
[PDF] The Jewish Writings

The Jewish Writings

Hannah Arendt 
*Download PDF | ePub | DOC | audiobook | ebooks

#832890 in Books Hannah Arendt 2008-02-26 2008-02-26Original language:EnglishPDF # 1 7.96 x 1.27 x 
5.20l, 1.37 #File Name: 0805211942640 pagesThe Jewish Writings | File size: 77.Mb

Hannah Arendt : The Jewish Writings  before purchasing it in order to gage whether or not it would be worth my 
time, and all praised The Jewish Writings: 

0 of 0 people found the following review helpful. Her writing is most of the time very difficult to ...By lydia 
GrinfeldHer writing is most of the time very difficult to unravel, and I could not read most of this highly abstract text. 
However, I carefully read the last chapters, about the State of Israel, and was astounded by the accuracy of her analysis 
and vision.0 of 3 people found the following review helpful. The bi-nationalist tendencyBy abraham Weizfeld Ph. 

http://f3db.com/pub/links.php?id=0805211942


D.As a writer affiliated with the bi-nationalists the critique of nationalism is appropriately directed against the Nation-
State concept although it recedes from a rejection of nationalism per se. National-identity however is to differentiated 
from nationalism as a Statist ideology. The Hans Kohn model of exclusive and inclusive nationalism falters on this 
point.27 of 35 people found the following review helpful. Essential documents for understanding a central political 
thinkerBy Shalom FreedmanHannah Arendt is known today primarily as the political thinker who provided a 
fundamental understanding of 'Totalitarianism'. Her work explores the meaning of the human condition. And her 
thought often involves a profound exploration of the etymology of basic concepts of thought and experience.In this 
comprehensive collection of her writings on Jewish - related subjects we come to better understand how her 
experience as a Jew played a formative role in her thinking. In his illuminating introduction Jerome Kohn tells of how 
Arendt as a schoolchild when taunted by Anti- Semitic remarks by other pupils, did not flinch and run, but rather 
followed her mother's instruction, stood proudly and answered back. This 'fighting spirit' no doubt also played a 
central role in her urging during the Second World War the creation of an independent Jewish fighting force which 
would give shape and meaning to Jewish political identity.Kohn sees Arendt as having gone through a number of 
stages in her relation to her Jewish identity. In the first phase in which she wrote 'Rahel Varnhagen' she was very much 
concerned with the effect of the Enlightentment on Jewish identity. In a second phase when Anti- Semitism began to 
threaten the very existence of German Jewry she was forced to confront the rejection of herself as German national. 
When the war clouds thundered and the threat to European Jewry became more palpable she escaped to France. There 
she entered the world of action, the world central to the political meaning of her thought. She worked for Youth Aliyah 
helping young people make their way to the Jewish Yishuv in Palestine. In one of the most moving documents in the 
work she urges a young person, distressed at the thought that his parents will not be able to go with him, to think not 
only of his own future but of that of the larger Jewish community.After her internment at Gurs and her escape she 
made her way to the United States. Here was ushered in her most active period of Jewish writing. Writing for the 
German- Jewish 'Aufbau' she urged the creation of a Jewish military force. She saw in the inability of the Jews to 
defend themselves, not only a physical danger but a threat to their communal integrity.After the war when she began 
to become more widely known as a political thinker. (The 'Origins of Totalitarianism' her breakthrough book was 
published in 1951.) she wrote less about Jewish issues. However when Eichmann was captured she requested from the 
'New Yorker' to be its correspondent at the trial. The result was her most controversial work 'Eichmann in Jerusalem ' 
in which she spoke of the 'banality of evil' and in also indicting the Jewish communal leadership caused a sharp break 
between herself and much of the Jewish world. My own personal take on this story is that this was Arendt's 'worst 
moment' and her moment of failure. Despite Kohn 's defense of her, and despite the fact that a number of Israeli 
scholars have risen to her defense any close and clear- minded reader of this book can she that she displayed in it a 
somewhat aloof, arrogant and cold tone towards the victims. No less than Gershom Scholem who had once been a 
friend and defender disassociated himself from her because of this coldness.Clearly Arendt's relationship to her 
Jewishness is a central and complex theme in her story. This present work gives the evidential base upon which to 
judge her words if not all her deeds. It is an important work which will enable scholars and thinkers to further probe 
her life and thought.I myself prefer to think of her primarily as the woman of action who in the hour of the Jewish 
people's greatest need did work to rescue young people and send them to what would become the state of Israel.

Although Hannah Arendt is not primarily known as a Jewish thinker, she probably wrote more about Jewish issues 
than any other topic. As a young adult in Germany, she wrote about German Jewish history. After moving to France in 
1933, she helped Jewish youth immigrate to Palestine. During her years in Paris, her principle concern was the 
transformation of antinomianism from prejudice to policy, which would culminate in the Nazi "final solution." After 
France fell, Arendt escaped from an internment camp and made her way to America. There she wrote articles calling 
for a Jewish army to fight the Nazis. After the war, she supported the creation of a Jewish homeland in a binational 
(Arab-Jewish) state of Israel.Arendt's original conception of political freedom cannot be fully grasped apart from her 
experience as a Jew. In 1961 she attended Adolf Eichmann's trial in Jerusalem. Her report, Eichmann in Jerusalem, 
provoked an immense controversy, which culminated in her virtual excommunication from the worldwide Jewish 
community. Today that controversy is the subject of serious re-evaluation, especially among younger people in the 
United States, Europe, and Israel.The publication of The Jewish Writingsmuch of which has never appeared 
beforetraces Arendts life and thought as a Jew. It will put an end to any doubts about the centrality, from beginning to 
end, of Arendts Jewish experience.

"Arendt posits a political way of life that disperses sovereignty, nationalism, and individualism into new forms of 
social and political coexistence."Judith Butler, London of BooksArendts experience as a Jew was sometimes that of an 
eyewitness and sometimes that of an actor and sufferer of events, all of which run the risk of partiality; but it was also 
always that of a judge, which means that she looked at those events and, insofar as she was in them, at herself from the 
outside. Her Jewish writings from more than thirty years are less exemplifications of Arendts political ideas at work 
than the experiential ground from which those ideas grew and developed. It is in this sense that her experience as a 



Jew is literally the foundation of her thought: it supports her thinking even when she is not thinking about Jews or 
Jewish questions.From the preface by Jerome KohnAbout the AuthorHannah Arendt was born in Hanover, Germany, 
in 1906, fled to Paris in 1933, and came to the United States after the outbreak of World War II. She was the editorial 
director of Schocken Books from 1946 to 1948, and taught at Berkeley, Cornell, Princeton, the University of Chicago, 
and The New School for Social Research. Arendt died in 1975.Excerpt. Reprinted by permission. All rights 
reserved.The Enlightenment and the Jewish QuestionThe modern Jewish question dates from the Enlightenment; it 
was the Enlightenmentthat is, the non-Jewish worldthat posed it. Its formulations and its answers have defined the 
behavior and the assimilation of Jews. Ever since Moses Mendelssohn's genuine assimilation and Christian Wilhelm 
Dohm's essay "On the Civic Improvement of Jews" (1781), the same arguments that found their chief representative in 
Lessing appear over and over in every discussion of Jewish emancipation. It is to Lessing that such discussions owe 
their propagation of tolerance and humanness, as well as the distinction between the truths of reason and those of 
history. This distinction is of such great importance because it can legitimate each accidental instance of assimilation 
that occurs within history and thus needs to appear merely as an ongoing insight into the truth and not as the 
adaptation and reception of a particular culture at a particular, and thus accidental, stage of its history.For Lessing, 
reason, which all humans share in common, is the foundation of humanity. It is the most human connection that binds 
Saladin with Nathan and the Templar.* It alone is the genuine connection linking one person with another. The 
emphasis of humanness based on what is reasonable gives rise to the ideal of tolerance and to its promulgation. His 
notion that deep inside every human beingdespite differences of dogmatic convictions, morals, and conductis the same 
human being, his reverence for all that bears a human countenance, can never be derived solely from the general 
validity of reason as a purely formal quality; rather, the idea of tolerance is intimately connected with Lessing's 
concept of truth, which for its part can be understood only within the context of his theological thought and his 
philosophy of history.Truth gets lost in the Enlightenmentindeed, no one wants it anymore. More important than truth 
is man in his search for it. "Not the truth that someone has in his possession, but rather the honest effort he has made to 
get behind the truth is what defines human worth."[1] Man becomes more important than the truth, which is relativized 
for the benefit of "human worth." This human worth is discovered in tolerance. The universal rule of reason is the 
universal rule of what is human and humane. Because this humanness is more important than any "possession of the 
truth," the father in Lessing's fable gives each of his three sons a ring, but does not tell them which is the genuine ring, 
with the result that the genuine one is in fact lost. The German Enlightenment as represented by Lessing did not 
simply lose truth as religious revelation, but rather the loss is seen as something positive: the discovery of the purely 
human. In striving for what is genuine, man and his historywhich is a history of searchinggain a meaning of their own. 
Man is no longer simply in charge of what is good, with his own meaning dependent on its possession; instead, by 
searching he can confirm this possession, which is neither objective nor salvatory. If the search for truth, the 
"expansion of one's energies," is regarded as the only substantial issue, then for the tolerant manthat is, for the truly 
human manall religious faiths are in the end merely different names for the same man.History has no power to prove 
anything to reason. The truths of history are accidental, the truths of reason are necessary, and accident is separated 
from necessity by a "nasty wide ditch," which to leap across would require a "metabasi ei' a'llo geno." The truths of 
history are simply not true, no matter how good the evidence, because both their factuality and their attestation are 
always accidentalthe latter being likewise historical. The truths of history are "true"that is, universally persuasive and 
bindingonly to the extent that they confirm the truths of reason. So it is reason that must decide the necessity of 
revelationand thus of history.[2] The accident of history can be ennobled by reason after the fact; reason decides 
subsequently that revealed history is identical with reason. Revealed history functions as humanity's educator. At the 
end of such an education, which we experience as history, will come the time of a "new eternal gospel" that will make 
further lessons superfluous. The end of history is its dissolution, when what is still relatively accidental is transformed 
into what is absolutely necessary. "Such an education provides man with nothing that he could not also have on his 
own"; it merely leads him to a perfection that in actuality already lies within him. Since reason is already included 
within revelation, history teaches reason to stand on its own. The goal of both divine revelation and human history is 
man's coming of age.One consequence of history as educator is not entirely accessible to reason. Reason can only 
confirm history's "that," but must let go of its "how" as something outside its own purview. "But if a revelation can 
and must be a revelation, then it must be one more proof to reason of its own truth rather than an infringement on it, 
should reason find in revelation things beyond it." This statement does not imply a new acknowledgment of divine 
authority. It must be viewed in conjunction with Lessing's primary theological thesis: that religion is prior to and 
independent of Scripture. Truth as thesis, dogma, or as an objective and salvatory possession is not what is essential; 
religiosity is.At first glance this seems nothing more than an enlightened version of Pietism. Lessing's Fragments of an 
Unknown can be confusing only to a theologian, not to a Christian, in the midst of whose faith Christ is unassailable, 
because such faith is pure internality. "Do this man's explanations, hypotheses, and proofs matter to the Christian? For 
him it's simply there, his Christian faith, which he feels to be so true, in which he feels so blessed." But underlying this 
emphasis on unassailable internality is the Enlightenment's mistrust of the Bible; pure internality is stressed because 
the objectivity of Scripture's revelation is no longer certain. The separation of religion and the Bible is the final futile 



attempt to salvage religionfutile because such a separation destroys the Bible's authority and, with it, God's visible and 
knowable authority on earth. "Religion is not true because the evangelists and apostles taught it, rather they taught it 
because it is true." If the truth of religion precedes the Bible, it is no longer objectively certain, but must be searched 
for. This enlightened acceptance of pietist religiosity simultaneously destroys Pietism. What is new is not the emphasis 
on internality, but rather that it is played off against objectivity.History, then, appears in Lessing's work in two 
heterogeneous contexts. First, history is the eternal search for truth; it begins with man's coming of age, but beyond 
that its horizon is limitless. Second, history is the educator of the human race, but it makes itself superfluous and 
ceases with man's coming of age. The first understanding of history allows man, once he has become aware of his 
reason, to begin anew and establish a history. This understanding is the only one that remains determinative in 
Mendelssohn's reception of Lessing's thought. But for Lessing this history that is to be founded anew is definitely 
anchored in the past. The past ruled by authority is, after all, an educator. Man has only just come of agethrough an 
education God grants to man. Man's coming of age marks the beginning of a second history, which differs from the 
first in that, although it does not renounce every goal, it shifts any such goal to limitless time in generaltruth is a goal 
reached only by approximation and in stages of increasing perfection. This theory of history has a fundamentally 
different structure from that presented in The Education of the Human Race. It is in no way a secularization of 
Christianityand cannot be, since in it truth is reserved only for God[3]but rather from the start it is directed solely 
toward man; it shifts truth as far into the future as possible, since truth is really not the concern of earthly man. 
Possession of the truth actually impedes the development of all of man's possibilities, inhibits the requisite patience, 
and turns his gaze away from what is human. Truth is of concern to God alone and is of no importance to man. This 
exclusive and unreserved affirmation of the eternally open-ended and fragmentary nature of all things human solely 
for the sake of humanity is shunted aside in The Education of the Human Race.In Mendelssohn's reception of the 
Enlightenment, his "formation" (Bildung) still takes place within the context of an absolute allegiance to the Jewish 
religion. Defense of this allegiancefor instance against J. K. Lavater's attackswas of great importance to him. Lessing's 
separation of the truths of reason and history provided him the means for his defense. But along with his apologia for 
Judaism he had to maintain the possibility of his own "formation"and the absolute autonomy of reason asserted by the 
Enlightenment served his purpose. "Minds that think for themselves," Lessing says, "have the capacity to ignore the 
entire expanse of erudition and to realize that they must find their own path across that expanse the moment it is worth 
the effort to enter upon it."[4] This idea of being able to think for oneself is the foundation of Mendelssohn's ideal of 
formation; true formation is not nourished by history and its facts, but instead makes them superfluous. The authority 
of reason prevails, and everyone can come to it alone and on his own. The thinking man lives in absolute isolation; 
independent of all others he finds the truth, which actually should be common to all. "Every man pursues his own path 
through life. . . . But it does not seem to me that it was the purpose of Providence for all humanity here below 
constantly to move forward and perfect itself over time." For Mendelssohn reason is even more independent of history, 
nor is it anchored in it. He expressly argues against Lessing's philosophy of history, against "the education of the 
human race, which my late friend Lessing fancied at the urging of some researcher of history or other."[5] A 
knowledge of history is not yet necessary for Mendelssohn's formation, which is simply liberation to think. He 
innately owes nothing to any object of the alien world of culture; he does not need to discover his "standing-in-
nothing" within the dominant intellectual atmosphere.In adopting the idea of autonomous reason, Mendelssohn had 
focused solely on the notion of thinking for oneself and remaining independent of all facts (whereas for Lessing, 
reason was a path for discovering what is human); so, too, the theory of the distinction between the truths of reason 
and history is given a new twist: Mendelssohn uses and dogmatizes it in his apologia for Judaism. For Mendelssohn 
the Jewish religion, and only it, is identical with what is reasonable, and that is because of its "eternal truths," which 
alone also entail religious obligations. The truths of Jewish history, Mendelssohn continues, were valid only as long as 
the Mosaic religion was the religion of a nation, which was no longer the case after the destruction of the Temple. 
Only "eternal truths" are independent of all Scripture and apprehensible in every age; they are the basis of the Jewish 
religion, and it is because of them that Jews are still bound to the religion of their fathers even today. If they were not 
to be found in the Old Testament, then neither the Law nor historical tradition would be of any validity. Because there 
is nothing in the Old Testament that "argues against reason,"[6] nothing counter to reason, the Jew is also bound to 
those obligations that stand outside of reason, but to which no non-Jew should ever be explicitly bound, since they 
separate men from one another. Eternal truths are the foundation of tolerance. "How happy the world in which we live 
would be, if all men were to accept and practice the truth that the best Christians and the best Jews have in 
common."[7] For Mendelssohn the truths of reason and history are different only in kind and are not ascribed to 
different stages in humanity's development. Reason is shared by all men, is equally accessible to all people in all ages. 
The paths to it, however, differ, and for Jews this includes not only acceptance of the Jewish religion, but also strict 
adherence to its Law.Lessing made his distinction between reason and history in order to put an end to religion as 
dogma. Mendelssohn attempts to use it specifically to salvage the Jewish religion on the basis of some "eternal 
content" independent of its historical attestation. But the same theological interest that removes reason from history 
also removes the seeker of truth from history. All realitythe world around us, our fellow men, historylacks the 



legitimation of reason. This elimination of reality is closely bound up with the factual position of the Jew in the world. 
The world mattered so little to him that it became the epitome of what was unalterable. This new freedom of reason, of 
formation, of thinking for oneself, does not change the world at all. The "educated" Jew continues to regard the 
historical world with the same indifference felt by the oppressed Jew in the ghetto.This failure of Jews to appreciate 
historybased in their fate as a people without a history and nourished by an only partially understood and assimilated 
Enlightenmentis intersected at one point by Dohm's theory of emancipation, an argument that remained crucial for the 
decades that followed. For Dohmthe first writer in Germany to systematically take up their causeJews are never the 
"people of God" or even of the Old Testament. They are human beings like all other human beings, except that history 
has ruined these human beings.[8] But only Jews now take up this concept of history, since it provides them an 
explanation for their cultural inferiority, their lack of education and productivity, their deleterious effect on society. 
For them history becomes on principle the history of what is alien to them; it is the history of the prejudices that held 
sway over people prior to the Enlightenment. History is the history of a bad past or of a present still caught up in 
prejudice. Liberating the present from the burden and consequences of this history becomes the task of liberating and 
integrating Jews.* In Lessing's play Nathan the Wise.Ed.NOTES[1] G.E. Lessing, Theologische Streitschriften 
[Theological disputations], "Eine Duplik" ["A Rejoinder"].[2] Cf. Lessing, Zur Geschichte und Literatur [On history 
and literature], from the fourth article, "Ein Mehreres aus dem Papieren des Ungenannten, die Offenbarung betreffend" 
[Diverse items from the papers of an unknown man concerning revelation].[3] Cf. Lessing, Theologische 
Streitschriften, "Eine Duplik," p. i.[4] Lessing, Theologische Streitschriften, "Anti-Goeze" [Answer to Goeze], p. 
ix.[5] Moses Mendelssohn, Jerusalem.[6] Mendelssohn, Correspondez mit dem Erbprinzen von Braunschweig-
Wolfenbttel [Correspondence with the hereditary prince of Braunschweig-Wolfenbttel], 1776.[7] Mendelssohn in a 
letter to Bonnet, 1770; cf. Moses Mendelssohn, Gesammelte Schriften [Collected works], vol. 7, p. lxxxii ff.[8] 
Christian Wilhelm Dohm, Ueber die Brgerliche Verbesserung der Juden [On the civic improvement of Jews] (1781), 
vol. 1, p. 45; vol. 2, p. 8: "That the Jews are human beings like all other human beings; that they should therefore be 
treated like all other men; that it is only barbarism and religious prejudice that has demeaned and ruined them; that 
only the opposite treatment commensurate with common sense and humaneness can make of them better men and 
citizens...these are such natural and simple truths that to understand them and concur with them are almost one and the 
same thing."From the Hardcover edition. 


