together small groups of singers who knew one another and saw one
another often or who had worked together for long periods of time, for
joint performance of some song they knew. I did this to clarify the ability
of Jewish folksingers to perform their song repertoire chorally. I achieved
no positive results: each sang the given song slightly differently, and it was
hard for him to accustom himself to the other singers.?

The lyric and balladlike and some satiric songs of the revolutionary
type were able to use the musical tradition of the Jewish folk song to a

9. This relates only to the performance of traditional Jewish folk songs. It was easier
for this sort of improvised choir to sing more or less successfully well-known Ukrainian songs
(e.g., the very popular “Oy u poli verba riasna’").
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considerable extent. These genres, usually performed solo, could find
some congenial means of expression in the traditional folklore. The satiri-
cal revolutionary songs largely use the devices of contrast and parody, as
did the older satirical songs. Parodying the synagogue and religious mel-
ody, the satirical song did this with particular sharpness and expressivity
(see nos. 4 and 9 in Leman 1921, and no. 21 in the present anthology).
One can also find the solo introduction and choral verse in the satiric song
(see Leman no. 11, our no. 20).

The genre of revolutionary hymns and marches ran into a problem that
was basically new to Jewish secular folklore.1® This genre required new
musical means of expression (for Jewish folklore), new melodic and rhyth-
mic usages and forms, since these songs, reflecting a new ideology, served
as the organizing moment for the whole collective during mass meetings,
demonstrations, and all other mass occasions and had to be performed by
the whole collective. Until the rise of the workers’ revolutionary folklore,
the song-march did not exist in Jewish folklore (not counting the religious,
partly Hasidic song, which belonged to the enemy ideological sphere and
tradition), since the song-march had no function in Jewish life. The folk
song-march could only arise with the beginning of the workers’ move-
ment, with the development and growth of collective performance which
had to organize the marchers or arouse revolutionary fervor and activity
among demonstrators.

This new folklore genre of revolutionary hymns and marches could
not borrow its means of expression from the solo folklore song. On the
other hand, the primarily religious and Hasidic choral folk song could not,
and in fact did not, become the source for the musical expressive means
of this new folklore genre. The social existence and function of the reli-
gious and Hasidic song were alien and inimical to the revolutionary song,
and the workers consciously turned away from this source. The heroic folk
song-hymn and song-march sought expressive means from another musi-
cal tradition.

The path of creating a new style, in particular a choral one, was difficult
not only for Jewish folk music. Failures, and even outright fiascoes, are
unavoidable along this path. Thus, for example, a melody like that of the
so-called old Jewish workers’ “§vue” (a solemn oath, written in 1895-96,
our nos. 60-61) is made through combining three melodies. The first is
taken from the first part of the Russian church hymn “Kol’ slaven,” the

10. In traditional folklore, some Hasidic songs and dances (almost always limited to
males and, except for rare cases, sung in unison) were sung chorally, as were a few composi-
tions of synagogue music.
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second is a popular German song (the same melody used during the first
years of the Revolution for the Pioneers’ song **Vpered zare navstrechu’’)

and the third is a typical galop from the repertoire of bandstand orchestrasj
'Ijhese melodies, unknown to the Jewish listener and unfamiliar in Jewish
circles, did not attract the workers or call forth the associations with which
the melodies were connected. Jewish workers’ folklore used the solemn
character of these melodies, which did not evoke any religious or reaction-
ary associations at all among the Jewish workers.!!

It should be noted that the heroic song-hymns were sung monophoni-
cally by Jewish workers. Polyphony in this song would have expressed the
choral origin of the melody. Only melodies were borrowed; the tune of
the h.ymn “Kol’ slaven’ does not have the intonations characteristic of
Rus§1an church singing. Aside from the fact that the folklore period of the
Jewnfh revolutionary song was short and that the heroic song could not
receive appropriate and full development, and notwithstanding the fact of
S}lch unsuccessful borrowings as the “Svue” cited above, Jewish revolu-
tionary folklore succeeded in posing, and in some cases resolving, the
problem of the heroic genre. ’

. In the workers’ songs of the first group (prerevolutionary) the borrow-
ings were largely from the repertoire of the bourgeois and petit-bourgeois
strata. In the lyric and balladlike genres we have a whole series of songs
‘which represent feworkings of individual types, like the ‘“‘cruel” and
‘sentimental’”’ romances* (e.g., nos. 10, 11, 12 are reworkings of the
romance ‘‘Karie glazki,”” and nos. 32, 33 of “Ne plach’ ty, Marusia’’; such
borrowings can also be found in traditional Jewish folklore). In the heroic
.song-hymn we see the influence of general revolutionary repertoire (e.g.

‘Dubinushka’’), which was spread among workers’ circles in the ]905’

. period, and we find almost no influences from the bourgeois, sentimental

“sound environment.”’ In the heroic genre of song-hymns, we meet for
the first time (in Jewish secular folklore) a lively rhythm and the confident
stride of the masses. Notwithstanding the predominance of the minor
fnode in these songs, they generally express solemnity and exaltation. In
its day, the Jewish folk-revolutionary song had an enormous revolutionary
significance among Jewish workers’ circles.

When Jewish workers took their first revolutionary steps they created

11. Incidentally, the textual content of the Germa i i i i

. id , A n song cited above is the nationalist-
;ﬂcnor}?ry Andreas pre.r-l.lled von Julius Mosen, komponiert von Leopold Knebels-
K;gl:l There the music is given. The author of the book says that the composer, L.
X :ing :rl:el;fecr(,)v?s born Sep@nfnber 14, 1814. He was the director of a wandering troupe
¢ . According to some information, this same tune has be i
e o il 1o som u as been adapted as a fascist song

[*The romans is the Russian parlor song—M.s.]
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revolutionary songs, which helped organizing .the working class' m‘lts
struggle for a new world and a new life, alongside the work of z:ig\tatlon
and creating proclamations, brochures, newspapers, leaﬂets,_ an sokon.
These songs spread quickly and were sung everywhere bny:Wlsh wor er.;
The contemporary outlines of Jewish revolutionar‘y song m‘chfded muc
of the heroic struggle which that song accompanied, and in it were re-
flected the mood and experiences of the revolutionary. struggle of the
workers. For us these songs sound like important, ch'enshe.d docu'ments
of the heroic struggle, of strikes, demonstrations, exile, pnsor.\, difficult
defeats, and new victories, and for us they serve as a resounding call to
ttle and to new victories. o .
e Il:\e:e::ral, folk music has great significance ff)r us as an a.r;lsncdhe:-
tage. To ignore folk music is to ignore the m\'mcal way of life .an ht e
musical expression of the oppressed and exploited classes, who in t o;e
times could not yet reach a “literary’” art and for whom folklore washt. :
only available means of artistic expression. That pantt of folklore w 1cd
reflects protest and the mood of rebellion and revolution of the qppre;se
classes is particularly valuable. Revolutionary fo‘klore mat.enals e;;ve
enormous significance for the beginning period of proleta'nan art, but
they also have great importance for the history of the revolutionary move-
ment.

Can folk music be used for contemporary Soviet art?

We can use traditional musical folklore to the extent that ye can us::1
any musical tradition, or any musical heritage of the ?aSt, that is, thro.ug :
socialist reworking and dialectic resolution. Revolutionary fc.)lklorf: is :
particular importance. In revolutionary folk son.gs we are 'dealmg Wltt‘; the
precursors of proletarian art and even (in the hlghfest achlevemet.us of t .e
revolutionary song) with the beginning of the period of proletarian musi-
cal art.

The present anthology consists of four divisions: (I) Worker.s' an:
revolutionary songs; (II) songs about artisans; (11I) songs about family an
daily life; and (IV) songs about soldiering and war.' .

We have placed greatest stress on the workers- and revolunon:aryt
songs (83 out of 140 items) and have divided them into five cat‘igo.ne;»;
(1) songs of work, exploitation, and poverty; (2) songs about Stf'l esc,l (5)
songs of struggle and victims; (4) revolutionary hym-ns and songf, and (
melodies to the revolutionary songs of early Jewish proletarian poets
(Vintshevsky, Edelshtat, and others).

The revolutionary folklore of workers, especially in its beginning
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stages of development, grows from traditional folklore. In order to illus-
trate more clearly what was newly introduced by the revolutionary song
into Jewish folk music, we thought it necessary to include examples of
other categories of folklore, such as songs about family and daily life and
songs about soldiering and war. We have already noted that up to the
present there has been only one published anthology of Jewish workers’
and revolutionary songs, that of Leman, which includes seventy-three
items, of which fifty-six are given with melodies. Leman collected his
materials in Poland. In his anthology we have very few songs collected in
the Ukraine and even fewer from Belorussia. Even our anthology does not
exhaust the totality of Jewish workers’ and revolutionary repertoire. It is
the result of the first and by far not systematic attempt to collect this type
of material, mainly from among Jewish workers in the Ukraine (unfortu-
nately we have not included the materials transcribed from Belorussian
Jewish workers). We might hope that the present anthology, not being
exhaustive, will serve as the impetus for further collecting and study of the
material.

The selection of songs and their arrangement was done purely on the
basis of the text. Most of the songs are published here for the first time.
An insignificant portion consists of variants of previously published songs.
To date, the melodies to songs about soldiering and war <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>