The memoirs written by Jewish emigrants who fled Eastern Europe after World War I are incredibly rich. These writers grew up in a multi-lingual environment in which, during the decades preceding the war and the disintegration of the old political order, they underwent extensive processes of cultural change. When these emigrants decided to set down their memories in writing, some of them chose to maintain their allegiance to the language of the nation-states which they had left behind, documenting their past in their former homeland in either Russian or Polish. Many chose to write in the languages of their elected countries of residence, mainly in English, French, Spanish, and German. Part of this autobiographic literature was written in Yiddish, the vernacular component of the bilingual culture that for hundreds of years had held sway in the widely scattered communities of Ashkenazi Jews, and became a modern literary language in the 19th century. Another part was composed in Hebrew, a liturgical language that had undergone a radical process of de-sacralization, ultimately becoming the dominant language in a Jewish nation-state founded along the shores of the Mediterranean Sea.	Comment by Noah Benninga: במקור: בעת החדשה	Comment by Noah Benninga: another option: modern era
 Yitzhak Ze’ev Spivkoff (1874-1968), born in Odessa, in the southwestern part of the Russian Empire, was a poet, translator, teacher, and linguist, who was fluent in Russian, the language of his nation of origin, and lived out his later years as an emigree in Mendoza, Argentina. After emigrating to Argentina, Spivkoff learned Spanish, but his mother tongue was Yiddish, and as an adolescent he learned to write in Hebrew. It was in this language – a holy language that had been modernized – that he chose to write his memoirs. Spivkoff’s choice to tell his life’s story in a language that played a limited and marginal role (to say the least) in his cultural context, results in a multifaceted document which is of the utmost interest for its linguistic and cultural characteristics: his memoir is written in a form of archaic literary Hebrew that was used by part of the Jewish intelligentsia in Eastern Europe during the first part of the 20th century! Although Spivkoff was in touch by mail with childhood friends who emigrated to the Land of Israel, who quickly took up its new, spoken form of Hebrew, and although he read Hebrew publications published into the mid-1960s, he modified his Hebrew only very slightly. The linguistic process that led Spivkoff to write the way he did is a central component and factor in a process of historical change that affected the Jews of Eastern Europe as they faced the challenges of the modern era. The language used in his memoir is the product of a process of acculturation that took place in the time and space separating the Russian imperial city of Odessa, and the provincial city of Mendoza, Spain. The content of the text tells the tale of the unique process of cultural acculturation that Spivkoff underwent. 	Comment by Noah Benninga: יצחק זאב ספיבקוב

Is there an agreed upon spelling of his name in English?	Comment by Noah Benninga: added
Autobiographic writings of elderly men and women often combine the authors’ memories of their childhood with later experiences and insights, and tend to frame early events in light of information published decades after the original incidents transpired. Additionally, the composers are bound to literary conventions, whether consciously or not, that focus attention on particular events while relegating others to oblivion. Spivkoff’s memoir is not a complete record of his life, but rather a selection of those events which he saw fit to preserve for posterity; in his introduction he informs his readers of previously published fragments of his memories in which he expanded at length on matters and events that he chose to omit from the present work: “I did not include these memories in my biography, as I had used them previously as a biographical element that I embedded in my writings and monographs that were published in various journals and papers,” [pp. 3-4]. Thus, for example, anyone examining the description written by the young Odessite Yitzhak Spivkoff about his membership in the Association for the Advancement of the Hebrew Language, published in an Argentinian newspaper, will discover a wealth of information that is lacking in his later biography.[footnoteRef:1] 	Comment by Noah Benninga: add date / decade? [1:  יצחק ספיבקוב, "השר חסין הרוח", דרום (בואנוס איירס), ינואר 1947, עמ' 12-11. ראו: עידו בסוק, ליופי ולנשגב לבו ער, שאול טשרניחובסקי -חיים, כרמל, ירושלים תשע"ז, עמ' 69-62.
] 

In several cases the author explicitly mixes early and later events, lightly skipping back and forth between decades. Thus, for example, he relates a meeting with an agent of the Jewish colonization company in Argentina that took place in Białystok decades before he had ever dreamt of traveling to this remote land. Spivkoff, then a soldier in the Russian Army, described to the agent, who sought to convince him to defect from the army, the bright future awaiting him under Russian rule. This passage has much to teach us regarding the public mindset of many Jews at the beginning of the 20th century, including the supporters of Jewish nationalism. The segment ends with the following remark: “At the time, I never imagined that in mid-life I would be cast away to Argentina, where I would be fated to await the end my days,” [p. 74]. 	Comment by Noah Benninga: שאִיזרק בחצי ימיי לארגנטינה ובה עליי דרכי תיסגר
It seems obvious that we must scrutinize closely what a person who states about himself that he never imagined he would live in Argentina but nonetheless ended up living there for forty years, writes. Anyone seeking to derive historical facts, dates, and the order of events from this work runs the risk of historical anachronism. This said, parameters such as precision in the description of historical facts, dates, and the sequence of events are not those that will determine the historic value of this autobiography. Spivkoff’s memoir is important because it adds another perspective to a list of autobiographical texts, each of which casts a particular, unique, light on historical and cultural processes that affected the largest Jewish community in the world at the time. Such processes, which changed both reality and its perception, took place in the period in which Eastern European Jewry was divorced from its traditional cultural context, and split into several entities, each of which attempted to find ways to preserve itself and its origins in an everchanging world. 
In a short explanation that prefaces the memoir, Spivkoff explains what drove him to set down his memories: “In a biography we can see the development, progress, and true character [of the writer, I.B.] noting of all facets that interest us in their elemental form, before we find them in his literary works,” [p. 3]. According to this testimony, the axis along which Spivkoff chose to write his autobiography was selected so as to best portray him as a person. The author is the hero of his own memoir, and his actions and experiences take center stage. It seems, then, that Spivkoff followed the rules for autobiographic writing that were prevalent in Europe under the influence of the Enlightenment and Romanticism – a fact which reveals the extent to which Spivkoff had already internalized as a youth the influences of Western culture. It is for good reason that Spivkoff notes, in the introduction to his memoir, two autobiographies that stand out as masterpieces of European literature that deal with the formation of an individual’s character: 	Comment by Noah Benninga: man, subject, individual
The most complete and comely autobiographies are those of Rousseau and Goethe, that, at least, is the position of noted writers. Whereas in my opinion, the life of every person of culture, without exception, presents us with no less significant moments that are also worthy of publication, [p.3]. 
Further on he writes: “When one composes a biography, one must include not only the bright, innocent sides of the man […] but also his darker, negative aspects. One must be truthful, even if such truth is harmful,” [ibid.]. Much like composers of Hebrew autobiographies who preceded him, among them Mordecai Aaron Günzburg (1795-1846) and Moshe Leib Lilienblum (1843-1910), Spivkoff decided to dedicate a large part of his biography to the development of his personality and his spiritual world. But whereas the works by these men, both of whom were members of the Haskalah movement, are rather didactic in character, replete with sharp social critique about the society in which they had grown up, Spivkoff chose another path. A large part of the autobiography is devoted to his religious education, first in his parents’ house, and later in Jewish institutions. 
In contradiction to what was common in Maskilic autobiographies, Spivkoff’s autobiography completely lacks a “confessional element,” one in which the author admits the severe damages inflicted upon him by the traditional, religious Jewish society, which irreparably damaged his young soul, hindering the development of his full, adult personality. As Mordecai Aaron Günzburg put it, the author was responsible to relate the history of his person (zelbstbiografie): “To show the essence of his being as shaped by his surroundings – by art, teachers, friends, and contemporaries.”[footnoteRef:2] This was not how Spivkoff went about matters in his memoir. In this sense he can be considered a clear-cut example of a post-Maskilic Hebrew writer. Alongside the axis of personal development, the plot of Spivkoff’s written life progresses down a second track, which ultimately dictates the plot of the narrative: His is a collective biography of the ethnic-religious community into which he was born, whose spirit he imbibed, and whose collapse – over which the Jews had no control – swept him away along with everyone else. Thus, Spivkoff’s memories are a source for understanding the inner world of a Russian Jew, and the myriad of ways in which he internalized Jewish life in Imperial Russia at the end of the Tsarist period. At the same time, these personal memories are part of the historical story which the largest Jewish community in the world holds in common. This was a community in which modernization processes wrought an unprecedented cultural awakening that left a significant imprint on the contemporary Jewish world, and made a decisive contribution to the development of modern Jewish culture in the Land of Israel. In other words, Spivkoff’s personal memories are also reflections of the collective past of Eastern European Jewry in an age in which its old, corporative character was losing its clear-cut boundaries, and it began to emerge as a modern nation.[footnoteRef:3]	Comment by Noah Benninga: להורות את הוות נפשו אשר עותו אתו אומניו ומלמדיו, חבריו או בני דורו

Not 100% sure I understand the Hebrew here. 	Comment by Noah Benninga: Please rephrase in Hebrew if necessary [2:  שמואל ורסס (מהדיר) וידויו של משכיל, אביעזר, מוסד ביאליק, ירושלים תשס"ט, עמ' 68,29]  [3:  ישראל ברטל, 'מקורפורציה לאומה: יהודים כמיעוט אתני במזרח אירופה', בתוך: ש' וולקוב (עורכת), מיעוטים, זרים ושונים: קבוצות שוליים בהיסטוריה, מרכז זלמן שזר, ירושלים 2000, עמ' 51-37.] 

The biography portrays five periods in Spivkoff’s life: His childhood in Odessa; His service in the Russian Army; His travel to Paris and subsequent return to Odessa, including his stint as a businessman (which ended in the 1917 revolution); His life in Odessa during the civil war and the beginning of the Soviet era; and finally, his long exile – a voyage to a land beyond the ocean, and his establishment of a permanent residence in Mendoza, Argentina. However, the autobiography does not devote equal attention to all subjects or periods in the author’s life. In some chapters Spivkoff goes into great detail, providing nuanced descriptions of events, while in others he is brief, almost curt. The disparity between the number of pages devoted to his earlier and his later years is immediately apparent: About a third of the texts deals expansively with the early days in Odessa, until Spivkoff’s enlistment in the Russian Army, whereas the period of his life following his escape from the Soviet Union takes up merely an eighth of the text. 
This focus on the coming of age of the hero of the autobiography lends the first part of the text a semblance of a Bildungsroman. Yet the drastic changes brought about by the disintegration of the Russian Empire, and the collapse of the world order into which Spivkoff was raised, affected him severely, altering this narrative completely. As a result, the second part of his book reads like an emigration story, a narrative in which the memories of his initiation, gleaned in his far-flung, abandoned hometown, have no place in the reality of his new land, a world in which the elderly Spivkoff feels “foreign and estranged,” [p. 5]. The course of his life in Odessa, and the trials and tribulations he endured there, did nothing to prepare him for life in Argentina, a country that served as a sanctuary from massive forces beyond his control. Unlike the members of his generation who emigrated to the Land of Israel after the 1917 revolution, for whom the cultural experience acquired under Tsarist Russia became a relevant part of their experience of the reviving Jewish culture, Spivkoff felt as though he was left alone, stranded at the edge of the world.
 It is impossible to know whether the sparsity of Spivkoff’s description of the second half of his life stems from his advanced age at the time the memoir was composed, or whether he thought the documentation of the world of Eastern European Jewry at the end of the Tsarist period – a world almost entirely obliterated between 1917 and 1945 – would be of greater value for future generations. In any case, Spivkoff carefully considered what to include in the memoir and what to omit. As he writes: “I have endured many hardships in my life, but I have not included them in the biography,” [p. 3]. His business career, which is certainly of interest for those seeking to understand the connection between the financial activities of the Jews in the developing Eastern European capitalist market, and the modes and manners of Jewish integration into the Russian Empire, takes up only a modest portion of the book. “Indeed, I devoted myself to trade and industry in order to make a living. Although doing business did not completely satisfy me, it nonetheless sustained me financially,” [p. 4]. 
The details which Spivkoff chose to present us with portray him as a financial entrepreneur, an agent in an oil production company and the owner of a paint factory whose wares were shipped across the Empire, and who lived in a manner that was characteristic of the Jewish bourgeoisie in the major cities of Tsarist Russia. The scant details embedded in the memoir of trans-imperial business trips serve as a background for descriptions of meetings with people of various ethnic origins, classes, and religions. Thus, for example, Spivkoff spent a certain amount of time in a Russian monastery, where he spoke with priests and nuns, and examined up close a world that was, for him, completely alien and distant. A business trip he conducted with the purpose of selling lighting oil for the illumination of holy icons has left us with a satirical portrait written in an anticlerical spirit, which discusses corruption, sexual libertinism, and superstition [pp. 102-106]. 
Spivkoff’s business enabled him to speak before Jewish audiences in various cities, thereby helping to spread the news of the Jewish cultural and national revival. Spivkoff was hardly unique in this, and in fact many members of the Russian Jewish intelligentsia who traveled for business purposes also used these trips to hold public lectures, under the open eye of the Tsarist secret police. Spivkoff presents himself as a kind of “Zionist itinerant preacher,” an occupation upon whose circumstances and messages he expands far more than the industrial products he was selling to his clients: 
I sought out opportunities far and wide to speak about the nature of Zionism and the Jewish national revival slowly emerging in the Land of the Patriarchs – about the Jewish question, which had caused us so much grief and troubled us for ages; about religion and life; about happiness; about enlightenment and backwardness; about love and jealousy; about the Hebrew language and its nature, and the necessity to tie the people together by their tongue – a people cannot be separated from their tongue. […] All this I did in Russian, which was the language common to us all, [pp. 126-127].
Spivkoff relates his memories in the first person, acting as a narrator who controls the course of the events depicted, and navigating at will between different times and places. This “literary freedom” may, at times, hinder the historian from performing his critical task. This is especially true when the narrator chooses to jump between, shifting from one edge of the globe to the other, and disturbing the unity of place, time, and action. No less confusing are the places where Spivkoff allows other characters to speak, which they do in the first person as well. Spivkoff, who considered himself both as a person who upheld the culture in which he was raised, and as one who rebelled against it, writes monologues delivered by these characters, or enters into “dialogues” with them, in which past positions, opinions and views are apparent. 
Thus, for example, the figure of a Jewish grandmother intervenes in his description of his impressions from the Kishinev Pogrom (1903), and proceeds to make a speech upholding the conservative values of the “previous generation” and expressing complete loyalty to the Tsarist regime: 
After all, in their day there were no pogroms […] and the government recognized its duty to protect its children, and defended the Jews. During the period of Nikolai I, when pogroms threatened to break out somewhere, the gentiles struck these unruly tribesmen publicly – right in the cities’ streets – and punished them severely. Thus, peace was achieved, and our men could safely devote themselves to the study of the holy scripture, [p. 79]. 	Comment by Noah Benninga: כשזדו להתפרץ באיזה מקום שהוא, הכו את הגויים בשבטים מלוחים ברחובות הערים לעין כול ולא יצאו בלי עונש, ושקטה הארץ. האבות התחזקו בנחלת השם
With these seemingly innocent words, which reflect the longings of a religious Jewish woman for the days of the hated Tsar, Nikolai I, Spivkoff reveals to his readers his view concerning the cultural-political “allegiance” of the late 19th century between Jewish orthodoxy and Russian conservatism, in light of the fear of the increasing political radicalism in the Pale of Settlement.[footnoteRef:4] In a similar burst of conservatism, the figure of the author’s father passionately defends Yiddish as a safeguard of tradition, expressing his opposition to his rebellious son’s sacrilegious passion for Hebrew:  [4:  על 'ברית השמרנים' במזרח-אירופה כתגובה אורתודוכסית למודרנה ראו: ישראל ברטל, מ'אומה' ל'לאום', יהודי מזרח אירופה, , 1881-1772, משרד הבטחון, ההוצאה לאור, תל אביב 2002, עמ'  171-142;  איליה לוריא, מלחמות ליובאוויץ', חסידות חב"ד ברוסיה הצארית, מרכז זלמן שזר, ירושלים 2018, עמ' 281-180, 352-349.] 

Do not say it [Yiddish] is a handmaiden or servant. Know that it is the sister of the Holy Tongue. That is was born and raised in the period of the long exile, and that so long as God Almighty does not take pity upon us it will keep us company, its dimensions vast and unchangeable, [pp. 53-54].
In this passage Yiddish, which Jewish socialists tried to appropriate as the language of the Jewish working class and a cultural infrastructure for the creation of a secular Jewish culture, is depicted as the hallmark of the national-religious camp. A critical reader has no means to find out whether the pious grandmother and the conservative father who lived in Odessa at the beginning of the 20th century really spoke this way, but both characters allow Spivkoff to critically portray the complexities of the cultural context which shaped his thoughts and emotions.
In a number of places, Spivkoff incorporates descriptions concerning the regional character of Eastern European Jewry and its socio-economic realities, along with portraits of the men and women who reflected them. His descriptions cover several ethnic groups, from the Ashkenazi Jewish residents of the Pale of Settlement, to the Bukharan Jews from Turkestan [pp. 133-136], and the “converso,” Russian-speaking peasants in a large village in central Russia [pp. 109-110].[footnoteRef:5] Anyone who studies these scenes, and particularly Spivkoff’s memories as a soldier in the Russian Army, wandering the markets and alleys of destitute suburbs of Białystok, a city noted for its textile production [pp. 65-69], will be reminded of similar depictions of the everyday, familiar from contemporary Hebrew literary realism; and indeed, such works were in fact composed precisely during the years in which Spivkoff fulfilled his military service in north-eastern Poland.[footnoteRef:6]  [5:   "בחיצוניותם היו דומים ממש לאיכרים רוסיים כפריים. המעיל, המגפיים הגסים הגבוהים, אזור הבטן האדום, הכותונת הצבעונית הבלתי חבויה, הברוקין הרחבים, הלשון הרוסית הכפרית, השיער הגדול, הזקן הארוך הפרוע, והעורף המגולח. והנשים? הנשים אינן מרובות שמלות. גם הן מצטיינות בחצאיות או שׂמלניות הארוכות, באפודות, במטפחות המגוּונות, ובצניפות המכסות את המחלפות, שלא תיגלינה לעין. כלום מן החיים והנימוסים היהודיים ניכר בפניהם של הגרים. גויים גמורים הם כולם."]  [6:  בסיפורו "מנחם הסופר" (1893) , הציג בן-אביגדור מתווה של סיפורת עברית ריאליסטית, נוסח הריאליזם האירופי. עיקרו: פעולה, ייצוג המציאות היהודית על היבטיה החברתיים, עיצוב דמויות על-פי עקרונות פסיכולוגיים, יצירת עלילות המתאימות לריאליה,  תי אורים מדויקים ושימוש בלשון דיבור מובנת. עקרונות אלו  הולידו אסכולה ספרותית ברוחה נכתבו סיפורים עבריים לא מעטים. מבחר מייצג מן הספורים הללו, שראו אור בשנות התשעים של המאה התשע-עשרה, ניתן למצוא בקובץ: ניצני הריאליזם בספרות העברית, ההדיר והוסיף מבוא והערות יוסף אבן ,א-ב,  ספרית דורות, מוסד ביאליק, ירושלים .1972  ] 

These scenes are also reminiscent of depictions of people and places that can be found in the series Bilder fun a Provints-Rayze (Pictures from a Provincial Journey) published in Yiddish by I. L. Peretz, after completing a number of documentation journey that were sponsored by the wealthy Jewish philanthropist, Jan Bloch.[footnoteRef:7]  [7:  יצחק לייבוש פרץ, בילדער פון א פראווינץ רייזע:  אין טאמאשאווער פאוויאט, אום 1890 יאר, 1891. ראו: 
Marc Caplan, “The Fragmentation of Narrative Perspective in Y. L. Peretz's Bilder fun a Provints-Rayze,” Jewish Social Studies 14 (2007): 63-88.  ] 

Thus, by writing about this matter Spivkoff was preserving a longstanding literary tradition, sixty years and more after his meeting with the poverty and destitution afflicting the Jewish masses in the Pale of Settlement. This tradition’s roots go back to the Maskilic texts written in Hebrew and Yiddish (such as the short atmospheric sketches composed by Isaac Mayer Dick and the novel Das Shterntichl by Israel Aksenfeld),[footnoteRef:8] and were influenced by mid-19th century Russian literary criticism. Yet, as opposed to works written by proponents of the Jewish enlightenment, Spivkoff’s depictions of characters and situations hardly present us with ideological calls for social amelioration and reeducation. (The exceptions to this rule are the sketches of his meeting with the Bukharan Jews, in which a paternalistic “European” gaze, with Zionist-Russian characteristics, can be clearly discerned).[footnoteRef:9] It is for good reason that immediately after presenting his political opinions, Spivkoff admits that “Although Jewish tradition was immensely attractive to me, and at times I expressed my desire to introduce significant alterations and modifications,” he was never involved in political work [pp. 69-70]. [8:   "במאה העשרים ציינו היסטוריונים וסוציולוגים את יצירתו [של אקסנפלד -י.ב.]  לשבח על נאמנותה המושלמת, הפוטוגראפית, לעובדות -החיים ההיסטוריות-האתנוגראפיות של הזמנים המתוארים בה, והרבו להשתמש בה כבמקור היסטורי מהימן" (דן מירון, "שביס הפנינים או על התועלת שבזיוף, עקרון המציאות ברומאן 'דאס שטערנטיכל' לישראל אקסנפלד", בתוך: הנ"ל, בין חזון לאמת, ניצני הרומאן העברי והיידי במאה התשע-עשרה, מוסד ביאליק, ירושלים  תשכ"ט, עמ' 184]  [9:  "החֶשֶל, העייפות, העצלות, ניכרות בכול. אנשים שיצטיינו ביניהם בדבר מה אינם לגמרם. יודעים הם את המלאכה הפשוטה, הגסה, את המסחר הזעיר, איזו עבודה שחורה ותי לא" [עמ' 134]] 

Regarding the historical value of these sketches, one may repeat what Dov Sadan wrote concerning the stories composed by Isaac Mayer Dick: “For us, who are distant from it in both time and place, the local color, its daily matters and dominant personalities, becomes a central concern – at times even the most central concern of all.”[footnoteRef:10] These scenes display Spivkoff’s special talent of recreating anthropological observations in a detailed manner. Reading these sketches today, one gains the impression that they were written as part of “research expeditions” designed to study particular communities in depth, and that they were written immediately after the observations were made. During Spivkoff’s service in the Russian Army there was a great awakening of interest in radical nationalist anthropological studies focusing on the Jewish communities of Eastern Europe. These were the days before the famous anthropological mission undertaken by S. An-sky (Shloyme Zanvl Rappoport, 1863-1920). On the face of things, Spivkoff’s insistence on the idea of the rebirth of the Hebrew language, as well as his use of Hebrew for ethnographic purposes, seem to contradict the documentation of a lived culture in which traditions, life cycle events, and popular art in its various genres were all conducted in Yiddish. But Spivkoff, like his schoolmate from the Jewish Gymnasium in Odessa, Nahum Slouschz, mixed a biblically inflected literary Hebrew with documentary writing in order to present the socio-historical facts he had gathered.[footnoteRef:11] [10:  דב סדן, "על המחבר וחיבוריו", בתוך: אייזיק מאיר דיק, ר' שמעיה מברך המועדות, תרגם והקדים מבוא דב סדן, ספרית דורות, מוסד ביאליק, ירושלים 1967, עמ' 11. סדן אומר על ערכם של 'תיאורי  ההווי' מן הסוג הזה: שיש בהם כדי טיפולוגיה משופעת של רחוב היהודים (הבדחן, השדכן, השמש, המשרתת, בחור הישיבה העני, נער הרחוב, הממזר וכדומה).]  [11:  על  המתח הפנימי הזה, שמלווה את חקר הפולקלור היהודי מסוף המאה התשע-עשרה ועד למחקר  התחום  בארץ-ישראל, (ומתגלה גם בפעילותו המחקרית של נחום סלושץ)  ראו: דני שרירא, איסוף שברי הגולה, חקר הפולקלור הציוני לנוכח השואה, הוצאת מאגנס, ירושלים תשע"ח , עמ' 98-52. סלושץ עצמו סייר בעיירות ליטא בשנת 1897, ותיעד את רשמיו בקובץ מאמרים  בשם רב-המשמעות: מסע בליטה: בדרך מאשדות, ירושלים 1898 ('אשדות' כינוייה של אודסה בלשון סופרי תנועת ההשכלה)] 

Odessa, the city in which Spivkoff spent nearly half his life, had been established less than a hundred years before he was born. There was a “lower city of Odessa” – a bustling port, situated at a central trade junction between East and West, which attracted immigrants from far and wide – and what might be called a “heavenly Odessa,” a literary convention concerning a utopian destination, an intangible place yearned for by lovers of culture and knowledge, and feared by pious, conservative Jews. The Maskilic scholars gave this second city the erudite name of Ashdot, but among the common folk there was a saying in Yiddish stating that “The fires of hell burns for ten miles around the city of Odessa,” (with alternate versions stating exactly how far beyond the city’s limits these fires burned). When those who pursued the vision of a “heavenly city” met with Odessa’s actual realities, discovered the estrangement of city life, and experienced firsthand its cultural superficiality, they were gripped by a passion to return – at least in their spirit – to the old world they had left behind. The depth of the crisis wrought by the shattering of the illusion of a “heavenly Odessa” is poignantly expressed in Moshe Leib Lilienblum’s “great confession,” The Sins of Youth, a revealing autobiographical document that was published when Spivkoff was two years old: 
And what is my fate today? Today I am in a city in which charlatanism rules freely; a city in which wisdom and its seekers count for nothing; a city in which I can find no social life or company; a city from whose residents my thoughts and manners are a thousand miles removed. I now live a life of chaos, a desolate life, my soul years for those I love [unclear sentence] … And what future awaits me here? Who and what do have here? Who will conduct me to the place of my desire? And what will be my end?[footnoteRef:12] 	Comment by Noah Benninga: נפשי נכספה לכל מחמדי ליב -ואיים, תשחר מנוחתה ושלוותה- ןלא תמצא בעד כל כופר	Comment by Noah Benninga: Please restate in other words  [12:  משה לייב לילינבלום, חטאות נעורים, בתוך: הנ"ל, כתבים אוטוביוגראפיים, ההדיר וצירף מבוא והערות שלמה בריימן, כרך שני, מוסד ביאליק, ירושלים תש"ל, עמ' 13.] 

It seems that the Odessan reality in which Spivkoff grew up and was educated, and the image of this city – whether utopian or dystopian – with which he became acquainted by reading Maskilic writings and listening to ultraorthodox sermons, reinforced each other. The tension between what Spivkoff recollected and what he wrote about the city, its people, admirers, and critics, accompanies the autobiography throughout its length.
	What set the city of Odessa apart in Russian history and the history of the Jews in Eastern Europe? This metropolis grew out of an ambitious imperial project conducted by Catherine the Great during the second half of the 18th century, in which the borders of Russian sovereignty were pushed far back into the steppe region to the north of the Black Sea. In a series of wars fought between the Russians and the Ottoman Turks, the former gradually pushed the later southwards, conquering strategic ports and opening up shipping lanes leading to the Mediterranean. In 1783, when Catherine the Great’s forces arrived at shores of the Black Sea, they found only a remote village by the name of Khadjibey, guarded by a small Ottoman fortress. The Russian Empire transformed these Tatar harbors into modern port cities in order to promote its international trade. Until the expansion eastwards, a large portion of Russian shipping had passed through Empire’s Baltic ports, which were susceptible to the seasonal restrictions on trade due to the harsh climate. Odessa was the port city which enjoyed the special support of the authorities in the capital St. Petersburg, and eventually emerged to take a place of financial primacy among the new port cities in the southern part of the Empire. The territories to the north of Odessa, annexed to the Empire by Catherine the Great, were named “New Russia.” They were divided into guberniyas (governates) that were incorporated into the Empire’s general administrative system, and the Russian state established new towns and villages that became magnets for internal immigration as well as emigration from neighboring kingdoms. 
From the middle of the 18th century until the last decades of the 19th century, “New Russia” filled up with a multitude of settlers from different ethnic and religious groups. Among them were quite a few Jews, who arrived from the provinces in the northwestern parts of the Empire that had been annexed after the division of Poland. The Russian administration had passed legislation limiting the settlement of Polish-Lithuanian Jews in metropolitan areas of St. Petersburg, Moscow, and Smolensk, but it encouraged the Jewish masses to settle in the desolate southern provinces. Almost overnight, cities in the new governments of Kherson, Ekaterinoslav, and Taurida sprouted Jewish communities that quickly dwarfed the age-old communities in Lithuania and Belarus. During these first days, there were hardly any Jews in Odessa, and in the first decade of the 19th century the census counted less than 250 Jews in the city. By the 1897 census, this number had grown to 140,000, making Odessa the largest Jewish community within the Russian Pale of Settlement. The new city now competed only with Warsaw, the capital of Jewish culture located in the northwestern part of the Empire, for the leadership position in East European Jewish modernism. However, Jewish life in Warsaw – one of the historic capitals of the Kingdom of Poland – was also relatively new, as Jews had only allowed to settle there in the last decade of the 18th century. Until they were allowed to settle in the city, at the end of the reign of Stanisław August Poniatowski, they lived across the Vistula in a suburb of Prague. In the 1897 all-Russian census, 220,000 Jews were reported as living in Warsaw, making it the largest Jewish community in the Russian Empire. Odessa was a close runner up, with other large Jewish communities not even coming close; Vilnius, for example, could boast only 60,000 Jews according to this census, less than half the number of the Jews of Odessa, and less than a third of those living in Warsaw.	Comment by Noah Benninga: This seems rather far away geographically... 
	The massive internal migration within the Russian Empire, and the establishment of new Jewish communities, of which Warsaw and Odessa were the largest and most important, were the historical background for a central ethno-religious phenomenon in the history of the Jews in the modern era: the transformation from an autonomic ethno-religious corporation to a nation of city-dwellers. In the last decade, this phenomenon has received increasing scholarly attention.[footnoteRef:13] The connection between the new eastern European cities and the Jews was born with the rise capitalism in the multiethnic empires, and benefited from the Prussian, Austrian, and Russian policies concerning Jews in the areas they had annexed from the Polish-Lithuanian Commonwealth and the Ottoman Empire. As noted, Odessa was an imperial port city, and a major financial and cultural magnet to which many different ethnic groups were drawn, among them Polish nobility, refugees from the French Revolution, and Jewish merchants from Galicia, on the Austrian side of the border. 	Comment by Noah Benninga: אומת כרך

I'm not sure I understand what you mean here - is it that they became a nation, whereas before they were only a corporation? Or that they both became a nation and moved to the cities? Urbanization? [13:  למחקר עדכני על העיור במזרח אירופה והמקרה הייחודי של ורשה ראו: Scott  Ury, Barricades and Banners: The Revolution of 1905  and the Transformation of Warsaw Jewry, Stanford 2012] 

We have already mentioned that the Russian Empire, while restricting Jewish settlement in certain parts of the Empire, encouraged Jews to settle in the sparsely inhabited southern provinces of “New Russia.” The socio-political changes that hundreds of thousands of Jews from Eastern Europe experienced following the transition from a feudal republic (the Polish-Lithuanian Commonwealth) to an absolutist-centralist regime, were combined with massive urbanization processes that took place simultaneously. The Jewish adaptation to the post-feudal order, and the growth of social frameworks that served as an alternative for the old Jewish corporation took place in urban spaces that grew during an age of widespread industrialization and changes that were introduced into the financial systems. A new type of Jewish bourgeoisie appeared in the cities – one that often identified itself with the Empire, and would prove to be the socio-economic basis for the development of Jewish culture in Russian. At the same time, a Jewish urban proletariat also took shape. At the beginning of the 20th century this group numbered in the hundreds of thousands, and was the main addressee of radical movements for social reform which opposed the regime. 
The acculturation processes that took place in the major cities had a different impact on various groups within Jewish society. The impact of different cultural alternatives threatening the premodern heritage – different imperial identities, western influences, and “national” cultures – grew, and the competition between them became sharper and more pronounced in the city than in the provincial towns. But, as attested to by Spivkoff’s memories of his childhood and adolescence, modernization and urbanization did not cause Jews to vanish as an ethno-religious group distinct from the other immigrants who arrived in the big city. Quite the reverse, one could argue that the conditions of the metropolis were those that encouraged the preservation of the separate nature of the Jewish communities – while at the same time Jewish identity experienced a flourishing of new identities unprecedented in the history of Eastern European Jewry. The urban context in which Spivkoff grew up also contained the Jewish town – both the imagined town, as preserved in the memories of those who left it for the big city, and regional social and cultural phenomena that were transplanted into Odessa with the immigrants, and preserved there. Sholem Aleichem, one of the leading Yiddish writers, was a city-dweller whose literary work ran the gamut from the large city to the small shtetel, named one of the chapters of his unfinished work Motl, Peysi the Cantor's Son “Kasrilevke in New York.” This title is a fitting description for Spivkoff’s memories of his childhood and adolescence. 
	In Odessa, much like many other large Eastern European cities in the territories of the multinational empires, branches of the modern Jewish national movement were established in the second half of the 19th century. This was enabled, of course, by the previously mentioned fact that Jews had not lost their culturally specific identity, and had maintained customs imported from their previous places of habitation. Spivkoff’s memories present us with a traditional Jewish family, one that stood apart from its surroundings in its faith, its opinions, and its customs. Thus, for example, he relates that he was conceived after his mother traveled from Odessa to visit the Tsadik (Jewish Holy Man) of Telna to bless her with a healthy son who would live a long life, in return for fair remuneration, [p. 6]. The tension between the Jews and their gentile neighbors in fact increased in the cities, where it was doubtlessly a contributing factor to the rise of nationalism, as was the case in Odessa. 	Comment by Noah Benninga: הצדיק מטלנה 

Tolna?
Spivkoff thus came of age in a volatile Odessan mix in which financial competition, aggressive capitalism, and plurality of ethnic and cultural groups all fostered an atmosphere of religious hostility. The large groups of immigrants belonging to different ethnic-religious groups did not blend in with each other, and increased the inter-ethnic tensions, strengthening old prejudices, and sharpening the financial competition. Ironically, it was in Odessa, the destination of choice for Jewish intellectuals enraptured by the charms of Western culture and seeking civil equality, who hoped to overcome the ancient superstitions by means of reason, that violent clashes between these different groups broke out. Particularly tense were the relations between the large Greek community and the Jews. Residues of religious animosity going back to Byzantine times, the Greek national awakening (one of whose centers was located in Odessa!), and the intense financial rivalry between Greek entrepreneurs and their Jewish competition for control of the grain export trade and civic commerce radicalized already in the first decades of the 19th century. 
It was no coincidence that the first pogrom in the southern port city broke out in 1821, at the beginning of the Greek uprising against the Ottoman Empire. Odessa, the largest Jewish city in the Pale of Settlement, was for a hundred years the site of violent riots against Jews. Between 1821 and 1919 there were at least six waves of such pogroms! Spivkoff experienced three of these violent riots while living in the city, and documented them in his memoir: in May 1881, when he was seven; in October 1905, when he was 31; and in 1919, a few years before his emigration. The pain resulting from the gap between the “heavenly city of Odessa,” his city of birth, a place protected by the enlightened emperor, and the seething demographic volcano which cast its shadow of terror upon the Jewish population, accompanied Spivkoff until the end of his life: 
The wild throng, lifting its church flags and icons to the sky, chanting ‘Kill the Jews and save Russia!’… The Police, placidly marching alongside the wild murderers, stood by, and failed to do its duty, failed to do anything at all. It too was guilty of an enormous crime against the Jews, and failed to come to their aid in their time of need, [p. 14]. 
Spivkoff lived and wrote in the shadow of the historical processes noted above, which quickly transformed the lives of hundreds of thousands of Jews in Eastern Europe. These economic and cultural changes would influence the character of an unprecedented Jewish socio-cultural entity that was born in the Land of Israel. New political movements and cultural phenomena sprang from the Jews’ social adaptation to the post-feudal world, and the voluntary organizations and frameworks that developed as substitutes for the traditional Jewish corporation (the kahal). Beginning in the 1880s these new movements and ideas found their way into the Middle East, and took part in shaping the society and culture of the new Yishuv that was established in the Land of Israel. Products of the modernization process that the sizeable Jewish community in Russia had undergone were continued in the Land of Israel, and the culture of the Russian Empire, which had sent Jews to its sparsely settled southern provinces, was retailored to fit Jewish nationalism’s practical settlement of its new-ancient homeland. 
Spivkoff’s autobiography includes episodes from the origins of Hebrew-speaking Jewish nationalism that took place in Odessa, and were later played out again, in part or in full, along the shores of the Mediterranean. His autobiography recreates for us historical moments in which an Ashkenazi cultural legacy specific to the Pale of Settlement had to come to terms with an Imperial Russian version of Western culture. This meeting was accompanied by a deep process of soul-searching, and frantic transitions between different identities and points of view. The first Jewish nationalists in Odessa, in whose circle Spivkoff was a member, experienced a process of acculturation in which Hebrew, an ancient liturgical tongue, served as the means of communication with Europe, while Russian was used to communicate with the transnational empire whose subjects they were. Thus, the new Hebrew-language, nationally loaded gateway to Western Europe that was built in Odessa also served as a gateway to the Middle East. And all this took place in a city that literally linked East and West, not far from the invisible geopolitical border between the southwardly retreating Ottoman Empire and the Russian Empire, that supposedly sought to restore the grandeur of Byzantium. This border ran parallel to another socio-economic border hinted at earlier: the border between the rural regions which grew the grain, transported in vast quantities to the port of Odessa, and the city’s urban area, in which capitalism reigned supreme. 
Spivkoff was thus present at the birth of a Jewish nationalism whose heart was, supposedly, in the East, but which faced westwards, and whose basis was firmly planted in the world of business ventures and financial activities. The importance of the Land of Israel for Spivkov can be seen in his choice to translate a romantic-nationalist poem, written by one of the poets of the Hibbat Zion group, from German to Hebrew. In the translation, published in a local Odessan journal, includes the statement that “Even then the heart will forever yearn for Zion / and the I shall still lift my eyes Eastwards, towards the rising sun.”[footnoteRef:14] Yet although Spivkoff genuinely and deeply espoused this belief, the circumstances of his life ultimately led him in a direction diametrically opposed to the desired objective of Hebrew nationalism.  [14:  יצחק פעלד, "תשוקת נפשי",  לקט פרחים, חוברת א', אודסה 1895, עמ' 13.] 

	The radical change that took place regarding emigration from Eastern Europe with the inception of the new national movement also enabled a non-conventional alternative version of Jewish existence in the Land of Israel: the creation of a modern society along European lines that would act as a catalyst for a local socio-cultural renaissance, giving birth to the image of the “New Jew.” The figure many of the Yishuv’s founding fathers envisioned were not far removed from the image of the “reformed Jew” aspired to by several different groups, among them: Russian officials, as agents of enlightened absolutism; Jewish Maskilic intellectuals in Odessa and Vilnius promoting social reform and education; and activists bent on radical social transformation, who joined the opposition parties in Tsarist Russia. 
The founders of the Hibbat Zion movement, as well as the members of the Zionist parties and societies, who were influenced by a variety of streams of Russian radical thought, envisioned a solution for the financial, social, and national problems of Jews in the Russian Empire in terms of a clearly modernist vision. The new immigrants stood out from previous immigrants from the Russian Empire, ultraorthodox Lithuanian Jews who were members of the religious elite and Chassidic courts, who laid the foundations for the Eastern European Old Yishuv in the Land of Israel. The new group of immigrants were moved by a powerful desire to change the traditional Jewish way of life so characteristic of the Russian Pale of Settlement. In Odessa the contrast between the cultural background of millions of Jews from the Pale of Settlement – a crumbling, feudal world most characterized by the image of the Jewish shtetel – and the dynamic, urban environment became even greater and more distinct. These immigrants shunned the traditional way of life common in the old, imperial homeland, which the often labeled as “diasporic.” This set of modernist values was part of the intellectual baggage they brought with them from Central and Eastern Europe. A large part of these ideas and values was created in Odessa, or at least passed through it. 	Comment by Noah Benninga: Olim Hadashim...

I was a bit confused: to the Land of Israel, or to Odessa / South Russia? 
The new Israeli culture that developed in the Land of Israel beginning with the First Aliyah combined the cultural heritage of the Eastern European immigrants with elements of local culture, and the cultural inheritance of other Jewish communities from around the Mediterranean and Central Europe. Simultaneously with the growth of the New Yishuv, which developed culturally along the lines of the new Jewish culture created in Odessa, many Jewish immigrants explicitly rejecting this culture continued to arrive. We must not forget that even a hundred years before Hibbat Zion, one of the main routes connecting Russian Judaism with the Jewish settlement in the Land of Israel passed through Odessa. Paradoxically the new city established a safe route connecting the Pale of Settlement with the Old Yishuv. During the 18th century the Jews of Western Europe were the largest group within world Jewry. At that time, only a few thousand Jews were living in the Holy Land, the religious object of desire memorialized in daily prayers, holidays, and fasts, of Jews around the world. The sum total of Jewish inhabitants in the Holy Land was less than the number of Jews in Vilnius or Brody.
 A trace of this old Odessan connection can be seen in Shluchei Eretz Yisrael, a group of Yiddish speaking Jews whose journey to visit the Jewish towns of the Pale of Settlement began when their boat anchored in Odessa, an event witness by Spivkoff as a child, [p.13]. In 1881, prior to the first wave of nationally motivated Aliyot, there were 26,000 Jews living in the Land of Israel, about half of them of Eastern European origin. Less than four decades later, when the Second Aliyah was ending and Spivkoff was forty years old, the number had more than trebled, and there were 86,000 Jewish inhabitants. A series of immigration waves fostered the growth of socio-cultural entity along the shores of the Mediterranean that was unprecedented in the history of the Jews, bolstering the numbers of the Old Yishuv as well as importing their own specific set of cultural values. 	Comment by Noah Benninga: זכר לקשר האודסאי נושן הזה נמצא בשלוחי ארץ-ישראל, יהודים דוברי יידיש שנחתו בנמל אודסה בדרכם אל עיירות 'תחום המושב', והצטרפו לחוויות הילדות של ספיבקוב [עמ' 13]
	Many of the members of the “Odessa Group” who were present in the city when the new Hebrew culture was born, were in reality only drops of water in a great sea of Jewish immigrants sweeping the metropolis, many arriving from far distant shores. Some arrived in Odessa as children, carried by their parents. Sholem Yankev Abramovich (Mendele Mocher Sforim), Moshe Leib Lilienblum, Asher Zvi Hirsch Ginsberg (Ahad Ha'am), Hayim Nahman Bialik, Chaim Tchernowitz (Rav Tsair), Joseph Klausner, Nahum Slouschz and many others were born in small or middle-sized communities in Lithuania, Belarus, and the Ukraine. Although for them the transition from a conservative environment to a modern metropolis was a major, revolutionary step, Odessa was ultimately only a stepping-stone for them, a chapter in their biography and a station in their literary or political career. Spivkoff, by contrast, was born in Odessa, where he grew up and spent his childhood and teenage years. His life in this city continued into the Soviet period and, excluding the period of his military service and his years in France, he only finally left it when he was close to fifty! One could say, then, that Spivkoff was as much an Odessite as one could be, comparable to others such as Vladimir (Ze'ev) Jabotinsky. And indeed, despite the difference between these two men, they shared a number of characteristics that might be connected to their common background in Odessa. First among these, in my eyes, is their mixture between secular Hebrew culture – at times outspokenly secular – and their identity as part of Russian culture.[footnoteRef:15] [15:  להוסיף זיכרונות ז'בוטינסקי, נוסח אנגלי, סטניסלבסקי,] 

	Spivkoff’s identification with the city, which was about eighty years old when he was born, appears in his memoir in conjunction with his sense of belonging to the Russian Empire. A similar identity was shared by many of the immigrants to the province of New Russia, encompassing such diverse groups as ultraorthodox religious Jews from Lithuania, Greeks from Anatolia, German farmers from Württemberg and people of many other nations who were invited to come settle the new cities and agricultural communities in the region. Together, these elements formed a rich ethnic mosaic, held together by loyalty to an empire whose territories had been expanded during Catherine the Great’s period to include formerly Turkish territories. Spivkoff presents himself in his memoir as the great-grand son and grandson of religious Jews who took part in the project of extending the Empire’s borders to the shores of the Black Sea. This was a massive undertaking that lasted from the wars against the Ottoman Turks, at the end of the 18th century, until the beginning of the reign of Tsar Alexander II in the middle of the 19th century. 
One of Spivkoff’s treasured memories, passed down to him from his father, was that his grandfather had won a high imperial honor (“The silver medal with the emblem of Vladimir Lenin,” as he put it, [p. 6]). This same grandfather had had the honor of shaking the hand of Tsar Alexander II during his state visit to Crimea to inaugurate a monument to the city’s legendary major, Mikhail Vorontsov (1782-1856), a Russian nobleman and field-marshal who had gained renown during Napoleon’s invasion of Russia in 1812. Spivkoff’s grandfather was honored for his part in creating a military facility in Ochakiv! It seems likely this was the restoration of the fortress controlling the estuary of the Dnieper, which was taken by the English army on the 17th of October 1855, during the Crimean War. The name Ochakiv was of great significance in the imperial discourse during the Tsarist period: In 1788, a few years before Odessa was founded, the Russians conquered the fortress of Ochakiv, in a military turning point that brought about the complete removal of Turkish forces from the areas to the north of the Black Sea. Moreover, the famous poet Gavrila Derzhavin (1743-1816), a prominent statesman whose poems were learned by heart in gymnasiums across Russia during Spivkoff’s adolescence, composed a famous ode in honor of the victory. Spivkoff’s great-grandfather served, it seems, as a Jewish contractor or supplier for the army, a function that was commonplace during the Tsarist period. 	Comment by Noah Benninga: ribbon?
שנץ in the original, but I translated as 
שטנץ	Comment by Noah Benninga: Wait, I thought it was the English who took the fortress (a line earlier)?
Their feeling of belonging to the Empire, which paved the way for the Jews of Odessa to integrate into Russian culture, did not necessarily extend to overcoming all differences with neighboring ethnic groups. One may even say the opposite: the experience of life in a cosmopolitan metropolis enabled a positive relation to the Empire to exist alongside the emergence of a separate, national consciousness. Essentially, there was no great difference in this respect between the Jews and the Greeks of Odessa – unfriendly neighbors who identified with their national causes in areas held by the Ottoman Empire and enjoyed the support of the Russian Empire. 
Moreover, the sense of belonging to the empire was congruent with a kind of “local Odessan patriotism,” which moved Jewish writers and thinkers of Spivkoff’s generation to varying degrees. The best known of them was the aforementioned Vladimir (Ze’ev) Jabotinsky (1880-1940), a Russian writer, Hebrew poet, and Zionist statesman who was born in Odessa.[footnoteRef:16] This Odessan local patriotism did not contradict the fact that members of the Jewish intelligentsia in the southern city identified with Jewish nationalism in general and Zionism in particular. His entire life, Spivkoff treasured those Odessan sites that were for him most connected to his childhood memories of the city, his sense of belonging to the Russian Imperial culture, and his love for the Hebrew language and the idea of Jewish national revival. And what could better exemplify the connection to the Russian Imperial context than a ceremony Spivkoff and his companions performed at the foot of a statue to a famous Russian poet?  [16:  "An Odessan Nationality? Local Patriotism and Jewish Nationalism in the Case of Vladimir Jabotinsky", Dmitry Shumsky, The Russian Review 79 (1), 2020, pp. 64-82). ] 

“On a certain Saturday, towards midnight, our group of adolescent boys gathered below the statue of the poet Pushkin, facing the Black Sea. And there we swore an oath to devote ourselves to the Hebrew language forever,” [p. 30]. These members of a clandestine society chose to conduct their ceremony beside the statue of Pushkin, noteded for his Russian poetry, which represented Odessa’s cosmopolitical spirt. This choice of locale was a well-suited expression of the challenge the group meant to pose to the traditional Jewish-Ashkenazi culture identified with the Pale of Settlement. The members of this clandestine group included, among others, Joseph Klausner and Nahum Slouschz. It also included one young woman, Ester Yunis (Yevin) (1877-1975), who went on to become one of the leaders of the struggle for women’s rights in the Land of Israel, and a member of the Assembly of Representatives (the pre-state parliamentary assembly) and the Jewish National Council. In 1896 the poet Shaul Tchernichovsky dedicated the Hebrew lullaby “Nitshu Tzlilim,” to her young son.[footnoteRef:17] 	Comment by Noah Benninga: Couldn't find authorized English spelling online [17:  בסוק, זכרונות ספיבק בעיתון הארגנטינאי שמואל ייבין  (1982-1896) ארכיאולוג ישראלי שהיה מנהל אגף העתיקות והמוזיאונים של מדינת ישראל בשנותיה הראשונות. אנשי  החבורה שמרו על הקשר ביניהם  כל ימי חייהם וניהלו חליפת  מכתבים בעברית. ] 

The group’s decision to pursue a radical-nationalist line was inspired by their teacher at the Jewish gymnasium, Jehuda Leib Dawidowicz (1855-1898), who published widely on educational matters in the nationalist Journal Ha Shelach, and translated the letters of the English philosopher Herbert Spencer into Hebrew.[footnoteRef:18] Spivkoff composed the Hebrew text of the oath the members of the group took, [p. 30]. The description of this society brings to mind similar nationalist groups, inspired by the spirit of Romanticism, created by teenagers and university students from other nations in the multi-ethnic empires of Central and Eastern Europe. While Pushkin’s statue lent the group’s identity a cosmopolitical nuance to their Odessan identity, the previously mentioned monument to Mikhail Vorontsov supplied their Jewish “pre-national” past, adding the memory of Voronstov’s father’s and mother’s Jewish families to the register of ethnic heterogeneity which was part and parcel of this local identity. 	Comment by Noah Benninga: Added. OK? [18:   החנוך השכלי המוסרי והגופני / מאת הערבערט ספענסער ; תרגום שלם משפת אנגלית, בתוספת באורי-מלים ומושגים והארות מסבירות והקדמה ... מאת יהודה ליב דאווידאָוויטש ... (ווארשא : אחיאסף, תרנ"ד] 

Spivkoff’s cultural world took shape, as it were, between these two civic monuments and their historical provenance. They were erected in the city by the Russian Imperial regime, which shaped the map of the city along the contours of the various ethnic groups of which it was composed, naming streets after Italian, Greeks, Jews, and others of the founding communities. Odessa’s Jewish community included both Jews who had not abandoned their traditional Jewish culture, event after four or five decades in the new metropolis, as well as imperial agents of change. The “geography of memory” sketched out in the chapters of Spivkoff’s autobiography dealing with Odessa provide us with an additional dimension in the elusive reciprocal relationship between continuity and change, and tradition and revolution, a relationship that accompanied the initiators of modern Jewish nationalism on their journey from the imperial metropolis to the Land of Israel. 	Comment by Noah Benninga: ולצידם סוכנים  אימפריאליים מעוררי שינוי ומחוללי תמורה. 
	Many of the members of the “Odessa Group,” who went on to spread the legacy of the Jewish cultural creation in Odessa around the world, had already gone through the process of leaving their traditional Jewish background before arriving in the city. Spivkoff, by contrast, underwent this process – a well-known and almost “essential” part of the group biography of tens of thousands of members of the Jewish intelligentsia in Eastern Europe, which even became a literary convention – without ever leaving the city of his birth. In the memories of intellectuals, poets, writers, and historians Odessa was preserved as an ideal place, a utopia which they sought growing up in one of the smaller communities in the Pale of Settlement. However, the glory of this “promised land” was apt to fade after meeting the teeming city life in reality. But for Spivkoff, the metropolis was never a utopia, but rather his home. Moreover, as the son of a family that conducted a traditional Jewish way of life in the big city, his memories do not link the old, customary way of life with a small town or shtetl. 
The image of the small Jewish town as a bastion of bygone traditions, cut off from the modern world, is a well-known theme in Jewish literature, and often appears as though it were a historical fact. But that is not how Spivkoff remembered the city of his birth, although his memoir recounts portions of Odessan reality in Jewish neighborhoods that are remarkably similar to descriptions of life in the shtetel that feature so prominently in Hebrew and Yiddish literature. Later in life, when he traveled far and wide as a soldier in the Russian Army, and afterwards as a businessman, Spivkoff moved in the opposite direction from the rout taken by the numerous immigrants leaving their local towns and villages for Odessa. While the immigrants introduced their memories of the small town into the metropolis (which was also the place where they refined and developed the literary image of the traditional Jewish shtetel), Spivkoff brought with him the cultural wealth acquired in the big city, introducing it to small provincial towns in Russia and the Pale of Settlement.	Comment by Noah Benninga: ואכן

Seemed to need a opposition, otherwise I don't understand your meaning here...
	This is the place to draw the connection between the particular Odessan story presented to us by Spivkoff and the greater and even more complex narrative of Jewish acculturation in Eastern Europe. Spivkoff’s memories amply demonstrate the highly heterogeneous, complex, and volatile nature of the cultural melting pot into which the Jews of the Russian Empire were thrown when modernization processes swept the country at the end of the Tsarist period. They open a window through which we can glimpse something of the ethno-linguistic mire that reigned in the period preceding the First World War. There were other options to the acculturation undergone by the Jews. These options sketched out parallel, or at times tangential, routes to Western European culture. According to autobiography, Spivkoff navigated between the culture of the Empire, Polish culture (which he encountered during his time in the north-east of the Pale of Settlement), and German culture (at that moment in time when the distinction between German culture and German nationalism was just emerging.) Together, these cultural worlds were part of a multi-ethnic cacophony in which not one, but two modern and emergent Jewish cultures were involved, the one grasping the heels of the other: Hebrew and Yiddish. Until 1917 all options were still on the table.
Any of the paths listed above could be chosen as a rout to Jewish modernity, and one could even progress parallelly along two or three routes at the same time, or alternatively remain entrenched in the conservative, orthodox position, and turn down all modernist options all together. As a result, Jewish cultural activity in Eastern Europe was sometimes monolinguistic, but often bilingual, trilingual, or multilingual. Spivkoff could write in Russian and in Hebrew, and translated from German – and in this he was similar to many of his generation who wrote in these languages as well as in Yiddish and Polish. And there was, of course, also a political background that had a great influence on the choices made by Jews in various regions from among the cultural options available to them. 	Comment by Noah Benninga: added
The policies of the Russian Empire towards various ethnic groups, the restrictions they imposed on certain languages, or the incentives granted to use the language of the Empire, are recurrent themes in Spivkoff’s autobiography. Spivkoff, who during his military service fulfilled the role of a cultural agent for Russian imperial culture (as a Jew who had become integrated into the imperial metropolis), sketches an exact, synchronic and diachronic picture of the state of affairs in Białystok, a local case study in this dynamic chain of cultural-linguistic processes. In spring 1899 he published a poem eulogizing one of the first pro-Russian proponents of Jewish enlightenment, Avrom Ber Gotlober (1810-1899), a well-known bilingual writer (Hebrew and Yiddish), noted for his translations from German, [p. 63]. At the time, Spivkoff was staying in the house of Gotlober’s daughter, Sofia Gotlober-Burnstein,[footnoteRef:19] accompanied by the grandson of the elderly poet, Jasha, who was himself a Polish-nationalist poet, pursued by the Tsarist secret police for writing in this persecuted language. The young, rebellious poet, grandson of one of the fathers of enterprise of Jewish acculturation into the culture of Imperial Russia, tried to convince Spivkoff to read the poetry of Adam Mickiewicz (1798-1855), widely recognized as one of the symbols of Romantic Polish nationalism. The Jewish soldier from Odessa turned him down with these words: “Everything having to do with Poles is forbidden in the barracks. Polish books are a great danger in the military to any who read them. Even the classic Russian writers are not free to read,” [p. 64].	Comment by Noah Benninga: באותם ימים בילה בביתה של ביתו, סופיה גוטלובר 

What time? The transition here is confusing...	Comment by Noah Benninga: Guessing here... 	Comment by Noah Benninga: Spelling uncertain... [19:  גוטלובר התגורר בשנות חייו  האחרונות בבית ביתו וחתנו שהיה עורך דין. על הבית זה, שהחייל ספיבקוב בילה בו בחופשותיו מן השירות הצבאי בביאליסטוק ראו עדות של אדם שפגש בו את המשכיל הישיש:  ל. פייגין, "אברהם בער גאטלאבער", דאס נייע לעבן, 1 בספטמבר 1925.] 

Here, in Białystok, Spivkoff experiences something of the dilemmas which afflicted Yiddish, in its attempt to become the language of a modern culture, another process interrupted by the Tsarist policies. Spivkoff, who vehemently opposed Yiddish becoming a state-language, used his special linguistic skills to earn a living, helping Yiddish theater pieces receive approval from the Russian censorship by translating them into German… In fact, Spivkoff was only continuing a linguistic-literary ruse often practiced by Odessan Hebraists of the Haskalah period, who would “convert” Yiddish texts to “proper” German by inserting certain syntactical “corrections.” In doing so Spivkoff preserved a reliable piece of evidence for us concerning the gap between the German “legalistic” texts, written in the Latin alphabet, which was presented to the state officials, and the lively and colorful Yiddish, in which the plays were performed on stage: 	Comment by Noah Benninga: Not 100% sure what the first one was...
Everything was done as they asked, and I rendered it all into the Latin alphabet; yet my rigorous editing and “purifications” of the text could not remove all of its “taint.” In any case, the editing and correcting was done only on paper – on stage, the actors spoke in pure, colloquial Yiddish, [p. 64]. 	Comment by Noah Benninga: Added
As previously noted, Spivkoff was trained to serve as an agent of the Imperial culture in Russian provinces, thanks to the education he had received at the gymnasium in Odessa, whose curriculum offered Jewish studies alongside general, secular education. In other words, the cultural Russian element of his education, in combination with its Jewish component, enabled the military to bestow upon Spivkoff the “Russification” of the ethnic groups in the western part of the empire – the selfsame Pale of Settlement intended by the regime for Jewish use forty years before he was drafted into the army, in the days of the reformist Tsar, Alexander II. This led to the paradox of a Jewish soldier from Odessa, who had devoted himself from an early age to the revival of the Hebrew language, and had mastered Russian, teaching analphabetic Slavic soldiers the state language, while simultaneously working to advance the Russian-language prowess of his brethren living in northeast Poland. According to Spivkoff’s testimony, around the turn of the 20th century,	Comment by Noah Benninga: slightly reworked. OK?
Russian was only seldom to be heard. The masses spoke Polish, and Jews knew their Yiddish as well as Polish. Russian was required only by those who had business with the state institutions or the military,[p. 59]. 
The acculturation processes that took place in the multi-cultural imperial sphere in which Spivkoff took an active part, as an agent of Russification, had yet another aspect, one that is crucial for understanding modern Jewish culture: the influence of so-called “people of culture” on the Jewish agent of Russification. Cases of “inter-culturation,” in other words a mutual cultural influence, appear in Spivkoff’s memoir often. For example, in recollecting his role as letter-writer for these illiterate Russian soldiers Spivkoff writes:
 Most privates in the army do not write letters, and only a few are literate. They find this a difficult thing to do, and so write nothing. They send pre-printed letters to their loved ones, and the corporal, or the regimental scribe writes the address. Sometimes I would write the address for them, and even add a line when they asked me to, [p. 72]. 
With these words Spivkoff successfully conveys to his readers the spirit of what was, in Imperial Russia, a relatively new popular product – illustrated postcards. Essentially a piece of capitalistic merchandise, these postcards were characterized by “popular” visual themes, acting as a way in which producers dictated to the lower classes the subjects of “popular culture.” Despite serving as a Russian soldier, Spivkoff seems to be enacting a well-familiar role in Ashkenazi culture, that of the “schreiber” (or writer, in Yiddish), who composes official letters, written in “high” language, for his illiterate customers. Yet in this Russian case, it seems that it was Spivkoff the “schreiber,” who– from an Imperial point of view – belonged to the culture of the illiterate soldiers, who became “acculturated” to the culture of the local peasants!	Comment by Noah Benninga: But they were Slavs? (A few lines above...)	Comment by Noah Benninga: בני האיכרים 
For many Jews living in the crumbling Empire, the interim period between the 1917 February Revolution and the establishment of a stable Soviet regime at the beginning of the 1920s bore a semi-apocalyptic character. In Spivkoff’s memories, this period was marked by a mixture of a hope for redemption with scenes of destruction, and his impressions are strongly colored by both anticipation and terror. On the one hand, millions of Jews had instantly gained political equality and with it the complete freedom to develop a national culture according to their own views. This brief moment gave rise to an outburst of unrestrained Jewish cultural creation unfettered by censorship. Yet at the same time, the inter-ethnic tensions which in the southern provinces led to mass murder, and the threatening face of Bolshevik totalitarianism made its first appearance. The publication of the Balfour declaration, promising the Jews a “national home” in Palestine, and the October revolution, which began the Soviet period in Russian history, took place only five days apart! During these fateful days, Spivkoff took part in a ceremony the likes of which a Russian Jew could never have imagined before the fall of the Tsar, not even in his most wild dreams: The English consul in Odessa congratulating the Zionists on the occasion of the Balfour declaration. But the burst of national awakening, and the joy many Jews felt in 1917 at finally being granted equal rights and the freedom of speech, died down quickly, within a matter of a few months:
Above all the Jews lived [freely] shaking off their fear of those who oppressed them. The entire world saw a new light shining upon what used to be the Russian monarchy. This weight, they thought, was now gone forever […] The people prepared for freedom. […] Yet they held their breath in vain. The constituent assembly failed to materialize. Life developed and took on a new face, one marked by great suffering and endless bloodletting, [pp. 138-139]. 	Comment by Noah Benninga: חיו
who? I'm guessing here... Please correct if necessary. (And if so, I would appreciate a paraphrasing of this line in other words in Hebrew).	Comment by Noah Benninga: מחמת המציק היהודים, היהודים הנעלבים הרבה

??
Spivkoff, a property holding industrialist with Zionist views, was not among those who supported Russian social democracy in the pre-revolutionary period. The scenes of Odessan everyday life recorded in his autobiography bear witness to Spivkoff’s loathing of the new Soviet rule, a regime that decimated everything in his beloved city he had held precious. He focused his memory on recounting objects the Bolsheviks confiscated from Jews of different financial classes. The confiscation of his daughter’s piano – an instrument that fulfilled a key role in the bourgeois house, and symbolized for many Jews their integration into Western culture – marked for him the end of an era. He experienced this event as catastrophic on many levels simultaneously: it had both cultural and financial ramifications, and marked the necessity for a complete change of mind. But for Spivkoff the event even had an almost religious connotation, resonating with the great catastrophes of the Jewish people: 
The day they stole our piano was like Tisha B’Av [the day on which tradition held that both the First and Second Jewish temples were destroyed] in my house, a day of mourning. My wife and only daughter cried bitterly, and were inconsolable. When they removed the piano, we felt as though we were watching a living man being led away to his execution, [p. 140]. 
In one government warehouse Spivkoff saw dozens of confiscated pianos, lying beside organs that had been uprooted from city churches, as well as the organ of the synagogue built by immigrants from Brody. For him, the destruction of the Jewish bourgeois home and the decimation of the symbols of Christian-Jewish civilization that had marked the cosmopolitan metropolis, were an apocalyptical episode foretelling his forthcoming exile from this city of his birth. 
Spivkoff’s memoir contains details of great historical value concerning dozens of people he met throughout his life. Some of these took part in the formation of his spiritual world, and in building bridges connecting the world of Jewish culture he had acquired in the Odessan neighborhood to the Eastern European context. His cast of characters includes: Jewish teachers; fellow students who went on to make a name for themselves in Hebrew literature, science, and public life; and community leaders, writers, poets, political activists, and others. Spivkoff’s meeting with these figures left him with impressions that he sought to document and pass down to future generations. The variety of men and women who inhabit Spivkoff’s memories is extremely wide, a broad arc of the “representatives” of Russian Jewry at the end of the Tsarist period, stretching between conservative Judaism, on the one hand, to different forms and extents of “Russification” on the other. The Rabbi of Korbin, a radically conservative Hassidic leader, is a good representative of the former, while Bialik’s brother-in-law, a Jew-hatting Bolshevik, represents the latter. Other figures worked into this arc are the poet, Hayim Nahman Bialik (1873-1934); the historian Hayyim Jonah Gurland (1843-1890); the doctor and book collector Joseph Hazanowicz (1844-1919); the poet Shaul Tchernichovsky (1875-1943); the reform rabbi Shimon Arieh Schwabacher (1820-1889); and the historian and literary scholar Joseph Klausner (1874-1858).	Comment by Noah Benninga: הרבי מקוברין	Comment by Noah Benninga: יוסף חזנוביץ	Comment by Noah Benninga: הרב המתקדם שמעון אריה שוואבכר 
[bookmark: _Hlk73550314]Among the teachers at the Jewish gymnasium-yeshiva in Odessa were such formative figures as the writer and teacher Elimelech Wechsler-Bazdarka (1842-1919), who influenced Spivkoff’s primary relationship to the bible and the Hebrew language. Wechsler, who belonged to the members of the Jewish Enlightenment in Odessa and wrote in both Hebrew and Yiddish, signed his publications in the Jewish press with the penname “Ish Neomi” (the husband of Neomi.) His is a figure which recurs in the autobiography, appearing in different periods, beginning with Spivkoff’s childhood memories in the 1880s and ending with a description of his funeral, during the turbulent days that followed the 1917 revolution. 	Comment by Noah Benninga: אלימלך ווקסלר-בזדרקה
Throughout his life, Wechsler was an adherent of biblical purism. He adamantly refused the post-Maskilic forms of writing that mixed later historical strata of the Hebrew language, beginning with the Hebrew of the Mishna and ending with the Ashkenazi Hebrew of rabbinical and Chassidic literature. His strident position on this matter was in keeping with his relationship to Yiddish, about which he had a pronouncedly Maskilic position. Although he wrote in Yiddish for decades, Wechsler saw it primarily as a means of communication and educational instrument, and not as a carrier of national-cultural value that should be fostered in its own right. Many of the writers in the Odessa Circle, who abandoned the archaic Maskilic, “overly flowery,” way of writing, and adopted Hebrew prose after the style of Mendele Mocher Sforim, while simultaneously taking an active part in the fostering of literary writing in Yiddish, the position of this 90-year-old biblical purist seemed dated. It belonged to a “bygone generation, whose style differed from that of the contemporary generation of writers as much as the spiritual problems which concerned them,” as the young, innovative poet, Shaul Tchernichovsky described him thirty years after he met him browsing through the Hebrew newspapers in the Odessa library.[footnoteRef:20] [20:  בסוק, ליופי ולנשגב, עמ' 82. בסוק מציג את וקסלר  בכמה מקומות בספרו  כמי שהיה בעיני טשרניחובסקי מטונימיה מוצלחת לספרות ה'השכלה' בכלל המעדיפה את המליצה הקבועה בפסוקים על פני חיפוש דרכים ייחודיות בעברית למסירת גוני מחשבה והוויות מציאות (שם, עמ' 83, וראו גם: עמ' 120, 193, 264).] 

Spivkoff, on the other hand, never ceased to see his teacher, whom he affectionately called “the purist writer,” [p. 29], as a source of inspiration for his life’s work in the revival of the Hebrew language, and an intellectual whose secular approach to the biblical scriptures influenced his choice to abandon the traditional way of life in which he had been brought up. Spivkoff remembered Wechsler fondly for his support of the Hebrew journal published by Spivkoff and his fellow students, HaGan: “We never forgot the great spirit of this teacher, even long after having left the Yeshiva. He asked us for one thing only: “Use the bible, use its beautiful proverbs and expressions. You will find everything there, nothing is missing in the bible,” [ibid.]. Spivkoff recollects that his father had noted Wechsler (Ish Neomi) as part of a group of writers and intellectuals belonging to the Haskalah movement in Eastern Europe – among them “Smolenskin, Lilienblum, Judah Leib Gordon, Mandelkern, and Brandstaeter,” [p. 37] – who led him away from a traditionally religious way of life.	Comment by Noah Benninga: ברַנדשטֶטר	Comment by Noah Benninga: I'm a bit confused... So Spivkov's father had already given up religion? Because earlier it seemed S. grew up in a traditional setting...
 Spivkoff’s memoir therefore offers the readers of his memoir a unique cannon in the history of Hebrew culture. According to him, Wechsler was the last link in a Maskilic-nationalist tradition that took hold in cosmopolitan Odessa, namely the reliance on the biblical scripture. And indeed, a similar spirit of return to the biblical text with secular intentions is a trait that marks the works of a great number of Russian-Jewish writers and scholars who, influenced by the Jewish national movement, took up the study of the ancient Jewish history (Slouschz, Jabotinsky).[footnoteRef:21] Apparently they were fulfilling Wechsler’s spiritual last will and testament, which Spivkoff recounts. In describing the modest funeral in 1919, he writes: “The spirit of God hovers over the Holy Scripture, yet the letter is not the letter of God…” [p. 114]. While writing about Wechsler, Spivkoff clearly identifies himself as the continuer of an Odessan Maskilic school of thought sharply opposed to the group composed of Bialik, Rawnitzki, and Sholem Aleichem. It is not a surprise, therefore, that his relation to Yiddish also continued the anti-Mendele Mocher Sforim position of the gymnasium teacher with a secular perspective on the bible: “And then I came upon a copy of the book Di Kliatshe (My Mare), written by Grandpa Medele. Among the traitors I read were Mendele and some of those terrible short stories by that fool, Shamar![footnoteRef:22] I could not bear the shame and disgrace to which our writers had sunk,” [p. 54]. According to him, “proper” Jewish bilingualism was “either Hebrew or Russian,” so he remarked to Shaul Tchernichovsky, [p. 55]. 	Comment by Noah Benninga: ואילו המִכתב אינו מכתב אלוהים

I'm not sure I understand what you mean here. Which letter? 	Comment by Noah Benninga: גם מנדלי, קראתי, בין הבוגדים, בין המעשיות הגרועות של הליצן שמ"ר	Comment by Noah Benninga: קשה היה לי מנשוא את העלבון ואת החרפה אשר חירפונו סופרינו [21:  במובן מסוים אפשר לראות בחוליה האודסאית הזאת את בשורת הכנעניות של הימין הציוני. ראו: יעקב שביט, מעברי עד כנעני, הוצאת דומינו, ירושלים 1984, עמ' 74-75; שרירא, איסוף שברי הגולה, עמ' 68-62.
Nahum Meir Schaikewitz]  [22:   שם העט של נחום מאיר שייקביץ (). סופר דו-לשוני שחיבר מאות רומנים ביידיש] 

Among the many socio-cultural options the Jews of Russia had of acculturating into society at the beginning of the 20th century, there were also paths opened up by the radical political parties that had taken over the cultural-linguistic production of the faltering Empire after the October revolution. The Soviet state, however, did not recognize the bilingual “Hebrew or Russian” vision in the spirit of Klausner and Tchernichovsky, although at first it did not explicitly forbid it. This, despite the attempts by intellectuals and cultural practitioners, among them also those affiliated with Odessa, to continue to foster Hebrew culture.[footnoteRef:23] Yiddish was recognized as the language of Soviet Jews, and those Jews who joined the new regime took part in gradually halting and dismantling Jewish cultural production in Hebrew. In Spivkoff’s memories these events were tied in with the (negative) image of a Bolshevik Jew born in Zhitomir, Yan Gamarni (1894-1937), who married the sister of Bialik’s wife, Mania. It is unclear from Spivkoff’s memories if he ever met Bialik’s brother-in-law, and it is possible he is only repeating the widespread rumors about him. In the few lines devoted to this figure, Spivkoff shares with his readers a small part of what he suffered at the hands of the diligent Jewish Bolsheviks who went to work dismantling Odessa – the founding city of cosmopolitan Hebrew Jewry.  [23:  ראו:יהושע א. גלבוע, אוקטובראים עברים: תולדותיה של אשליה, אוניברסיטת תל אביב, תל אביב 1974] 

[bookmark: _Hlk73549909]Of great interest is a random meeting Spivkoff had in 1910 with Professor Élie Metchnikoff (1845-1916). In his description of the meeting, Spivkoff again mentions his bible teacher at the Jewish gymnasium in Odessa, Elimelech Wechsler. Metchnikoff, a noted physician, was a professor at the University of Odessa when Spivkoff was growing up. In mid-life he moved to Paris, where for many years he served as one of the heads of the Institut Pasteur. In 1908 he won the Nobel prize for his scientific discoveries which shed light on the working of the immune system. This noted intellectual was of Jewish origin. He was the grandson of Yehuda Löb Nevakhovich (1776-1831), one of the first members of the Haskalah in Russia, and author of the pro-Russian Hebrew-language composition Kol Shavah Bat Yehuda, published in Shkloŭ in 1804.[footnoteRef:24] This meeting encompasses more than a hundred years of Jewish acculturation in Russia. Spivkoff was the product of a very advanced stage of this process. The acculturation of Jews from the divided Polish-Lithuanian Commonwealth to Russian culture began at the end of the 18th century, when a handful of Jews relocated from Belarus to St. Petersburg, after the first division of Poland in 1772, and continued with the acculturation of their progeny (some of whom converted). Like Metchnikoff, many of them successfully became part of the political and scientific elite in Imperial Russia.  [24:  ראה אור ברוסית  בשם   Вопль дщери иудейской   צילום הגריסה העברית של החבור הנדיר הזה ראו:  "קול שועת בת יהודה", עם מבוא מאת בן ציון כ"ץ, העבר ב תרע"ח, עמ' 197 - 201] 

From the description of the conversation between Spivkoff and Metchnikoff, it appears that only a few generations after Yehuda Löb Nevakhovich left the Belarussian province for the imperial capital, the acculturation of these early members of the Haskalah seemed like a far distant episode. Yet this is not how Spivkoff, who, like his Odessa schoolmates, connected Russification with a desire to become part of Western culture, saw matters. When Spivkoff and Metchnikoff met, in a post office in Astrakhan, they conversed in Russia, each having no prior knowledge of his interlocutor’s religious or ethnic identity. To all intents and purposes they were “Russian.” But when Metchnikoff was asked by Spivkoff about an acquittance of his, a Jewish scientist working at the Institut Pasteur in Paris, Metchnikoff remarked that he was “A Jew from Odessa. Is it perhaps the case that you too, sir, are a Jew?” – “I am indeed a Jew.” – “My mother too,” replied Metchnikoff, “was a Jew. She is now 85 years old,” [p. 117].[footnoteRef:25]  [25:   'עברי' כאן במשמעות 'יהודי' [על פי הרוסית 'יווריי'=יהודי]. פרטי הסיפור אינם עולים בקנה אחד עם שנות חייה של אימו של מ'צניקוב (1879-1814) שהלכה לעולמה יותר מעשרים שנה לפני המפגש בסניף הדואר – אלא אם התכוון ספיבקוב  לומר כי האם היהודיה , ביתו של נווחוביץ'נ נולדה 95 שנים. לפני המפגש.] 

The acquaintance about whom Spivkoff had asked Metchnikoff was the immunologist Shmariahu (Alexander) Wechsler-Bazdarka (1870-1940),[footnoteRef:26] the son of Elimelech Wechsler-Bazdarka (Ish Neomi), Spivkoff’s admired teacher mentioned earlier.[footnoteRef:27] Shmariahu, the son-in-law of the famous Odessan cantor, Pinchas Minkowski (1859-1954),[footnoteRef:28] also emigrated from Tsarist Russia, to take up a position in a leading scientific institution in Paris, working alongside Metchnikoff, the converted grandson of the Belarusian Maskil! In many cases the Russification of provincial Jews, who climbed the social ladder, gained academic education, and established scientific careers led to one of the Western world’s great capitals. In other cases, members of the same group, including Spivkoff’s schoolmates, reached Jerusalem, Tel Aviv, or Haifa, to where they brought the culture of Imperial Russia. The meeting between the Odessan Jewish industrialist and the Russian French scientist of Jewish extraction that took place in a far-flung office of the state mail provides the readers of Spivkoff’s autobiography with a passage in which one can glimpse the great story of Jewish modernism as it spread across the expanses of the Russian Empire, along the roads and sea lanes leading to Palestine, and to Western Europe as well as North and South America. These were three routes through the Jewish experience in Eastern Europe could be left behind. The interplay and exchange between these routes created an international web of Jewish intelligentsia, whose members ultimately acculturated to their new cultural surroundings. 	Comment by Noah Benninga: האימונולוג שמריהו (אלכסנדר) ווקסלר- בזרדקה  [26:  ביתו של החזן פנחס מינקובסקי  הייתה פסנתרנית. ספיבקוב מביא תיאור עגום  של חיי הזוג בזרדקה בפריס, עליהם למד ממכתבי  הבת לאביה החזן: "האישה הצעירה העליזה והערה חפצה בחיים, והאיש מצוי תמיד ותדיר במעבדה שלו בתוך הצנצנות ובנוזלים השונים. הוא מצוי בעולמות שאין לה חלק בהם לגמרה. הזוג לא נתפרד, אלא כאילו חיו מבוּדדים ומצויים בנתיב אי־רצוף " [עמ' 50]]  [27:  בזרדקה החל דרכו המדעית ברוסיה, אך לאחר שהוצע לו להתנצר לשם קידומו האקדמי עבר לפריס והשלים שם את לימודיו. מאמר מדעי שלו על 'החסון המקומי' ראה אור בעברית בכתב העת הארץ-ישראלי הרפואה בשנת 1924.]  [28:  ענת רובינשטיין, חזן ההשכלה: חייו יצירתו והגותו של פנחס מינקובסקי (1924-1859), עבודה לתואר דוקטור, האוניברסיטה העברית בירושלים, 2018] 

Historians, cultural theorists, and those who study the history of modern Hebrew literature who wish to examine the complex, intertwined roots of the variety of Jewish cultural modernisms will find great interest in Spivkoff’s memoir, the Odessan Hebrew enthusiast who was uprooted from a cosmopolitical metropolis in the southern part of the Russian Empire – an important, formative center in the annals of modern Jewish culture – and spent more than half his life in a provincial Argentinean capital. His Hebrew autobiographical materials are replete with records of his making acquaintance with Western culture in its Eastern European iterations. His memoir evokes the enthusiasm of modern national awakening, encapsulating the frightful shock of meeting a newly established totalitarian regime; moreover, it contains poignant memories, immersed in the pain of exile, emigration, and acculturation to an unknown culture. Spivkoff’s experiences, whose childhood was spent in the days of the Tsar Alexander II, and whose later years were lived out in a provincial Argentinian town in the 1960s, amount to a multi-cultural and multi-lingual biographical mosaic spanning the entire globe. This is a group portrait of millions of Jews, members of a unique ethnic-religious group that were born in one of Europe’s multi-national empires, were uprooted with the collapse of the old political order, and carried the cultural heritage of pre-state nationalism with them across the ocean. 
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