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          Introduction: Representations of the Destruction of Jerusalem in Nineteenth-Century German Music, Art, and Literature 
 
        
 
         
          Two sisters died by their own hands in a suburb of Kassel in Germany in August 1885. The former lady’s maids lived modestly and apparently had saved a pretty penny. There was no obvious reason for the gruesome deed that left both women drenched in blood in their locked bed-chamber. What could have motivated the gory deed? The papers were ready with an answer: “For some time, traces of mental derangement, a kind of insane religious enthusiasm, caused by too much reading of the Bible had been observed in both ladies”;1 more specifically, “the elder sister, after listening to a sermon about the destruction of Jerusalem, was convinced that she herself was personally involved in it.”2 Though vague as to the nature of the poor woman’s imaginary involvement in the destruction of Jerusalem, the paper seems to suggest that this marked the culmination of her religious insanity and tipped her over the edge, taking her younger sibling with her into the abyss of self-inflicted death. A few years later, in 1889, another German paper described a construction site in the city of Hagen. A bridge was being dismantled to be replaced with a new structure. The note stated laconically: “As with the destruction of Jerusalem, nor beam nor stone remained one upon the other.”3
 
          Both of these examples, two of many, suggest the ubiquity of an imaginary of the destruction of Jerusalem in nineteenth-century Germany in very different social contexts. The portrayal of the perceived chaos at the construction site indicates that by then the imaginary of the historical occurrence had been diminished to the description of quotidian phenomena, that it had been disengaged from its religious context and had, in fact, been stripped down to a metaphorical essence; the historical occurrence of the destruction of Jerusalem as prophesied by Jesus―“they shall not leave in thee one stone upon another”4―had turned proverbial. The earlier note is particularly intriguing because it more or less at the same time established the religious context of the historical event as a potentially destructive and lethal force that played, and preyed, on the imagination.
 
          The date is important in this context. The syndicated note about the double suicide appeared in the press on August 22 and it stated that the ghastly deed was prompted by a sermon that was shortly before attended by at least the elder of the two sisters, though it is more likely that the women went to church together almost two weeks earlier, on August 9, 1885. The date is significant because it confirms that the sermon preached on this tenth Sunday after Trinity was indeed about the destruction of Jerusalem. In the Protestant liturgical year, the tenth Sunday after Trinity used to be called Judensonntag (Jews’ Sunday), a designation which has more recently been amended to Israelsonntag (Israel Sunday).5 It is in close temporal proximity to the actual date of the destruction of the Second Temple on August 30 as well as Tisha b’Av, the ninth of the month of Av in the Jewish calendar, on which the destructions of the First Temple in 586/587 BCE and that of the Second Temple more than 600 years later are lamented in Judaism.
 
          The significance of this tenth Sunday after Trinity lay in its commemoration of the destruction of Jerusalem and the Second Temple as an exhortatory example of the punishment the Lord would visit upon those who denied him. Sermons on this day would emphatically impress on congregants their sinfulness and invoke the destruction of Jerusalem as a type of the Last Judgment. One wonders if the pastor in Kassel restrained his homiletic fervor in subsequent years in response to the double suicide. The pericope scheduled for the Judensonntag, the passage from Scripture to be read and expounded in the sermon, was Luke 19:41–48, the prophecy of the destruction of Jerusalem by Jesus. Narratives of the destruction of Jerusalem were, moreover, also included in many hymnals and were read aloud in churches in additional afternoon meetings of the congregation on the Jews’ Sunday. The Judensonntag was called thus not only because it emphasized the alleged obstinacy of the Jews in rejecting salvation and the ensuing cataclysmic divine punishment that supposedly signified their rejection by the Lord; but also because offertories on this particular day in the liturgical cycle were since 1853 designated for the Christian mission to the Jews.6
 
          The conversion of the Jews to Christianity was an important concern in particular to Protestantism, ever since Martin Luther had envisaged―and then discarded―the notion of returning the Jews to the fold of the Lord. The idea was revived in the late seventeenth century with the rise of Pietism. In the early nineteenth century, several societies for the promotion of Christianity among the Jews were established in the German-speaking lands in emulation of similar efforts in Britain. In a religious sense, conversion envisaged the reconciliation with the Chosen People that was recognized to have been the first witness of divine revelation but then forfeited its chosen status by rejecting the new covenant and supposedly enacting deicide; in a social sense, it signified the assimilation into Christian majority culture of a minority that was otherwise historically perceived as alien and withdrawn. Yet with the rise of biological antisemitism such notions were increasingly challenged. Jewishness, if it was biologically defined, and the oriental otherness it supposedly entailed, could not be effaced with a sprinkle of water, and be it the water of the baptismal font.
 
          The historical occurrence remembered on the Judensonntag as an exhortation to the faithful―with at least in this one case fatal consequences―was the destruction of Jerusalem and the Second Temple in the year 70 CE by the Romans under Titus as it was recorded by the Jewish historian Yosef ben Matityahu, better known by his Romanized name Flavius Josephus. The Jewish War, initiated by the Jewish revolt against Roman rule, was one of the most violent and vicious armed conflicts in history. It lasted from 66–73 CE, when it was eventually concluded with the Roman conquest of the Jewish mountain stronghold of Masada.
 
          Jerusalem, in which Jews from the whole province and beyond were trapped after having gathered for the Passover celebrations at the Temple, was besieged by the Romans for five months.7 It was defended by inimical factions of Jews who simultaneously fought among themselves until the Zealots emerged as the dominant power in the city. According to Josephus, Jerusalem was devastated from within by murder, famine, and cannibalism during the siege. From the outside, its formidable defences were eventually breached in slow succession. Finally, the Temple went up in flames; the last remnant of the defenders surrendered about a month later. Once again according to Josephus, more than a million Jews were killed during the siege and fall of Jerusalem.8 The city was razed, with the exception of three of its towers, which were left as monuments to the Roman effort of breaching such imposing defences. Most of the surviving Jews were enslaved, many of them were killed in the arena, and some were paraded at the triumphal procession of Titus in Rome in 71 CE. The occasion was commemorated after the early death of the imperator by his brother Domitian with the still extant Arch of Titus, one of whose decorative relief panels includes the visual representation of the spoils taken from the Temple.
 
          The ubiquity of the subject of the destruction of Jerusalem in public discourse in nineteenth-century Germany as well as in the country’s cultural production made the historical occurrence a significant, yet as such so far largely ignored, factor in negotiations of German and Jewish identities. It was taken up by writers, artists, and composers of both German and Jewish heritage. The process was complicated through its shifting historical contexts throughout the nineteenth century. The Wars of Liberation during the Napoleonic era, the rise of German nationalism, the revolutions of 1830 and 1848, and eventually the foundation of the German Empire; the Kulturkampf, involving Protestantism and Catholicism as well as the secular state; Jewish emancipation, the creation of a Jewish public sphere and secular literature, the emergence of the Jewish Reform movement and the concomitant creation of Jewish neo-Orthodoxy, the initiation of a secular Jewish historiography; the renewed wide-spread interest in the antisemitic legend of the Wandering Jew, the advance of biological antisemitism, and anxieties about the alleged “Jewification” of German culture; as well as theological, musical, and literary debates all contributed to shaping the cultural engagement with the destruction of Jerusalem in nineteenth-century Germany, of which the negotiation of Jewish and German identities was an important factor.
 
          A particularly potent artistic manifestation of the subject which proved to be highly productive in the further cultural engagement with the destruction of Jerusalem was a monumental painting by Wilhelm von Kaulbach which I discuss in chapter I of this book. With the artist’s cartoon of Die Zerstörung Jerusalems (The Destruction of Jerusalem) exhibited since 1838, the painting―eventually completed in 1846 and given a central position since 1853 in the Neue Pinakothek in Munich―was widely acclaimed both in Germany and abroad (see Figure 1). A fresco version of the composition was carried out by the painter and his workshop in the context of a monumental representation of the universal history of civilization in the stairwell of the Neues Museum in Berlin from 1847–51. Prints of Kaulbach’s painting by various artists were published throughout the remainder of the century and beyond. In a large format and costly, they made fashionable gifts for special occasions.9 Details from the painting were similarly reproduced in prints, photographs, and collotypes as well as other media.10 Rather popular in a devotional context was the group of the withdrawing Christians. The motif was designated The Flight from Jerusalem and was offered as a cheap lithograph;11 the same group was produced by the Königliche Porzellan-Manufaktur (Royal Porcelain Factory) in Berlin as a lithophane and was variously painted by Carl Meinelt on porcelain plaques which were also manufactured by the Königliche Porzellan-Manufaktur.12 The group was abstracted, and adapted, for instance also for Lucas Caspar Businger’s popular Catholic ecclesiastical history Christus in seiner Kirche (1880; Christ in His Church) in the anonymous illustration “Auszug des Christenthums aus Jerusalem” (Exodus of Christianity from Jerusalem; see Figure 2),13 its adaptation offering a useful indicator of its cultural productivity and assimilability.
 
          
            [image: Oil painting of the burning Temple in Jerusalem. Against the background of flames and smoke, the main focus is on various groups of figures, including Jews, Romans, and Christians.]
              Figure 1: Wilhelm von Kaulbach, Die Zerstörung Jerusalems (1846); oil on canvas; 585 cm × 705 cm; Neue Pinakothek, Munich. (Public domain.)

           
          
            [image: Wood engraving of the Christians fleeing the burning Jerusalem. Angelic figures lift a chalice and the host above their heads.]
              Figure 2: Anonymous, “Auszug des Christenthums aus Jerusalem,” in Lucas Caspar Businger, Christus in seiner Kirche: Eine Kirchengeschichte für Schule und Haus (Einsiedeln: Benziger, 1880), p. 217. (Public domain.)

           
          Itself informed by the conversation with earlier representations of the destruction of Jerusalem in different media and from various cultural contexts, notably from Britain, Kaulbach’s spectacular painting was, more importantly, an inspiration also to artists who worked in other areas of cultural production in Germany―in music, art, and literature. In its particular rendering of the narrative of the destruction of Jerusalem, it introduced, reconfigured, and transformed stereotypes of Jewishness, in particular of the Beautiful Jewess and the Wandering Jew; though secularized, it articulated the doctrine of supersession, which was to inform the large majority of Christian engagements with the subject. Kaulbach’s conception of history was influenced by Georg Wilhelm Friedrich Hegel’s teleological understanding of universal history, which he combined with the specifically Catholic approach of Joseph Görres. On this historical-philosophical agenda the artist imposed through formal analogies the iconographic framework of representations of the Last Judgment. As such, his painting, which includes no battle scenes, offered a fundamentally new perspective on the historical occurrence which sought to encompass its historical essence as a turning point in universal history rather than the specific moment in time.
 
          Executed in a neo-baroque style, Kaulbach’s painting includes figures of religious significance―prophets and angels―which tie the historical occurrence to the progress of history as salvation history. Titus is in this manner confirmed as the instrument of the Lord’s wrath. The High Priest, though represented as a noble figure, signifies superseded Judaism as he kills himself. The Zealots are reduced to grim desperation. The gruesome figure of Mary of Bethezuba, who devoured her own new-born, is shown in contemplation of her unnatural deed. Ahasuerus flees the scene in terror pursued by three demons. In a published explanation of his painting, Kaulbach identified this figure as representative of modern Jewry and of all those who were cast out into the outer darkness for their never repented guilt. This intrinsically antisemitic conception of Ahasuerus and the Jews was controversially explored in subsequent engagements with the subject. Finally, as an articulation of the doctrine of supersession, the Christians are shown in the painting in association with symbols of martyrdom and redemption as they withdraw unharmed from the stricken city. The artist’s constellation of figures, abstracted mainly from Josephus and the ecclesiastical history of Eusebius, functioned as a blueprint for numerous subsequent representations, though it also provoked some significant re-interpretations.
 
          My own interest in the painting and the pervasiveness of its subject in nineteenth-century Germany was piqued more than a decade ago by Oskar Panizza’s description of Itzig Faitel Stern in his grotesque “Der operierte Jud’” (1893; “The Operated Jew”). The satirical text uses the intermedial reference to Kaulbach’s Zerstörung Jerusalems to create the image of its Jewish protagonist in the reader’s mind: “Itzig’s nose assumed a form which was similar to that of the high priest who was the most prominent and striking figure of Kaulbach’s painting ‘The Destruction of Jerusalem’.”14 Much could be said about this, and about the frequently alleged articulation of antisemitism in the story. In the present context, however, it is sufficient to note the writer’s apparent confidence in the universal resonance of his reference. The ubiquity of Kaulbach’s Zerstörung Jerusalems in its different medial manifestations and across different social strata was certainly assured in Germany throughout the second half of the nineteenth century.
 
          Perhaps unsurprisingly, toward the end of the century emerged a certain fatigue in relation to the grand gestures and poses of the style of which Kaulbach’s monumental history painting was such a prominent example:
 
           
            In history painting, it [i.e., the pose] has plied its dreadful trade on a large scale and therefore today a strong whiff of enmity against it wafts through the younger generation of the artistic world. And it is good if for once they enjoy a lasting peace and unpaintedness, those Lucretias and Cleopatras, those destructions of Jerusalem and Carthage, those rose-wreathed Neros and unfortunate Konradins and those never-ending Ludwigs, Heinrichs, and Karls of the Middle Ages with their deeds and fates.15
 
          
 
          While there were indeed no visual representations of the destruction of Jerusalem in Germany whose impact on public discourse was in any way comparable to Kaulbach’s painting, there was nevertheless no “lasting peace” to be enjoyed by the subject.
 
          ✶✶✶
 
          In this book, initiated by my reading of Panizza’s grotesque, I explore the surprising profusion of cultural engagements with the subject of the destruction of Jerusalem in nineteenth-century Germany. I argue that representations of the historical occurrence, like the monumental painting by Kaulbach, constitute a significant but so far largely neglected arena for the negotiation of shifting Jewish imaginaries in which both German and Jewish creative minds engaged. I moreover contend that Kaulbach’s painting had an enormous impact on the further development of Jewish imaginaries through its extraordinary cultural productivity. It influenced librettists and composers as well as poets and writers whose works related to it in different ways, either adopting its suggestions or critically confronting them. Arguably, a succession of dramatic poems and plays in which the figure of Ahasuerus, the Wandering Jew, was given prominence derived from an engagement with the monumental painting. Beyond Kaulbach, the destruction of Jerusalem was given frequent literary articulation in particular in the context of the Kulturkampf. The critical examination of these texts contributes also to a better understanding of the parameters of this conflict and the scope of its enactment. The largely intermedial and comparative approach of my book serves to emphasize the striking medial and generic diversity of engagements with the destruction of Jerusalem which indicates the pervasive presence of the subject in public discourse in nineteenth-century Germany and hence also its significance for the negotiation of both Jewish and German identities.
 
          Kaulbach himself initiated two libretti for oratorios that were based on his painting. As I discuss in chapter I, he appears to have envisaged a kind of Gesamtkunstwerk in which his painting would interact with the verbal and musical components of an oratorio. The artist’s efforts and the resulting intermedial works may have indirectly inspired the surprising profusion of further oratorical engagements with the destruction of Jerusalem. After an early manifestation in Carl Loewe’s Die Zerstörung von Jerusalem (The Destruction of Jerusalem) of 1829, the subject of the destruction of Jerusalem proliferated as one of the more prominent thematic preoccupations of nineteenth-century German oratorios that was unique in the European context. Whether Kaulbach was familiar with Loewe’s oratorio must remain conjectural. Conversely, however, it seems that there can be little doubt that the remaining five oratorios in some way or other relate to the artist’s monumental painting.
 
          The musical genre of the oratorio became very popular in early nineteenth-century Germany. In relation to the destruction of Jerusalem, it promoted the active performative engagement of the singers’ collective with the subject as well as the partisan enjoyment of the performances by mostly bourgeois audiences. While there does not seem to be an obvious historical pattern to the musical adaptations of, and responses to, Kaulbach’s Zerstörung Jerusalems, their proliferation nevertheless indicates the cultural significance and productivity of the monumental painting which offered a distinctly idealist interpretation of history that went far beyond the scope of previous and subsequent pictorial representations of the subject. The impact of Kaulbach’s painting may also be inferred from the efforts of Jewish artists and composers, such as Eduard Bendemann and Ferdinand Hiller, to reclaim Jewish history in opposition to it. With the dissemination of printed libretti, the oratorio participated moreover in a wider literary discourse on the destruction of Jerusalem that permeated nineteenth-century German society on different levels of class, education, age, and gender and that, if to some extent circumscribed by genre conventions and authoritarian structures (such as censorship), provided a platform also for the intervention in topical issues among which the negotiation of German and Jewish identities and their interaction with one another were prominent.
 
          At the same time, the oratorio and pictorial representations were not, of course, the only forms of cultural production to arise from, and to impact on, discourse on the Jews in Germany. A profusion of dramatic texts, historical fiction, and epics which similarly engaged with the subject of the destruction of Jerusalem originated in the long nineteenth century. The different media and the variety of genres corresponded to a diversity of approaches, though in some instances references to Kaulbach’s Zerstörung Jerusalems indicate the painting’s cultural impact and productivity far beyond the musical and artistic spheres. Perhaps unexpectedly, the religious dimension and the potential for social interpellation of the subject emerge even more prominently from some of these literary engagements with the destruction of Jerusalem than from the oratorial or pictorial traditions.
 
          It may safely be assumed that the large majority of contemporary writers, artists, and composers must in some way have been familiar with, or at least cognizant of, Kaulbach’s monumental secularized Hegelian interpretation of the destruction of Jerusalem as a turning point in universal history after the first exhibition of his cartoon in 1838 and the publication of a plethora of newspaper notices and advertisements that appeared subsequently in the press as well as in more specialized periodicals. Naturally, not every writer, artist, and composer elected to engage directly with the painting; some chose to ignore it altogether. In fact, though presumably stimulated by the impact of Kaulbach’s widely known pictorial-philosophical conception, the engagement with the destruction of Jerusalem took on a dynamic of its own in the course of the nineteenth century.
 
          In terms of genre choices, which I examine in chapter II, this was significantly influenced by the perceived decline of epic poetry as well as the rise of both the dramatic poem and the novel, and more specifically the historical novel. This paradigm change was initiated in Britain, where important source texts for the subsequent German engagement with the subject originated. Samuel Taylor Coleridge’s abortive plan of writing an epic about the destruction of Jerusalem is indicative in this context, as are contemporary reviews of epic and dramatic poems by Charles Peers (1823) and Henry Hart Milman (1820), respectively, which favored the more dialogic approach of the latter. Shortly afterward, George Croly adopted in his anonymously published Salathiel (1828) the form of the novel. A lengthy fictional narrative, which conjoins the historical destruction of Jerusalem with the legend of the Wandering Jew, this text responded and contributed to the increasing prominence of the Ahasuerus figure in contemporary literature. A decade later, the writer Karl Gutzkow initiated in Germany an acerbic debate about the figure of Ahasuerus as an ambiguous symbol of Jewish particularity or universality. Both Croly and the debate instigated by Gutzkow may well have inspired Kaulbach to include the figure of the Wandering Jew in his painting. The artist’s visual representation, in turn, influenced against this background a series of dramatic poems and plays. In chapter III, I explore the strikingly different directions in which the figure of Ahasuerus is developed in these in the widest sense dramatic works.
 
          The negotiation of the categories of particularism and universalism had a significant impact also on efforts of Jewish self-definition in the first half of the nineteenth century. In the wake of the Haskalah, the Jewish enlightenment, and adopting the modern historical-critical method of textual criticism, the Wissenschaft des Judenthums arose from it. This scholarly enquiry into Jewishness and Judaism most importantly developed the focus on a secular Jewish historiography which wrote the Jews back into history and challenged preconceived constructions of Jewishness. The Jewish Reform movement sought to redefine Judaism in conversation with conceptions of modernity and enlightenment values, while neo-Orthodoxy emerged as a counter-movement that aimed to re-establish traditional Judaism within the parameters of the enlightenment and emancipation. These efforts, and in particular the engagement with contemporary research into the historical Jesus and his Jewishness, informed to differing degrees the relatively small number of Jewish engagements with the subject of the destruction of Jerusalem in Germany which mostly sought to promote a conciliatory stance between Judaism and Christianity and which I investigate in chapter V.
 
          Altogether much more prolific was the Protestant and Catholic appropriation of the subject in the context of the Kulturkampf, which I explore in chapter IV. This had a pervasive influence on denominational literary production in Germany. In fact, the denominational divide prompted the perhaps most productive engagement in German literature with the destruction of Jerusalem because the historical occurrence was turned effectively into a battlefield in the Kulturkampf which had a significant impact on the political, social, and cultural fabric of Germany in the wake of the revolutions of 1848. These texts were predominantly understood to be Tendenzliteratur, literature with a political or ideological objective, a genre frequently considered inferior in contemporary discourse. Though both might have been thought to be tendentious, there was nevertheless a marked qualitative difference between the Catholic and the Protestant traditions of writing which had an influence also on the respective representations of the destruction of Jerusalem.
 
          Catholic literature programmatically sought to illustrate and reinforce the certainties and doctrines of the Catholic faith. It frequently took inspiration from saints’ legends and was altogether considered to be lagging behind the aesthetic achievements of contemporary literature. This sparked in the early years of the twentieth century the so-called inferiority debate in which some Catholic writers advocated―against the forceful resistance of others―the alignment of their writing with the aesthetic criteria of mainstream literature. In the context of the destruction of Jerusalem, Catholic literary production focused frequently on the early church, its rituals, and the symbolism of material objects as well as, eventually, the triumphant martyrdom of the protagonist. The conversion of Jewish characters, typically of the Beautiful Jewess, is another frequently employed trope, though Catholic writers primarily focused on the conversion of Romans to Christianity. In either case, in Catholic literature conversion often converged with a fervent martyrdom as the ultimate and triumphant affirmation of (the) faith.
 
          Within the political context of the Kulturkampf, Catholic literature about the destruction of Jerusalem, encompassing novels as well as simple plays for Catholic workers’ clubs and calendar stories,16 frequently served the apologetic objective of refuting allegations of dual loyalties and that the Catholic Church effectively constituted a subversive state within the state. Another important aim was to articulate through allusions to, and covert analogies with, contemporary society a veiled criticism of nationalist endeavors and irreligious modern tendencies as well as the alleged victimization of Catholics in the German Empire. Conversely, these texts sought to instil in their readers the fortitude in the face of adversity that characterized the early Christian martyrs they portrayed. Finally, they celebrated the greater glory of God and of the Catholic Church whose ultimate triumph in the future they envisaged.
 
          Protestant writing had a much stronger psychological focus which favored the individual. In this it emulated, and coincided with, trends of contemporary literature. It moreover frequently articulated a national pathos, which reflects the dominant socio-political role of Protestantism, initially in the northern states of Germany and subsequently in the German Empire as opposed to the predominantly Catholic Austro-Hungarian Empire. The perception and representation of Jewish characters in literary texts about the destruction of Jerusalem of Protestant provenance frequently differs from those in Catholic texts. Particularly novels emerging from a Pietist background or from the Protestant Awakening Movement focus on the conversion paradigm and the continued soteriological significance of the Jews. At the same time, the early Christian community is typically associated in these texts with simple, socially determined rituals and an unmediated relationship between the individual and the divinity as well as unadorned congregational spaces, while the potential symbolic value of material objects is largely disregarded. The difference between the dichotomous denominational approaches in narrative fiction about the historical occurrence is most obvious in the respective treatment of the Eucharist, or the Last Supper.
 
          In Jewish engagements with the destruction of Jerusalem, which I explore in chapter V, conversion is unsurprisingly not a prominent topic. These texts instead tend to marvel at the survival of the Jews and Judaism after the historical cataclysm. The majority more specifically engages with the historical figure of Jesus. They emphasize his Jewishness and situate his teachings within Judaism. Early Christian sects, such as the Ebionites, as well as the figure of Hillel the Elder and his tolerant school gain particular significance in this context. In this respect, most of the texts of Jewish provenance, which participated in an extended conversation with contemporary theological approaches, were apologetic and against the background of mounting antisemitism sought to promote a reconciliation with Christianity which was based on the Jewishness of Jesus and of his precepts. These values are represented by Jewish characters who resist conversion and the notion of the divinity of Jesus but adopt Christian ideas and in this way embody a model of reconciliation.
 
          Very different, almost aggressive, was the earlier attempt to recover the “Jewish spirit” and rewrite the history of the Jewish War by revaluating the leaders of the Jewish insurgents and by challenging the authority of Josephus’s historical narrative. Of particular relevance in this context are a historical-dramatic poem by Julius Kossarski and a revisionist historiographical text by Heinrich Graetz. These efforts were closely connected to the Institut zur Förderung der israelitischen Literatur (Institute for the Promotion of Israelite Literature) established by Ludwig Philippson in 1855, which published both texts. The moderately Reform-oriented rabbi had already contributed significantly to the creation of a Jewish public sphere in Germany with his earlier foundation of the over time enormously influential Allgemeine Zeitung des Judenthums in 1837. A prolific writer, Philippson published in the third volume of this paper a novella of his own which represents the earliest engagement with the destruction of Jerusalem in German-language narrative fiction I was able to identify.
 
          Altogether, my book is based on the observation that in nineteenth-century Germany a clear awareness of, and an engagement with, representations of the destruction of Jerusalem was in evidence in different media and genres and across their respective boundaries. This coincided with the attempt to harness literary, artistic, and musical expression to the wider debate on Jewish emancipation and, indeed, perceptions of Jewishness and anxieties about the Jewish contribution to what was perceived as German culture; it also is an indicator of the impact of a historical event of perceived pivotal significance on the ways in which the presence and the position of Jews were configured in the context of nineteenth-century Germany. I argue that due to the popular impact of both the oratorio and (some of) the paintings discussed, as well as dramatic poems, epics, and historical fiction, these diverse cultural engagements with the subject must be considered a formative, if nowadays largely neglected force emerging from and shaping discourse on the Jews in Germany during the nineteenth century.
 
          ✶✶✶
 
          Samuel Taylor and Heinrich von Kleist despaired about writing about what they both thought to be one of the most poignant subjects for literary representation. Friedrich von Uechtritz, inspired by Kleist’s interest in the destruction of Jerusalem, also faltered initially, insisting that the subject was “completely unwieldy and inhibiting, even contrary.”17 Uechtritz eventually wrote a novel about the destruction of Jerusalem, which I discuss in chapter IV of this book, but his―as well as Coleridge’s and Kleist’s―hesitation is indicative of the forbidding scope of the subject. Their issues, if in slightly different form, were also mine. Musical, artistic, and literary engagements with the destruction of Jerusalem, as discussed in this introduction, simply proliferated in nineteenth-century Germany.
 
          Originally, I aimed to explore in my book the representation of the destruction of Jerusalem in the nineteenth century in a European context. I, too, soon despaired. The material was much too rich for such a project, even though none of the other European national literatures of this period produced a proliferation of cultural engagements with the destruction of Jerusalem similar in scope to that in Germany. Hence my reluctant decision to focus exclusively on this country, though I could not resist to include a glance on the vagaries of the subject in British literature which, as mentioned before, had a profound impact on subsequent German variations on the theme. Yet the problem persisted. In the German cultural context alone, the extant material would easily fill several volumes. I decided to restrict myself to one, yet the material gathered for this one―albeit hefty―volume has also proven to be “unwieldy and inhibiting,” and perhaps even a little “contrary”; given the proliferation of literary engagements with the destruction of Jerusalem, I had to make some difficult choices of inclusion and exclusion.18
 
          The abundance of material from different media and genres has resulted in rather long chapters. Each of these chapters is nevertheless followed by a digression; these are in some instances contrapuntal to the main body of the preceding chapter and at other times provide additional relevant information or elaborate interconnections between chapters. With this, I may have shifted the experience of the unwieldy and contrary to the reader of my book. I nevertheless think that this is the best way to tell its narrative.
 
          With the objective of appreciating the idiosyncratic character, stylistic peculiarity, and integrity of each of the many texts I discuss, I include what some readers may perhaps think an unreasonable amount of quotations. These are integral to my efforts of creating an associative understanding of the historical presence of these texts. Translations are mine, if not otherwise indicated, since of most of the texts with which I worked no translations into English are available. In accordance with my desire to maintain the integrity of these texts, I sought to re-create their character in the original language as closely as possible without losing any subtleties of meaning and yet to provide texts which reflect the style and tone of their time and are still readable. The original text is either added in square brackets within the quotation or in footnotes. I retain throughout the original spelling of German-language texts, once again with the objective of maintaining their integrity.
 
          My decision to reproduce some of the visual representations discussed in my book not from the original but from contemporary prints is motivated by a similar objective. In the nineteenth century, most encounters with these works would have been mediated through various reproductions rather than the confrontation with the much less easily accessible originals. They would have been perceived and would have achieved their potential of cultural productivity through the filter of a remediation which in many cases cannot be traced in detail but which would have constituted the first level of this very cultural productivity.
 
          For better readability, I harmonized the names of the historical dramatis personae of the destruction of Jerusalem which recur frequently in different manifestations. I chose to use the prevalent English version throughout, yet indicate at the first mention of the particular character in a particular text in parentheses the particular form their name takes in each respective instance.
 
          Titles of primary texts―oratorios, paintings, and literature―I generally reference in my own text in their original languages (with the exceptions of classical texts, to which I refer by their established English titles, and of Hebrew titles, which are transliterated). The publication, release, or completion date and a translation of the title follow in parentheses. If a text has been translated into English, this is indicated with the translated title either being printed in italics or set in quotation marks; the translated titles of texts which were not published in translation are printed in roman.
 
          Finally, regarding terminology, I follow recent usage of spelling antisemitism without hyphen and capitalization in order to discourage misleading essentialist associations. With regard to historical manifestations of antisemitism, subtle shifts occurred as to the exact nature of this racist phenomenon across the nineteenth century; these are generally not elaborated in this book, with the exception of the rise of biological antisemitism since the final decades of the century. I also do not use hyphens when referring to German Jewish or British Jewish identities. In this way, the phenomenon is implicitly generalized, so as to emphasize the significance of the Jewish element in otherwise frequently hyphenated and therefore partially elided identities. I am aware of the recent practice of referring to Jews as Jewish identifying. I nevertheless chose to retain the older usage of “Jews,” and sometimes even “the Jews,” because this reflects historical practice contemporary to the texts I discuss. The more recent terminology moreover tends to gloss over shifts of perception and responses to “residual” Jewishness, as for instance in the cases of assimilation, acculturation, and conversion. I am also aware, and so should be the reader, that the reference to identities and identifications is always problematic inasmuch as they are determined by voluntary and involuntary ascriptions and attributions from both the inside and the outside. Identities are, moreover, dynamic and processual. This should also be remembered when reading the five chapters of my book, which do not follow a chronological trajectory but elaborate in an overarching and interweaving approach genre-focused and thematic as well as contextual, or situational, convergences.
 
        
 
      
       
         
          Chapter I The Jews and the Destruction of Jerusalem in German Art and Oratorios of the Nineteenth Century
 
        
 
         
          “The destruction of Jerusalem is a turning point in universal history of more than common historical character,” the artist Wilhelm von Kaulbach maintained in a printed explication of the cartoon for his painting Die Zerstörung Jerusalems (1846; The Destruction of Jerusalem; Figure 1).1 He explained that not only had the destruction of Jerusalem been foretold in an “extraordinary manner,” but that “it also anticipates the ultimate fate of the world and of humanity, while as a contemporary occurrence it clearly has the stamp of a judgement willed by the Lord and executed to his command.”2 And so he poses the rhetorical question: “Which occurrence could therefore be better suited for artistic representation?”3
 
          Widely publicized in the media long before its completion in the wake of various exhibitions of his cartoon since 1838, Die Zerstörung Jerusalems gave lavish expression to Kaulbach’s Hegelian historical world view. More specifically, his painting and its various manifestations, including authorized reproductions and a prominently placed fresco version in the Neues Museum in Berlin,4 constituted a forceful intervention in contemporary debates on Christian supersession and the emancipation of the Jews. While the sense of an ending and, conversely, of a beginning associated by the artist with the historical moment is not unconventional in itself, his symbolically elaborate focus on this particular “turning point” distinguishes his from other visual renderings of the subject―those that came before and those that followed it.
 
          Enthusiastically promoting Kaulbach’s cartoon of the painting, the art historian Rudolf Marggraff, then at the beginning of his illustrious career, maintained that the thematic choices of the artist were generally very propitious. With reference to the Zerstörung Jerusalems, he noted that the subject had been rather neglected before it was approached by Kaulbach.5 In an artistic context, it was indeed to remain a marginal subject. In this sense, Kaulbach’s flair for thematic choices might be said to have deserted him. Yet the artist’s Zerstörung Jerusalems nevertheless became culturally surprisingly productive. As a matter of fact, curiously, though not entirely arbitrarily, the large-scale painting appears to have resonated not so much with other pictorial interpretations of the subject but rather with a number of musical engagements. Not least, perhaps, because it was soon out of date, the historical interpretation becoming obsolete, as did the Hegelian approach vis-à-vis an increasingly positivistically oriented historicism over the course of the nineteenth century.6
 
          The painting’s affinity in particular with a series of oratorios is striking. Not only may the celebrated historical painting and its no longer extant fresco version have been influenced by Carl Loewe’s eponymous oratorio of 1829, but Kaulbach’s artistic representation clearly provided a controversial stimulus to a succession of nineteenth-century German oratorios and libretti. At least one libretto (by Guido Görres, 1847; later partially set to music by Emil Bohn) and one cantata (by Eduard Schüller and Emil Naumann, 1856) were in fact produced in response to the artist’s direct intervention, which originated in his interest in exploring the synesthetic potential of art, literature, and music. Yet others, too, were influenced by Kaulbach’s interpretation of the historical occurrence―either negatively, by repudiating it (such as Ferdinand Hiller, 1840, and Martin Blumner, 1875), or positively, by taking inspiration from the artist’s composition and transposing it into another medium (August Klughardt, 1899).
 
          In this chapter, I explore these cases of intermedial cross-pollination against the socio-cultural background of their changing production contexts, focusing in particular on the prominently displayed figures of the Wandering Jew and the Beautiful Jewess which emerge as highly charged signifiers.7 In particular, their divergent conversion potential as tropes of Jewish irredeemability and redeemability, respectively, is indicative of attempts to utilize artistic and musical expression within the wider debate in Germany on Christian supersession, Jewish emancipation, and perceptions of Jewishness more generally. Owing to the wide-ranging appeal of the oratorio and the prominence of Kaulbach’s Zerstörung Jerusalems, these various cultural engagements with the subject appear to have been a formative, if nowadays mostly unheeded, force simultaneously emerging from and shaping discourse on the Jews in Germany during the nineteenth century.
 
          
            Historical Model and Historical Context
 
            Clearly aligned with the at the time prevalent Hegelian understanding of universal history as a rational and teleological process,8 the pivotal nature attributed by the artist to the historical destruction of the Second Temple in Jerusalem in the year 70 CE imposes a number of retrospective symbolical readings on the event which are primarily indicative of the concerns and preoccupations of the painting’s own cultural production context. Not quite congruent with Hegel’s philosophy of history and subjected to an eschatological reading influenced by Catholic doctrine, another important inspiration to Kaulbach’s conception was the conception of history of Joseph Görres.9 Kaulbach attended the philosopher’s lectures on universal history in Munich and became a close friend of Görres’s son Guido who, like his father, was an active supporter of political Catholicism.
 
            Kaulbach’s insistence on the eminent suitability of the historical occurrence for artistic representation partakes of a pervasive contemporary historicist attitude which, while its parameters were to change, remained predominant throughout the nineteenth century and had a profound impact on cultural production across Europe. More specifically, the ubiquitous preoccupation with history was closely connected to the various competing European projects of nation-building and the formation of national identities which at the same time also determined a selective focus on history as it was made subservient to different national endeavors.
 
            Kaulbach’s question, therefore, was one loaded with contemporary significance. It not only suggests that history was to be considered the prime subject of the artist but that the specific historical occurrence represented in his painting was afforded universal import which it derived beyond its factual aftereffects from its central position in a larger interpretive, essentially religious or even ideological framework, constituting a pervasive philosophical system of understanding the world. The later inclusion of the pre-existing composition among the frescoes designed by Kaulbach for the Neues Museum (1842–65) serves to emphasize the point. Beginning with Der Thurmbau zu Babel (The Erection of the Tower of Babel) and concluding with Das Zeitalter der Reformation (The Age of the Reformation), the cycle of altogether six monumental murals and a number of smaller frescoes as well as friezes and ornaments, all of which were destroyed in the Second World War, represented not so much the history of the world but world history as a process, articulated in nodal focus points from an exclusively Eurocentric perspective.10
 
            Kaulbach has been attributed with asserting: “It is history we must paint. History is the religion of our age; only history is in keeping with the times.”11 The artist’s remark, as Werner Busch observes, is profoundly ambivalent in that it not only confirms the nineteenth century’s high regard for history but at the very least implicitly also suggests that contemporary art may have been perceived as having no adequate subjects of its own and as having to rely on a mere surrogate in the guise of history.12 His Zerstörung Jerusalems may have been an attempt of the peintre philosophe to address this issue.13 Indeed, art historians of his day―among them Marggraff―discerned in the painter’s work the synthesis of idealism and realism.14 While focusing on the specific historical episode, its impact on the present is implicit in the composition; and in this context, the artist’s choice of topic is intriguing.
 
            The contribution of Die Zerstörung Jerusalems to the national agenda is opaque, though nevertheless pervasive on two levels. In his lectures on universal history, Joseph Görres had read the destruction of Jerusalem as the divine punishment of the Jews for which the Romans were the instrument; yet he emphasized that Rome, too, was poised to fall and argued that in this case the divine instrument for its destruction were to be the Germanic tribes.15 Though this is not made explicit in the painting, the epigraph of Luke 21:24 in the spandrel of the original frame suggested the validity of this reading and its exaltation of the Germanic tribes as future Christians in a translatio imperii also for the painting. On a more general level, the painting construes a Christian commonality to which it opposes the Jewish particular. As such, it is akin to a foundation myth of triumphant Christian, i.e., European, civilization with divine sanction which at the same time consigns its other, the Jews, to the certainty of historical victimhood and, considering their enduring presence, of continuous divine punishment or retribution.
 
            Historical painting, held to be the supreme secular pictorial genre since the rise of academic art,16 was ubiquitous in the nineteenth century and highly visible in both the public and private spheres―in the older collections and in newly established museums, which in turn were frequently also dedicated to national representation and ambition, as well as in private residences;17 it was, moreover, widely disseminated in reproductions across class boundaries. Historical fiction, often accompanied by illustrations, was similarly popular and likewise transcended class boundaries. Both contributed crucially to negotiations of nationhood and national identity, making the choice of historical subjects a matter of cultural and political, and potentially also of social, impact. In fact, the pervasive historicist approach engaged all of the arts, including also music, as Barbara Eichner has recently observed in her study on musical constructions of German national identity from the mid-nineteenth century to the beginning of the First World War. Eichner asserts that in the wake of the ultimately failed revolutions of 1848–49 “innumerable compositions were inspired by and based on events and heroes from a past constructed as national” and that, together, “they form a musical branch of nineteenth-century historicism” in Germany.18
 
            Oratorios, text-based yet non-theatrical musical compositions for orchestra, choir, and soloists, were an important factor in shaping national consciousness. Widely considered the highest synthesis of “individual and collective Bildung” with “ideal and popular art,” they offered extensive active participation to amateur singers, if recruited mostly from the educated middle class19―and, in contrast to the proliferating Männerchöre (male choirs), extending also across the gender divide.20 As a communal form of musical production which celebrated collectivity, frequently in a spirit of social reform and as an instrument of national revival, the genre consequently achieved wide-ranging popularity in a period affected by industrialization and the effects of modernity, the interdenominational strife of the Kulturkampf, and seething with national aspirations.21 Adapting almost exclusively pre-existing narratives from Scripture, epics or legends, the oratorio emerged as a conduit for “presenting great events and heroes of the past in music for the concert hall” and offered the potential of “negotiating the national and religious identities, especially with regard to the confessional divide.”22 Prior to the foundation of the Empire in 1871―during the period of the political and social upheaval of the Napoleonic Wars, the Vormärz (pre-March), and the revolutions of 1848–49―such nationalist sentiments were frequently of an oppositional character and advocated religious reform as co-requisite to social and political renewal.23
 
            As the most popular historical subject of oratorios in nineteenth-century Germany emerged the legend of St Boniface, one of the central figures of the Anglo-Saxon mission among the Germanic tribes in the eighth century. A total of fifteen compositions is recorded,24 followed in number by an emphatic interest in Martin Luther and, by extrapolation, the Reformation that inspired nine oratorios before the end of the First World War.25 Both subjects epitomize and negotiate in different ways the tensions between competing constructions of national identity and denominational identifications, as discussed in detail by Eichner.26 By comparison, the six oratorios focusing on the destruction of Jerusalem indicate that this subject too achieved considerable popularity over the course of the century.
 
            And yet, the destruction of Jerusalem relates neither to German nationalism nor to the “confessional divide” in any tangible sense. It retains a pre-confessional and pre-national dimension which is clearly articulated in Kaulbach’s claim as to its universal significance. As such, his pictorial composition could prominently be displayed in the capitals of the respective paragons of Catholicism and of Protestantism in the pre-imperial German lands (excluding Austria):27 as a canvas of monumental dimensions in the Neue Pinakothek in Munich, and as a similarly imposing fresco in the Neues Museum in Berlin. Equally valid in both settings and in relation to religion as well as to nation-building, the painting provides reassurance as to the common Christian roots of European civilization and reverberates with associations of Empire arising from the notion of supersession.
 
            This point emerged even more clearly in the Berlin cycle of frescoes, where the first of the six monumental paintings showed the Tower of Babel and the confusion of the nations, which in Kaulbach’s conception, once again influenced by Görres’s conception of history,28 is represented by the Semites, Hamites, and Japhetites (see Figure 3). As explained in a sumptuous publication of engravings documenting the whole cycle, the Japhetites represent the articulation of human will under divine guidance, the Hamites human aberration under divine sanction, and the Semites human devotion to divine grace.29
 
            
              [image: Engraving of a profusion of figures against the background of the Tower of Babel. The Jews are represented in the left foreground, the Hamites in the middle, and the Japhetites on the right.]
                Figure 3: Heinrich Merz, after Wilhelm von Kaulbach, Der Babelthurm (1869); engraving, in Wilhelm von Kaulbach’s Wandgemälde im Treppenhause des Neuen Museum zu Berlin: In Kupfer gestochen von G. Eilers, H. Merz, J. L. Raab, A. Schultheiss. Mit erläuterndem Text herausgegeben unter den Auspicien des Meisters, ed. Alexander Duncker (Berlin: Duncker, 1872), fol. 1; original destroyed in the Second World War. (Public domain.)

             
            The direction of the trajectory of each group in the pictorial composition is relevant. The middle group of the Hamites, characterized by “[d]ull, feebleminded stolidity, wild cruelty and guile, frenzy and bestiality, animalistic lust, witches and gipsy antics, grotesque idolatry,” represents stagnation.30 The Semites, “[t]he Lord’s chosen people, the pastoral tribe, already in possession of an extensive culture as well as rich goods of life and comfortably enjoying them,”31 are nevertheless consigned to oblivion as they appear to leave the frame of the picture to the left. It is the Japhetites, straining to break out of the composition on the right and thus in the direction of the successive stages of world history represented in the cycle, who are celebrated not only as the rightful rulers of the world but as the forebears of the Germanic tribes. Their lengthy description indicates the context within which the nodal point of the destruction of Jerusalem needs to be understood:
 
             
              [I]n each single figure inheres fiery vigour, energetic aspiration; flowering, swelling youth. They go forth as the conquerors of the world; they still need to create a culture for themselves, they still have to win their future; but we are made to feel from the urgent vigour that so vitally speaks from these magnificent figures that it will be a comprehensive, world-dominating culture they are going to create, that it must be a magnificent future they will conquer for themselves. Those are the forebears of the Parsees with their beautiful, refined culture; of the cheerful Greeks, who have marked out for us the measure of the beautiful and wise for all time; of the world-conquering Romans; and, finally, of the Germanic tribes to whom accrued the task to revitalise the faltering life of the nations through new earth-shaking thoughts and to fight at the forefront of any intellectual struggle.32
 
            
 
            In relation to the destruction of Jerusalem, the suggestion is then that as Christianity emerged from Judaism on its triumphal trajectory into the present and the imagined future, so the Roman Empire was conquered by the Germanic tribes, was Christianized, and eventually gave way to the Holy Roman Empire of the German Nation until its dissolution in 1806 during the Napoleonic Wars―and Germany was poised, with the Frankfurt Parliament of 1848, for imperial unification under Prussian hegemony which eventually, however, only succeeded in 1871. This trajectory was articulated within the program of the Berlin frescoes not only by Kaulbach’s Thurmbau zu Babel but also by his Zeitalter der Reformation, which concluded the cycle; it was implicit also in his Zerstörung Jerusalems.
 
           
          
            Sonic Integration and the Hebraic Taste in Art
 
            The very fact of the painting’s “parenthetical,” though not initially deliberate, distribution to and official display at the far ends of what was to become the German Empire, bridging North and South as well as Protestant and Catholic, imbues Kaulbach’s Zerstörung Jerusalems and its cultural and political impact with a unifying impulse in extrapolation of the criteria of inclusion and exclusion inscribed into it.33
 
            The arena provided by the oratorio for negotiations of national identity was arguably more ambivalent. Describing the oratorio in her study on The Music Libel against the Jews (2011) as “the genre par excellence for featuring inclusive and exclusive gestures, through a contemporary dialogue with a biblical story along an intricate temporal dynamics,”34 Ruth HaCohen remains mindful that oratorios play “dialectic games” and that they may easily “transform into nationalist, or even racist configurations, performing mythological unities.”35 In the context of this chapter, the notion of such dialectic dynamics is particularly productive because the oratorios discussed here are without exception situated at the very fault-line of these contradictions. They all engage with the historical destruction of Jerusalem and thus, as acknowledged by Kaulbach, with the pivotal historical moment of bifurcation that determined the long and fraught history between Christians and Jews. Gaining new prominence in the wake of the emancipation debate of the late eighteenth century and with widening Jewish social and cultural participation as well as the gradual emergence of the racially informed antisemitic paradigm, the question of the nature of the Christian-Jewish, and later more specifically also the German-Jewish, relationship entered a new and increasingly troubled phase in the nineteenth century and accordingly gained renewed topicality.
 
            As Eichner explains, “the rise of ethnic definition of German national identity is frequently measured against the attitude towards German citizens of Jewish descent, since they were most readily conceptualized as ethnically different.” It is nevertheless important to remember with Eichner that “[u]ntil the final decades of the nineteenth century, […] the ethnic argument was eclipsed by cultural and historical modes of thinking about the nation.”36 In fact, HaCohen claims that since the end of the eighteenth century vocal art, “[a]uguring a new culture of religious tolerance and social inclusion,” appeared “to provide new frames of reference for Jews seeking ‘sonic’ integration.”37 Music was central to this end because of its “semantic freedom.” As HaCohen suggests: “By destabilizing notions of subjectivity and objectivity, cause and effect, meaning and use, form and content, such ideas and practices shook essentialist conceptions of art and encouraged dynamic modes of creativity and perception.”38 Jews―as composers, performers, and consumers―were accordingly attracted to “aesthetic forms that allow for multivocality and multitemporality” which, as HaCohen observes, prominently included the oratorio and “related genres.”39
 
            An epochal event in this process of negotiating responses to Jewishness was, according to HaCohen, the revival of J. S. Bach’s Matthäuspassion (1727; 1743–46; BWV244; St Matthew Passion) at the hands of the Jewish-born composer Felix Mendelssohn at the Berlin Singakademie in 1829.40 Indeed, she understands this musical enterprise as a manifestation of the “rise of sympathy as a new, emancipatory belief”41 projected onto the performance and production of oratorios and culminating in the figure of Jesus as it emerges from Bach’s long-neglected masterwork:
 
             
              The embodiment of Jesus as both martyr and savior, object and subject of compassion, engenders the Jew as a complex aesthetic category: ur-insider as well as radical outsider, a center of attraction, a self-staging agency whose martyrological destiny renders an ever-growing number of suffering compassionate believers into a congregation constantly redeemed through an emotional participation enacted both individually and communally.42
 
            
 
            What the confrontation with the Passion might mean to the Jewish listener in this particular case is implicitly blocked out by HaCohen. In a letter to Ferdinand Hiller, the German Jewish writer Berthold Auerbach offered a thoughtful reflection on the unease the religious dimension of Bach’s passion music engendered in him and how this impacted on his aesthetic appreciation. Hiller―likewise of Jewish descent, though long since converted, and composer of an oratorio on the subject of the destruction of Jerusalem discussed in more detail below―was at the time musical director at the Gürzenich in Cologne and annually produced a performance of the Matthäuspassion. “We shall come to the Easter concert,” Auerbach confirmed to his friend, but nevertheless felt obliged to give expression to his discomfort:
 
             
              You will not call it pedantry, but not being a Christian, I always have a feeling of alienation, as if I did not belong there, however positive Christian art may be. I mean, it is not legitimate to listen to it in a merely aesthetic sense.―But I shall rise above this and get to know solely the beauty of the given manner of sensation. I might plead that many Christians by birth have the same attitude to this matter, indeed, I find that most people perceive any object of art no more than entirely superficially and do not experience any stimulation. That, however, does not absolve [us] and cannot become our norm. I believe that we have to learn to listen to passion music like to a tragedy of Sophocles, whose mythological background is alien to us as well and that elevates us, and that we can make our own, only through the rhythm of sensation.43
 
            
 
            Auerbach’s deliberations are intriguing not only because he distinguishes between superficial artistic enjoyment and true emotional stimulation but further discriminates between the religious and the aesthetic experience which to him, as a Jew, appear to be irreconcilable. His alienation is reinforced through an “emotional participation enacted both individually and communally” and thus in fact inverts the integrative experience imagined by HaCohen.
 
            In fact, none of the oratorios discussed here subscribe to the inclusive representation delineated by HaCohen. Instead, following the model visually elaborated by Kaulbach, other tropes of Jewishness come to the fore which effectively split asunder the dichotomous characteristics supposedly embodied in the Jew Jesus and rather attribute them to stereotypical representations that proliferated in the literature of the time: the figures of the Wandering Jew, also known as Ahasuerus, and of the Beautiful Jewess, frequently appearing as a pair of father and daughter.44
 
            Yet while Kaulbach includes both types, his figural composition is in fact more complex. The central group of Die Zerstörung Jerusalems presents the Beautiful Jewess as the daughter of the High Priest posed to kill himself (and mirrored also in her mother exposing her breast for his dagger to strike her).45 The artist moreover adds to the polar opposites of Ahasuerus and Beautiful Jewess a third entity in the shape of the Jewish orphans. The children occupy an interesting middle ground in the gender dichotomy. In contrast also to the commanding figure of the doomed High Priest in the painting, the orphan boy seems to be the only male Jew in this configuration that allows for conversion and consequently redemption. Yet ultimately the Jewish orphans, neither yet irreclaimable male Jew nor pliable Beautiful Jewess, are consigned to obliteration in the sequence of oratorial adaptations of the painting, and this particular avenue of inclusion―disturbing as it was at any rate from a Jewish perspective―was barred.
 
            Kaulbach’s painting poses conversion, or else destruction and persecution, as alternative manifestations of the Jewish fate projected from the historical moment into the future. It accordingly allows for inclusion in either case only after the annihilation of the Jewish particular. In his infamous essay on “Das Judenthum in der Musik” (“Judaism in Music”), first published in 1850 under the pseudonym K. Freigedank (associating “free thought”) in Robert Schumann’s influential Neue Zeitschrift für Musik, Richard Wagner had similarly envisaged the obliteration of Judaism―and of the Jews. Intriguingly, the controversial composer once again cited the figure of Ahasuerus as an exemplar of the Jewish dilemma. It is only through the redemption of the Wandering Jew, he maintains, that the Jew may also be redeemed. Yet that redemption is, in Wagner’s tirade, tantamount to destruction: “But, remember that there is only one real form of deliverance from the curse which besets you―that of Ahasuerus―the ‘Untergang’!”46 Wagner does not allude to Kaulbach’s painting in his essay, but its theme of destruction and the curse of Ahasuerus would in all likelihood have struck a chord with him.
 
            While perhaps not immediately relevant to the further discussion of the permutations of Die Zerstörung Jerusalems, Wagner’s antisemitic diatribe is nevertheless significant because it shifted the parameters for the proliferating debate on things Jewish in German music,47 even though a direct influence may not be obvious in each of the oratorios discussed here. In particular, Wagner further disseminated the notion of the racial otherness of the Jew and gave vent to his frustration at seeing the supposed triumph of the allegedly devious alien element in German music:48
 
             
              Though in himself incapable, alike by exterior appearance, by speech and especially by song, of making any artistic experience, the Jew has nevertheless attained in Music, the most widely promulgated of modern arts, to the position of governing the public taste.49
 
            
 
            Reissued under his own name by the composer in 1869 in slightly revised form and significantly expanded to include a supplement in which he reviews his own position in German music, the essay acquired a distinctly paranoid quality as it elaborated Wagner’s apprehensions of a Jewish conspiracy against him in particular and against German art more generally. Yet his was a prominent and insistent voice; and it remains important in retrospective because it set and reinforced the context―in what has in fact been called the “Age of Wagner”50―not only for the contribution of Jewish composers to cultural production in Germany but also for engagements with Jewishness in musical compositions.
 
            Appearing at the very cusp of the post-revolutionary period of nationalist aspirations identified by Eichner, Wagner’s essay was initially conceived as an intervention in a wider debate on the “Hebraic Taste in Art.”51 In Wagner’s vehemently expressed opinion, the whole debate was misleading in that its actual roots were to be found not so much in individual works or in the work of individual composers but in “the latent feeling which people in general evince towards the Jewish character, and which amounts to an inward dislike,”52 which he proceeded to explain with what he perceived to be the insidiously destructive effect of the perverted Jewish idiom on cultural production.
 
            Acknowledging that “[in the field] of religion, indeed, the Jews have long ceased to be regarded as deserving of any hatred,”53 the composer developed the rationale for his attack in relation to what he perceived as the “‘Jewification’ of modern Art,”54 which he saw manifest in what he alleged to be the distorting imitation of two thousand years of cultural achievement and its perversion into “a mere article of exchange.”55 This, he claimed, made imperative the emancipation of the non-Jews “from the oppressions of Judaism” and not vice versa.56 Implicit in Wagner’s allegation is the look back, over two millennia, once again to that pivotal moment which established the Jewish diaspora, even though the conclusions he draws from the historical perspective challenge more conventional perceptions of the resulting power asymmetry.
 
            More specifically, Wagner attacks Felix Mendelssohn and Giacomo Meyerbeer (born Jakob Liebmann Meyer Beer). If in distinctly different ways, both had become very influential in relation to public engagement with music and forms of musical articulation which affected also the development of the oratorio.57 Wagner’s repeated onslaught on the two Jewish-born composers thus establishes another, if perhaps tentative, link between his antisemitic effusions and the trajectory of oratorial adaptations of Kaulbach’s Zerstörung Jerusalems.
 
            Mendelssohn not only revived Bach’s Matthäuspassion, but composed with his Paulus (1836; op. 36; St Paul) and Elias (1846; op. 70; Elijah) oratorios of his own which are considered to be among the most accomplished and significant of the period and which also intervene in the contemporary debate on Jewishness. The former explicitly reiterates the prophecy from Acts 6:14 that “Jesus of Nazareth shall destroy these holy places [i.e., the Temple and Jerusalem], and change all the customs which Moses deliver’d us,”58 and in effect forecloses the sympathetic interpretation attributed by HaCohen to the reception of the Matthäuspassion, substituting for it the conversion paradigm embodied in the apostle Paul.59 However, this development was to some extent countermanded by the composer’s sensitive treatment of the prophet Elijah in his final completed oratorio and, more specifically, by Obadiah’s call to universal repentance.60 Alongside the trajectory of his last fragmentary oratorio, posthumously entitled Christus (first performed in 1852; op. 97; Christ), Mendelssohn has therefore been taken to promote instead of the prevalent anti-Judaic notion of the Jewish deicide “the Lutheran tradition of universal blame for sin”61 and to embrace a “strategy of dual perspective” that distanced the composer from antisemitic sentiments while still permitting his audience to retain their prejudices.62
 
            Meyerbeer, in turn, had introduced the grandiose, sensational, and spectacular to the musical language of opera which not only finds a pictorial equivalent in Kaulbach’s painting but which clearly had its impact also on some of the oratorios discussed below. His opera Le Prophète (The Prophet), set in the religious wars of the sixteenth century, premiered in Paris in spring 1849. It was seen there by Wagner, who at the time was in exile for his revolutionary activities. By the following year, when Wagner published his essay, Meyerbeer’s opera was performed with enormous success all across Germany. Le Prophète not only epitomized everything that was diametrically opposed to the conception of Wagner’s own operatic aspirations;63 its very success and its alleged “Jewishness” had, moreover, provoked the contempt of Theodor Uhlig, a friend of the exiled composer with whom he engaged in prolific correspondence. In fact, the critic’s scathing disparagement of Le Prophète in a series of articles in the Neue Zeitschrift für Musik had instigated Wagner’s own intervention in the same journal.
 
            Uhlig, not content with denouncing Meyerbeer, had extended his criticism to what he called the “Jewish school,” and whose “Hebraic taste in art” he censured:
 
             
              In the music of many Jewish composers are passages recognised by almost all non-Jewish musicians in common life and with reference to the well-known Jewish way of speaking as Jew-music, as yiddling or something akin to it. According to the either noble or common character predominating in this music, these passages, whose peculiarity originates partly in their metric configuration, partly in the individual odd melodic qualities of musical phrasing, are more or less conspicuous; thus, for example, in Mendelssohn they appear only mildly, but in Meyerbeer, by comparison, with the highest intensity. […] Just as little as its analogous way of speaking, this musical style may not be thought to be beautiful or even only bearable where, as in Meyerbeer, it immediately brings to mind what I do not know to call by any other name but the “Jewish School.”64
 
            
 
            The “semantic freedom” of music cited by HaCohen in support of her argument was effectively disallowed in this process of racialization which severely contested the “‘sonic’ integration” of the Jews.65
 
            Yet this exclusivist campaign did not remain unchallenged. Even before Wagner’s pseudonymous intervention, Uhlig’s harangues had provoked the critical response of Ludwig Bischoff in Rheinische Musik-Zeitung in August 1850.66 The critic suggested that closer scrutiny would certainly reveal “the whole doctrine of the so-called Jewish school” as a prejudiced “phantasy.”67 Asserting his own non-Jewishness, Bischoff68 categorically rejected the notion of racially informed music and insisted on the appreciation of the art produced by “German men of the Jewish faith” according to its aesthetic value alone.69
 
           
          
            The Destruction of Jerusalem and Jewish Composers in Germany
 
            In the Jewish calendar, the ninth of the month of Av (Tisha b’Av) is accorded special significance as the day which commemorates the destruction of the Temple in Jerusalem. The subject nevertheless seemed to hold little appeal to German composers “of the Jewish faith,” in contrast to the interest it elicited from their Christian colleagues. Of the altogether six oratorios based on the destruction of the Temple, one of which is strictly speaking a cantata, only one was the work of a Jewish-born composer, the aforementioned Ferdinand Hiller (1811–85).70 Moreover, Hiller chose to focus in his Die Zerstörung Jerusalems (1840; op. 24; The Destruction of Jerusalem) not on the devastation of the Second Temple represented in Kaulbach’s painting, but on that of the First Temple half a millennium before, which is in fact also remembered on Tisha b’Av, the two cataclysmic events being conflated for the purpose of their commemoration.71
 
            Hiller’s thematic choice appears to have preceded the public excitement generated by Kaulbach’s project. The composer began to work on his oratorio in the summer of 1837. That does not, however, mean that he would not have engaged with the artist’s work once news of its progress permeated public discourse. To the contrary, as discussed in more detail below, his oratorio rather appears to have been a deliberate act of resistance―if initially not directly to Kaulbach’s Zerstörung Jerusalems, then certainly to what it stood for. Hiller’s oratorio in effect attempts to reinforce what HaCohen has described as the “rise of sympathy as a new, emancipatory belief” against the connotations evoked by the painting.72 A similar strategy was employed three decades later also by Eduard Bendemann in what is perhaps the most significant artistic response to Kaulbach’s Zerstörung Jerusalems. The Jewish-born, yet converted, painter’s monumental Die Wegführung der Juden in die babylonische Gefangenschaft (1865–72; The Jews Led Away into the Babylonian Exile; Figure 4) clearly confronts the earlier painting with a plea for empathy, as explored more fully below.73
 
            
              [image: Engraving showing the prophet Jeremia sitting in the middle of the foreground on the ruins of Jerusalem as the Jews are led as captives away by the Assyrians in the diagonal from left to right behind him.]
                Figure 4: Anonymous, after Eduard Bendemann, Die Wegführung der Juden in die babylonische Gefangenschaft, in Meisterwerke der Holzschneidekunst aus dem Gebiete der Architektur, Sculptur und Malerei (Leipzig: Weber, 1882), IV, pl. LXXI; woodcut; original (1872), oil on canvas, 416 cm × 510 cm, held by Alte Nationalgalerie, Berlin. (Public domain.)

             
            Kaulbach’s less than sympathetic representation of the Jews unsurprisingly attracted no positive engagement of Jewish composers with his painting. At the same time, considering its far-reaching implications, it is hardly a coincidence that the interpretive model promoted by the painter’s Zerstörung Jerusalems was resisted by a composer and a painter of Jewish descent, even though both were assimilated and the latter had embraced Christianity―as Hiller was to do shortly after the performance of his oratorio as well.74 Nor does it appear to be a coincidence that both Hiller and Bendemann chose to counter Kaulbach by substituting the destruction of the First Temple for that of the Second. After all, the Babylonian Exile was only temporary and the Temple was eventually rebuilt. The historical continuity of Judaism and of the Jewish people in the Promised Land was thus ensured and even projected into the future with notions of the Jewish mission among the nations.
 
            “The mission concept,” as Michael A. Meyer explains, “was in essence a radical reinterpretation of the chosen people idea and a direct rejection of the Christian claim to supersession.”75 The concept was elaborated in 1845, in close temporal proximity to the creation of Hiller’s oratorio, by the Frankfurt conference of Reform rabbis. It offered not only the return of Israel into the continuum of history but also contributed to the negotiation of Jewish identities in the diaspora. As Meyer outlines:
 
             
              In substituting the mission of Israel for the messianic return, the Frankfurt rabbis thus not only universalized messianism and made more room for the human role in historical progress; they also asserted that the special vocation of Judaism―to be a priest among the nations―could be set aside neither by the daughter faith nor by the national culture with which they themselves identified.76
 
            
 
            While the concept of a Jewish mission was fully developed only in relation to the dispersion after the destruction of the Second Temple, the apparent reluctance of Jewish composers (and painters) to engage with its annihilation may in turn perhaps be explained with the impossibility of ignoring the concomitant rise of Christianity and what appeared to be the enduring reality of supersession. Another reason may be the traumatic nature and finality of the event which, after all, as Kaulbach had also insisted, was pivotal in Jewish history as a cataclysmic conflagration which resulted not only in the loss of the religious center of Judaism but also of the Promised Land and which effectively spelled an end to the political agency of the Jews as a nation.
 
            Notions of the return to the Land of Israel which developed among the henceforth diasporic Jewish people, while prominently inscribed into the liturgy of the synagogue as well as domestic ritual, in particular the seder ceremony, were increasingly relegated to an imaginary sphere, as epitomized by Heinrich Heine’s well-known phrase of the “portable fatherland,” carried with them by the Jews in the guise of the Torah since the destruction of the Temple.77 Ultimately, the messianic return was even subject to attempts of elision. The assimilatory impetus of the Reform movement since the early decades of the nineteenth century in particular led in some instances to the removal of any references to the return to the Promised Land.78 A pragmatic objective of restitution was only rekindled with the emergence of the Zionist project toward the end of the century.
 
            There is, therefore, with the potential exception of Hiller’s, no suggestion of the “Hebraic taste in art” in any of the nineteenth-century German oratorios on the destruction of Jerusalem discussed in this part. Hiller had unexpectedly been “exonerated” by Uhlig who considered his opera Konradin (1847) “infinitely better [. . .] than all the concoctions of our musical-dramatic humdrum practitioners.”79 This may be the more surprising as the opera’s subject was taken from German medieval history and therefore situated within the parameters of national affirmation described by Eichner, though Anselm Gerhard speculates that it was precisely the fact that Hiller had made use of a libretto by the “national” poet Robert Reinick that eclipsed his Jewishness and made him tolerable in Uhlig’s eyes.80 Thus, while the debate about the place of Jewish composers in German music may have been only marginally relevant to the context within which the destruction of Jerusalem became a subject for artistic engagement across the boundaries of different media, the pervasive presence of notions of nationhood and religion certainly impacted on the representation of Jewishness in oratorios on the subject and to some extent also on the various forms of musical articulation and genres adopted.
 
            Mendelssohn’s evocative use of the chorale in his Paulus, for instance, with which he emulated Bach’s practice, suggested a semantic dimension which to some contemporaries would have been irreconcilable with his Jewish heritage.81 Thus, four years after the success of the Jewish composer’s first oratorio which premiered at the Lower Rhenish Music Festival in Düsseldorf in May 1836, Richard Wagner’s essay “On German Music,” published first in French as “De la musique allemande” (1840), celebrates the chorale as “an exclusively German possession” whose “noble dignity and unembellished purity can only have sprung from simple and sincerely pious hearts.”82 It is, in this early essay, not yet the composer’s objective to distinguish German from Jewish. Rather, he seeks to define what is specifically German in music against the Italian and French traditions and against Catholic embellishment. The implications are nevertheless striking also in relation to what may then be seen as the arrogation of the oratorio by Jewish composers, such as, most prominently, Mendelssohn.83 For the chorale emerges not only as a specifically Protestant form of communal and congregational musical engagement, but is “magnified and widened in the great Passions and Oratorios” in which, according to Wagner, “is embodied the whole essence, the whole spirit of the German nation.”84
 
            Hiller, without doubt well aware of the implications, made no use of chorales in his Zerstörung Jerusalems, as Mendelssohn too avoided doing in his similarly Old Testament-based Elias. Instead, the composer resorted to musical exoticism.85 Like Mendelssohn’s a few years later, his oratorio celebrates the reaffirmation of Jewish monotheism against oriental idol worship. In his composition, Hiller therefore employs exoticism as a marker for the otherness of the apostates (see below, Music Examples 1 and 2) while the musical idiom ascribed to the God-fearing Israelites associates them with that of the “civilized” nations of Europe (see below, Music Example 3). As a result, there emerges a spectrum of otherness, including also the fierce Assyrians (see their portrayal through crude homorhythms and trite parallel thirds in Music Example 4),86 along which identities are negotiated by means of a corresponding spectrum of rhythmic and harmonic variance from, or affinity with, European values which, in turn, determines disavowal or sympathy. This is different from the alleged Hebraic taste in art in that the exotic is not an idiosyncratic (intrinsically Jewish) mode of musical articulation but is imbued with semantic significance by the Jewish composer.
 
            
              [image: Excerpt from the orchestra score of Ferdinand Hiller’s oratorio Die Zerstörung Jerusalems of 1842, showing a passage from the aria of Chamital.]
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                Music Example 1: Ferdinand Hiller, Die Zerstörung Jerusalems: Oratorium nach der heiligen Schrift [orchestra score], op. 24 (Leipzig: Kistner, 1842), no. 30, pp. 177–82, p. 177, bb. 1–18: Aria of Chamital.
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              [image: Excerpt from the orchestra score of Ferdinand Hiller’s oratorio Die Zerstörung Jerusalems of 1842, showing a passage from the aria of Chamital.]
                Music Example 2: Ferdinand Hiller, Die Zerstörung Jerusalems: Oratorium nach der heiligen Schrift [orchestra score], op. 24 (Leipzig: Kistner, 1842), no. 30, pp. 177–82, p. 180, bb. 65–76: Aria of Chamital.

             
            
              [image: Excerpt from the piano reduction of Ferdinand Hiller’s oratorio Die Zerstörung Jerusalems of 1842, showing a passage from the final chorus.]
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                Music Example 3: Ferdinand Hiller, Die Zerstörung Jerusalems: Oratorium nach der heiligen Schrift [piano reduction], op. 24, 2nd edn (1842; Leipzig: Kistner, [1874]), no. 47, pp. 234–48, pp. 238–40, bb. 41–73: Final Chorus.

             
            
              [image: Excerpt from the piano reduction of Ferdinand Hiller’s oratorio Die Zerstörung Jerusalems of 1842, showing a passage from the Chorus of Babylonish Warriors.]
                Music Example 4: Ferdinand Hiller, Die Zerstörung Jerusalems: Oratorium nach der heiligen Schrift [piano reduction], op. 24, 2nd edn (1842; Leipzig: Kistner, [1874]), no. 42, pp. 218–23, p. 218, bb. 1–5: Chorus of Babylonish Warriors.

             
            Yet the perceived lack of a specifically Jewish musical idiom was potentially also problematic. Thus, the implicitly assimilatory impulse of Hiller’s composition practice was criticized about two decades later, on occasion of a performance of his Zerstörung Jerusalems in 1862. While appreciating the aesthetic appeal of the musical rendering of the prophecies of Jeremiah, the anonymous reviewer for the Allgemeine Zeitung des Judenthums―presumably its editor, Ludwig Philippson―insisted that to hear the biblical text in recitativo style, as in any opera, seemed incongruous to him.87 Indeed, he emphasized: “it is peculiar that, while the opera melodies of Meyerbeer often enough are reminiscent of the old melodies of the synagogue, in the oratorio in particular, where this would be much more apt, anything characteristic is lacking.”88
 
            If Theodor Storm’s emotional response to Hiller’s music is anything to go by, this incongruity was certainly not perceived by the German writer who conducted a Singverein (choral association) in Heiligenstadt and, following a performance of the oratorio in close temporal proximity to the one reviewed in the Allgemeine Zeitung des Judenthums, wrote to his father on March 10, 1864:
 
             
              Last night we gave the concert “The Destruction of Jerusalem” for which we practised for a year and a quarter, and when I conducted the splendid choir of more than fifty singers, which I had endowed, when the gaze of everyone followed my baton and the waves of sound emanated now for the very last time from the enthralled bosoms, then I had to hold on to my heart with both hands so as not to burst into tears. I too was to sing, and sang from the fullness of my heart and with a mighty voice the beautiful aria: “Yes, Thou wilt yet remember, e’en thus my soul doth answer me.” There was complete silence. After the full chorus’s thunder had died away, to sing and to be heard in this way is one of the most blissful moments in man’s life.―89
 
            
 
            Storm’s enthusiastic absorption in the oratorio, which he considered “a very important work,”90 and his resonant identification with the “pious Israelite”91 Achicam whose aria he singles out (see Music Example 5) and who, in the oratorio, is a follower of Jeremiah’s, compellingly demonstrates the potential of Hiller’s composition to induce sympathy. At the same time, it confirms Philippson’s apprehensions, whose criticism in the Allgemeine Zeitung des Judenthums was situated within the wider context of Jewish artistic engagement with the destruction of Jerusalem. The critic reprimands those Jewish artists who adopted this “formidable subject of the great national event” for their lack of enthusiasm in giving expression to the national character and its peculiar centrality in life as a fact. As discussed in more detail in chapter V, in 1855 Philippson had avidly commended Julius Kossarski’s dramatic poem Titus oder die Zerstörung Jerusalem’s (Titus; Or, The Destruction of Jerusalem), not so much for its literary quality than for its profound articulation of the “Jewish spirit.” That he makes no mention of this text may indicate that by 1862 he may have changed his opinion. Intriguingly, however, Philippson links in this instance Hiller and Bendemann by asserting:
 
             
              If it has been emphasized in regard to Bendemann’s Captive Jews in Exile and his Jeremiah on the Ruins of Jerusalem, despite all the appreciation afforded to these masterworks, that the female figures appearing in these paintings were gardener girls from Düsseldorf, so that the national colour had not been used at all; this may similarly be applied to Hiller’s composition, and he succeed in giving his music such an original form that it might not agree with the destruction of Memphis or of Zaragoza just as well.92
 
            
 
            
              [image: Excerpt from the piano reduction of Ferdinand Hiller’s oratorio Die Zerstörung Jerusalems of 1842, showing the recitative and aria of Achicam.]
                Music Example 5: Ferdinand Hiller, Die Zerstörung Jerusalems: Oratorium nach der heiligen Schrift [piano reduction], op. 24, 2nd edn (1842; Leipzig: Kistner, [1874]), no. 28, pp. 148–51, pp. 149–51, bb. 19–56: Recitative and Aria of Achicam.

             
            The comparison of Hiller and Bendemann is perceptive (for the two paintings mentioned in the review, see Figures 5 and 6). Composer and artist, as has been suggested above, indeed employed similar strategies of inviting mainstream identification with their (positive) Jewish figures. As Hiller created familiarity with the prophet and his followers by musical means, so Bendemann, within the purview of pictorial representation, resorted to familiar modes of early Renaissance paintings that had been adapted also by the contemporary Nazarene movement in Germany.93 It was only much later, after more than three decades, that the artist made subtle use of exoticizing formulae in his Jewish paintings and explored the ambivalence and shifting semantic potential of orientalist representations. Kaulbach, in turn, had largely neglected the semantic potential of orientalization in his Zerstörung Jerusalems. In what otherwise is a painting highly charged with symbolism, the oriental aspect appears to be mostly decorative, providing the historic setting for his pictorial narrative which draws its symbolic significance rather from that attributed to the historical moment.
 
            
              [image: Lithograph showing a line drawing of a tree in the center background, with vines winding around its trunk. Sitting under it, an old man in oriental garb holding a harp and to his left and right female figures with expressions or mourning.]
                Figure 5: Anonymous, after Eduard Bendemann, Gefangene Juden im Exil, frontispiece to Salomon Ludwig Steinheim, Gesänge aus der Verbannung, welche sang Obadiah ben Amos, im Lande Ham, 2nd edn (1829; Frankfurt a. M.: Schmerber, 1837); lithograph; original (1832), oil on canvas, 183 cm × 280 cm, held by Wallraf-Richartz-Museum & Fondation Corboud, Cologne. (Public domain.)

             
            
              [image: Engraving showing in its center the prophet Jeremia sitting on the ruins of Jerusalem. On his left and right some dead bodies and figures in mourning.]
                Figure 6: Bartholomäus Ignaz Weiss, after Eduard Bendemann, Jeremiah on the Ruins of Jerusalem (n. d.); lithograph, 32.1 cm × 59.2 cm; Wellcome Collection, London; original (1834–35), oil on canvas, 224 cm × 414 cm, formerly held by Leineschloß, Hannover; destroyed in the Second World War. (Public domain.)

             
            Bendemann was also mentioned much later, in 1881, in a similar context by Franz Liszt alongside Mendelssohn and the French Jewish composer Fromental Halévy. Liszt challenged in his Des Bohémiens et de leur musique en Hongrie (1859; 1881; The Gipsy in Music)94 the controversial notion of a specifically Jewish idiom in any artistic endeavor and maintained that Jewish artists in fact appropriated the Christian idiom precisely in order to hide their innermost sentiments from prying eyes or ears.95 Liszt’s claim that an oratorio by Mendelssohn or an opera by Halévy therefore may just as well have been invented and emotionally shaped by a Christian in turn provoked Ferdinand Hiller’s censure.96
 
            Late in his life, long after he had converted to Protestantism, and by then an eminent figure in German cultural life, Hiller gave vent to his exasperation with the racialized approach to musical expression in a letter to the editor of the Hamburger Nachrichten (1882). The composer deplored the constant coercive imposition of national affiliation no less than the perpetual comparison of the past with the present.97 Moreover, deeply vexed by the inconsistency of the proponents of the racial approach, he caustically noted that where Wagner “senses the Semite” in each single bar in particular of Mendelssohn’s music,98 Liszt suggested, as we have seen, the fundamental interchangeability of Jewish and non-Jewish composers, though he denied genuine creativity to the former.99
 
            While it is moot to speculate on this point, it is clear that as with other forms of discrimination, the white elephant of Jewishness―both as (allegedly) a congenital representational mode and as represented―was not to be ignored. Indeed, it had an impact on the oratorios discussed in this chapter not only in terms of their production but also of their reception. Music was no less a part of the discourse on Jewishness than paintings, such as Kaulbach’s and Bendemann’s. And when Hiller refers to his “innocent art,”100 it becomes clear very soon that all such innocence, if ever it existed, had been lost. The composer’s letter accordingly turns surreptitiously into an irritable response in particular to the new edition of Liszt’s Des Bohémiens that had been published in the previous year 1881.
 
            Much of the blatantly antisemitic content of this text, still amplified in the second edition, has been attributed to the Princess Carolyne zu Sayn-Wittgenstein with whom Liszt lived at the time and who was strongly influenced by Catholic anti-Judaism.101 Indeed, it was suspected already by Hiller, that the antisemitic excesses of Des Bohémiens should not be attributed to Liszt himself.102 Nevertheless, that he imprudently lent his name to the racist effusions of Sayn-Wittgenstein severely damaged Liszt’s reputation and the aged composer felt obliged to minimize their severity and to express his regret for his “pretended hostility to the Israelites” in a letter to the editor of the Gazette de Hongrie (1883).103
 
            In an attempt to explain the peculiar character of the Romani, the celebrated piano virtuoso and composer had construed the Jews as their negative opposite already in the first edition of his study of 1859.104 Conceding to the Jews a catalytic function in the development of European music that significantly determined the flowering of “our art,”105 he nevertheless reiterated that, while they might well be able to learn and to practice art, they were much less apt to create art. Liszt adduces this to the supposedly devious and occlusive nature of the Jews acquired in the diaspora that prevented them from fully revealing themselves.106 What he describes as the main motivation of Jewish musical production is in effect a disposition for mimicry: “They wanted to become adept and dexterous like the Christians, and they succeeded splendidly.”107 Yet once again, in terms much later applied by Homi Bhabha to the interaction between colonizer and colonized, the Jews are hampered by the irksome almost, but not quite.108 “Artistic creation and even successful creation is not at all the same as the supreme gift of artistic creativity,” Liszt claims: “the difference between the two is that between talent and genius.”109
 
            In the much expanded second edition of Des Bohémiens, Liszt illustrated this claim with names, juxtaposing as examples of genius and talent, respectively, Bach with Mendelssohn and Beethoven with Meyerbeer.110 Further cementing the alterity of the Jews, he maintained―in a passage also quoted by Hiller111―that Jewish composers did not even try not to appropriate “our” methods and imitate “our” masters or to express any other sentiments and strike any chords other than “ours.”112 The Jews, he reiterated, were adept at combining the elements created by “us,” yet lacked any true inspiration of their own.113
 
            At the same time, the composer elaborated also the perception of a threat to the majority culture that had remained implicit in the earlier version of the text, in analogy to Bhabha’s observations on mimicry.114 He attributes to the Jews an “irreconcilable enmity towards the worshippers of the Crucified” and denounces them as “hidden, wily, versatile, subtle, and skilful enemies of society, whose vices they stimulate and whose entrails they corrode.”115 In fact, he―or Carolyne zu Sayn-Wittgenstein―alleges that the Jews “are at the bottom of all moral epidemics” and likens them to “microbial parasites.”116 Ultimately, Liszt insists on the fundamental inassimilability of the Jews and maintains that they will always remain Jews and retain their true character as oriental aliens: “sombre, hostile, and attractive, like the dull and lethal gaze of the fabled serpent.”117
 
            The potentially dangerous fascination inspired by the Jews is implicitly suggested by Liszt to have informed their representation by non-Jews, a practice understood by the composer to some extent as the inversion of the Jewish contribution to mainstream cultural production: “The art of the Christians has now and then hazarded a corresponding, if not similar, endeavour.”118 In the second edition, Liszt once again explains further:
 
             
              Shakespeare created Shylock, Walter Scott created Abraham, others have devised yet others. Rembrandt painted the Rabbi of Amsterdam. The European poet, novelist, and painter were struck by the magnificence of these types, by the Semitic character of their physiognomies, the Oriental turn of their costumes.119
 
            
 
            And he adds as already, with minor differences, in the first edition: “They were seduced by the sight of the women of this race, so beautiful, so intelligent, and so devoted.”120 This is once more the articulation of the fascination with the Beautiful Jewess which, if much more subtly, resembles the notion of colonial desire defined by Robert J. C. Young as the “covert but insistent obsession with transgressive, inter-racial sex, hybridity and miscegenation.”121 While attributed with (involuntary) seductive powers and therefore suggesting diffuse dangers of transgression, the characteristics ascribed by Liszt to the Beautiful Jewess are indeed indicative of an emerging trope that was to inform also the series of oratorios on the destruction of Jerusalem.122 As Florian Krobb observes, the trope of the Beautiful Jewess eventually made detailed descriptions of the figure redundant. A short reference or the mere mention of (some of) her attributes would suffice to evoke the stereotype with all its connotations.123 The specific shape taken by the Beautiful Jewess nevertheless articulated, as Krobb argues, the author’s respective political and ideological stance vis-à-vis Jewish assimilation and emancipation.124
 
            The writers mentioned by Liszt were instrumental to the creation and dissemination of this trope. Shakespeare created not only Shylock but also the Jew’s daughter Jessica, who is implicitly evoked by Liszt. The composer’s reference to Walter Scott’s Abraham is presumably erroneous, as the only figure in any of the writer’s works with this name is a minor character in his tragedy Auchindrane (1830), who is not explicitly identified as, nor meant to be, Jewish. Liszt probably had in mind Isaac of York in Scott’s Ivanhoe (1820). Significantly, here too the old Jew is accompanied by his young daughter, Rebecca; a figure that became hugely influential as the widely disseminated romanticized archetype of the Beautiful Jewess who, in fact, embodies all the characteristics mentioned by Liszt.125
 
            However, the composer’s objective is not so much to create a sympathetic response, as might be suggested by the acknowledgment of the attractiveness of the Jews―who are, after all, likened to the lethal basilisk. To him the alien figure of the Beautiful Jewess, while engendering a potentially illicit desire, is only another particular that separates the Jews―“imperishable exiles,” “sons of the South,” “daughters of the Levant”―from “us”: “sons of the recent past,” “children of the North.”126 Liszt accordingly makes himself an advocate of the restoration of the Promised Land to the Jews, or rather of the Jews to the Promised Land, and argues that this should be facilitated by the European nations in their own urgent interest, adding as an afterthought that such an endeavor would also be just toward the Jews.127 Consequently, he effectively envisages the exclusion and even the expulsion of the Jews from Europe.
 
            Liszt’s proposition clearly echoes the controversial observations of Heinrich von Treitschke which triggered the so-called Berlin antisemitism dispute (Berliner Antisemitismusstreit) of 1879–81 of which the editor of the Preußische Jahrbücher and the liberal historian Theodor Mommsen were the main protagonists.128 Treitschke’s irritable response to the eleventh volume of the monumental Geschichte der Juden von den ältesten Zeiten bis zur Gegenwart (1853–75; History of the Jews) by the German Jewish historian Heinrich Graetz was instrumental in setting the stage for a wide-spread articulation of antisemitism in bourgeois and intellectual circles in Germany. Treitschke asserted that there was a pervasive sense in German society of the Jews being “our misfortune” and that “there will always be Jews who are nothing but German-speaking Orientals.”129 Moreover, denouncing Jewish self-assertion within the young German nation, the influential historian demanded either complete assimilation130 or, alternatively: “Emigration, foundation of a Jewish state somewhere in foreign parts.”131
 
            The convergence of antisemitic and (proto-)Zionist objectives as it emerges here explains the resistance of many assimilated Jews to the impositions conveyed by both ideological frameworks. In fact, Hiller’s response to Liszt’s unexpected attack must also be understood within this context. And when Hiller emphasized the historical resilience of the Jews and insisted on their fundamental equality in both negative and positive terms, this was obviously an attempt to validate and to normalize the Jewish presence in western societies:
 
             
              So there is after all a religion, a people, a race, whatever one may call it, which has suffered in the most unspeakable way through persecution engendered by the most abhorrent and ridiculous prejudices and which not only has not been destroyed but always rises once again to significant achievements. A race to which Moses belonged, whose character was assumed by the Saviour when he walked the earth, which produced a Spinoza […], such a race cannot be subdued with uncouth persecution, it cannot be removed by absurd projects―one should confront it with strictness, like any other, where it errs, where it transgresses; and one should appreciate it, where it labours, creates, and acts in concert with the various peoples among whom it has been dispersed by its fate.132
 
            
 
            Thus underlining the decisive impact of the Jews on western civilization, Hiller argues in favor of the cultural productivity of hybridity while at the same time insisting on the precedence of cultural over racial identities:
 
             
              What is that to mean, that it is demanded from talented people to put themselves in conditions and to adopt precepts that have always remained alien to them, to renounce those with which they have been raised,―to reproach them with making use of the wealth of a culture which they are able to increase and which those in possession of it truly have produced not only from their own self-importance.133
 
            
 
            More than four decades earlier, the same concerns appear to have informed his oratorio. The composer’s choice to represent the destruction of the First Temple gave him the opportunity to challenge monolithic notions of Jewishness as they were articulated in Kaulbach’s painting. There are, accordingly, in Hiller’s Zerstörung Jerusalems, “good” Jews and “bad” Jews. In the artist’s representation, in contrast, situated at the moment of bifurcation between Jews and Christians, the latter are “good” and the former are “bad”; even the central group around the High Priest, though imbued with some heroism (see also Figure 7), is ultimately connoted negatively for the error of their ways. It is, as we will see, only the daughter of the High Priest―once again the Beautiful Jewess―who, depending on the realization of her conversion potential,134 offers a possible exception to this dichotomy; and this is of course predicated on the renunciation of her Jewishness, as it was claimed also by Wagner. The same dichotomy is perpetuated across the series of subsequent oratorios and libretti based on, or engaging with, Kaulbach’s Zerstörung Jerusalems.
 
            
              [image: Woodcut showing a detail from Kaulbach’s Destruction of Jerusalem. The High Priest lifts a dagger to kill himself. To his left his cowering wife, pointing to her bosom. To his right his daughter trying to support his dying son. Underneath another body.]
                Figure 7: Anonymous, after Wilhelm von Kaulbach, vignette showing the detail of The High Priest from Die Zerstörung Jerusalems (1846), in Guido Görres, “Die Zerstörung von Jerusalem: Tragisches Singspiel in drei Abtheilungen,” Deutsches Hausbuch 2 (1847): 51–60, 57; woodcut. (Public domain.)

             
           
          
            The Iconography of Divine Punishment, Supersession, and the Jews
 
            In his neo-baroque historical painting of the destruction of Jerusalem, Kaulbach explored the symbolic dimension he perceived the historical event to have on a monumental scale. As is evidenced by the artist’s dense explication of his composition, he derived his interpretation mainly from biblical sources and from the history of The Jewish War by Flavius Josephus (c. 75 CE) as well as―albeit not acknowledged―from the Ecclesiastical History by Eusebius of the beginning of the fourth century.135 Intriguingly, and perhaps unexpectedly, Kaulbach created by visual means and in productive conversation with the iconographic tradition precisely one of those moments described by Ruth HaCohen as “oratorial.” In a musical sense, such moments reveal according to the musicologist the potential of the oratorio to
 
             
              show forth a vocalized alchemy in which a voice (or voices) from a certain time, context, and configuration pierce through series of pasts, presents, or futures―or a mixture thereof, carrying embedded existential layers, and project them onto an ever-renewed present tense.136
 
            
 
            The Joycean suggestion of an epiphany is deliberately invoked by HaCohen in relation to the “oratorial moment” with her choice of words (“show forth”).137 The time-embracing, and simultaneously time-transcending, disposition of the oratorio which creates those moments of epiphany is manifest also in Kaulbach’s monumental painting. The past event is aligned with the present through the perpetual momentum attributed to the lateral figures of the Wandering Jew and the withdrawing Christians, showing forth in another epiphany its continuously renewing significance to the observer. The anticipation of the Last Judgment suggested by the artist in his Erläuterungen, but also visually imparted through the monumental painting’s composition and iconography, further projects the oratorial moment into the future and to the end of times.138
 
            The very fact that Kaulbach’s Zerstörung Jerusalems impacted in various ways on oratorios in nineteenth-century Germany, in itself a process of ever-renewing the present tense through the musical medium, supports the notion that the painting creates its own “oratorial moment.” The imminence of this moment may, in turn, explain the easy intermedial transposition undergone by the visual representation. Indeed, I am not aware of any other painting of the period to have inspired as many oratorial engagements. And while the musical adaptations of the artist’s painting have been eclipsed by the much more famous programmatic rendering of his Hunnenschlacht (1837; The Battle of the Huns) by Franz Liszt (1857; S.105), the intermedial proliferation nevertheless appears to be another confirmation of Kaulbach’s reasoning that his chosen subject was indeed perfectly suited for artistic representation.
 
            The pictorial composition of Die Zerstörung Jerusalems accommodates five groups of figures in a central vertical axis of descending hierarchy, flanked on each side by another three. The highest level is occupied by the prophets Isaiah, Jeremiah, Ezekiel, and Daniel, all of whom prophesied the destruction of Jerusalem. Below them are represented the seven angels of Revelation who mete out God’s punishment. The central group shows the altar of the Temple as it is desecrated by the conquering Romans. In front of this, the High Priest prepares to stab himself in the circle of his family. The foreground, finally, shows cowering Jews hiding their faces in despair and with them, facing the viewer, an old Levite with a sword limply in his hand staring forlornly at the ground next to urns spilling their riches: gold and jewels.
 
            To the left of this central axis are represented the Jews: the burning Temple and its vanquished Zealot defenders; below them Mary of Bethezuba, the daughter of Eleazar, who according to Josephus devoured her new-born during the Roman siege of Jerusalem, insane with hunger; and the Wandering Jew pursued by three demons as he is fleeing the destruction with horror in his eyes on a trajectory that will take him out of the frame. This is mirrored on the right hand by the Roman general Titus Vespasianus and a group of lictors below whom three angels hoist the luminescent cup of the last supper over the heads of the Christians as they leave the stricken city.
 
            Kaulbach’s canvas on the monumental scale of almost six by more than seven metres forcefully impresses on the beholder the alleged guilt and obstinacy of the Jews and construes the destruction of Jerusalem and the Temple as their befitting divine punishment. Indeed, the composition is reminiscent of the iconography of the Last Judgment,139 in accordance with the artist’s notion of rendering it as a divinely ordained judgment and turning point in universal history. The painting’s original frame, destroyed in the Second World War, moreover included two biblical inscriptions from the Vulgate which suggested a distinct interpretive framework to the visual representation.140 The inscription in the left spandrel from the book of Daniel read: “the prince that shall come shall destroy the city and the sanctuary; and the end thereof shall be with a flood, and unto the end of the war desolations are determined,” while the text on the right from the gospel of Luke presaged: “And they shall fall by the edge of the sword, and shall be led away captive into all nations: and Jerusalem shall be trodden down of the Gentiles, until the times of the Gentiles be fulfilled.”141 The two passages clearly envisage the cataclysmic destruction of Jerusalem and articulate the notion of supersession.
 
            Yet the painting endorses not only a secularized supersessionism but abounds, beyond its religiously informed anti-Judaism, with antisemitic stereotypes.142 The story of Mary’s teknophagy is a case in point. The central group in the left middle-ground of the painting depicts the unfortunate woman in contemplation of the infant she has killed.143 The painter’s choice to represent the unnatural mother and her dead child in the form of an anti-pietà next to an iron cauldron and surrounded by sinister hooded figures in the shadows clearly evokes notions of ritual murder (see also Figure 8). This is alluded to also in the negative characterization of the Zealots who, as cited by Kaulbach in his Erläuterungen from Josephus, “drank the blood of the populace to one another, and divided the dead bodies of the poor creatures between them.”144 In a symmetrical juxtaposition, the cauldron and Mary’s teknophagy moreover indicate the perversion of the Eucharist signified by the luminescent chalice and the Host in the gloriole above it.
 
            
              [image: Woodcut showing a detail from Kaulbach’s Destruction of Jerusalem. Sinister cloaked and hooded figures are sitting around a cauldron. On the right, with the body of a dead child in her lap and a dagger in her right hand, a young woman.]
                Figure 8: Anonymous, after Wilhelm von Kaulbach, vignette showing the detail of Mary of Bethezuba from Die Zerstörung Jerusalems (1846), in Guido Görres, “Die Zerstörung von Jerusalem: Tragisches Singspiel in drei Abtheilungen,” Deutsches Hausbuch 2 (1847): 51–60, 56; woodcut. (Public domain.)

             
            Supported by the rich allegorical potential of the painting, in particular its representation of perverted acts, such as Mary’s feast on her new-born, the composition not only associates these iniquities with the deicide to explain the historical destruction of Jerusalem but, with the figure of the Wandering Jew, extrapolates the continuing impact of the divine judgment. The very figure of the Wandering Jew becomes, for Kaulbach, another reminder of the Last Judgment and of the Jews’ eternal perdition. At the same time, he embodies a historical continuum in that the artist understands him to be representative of contemporary Jewry.145
 
            Given the painting’s strong antisemitic bias, it may not come as a surprise that George Eliot noted tersely in her diary that she was “[u]nable to admire” Kaulbach’s work when she encountered it during a visit to the Neue Pinakothek in 1858.146 Yet general opinion was very different indeed. The painting was widely―and internationally―acclaimed, and not only in artists’ circles or specialist publications. Hans Christian Andersen, for instance, recorded in his diary on November 27, 1840 that he visited Kaulbach’s studio and enthusiastically described the impact the cartoon for Die Zerstörung Jerusalems had on him. The Danish writer not only compared the sensation the composition produced in him with that of reading the Divine Comedy or Faust after some paltry lyrical poetry or novella. He moreover averred its inspirational potential and insisted that the representation of the Wandering Jew, the shoemaker of Jerusalem, encouraged him to revisit this motif in his own work.147 Yet more importantly, Kaulbach’s artistic representation of Die Zerstörung Jerusalems acted as a significant, if controversial, stimulus on a succession of nineteenth-century German oratorios with particular focus on negotiations of Jewishness.
 
           
          
            Early Inspiration and Early Response: Loewe and Hiller
 
            One of the earliest musical engagements in Germany with the historical destruction of Jerusalem and of the Second Temple in the year 70 CE appears to have been a Kunstlied by Carl Loewe (1796–1869).148 Based on Franz Theremin’s translation of Byron’s Hebrew Melodies (1815) of 1820,149 Loewe’s “Jerusalem’s Zerstörung durch Titus” (1827; op. 14, no. 5; The Destruction of Jerusalem by Titus) conveys a wistful, romantically tinged, image of the burning Temple and the destruction of Zion as remembered by a Jewish captive witnessing the conflagration from one of the surrounding mountains.150 David Roberts’s painting The Destruction of Jerusalem (1849; see Figure 11), discussed in more detail below, captures a similar mood and may indeed have been inspired by the painter’s reading of Byron. In the poem, the historical context is not elaborated, nor are any theological claims made: the catastrophe is not suggested to be a divine punishment of the Jews. Indeed, as the poem ends with the captive’s acquiescence in God’s will, the faithfulness of the chosen people even in adversity is emphasized and at least implicitly a future perspective is introduced which is not entirely bereft of hope.151 In Loewe’s music, this is realized by the dramatic excitement of the left-hand tremolo with which the composer renders the destruction (see Music Example 6) and by the reflective lyricism of the captive’s memories in the B section, introducing a brief key change to the parallel major, before reverting to the minor mode (see Music Example 7). The altered A section with which the song ends, sees the music modulate to the relative major (G major) in b. 46, which consequently relegates E minor to being the irregular resolution of a deceptive cadence in b. 48; simultaneously, the voice switches to a more intimate, less dramatically insistent “sotto voce” (see Music Example 8). The frustration of complete harmonic and melodic closure in E minor is continued by its displacement through major mode resolutions which make explicit the hope implied in the text: b. 50 sees a further deceptive cadence (this time in E minor, thus resolving onto C major), and b. 52, finally, offers a perfect authentic cadence which, while in E, features a raised third (tierce de Picardie) (see Music Example 8).
 
            
              [image: Excerpt from Carl Loewe’s song “Jerusalem’s Zerstörung durch Titus” of 1827], showing the beginning of the agitated A section.]
                Music Example 6: Carl Loewe, “Jerusalem’s Zerstörung durch Titus” [1827], op. 14, no. 5, in Gesamtausgabe der Balladen, Legenden, Lieder und Gesänge, ed. Max Runze, vol. 15: Lyrische Fantasien, Allegorien, Hymnen und Gesänge, Hebräische Gesänge (Leipzig: Breitkopf & Härtel, 1902), pp. 150–3, p. 150, bb. 1–8: The beginning of the agitated A section.

             
            
              [image: Excerpt from Carl Loewe’s song “Jerusalem’s Zerstörung durch Titus” of 1827], showing the beginning of the lyrical B section.]
                Music Example 7: Carl Loewe, “Jerusalem’s Zerstörung durch Titus” [1827], op. 14, no. 5, in Gesamtausgabe der Balladen, Legenden, Lieder und Gesänge, ed. Max Runze, vol. 15: Lyrische Fantasien, Allegorien, Hymnen und Gesänge, Hebräische Gesänge (Leipzig: Breitkopf & Härtel, 1902), pp. 150–3, pp. 151–2, bb. 25–28: The beginning of the lyrical B section.

             
            
              [image: Excerpt from Carl Loewe’s song “Jerusalem’s Zerstörung durch Titus” of 1827], showing the altered A section.]
                Music Example 8: Carl Loewe, “Jerusalem’s Zerstörung durch Titus” [1827], op. 14, no. 5, in Gesamtausgabe der Balladen, Legenden, Lieder und Gesänge, ed. Max Runze, vol. 15: Lyrische Fantasien, Allegorien, Hymnen und Gesänge, Hebräische Gesänge (Leipzig: Breitkopf & Härtel, 1902), pp. 150–3, p. 153, bb. 43–52: The altered A section.

             
            The lofty subject obviously had caught hold of Loewe’s imagination; he kept working on it and transposed it into the monumental form of the oratorio.152 Yet in Die Zerstörung von Jerusalem (1829; op. 30; The Destruction of Jerusalem) the composer’s representation of the Jews was to change dramatically in accordance with his libretto. This had been produced by the writer and composer Gustav Nicolai, a friend of Loewe’s, and it appeared variously in print since 1830.153 Divided into two parts, “The Prophecy” and “The Fulfilment,”154 the libretto portrays the Jews as internally divided, seditious, and consumed with their thirst for revenge. Yet the stiff-necked Jews themselves, as yet unawares, are to become the object of divine retribution of which the advancing Roman legions are but an instrument. The libretto perpetuates notions of both the Jewish deicide and a punitive supersessionism.155 In particular, it introduces a group of early Christians who escape to Golgatha where they remain unmolested by the conquerors and whose meekness is directly contrasted to the Jews’ blasphemy.156 Nicolai’s text diverges from his source, the ecclesiastical history of Eusebius, according to which the Christians left the city for Pella a year prior to its destruction. Yet Golgatha, the place of the fulfilment of Christ’s Passion, is a symbolically charged vantage point.157 Through their continued presence there, the Christians act as focalizers who serve the composer―who considered himself a “tone preacher”158―to interpret the events in the light of the Passion.
 
            Adding a distinctly dramatic and romantic dimension, which corresponded to the innovative operatic style of Loewe’s oratorio,159 the text moreover incorporates the doomed love of the Jewish princess Berenice (i.e., Berenice of Cilicia) and the commander of the Roman attackers, Titus, as well as voices of spirits which answer the High Priest’s uncomprehending plea, citing the passage from Matthew’s gospel that gave rise to the notion of the Jewish blood curse: “His blood be on us, / And on our children!”160 The High Priest’s question―“Why, o Lord, hast thou forsaken thy people?”161―is similarly answered by the spirit voices with the last words of Jesus by which it is echoed and which are turned here into both an accusation and a punishment: “My God, my God, / Why hast thou forsaken me?”162 The final chorus of the prophets and the Christians reaffirms that the oratorio is not only about the destruction of Jerusalem, nor even of Judaism, but of the Jews: “Those are the days of revenge / So that what was foretold would be fulfilled!”163 There is, in Loewe’s oratorio, no “rise of sympathy as a new, emancipatory belief,”164 and it may, as such, well be considered to provide a counterpoint to Mendelssohn’s conciliatory interpretation of the Matthäuspassion in the same year 1829.
 
            Loewe’s Zerstörung von Jerusalem was first performed in Stettin (present-day Szczecin) in 1830 but, due to its monumental conception, put an immense strain on the resources available to the composer. Two years later it was produced by Gaspare Spontini at the opera house in Berlin in a spectacular performance which was attended by the Prussian court. Loewe won the appreciation of Friedrich Wilhelm III and, for the dedication of the oratorio to the king in 1834, was awarded a golden snuff box, but not the position he may have hoped to secure for himself.165 In fact, only six performances of Die Zerstörung von Jerusalem are recorded before 1840166 and, because of its length and scope, including ten solo parts, the composer initially found it difficult to publish his music at all.167
 
            It has been observed that throughout the nineteenth century most Old Testament libretti were not compiled from the Bible but newly written.168 One reason for this was that “[r]ather than functioning as a vehicle for congregational worship, as the New Testament oratorio often did, the Old Testament oratorio usually served as a concert work, religious but not devotional, on a significant personage or event in the history of the Jewish people.”169 Nicolai’s libretto belongs to neither category. It focuses on a historical event that is recorded neither in the Old nor in the New Testament but that is relevant in relation to both due to its pivotal position between them and that, according to the synoptic gospels, was prophesied by Jesus.170 Obviously aware of the implications, the author emphasized in a prefatory note that direct quotations from Scripture―only amounting to a minuscule portion of the text and usually associated with the Christians or the retributive prophecy―were printed in Roman type as opposed to the Fraktur in which the remainder of the text was set. Their relative textual autonomy allowed Nicolai and Loewe not only to enhance the operatic character of the oratorio, by virtue of which it may be considered the latter’s most influential contribution to the genre.171 It moreover offered poet and composer some interpretive latitude of which the libretto’s manifest antisemitism is arguably also a product.
 
            Loewe’s negative representation of the Jews was nevertheless not an isolated occurrence. It was echoed, for instance, in Louis Spohr’s Des Heilands letzte Stunden (1835; WoO 62; Calvary) which was another of the proliferating oratorios of the period based on biblical sources which proved to be influential to the further development of the tradition. Mendelssohn, whose Paulus and Elias, as has been mentioned, are considered prominent examples of the genre, was not only on friendly terms with both composers but uncharacteristically also owned scores of their oratorios.172 Indeed their hostile treatment of the Jews has been seen as an influence on the Jewish-born yet baptized composer who, as the grandson of Moses Mendelssohn, was rather conflicted about his heritage.173 It has even been suggested that “contemporary anti-Semitic standards” had been defined for Mendelssohn by Loewe and Spohr and that he may have feared that a more affirmative portrayal of the Jews may have had an adverse effect on his acceptance in German society.174 Other Jewish-born composers, such as Adolph Bernhard Marx and Ferdinand Hiller, were less susceptible to such anxieties and, as Jeffrey S. Sposato maintains, “successfully managed to portray the Jews favourably without reprisal.”175
 
            In fact, the next German composer to tackle the subject of the destruction of Jerusalem was Hiller. He was at the time a close friend of Mendelssohn’s, to whom he dedicated Die Zerstörung Jerusalems (The Destruction of Jerusalem) and who arranged the oratorio’s first performance at the Leipzig Gewandhaus in April 1840.176 Although eponymous with Loewe’s earlier effort, the subject of Hiller’s oratorio, as we have seen, is not the same historical episode but the destruction of the First Temple in 586/587 BCE at the hands of Nebuchadnezzar and the Assyrians.177 In fact, the composition was initially entitled “Der Prophet Jeremias” (The Prophet Jeremiah) but Hiller renamed it shortly before its premiere.178 The composer’s choices of his topic and final title are telling and arguably articulate a critical response to the adverse portrayal of the Jews in, and the supersessionist certainty of, the earlier oratorio.
 
            In Hiller’s Zerstörung Jerusalems, as in the biblical narrative on which it is based, the transgression punished by divine intervention is not external to the Israelites―as is the accusation of the deicide―but internal. As Jeremiah warns in the oratorio: “Thus saith the Lord: If ye will not now obey me and ye refuse to keep my commandments, this city I will make to be a curse in the sight of the heathen.”179 The libretto’s author was Salomon Ludwig Steinheim (1789–1866), a physician, philosopher, theologian, and veritable polymath of an older generation who was also of Jewish descent. Though the author later was to distance himself from the final version of the libretto, his idiosyncratic deliberations on the nature of Judaism clearly influenced the text which is predicated on the ultimate endurance of the Israelites and envisages their rebirth and that of the covenant. Addressing all the nations, his Jeremiah prophesies:
 
             
              Fulfilled is the word of the Living One, Judah’s proud kingdom is destroyed, but yet Jehovah’s people shall not be lost. Give ear, O people! Ye princes understand! The future I foretell. As seed long buried to new life springeth, so will the Lord raise His chosen. Erring and misguided Israel shall rise to power and freshened life again.180
 
            
 
            The text accordingly ends on a hopeful note, with Jeremiah paraphrasing Isaiah’s prophecy of Zion’s future ascendancy, and with the praise of the Lord in the final chorus.181 In this it is similar to Byron’s concluding lines, but here it turns from the internal―as in Byron and the early Loewe song―to the external and embraces in an implicit acknowledgment of the Jewish mission among the nations the universal worship of the Jewish God:
 
             
              Forever enthroned reigns the Holy One of Israel, God the only true God Jehovah. The heavens shall shadow forth his power and righteousness and all the nations His great glory. O ye righteous, praise ye the Lord, give thanks to Him and magnify His Holy Name. Amen―Amen.182
 
            
 
            This theological claim, abstracted from Psalm 97 and affirming monotheism, corresponds to Steinheim’s conception of the Jews as being in sole possession of true revelation and as a “missionary institute” that he outlined already in the first volume of his Die Offenbarung nach dem Lehrbegriffe der Synagoge (1835; The Revelation According to the Doctrine of the Synagogue).183 Jeremiah’s prophecies thus initiate a Jewish mission that gains its full momentum only with the destruction of the Second Temple. Steinheim maintains that the Jewish people, and Judaism,
 
             
              only commenced to flower with all its might with the demise of the nation; the people was resurrected in spirit as its body was claimed by death. With the end of the first exile and with the subjugation under the rule of the Romans developed within it the world-overpowering force of the revelation into a peculiar, in its way unprecedented, vitality. Thus, within it, destruction was turned into construction, dispersion into a binding agent, annihilation into life.184
 
            
 
            In the second volume of his book on revelation, published more than two decades after the first, in 1856, Steinheim was more concise and to the point:
 
             
              This, then, is the vocation of Judaism […], that it serve the Lord, while serving humanity so that it achieve the highest level of development on earth, in order to establish the spiritual state, the kingdom of God in this world.185
 
            
 
            The oratorio thus intervenes in a highly charged discussion within the wider debate on the emancipation of the Jews in Germany. It insists on the continued ethical significance of Jewish monotheism as it had also been elaborated in the context of the Haskalah, the Jewish Enlightenment, and of the Reform movement.186 Yet simultaneously it acknowledges the dangers of the seductive force of assimilation, when Hannah laments the apostasy of those foregoing the faith of their forefathers. While based on the biblical precedent, this was of course very much an issue that had become virulent with emancipation and the opportunities of social advancement offered by assimilation.187 By reasserting and, in effect, validating the unceasing substance and consequence of Judaism, the oratorio thus clearly also takes a stance in relation to internal negotiations of Jewishness and to proliferating anxieties of attrition.
 
            The first instalment of his manuscript was sent by Steinheim to Hiller on August 7, 1837 in the hope that it might reach the composer on Tisha b’Av, the anniversary of the destruction of the Temple, which in that year happened to be on the 10th of the month. In his accompanying letter, Steinheim moreover suggested to Hiller that he read his book on revelation. Steinheim seems to have had misgivings about the sincerity of the much younger man’s Jewish faith (“Überzeugung”) and felt that he needed to protect him “from the dialectic arts of the religion of love, as it enticingly called itself”―from Christianity.188 Perhaps the philosopher and theologian feared for Hiller because the composer had just conducted Mendelssohn’s Paulus with the Cäcilienverein in Frankfurt.189 It is tempting to think that it may have been precisely the engagement with, and the discussions about, this oratorio that prompted Steinheim’s collaboration with the composer. After all, the conversion narrative is articulated rather forcefully in Paulus, as is its anti-Jewish bias.
 
            In a postscript to his letter, Steinheim admonished Hiller, who was about to set off for Italy,190 “to forget for a while anything worldly and occidental so as to turn with ancient Maccabean enthusiasm to our sacred great topic: with all thine heart, and with all thy soul, and with all thy might, as it is said.”191 The older man thus not only invoked the Shema, the Jewish prayer of the declaration of faith, which reiterates the Mosaic formula;192 his reference to the Maccabees moreover associates Jewish resistance to external oppression. In addition, he insinuated to his younger friend that he commit to a vaguely conceived oriental Jewish essence. Clearly, Steinheim had great expectations of the composer and of their “sacred” collaborative work. Yet these, it would seem, were disappointed.
 
            Initially, Steinheim, then based in far-away Altona near Hamburg, congratulated Hiller in another letter, of April 6, 1840, on the successful first performance of his oratorio (on April 2) and asked the composer for a copy of the score so that he might perform their “collaborative work” in his private circle: “You will appreciate that I am very keen to hear the music.”193 More important is what he has to say about the significance of the oratorio in the Jewish context:
 
             
              It is a twofold pleasure to me that on the soil of old―and genuine―Jewish culture finally a more serious work has come about. It is our task to justify ourselves with splendour towards the world that has treated us so inimically. This in particular was what I envisaged when I went about to write this oratorio for you. How great is my pleasure about your success.194
 
            
 
            In an undated letter,195 Steinheim later gave thanks to Hiller for having sent to him three copies of the printed libretto―not, apparently, the requested score―of “your” oratorio, of Die Zerstörung Jerusalems. Steinheim’s choice of the possessive pronoun already betrays his irritation. Indeed, from what follows, it is clear that Steinheim now sought to distance himself from the venture and, more specifically, the published libretto. This, he felt, had been changed by Hiller beyond recognition. Steinheim therefore asked the composer to arrange for a disclaimer to be published in Didaskalia. The journal had printed an enthusiastic review of the performance of Die Zerstörung Jerusalems in Frankfurt on June 1, 1840 and emphatically praised its libretto.196
 
            Early in July, the relevant passages were moreover reprinted in the Allgemeine Zeitung des Judenthums with a note in which it was emphasized that the exceptional circumstance of an oratorio written by a Jew and composed by a Jew and about a fateful episode in the history of the Jews that besides was artistically accomplished fully warranted the paper’s attention.197 Hiller seems not to have acted on Steinheim’s request, or if he did, Johannes Ludwig Heller, the editor of Didaskalia, did not oblige. In 1842―perhaps prompted by the publication of the full score which, once again, featured his name next to Hiller’s―Steinheim therefore took it upon himself to have disclaimers published in various journals.198
 
            The manuscript of the original “Jeremias” (Jeremiah) seems to be lost. It must therefore remain conjectural whether the author simply did not wish to adorn himself with borrowed plumes, as he frostily maintained in his letter to Hiller, or whether he had more specific objections to interpretive changes resulting from Hiller’s revisions and, if so, what precisely these might have been.
 
            An indication of the composer’s grievances may in turn be deduced from a letter to Mendelssohn in which he responds to his friend’s critical remarks, not least, it appears, about the libretto.199 Hiller briefly mentions that initially it was a slim volume of poems by Steinheim that recommended the author to him. This presumably was Steinheim’s Gesänge aus der Verbannung, welche sang Obadiah ben Amos, im Lande Ham (1829; Songs from Exile, Sung by Obadiah ben Amos, in the Land of Ham). The cycle’s second edition, including as frontispiece a lithograph of Bendemann’s Gefangene Juden im Exil (1832; Captive Jews in Exile; see Figure 5), appeared in 1837 shortly after Passover.200 It was prepared by the author for publication while visiting Gabriel Riesser (1806–63) in Bockenheim, near Frankfurt, to whom it is dedicated in gratitude for his hospitality.201
 
            Steinheim’s contact with Hiller was presumably established through Riesser.202 The Jewish politician and lawyer, later a member of the Frankfurt Parliament, was an indefatigable campaigner for Jewish emancipation. It was a pursuit he shared with Steinheim. Riesser met Hiller when the composer returned from an extended sojourn in Paris to his native Frankfurt where, in the season of 1836/37, he stood in for the seriously ill conductor of the acclaimed Cäcilienverein. Both, Hiller and Riesser, were members of the masonic lodge Zur aufgehenden Morgenröthe (The Rising Rosy Dawn) in Frankfurt that at the time was a rendezvous for enlightened German Jews and counted among its members also Ludwig Börne and Berthold Auerbach.203
 
            The initial plans for Steinheim and Hiller’s collaboration may also have been conceived at this time. The three men may have met when Steinheim visited Riesser in the spring and early summer of 1837.204 Given the political preoccupations of Riesser and Steinheim, it seems reasonable to assume that they hoped to find a kindred spirit in the young composer, who would articulate emancipationist or at the very least affirmative views in his oratorio.205 Steinheim’s letter hints as much. It was probably not in this regard that the philosopher and theologian was disappointed with Die Zerstörung Jerusalems. As argued above, the oratorio is clearly affirmative, though possibly to a lesser degree than Steinheim’s lost “Jeremias” may have suggested; nor was Hiller unaffected by the political upheavals of his time.206
 
            Hiller may therefore in fact have followed the poet’s labors much more closely than the brief mention in his letter to Mendelssohn would suggest. At any rate, the composer not only considered the slim volume sufficient evidence of the author’s talent to produce a libretto but he presumably also appreciated its subject and may very well have sought to situate his oratorio within its wider “ideological” context.
 
            Most significantly, the cycle of poems gives clear articulation to Steinheim’s notion of a Jewish mission. As noted by Hans-Otto Horch, the Gesänge are in conversation with Byron’s Hebrew Melodies.207 Earlier, I suggested that neither Byron’s poem on the destruction of Jerusalem nor Loewe’s song are entirely without articulation of hope. Yet to Steinheim, as argued by Horch, the romantic poet’s empathy lacked full recognition of the consolation afforded by the certainty of the Jewish mission.208 In “Der Klaggesang des Fremdlings” (The Lamentation of the Stranger), he has the fictional poet Obadiah ben Amos acknowledge that the stranger (Byron) sang about Jewish yearning, humiliation, wrath, and hope. And yet, he insists, both at the beginning and the end of the poem: “My misery thou knewest, Stranger; / My consolation remained hidden to thee!”209
 
            In the preface to the first edition of Gesänge, Steinheim identified as the consolation of his people “the sense of a noble destiny that day by day approaches more closely its fulfilment, no matter how far the distance that remains to the goal.”210 The frame narrative of the altogether thirty-one poems―divided in five daily portions which reflect a progression from yearning and trust to vexation, to confidence, and, finally, to consolation and faith―is set in Alexandria in the time of the translation of the Hebrew scriptures known as the Septuagint in the third century BCE. As Kathrin Wittler suggests, Steinheim mirrors the situation of the Jews in contemporary Germany with those of Hellenistic Alexandria.211
 
            Though wary of the distortions that would result from the translation of the Bible,212 Obadiah celebrates the venture as a vehicle for the global dissemination of the revelation of Jewish monotheism and the promise of redemption to all nations.213 Hence, even though freedom be granted to the Jews, Obadiah refuses to return to the Land of Israel because he considers the day of complete freedom and redemption not yet come, the mission not yet accomplished: “For the Lord should begin, and not fulfil?―”214
 
            The processual and teleological nature of the mission suggested here is articulated also by Obadiah in the frame narrative with the metaphor of a river: “The river that has its source [in the Land of the Forefathers] flows westward, increasing, fed by new sources and tributaries. Our people will wander in servant’s guise, will scatter and be a pilgrim here below, once to become a citizen there.”215 The image is particularly intriguing because it admits only one direction, away from the Land of the Forefathers. Its perpetual westward course indicates in a political sense ultimately the New World as its telos. The duality between origin and telos in Obadiah’s metaphor infuses also the Gesänge as a whole, most obviously perhaps, and clearly programmatic, in “Die Doppelquelle” (The Double Spring), the first poem of the First Day, in which the singer sheds tears,
 
             
              When in the East the light appears,
 
              From the Land of the Forefathers;
 
            
 
             
              And when it descends in the West
 
              Towards the Land of Freedom.216
 
            
 
            Yet while the former tears are “mild [lind],” the product of wistful remembrances rather than indelible agony, the latter are “painful [schmerzlich],” expression of a fierce and as yet unfulfilled yearning.217 As Horch observes, Steinheim’s objective is not the return to the Land of the Forefathers but the creation of a new bourgeois identity that at the same time allows the conservation of the spiritual substance of Judaism.218
 
            That Steinheim identified the beginnings of the Jewish mission already in the time immediately following the return from the Babylonian Exile is significant in relation to the thematic choice of the destruction of the First Temple for Hiller’s oratorio.219 Without explicitly referring to Christianity, which nevertheless is clearly meant, Obadiah envisages that during the progress of the Jewish mission revelation, safely contained in its pure form only in Judaism, will become adulterated with pagan elements. Yet this will be only a transitory phenomenon that will facilitate the transition from polytheism to monotheism and will be superseded by the eventual fulfilment of the Jewish mission.220 A similar suggestion of the intermediate nature of Christianity was offered ten years later by Ludwig Philippson in his lectures on the “religious idea,” discussed in more detail in chapter V in relation to another engagement with the destruction of Jerusalem by the German Jewish poet Julius Kossarski.
 
            Though Steinheim’s Gesänge may have appealed to Hiller, his expectations of the author’s proficiency as a librettist were nevertheless disappointed. To Hiller, Steinheim seemed completely oblivious to the musical requirements of a libretto. In his letter to Mendelssohn the composer complained that in the author’s first draft, the speeches of Jeremiah covered several pages while the text included hardly any choral passages. Acting quickly, in order to avoid that their collaboration should stall, Hiller sketched out “almost the whole oratorio number by number” to Steinheim.221 Toward Mendelssohn, he acknowledged the librettist’s tractability, yet emphasized his continuing failure to produce a usable text. In the end, the composer―traveling in Italy and tired of the delay of written communication―took matters in his own hands. Having completed his revisions, he sent the finished product to Steinheim whom he moreover asked for some additional passages. To this, whether the author was annoyed or indignant, as Hiller speculated, he received no answer prior to the letters mentioned above.222
 
            More specifically, Hiller’s letter to Mendelssohn indicates that the composer wrestled in particular with the characterization of Jeremiah. Though not immediately linked to his criticism of Steinheim, Hiller’s problem nevertheless seems to originate in the textual conception of the prophet. He writes:
 
             
              With regard to the first appearance of Jeremiah, this is something about which one should consult a decent theologian. It seems to me that Jer[emiah] as a calm High Priest is completely out of character. The people had reverted entirely to idolatry―he preached, shouted, wept, and prophesied the fall of the city to which he is called already in the first chapter. I believe that the prophecy has to come at the very beginning―in how far the expression of his despair should be separated from this and added later I would find it very difficult to decide at this very moment.223
 
            
 
            The notion of consulting a theologian, albeit testament to Hiller’s creditable tenacity and seriousness, is puzzling. After all, Steinheim, though not ordained, had distinguished himself with the treatise on revelation he recommended to Hiller’s attention. Whether the composer actually took the trouble to read Steinheim’s Die Offenbarung nach dem Lehrbegriffe der Synagoge is not known, in any case he seems not to have been satisfied with the other’s approach to his Jeremiah and to have favored a more dramatic conception of the prophet.
 
            Another example of Hiller’s intervention in the text is the concluding chorus of the oratorio’s first part. To Mendelssohn he emphasized:
 
             
              With regard to the final chorus of the 1st part I so much share your feeling that I inserted the words of the fugue “for Thou art the strength of the righteous” etc so as to give in this way to the prayer for the proph[et] a more general religious character.224
 
            
 
            Hiller’s words did not make it into the final version. Their replacement further shifts the perspective. Not the Lord is apostrophized any longer, but the emphasis is on the personal bond between the individual and the divinity. And yet, by individualizing, it nevertheless compellingly conveys the more “general religious character” the composer sought to impart: “The Lord shall be thy strength and shield, the Highest thy refuge.”225
 
            Of course, Hiller’s letter documents an intermediary stage in the composition of the oratorio. Not much later, he was to leave Italy because of the quickly deteriorating health of his mother, who died in September 1839. Hiller then followed Mendelssohn’s invitation to Leipzig and there, in constant conversation with his friend, concluded the work on his oratorio in the spring of the following year.
 
            Hiller emphasizes that Mendelssohn demonstrated during this creative period “the warmest interest” in the oratorio and took a hand also at revising the libretto even further:
 
             
              In the putting together of the words there was a great deal with which we were neither of us satisfied. One day he took the libretto home with him, and surprised me in the kindest way on Christmas Eve with a fresh and complete copy of it. I need not explain how useful his severe critical remarks were to my composition.226
 
            
 
            From an artistic perspective, the alterations in all likelihood were conducive and offered to the composer everything he needed “to paint with tones,” as the reviewer for Didaskalia enthused.227 To Steinheim they were clearly inacceptable and, referring to the author’s disclaimer, another critic censured the finalized libretto as incoherent and condemned it as “a weak concoction.”228
 
            The collaboration of composer and philosopher may not have been as productive as either may have hoped, yet Steinheim was not only an original thinker and champion of Jewish emancipation but an oratorio enthusiast who loved in particular the works of Händel, who tried his hand at composing, and who hosted a salon and musical soirées in his house in Altona in which he participated actively alongside amateur and professional musicians.229 Clearly, for a while at least, the two men enjoyed a good understanding. They may in fact have met in Heidelberg on the very day before Steinheim sent the first instalment of his libretto from there to the composer on August 7: On occasion of the author’s birthday, Hiller set to music one of the additional poems in Steinheim’s Gesänge, “Der letzte Exulant vom Geschlechte Jedithuns” (The Last Exile of the Line of Jedithun); the autograph is dated in Heidelberg on August 6, 1837.230
 
            Music was considered by Steinheim the highest of all art forms, which may explain his eagerness to collaborate on the oratorio venture. In an unpublished essay on “Kunst im Dienste der Religion” (1849; Art in the Service of Religion), he described sculpture as the lowest, most sensual art form, which he associated with the tactile sense and with paganism. Painting, allied to the visual sense, Steinheim deemed an intermediate art form, not yet fully free of the material world, and assigned it to (Catholic) Christianity. The arts appealing to the acoustic sense, music and rhetoric, were acclaimed by the philosopher as the least sensual:
 
             
              [We recognize] as the third and spiritually highest level, with the for our earthly condition irremissible minimal share of sensual presence, musical art and rhetoric, that elevate the human mind as closely as possible to that spiritual realm to whose citizenship we are most solemnly called through our share in the divine power of free will and poetic creative power and to which we are invited by the supreme authority, by the Lord Himself.231
 
            
 
            Chronologically closer to his collaboration with Hiller, Steinheim had repudiated Ludwig Wihl’s disparagement of the “all-too-great fondness” of music of the age with an essay on “Vom Werthe der Musik” (1839; About the Value of Music).232 He extolled music as the “truly creative art” because it was not mimetic.233 On the basis of Neo-Pythagorean ideas and in the romantic tradition, he considered music an expression of religious feeling that―as musica sacra―was in fact close to theology.234 In this essay, Steinheim already laid the foundations of the hierarchy of the arts he was to elaborate in his unpublished article: he emphatically rejected Wihl’s claim that music was literally thoughtless and therefore the most material of the arts. As in his later essay, he associated sculpture, painting, and music with the respective media through which they find articulation, and with the senses through which they are perceived; their interrelation he illustrated with the help of geometrical analogies: cube (sculpture), square (painting), and line (music).235
 
            Hiller, it seems, was a little more down-to-earth. His interest certainly was in the subject but also in the drama it promised to his oratorio. Prior to a performance of Die Zerstörung Jerusalems at the Gürzenich in Cologne in 1850 where Hiller had been appointed musical director earlier in the same year, Ludwig Bischoff published an appreciation of the oratorio in the Kölnische Zeitung that was republished in the Allgemeine Zeitung des Judenthums. Bischoff emphasized that, in contrast to the tradition established in the wake of Händel’s Samson (1741/1743; HWV57), in Hiller’s oratorio it was not the reflexive-theological element that came to the fore but the historical-tragical element.236 By alternating analytical with descriptive passages, Bischoff re-created the oratorio’s dramatic and implicitly scenic dimensions.237 In fact, the only criticism Bischoff offered of Hiller’s composition relates to the numbers 16 to 19 because he felt that they impeded the development of the plot whose “rapid progress otherwise is precisely one of the virtues of this oratorio.”238
 
            Hiller’s change of title, indignantly noted by Steinheim in spring 1840,239 is intriguing in this context. In effect, it entails a contextual reconfiguration of the whole of the completed, or almost completed, oratorio as well as a shift in its potential of signification. Why Hiller chose to alter the title is not known. While there may have been perfectly innocuous reasons for him to do so, some conjectures may nevertheless be allowed.
 
            Most importantly, I would like to return to Kaulbach’s Zerstörung Jerusalems, which I suggest to have influenced the composer’s decision. It is inconceivable that the artistically minded Hiller should not have been aware of the celebrated painter’s project, at the very latest after his return from Italy in the autumn of 1839, if not before. It is then not entirely unlikely that his choice may reflect a deliberate decision to capitalize on the painting’s increasing visibility in public discourse. Such a cynical explanation aside, I would moreover argue that with the new ambiguous title, which may refer to both, or either, of the destructions of Jerusalem, the composer sought to offer his oratorio with its previously elaborated affirmative objective as a corrective to the artist’s antisemitic conception. The painting’s Ahasuerus, condemned to eternal punishment and despair and explicitly conceived as paradigmatic of the Jews even into the future, is confronted with Jeremiah’s vision of triumphant resurgence in the face of destruction and with the promise of the Jewish mission. The oratorio’s new title, precisely because it associated both destructions of Jerusalem, was also more likely to encompass the future trajectory of this mission as it had been elaborated by Steinheim in his Offenbarung.
 
            Whether the “Maccabean enthusiasm” initially invoked by Steinheim, and of which Hiller’s change of title arguably is also a product, bore fruit is doubtful. While it has recently been argued that Hiller’s oratorio, in particular the composer’s emphasis on choral passages and the hope for the future it articulates, influenced Giuseppe Verdi’s politically charged and thematically related opera Nabucco (1842),240 none of the numerous reviews of performances of Hiller’s Zerstörung Jerusalems for the next three decades I was able to consult specifically emphasizes its Jewish context beyond its provenance in the Old Testament or suggests that its emancipatory potential had indeed been recognized. With its instant leap into the mainstream, any such reading of the oratorio seems to have been eclipsed. The only exception appears to have been Philippson’s review of the oratorio’s performance in Bonn in 1862 in the Allgemeine Zeitung des Judenthums in which the critic acknowledged its affirmative intervention in the emancipation debate. However, by that time the composer too had been baptized and Philippson at the same time sombrely insinuates a sense of betrayal and guilt by reiterating the very words sung by Hannah in the first part of the oratorio:
 
             
              When Hiller composed this oratorio, he was a Jew. What must have been the emotions with which he now listened to the words of the first recitativo of “Hannah”: “how many are fallen backward from the ways of the Fathers!”241
 
            
 
           
          
            Singing Back in the German Idiom
 
            The popularity of the genre of the oratorio, which was widely adopted by the proliferating amateur choral societies of the nineteenth century,242 as well as its prominent textual component and its participation in a discourse of cultural nationalism243 made it a potentially auspicious arena for the productive engagement with issues of contemporary social and cultural significance. The acceptability of Jewish subject matter, if of pre-Christian provenance, made it more specifically also a medium through which the emancipation question might be addressed.244 The inherently historical perspective and the “widespread attraction to exotic subjects”245 in the oratorio even beyond the turn of the century moreover encouraged constructions of the Jewish other which potentially had a significant bearing also on the perception, and the representation, of Jews in contemporary Germany.
 
            Hiller’s Zerstörung Jerusalems premiered with a good measure of success in Leipzig and continued to be performed in Germany and abroad.246 Robert Schumann, for instance, praised in his review of the first performance its strong tone color, the seriousness and firmness of its style as well as its delightful, picturesque, and fantastic character.247 He also specifically asserted the undiminished German vigor of the composer after his recent sojourn in Italy,248 which had resulted in the staging of his Italianate opera La Romilda (1839) at the Scala in Milan.249 Hiller’s favorable representation of the Jews and his implicit intervention in the emancipation debate certainly seem not to have been detrimental to the esteem enjoyed by the composer in Germany.250
 
            In context with Loewe’s earlier oratorio, the collaboration between Hiller and Steinheim may nevertheless be considered―in the parlance of postcolonial theory―a form of writing and, indeed, of singing back. Making use of a genre which was deemed to be specifically German,251 poet and composer reclaim Jewish history and reinsert the Jewish particular into universal history of which it had been written out subsequent to its Christian appropriation. Hiller’s oratorio, as Schumann perceptively observes, accordingly does not include any chorales; these are, after all, a specifically Christian form―and, as Wagner insisted, even specifically German.252 At the same time, as emphasized in its title and acknowledged by Schumann,253 the libretto attributed to Steinheim was based on the Bible and thus reasserted scriptural authority over the textual liberties taken by Nicolai and others. In his review of the published music, Schumann moreover once again emphasized that Die Zerstörung Jerusalems was a thoroughly German work.254 This attempt to align the composer with the models of the German tradition is a useful reminder that Hiller’s oratorio does not set Jewish against German but took issue with Christian hegemony. Indeed, while not too much should be made of Hiller’s assimilated Jewishness, it nevertheless would seem that his oratorio is a direct repudiation also of the theological import of Kaulbach’s visual rendering of the destruction of Jerusalem. After all, in its own way, the painting too was an intervention in the emancipation debate, if a much more conservative one, as has been suggested by Karl Möseneder.255 It promoted precisely the assimilative dissolution of Judaism into Christianity challenged by Hiller and Steinheim as well as Riesser.
 
            Schumann’s endorsement of Hiller’s oratorio and his insistence on the German nature of his work must have been galling to Richard Wagner. In fact, he accused the late composer in the 1869 supplement to his essay on “Judenthum in der Musik” of having succumbed to the pernicious Jewish yoke and decried his alleged appropriation by the Jewish conspiracy that he suspected to have spread its tendrils across German culture:
 
             
              So he [i.e., Schumann] was unconsciously bereft of his noble freedom, and his old friends―disowned by him at last―are also now called upon to suffer seeing him carried off in triumph by the music-Jews as one of their own!256
 
            
 
            Hiller was also mentioned in passing by Wagner with implicit disdain in the same essay.257 In his autobiography, after gloating over the failure of the Jewish composer’s opera during his sojourn in Italy, Wagner was more forthcoming. While initially observing that Hiller “behaved in a particularly charming and agreeable manner during those days in Dresden,”258 he asserts little later that he soon recognized the composer’s “innate worthlessness.”259
 
            More specifically, Wagner subtly insinuates that, by allegedly adopting a Mendelssohnian style, Hiller’s foray into the genre of the oratorio may have been a more or less successful ploy to establish himself as a German composer:
 
             
              On German soil he had tried the Mendelssohnian style and had actually brought into the world an oratorio called Die Zerstörung Jerusalems, which had the advantage of being ignored by the fickle public, thereby bringing its creator an indestructible reputation as a genuinely German composer.260
 
            
 
            The suggestion is at the same time that the Jewish composer Mendelssohn had become synonymous with the oratorio, to Wagner’s mind a specifically German genre, as we know from his earlier essay. His accusation of Hiller’s appropriation of the oratorio in the style of his Jewish colleague thus situates both squarely among those Jewish composers who allegedly pervert the German musical idiom and turn their uninspired larceny into illicit gain.
 
            Hiller, as we have already seen, was to remain the only German Jewish composer to engage with Kaulbach’s painting in an oratorio. The potentially subversive nature of his and Steinheim’s response is therefore particularly intriguing, not least when seen in relation to the paradigm shift toward the stigmatization of supposedly racially “Jewish” derivative and imitative art initiated by Wagner. Paradoxically, it confirms the latter’s anxieties, if in a very different sense, in that it reasserts the Jewish particular but deftly employs a range of mainstream musical idioms. A similarly subversive artistic response to Kaulbach’s Zerstörung Jerusalems was produced some decades later by Bendemann, whose earlier experiences included the design of tableaux vivants for oratorios and, of course, his celebrated ‘Jewish’ paintings: Gefangene Juden im Exil (1832; Captive Jews in Exile; Figure 5) and Jeremias auf den Trümmern Jerusalems (1834–35; Jeremiah on the Ruins of Jerusalem; Figure 6),261 the latter of which has been said to have given Kaulbach the inspiration for the cowering Jews in the center foreground of his Zerstörung Jerusalems.262
 
            Both paintings originate in the artist’s period in Düsseldorf, where he was a member of the Academy of the Arts. The circle of artists, musicians, and poets attracted by the Academy’s director, Wilhelm von Schadow, included since 1829 also Friedrich von Uechtritz.263 The erudite young magistrate’s assistant and writer was well acquainted with Schadow from his time in Berlin and, in Düsseldorf, was invited to introduce the artistic community, with which he engaged critically, to literature and history.264
 
            A moderately successful dramatist, Uechtritz worked during his early years in Düsseldorf on a dramatic poem about the destruction of the First Temple in Jerusalem. “It is a strange work to which I currently apply my quill,” he wrote to his parents and siblings in December 1831; one, whose subject he considered to be “dramatically splendid,” but which he assumed would remain barred from the stage, “because it touches the most profound mysteries of religion.”265 Uechtritz paradoxically described it as both “dogmatic” and yet “satisfying to all religious parties,” as “mystical” but not “playful.”266 The writer explained:
 
             
              The Jewish and the Christian Messiah are the ideas of the piece which are wrestling with one another, engaging in the final struggle and yet simultaneously celebrating their reconciliation at the end of the piece, in the prophet Jeremiah who sits lamenting on the ruins of the Temple.267
 
            
 
            While Uechtritz’s interest in the subject appears to have preceded Bendemann’s,268 both were closely enough acquainted to suggest not only that they were aware of each other’s efforts, but that they worked in conversation with one another.
 
            Though it was not published before 1836 with the title Die Babylonier in Jerusalem (The Babylonians in Jerusalem),269 Uechtritz had sent his dramatic poem already in autumn 1835 to Ludwig Tieck and the older writer’s daughter Dorothea who informed her friend of her father’s appreciation of the play. Yet she noted that he felt that he would need to re-read and carefully consider such a profound and original work before commenting on it.270 While the older Tieck’s letter seems to have been lost or, given the hesitation expressed by his daughter, may in fact never have been written, Dorothea herself was not stinting in her praise of Die Babylonier in Jerusalem: “You have very well adopted the tone of the prophets,” she enthused; “the ending really conveys the same impression as the lamentations of Jeremiah, which I have always loved so much; and yet again, the whole of your [dramatic poem], presents itself as so peculiar and has such a grand poetic power and beauty.”271
 
            It may have been the conciliatory trajectory of the dramatic poem emphasized by Uechtritz in the letter to his parents, of whose success he claimed to have received already some proof,272 which may have been doubtful to Tieck. Bendemann, however, who had converted to Protestantism in 1832, may have felt reassured by the inclusive vision of Uechtritz’s Jeremiah. Was his approval the “proof” the poet maintained to have obtained? Bendemann’s hugely successful early painting Gefangene Juden im Exil, for instance, completed in the year of his conversion and at a time when the conception of Uechtritz’s dramatic poem was already well defined, has been interpreted both as an intervention in the emancipation debate in favor of the “unhappy people”273 and, more recently, as incorporating Christian symbolism: the vine winding around the willow tree sheltering the exiled Jews has been seen as a symbol of the Eucharist and the painting has even been read as a plea for conversion.274
 
            Bendemann’s Jeremiah, too, articulated, at least to Dorothea Tieck, a similar, but more painful ambivalence, which is clearly reminiscent of Uechtritz’s conception. Yet, strangely, when she wrote effusively to the poet about the sublime effect that Bendemann’s painting of the prophet had on her, in 1836, Dorothea did not at all mention her friend’s dramatic poem on the same subject:
 
             
              And yet,―what will you say when I must confess to you that, according to my sensibilities, the Jeremiah infinitely surpasses [the other paintings of the Düsseldorf School with which it was exhibited], and that I cannot comprehend how this painting has not yet been talked about much more. Here, one completely forgets to reflect on how it has been painted, to admire the details. Its presence is like a mighty revelation. One imagines to see the whole history of the world in it, all the greatness that was and that perished, all the suffering that moves the soul, and yet, this feeling is so comforting, soothing, elevating. In the face of the prophet, we read the sorrow about the Chosen People that did not recognise its salvation and became a victim of its own blindness; indeed, the hope of the coming Saviour, whom this people failed to recognise, bringing ruin upon itself, and led Him from the gates of the rebuilt city to His death. Yet why do I try to describe to you my emotions, my admiration, all the feelings which I had in front of this painting and which I hardly am able to explain to myself.275
 
            
 
            Intriguingly, even as she notes the “comforting, soothing, and elevating” effect of the representation and its revelatory quality, Dorothea Tieck recognizes in Bendemann’s unassuming painting precisely the world historical significance that Kaulbach forcefully sought to inscribe into his monumental conception of the destruction of the Second Temple, which he first conceptualized in the very same year, 1836.
 
           
          
            The Synesthetic Potential of the Oratorio
 
            By 1840, when Hiller’s Zerstörung Jerusalems premiered in Leipzig, Kaulbach’s eponymous painting had already received much public attention.276 Indeed the ambitious composition, purchased for the enormous sum of 35,000 gulden by King Ludwig I of Bavaria,277 had been popularized long before it was completed in 1846 and finally exhibited as the center piece of the Neue Pinakothek in Munich when this was opened in 1853. The artist―since 1837 the court painter of Ludwig I―had exhibited the initial cartoon for his monumental painting first in 1838 at his studio in Munich. A detailed description and appreciation was published in April of the same year in the Außerordentliche Beilage zur Allgemeinen Zeitung and was closely followed by similar reports in various other publications, among them Marggraff’s, as well as advertisements for visits to the artist’s studio.278
 
            Based on his earlier explanations to Angelina von Radziwill, who originally commissioned the painting in 1836 before reneging on the understanding with the painter,279 Kaulbach himself, as mentioned before, published a short explicatory pamphlet in 1840.280 A copy of the cartoon was, moreover, publicly exhibited in the same year at the Kunstverein in Berlin.281 Carl Waagen, the Prussian king’s agent in artistic matters, commissioned the Swiss engraver Heinrich Merz to execute a large-scale etching of the Munich cartoon, authorized by the artist, and finally issued to subscribers in 1852;282 two engravings, based on the Berlin cartoon, were made by Gustav Eilers and Friedrich Eduard Eichens in 1869 and 1870, respectively.283 Continuing to polarize the critics well beyond Kaulbach’s death in 1874, the composition had furthermore prompted an extended and controversial debate in art historical and aesthetic-philosophical circles, ever since details of its conception had first emerged.284
 
            The wide-spread interest in Kaulbach’s painting which had two kings vie for its acquisition―Friedrich Wilhelm IV of Prussia eventually had to settle for a fresco version of the composition (1851) as part of the history cycle he commissioned for the stairwell of the Neues Museum in Berlin285―would suggest that Hiller and Steinheim must have been well aware of it. The Christian symbolism of the painting was certainly widely disseminated. The anonymous contributor to the Außerordentliche Beilage, for instance, explained: “for with the fall of the capital of the Jews was dissolved historically and for all the world to see the covenant, the covenant of Abraham, just as the new covenant had previously already commenced spiritually with the grace of salvation.”286 Even if not necessarily familiar with the visual aspect of the composition, it is more than likely that Hiller and Steinheim would at least have encountered this or similar descriptions of the painting. If so, the renewed supersessionist “provocation,” no less than the earlier claims already made by Loewe’s oratorio, may have prompted and informed their musical dissent.
 
            At the same time, Kaulbach’s Zerstörung Jerusalems may itself have been inspired to some extent by Loewe and Nicolai’s earlier collaboration.287 The withdrawing Christians, for instance, appear to be derived from the oratorio. They are mentioned by Eusebius, but Kaulbach neglects to acknowledge the ancient ecclesiastical historian as a source. More importantly, the earlier work anticipates not only the theological trajectory of his painting, secularized as it was; but the artist was, moreover, also interested in the synesthetic potential of the oratorio as a genre. Indeed, as his biographer Hans Müller reports, Kaulbach was not entirely satisfied with his effort and suggested that it should be accompanied by music so as to complete it and invest its figures with life.288 With the biblical inscriptions in the frame and the visual representation of sensory effects―such as the blaring trombones and the singing Christians―the artist had already begun to explore “virtually” the synesthetic experience of combining all the “sister arts”289 so highly valued by the nineteenth century.290 The contemporary performance practice of the oratorio which, if rarely, might include transparencies of existing paintings or costumed tableaux vivants291 would indeed have been able to offer more fully the synesthetic immersion that was apparently envisaged by Kaulbach.
 
            An illuminating account of the use of tableaux vivants in the 1833 performance in Düsseldorf of Händel’s Israel in Egypt (1739; HWV54) was given by Mendelssohn.292 The initial tableau vivant of “Die Kinder Israels in der Knechtschaft” (The Children of Israel in Bondage) had been designed and arranged by Bendemann.293 In a letter to his sister Rebecca, Mendelssohn, who conducted the performance from the piano, enthusiastically described the artist’s tableau vivant:
 
             
              In the foreground was Moses, gazing dreamily into the distance in sorrowful apathy; beside him an old man sinking to the ground under the weight of a beam, while his son makes an effort to relieve him from it; in the background some beautiful figures with uplifted arms, a few weeping children in the fore ground―the whole scene closely crowded together like a mass of fugitives. This remained visible till the close of the first chorus; and when it ended in C minor, the curtain at the same moment dropped over the bright picture. A finer effect I scarcely ever saw.294
 
            
 
            For one of the following tableaux vivants, designed not by Bendemann but by his brother-in-law Julius Hübner, Mendelssohn described the arrangement of the soprano being installed behind the scenes so that it seemed as if the solo was “proceeding from the picture.”295 The interpenetration of the arts on this occasion seems indeed to have produced the desired inspiring synesthetic experience which enhanced the appreciation of all the arts involved.
 
           
          
            The Wandering Jew, the Beautiful Jewess, and the Jewish Orphans: Görres, Bohn, and Naumann
 
            Kaulbach must have had something similar in mind for his own painting and a libretto was indeed written by his close friend Guido Görres (1805–52).296 According to Müller, it was to be set to music by the well-known composer Franz Lachner whose oratorio Moses had premiered in 1834.297 Görres’s libretto survives as a separate print in Deutsches Hausbuch (1847; German Housebook), a short-lived periodical edited by its author.298 Intriguingly, the text was accompanied by six vignettes based on figural groups in the original painting, which was clearly a further attempt at creating a synesthetic experience. Yet Görres’s literary effort, as suggested already by Müller, was unwieldy and ultimately unsuitable for a libretto299―which may explain why nothing further seems to have come of this project.
 
            Görres’s libretto was in fact set to music, if at a much later date and only partially, by the eminent musicologist Emil Bohn (1839–1909), who taught at the University of Breslau (present-day Wrocław); but his composition, surviving in an undated autograph at the University Library of Wrocław,300 remains fragmentary and was never published.301 The thematic choice may have been suggested to the composer by performances of Hiller’s Zerstörung Jerusalems in Breslau in November 1863, and again in June 1864, at the Sing-Akademie, both conducted by Julius Schäffer. A lengthy appreciation of the oratorio and its performance was published by Expedit Baumgart in the Schlesische Zeitung.302 Bohn had studied music with both Baumgart and Schäffer until 1862. It is more than likely that he would have been involved in both performances or at the very least would have taken a keen interest.
 
            His own effort possibly dates to the composer’s time as organist at the Kreuzkirche in Breslau, a position he held since 1868.303 I could not, however, find any evidence that Bohn’s “Die Zerstörung von Jerusalem” was ever produced. It consequently had no further impact on subsequent engagements with the subject or its dissemination, but is nevertheless relevant in the present context inasmuch as it not only indicates a continued interest in Görres’s libretto and, at least indirectly, in Kaulbach’s celebrated painting but moreover offers another oratorial interpretation of the destruction of Jerusalem.
 
            Bohn’s score is based exclusively on the first part of Görres’s libretto and appears to be complete as intended by the composer; it clearly is not a draft version and includes no revisions. The minor textual changes Bohn made are presumably intended to heighten the dramatic tension.304 More significantly, Bohn eliminated the orphans’ choruses at the end of the first part and everything that relates to them. In his version, the first “act” of the oratorio, as he calls it,305 is therefore concluded by the withdrawing Christians and their wistful lament rather than the orphans’ praise of the eternal glory of the Lord.306
 
            It was not long after the publication of Görres’s libretto, before Kaulbach’s painting―or rather its fresco version in Berlin, completed in 1851―did become the inspiration for another musical piece. In 1856 Emil Naumann (1827–88), a good acquaintance of Hiller’s,307 composed “an oratorio in the form of a cantata”308 on Jerusalems Zerstörung durch Titus (The Destruction of Jerusalem by Titus) to words by Eduard Schüller (1794–1869) “after Kaulbach’s fresco.”309 The libretto appears, once again, to have been suggested by the artist whose confidant in Berlin the privy post councillor and poet was.310 Like Görres’s earlier attempt at condensing the complex composition of Kaulbach’s painting into a libretto, Schüller’s effort, which is of little intrinsic value, is of interest mainly for its verbal rendering of its visual source and the interpretive choices it offers. Compared with Görres’s libretto, the text is much compressed and its individual components are weighted to different effect.
 
            Schüller clearly took some care to give voice to each significant group or individual only once and nevertheless to structure his necessarily much abbreviated sequential reading of the painting in accordance with its coherent narrative. Like Görres and the “official” description in Kaulbach’s Erläuterungen, he begins in descending hierarchical progression with the prophets, followed by the angels, and then the Jews. But where Görres splits the narrative into a variety of individual voices which are interspersed with choral passages, Schüller and Naumann employ choruses in each instance up to the central confrontation of Titus and the High Priest, whose solos suggest a dialogue culminating in the latter’s defiant suicide.311 This is followed by another set of choruses, of the fleeing Christians and their guardian angels, which form a stark contrast to the solitary figure of the Wandering Jew into whose solo is inserted a trio of the pursuing demons. The text is then brought to a conclusion with a chorus from above high and with a final chorus confirming through repetition the last line of the heavenly voices:
 
             
              With reconciliation the Heavens resonate,
 
              The debris is steaming and its embers are dying.
 
              Hear the voices of the Last Judgement;
 
              One day all will find their Father again.312
 
            
 
            Where Hiller and Steinheim envisaged the epiphany of Jewish monotheism as a result of the Jewish mission among the nations, Schüller and Naumann, like Loewe and Nicolai before them, usurped the divine power to superseding Christianity.
 
            While Schüller chose to focus on representative elements of Kaulbach’s composition and in the process omitted reference for instance to the Jewish insurgents and to Mary’s teknophagy, Görres not only scrupulously (and perhaps somewhat pedantically) gave voice to each group represented in the painting, but in fact added significantly to its narrative―perhaps, since he was a close friend of the artist, even with some authority. In his libretto, the daughter of the High Priest recounts to her dismissive father a prophetic dream of the impending conflagration only to be silenced by him and coaxed into reiterating her faith in the Lord who delivered Israel in the past. Yet immediately following on this, the author introduces the figure of the Prophet of the Jews, presumably inspired by that of Jesus ben Ananias in Josephus’s account,313 who has no equivalent at all in the painting and who shatters the false sense of security arising from the promises of the past through his vision of the immediate future in response to the iniquities of the present. In altogether fifty-three lines, the prophet invokes Zion’s “Blutschuld,” its blood guilt, asserts that vengeance is knocking at the gate, and announces God’s judgment.314
 
            The prophet is also at the center of Bohn’s composition. His aria (no. 7), Allegro moderato, which follows immediately on his curse of Zion for its blood guilt (no. 6), spans 179 bars. Both numbers are closely connected to one another. The descending arpeggiation of the tonic (D major) in second inversion―due to the tonal relationship of the two quavers of the anacrusis (F-sharp and D) to the first note of the phrase (A)―is comprised of the transposed intervallic retrogrades of the ascending major sixth (G to E) and perfect fourth (G to C), which are prominent in the curse (see Music Examples 9 and 10). The composer selectively punctuates the melodic line pursued concurrently by the first violins and thus offers a compressed restatement of the opening of no. 6 (see Music Example 11).315
 
            
              [image: Excerpt from Emil Bohn’s undated and unpublished orchestra score for an oratorio called “Die Zerstörung von Jerusalem,” following Guido Görres’s libretto. Passage from the duetto of the High Priest and the Prophet.]
                Music Example 9: Emil Bohn, “Die Zerstörung von Jerusalem,” Biblioteka Uniwersytecka, Wrocław; callmark: 60943 Muz.; no. 6, pp. [29–34], pp. [33–4], bb. 55–8: Duetto of the High Priest and the Prophet. (With kind permission.)

             
            
              [image: Excerpt from Emil Bohn’s undated and unpublished orchestra score for an oratorio called “Die Zerstörung von Jerusalem,” following Guido Görres’s libretto. Passage from the aria of the Prophet.]
                Music Example 10: Emil Bohn, “Die Zerstörung von Jerusalem,” Biblioteka Uniwersytecka, Wrocław; callmark: 60943 Muz.; no. 7, pp. [34–45], p. [35], bb. 13–17: Aria of the Prophet. (With kind permission.)

             
            
              [image: Excerpt from Emil Bohn’s undated and unpublished orchestra score for an oratorio called “Die Zerstörung von Jerusalem,” following Guido Görres’s libretto. Passage from the duetto of the High Priest and the Prophet.]
                Music Example 11: Emil Bohn, “Die Zerstörung von Jerusalem,” Biblioteka Uniwersytecka, Wrocław; callmark: 60943 Muz.; no. 6, pp. [29–34], p. [29], bb. 1–4: Duetto of the High Priest and the Prophet. (With kind permission.)

             
            As an aside, it is interesting to note that in Görres’s libretto emerges a clear gender division, replicated by Bohn, in that the male prophet validates in thunderous words and in a public setting the daughter’s more indistinct anxieties told to her father during the sacrifice in the Temple and dismissed by the High Priest as deceitful dreams. Only through the conduit of the male prophet has the prophecy achieved the status of “Gottes Wort,” the word of God, and the prophet accordingly suffers his martyrdom at the hands of the Zealots.316 The function of the daughter is a different one. She is not so much seer, or prophetess, but sentimental exemplar of the conversion route.
 
            Indeed, the conversion narrative―so important to Schüller and Naumann as well as to Loewe and Nicolai―is at the center also of Görres’s libretto. With the Deutsches Hausbuch Görres sought to revive an imaginary ideal of popular piety in order to advance Catholic faith and cultural production in conjunction with a romantic conception of idealized German national virtues: “in the service of God and everything that is good and to the honour of the fatherland.”317 The significance of such an enterprise in the context of contemporary denominational strife will emerge in more detail in chapter IV. For now, it is sufficient to understand his libretto with this missionary zeal in mind as an affirmation of the Catholic denomination and as answering in particular to the programmatic category of “awakening and deterring.”318 More specifically, Görres’s reading of Kaulbach’s painting elaborates two instances of conversion which, both highly symbolic in themselves, relate to contemporary tropes of the representation of the Jews. One is the further development of the figure of the High Priest’s daughter; the other is the interpretation of the group of Jewish children kneeling next to the Christian family as they leave the burning city.319
 
            At the very end of the first part of his libretto, entitled “The Prophets,”320 Görres introduces the chorus of the orphans. The Jewish children―seen kneeling and with arms raised beseechingly in the painting―plead with the Christians as they leave the scene of divine retribution to rescue them from the destruction.321 The chorus of the Christians answers, implicitly putting a price on their compassion, that the orphans are to accept the grace of God and to attain the martyrs’ crown.322 The children’s response shows them converted, prepared to pay the price, praising Christ and acknowledging his universal glory.323 They do so partially in liturgical Latin―invoking “gratia” and exalting “in aeternum / gloria!”―which may be intended as a reminder that the worldly empire of Rome, triumphant over the Jews, was later in turn to be superseded by its Christian successor as indicated by the appropriation of its language and as anticipated with the passage from the gospel of Luke displayed in the painting’s original frame.
 
            Clearly, the orphaned Jewish children are an easy target for conversion, and maybe also an obvious one.324 The constellation, perhaps unintentionally, reverberates with historical grievances. Since the medieval period, instances of Jewish children having been seized and forced to convert had been known.325 Only two years after the first performance of Naumann’s cantata the abduction at the hands of officers of the Papal States of six-year-old Edgardo Levi Mortara from his family home in Bologna to be raised in the Vatican as a Catholic was the cause of an international controversy and contributed significantly to the establishment of the Alliance Israélite Universelle in 1860. It is unlikely that Görres’s libretto was meant to draw attention to these unsavory practices. In its context, the orphans probably rather need to be understood symbolically: orphaned by the exhausted and superseded religion of their fathers, they find good foster care at the bosom of their new, all-loving family of the Christian faith.
 
            Intriguingly, such a reading of Kaulbach’s painting, according to which the Christians welcome the Jewish orphans, was contrary to the expectations of most contemporaries. Indeed, the group was simply ignored by early commentators; nor was it mentioned in Kaulbach’s Erläuterungen. Görres appears to have been the first to take note of its implications, deciding the open question posed by the painting in favor of the children. Yet when some years later, in response to the fresco version of the composition, the art historian Friedrich Eggers mentioned the Jewish orphans, it was with some indignation at the arrogance with which he perceived the Christians in the painting to disregard the pleading children.326 The highly influential art critic and philosopher Max Schasler argued in turn that the early Church, intent on its own survival, was not in a position to extend its compassion to the Jews and similarly assumed that the children’s pleas would remain unanswered, effectively condemning them to annihilation.327
 
            The ambivalence which appears to inhere in the orphan group was in this way almost by default decided against their acceptance and “survival.” The rejection seems to be indicative of a pervasive attitude toward Judaism which denies its raison d’être after the rise of Christianity. Judaism was moreover frequently considered to compromise the homogenizing objectives of the modern nation state. Conservative circles in particular challenged a comprehensive emancipation and rather promoted the complete dissolution of Jewish religious and cultural identities as the aim of assimilation.328 It is then probably no coincidence that, following Görres’s initial attempt to redeem the orphans, none of the later oratorios based on Kaulbach’s painting includes any reference to them. The notoriety of the Mortara case conceivably would have added some unease about the ambivalence of the orphans which may have contributed to their elimination from the narrative.
 
            In contrast, Görres’s further elaboration of the High Priest’s daughter corresponded to the increasingly popular type of what has been called the Beautiful Jewess.329 In the painting she is still a child or adolescent. Yet she closely resembles her mother who, on the other side of her father, offers her bare breast to his steel. The painting therefore gives an indication of the exotic beauty she is to grow into, while in the libretto the suggestion is of an already fully formed young woman.330 Though not explicit, the painting also subtly indicates the conversion potential of the young girl. As she supports her dying brother, victim to their father’s blade,331 in a half embrace, her wrist is gripped forcefully by the High Priest, firmly binding her to this pivotal group of the composition. Yet the color of her cloak is almost the same hue of green as that of the Christian woman, being led with her babes in her arms on the back of the ass from the scene of the massacre.332 The girl is in this way clearly associated with the Christians. Green, a color which otherwise occurs in the painting only in the palm fronds carried by the Christians, is moreover in liturgical use symbolic of growth and, in Christian art, of the breaking of shackles, freedom from bondage and, more specifically, bounty, hope, and the victory of life over death.333 As such it clearly indicates the new life of the convert which is, however, connoted also with martyrdom―another new life―through the green palm fronds.334
 
            In the libretto, the conversion narrative is more explicit. Here, the young woman realizes that, as the prophets long have lamented and as Christ has forewarned, “the city fulfils its cursèd destiny.”335 Hence, her decision: “To the cross I turn my anxious gaze, / To the cross, poor soul, I flee.”336 With the proselytizing spirit of the new convert she later exhorts her father who is in turn a representation of his people and its religion:
 
             
              Before sword and flame thou never quake,
 
              Yet the manacles of blindness break!
 
              And gaze upon the Lamb of God,
 
              On Christ upon the Holy Rood,
 
              Refuge, my father! take in Him!337
 
            
 
            Eventually she invokes the Heavenly Jerusalem as a sanctuary and, in effect, as a substitute for the earthly one about to be destroyed: “In Him, in Zion’s heavenly halls: / Refuge, my father! take in Him.”338 The High Priest’s response reaffirms the spiritual blindness ascribed to him by his daughter: “my eye darkens.”339 It moreover articulates his stubborn defiance and rejection of Christ: “The Heavens collapse, Hell laughs, / […] / O fall, ye hallowed halls! / The Temple shall my tombstone be!”340 The hallowed halls of the Temple are doomed, but the High Priest will still neither recognize nor accept the everlasting life promised in the heavenly halls of the New Jerusalem. The ruins of the Temple will mark his death, corporeally and spiritually, as well as his blind renunciation of redemption.
 
            The cross, invoked by the High Priest’s daughter as her refuge and redemption in the second part of the oratorio, turns into an accusation for Ahasuerus, the Wandering Jew, in the third.341 Death and oblivion, which are the High Priest’s portion, elude him and he is condemned to eternal flight, driven by his indelible guilt. No redemption is offered to Ahasuerus: “To Hell, accursèd man!”342 the chorus of the demons cries, reiterating hoary antisemitic stereotypes: “No iniquity could deter you, / No remorse could awaken you, / Proud and stubborn, / Lured by lucre!”343
 
            The libretto thus, over the course of its three parts, presents varying stages, and ages, of redeemability of the Jews in correspondence with a reading of Kaulbach’s painting from right to left. Their orientation in the painting, which is also a gendered pattern, indicates their proximity and increasing distance from their redemption: On the right the innocent, effectively genderless orphans face in the direction in which the Christians leave the scene of devastation; in the center of the painting, the High Priest’s adolescent daughter, her body leaning far to the left in support of her dying brother and immobilized by her father’s strong grip, nevertheless conveys a sense of affinity with the Christians. Ahasuerus, finally, on the left, is not only facing away in this direction, but it is also the trajectory of his body as it lunges, pursued by the demons and mutilated by his own hands, to flee the conflagration.
 
            Ahasuerus is, in the painting, moreover the only figure to look straight at the beholder, conveying something of the horror he experiences but also pleading with the onlooker. The corresponding vignette inserted between the relevant text columns of Görres’s libretto―a woodcut copy of Kaulbach’s Ahasuerus and the demons (see Figure 9)―attempts to communicate this sense of horror and of abhorrence also to the reader, offering itself the synesthetic interaction of image and text which the artist was hoping to achieve on a much grander scale. Intriguingly, the vignette also includes the addition of a cross gouged into the chest of Ahasuerus, presumably in alignment with the Catholic orientation of Deutsches Hausbuch.
 
            
              [image: Woodcut showing a detail from Kaulbach’s Destruction of Jerusalem. Ahasuerus as an old man fleeing towards the left, pursued by demons in the air above his head. The old man’s breast is bare and a cross is gauged into it.]
                Figure 9: Anonymous, after Wilhelm von Kaulbach, vignette showing the detail of The Wandering Jew and the Demons in Pursuit from Die Zerstörung Jerusalems (1846), in Guido Görres, “Die Zerstörung von Jerusalem: Tragisches Singspiel in drei Abtheilungen,” Deutsches Hausbuch 2 (1847): 51–60, 58; woodcut. (Public domain.)

             
            The Erläuterungen suggest yet another dimension to the direct visual contact with Ahasuerus. The description indicates that the Wandering Jew embodies a historical continuum in that the artist understands him to be representative also of contemporary Jewry:
 
             
              The eternal Jew is chased by three demons from the city, nevermore to rest. He is representative of contemporary Jewry which offers the odd phenomenon of how a people, scattered to the four winds, without a firm constitution, nevertheless stubbornly perpetuates itself in that it is bound to customs which, after the fullness of time, shall no longer have any validity. Yet he also is personified restlessness as such, which arises wherever some horrendous guilt without remorse and penitence awakens the furies of revenge; and one may well be reminded through him of the destruction of Jerusalem being not only a historical fact but at the same time a symbol of the Last Judgement. As he is cast out into the vastness, nevermore to rest, so one day, according to the gospel, shall all those be cast out into the outermost darkness who, like the Jews, have denied Christ and betrayed him.344
 
            
 
            Ahasuerus is projected as the exemplar of irredeemability,345 his driven existence an everlasting warning to those who reject and betray Christ. Like the orphaned children and the Beautiful Jewess, while specifically Jewish, he emerges nevertheless as a potentially universally valid type whose exhortatory value and (lacking) conversion potential is transmitted across the millennia to the present. Yet the innocence of the orphaned children and the virtuous Beautiful Jewess demonstrates the redeemability not of the Jews, such as Ahasuerus, but of those who renounce their Jewishness, of those who―in the days before the rise of biological antisemitism―break the genealogy of deadly sin evoked in Matthew, of those who convert to Christianity; and these are gendered in the painting as not male.
 
            In this context it is then also highly symbolic that it is the daughter of the High Priest, himself the very embodiment of superseded Judaism, whose conversion sets the example. Berenice in Loewe’s oratorio is another incarnation of the Beautiful Jewess. But she, while in love with the pagan destroyer of Jerusalem, ultimately remains attached to Zion and her people. It is her fate (in stark contrast to Josephus’s narrative) to die, pining away in compassion as she witnesses the conflagration―a symbol, if ever there was one, of the dead end, literally, of even an enlightened Judaism. Her love of the pagan conqueror as an embodiment of the worldly kingdom is similarly misdirected because it prevents her from gaining the heavenly kingdom of Christian provenance.
 
            A very different version of the Beautiful Jewess was presented in Hiller’s Zerstörung Jerusalems. Commensurate with the different objectives of this oratorio and its pre-Christian setting, Chamital, the mother of King Zedekiah, is not characterized in terms of her conversion potential but as a femme fatale figure―or in a coinage of Zadoc Khan, as a juive fatale346―who, like the more famous Salome, seeks to destroy her godly adversary, the prophet Jeremiah, and who, even more importantly, seduces the Israelites into transgressing against Jewish observance in order to practise Baal worship. Her recitative and aria (nos 29 and 30), calling to Baal, are characterized by insinuations of a guileful orientalism: the cloak-and-dagger pizzicato of the strings, the seductive sway of the rhythm achieved by stress on beat 22 (e.g., bb. 14–16; see Music Example 1), and the doubling of Chamital by the respectively nasal, mesmerizing, and sultry timbres of oboe and bassoon, flute, and cello (e.g., bb. 65–77; see Music Example 2). Furthermore, the melodic contour of Chamital’s basic idea (bb. 9–10) and its sequential repetition (bb. 11–12), connotes the double harmonic scale (Arabic scale), due to the emphasis on scale degrees 6 and 7 of E harmonic minor (C, the highest note of the initial statement, and D-sharp, the lowest note of the repetition) (see Music Example 1). This suggests the characteristic augmented second interval between scale degrees 2 and 3 of the double harmonic scale starting on B, the note foregrounded via threefold repetition during the basic idea. Chamital’s recitative and aria are moreover characterized by martial rhythms in the timpani which are extended to the following Chorus of the Servants of Zedekiah. This associates her and the other idolaters with the approaching Assyrian riders (no. 27) to whom are designated equally bellicose rhythms, such as those shared in bb. 13–17 between the timpani, choir, and woodwind (see Music Example 12). By contrast, neither Jeremiah nor his followers are ever identified with a characteristic rhythmic foreground, and thus circumvent identification with the primitive, which the nineteenth century generally ascribed to music with a rhythmic predominance. Chamital, thus associated with the primitive, is exoticized not so much as a Jewess but as an apostate whose reversion to oriental idolatry violates the very laws the oratorio extols as the basis of the enduring ethical significance of monotheistic Judaism.
 
            
              [image: Excerpt from the orchestra score of Ferdinand Hiller’s oratorio Die Zerstörung Jerusalems of 1842, showing a passage from the Chorus of Israelites.]
                Music Example 12: Ferdinand Hiller, Die Zerstörung Jerusalems: Oratorium nach der heiligen Schrift [orchestra score], op. 24 (Leipzig: Kistner, 1842), no. 27, pp. 155–73, p. 156, bb. 13–17: Chorus of Israelites.

             
            A “broader view of musical exoticism” that extends beyond style as the defining criterion has recently been argued for by Ralph P. Locke.347 His point is that, even where “pitches, rhythms, and instrumental colors of the score alone”348 do not necessarily indicate exoticism, the context―such as “the frame of plot and sung words”349―will facilitate this identification for the audience, even to the extent that music that is only “compatible with”350 the suggestion of exoticism will take on an exotic character. While Hiller clearly employs exotic musical codes amplified by their context in order to identify the oriental otherness of the apostates and in particular of his seductress, his musical characterization of the prophet Jeremiah and his followers eschews any exotic idiom, as does the final chorus which, alternating repeatedly between homophony and imitative counterpoint, suggests the harmonious plurality of all the heavens and of all the nations praising the One God (see Music Example 3).
 
            Hiller in this way appears to anticipate a deliberate counterpoint to the “Full-Context Paradigm” described by Locke.351 While acknowledging the alterity of all the Israelites through the context, he nevertheless clearly distinguishes by musical means between the transgressing and the faithful Jews and emphasizes the latter’s affinity with the idiom of European civilization―as witnessed by Theodor Storm’s wholehearted identification with the “pious Israelite” Achicam (see Music Example 5). None of the other oratorios on the destruction of Jerusalem follow quite the same path, because none of them seek to valorize the Jews from within a Jewish perspective, as Hiller does. Rather, they project Christianity and conversion as the trajectory of redemption, reconfiguring and reinterpreting in the process the semantic units employed by Kaulbach.
 
           
          
            Transformations and Eliminations: Blumner and Klughardt
 
            The type of the Beautiful Jewess converting to Christianity made another appearance in Der Fall Jerusalems (op. 30; The Fall of Jerusalem) by Martin Blumner (1827–1901), which premiered in Berlin in 1875.352 Although it also participates in the conversion discourse, Blumner’s oratorio is much more sympathetic toward the Jews than any of the preceding engagements with the destruction of the Second Temple. The composer’s focus is more generally on the human aspect rather than the historical significance of the event. It is, in fact, an original work that is not based on Kaulbach’s painting; possibly because it eschews the historical-philosophical claim made by the artist’s composition and elaborated in the Erläuterungen, in which was emphasized the transcendent import of the historical event in terms which evoke the end of days.353 Der Fall Jerusalems may nevertheless be negatively indebted to the painting in that Blumner’s choices to some extent appear to be critical responses to the framing of Kaulbach’s visual narrative.354 In this context, it may also be significant that the oratorio was composed and performed in the year after Kaulbach’s death in 1874, which had stimulated a renewed interest in the artist’s works.
 
            It appears that the composer was also responsible for his libretto,355 from which he elided Ahasuerus and the demons in an attempt, it would seem, to re-direct its symbolic potential. He moreover at the same time eliminated the painting’s antisemitic bias which both Görres and Schüller had incorporated into their libretti without hesitation. Blumner also seems to have been skeptical of the idealist dimension of Kaulbach’s Zerstörung Jerusalems. As Müller suggests, it was not the artist’s purpose merely to present a battle scene, as was common practice in historical painting, but to represent the Jewish War purely symbolically as pivotal between the most important phases of historical evolution.356 Indeed the biographer and critic maintains that all of Kaulbach’s historical paintings are “pieces of painted Hegelian philosophy”:357
 
             
              The purely historical ground has been left. Rather than the historical occurrence, the result of a catastrophe is interpreted symbolically and the past, the present, and the future are productively interrelated.358
 
            
 
            Yet Annemarie Menke-Schwinghammer notes that Kaulbach’s work on the six frescoes in the Neues Museum, which he completed only in 1865, reflects a shift from purely idealistic representations toward a more realistic approach. She suggests that Kaulbach responded over the course of almost two decades of engagement with the frescoes to changes not only in historiography and the philosophy of history but also in historical painting which had occurred in Germany since the mid-1840s.359
 
            Blumner’s approach similarly reintroduces historicity in that he quite clearly specifies date and place of action of his oratorio, Jerusalem in the years 66–70 CE, and in that he sympathetically elaborates the cruel oppression of the Jews at the hands of the Roman procurator of Judaea, Gessius Florus. However, within that specific setting the composer chose to focus not only on the known major historical figures but on more marginal, partly invented characters. His dramatis personae does not include the High Priest but the commander of the Temple guard, Eleazar, and his two daughters.360 With the latter, Blumner splits the figure of the Beautiful Jewess into two. In contrast to the earlier oratorios, the composer in this instance also chose to give names to both sisters, another indication of his interest in their personal fate. At the same time his choice of names, Mary (Maria) and Deborah, adds a further dimension.
 
            Mary, Eleazar’s daughter, is conflated with the tragic figure mentioned by Josephus who supposedly devoured her infant son, an act of perversion depicted with some sensationalism in Kaulbach’s painting. Blumner, while carefully building up the character through references to her story as known from the historian of the Jewish War, nevertheless makes no explicit mention of her teknophagy. Mary is obviously the older sister who married out of Jerusalem but who, having lost her home and husband in the devastation of the ongoing war, returns with her child to her father and unmarried younger sister Deborah for the peace that Jerusalem offers in a time of turmoil.361 In what is, against the historical source, a bitterly ironic remark, Mary imagines her son to grow up to avenge her slain husband.362
 
            Deborah’s response introduces for the first time and without warning the Christian perspective. She reinterprets the city’s name, “Peace has Come,” invoked by her desperate sister, in relation to Christian soteriology:
 
             
              Yes, peace has come!
 
              The Lord’s Anointed gave it to us.
 
              You will find Him, as I found Him.
 
              In His name: peace be, peace, with you!363
 
            
 
            Mary is offered solace and the peace she craves by her sister through conversion. Deborah introduces her to the Christians who welcome her. Yet like the High Priest’s daughter in Görres’s libretto, Mary invokes the past and her observance of the Mosaic laws as a guarantee of the present and rejects the new covenant.
 
            In fact, in striking contrast to the eponymous historical figure with whom she is otherwise associated and who transgressed against the most fundamental laws of humanity, Mary insists in an exhortatory mode reminiscent of the prophets on observance of the commandments of which the reward is freedom as in the deliverance from Israel’s bondage in Egypt.364 She implicitly even gives voice to the promise of the Jewish mission evoked by Hiller and Steinheim’s Jeremiah: “From Zion will come the lovely light of the Lord, / Our Lord will come and will not be silent.”365 However, when the military collapse is inevitable and Eleazar himself has been slain, she misguidedly offers her own life in sacrificial suicide.366 Mary fails to see that the sacrifice has already been made by Jesus and that redemption is offered exclusively to those who follow him, as does her sister Deborah. Indeed, this earlier sacrifice implicates Jerusalem and the Jews who exacted it, as Deborah insists:
 
             
              Now it has come to pass according to thy sin,
 
              And the iniquity of thy priests,
 
              The blood of the Lamb that thou hast shed,
 
              Hath come upon thee terribly.367
 
            
 
            Deborah’s name, like Mary’s, carries relevant connotations. It alludes to Judges 4 and 5 in which is recounted the story of Deborah, prophetess and (the only female) judge in Israel. Deborah led the successful campaign against Sisera to end the oppression of Israel at the hands of the Canaanites and the Israelites were blessed after her victory with peace for forty years. In Blumner’s text the biblical Deborah’s exploits are countered with the image of a new Deborah who is a spiritual leader, not a political or martial one. Once again, the Chosen People has transgressed, it is oppressed and engages in a military campaign. But the new Deborah would lead her people to Christianity and to a different, ever-lasting peace:
 
             
              Yet the Lord wills that all nations of the earth
 
              Shall be helped by the Son of Man.
 
              He calls Israel, too, He calls
 
              Israel, too, to His grace.368
 
            
 
            This is of course the reiteration of the familiar supersessionist claim, but it explicitly includes Israel among those who may be redeemed. Perhaps this is the reason why Blumner did not resort to the figure of Ahasuerus who is entirely bereft of hope.
 
            The final chorus, as did Görres,369 evokes a vision of the New Heavenly Jerusalem that is to supersede the earthly one:
 
             
              The Lord, when He returns,
 
              Shall show us Jerusalem, the holy,
 
              Descending from the Heavens from the Lord.
 
              And there will be no Temple in it,
 
              For the Lord, the omnipotent, will be its Temple.370
 
            
 
            The destruction of the Temple is in this way theologically necessary in that it appears as the material manifestation of a revelation that has now been superseded and elevated to another, spiritual realm.371
 
            Blumner’s representation of the two sisters―perhaps in emulation of Henry Hart Milman’s dramatic poem The Fall of Jerusalem (1820), discussed in chapter II―construes both of them as Beautiful Jewesses who are, however, representatives of two very different articulations of the type.372 Mary remains the unassimilable and exoticized Jewish other who, though commanding compassion and pity, nevertheless is doomed together with the historical Jerusalem, while Deborah is another domesticated incarnation of the exemplar of the conversion route. She is invested with the spiritual beauty of the Jewess who sees the light and who prepares to gain the New Jerusalem that is forfeited by her sister. Both women are reminiscent of traditional representations of the defeated Synagoga and triumphant Ecclesia, respectively, which, as Richard Cohen argues, are also evoked in Kaulbach’s painting.373
 
            The subject was finally once again taken up toward the end of the century by August Klughardt (1847–1902) in his oratorio Die Zerstörung Jerusalems (1899; op. 75; The Destruction of Jerusalem).374 The libretto, written by Leopold Gerlach (1834–1917), if not based in detail on Kaulbach’s painting, certainly makes use of some of its elements and finds inspiration in it. In fact, Gerlach, who became Klughardt’s biographer after the composer’s unexpected early death in 1902, notes that his friend (and son-in-law) had frequently seen the original painting in Munich and that he displayed an engraving of it in his home. Gerlach moreover maintains that Klughardt had variously intimated his intention of composing an oratorio that was to treat the topic in a manner “analogous” to Kaulbach’s creation.375
 
            This analogy was noticed also by the critic Adolph Brandt in his musical guide to the oratorio in the Schmitt series of Der Musikführer (c. 1900; The Music Guide) in apparent contradistinction to earlier engagements with the subject by Hiller and Blumner.376 The very fact that Klughardt’s oratorio was included after three performances in April and May 1899 in the series of musical guides indicates its perceived prominence and relevance. Brandt’s assessment is correspondingly enthusiastic. He claims that with Die Zerstörung Jerusalems Klughardt all at once entered the ranks of the most significant composers of oratorios. He situates the composer within the sphere of the New German school, whose influence he traces in the oratorio’s dramatic quality, programmatic density, and effective orchestration.377 To the oratorio’s easily intelligible tonal articulation, to its persuasive truth and intensity, he credits the enthralling effect of Klughardt’s Zerstörung Jerusalems.378 Brandt, an important figure in the musical life of Magdeburg, was in fact familiar with the oratorio not only as a critic. He had also organized its second performance in April 1899 under the composer with the Brandtsche Gesangverein founded by him in Magdeburg in 1872.
 
            If perhaps somewhat overly enthusiastic, the musicologist Hugo Riemann saw Klughardt, whom he considered to have mastered both the old and the modern styles of composition, in a line with Händel and Mendelssohn. Based on his appreciation of Die Zerstörung Jerusalems, he expected Klughardt to become “the re-creator of the highest and most solemn art form, the re-creator of the German sacred oratorio!”379 More recent musicological appraisals similarly emphasize Klughardt’s successful blending of established techniques of composition, such as the Wagnerian leitmotif, counterpoint, and dramatic arrangements, in order to create a psychologically detailed, illustrative, and propelling interpretive role for the orchestra.380
 
            Gerlach’s libretto may be based on the visual source of Kaulbach’s famous painting, yet it nevertheless offers an idiosyncratic reading of the historical episode which distinguishes it also from all of the other oratorios discussed so far. Most intriguingly, though opening with the Archangels’ prophecy of doom, the first part of the oratorio ends on a hopeful, if ominous, note. There is no mention of internal Jewish discord and, following the resistance to the idolatry imposed on the Jews by the Romans, the High Priest vows adherence to the covenant with Jehovah, a vow that is repeated by the people in unison. Yet, though the threat of conquest is averted with the death of the emperor (Nero) and the successful revolt against the Roman legions, the Archangels reiterate their dire prophecy. The High Priest and people rejoice in what Brandt describes as a tonal fabric of elementary force only to launch a passionate imagined visualization of the concluding Siciliano which has no equivalent in Kaulbach’s painting but serves to emphasize the programmatic and highly visual quality attributed by the critic to the composer’s music:
 
             
              We see now in our mind the daughters of Israel dance a dainty roundel, enter together with the people into the Temple, see how the curtain is drawn away from the Holy of Holies, hear the solemn call of the trombone to the sacrifice and behold in the arpeggios of the harps wafting up the fumes of the thanks offering made by the High Priest with fervent prayer and supplication to the Highest (G flat major), and finally see the curtain in front of the Holy of Holies drawn close again. All distress and peril appear to be at an end, the people reconciled with its God. But suddenly, above an uncanny, muffled drum roll on the lower F sharp into which, like inexorable fate, flashes time and again the pizzicato of the double basses, there rings out the voice of the angels: “And though ye raise your hands unto Me, pleading, yet will I hide My countenance from you”; like from afar once more the motif of the Romans rises menacingly up (bassoon). We feel that the punitive judgement over Israel is only postponed, and that its execution is nigh. This peculiar conclusion to the first part is of truly harrowing effect.381
 
            
 
            I have quoted this at some length in order to illustrate the dramatic quality and specifically visual power the music was perceived to have; similar, perhaps, to Hiller’s oratorio of half a century before. It is a characteristic ascribed by Brandt to Klughardt’s Zerstörung Jerusalems which correlates also to its interaction with Kaulbach’s eponymous painting to which the second part of the oratorio relates more closely in terms of its narrative.
 
            Most conspicuously, Klughardt and Gerlach include once again the figures of Ahasuerus and the demons, contrasted―similar to Görres’s and Schüller’s treatments as well as Kaulbach’s painting―to the “withdrawing” Christians. As no. 11 of his fifteen pieces, Klughardt offers: “Chorus of Demons, Ahasuerus, the Christians (withdrawing).”382 With the use of chromatics, diminished harmony and the therein immanent tritones―also known as diabolus in musica and associated with evil383―and a restless pervasive surface rhythm (see Music Examples 13–14), it contrasts in a dramatic intertwining of voices the utter despair of the Wandering Jew pursued by the demons with the deliverance of the Christians from the cataclysmic destruction of the city which is appositely rendered in the form of a chorale setting. The diminished fifth interval, already introduced at the very beginning of the oratorio (see Music Example 15), and developed as a leitmotif throughout, was attributed by Brandt with a pervasive symbolic meaning; indeed, he saw it as the epitome of the work as a whole: “Judged and cast aside.”384 The libretto thus not only demonstrates the undiminished popularity―or at least the relevance―of Kaulbach’s painting but also the continuing validity of the antisemitic image disseminated by the painting in its various versions, although in the context of Klughardt’s oratorio this becomes less straightforward.
 
            
              [image: Excerpt from the piano reduction of August Klughardt’s oratorio Die Zerstörung Jerusalems of 1899, showing a passage from Chorus of Demons, Ahasuerus, the Christians (withdrawing).]
                Music Example 13: August Klughardt, Die Zerstörung Jerusalems: Oratorium in zwei Abtheilungen [piano reduction] (1899; Bayreuth: Giessel, 1903), no. 11, pp. 143–62, p. 144, bb. 38–42: Chorus of Demons, Ahasuerus, the Christians (withdrawing).

             
            
              [image: Excerpt from the piano reduction of August Klughardt’s oratorio Die Zerstörung Jerusalems of 1899, showing a passage from Chorus of Demons, Ahasuerus, the Christians (withdrawing).]
                Music Example 14: August Klughardt, Die Zerstörung Jerusalems: Oratorium in zwei Abtheilungen [piano reduction] (1899; Bayreuth: Giessel, 1903), no. 11, pp. 143–62, p. 146, bb. 106–13: Chorus of Demons, Ahasuerus, the Christians (withdrawing).

             
            
              [image: Excerpt from the piano reduction of August Klughardt’s oratorio Die Zerstörung Jerusalems of 1899, showing a passage from the Archangel, Chorus of Angels and Prophets.]
                Music Example 15: August Klughardt, Die Zerstörung Jerusalems: Oratorium in zwei Abtheilungen [piano reduction] (1899; Bayreuth: Giessel, 1903), no. 1, pp. 3–20, p. 3, bb. 1–15: The Archangel, Chorus of Angels and Prophets.

             
            The final chorus (no. 15), interlaced with the alto solo of “A Voice,” otherwise associated with the angels, concludes with the divine promise of restoration:
 
             
              He who hath scattered Israel can gather again together, and He will protect His people, and guide as a shepherd His sheep. I have compassion, saith the Lord, and will not chide for ever. And the Lord shall wipe away all tears and there shall be no more weeping, and He shall remove the burden of shame from His people. For the Lord hath spoken the word.385
 
            
 
            This promise is arguably also projected onto the figure of Ahasuerus. The diminished fifth with which he initially pronounces “Horror! [Wehe!]” in no. 11 (bb. 125–28; see Music Example 16) is later replaced by the ‘resolved’ perfect fifth to exclaim the same word (V–I in the by then established key of G-flat major) when he and the withdrawing Christians sing in parallel (see Music Example 17). This may symbolically suggest the corrective influence of the Christians on the devil’s interval which is effected through conversion.
 
            
              [image: Excerpt from the piano reduction of August Klughardt’s oratorio Die Zerstörung Jerusalems of 1899, showing a passage from Chorus of Demons, Ahasuerus, the Christians (withdrawing).]
                Music Example 16: August Klughardt, Die Zerstörung Jerusalems: Oratorium in zwei Abtheilungen [piano reduction] (1899; Bayreuth: Giessel, 1903), no. 11, pp. 143–62, p. 147, bb. 125–30: Chorus of Demons, Ahasuerus, the Christians (withdrawing).

             
            
              [image: Excerpt from the piano reduction of August Klughardt’s oratorio Die Zerstörung Jerusalems of 1899, showing a passage from Chorus of Demons, Ahasuerus, the Christians (withdrawing).]
                Music Example 17: August Klughardt, Die Zerstörung Jerusalems: Oratorium in zwei Abtheilungen [piano reduction] (1899; Bayreuth: Giessel, 1903), no. 11, pp. 143–62, pp. 153–4, bb. 269–80: Chorus of Demons, Ahasuerus, the Christians (withdrawing).

             
            The vocal score of Klughardt’s oratorio (1903) includes an English translation by Constance Bache which indicates a prospective market for the composition in the Anglophone world. Yet the translation, while idiomatic, is frequently distorting. It omits, for instance, the promise to “remove the burden of shame from His people” in every nation or country, “in jeglichem Land,” as Gerlach’s libretto has it.386 The emphasis on future Jewish rehabilitation in the eyes of the world is similar to Hiller and Steinheim’s insistence on the rebirth of the Jews and a new covenant among the nations. And in this sense, Gerlach’s libretto, even while it includes Ahasuerus and his demons, elaborates a restoration narrative which is not explicitly tied to conversion. Consequently, as I would argue, the figure of the Beautiful Jewess as the sentimental exemplar of the conversion route is absent from Klughardt’s Zerstörung Jerusalems, just as Ahasuerus had no role to play in Blumner’s earlier oratorio.
 
            The Beautiful Jewess nevertheless was a type that Klughardt too was interested in. His next and final oratorio, Judith (1901; op. 85), celebrated with its eponymous heroine the Beautiful Jewess. It did not, of course, do so within the context of the conversion narrative. Conceived in some ways as a complement to his earlier Zerstörung Jerusalems, Klughardt noted in a letter to a friend: “With Jerusalem a whole people was the hero, here there are but two main figures who, however, tower above all the others.”387 In the same missive, he announced the birth of his Beautiful Jewess and her Assyrian antagonist: “Hear and be amazed! Judith, wrapped in swaddling clothes wants to appear before you, the black, fiery Jewish girl and the even blacker and more fiery Holofernes.”388 Black and fiery establish the exotic otherness of both of the oratorio’s main figures, but they are distinguished by an implicit gender difference and the use of the comparative: in the characterization of the “Judenmädchen,” the Jewish girl, both terms appear to be positive while with her male antagonist they seem to suggest not only a darker complexion but blackness of heart and unrestrained passions, both staples of orientalist discourse. Yet the representation of Judith in Klughardt’s oratorio―for which, once again, Gerlach had written the libretto―is interesting in the present context mainly for the criticism it provoked.
 
            The writer reports that in some reviews of the oratorio Judith’s heroic act was decried as “a treacherous murder at the hands of a perfidious woman, one of the most disgusting heroic exploits of Jewish history.”389 He explains that in support of this denunciation of Jewish mendacity the critics invoked both the German “Volksempfinden,” the German people’s innate sentiment, and modern sensibilities to which any heroism of this sort was supposedly abhorrent.390 The writer then embarks on a lengthy apology of the Jewish conduct which in turn projects an image of superior morality, patriotism, and faithfulness. As such Gerlach’s riposte is interesting as a document of the favorable perception of the Jews that informed the approach of the composer and his librettist. The Jews are celebrated not only as a nation, but as a nation which is ethically more than equal to the civilized nations of the past and, by implication, of the present.
 
            In Klughardt’s earlier oratorio it was the figure of Ahasuerus that had invited controversy. Gerlach presents in his biography of Klughardt opposing views on the Ahasuerus figure and the demons in a parallel layout which clearly demonstrates their contradictory nature.391 Positive responses emphasized the characteristic use of the scene’s leitmotif as well as the quality of the composer’s realistic tone painting and its absorbing effect; the chorus of demons was considered the climactic moment of the oratorio. Others found the Ahasuerus scene to be incongruent with the rest of the oratorio and even superfluous, suggesting that it be omitted from future performances.
 
            Klughardt’s Zerstörung Jerusalems was nevertheless a notable success. Within three years, if Gerlach is to be believed, the oratorio was performed more than eighty times in Germany as well as in Switzerland and the Netherlands, Latvia, and the United States.392 In this respect it may well have been the most successful of the musical adaptations of Kaulbach’s monumental painting. Bohn’s composition based on Görres’s libretto was never published and appears to be fragmentary. Schüller’s text, apparently encouraged by Kaulbach himself, may have been conceived as an improvement of the too complex earlier effort, yet Naumann’s cantata appears to have been a failure.393
 
            The poet and critic Ludwig Rellstab, for instance, censured in particular the composer’s alleged straining after effect. More specifically, anticipating the criticism elicited by Klughardt’s Ahasuerus, he took issue with the figure of the Wandering Jew whom he would have preferred to have been completely excised from the poem:
 
             
              The composer could hardly sketch him [i.e., Ahasuerus] any differently than he has done; these jagged rhythms, these sharp modulations offer many effective moments, although in its entirety the piece is more painful than touching in an artistically soothing way. This unnerving effect is even exacerbated with the demons’ chorus with its shrill instrumentation. Yet are we supposed to feel with sacred works as with the diabolical or demoniacal scenes of our new operas? We reiterate once more: what is it that we take from the whole piece? Certainly not the convulsions of the emotions, the edification or sanctification to which art of this kind is supposed to elevate us!394
 
            
 
            The figure of the Wandering Jew is thus not rejected because of its antisemitic provenance and hyperbole but because of its supposedly too dramatic rendering which, to Rellstab, is not sufficiently conducive to the edification and the hallowed sentiment the critic expects sacred music to create. The firm positioning of the subject within a religious framework is noteworthy inasmuch as it runs counter to Kaulbach’s universalist historical trajectory as well as the cantata’s performance settings in concert halls. Rellstab’s assumptions about the topic clearly relegate it to the realm of spiritual edification and completely divorce it from the amalgamation of realism and idealism attempted by Kaulbach with his pursuit of a vividly expressive idiom.
 
            It is certainly no coincidence that Kaulbach too had been accused of indulging in excessive effects. Intriguingly, in 1843 Sulpiz Boisserée compared in his diary the striking visual contrasts between the High Priest, Ahasuerus, and the withdrawing Christians with the musical pyrotechnics of Giacomo Meyerbeer whose work set the standard for the grand opera of the nineteenth century.395 Similarly, when Rellstab referred to the “diabolical” and “demoniacal” scenes of the new opera, he almost certainly would have had in his mind Meyerbeer’s seminal Robert le diable (1831; Robert the Devil) which, with its spectacular orchestration and scenography, had propelled the German Jewish composer to the peak of European opera.396
 
            In a similar vein and accusing Meyerbeer in his infamous essay of devious deception, Wagner alleged that the composer was “bent upon utilising the effect of catastrophes and involved emotional situations,” so as to achieve artistic fame without substance.397 More specifically, he accused Meyerbeer of self-deception, of trying to cover up his inadequacy against his better knowledge, and mocked his work as paradigmatic of the nature of Jewish artistic production, which he denounced as un-inspiring and ridiculous.398
 
            Emil Naumann, the unhappy composer of the failed cantata who had been accused of a similar sensationalism, was in fact to become more influential as a historian of music. Though not Jewish himself, Naumann extolled in his monumental Illustrirte Musikgeschichte (1885; [Illustrated] History of Music) the contribution of the Israelites to the universal development of music. Contrary to Wagner, he attributes to the Jews an “aptitude” for music “to which the most ancient records bear witness” and which, he claims, “has been maintained to the present day.”399 Naumann identifies the root of this aptitude in the development of monotheism and the Mosaic prohibition of images:400
 
             
              If the belief in Jehovah forbade the introduction of images into their service, so also did music stand aloof from all emblematic representation, since it is the only art whose models are not sought for in the phenomena of physical nature.401
 
            
 
            Music thus emerges as a non-mimetic art form that with the Israelites, in Naumann’s words, “for the first time became the connecting link between man and his Maker.”402 The musicologist moreover emphasizes the unique socio-political function assumed by music in the context of prophecy in addition to its extensive liturgical use.403
 
            At the same time, the religious significance of music as it pervaded all aspects of existence among the Israelites turned it also into a medium of transgression. Referring to the use of secular music at the royal court, Naumann observes that the “subsequent artistic and moral degeneracy” of these court musicians “drew upon them the righteous anger of the prophet Isaiah.”404 We may feel reminded, here, of Chamital in Hiller’s oratorio and of the rhythmic and tonal characterization of her exotic figure offered by the composer in harmony with Steinheim’s libretto, which contrasts Zedekiah’s sorrowful desperation405 with his mother’s sensual and seductive abandonment:
 
             
              Up, man thyself! forget thy sorrow; give
 
              Thyself up to mirth―
 
              […]
 
              While loud resounds the joyous song,
 
              And loud the revelry, and long,
 
              That fills the festive place.406
 
            
 
            Naumann had imposed a (neo-)Hegelian teleology on the universal development of music (in relation to the other arts) already in his extensive Die Tonkunst in der Culturgeschichte (1869; Music in Cultural History). In the Illustrirte Musikgeschichte this conception is even more pervasive and it is perhaps only to be expected that Naumann made explicit reference to the destruction of Jerusalem in his exploration of Jewish music. Although he attributes to the “wonderful people” of the Jews that “from the earliest times of human history to the present, [they] have remained unchanged in their national integrity,”407 he nevertheless acknowledges the disruptive impact and, once again, like Kaulbach, the pivotal significance of the historical occurrence:
 
             
              The destruction of the Second Temple by Titus, and the dispersion of the people of Israel throughout the whole world, whilst it robbed them of their kingdom, almost wholly obliterated all trace of nationality in their music. The influence of foreign civilisation on a people so widely scattered as the Hebrews could not fail, notwithstanding their exclusiveness, to leave its impress on them and on their tonal art.408
 
            
 
            Thus, although Naumann insists on the continued Jewish aptitude for music, he nevertheless elaborates the notion of what in effect amounts to a musical supersession arising from the hybridization of Jewish “tonal art” and its unceasing cultural productivity. Throughout his Illustrirte Musikgeschichte, he links Christian music to that of the Israelites as a logical continuation and further development. In this context, Naumann specifically emphasizes, once again contrary to Wagner, the originality and the influence of synagogal music. In support of his argument, the composer maintains that an authentic Hebraic melody, “which bears the unmistakable stamp of its Oriental nationality, so plaintive, and, in a musical sense, so important,” which he endeavored to harmonize, “is very suggestive of certain passages in Sebastian Bach’s Passion and sacred music.”409 Similarly, he identified the influence of ancient Hebraic melodies in Mendelssohn’s Elias and, in a secular context, observed “some themes” of Meyerbeer to “possess certain Jewish peculiarities,”410 as noted already by Philippson.
 
            Another fifteen years or so after the re-publication of Wagner’s essay and following almost immediately on the German translation of Liszt’s expanded edition of Des Bohémiens et de leur musique en Hongrie, Naumann’s deliberations are thus in effect a reaffirmation of the “Hebraic taste in art,” but with a positive turn. The composer and music historian, himself in younger years a pupil of Mendelssohn and a friend of Hiller, concluded his chapter on Israelite music with the assertion that “[if] Christian music has intensified the tonal art, and made it the language of heart and soul, it should never be forgotten that to the Hebrews we are indebted for the prolific soil on which it fructified.”411
 
            The question of Jewishness, of its nature and of its influence in terms of modes of expression and content or subject matter, thus continued to haunt musical production in Germany on different levels. The subject of the destruction of Jerusalem opened an arena for the negotiation of this question in intermedial variety and Kaulbach’s celebrated painting, arguably inspired by an oratorio and subsequently in turn inspiring the composition of a number of oratorial works, was at the center of this conversation. Within the iconographic tradition, the artist’s Zerstörung Jerusalems curiously never attained the same significance. A brief glance at other pictorial engagements with the subject nevertheless suggests that, as a representation of Jewishness, it was more eloquent than others and once again, as with Hiller’s oratorio, provoked a defiant “Jewish” reaction―by the painter Eduard Bendemann.
 
           
          
            Kaulbach and the Artists: Bendemann and Others
 
            In art historical terms, the dramatic quality of Kaulbach’s painting―equivalent perhaps to Loewe’s operatic conception of the oratorio and Naumann’s cantata―has been understood to be a response to Eduard Bendemann’s moderate and restrained aestheticism and, more specifically, to his sentimental and empathetic representations of the Jews in his early and highly successful paintings, such as Gefangene Juden im Exil (1832; Figure 5) and Jeremias auf den Trümmern Jerusalems (1834–35; Figure 6).412 Yet the not entirely amicable conversation between both painters did not rest there.413 Bendemann worked between 1865 and 1872 on a monumental painting, Die Wegführung der Juden in die babylonische Gefangenschaft (1872; The Jews Led Away into the Babylonian Exile; Figure 4), which in turn has been taken to be a corrective revision of Kaulbach’s Zerstörung in which the polarized divergence of the Christians and the Wandering Jew has been given one specific direction―the Jews’ enforced exile.414
 
            The assimilated and converted Bendemann’s attitude toward Judaism and Jewishness may have been ambivalent. Yet the critic and art historian Friedrich Pecht surmised in 1881 that the “power of the blood” was strong in the Jewish-born artist and emphasized that although Bendemann was decidedly Christian, he chose his subjects exclusively from the Old Testament and not the New.415 This is true also of Die Wegführung der Juden in die babylonische Gefangenschaft. Thematically consistent with Gefangene Juden im Exil as well as with Jeremias auf den Trümmern Jerusalems, the monumental painting may be meant as a reassertion of the Jewish particular, not unlike Hiller and Steinheim’s oratorio on the same subject of the destruction of Jerusalem by Nebuchadnezzar.
 
            In the final version of Die Wegführung der Juden in die babylonische Gefangenschaft, such an affirmative reading may be suggested with the positioning of Jeremiah’s head in the center of the composition and with his gaze directly meeting that of the beholder while his left hand covers his mouth. The latter is an echo of Michelangelo’s representation of the prophet in the Sistine Chapel, yet the challenge of the prophet’s gaze is an innovation, also in comparison with Bendemann’s own earlier work. Its effect, like that of the wild eyes of Kaulbach’s Wandering Jew, is to draw the beholder in; but where the former evokes a melancholy empathy, the latter creates horror and abhorrence.
 
            Bendemann’s Die Wegführung der Juden in die babylonische Gefangenschaft was produced for the stairwell of the new National Gallery in Berlin (today’s Old National Gallery) opened in 1876. As such, it was given a prominent setting similar to that of Kaulbach’s fresco which in fact was literally situated next door.416 The obvious competition with Kaulbach’s composition was even more evident in Bendemann’s surviving oil sketch of 1865 in which he had inserted a tympanon in which God, surrounded by angels, imperiously shows the Jews on their way.417 The figural group, reminiscent of the prophets and angels in Kaulbach’s painting, was eliminated from the final version, arguably in response to the contemporary historicizing trend in historical painting which rejected allegorical components and the idealistic “Hegelian” approach still pursued by Kaulbach a quarter of a century before.418
 
            Yet Bendemann resorted in Die Wegführung der Juden in die babylonische Gefangenschaft not only to a more historicist approach but at the same time engaged in the orientalization of the Jews.419 As Christian Scholl has suggested, Bendemann visited Paris with the express purpose of studying for his project Near Eastern antiquities as well as representations and living models of “oriental” physiognomies.420 The ensuing orientalist construction of the Jews and Assyrians reflected not only current trends in historical painting but was deliberately employed by the artist to achieve naturalistic plausibility and to enhance the suggestive potential of his representation.421
 
            With his orientalizing conception of the Jews Bendemann invested them with an otherness which they lacked in his earlier paintings in which he had followed mainly classicist principles and Renaissance models.422 In addition to the external reasons proposed by Scholl for this shift, the artist may also have revised his perception of Jewishness which in Die Wegführung der Juden in die babylonische Gefangenschaft appears to be predicated on the notion of a persistent inassimilability.423 Indeed, the monumental painting is not so much an amalgamation of Gefangene Juden im Exil and Jeremias auf den Trümmern Jerusalems than rather the representation of an in-between, transitional state that appears to indicate the dynamic and processual nature of Jewish exile. As such the painting offers an interpretation of continued Jewish existence in exile which may be reminiscent of Kaulbach’s conception but which eliminates in contrast to the earlier representation of the Wandering Jew and the Christians any connotations of accusation, condemnation, and supersession. Instead, Bendemann’s secularized painting makes a plea for empathy, which paradoxically is only strengthened through the construction of a noble and unhappy orientalized otherness. In this sense it is very different from Hiller and Steinheim’s Zerstörung Jerusalems which insists on the persistence and continued ethical significance of the Jewish particular and in which exotic features were employed not to characterize the Jews in general but only those Jews who reverted from monotheism to oriental idol worship.
 
            It will be easier to appreciate Bendemann’s strategy of directing the beholder’s empathy, or even sympathy, when comparing it to an entirely different conception of the destruction of Jerusalem and the First Temple that was realized by Johann Georg Trautmann (1713–69) in the mid-eighteenth century. Trautmann’s rather smaller Die Zerstörung Jerusalems (c. 1750), which significantly does not include the prophet Jeremiah, shows the Jews being led away from the burning city in the background (see Figure 10).424 Their long winding train, framed by stock representations of trees on the right and Assyrian soldiers guarding the captives on the left, includes camels burdened with loot and, underneath the burning gate in the background, the spoils taken away from the Temple. With the exception of the camels and the colorful costumes of the Jews nothing in the picture suggests its oriental location nor the realism of a recent siege and battle. The central group of the Jews around the High Priest leading the exodus toward the beholder are executed in theatrical poses of lament and despair. The blazing fire engulfing the buildings in the background provides the backdrop to the rather static scene in the foreground.
 
            
              [image: Oil painting showing in its background buildings in flames. Along column of figures, representing the Jews led from the destruction of Jerusalem, makes their way from the background towards the left and turns towards the middle. Soldiers in armour guard them.]
                Figure 10: Johann Georg Trautmann, Die Zerstörung Jerusalems (c. 1750); oil on copper sheet; 32.5 cm × 42.5 cm; Tarnowskie Góry Museum, Tarnowskie Góry. (With kind permission.)

             
            Trautmann, a mediocre artist at best, was nevertheless known for his exceptional representations of devastating fires.425 The artist apparently had an eerie fascination with the destructive element and his choice of subject in relation to the destruction of Jerusalem may be indebted to this attraction. Trautmann painted various night scenes of burning buildings and villages. Among his most distinguished works are moreover two versions of Troy in flames and the biblical subject of Lot fleeing with his daughters from the burning Sodom.426 To Trautmann, whose otherwise anaemic and scenery-like rendering of the subject was highly stylized, the destruction of Jerusalem seemed to have offered hardly more than an excuse for yet another representation of a blazing conflagration.
 
            And yet, like Bendemann more than a century later, his painting stimulates, if in a rather staged manner, the beholder’s empathy with the venerable figures of the Jews. However, in Bendemann’s Die Wegführung der Juden in die babylonische Gefangenschaft the direction of the enforced march of the captives into exile significantly is reversed. Rather than from the background to the foreground, its trajectory is in a diagonal line from the foreground of the painting toward its background. The beholder’s empathy is thus engaged even more intensely with the vanquished Jews inasmuch as the line of sight suggests the beholder’s identification with the captives and even their imaginary inclusion in the long train of exiles.
 
            Significantly, like Kaulbach’s, Bendemann’s painting makes a pronouncement on a historical process, if in a very different manner and with different objectives. The innovative potential of both paintings may more readily be appreciated when compared to another, much earlier rendering by Nicolas Poussin who appears to have been one of the first artists to address the subject on a large scale. His La destruction du temple de Jérusalem (1637; The Destruction of the Temple in Jerusalem)427 is a historical painting which does not admit into its visual semantics any of the obvious supernatural elements favored by Kaulbach in his idealist rendering, nor does it focus on the Jewish particular in the way Bendemann does. Its most prominent feature is the awestruck pose of Titus, mounted on a rearing white charger, amidst the confusion of the battle in which the menorah is carried away in the left margin of the composition. An earlier version of the painting (1625–26) was lost for more than 300 years until it was rediscovered at an auction at Sotheby’s in 1995.428 In this version the menorah is given more prominence in the center of the painting as it is removed, while more emphasis is attached at the same time to the staying hand of Titus whose futile effort to save the Temple, as reported by Josephus, has given rise to the notion that the destruction was indeed God’s judgment of which the Romans were but an instrument.
 
            Poussin’s historical paintings were followed, in the nineteenth century, by another large-scale painting that was exhibited in Paris at the Salon of 1824. Yet while showing some formal similarities with Poussin’s versions of the subject, the focus of François-Joseph Heim’s (1787–1865) Destruction de Jérusalem par les Romains (The Destruction of Jerusalem by the Romans)429 is not on the historical drama of the destruction of the Temple. Rather, it privileges the central group of a Roman soldier mounted high on a rearing charger trampling the prostrate figures of a woman and her little child together with the futile effort of her husband to seize the bridle and unseat the axe-wielding attacker. Heim in this way, to some extent similar to Blumner half a century later, directs attention to the human face of the catastrophe whose larger historical context is indicated only sketchily. Indeed, there is hardly any clear visual identification of the Jewish context at all.
 
            In contrast, eschewing the focus on human detail, Poussin’s historical approach was taken to extremes less than three decades later by David Roberts (1796–1864) in his The Destruction of Jerusalem of 1850. Now lost, the Scottish artist’s large-scale composition survives in a colored lithograph by Louis Haghe (see Figure 11).430 Initially a scene painter, Roberts, like so many of his contemporaries, was interested in the pictorial representation of catastrophe. His fantasy of the Destruction of a City (1832)431 is an earlier, as yet small-scale, example in which the artist already attempts the depiction of a desperate heroic struggle within the invented setting of a magnificent yet doomed city. Roberts’s Destruction of Jerusalem is clearly beholden to the earlier effort as well as the panoramic spread of an operatic backdrop. And yet it is no less influenced by the artist’s engagement with the ruins of antiquity in Syria, Palestine, and Egypt. Emerging as a prominent orientalist, Roberts had extensively traveled the Middle East in 1838–40. His various sketches of Jerusalem manifestly informed his representation of the historical conflagration.432 His Destruction of Jerusalem moreover suggests a mood similar to that evoked in “On the Day of the Destruction of Jerusalem by Titus” from Byron’s Hebrew Melodies. The painting, like the earlier Kunstlied by Carl Loewe, may indeed have been inspired by the poem. Reminiscent of the wistful look back of the captive in Byron’s poem, it shows the city in a sweeping vista from the Mount of Olives as it is besieged by the Romans and parts are already ablaze. In the right foreground, on a plateau jutting out from the mountain, Roman archers launch an attack across the Kidron valley; next to them cower (mostly female) captives and a slave drops loot from the city.
 
            
              [image: Engraving of a panoramic view of Jerusalem set on a hill across a valley. Fire and smoke on the right being blown toward the left. On the right in the foreground on a rocky plateau Roman soldiers and Jewish captives.]
                Figure 11: Louis Haghe, after David Roberts, The Siege and Destruction of Jerusalem by the Romans under the Command of Titus, A.D. 70 (1851); colored lithograph; 68 cm × 105.4 cm; the original is lost. (Public domain.)

             
            Once again zooming in, as it were, though not as much as Heim, Francesco Hayez’s La distruzione del Tempio di Gerusalemme (1867; The Destruction of the Temple in Jerusalem)433 is an orientalist fantasy of the Temple that is dominated by the vaguely Assyrian architecture of the central building on whose roof the battle still rages and against whose light-colored stone ashlars the menorah is clearly visible as it is carried away. Like Kaulbach, Hayez included some angelic figures, but in his painting they occupy a marginal position and are not presented as avengers. Presumably, they represent the withdrawal of the divine spirit from the doomed building.434 The whole painting, completed two decades after Kaulbach’s, otherwise rather seeks to eschew any symbolism and instead to convey a sense of historicist realism. In this it is similar to Bendemann’s effort which, however, does not attempt the realistic representation of a battle but presents a carefully composed assembly of figures in order to tell a much more complex narrative than Hayez in his painting.
 
            In 1875 appeared a print of Carl von Häberlin’s original drawing of the Die Zerstörung Jerusalems durch die Römer unter Titus (The Destruction of Jerusalem through the Romans under Titus) in Das Buch für Alle (see Figure 12).435 The popular magazine with the subtitle Illustrirte Blätter zur Unterhaltung und Belehrung. Für die Familie und Jedermann (Illustrated Sheets for Entertainment and Instruction. For the Family and Everyman) was published since 1866 in Stuttgart and made Häberlin’s rendering of the subject widely accessible. The wood engraving (executed by M. Michael) is of interest mainly because, in the year after Kaulbach’s death, it may once again have been a kind of homage to, or at least an acknowledgment of, the painter and his famous historical painting. Häberlin studied in the early 1860s with Karl Theodor von Piloty in Munich and in all probability would have been familiar with Kaulbach’s monumental canvas at the Neue Pinakothek. His pictorial composition demonstrates how the Ahasuerus figure and the withdrawing Christians were transmitted as established elements within the iconography of the subject even as the parameters of historical representation had shifted.
 
            
              [image: Engraving of a battle scene against the background of broken architecture with billowing smoke. In the foreground Titus on a horse, Roman soldiers, captive Jews, and dead bodies. The Christians leave the city on the right.]
                Figure 12: M. Michael, after Carl Häberlin, Die Zerstörung Jerusalems durch die Römer unter Titus, in Das Buch für Alle 10.1 (1875): 4–5; wood engraving; edges slightly cropped, framed copy. (Public domain.)

             
            In Häberlin’s print no indication remains of divine intervention―even less than in Hayez’s painting in which the Elohim are shown to withdraw from the Temple. The symbolic potential of the subject has also been largely reduced to a large-scale figural representation, consistent with the contemporary approach to historical painting which favored realism and the easy readability of the pictorial composition. The supersessionist context, however, has been retained by the artist. In emulation of Kaulbach, Häberlin articulates this with the figures of Ahasuerus, inserted into the left foreground, and of the withdrawing Christians, represented in the far right corner of the foreground.
 
            However, Kaulbach’s multiple attributes connoting martyrdom have been reduced to the symbol of the small wooden crosses borne by the Christians which, moreover, mainly serve identificatory purposes. The references to the Flight to Egypt and to the guiding angels with the Eucharist have been completely eliminated. Instead the boy at the front of the group carries a pointed shield in crusader fashion that is clearly anachronistic in the ancient setting. Its (presumably) red cross may symbolize the victory over death as in the cross banner of the risen Christ, though the intention may also have been to invoke the image of a militant and triumphant church.
 
            As a substitute for Kaulbach’s juxtaposition of the Eucharist with Mary’s teknophagy, Häberlin placed next to the group of withdrawing Christians a woman gnawing on a bone not unlike a human femur, to which is contrasted the Christian mother’s protective gesture of sheltering her child under her cloak. While indicating the moral superiority of the Christian figures, the reference to the sacrament of the transubstantiation as the central redemptive mystery of their faith has been omitted, presumably in deference to Häberlin’s Protestant sensibilities.436
 
            The symbolic potential of Häberlin’s Ahasuerus figure has also been much reduced in comparison to Kaulbach’s. What little symbolic significance Ahasuerus has in his design is achieved mainly through another anachronistic inconsistency. As an indication of his eternal restless wanderings, he is dressed atypically for the historical period in a manner that might even associate sartorial conventions contemporary with the creation of the pictorial composition. Under his cloak, he wears long trousers and a garment with long sleeves. Where Kaulbach’s Ahasuerus exposed his guilt by ripping the tunic off his chest and exhibiting the marks he gouged into his flesh, which in the woodcut vignette in Görres’s libretto were given the shape of the cross, Häberlin’s hides by fully covering himself. Making as if to walk, he nevertheless leans his head on his staff. His face, slightly turned away from the observer, is completely concealed behind his right arm, his cloak, and a rag wound around his head in orientalizing fashion. The figure conveys not so much a sense of horror, as did Kaulbach’s Ahasuerus, but of despair coupled with shame.
 
            None of the other figures in Häberlin’s teeming composition associates similar symbolic potential. It is certainly no coincidence that it is precisely the two types of figures adapted from Kaulbach’s neo-baroque conception of the pictorial representation of the destruction of Jerusalem which in Häberlin’s otherwise realistic effort retain a symbolic dimension even though this has shifted and the implications are to some extent different from those of the earlier painting. Here too, as in compositional detail, Häberlin’s conception is a product of the modernization of Kaulbach’s.
 
           
        
 
      
       
         
          Digression I Straddling Cultures: Pierson
 
        
 
         
          In England, a largely conservative approach to music manifested itself in the predominance, in the first half of the nineteenth century, of oratorios in the tradition of Georg Friedrich Händel and, more recently, of Felix Mendelssohn. The former moved permanently to London in 1712, where his operas and, somewhat later, his oratorios achieved unprecedented popularity; the latter traveled altogether ten times to Britain where he was acclaimed as both a pianist and composer. Mendelssohn conducted his Paulus at the Birmingham Triennial Music Festival in 1837, and his Elias was performed for the first time under his direction at the same festival in 1846.
 
          There was nevertheless a sense in Britain that “we export as well as import men of genius.”1 The remark was made with reference to Henry Hugh Pierson, an English composer who―an “export” from Britain―had resided in Germany since 1839, where he enjoyed a successful career. In 1852―as an extremely controversial (re-)“import”―Pierson’s innovative sacred oratorio Jerusalem, the first of whose three parts encompassed the sack of the city by Titus, was first publicly performed at the Norwich Festival.
 
          Yet although the oratorio was apparently composed in the latter years of the 1840s mostly in Germany, its place is not with those previously discussed: neither is its textual basis―completely taken from the Bible by William Sancroft Holmes―similar to that of the other oratorios produced in this country, nor does it appear to have originated in conversation with Kaulbach’s painting, though it is more than likely that the composer, well-connected among artistic circles in Germany, was aware of it.
 
          Pierson’s Jerusalem is nevertheless significant to this discussion because it straddles the English and German traditions. Whereas its music has been described as following the recent model of progressive German music, its libretto was firmly anchored in the English tradition of engaging with the destruction of Jerusalem. In this tradition the historical occurrence was re-configured―much more strictly than in Germany―as an eschatological event. It was, moreover, typically contextualized with the notion of the succession of empires and their transition from secular to sacred as well as the apocalyptic vision of the New Jerusalem and the Last Judgment. These were conceived as further manifestations of the same eschatological trajectory.
 
          
            The Perils of German Progressive Music: Pierson’s Jerusalem in Norwich
 
            Known in Germany as Henry Hugo Pierson (1815–73), or otherwise by his pseudonym Edgar Mansfeldt,2 the composer―styled by Nicholas Temperley “one of the most original English composers of any period”3―was apparently disgruntled with the lack of recognition musical practitioners were given in England at the time. In Germany, in contrast, he experienced an uncommon degree of appreciation. The composer himself claimed that his “works and reputation [were] being well and honourably known all over Germany, the very land of music.”4 Even so, Pierson appears to have had some influential supporters also in his native England, and his oratorio Jerusalem was commissioned for the Norwich Festival of 1852. The Festival had been postponed from the previous year because of the Great Exhibition of 1851 and Pierson’s Jerusalem was performed in private in Norwich already in April 1852.5 Described by Temperley as a “heroic effort to overcome English prejudices,”6 the oratorio nevertheless appears to have failed in this regard.
 
            While Jerusalem gained the acclaim of the Festival audience and most of the local press, prevalent critical opinion appears to have been strongly biased against the composer and his work. As Robin H. Legge and W. E. Hansell noted in their annals of the Norwich Festival: “Probably no work by an English composer ever called forth so much condemnatory language from the critics.”7 Indeed, the critic for the Norwich Mercury maintained that “the very mention” of Pierson’s Jerusalem suggested “the notion of a dreadful nightmare” and alleged that recollection of the four-and-a-half-hour performance produced “instinctive horror” in the musicians involved in it.8
 
            The leading conservative critic James William Davison, scenting favoritism, suggested that the oratorio had been accepted by the Festival committee only in deference to “a very influential patron.”9 Henry Fothergill Chorley, a critic of similar authority, alleged moreover that
 
             
              more than ordinary pains have been taken to excite interest and bespeak favour in behalf of the work and of its author. Every machine by which it is thought possible to make a reputation has been put in motion.10
 
            
 
            Chorely noted derisively that, as one of those “machines,”
 
             
              a pamphlet was circulated of analysis and preparation, intended by many high assumptions, conveyed in graceful and transcendental phrases, to give the cue to sympathy, and to prepare the world for the appearance of a new and poetical genius.11
 
            
 
            The critic presumably refers to the pseudonymously published A Descriptive Analysis of “Jerusalem” (1852),12 whose author―presenting himself as “Amicus Patriæ”―seeks to justify the innovative approach of the composer. The pamphlet, in which Pierson in all likelihood had a hand, is in effect a lengthy application to his oratorio of the sentiment quoted in its epigraph from the Reverend Frederick W. Robertson’s Two Lectures on the Influence of Poetry on the Working Classes (1852):
 
             
              Let old forms and time-honoured words perish with due honor [sic], and give us fresh symbols and new forms of speech to express not what our fathers felt, but what we feel.13
 
            
 
            The insistence on finding forms of artistic expression in keeping with the times signifies a clear rejection of the traditional oratorio which is motivated with the notion of progress, but which also recognizes the need for adequate self-expression as essential to humanity.
 
            Despite all these efforts, Chorley judged that Pierson, “[h]owever ambitious he may write, […] must be content to be little heard and less admired.”14 The conservative critic described Pierson’s music as “crude, puerile and uncouth,” though he conceded that “the general sound is sometimes vigorous and brilliant.”15 Chorley nevertheless insisted that he was “fatigued by pretensions” and “balked by flagrant and needless eccentricities.”16 Less venomously phrased but just as damaging was Davison’s observation in the Times, and reiterated in the Musical World, that
 
             
              Jerusalem is the work of a musician who thinks for himself, and does not borrow from or imitate others, and whose strivings after originality, if not resulting in success, the cause must be attributed to imperfect scholarship and a mistaken view of the true und unchangeable principles of art.17
 
            
 
            Pierson’s independence of thought, apparently an abomination to Davison, was described by the pseudonymous critic Vernon in the Musical World instead as “the characteristic generally of greatness.”18 And yet, further elaborating the image of Pierson as wayward and dangerously iconoclastic, Davison noted in the same journal with some disdain that the composer
 
             
              belongs to the “word-painting” school, or the “aesthetic,” as the admirers of Richard Wagner, Robert Schumann, &c. have dubbed it. We much regret, however, to find a man who evidently thinks seriously and writes con amore giving himself to a false idol, which, if worshipped universally, music would soon cease to be an art.19
 
            
 
            The association of Pierson with progressive German music was clearly intended to taint him and his work and ultimately to cast both as foreign. The critic for the London Morning Post accordingly advised Pierson “to avoid as pestilential the sophistical theories of the modern German and French visionaries.”20
 
            In his largely positive review, once again in The Musical Times, George Alexander Macfarren, too, acknowledged that Pierson’s oratorio “is not without example in some works of German authors unknown in this country.”21 Yet Macfarren in the same review also challenged “the supposed necessity to imitate Handel in Oratorio-writing”22 which ultimately prompted Davison’s and Chorley’s categorical rejection of the composer. The latter, for instance, censured Pierson’s perceived audacity by emphasizing that Jerusalem includes “a ‘Hallelujah’ in which Dr. Pierson has not shrunk from direct competition with Handel.”23 Yet the Norwich audience of Jerusalem rising to the “joyous strain” of Pierson’s “Hallelujah,”24 a practice otherwise reserved for Händel’s eponymous work, suggests that the modern composer at least did not fail the “direct competition” in the appreciation of the lay public.25 Macfarren, too, insisted that Pierson “is entitled to the support of his countrymen, who can only be honoured in his success.”26
 
            Implicitly explaining his choice of pseudonym, the author of A Descriptive Analysis of “Jerusalem” went even further and hailed in Pierson “a light which promises the dawn of a new day for English music.”27 The “friend of the fatherland” castigates English complacency and prejudices in musical matters even as he asserts the composer’s English origins and submits his oratorio to public approval:
 
             
              His [i.e., Pierson’s] elementary instruction was obtained from good English masters, his subsequent career has been one of individual study and observation, and now having grasped all the varied resources that the present state of his art places at his command, he comes before his countrymen from a distant land (where his power is already acknowledged) earnestly and fearlessly obeying the promptings of his own spirit, quietly defying the prejudice which, it must be confessed, has long reigned against the English in musical matters, and ready to trust to the fair dealing and sound judgment which, in spite of such prejudice, rarely fails eventually to bestow, through public applause, the just award.28
 
            
 
            The composer’s trajectory suggested here by the author confidently follows the narrative pattern of the quest and the hero’s triumphant return. Yet this was not to be.
 
            The issue was confounded by the circumstance that in 1852, unusually, the Festival committee had in fact accepted two oratorios for the occasion,29 the other being William Richard Bexfield’s Israel Restored (1851).30 Largely composed in accordance with the tradition of Händel and the more recent example of Mendelssohn, and thus eschewing the innovative principle invoked by Amicus Patriæ, Bexfield’s oratorio had first been performed less than a year before by the Norwich Choral Society to restrained critical acclaim.31 A native of Norwich, while Pierson was stigmatized as a “stranger,”32 the young autodidact (1824–53) was now set up as a rival of the composer from ‘abroad.’
 
            As Pippa Drummond observes, the increasing intensity of this rivalry was “fuelled by advance notices and analyses in the national press.”33 The whipped-up rivalry between both composers was in fact a competition between traditional and progressive which extended far beyond the acerbic debate in professional journals, which has been described by Howard E. Smither as “a fascinating case study of English conservative criticism.”34 In one of his contributions to the debate, Davison noted that a “multiplicity of unpleasant occurrences [sprang] out of the jealousy that existed between the friends and adherents of the rival composers” which he likened to a “war” in the streets of Norwich.35
 
            Though initially variously performed in Norwich and London, Pierson’s oratorio nevertheless died a slow death in England. When, shortly after the composer’s own passing, excerpts from Jerusalem were revived at the Norwich Festival of 1875, critical views about the oratorio collated in the Musical Standard confirmed not only the ambivalence with which this work was still perceived but demonstrated also the regard extended to Pierson in Germany. The music critic of the Telegraph was quoted saying that “‘Jerusalem’ is practically numbered among extinct things and therefore to arm with sword and spear and gird viciously at it would be equivalent to the profitless labour of whipping a dead horse”; he concluded: “Thus passed ‘Jerusalem’ from the living and active world of music.”36
 
            This obituary was countered three weeks later with a passage extracted from the Neue Zeitschrift für Musik. I quote this here at length because it is indicative of the different reception of Pierson’s work in Germany:
 
             
              Pierson holds a very peculiar position in his native land, which offers considerable resemblance to that which Wagner a few years ago held in Germany. Whilst a small band of enthusiastic followers hold and declare Pierson to be a tone-poet of the first rank, the great number of the critics of this composer are absolutely hostile towards him; they allow that Pierson was a man of unusual talent, but he had not the slightest respect for established form; he was led astray in Germany; he is a musician of the future; and this, according to English notions, is to pass sentence of death upon him. In our opinion Pierson’s “Jerusalem” is a creation of the highest significance, which however will not receive its deserts in this country, until the old ban shall have been broken, and the superstition that Church music died out with Mendelssohn shall be thoroughly exploded.37
 
            
 
           
          
            Pierson and the Sacred Oratorio
 
            No full score of Jerusalem appears to have survived, but an undated piano reduction was published by Novello in London, presumably in 1852.38 In his preface, Pierson acknowledges that his work on the oratorio was hastened by the ill health of his friend William Sancroft Holmes (1815–49) who had arranged the text selection from the Bible and who died in autumn 1849 in Bern in Switzerland.39 The composer emphasizes that his was a “sacred” oratorio, its words “derived entirely from Scripture.” He not only claims that Holmes’s selection “is one of extraordinary beauty and unusual scope” but insists “that in this compilation a more regular dramatic action will be found than in any other of the strictly-sacred Oratorios extant,―this being effected by the interesting collocation of the different passages, without the aid of dramatis personæ.”40 Pierson furthermore asserts that he considered
 
             
              all attempts to construct an Oratorio upon the basis of a modern poem as more or less futile, and, moreover, as an approximation to the secular character of the Opera, from which the Oratorio should be separated by a broad line of demarcation.41
 
            
 
            Pierson’s objective appears to have been to enrich the scriptural text with dramatic character while nevertheless eschewing any textual interventions beyond the rearrangement of his biblical sources and thus to retain their “sacred” dimension in contradistinction to more operatic productions. As such, Pierson’s Jerusalem is very different from the other oratorios on the subject produced in Germany over the course of the nineteenth century. As noted previously, their libretti had been precisely such “modern” poems as disparaged by Pierson. They were based predominantly on historical sources and, as suggested above, on the pervasive influence of Wilhelm von Kaulbach’s artistic engagement with the historical episode in his monumental painting of the destruction of Jerusalem. The only exception to this practice was Ferdinand Hiller’s oratorio on the destruction of the First Temple whose text had similarly been based on the Bible by Salomon Ludwig Steinheim and whose engagement with Kaulbach, as I argue above, I suspect to have been critical and antagonistic.
 
            On Pierson’s oratorio, Kaulbach’s painting appears to have had no impact. If he was familiar with the artist’s work which, given its prominence, is not unlikely, it nevertheless did not influence in any perceptible way his own rendering of the subject. In this context, it is crucial to remember that Holmes―of the Suffolk landed gentry―had his antecedents, like Pierson, in England. This emerges also from his text selection which reflects the English preoccupation with the comprehensive eschatological trajectory from the fall of Jerusalem to the restoration of the Jews and, ultimately, the establishment of the New Jerusalem.
 
            Indeed, the scriptural passages assembled by Holmes to form the libretto for Pierson’s Jerusalem encompass the destruction of Jerusalem foretold by Moses and by Jesus and “depicted” in chapter I; the destruction lamented, and restoration promised, in chapter II; and, finally, in chapter III, the Battle of Armageddon, the New Jerusalem, the Last Judgment and the salvation of the righteous, concluding with the universal praise of the Lord. They range from Deuteronomy to the Psalms to the prophets Isaiah, Jeremiah, Ezekiel, Daniel, Hosea, Joel, and Zechariah; to the gospel of Luke; to the Pauline epistles to the Romans and to Timothy; and, finally, to Revelation.
 
            As might be expected from its eschatological trajectory, following on the introduction with passages from Luke and Deuteronomy, the first part of the oratorio is mostly made up of the prophets, mainly Isaiah and Jeremiah; the second part is assembled predominantly from Jeremiah and Lamentations; and the majority of the third part collates passages from Revelation. As observed also by the composer in his preface, Holmes’s reliance on rearranged but otherwise intact Scripture for the textual basis of Pierson’s Jerusalem largely precludes the addition of dramatis personæ, such as the figures of the Beautiful Jewess and the Wandering Jew which, following Kaulbach’s monumental painting, were either incorporated in or, as argued in the previous part, strategically elided from the German oratorios on the subject. Nor is there any reference to Mary of Bethezuba’s teknophagy which is otherwise quite prominent in the English tradition of engagement with the destruction of Jerusalem.
 
            Holmes achieved a large degree of narrative cohesion and consistency with his collation of scriptural passages. However, the result of his intervention is also a re-configuration which, while in spirit it may articulate the eschatological trajectory inscribed into the Christian canon of biblical books, nevertheless represents a process of exegesis which compromises the integrity of its individual textual components. The destruction of Jerusalem by Titus, a post-biblical historical event, is re-contextualized through the conflation with originally disparate passages, which frequently refer to the destruction of the First Temple. This, no less than the lack of a historicizing identification of place and time, as for instance in Blumner, emphasizes the symbolic and universally applicable dimension of Pierson and Holmes’s effort.
 
            Pierson nevertheless expanded the semantic range of his libretto by musical means beyond the purely religious basis of the scriptural text. For instance, the composer inserted, as an extratextual element, a symphony with the aim of “Representing the March of the Roman Army against Jerusalem.”42 With the full score lost, no exact assessment of the orchestration can be made. Even so, typical enough of the conventions, the symphony is suffused with a strong military flavor which is evoked by musical patterns evidently derived from the original inclusion of timpani and brass. The ascending chromatics, in the meantime, suggest increasing proximity, urgency, and menace.
 
            The Roman March is particularly interesting in this context, because the responses it elicited indicate the nature of the debate which arose around the innovative composer and his work. The American music director Lowell Mason, traveling in Europe in 1852 in order to attend various music festivals, described the Roman March curtly as “feeble and ineffective.”43 Mason similarly disparaged the oratorio’s introduction, and some of his points may perhaps also apply to his perception of the Roman March: “The drums and trumpets may tell of the exposure and danger of the favoured city, or of coming war, but beyond this we could not interpret.”44 Mason clearly felt at a loss.
 
            The critic for the local Norfolk News, in turn, waxed almost lyrical in his appreciation of the march. His comments are quoted at length here because they illustrate very well the conflict between traditionalists and progressives which was played out with regard to Pierson’s oratorio:
 
             
              A mere musician, composing a march descriptive of the approach of an invading army, would first reflect that he must have a decided melody in common time, proper for a regimental band. Of course it must have drums and trumpets; but, as he is writing an oratorio, he gives divisions to the violins, which a regimental band could not execute, and he divests his music of common-place vulgarity. He now rises with his subject, and bethinks him of beginning pianissimo, that the march may first be heard at a distance (like marches behind the scenes in a theatre,) introducing instruments and crescendos, till he has brought the whole orchestra to a fortissimo, where the climax ends with a flourish of drums and trumpets. What more could an audience expect? Nothing. They are satisfied. Satisfied? Say rather, delighted; and were it not an oratorio, they would give vent to their feelings in a storm of applause.45
 
            
 
            Yet according to the critic, the audience of such music does not realize what it is missing:
 
             
              Now let us imagine how a musician, who is also (what every musician ought to be) a poet, would set himself about the same task. What is passing through his mind whilst he is preparing to write? At first he hears no march, but a faint stream of sound, which might be mistaken for the murmur of the distant ocean. As it comes nearer, it makes itself no further intelligible than by exciting a vague and mysterious feeling of alarm. At length he becomes sensible of the enemy’s approach; he hears the tramp of men, the clashing of arms, the prancing of horses; in the midst of all this he detects fragmentary snatches of military music. He endeavours to express what he has mentally heard by musical notation. When he has done so, he appeals to an audience who may, or may not, understand him. He says he has written a march, but he has really painted the approach of an invading host. Now the imaginary case we have last put, describes what we conceive to have been done by Mr. Pierson.46
 
            
 
            Pierson, apparently not a “mere musician” but also a poet, is extolled by the critic for his imaginative approach which articulates the historical situation and the anxieties it evokes with much more authenticity and immediacy than the traditional approach. Intriguingly, the critic resorts to a pictorial metaphor when he insists that the composer has, in fact, delivered a painting of the invading host; this is effectively the endorsement of modern program music against traditional abstract music. As such the critic cuts to the heart of the debate in England about Pierson’s music and, while giving descriptions of both approaches, not only emphatically takes sides but seeks to offer a convincing rationale intelligible to all.
 
            While Pierson’s composition may have been indebted to the progressive German school of music, the text of his libretto was ‘archetypally’ English in its trajectory toward the New Jerusalem.47 References to the New Jerusalem were also included in the German oratorios discussed in the previous chapter, but the significance afforded to the idea in Holmes’s libretto is unprecedented in the German context. Yet it aligns fully with earlier English approaches to the destruction of Jerusalem. For this reason, and because the English tradition―if mostly in other media and genres―produced engagements with the subject which became productive as models also in the German context, I will explore in the following chapter representations of the destruction of Jerusalem in English literature of the late eighteenth and early nineteenth centuries.
 
           
        
 
      
       
         
          Chapter II Inspiration from Abroad: The Destruction of Jerusalem and the English Precedent
 
        
 
         
          After its previous proliferation in the medieval and early modern periods, in England, the subject of the destruction of Jerusalem experienced a resurgence in the late eighteenth and early nineteenth centuries. Prior to the Reformation, the destruction of Jerusalem was read predominantly as a narrative of the divine retribution suffered by the Jews for the crucifixion of Jesus; at the same time, it confirmed the supersession and glory of triumphant Rome.1 Yet in early modern Britain, as Beatrice Groves notes, a subtle but significant shift occurred in the focus of the story. As the result of a new Protestant identification with post-biblical Jews and of the vision of a New Jerusalem to be built―in William Blake’s well-known phrase―in England’s green and pleasant land, “triumphalism” was replaced with an “uneasy empathy.”2
 
          The unease of this identification originated in its ambivalence. As in Germany, the fall of Jerusalem was considered exhortatory, but the internal strife preceding it was recognized more specifically as an epitome of the plurality of dissent in seventeenth-century England―variously seen as conducive or as disruptive―and was thought to pertain to the building of the New Jerusalem of which the conflagration was the prerequisite and the promise. Most importantly, the destruction of Jerusalem and the Second Temple challenged the significance of a specific sacred space, which, with Catholic supersession, had been transferred to Rome; it envisaged instead the New Jerusalem as a universal spiritual space of which the individual could become a part.3
 
          In early modern Britain, as Groves has shown, the Protestant re-interpretation of the fall of Jerusalem found expression across cultural production, in sermons and pamphlets, plays and puppet shows, travel writing and literature. Yet its arguably most influential, if indirect, articulation occurred in John Milton’s Paradise Lost (1667). As Groves suggests, in the religious epic poem, “the destruction of Eden―the apparent victory of the satanic forces―is not the end but the beginning as it frees man from his idolatrous attachment to place and enables his pilgrimage to the true city, the New Jerusalem.”4
 
          This new way of thinking about the destruction of Jerusalem brought with it―through the identification of Protestantism with Israel―not only a change in the attitude toward contemporary Jews;5 it moreover initiated the identification of London with the New Jerusalem and supported the notion of a sacred translatio imperii which culminated in Britain.6
 
          In the eighteenth century, while not fully relinquishing the religious dimension, the romantic imagination took possession of the subject and developed it in predominantly two directions: as a manifestation of what Curtis Dahl has called the “School of Catastrophe,” which expressed the fascination with cataclysmic events;7 and toward the visionary creation of the New Jerusalem, which, in effect, is a variation on the early modern perspective described by Groves. Both appear to be very different in nature from the subsequent German engagement with the subject, and yet, the English tradition produced at least two works which must be considered distinct influences on the engagement with the destruction of Jerusalem in Germany. Henry Hart Milman’s The Fall of Jerusalem (1820) and George Croly’s Salathiel (1828) appeared within a decade of one another and both were translated into German almost immediately after their original publication.
 
          
            The English Precedent
 
            Beginning in the late eighteenth century, the romantic interest in the destruction of Jerusalem in England quite abruptly appears to have come to an end with a cluster of epic poems in the early 1820s. In Germany, as we have seen, and in all likelihood instigated to some extent by the English interest in the subject, it achieved prominence only in the following decades.8 Moreover, where in Germany the creative impetus manifested itself pervasively in oratorios, strongly influenced―as I have argued in the previous part―by Kaulbach’s monumental painting and its Hegelian historical and philosophical foundation, in England the prevalent genres of engagement with the destruction of Jerusalem were the epic, and later the dramatic, poem as well as, eventually, narrative fiction.
 
            Only one oratorio emerged from the earlier British engagement with the subject; and it did so effectively as part of the mentioned cluster. Apparently published and first performed in 1824, George Frederick Perry’s The Fall of Jerusalem9―with a libretto by Edward Taylor―was based on what may have been one of the most successful and influential of contemporary adaptations of the historical episode in England, Henry Hart Milman’s eponymous “dramatic poem” of 1820. Milman’s The Fall of Jerusalem was of epic conception, though it appeared in the guise of a drama, which the author insisted “was neither written with a view to public representation, nor can [it] be adapted to it without being entirely remodelled and rewritten.”10
 
            Already in 1781, “Jerusalem Destroyed” was set as the subject for the prestigious Seatonian Prize for sacred poetry at the University of Cambridge. The winning entry by William Gibson was published eponymously in the same year.11 It was followed, almost two decades later, by Robert Southey’s lyric poem “The Destruction of Jerusalem” (1798). Yet this poem engages with the destruction of the First Temple by Nebuchadnezzar. After the publication of Milman’s The Fall of Jerusalem, the year 1823, finally, saw the publication of two further epic poems on the subject. Charles Peers’ The Siege of Jerusalem and John Church the Younger’s The Fall of Jerusalem.12 While neither of the latter poems is of significant poetic merit, both are interesting as re-workings of the historical narrative and because of the idiosyncratic elements added to it by their authors.
 
            Coinciding with the precarious existence of the English epic in the romantic period,13 the formation of this cluster of engagements with the destruction of Jerusalem, concentrated within a few years, is intriguing. In fact, the cluster―though largely unrelated―extended beyond national borders and there clearly was a contemporary awareness of its international dimension also in England. Referring to Milman’s poem, the London Magazine (1820) added in a note:
 
             
              An Italian author, Cesare Arici, of Brescia, has recently published a poem on the same subject―the Gerusalemme distrutta; and they have printed at Venice two Cantos of an inedited poem by the Count Florio, entitled Tito, ossia Gerusalemme distrutta, to convict the former of plagiary. The subject of the destruction of Jerusalem had also been treated by a Neapolitan author, G. B. Lalli, under the title of Gerusalemme desolata.14
 
            
 
            In fact, both Arici’s and Florio’s epic poems, the latter having been published posthumously, were unfinished and remained fragments.15 Giovanni Battista Lalli’s epic was first printed already in 1629 and participates in a mostly religious discourse very different from either of the later renderings of the subject. These relatively well-known Italian publications, which were at least partially an influence also on the English engagement with the subject, were augmented in the late eighteenth and the nineteenth centuries with a number of lesser known musical arrangements. However, it is highly unlikely that the majority of these oratorios and drammi sacri would have been perceived beyond their immediate Italian or even regional contexts.16
 
            There is also no indication that Milman was familiar with either of the contemporary poems before his own effort was published. They had been printed, after all, only in the year before. Three years later, however, Charles Peers acknowledged that he knew of Arici’s and Florio’s work but that he had been able to procure a copy only of the latter.
 
            Paradoxically, perhaps even more important to the cluster than these individual contributions was another epic poem that was in fact never written. Indeed, although no further epic engagements with their main focus on the destruction of Jerusalem appear to have emerged in England, the subject’s unique appeal was variously emphasised by Samuel Taylor Coleridge whose fascination with the historical episode and its poetic potential dates at least to the early 1790s. In 1820, the year of the publication of Milman’s epic, the poet and critic noted with regret in a letter to Thomas Allsop:
 
             
              Alas! for the proud times when I planned, when I had present to my mind the materials as well as the Scheme of […] the Epic Poem on what still appears to me the only one fit subject remaining for an Epic Poem, Jerusalem besieged & destroyed by Titus.17
 
            
 
            In 1832 Coleridge is said to have reiterated his estimation of the singularity and significance of the destruction of Jerusalem,18 and even though the poet’s plans never came to fruition,19 his engagement with the subject is nevertheless of crucial importance. Not least, because it spans almost the whole temporal range of the thematic cluster, beginning with Coleridge’s first interest in the early 1790s and extending beyond its final manifestations into the 1830s―literally, a lifetime of enthralment. But also because it reflects on theological as well as aesthetic and poetic issues rife in the liminal period between the late eighteenth and early nineteenth centuries which may, at least partially, also account for the emergence of the thematic cluster focused on the destruction of Jerusalem in England. Moreover, though Coleridge never composed his own epic on the subject, it has nevertheless been suggested by Elinor S. Shaffer that his lyrical ballad “Kubla Khan” (1797; 1816) is, in effect, another rendering of the narrative of the fall of Jerusalem.20
 
           
          
            Antecedents and the Beginnings of the Thematic Cluster in England: The Seatonian Prize
 
            Since 1750 the Faculty of Divinity at the University of Cambridge has been awarding a prize endowed by the Reverend Thomas Seaton for the best sacred poem on a given subject. Topics predictably originate in a theological framework. But while wide-ranging, there nevertheless emerged temporally succinct patterns of clusters that were linked thematically. In the late eighteenth and early nineteenth centuries, reflecting contemporary hopes and anxieties, such a cluster was focused on the history of the Israelites, Christian and Jewish relations, and the end of times. The destruction of Jerusalem, itself the topic for the year 1781, was a subject relevant to a number of other themes and accordingly variously resurfaced.
 
            William Gibson (1745–1821) invokes in his “Jerusalem Destroyed” (1781) the Spirit of Song as it manifested itself in the prophetic voice of Isaiah. He identifies as the subject of his epic poem “Heav’n’s just wrath, and sinning Salem’s woes” and, eventually, “Sion’s last sack, and Israel’s final fate.”21 In the context of the articulation of divine wrath in the historical event, the finality of the concluding phrase suggests Israel’s irredeemable destruction. Giving much prominence to the teknophagy of Miriam (Mary of Bethezuba), the poet outlines in his first canto the alleged iniquities of the Jews and details the efforts of Titus to negotiate a peaceful solution to the conflict through Josephus. The imperator suggests to the Jewish historian that, were the previous offences of the Jews forgiven, “for ever may their nation last.”22 Yet their obstinacy toward Titus, as toward the deity, signifies the very opposite. The conciliatory initiative fails and the canto ends with the beginning of the Roman onslaught on the city. The second canto describes the heroic fight of two equal foes but insists, once again emphasizing the divine decree, that “heaven’s due vengeance sunk the scale of fate.”23 The third and final canto commences with Titus’s intention to spare the Temple, which is thwarted by divine intervention which, in paraphrase of Matthew 23:37, is explained with the city’s recurrent defiant obstinacy toward God’s will:
 
             
              Jerusalem! alas! alas! of old
 
              Deaf to whate’er prophetic seers foretold,
 
              Assailing all whom heav’n in mercy sent,
 
              And murdering those that warn’d thee to repent!24
 
            
 
            The destruction of Jerusalem therefore supplies “a dread moral to mankind,”25 which was a mainstay of Christian homiletic discourse. The epic poem concludes with a powerful inversion of the trope of the captive Israelites looking back to the destroyed city as it was employed some three decades later by Byron, but also by other writers, such as Arthur William Trollope and Charles Peers. In Gibson’s text, it is Titus who halts his horse; he “lingering looks behind” and, surveying the desolation, produces “generous tears”26 which the poet praises above any heroic exploits:
 
             
              More than the wreath, which binds the conqueror’s brow,
 
              More true renown those trickling tears bestow;
 
              Not all the atchievements [sic] of heroic rage,
 
              Like those bright drops, adorn the historic page!27
 
            
 
            In this fashion, Gibson reiterates the trope of Titus’s mercy and extols it as a manifestation of his humanity. At the same time, the human mercy of the imperator is implicitly contrasted to the mercy of God, which has finally been exhausted. The poet thus emphasizes the full weight of the divine judgment that befell Jerusalem but also the correlating scope of its sins, as outlined in the first canto.
 
            In a final change of perspective, the epic poem sees the narrative voice, and with it the reader, remain in the space where Titus shed his tears as the Romans continue their march “t’wards Tyber’s shore; / Now lessen to the sight, and now are seen no more.”28 The gradual disappearance of the Roman army toward an imaginary vanishing point with which the epic poem concludes may be meant as an allusion to the translatio imperii and foreshadow the fall of pagan Rome. More specifically, it leaves the reader alone to confront the desolation on their own and contemplate it as a moral lesson.
 
            The prize-winning poem on the subject of “The Restoration of the Jews” of 1794 included―following upon one another―sections on the destructions of the First and Second Temples.29 It was composed by Francis Wrangham (1769–1842), at the time a close acquaintance of Coleridge’s.30 Wrangham’s brief reflection on the destruction of the Second Temple concentrates mainly on the “unnatural” transgressions against divine and human laws which provoked God’s wrath, including once again a veiled reference to Mary’s teknophagy.31
 
            The destruction narrative, as a narrative of degeneration and depravity, is embedded in the restoration narrative within a soteriological framework that envisages with the redemption of the Jews also that of all other nations. The destruction of Jerusalem becomes, in Wrangham’s poem, a metonymy for the cycle of conflagrations visited upon the presumptuous earthly powers and their succession. Writing in 1794, at the beginning of the wars with revolutionary, and later imperial, France (1793–1815) and in all likelihood exposed to, if not influenced by, millennial beliefs, Wrangham extends his exhortation also to the British Empire:
 
             
              And thou bethink thee, Albion, ’ere too late,
 
              Queen of the isles and mart of distant worlds,
 
              That thou like Tyre may’st feel some future day
 
              Heaven’s red right hand, and pay with blood the price
 
              Of Afric’s life-blood drain’d.32
 
            
 
            The explicit reference to Tyre, and not Jerusalem, indicates as its wider context the notion of the succession of empires which, in the poet’s present, includes also Britain. Intriguingly, extending also the discourse on transgression, Wrangham introduces an abolitionist bias to his poem by identifying Britain’s complicity in the slave trade as the Empire’s fateful iniquity to rouse God’s ire. This critical trajectory was later followed also by Agnes Bulmer and, if less explicitly, by William Lisle Bowles.
 
            But the climax of the poem is the resuscitation of the Jewish people in contrast to the ephemeral arrogation of power of the conquerors of mankind, who, “Like woe-denouncing comets, blazed awile [sic] / In evanescent glory.”33 Compared to, but not alike to, the briefly triumphant hordes of historical conquests, Wrangham’s vision of the rehabilitated Jews sees them converging from the far corners of the earth:
 
             
              And see! They come! Survey yon sweeping band,
 
              Countless as Persian bowmen, who beset
 
              Freedom exulting on her Attic rock;
 
              When Asia roused her millions to the war,
 
              And sunk in all her pomp before the foe
 
              Her vengeance fondly doom’d. With ranks as full,
 
              But with more prosperous fates and purer joys
 
              Than swell the warrior’s breast, their destined march
 
              The Hebrews bend, from where Hydaspes rolls
 
              His storied tide; or cleave with holy prow
 
              Th’ Atlantic main, whose conscious surge reveres
 
              It’s buoyant load. No Spaniard plunderers they.
 
              By gold allured to traverse new-found realms,
 
              And plunge the wondering savage in the mine,
 
              Where (guiltless then) the unsunn’d mischief slept;
 
              No mad crusaders, by the Roman priest
 
              Baptized Invincible, with impious zeal
 
              To combat Hali’s turban’d race, and wade
 
              A second time to Palestine through blood.34
 
            
 
            The “sweeping band” of Jews is righteous, the internal strife of the Second Temple period a thing of the past, as is the Jewish faith. The purpose of these Jews, and their legitimation, is from God; theirs is a pure incentive, directed by the divinity, which―by inverting all the negative stimuli of earthly conquest: the Persians in Greece, the Spanish in Latin America, and the crusaders in Palestine―is characterized as pious, non-materialistic, and non-violent:
 
             
              But call’d by God, or from the western stream
 
              Of Plata, or where Ganges pours his urn,
 
              In love-knit league they throng. To Salem’s groves
 
              Messiah, erst their nation’s deadliest hate,
 
              Guides the returning host; and high in air
 
              Floats their bright flag, the once-opprobrious Cross.35
 
            
 
            In accordance with Christian soteriology, it is the Jews’ conversion, their acceptance of the Christian Messiah, and their fealty to the Christian symbol of the cross which allows their restoration to Jerusalem. Intriguingly, this Jerusalem is not identified in deference to Revelation as the New Jerusalem, but it is a return to the old city and its groves―an implicit acknowledgment of its erstwhile destruction but not an explicit reference to its rebuilding, possibly because Wrangham, too, may have envisaged the New Jerusalem in Britain after the rejection of its former iniquities.
 
            In the following year, 1795, with “The Destruction of Babylon,” the subject for the Seatonian Prize was once again focused on catastrophe and destruction. Babylon is of course also Jerusalem’s earlier nemesis and―in a moral sense―its other: it is the epitome of oriental excess and moral depravity. Identifications of nineteenth-century London with Babel, superseding earlier identifications with the New Jerusalem, became commonplace in the English imagination in terms of “the wealth, splendour and refinement of the modern metropolis,”36 but also as “warnings of the dangers of hubris.”37
 
            In 1795, Wrangham once again submitted a poem, but this time the prize was awarded to Arthur William Trollope’s (1768–1827) entry. It is nevertheless instructive to read both efforts next to one another. While both poems approach their subject matter very differently, their common biblical context ensures some thematic coherence. Both, for instance, make reference to the Babylonian captivity of the Jews and to Belshazzar’s feast with its prophecy of doom. Both also reiterate the notion of the succession of empires which is based on the interpretation of Nebuchadnezzar’s dream in the second book of Daniel and which, in an eschatological sense, introduces an apocalyptic perspective with the expectation of the final and eternal kingdom established by God (see Daniel 2:31–45). The difference between both is mainly, but significantly, in emphasis.
 
            Wrangham never elaborates on the destruction of the First Temple, to which he had given much attention in his earlier poem, but devotes a stanza to the Babylonian captivity of the Jews and their yearning for Zion. The Persian emperor Cyrus the Great, who conquered Babylon and was to set the exiles free, is extolled by him as the instrument of divine vengeance and as “th’ Anointed of the Lord” (see also Isaiah 45:1).38 The fall of Babylon is attributed by Wrangham to its moral iniquities, treason, and abandon. Yet he also specifically mentions the blasphemous use of the treasure stolen from the First Temple at Belshazzar’s feast and the subsequent warning of the Mene tekel, the writing on the wall. Ending his account of the destruction of the city with an invocation of Fancy and her pensive sigh, his vision of “moral drops” gathering in her eye forms the transition from the imagined ruin to the fall of successive empires, addressing both Rome and London.39
 
            In contrast to his earlier poem, where Wrangham admonished the British Empire for its contemporary transgressions, in his “The Destruction of Babylon,” he invokes a historical perspective commencing with Roman Britain. The poet then elaborates a medievalist fancy extolling the Middle Ages as a period of virtue, a “blest age,”40 whose return in the present he expects to subdue all feuds and divisions in “our triple realm.”41 The specter of civil unrest he raises is an implicit and exhortatory reminder of the internal strife of the Jews just prior to the destruction of Jerusalem.
 
            Trollope, employing the epic invocation of his muse, defined the emphasis of his poem very differently as focused on the mercy of God toward the repentant Jews of which the conflagration of Babylon is―in his work too―the result. Like Wrangham had embedded the destruction narrative of Jerusalem in the previous year within that of the restoration of the Jews, Trollope’s is simultaneously a narrative of the destruction of the imperial oppressor and of the transgressing Jews as well as of the latter’s restoration:
 
             
              JEHOVAH’s mercies to His chosen seed
 
              Repentant, and Chaldaea’s iron yoke
 
              From Judah loos’d; with retribution just
 
              And tenfold vengeance on th’ oppressor’s head,
 
              And Babylon a desolated waste;
 
              These are the muse’s theme.42
 
            
 
            While universally invoking “the muse” here, Trollope later identifies more specifically the “Spirit of Truth” as his guiding principle:
 
             
              Spirit of Truth,
 
              Conduct my steps, that strangers to the haunts
 
              Of poesy would tempt the magic soil
 
              Of fiction’s airy realm; and while I sing
 
              Of deeds Almighty, let no fabled tale,
 
              Or vision fancy-born, intrusive mix,
 
              And taint the sacred current of my verse.
 
              Yet what can fancy, tho’ on fearless wing
 
              She spurn earth’s limits, and o’er nature’s verge
 
              Thro’ worlds unnumber’d her creative eye
 
              Range uncontroul’d? yet what can fancy add
 
              To grace His name, whose lowest wonder soars
 
              Beyond imagination’s loftiest flight,
 
              Far as heaven’s concave, where enthron’d He sits
 
              In majesty eternal, is uprais’d
 
              Above His footstool this terrestrial globe.43
 
            
 
            “Fancy,” evoked by Wrangham in his own version of “The Destruction of Babylon” as a morally informed inspiration of poesy, is deprecated by Trollope as inadequate to encompassing the divine plan of redemption.
 
            Trollope’s insistence on “truth” as opposed to imaginative re-creation was extended only a few years later by Hannah Cowley in The Siege of Acre (1801). Cowley began her epic with an “Invocation to Truth in preference to the Muse.”44 Rejecting the imaginative dimension of the muse, she asked: “Art Thou the Muse? Ah no! all Fiction she, / Celestial TRUTH! I seize the Theme from Thee.”45 In a national epic celebrating the British defence of Acre against French troops in 1798, her insistence on “celestial truth” is significant in two ways. As A. D. Harvey suggests, Cowley’s shift in emphasis responds to the unease of introducing supernatural events in relation to well-known historical events.46 More importantly, however, it not only validates her text about a contemporary occurrence of historical significance through the poet’s supposedly historicist approach but her indication of the celestial nature of this historical truth moreover situates the events at least implicitly within the wider context of the divine plan of redemption. Trollope’s insistence on the guiding “Spirit of Truth” in his epic on the destruction of Babylon similarly indicates the amalgamation of the eschatological and historical narratives in which both mutually confirm one another.
 
            The narrative of Belshazzar’s feast is subsumed under the captivity narrative and that of the destruction of the First Temple, when Trollope in much abbreviated form recounts how the latter’s “sacred stores / Must grace th’ intemperate feast, whose riot rends / The victor’s palace.” The poet’s focus on the eschatological teleology through which the destruction of Babylon is viewed emerges also in his account of the captive Jews being led away from Jerusalem. The description of their wistful looks back toward the conflagration anticipates the perspective assumed by Byron two decades later in his poem on the destruction of the Second Temple by Titus and rendered so evocatively in Loewe’s musical setting:
 
             
              From their country torn,
 
              Torn from their native land, thy captive sons
 
              And widow’d mothers drag the galling chain
 
              Indignant; and, as Jordan’s banks along
 
              The sad procession winds, their pensive bosoms
 
              Beat; while with oft-reverted eye tearful
 
              On Sion’s lessening hill they gaze, or print
 
              With agonizing lip, while yet ’tis giv’n,
 
              A last fond kiss on their parental soil.47
 
            
 
            Intriguingly, Trollope makes use also of other tropes associated with the destruction of the Second Temple rather than that of the First. The rationale for this conflation is probably to be sought in the notion of human sacrifice and Israel’s straying to the idolatry of its neighbors. Yet it nevertheless appears almost as a type of Mary’s teknophagy. The divine punishment to which Israel is subjected includes famine:
 
             
              pale famine,
 
              Parent of horrors, whose dread voice can still
 
              The cries of nature in the mother’s breast,
 
              And nerve her lifted arm against her babe
 
              Lisping for mercy.48
 
            
 
            The Jews’ transgressions against divine law are implicitly aligned by Trollope with original sin through his use of Miltonic echoes:
 
             
              Yet not at once
 
              Pour’d God His whole displeasure, or forgot
 
              His covenant with righteous Abraham made:
 
              But oft His prophets rais’d to purge the mists
 
              Of error from His people, to renew
 
              Their broken faith, and in their souls awake
 
              Repentance; or with warning voice denounce
 
              Impending judgments, and severer woes,
 
              Judea’s loss and strange captivity,
 
              The fruit of disobedience. Blind, perverse,
 
              Deluded Israel! whom no ills endur’d,
 
              Or fear of ills to come, can save from ruin.49
 
            
 
            The echo of the famous invocation of Paradise Lost―“Of man’s first disobedience, and the fruit / Of that forbidden tree”50―situates not only Trollope’s own effort within the tradition of the religious epic of which Milton’s poem was considered the pinnacle. It moreover correlates the Jewish transgressions Trollope enumerates to universal sinfulness since the Fall. Jewish captivity―“the fruit of disobedience”―is implicitly compared to the loss of Eden. But at the same time, and this is hugely important, Trollope thus subsumes the Jews under those that may be saved. The restoration after the destruction of the First Temple, so prominently figured in his epic about the destruction of Babylon, thus effectively becomes the type of the future restoration after the destruction of the Second.
 
            The nuances of Jewish redeemability, and irredeemability, associated in the German oratorios on the destruction of Jerusalem with different tropes of Jewishness discussed in the previous chapter are of no concern to Trollope. He may emphasize the ruin that Israel may not be saved from, yet in the Miltonic echo is hidden the assertion that redemption is the ultimate objective of God’s plan. Even though it is not made explicit in Trollope’s epic, the vision is of the New Jerusalem―as in Paradise Lost. The interplay of destruction and destruction (of Babylon and of Jerusalem), as well as its vortical and vertiginous historical dynamic, is geared toward rebuilding and redemption.
 
            Redemption is facilitated not only through God’s “mercies,” emphasised by Trollope in his own invocation, but by the sincere repentance of the Jews:
 
             
              Deep repentance touch’d
 
              Their souls, and keen remorse; in anguish sunk,
 
              They mourn’d their past transgressions. By the side
 
              Of Babylon’s proud stream they sate, and wept
 
              Thy fate, Jerusalem; while fond remembrance
 
              Dwelt on thy glories past, and happier scenes
 
              With present ills compar’d.51
 
            
 
            It is both, this imaginary repentance and its divine acceptance, that propel the Jews on their eschatological trajectory:
 
             
              Thou saw’st, O God,
 
              Their tears unfeign’d; Thou saw’st their deep contrition:
 
              Thine ear, still open to the sinner’s prayer
 
              Pour’d from the fulness of a wounded heart.
 
              Accepted their repentance.52
 
            
 
            Like Wrangham, Trollope emphasizes that the destroyer of Babylon executed but God’s bidding:
 
             
              Thou forgav’st their sins,
 
              And at Thy word the swift avenger comes,
 
              Whose arm shall break th’ oppressor’s rod, and loose
 
              The bonds of Judah, and his sons redeem’d,
 
              To freedom and their native land restore.53
 
            
 
            Yet the poet’s emphasis on divine intervention associates an uneasy foreshadowing of the destruction of the Second Temple which revokes the restoration of the Jews to their land and their freedom; and it is also, once again, an exhortation to his contemporaries.
 
            Like Wrangham, both in the previous year and in his submission for “The Destruction of Babylon,” Trollope develops from his vision of the destruction of the ancient imperial city an exhortation to Britain; and like in Wrangham’s latter poem, it is predicated on the comparison of Babylon and Albion―a near anagram, which may explain the poet’s use of “Albion” over and above the mythical connotations evoked by it:
 
             
              Is this the once imperial Babylon?
 
              This the proud mistress of the east? Become
 
              A nameless waste, where scarce a ruin marks
 
              Her ample site! Here, Albion, turn thy view;
 
              Thou, who, like her, lift’st the aspiring head,
 
              Learn wisdom from her fall: so may’st thou ’scape
 
              A fate like her’s.54
 
            
 
            In 1805, the Seatonian competition on the subject of “Christ’s Lamentation over Jerusalem” (1805) was won by Charles Peers. His later epic poem on The Siege of Jerusalem (1823) may well have its origins in this earlier engagement with the biblical subject.55 Much later, but arguably tying in with the cluster of engagements with the destruction of Jerusalem and in effect continuing the narrative of the destruction of Babylon as it had been conceived of by Trollope, the subject for the year 1824 was set as “The Building and Dedication of the Second Temple.” The winning entry by John Overton was published two years later with the same title.
 
            In 1817, also at Cambridge, though in a slightly different context, the Chancellor’s Gold Medal was awarded to Chauncy Hare Townshend’s (1798–1868) entry on the subject of “Jerusalem.” Townshend’s text, while poetically unremarkable, is interesting for the exclusively religious, eschatological rather than historical, trajectory it projects of Jerusalem―once again, like Pierson’s oratorio―from the destruction of the First Temple to that of the Second to the building of the New Jerusalem.
 
            In effect, were they rearranged, the various poems―like Pierson’s oratorio―narrate the sequential story of the destructions and rebuildings of Jerusalem to the vision of the New Jerusalem, even though this was never explicitly set as a subject―it may have been understood to be redundant, being subsumed under the heading of the destruction of the old city.
 
           
          
            Incontestible Evidence of the Christian Faith: Milman
 
            While Byron’s “On the Day of the Destruction of Jerusalem by Titus” from his Hebrew Melodies (1815) was clearly an inspiration for Carl Loewe, there is no particular reason to assume that he or any of the other German composers discussed in the previous part―nor Kaulbach―would have been familiar with Perry’s oratorio. The case is different with the composer’s source. Milman’s The Fall of Jerusalem was translated into German already in 1823 and it may well have been known to Nicolai and Loewe, and perhaps also to the artist.56 Theodor Hell (pseudonym of Karl Gottlieb Theodor Winkler), writing for the Dresden Abend-Zeitung, claimed that the dramatic poem offered some of the best material for tragedy since Horace Walpole.57 We may be reminded here of Coleridge’s enthusiastic appreciation of the subject. Intriguingly, Milman’s subtitle―A Dramatic Poem―was changed by the translator to: Ein dramatisches Gemälde (A Dramatic Painting), and one wonders if Kaulbach may have found some inspiration in the suggestion.
 
            In its review of the German translation, the Jenaische Allgemeine Literatur-Zeitung insisted on the unsuitability of the historical episode for a dramatic rendering:
 
             
              The subject does not seem to us particularly suited for a dramatic treatment, because what occurs―and this is predominant―cannot be made visible without injury to the senses and must mostly be narrated by persons who appear on the stage whose own actions are then impeded and whose mutual connection is hindered so that too little having the appearance of a drama will be achieved―and were it only to represent a painting.58
 
            
 
            The translator’s choice is thus presented as limiting the function and scope of what the poet had conceived of as a dramatic poem. The pictorial, it is suggested, is a reduction of the dramatic. By implication, that is, neither the pictorial nor the dramatic is considered adequate to ecompass the subject fully. Considering his attempts to secure an oratorial accompaniment to his painting, Kaulbach may have had similar doubts about his own artistic effort.
 
            No more favorable, if for different reasons, was the Allgemeine Literatur-Zeitung. Its assessment is interesting in particular because it reflects on contemporary translation practice and the book market. As in England, there was an acute awareness of international publications also in Germany and the reviewer was not entirely uncritical of the efforts made to introduce to the German reader in translation any work of some note in foreign parts.59 Certainly, he considered the effort wasted in Milman’s case:
 
             
              Considering the frequently commended industry of the Germans and their zeal to appropriate to our mother tongue any work of foreign parts which has aroused any attention there, it is easily understood that occasionally works will be chosen which may, at the least, not be said to be an enrichment of our literature. This is also true of the present dramatic painting, whose subject is the destruction of Jerusalem.60
 
            
 
            The critic censured the inconsistency of Milman’s characters and the lack of action in the dramatic painting, a point raised also in some of the English reviews of the poem. Altogether, however, The Fall of Jerusalem was received with much acclaim in Britain.
 
            The publication of Milman’s dramatic poem in at least two editions in 1820 may well have suggested to Coleridge to revisit his own earlier plans. Influenced by the German Protestant theologian Johann Gottfried Eichhorn’s Commentarius in apocalypsin Joannis (1791; Commentary on the Apocalypse of John), the English poet conceived of the Book of Revelation as a “grand prophetic drama” which was divided into three acts.61 The first act encompassed the fall of Jerusalem, the second the fall of Rome and the triumph of Christianity, and the third the coming of the New Jerusalem.62 Elinor S. Shaffer extrapolates from Coleridge’s notes that his projected, but never written, epic “would have employed the historical events of the fall of Jerusalem to show the recreation of the ancient religious constitution of man in the new Jerusalem” and that it was to be based on “history interpreted in a symbolic way.”63
 
            Kaulbach’s approach, as discussed above, also incorporates a strong symbolic component, yet his secularized visual representation of the historical occurrence does not overtly suggest religious re-formation on a universal, soteriological scale, nor is this pursued in any of the oratorios discussed in the previous part. At the same time, though reminiscent of Holmes’s comprehensively conceived libretto for Pierson’s Jerusalem and derived from a German source, the order of equally weighted events outlined by Eichhorn and Coleridge reflects a trajectory that appears to be peculiar to the English context.
 
            The eschatological synthesis of the destruction of Jerusalem, the triumph of Christianity and Israel’s restoration, and, finally, the coming of the Heavenly Jerusalem, for instance, may be implicit in the trajectory of the Christians in Kaulbach’s painting as they withdraw from the stricken city. Yet neither in the painting, nor in the oratorios it inspired, are any of the three stages given any narrative prominence but the first, that of the destruction of Jerusalem. In England, presumably largely because of the long-established Protestant identification with Israel, the restoration narrative and the manifestation of the New Jerusalem are much more important and the destruction of Jerusalem, as the first of the three “acts” of Revelation, frequently tends to be seen in context with, and as elucidation of, the other two.
 
            In contrast to Pierson who emphasized that his oratorio did not include any dramatis personae, Milman appears to have been the first to have introduced a romantic entanglement (other than the historical relationship between Titus and Berenice), or actually two, to the literary representation of the destruction of Jerusalem. He creates in his dramatic poem two Beautiful Jewesses. His text may in this respect have been an inspiration for Martin Blumner. As in the German composer’s oratorio―whose title, Der Fall Jerusalems (The Fall of Jerusalem), echoes that of Milman’s dramatic poem―Milman introduces two Jewish sisters who effectively exemplify Ecclesia and Synagoga. Miriam and Salone are the daughters of Simon bar Giora and their names, like those of Deborah and Mary in Blumner’s oratorio, are aptronyms. Miriam associates the faith and innocence of the mother of Jesus and has converted to Christianity; Salone alludes to the young woman who danced for Herod Antipas and demanded the head of John the Baptist from him (Salome).
 
            Salone adheres fiercely to a zealous Judaism, a characteristic reflected in her betrothal and marriage to Amariah, the fictitious son of John of Giscala, called John the Tyrant in Milman’s dramatic poem. Salone’s fanaticism manifests itself also in her threat to betray her sister for having intoned a Christian prayer in the Temple, a denunciation which would result in Miriam’s death. In the end, she spares her sister and, after Amariah has been mortally wounded, is killed by him in recognition of their cause being lost.
 
            Miriam has secretely been converted by her Christian lover, Javan, who has left Jerusalem and meets her at night outside the gates with food which she carries into the besieged city. She emerges as the central figure of the text in which she embodies the conversion paradigm which she asserts toward her sister but also toward the figure of the Old Man.
 
            Though not explicitly identified as such, the Old Man in Milman’s dramatic poem calls to mind the legend of the Wandering Jew as it was included by Kaulbach in his monumental painting. Yet although the Old Man is understood as paradigmatic of the Jews, as is Kaulbach’s Ahasuerus, his fate appears to be tied not to the external curse cast upon Ahasuerus but rather to his own sense of guilt which is experienced by him ultimately as an internal curse. He is conceived as a bystander to Christ’s passion who joined the crowd, shouting “crucify,” but who now, decades later, believes. “I dare not disbelieve,” he confides, “it is my curse, / My agony, that cleaves to me in death.”64 The compassionate Miriam seeks to reassure him: “Oh, not a curse, it is a gracious blessing―/ Believe, and thou shalt live!”65 To which the Old Man responds with the affirmation of his Jewish faith: “I have lived a faithful child of Abraham, / And so will die.”66
 
            In striking contrast to the immortal Ahasuerus, death is the Old Man’s fate. Yet as Miriam indicates, this death is everlasting and is opposed to the Christian vision of the eternal afterlife of the redeemed: “For ever!―He is gone, / Yet he looks round, and shakes his hoary head / In dreadful execration ’gainst himself.”67 The image of the Old Man with his hoary head is very similar to Kaulbach’s Ahasuerus (and perhaps even more to Görres’s libretto version), as is the indication of a spatial vector. Yet whether the artist would have been familiar with Milman’s dramatic poem must remain conjectural.
 
            Another, though superficial, similarity is the suggestion that the destruction of Jerusalem prefigures the Last Judgment. Kaulbach promotes in his monumental painting a largely Hegelian interpretation which, as Möseneder has shown, posits the progress of universal history as a universal judgment to culminate in the Last Judgment.68 Milman, following the English tradition, invokes the destruction of Jerusalem as a type of the apocalyptic destruction of the world at the end of days:
 
             
              Even so shall perish,
 
              In its own ashes, a more glorious Temple,
 
              Yes, God’s own architecture, this vast world,
 
              This fated universe―the same destroyer,
 
              The same destruction―Earth, Earth, Earth, behold!
 
              And in that judgment look upon thine own!69
 
            
 
            Milman’s Fall of Jerusalem, as Jan-Melissa Schramm suggests, was next to Byron’s Cain (1821) but “the tip of an enormous iceberg, of dramatic poems, epics, and novels inspired by the revolutionary anxieties and millenarian fervour of the 1810s and early 1820s.”70 The apocalyptic dimension of his dramatic poem is indicated by Milman already in his introduction where he suggests the comparative reading of Josephus alongside “the Scriptural prediction of the ‘Abomination of Desolation’ [i.e., Revelation].”71
 
            Ultimately, however, the terror evoked with the image of the Last Judgment is mitigated in the text with the reassuring proclamation of their redemption to the faithful:
 
             
              Even safe as we, by this still fountain’s side,
 
              So shall the Church, thy bright and mystic Bride,
 
              Sit on the stormy gulf a halcyon bird of calm.
 
              Yes, ’mid yon angry and destroying signs,
 
              O’er us the rainbow of thy mercy shines,
 
              We hail, we bless the covenant of its beam,
 
              Almighty to avenge, Almightiest to redeem!72
 
            
 
            Against the backdrop of this soteriological promise, which typologically associates God’s mercy after the utter destruction of the Deluge through the image of the rainbow,73 the individual fate of the two Christian lovers emerges in Milman’s dramatic poem with didactic intention as paradigmatic of the blessed fate of the faithful:
 
             
              [C]hosen out,
 
              As we two are, for solitary blessing,
 
              While the universal curse is pour’d around us
 
              On every head, ’twere cold and barren gratitude
 
              To stifle in our hearts the holy gladness.74
 
            
 
            The passage implicitly continues the typological allusion to the Great Flood and the survival of the animals in Noah’s Ark, of the male and the female, chosen like Javan and Miriam.75
 
            In his introduction, Milman explains that it was his “object to show the full completion of prophecy in this great event.”76 The Reverend’s ulterior motive, however, was to exploit the instructive potential of his dramatic poem and its historical basis. He asserted that he could not imagine “that the public mind […] can be directed to so striking and so incontestable an evidence of the Christian faith without advantage.”77 The poetic form and aesthetic value of his text, no less than “the interest of a dramatic fable,” he considered felicitous vehicles of his didactic intentions.78
 
            Milman’s religious and aesthetic objectives responded to anxieties variously acknowledged in contemporary discourse. John Campbell of Carbrook, for instance, noted in his Observations on the Antichristian Tendency of Modern Education (1823) with some relief his reassurance that Milman’s works, including The Fall of Jerusalem, “require no antidote and no restriction as to the period of perusal.” To the contrary:
 
             
              It is a token for good, when the imagination is directed for gratification to subjects which are in accordance with Christian faith, and to such aspects of these subjects as are calculated to enkindle and fan the flame of Christian feeling.79
 
            
 
            Various reviews of Milman’s dramatic poem concur. The British Review, for instance, asserted that
 
             
              at a time in which so many efforts are made to sap the faith of the people, the Fall of Jerusalem, with its concomitant circumstances, as related by Josephus, may be advantageously adduced as a striking corroboration of the truth of the Gospel.80
 
            
 
            The American Christian Spectator similarly acknowledged that the present time was characterized by an “inundation” with poetry of very mixed quality and covering a wide range of subjects.81 The critic moreover felt the need to justify the poem’s subtitle by explaining that “The Fall of Jerusalem is styled a dramatic poem; but it is as far removed from the regular English drama, as those most hostile to productions of this nature would desire”;82 indeed, he praises Milman for having dedicated “all the fervour of his genius, and the strength of his mind, as auxiliary to christianity [sic].”83
 
            Whereas Milman’s The Fall of Jerusalem was reviewed favorably by most critics, Blackwood’s Edinburgh Magazine denounced the dramatic poem as “laboured and cumbrous.”84 Some critics intriguingly found issue in particular with the figure of Miriam. While the Christian Spectator described the young woman as “a tender but heroic minded maiden, who is supported amid all the dangers and horrours [sic] of the siege by evangelical faith,”85 for other critics, equally motivated by their Christian faith, the character of Miriam smacks nevertheless too much of the eternal Eve. In a review of Milman’s Belshazzar (1822), another dramatic poem published two years after the poet’s earlier effort, the British Critic confided retrospectively that
 
             
              [i]n the Fall of Jerusalem, we were never completely reconciled to the under-plot of love, in spite of the beauty of its conception. The destruction of the holy city, to produce its most striking effect, should have been allowed to stand alone in all its mighty singleness of terror.86
 
            
 
            Sensing an ever so slight but nevertheless undesirable resemblance with French drama, the critic perorated:
 
             
              It is not in the school of the French stage that Mr. Milman has put on his buskins: nevertheless, it is to the French school that we should principally have looked for the introduction of Miriam. Mr. Milman, it is true, has thrown off the hoop and lappets under which she would have ambled, and the Monsieur and Madame which she would have lisped in feminine rhyme under the direction of a Parisian bard: yet we cannot but wish, however pure and graceful she has come out of his hands, that he had avoided her altogether.87
 
            
 
            The British Review glibly observed in the same vein: “A mere amorous tale is not purified from its grosser elements by its scene being laid in the Holy Land.”88 Yet the critic has more to say about female characters, giving voice to traditional Pauline misogyny and the allegation that ideal women are not suitable for dramatic representation. Miriam, he asserts,
 
             
              is described as simple, honest, and artless; and though we cannot forget, what both Javan and Mr. Milman seem to do, that “the fairest creature is a fallen creature,” she forms no unpleasing picture of those maidens of Palestine whom we figure to ourselves joining in the sacred dances, or chanting the praises of the Son of Jesse, or “Jesse’s Lord,” to the melodies of the lute and harp. She wants, however, that strength of character, that mental, or moral, or even intellectual energy, which the character of the heroine of a piece seems to require. All that is striking and picturesque in character, Mr. Milman has been obliged to bestow upon the worst part of his actors. Indeed, we have long been of the opinion, that goodness is a very unromantic attribute. St. Paul’s description of what women ought to be is singularly unpoetical. Modesty, tenderness, sobriety, and “shame-facedness,” are very bad materials for a heroine.89
 
            
 
            Miriam’s “half-crazy” sister Salone appears, in a dramatic sense, much more interesting to the critic; she “forms a far more striking portrait than the gentle, modest heroine of the poem.”90
 
            At the same time directing a gibe at Byron, the British Review moreover notes: “We have been more than once so deceived by pretended Hebrew melodies, which had nothing Hebrew but the name, that we were not certain that ‘The Fall of Jerusalem’ might not be some misnomer of the same kind.”91 The critic elaborates: “To write poetry which deserves the name of sacred, something of the spirit, as well as the language, of the ancient bards and prophets of Palestine is requisite. Here it is that certain modern writers of Hebrew melodies so egregiously fail.”92 About Milman, he concedes, however, that he cannot be accused of this fault: “His poem is really Jewish.”93 What exactly makes it so, and what this means, remains unsaid. Moreover, considering the critic’s deeply antisemitic stance, it is in any case a question whether the alleged authenticity of the dramatic poem as “Jewish” is really intended to recommend it to the reader; he complains that
 
             
              almost every thing connected with the Jews is unpoetical, and our prejudices combine with classical taste to excite a feeling the very reverse of romantic, whenever we attempt to bring our fancy into contact with their peculiarities as a nation.94
 
            
 
            The critic doubts for this reason (i.e., it’s pervasive Jewishness) the suitability of the subject for poetic treatment, which he otherwise asserts: “It is true that abstractedly considered, no event whatever, in the whole page of history, inspired or profane, seems better adapted to become the ground-work of a dramatic, or even epic poem, than that which our author has chosen.”95
 
            By that time, the epic poem tentatively envisaged by the critic had, apparently, already been completed, though Charles Peers’ The Siege of Jerusalem was not published before 1823. Another, much shorter, epic poem by John Church the Younger appeared in the same year, and the following year, 1824, saw the performance of Perry’s oratorio based on Milman’s dramatic text.96 Like an afterthought to this thematic cluster, two substantial poetic texts, a dramatic poem by William Lisle Bowles and an epic poem by Agnes Bulmer reasserted in 1832 and 1834, respectively, the eschatological trajectory by contextualizing the destruction of Jerusalem with the apocalyptic vision of the New Jerusalem. Almost midways between these poetical engagements with the subject, in 1828, appeared a novel by George Croly which, while implicitly tied to the eschatological trajectory, nevertheless developed the subject at a tangent by transposing it into narrative fiction of an adventurous bent and by focusing in particular on the Ahasuerus figure.
 
           
          
            An Almost Irresistible Appeal to Poetical Appropriation: Peers
 
            Less explicitly didactic than Milman and eschewing the innovative use of the dramatic poem, Charles Peers (d. 1853), the Seatonian Prize winner of 1805, published his own epic engagement with the destruction of Jerusalem in 1823. Peers claims that his The Siege of Jerusalem (1823) was completed before Milman’s dramatic poem was published and asserts that “[t]he coincidence in the choice of a subject was entirely accidental.”97 Yet, as mentioned before, he acknowledges to have been familiar with the fragmentary publication of Daniele Florio’s Tito, ossia Gerusalemme distrutta (1819), referring to the posthumous publication of two of the altogether five cantos at the hands of Quirico Viviani, who notes in his dedication to the poet’s nephew Francesco Florio that they were composed already in 1770.98
 
            Viviani’s express purpose was to respond to Cesare Arici’s effort published earlier in the same year 1819 and to show that the poet from Brescia was not the only Italian to have addressed the subject.99 Viviani also announced his intention to prepare the publication of the whole of Florio’s Tito but nothing seems to have come of this.100 Arici’s Gerusalemme distrutta likewise remained a fragment. Its initial six cantos were published in 1819 as volume six of his Poesie e prose, but though the poet declared his intention of finishing his epic on the destruction of Jerusalem, his early death in 1836 prevented its completion.
 
            Neither Florio’s nor Arici’s texts appear to have been translated into German. Yet they were nevertheless known also in Germany. In order to refute any claims of plagiarism, both were compared in 1820 in a supplement to Jahrbücher der Literatur.101 While Florio’s Tito seems to have elicited no further critical interest in Germany, Arici’s epic was described somewhat later in the century by Julius L. Klein as one of a number of “monuments of the exhaustion of the epic genre.”102 Accordingly, neither Florio’s nor Arici’s epics seem to have had any significant influence on literary engagements with the destruction of Jerusalem in Germany.
 
            In spite of the poet’s acknowledgment, Peers’ The Siege of Jerusalem also appears not to have been influenced to any significant degree by Florio’s Tito. Asserting the general historical accuracy of his epic poem―for which he mainly consulted Josephus and Tacitus as well as Lightfoot, Prideaux, Calmet, Harmer, and the Universal History103―Peers explains his introduction of some “fictitious circumstances” with his intention of “relieving the reader’s attention from the unbroken monotony of war” and of “exhibiting the customs and manners of the hostile nations.”104
 
            The epic poem commences with a lengthy enumeration of alleged Jewish iniquities and sins culminating in the crucifixion. They provide the justification for the retribution meted out upon the Jews by the divine Father. Evoking the apocalyptic dimension of the occurrence, the poet elaborates a comparison of the cataclysmic event with Armageddon which, in turn, it is suggested to prefigure.105 Much space is given to the celebration of Passover (Book II), but the ritual is denounced as hypocritical. Jewish internal discord is contrasted to Roman unity under a strong leader in what may be a veiled reference to civil unrest―such as the Peterloo Massacre of 1819―during the regency period in Britain.
 
            Through the invocation of Psalm 137, the destruction of the First Temple and the Babylonian Exile are implicitly alluded to, but in contrast to the first destruction, the future is negated in relation to the second. With the High Priest Matthias, Peers introduces a figure who represents Jewish insight and conscience and who warns his compatriots of the impending doom. With reference to Lamentations, Matthias talks about Jesus and Jewish guilt and calls for the Jews to see the errors of their ways:
 
             
              Mock not, if I speak
 
              Of one, as King rejected and disdain’d,
 
              Whom yet miraculous and mighty signs
 
              Proclaim’d a Prophet of no mortal cast.106
 
            
 
            The High Priest more specifically refers to Jesus’s prophecy, a topic Peers already dealt with in 1805 in his prize-winning Seatonian poem:
 
             
              Such was He, whose voice,
 
              Twice twenty seasons since, proclaim’d this woe,
 
              And worse, to come―our people led again
 
              (The few who ’scape) to far captivity―
 
              Our Temple sack’d, our bulwarks in the dust.
 
              That hour, perchance, is near, and this the foe
 
              Ordain’d for vengeance: yield, while yet ye may.107
 
            
 
            To which Simon bar Giora responds with defiance, embodying the archetype of the stubborn Jew:
 
             
              Of thine ill auguries
 
              Let those who may, interpret; we nor heed
 
              Prophet nor prophecy; denied, disdain’d
 
              Of the whole nation, save a simple few
 
              Of easy faith, he fell without regard,
 
              And so shall end his senseless oracles.108
 
            
 
            Instead, the notion of a political Messiah is proffered by John of Giscala in a demagogic harangue:
 
             
              he yet will come,
 
              The mighty conqueror, the lord of war,
 
              The great Messiah, whose resistless arms
 
              Will build anew the strength of Judah’s throne,
 
              Hurl back the ruin she has wrought, on Rome,
 
              And gather all the nations to our sway!109
 
            
 
            This false hope and expectation of another Messiah is contrasted with the prospect of exile evoked by Matthias. The Jews, he warns, would “go forth to pine / In heathen realms, famish’d and shelterless!”110 and, reminiscent of the trope employed by Trollope and Byron, “yet the tear-swoll’n eye / Would oft revert to Sion.”111
 
            Emphasizing the utter hopelessness of the Jews, the epoist in addition offers a comparison to Troy:
 
             
              Sad was their transit o’er th’ Egean wave,
 
              Who view’d the ruin that enwrapt thy walls,
 
              Long-leaguer’d Ilion! when the victor Greek
 
              Fired all their city―yet not all forlorn,
 
              Outcast, or hopeless; o’er the deep they bore
 
              Their household deities, with high presage
 
              Of a new empire and a nobler name.
 
              Not so with these Sion’s sad fugitives!
 
              No angel sent, as erst, to soothe the sigh
 
              Of the lone mother in the wilderness.112
 
            
 
            In contrast to Troy, from whose destruction ensued the creation of the Roman Empire, and in contrast also to the destruction of the First Temple which was followed by the divinely sanctioned return of the Jews to Jerusalem, restoration is denied to the Jews after the destruction of the Second Temple.
 
            It is only in the conclusion of the epic poem attributed to the “pale Genius” of the destroyed city, and following on the description of the “Moslem’s shrines” which are said to “Pollute the ground by God’s own footsteps press’d,”113 that the restoration of the debased city is envisaged as it was foretold by Ezekiel and in Revelation:114
 
             
              “[…] Hath God forgotten? Shall his heritage
 
              Lie thus for ever in the spoiler’s power?
 
              The land that erst with milk and honey flow’d,
 
              Whose stones were iron, and her mountains brass,
 
              Still groan untill’d?”―No―let the heathen mock
 
              Thy desolation, they, their glory shorn,
 
              Shall never wake again to brighter hopes,
 
              Of new dominion: thou, thy days fulfill’d,
 
              Lion of God! shalt rouse thee from thy trance.115
 
            
 
            The vision of restoration is also extended to the Jewish people:
 
             
              The same [i.e., God’s archangel] will lead thy wandering remnant home
 
              From every region of their wide exile;
 
              Rebuild thy throne on the everlasting rock;
 
              And o’er a new and nobler Temple shed
 
              Imperishable glory, light, and peace!116
 
            
 
            Against this background of utter destruction and the envisaged eventual transfiguration of Judaism, Peers, like Milman, introduces the figure of the Beautiful Jewess. Sapphira, the daughter of the repentant High Priest Matthias, who is murdered by the Zealots, is in love with Hazor, the leader of the Idumeans. They marry among the din of war and eventually he, like Amariah in Milman’s dramatic poem, is slayn. Sapphira―like another Antigone―makes her way to Titus to beg him to allow her to bury Hazor and to give his permission for the Idumeans to leave.117 The young Jewish woman then returns to the stricken city, where she fades away and dies.118
 
            Like Trollope and Cowley, Peers ostentatiously rejects fiction and fancy; instead, he claims for his epic poem the spirit of the prophets inspired with divine truth, as Kaulbach did as well with the prominent inclusion of the prophets in his painting. Peers’ epic account of the post-biblical historical event is thus elevated to an almost scriptural level:
 
             
              For of no fiction now is need to sing―
 
              Of hell-born spirits warring round the wall―
 
              Of magic spells―the dear idolatry
 
              Of nations wakening from their Gothic trance,
 
              When the sweet minstrel struck th’ Ausonian lyre
 
              To hallow’d chivalry and feats of arms―
 
              Nor if a muse yet linger’d ’mid the bowers
 
              Of green Sorrento or the Tuscan vale,
 
              Should I invoke her aid; but rather call
 
              Those that in elder age, beside the marge
 
              Of streams once vocal to prophetic bards,
 
              Breathed inspiration―for the city of God,
 
              E’en in her shame and ruin, claims the meed
 
              Of genuine verse; nor needs fond fancy’s art
 
              To grace th’ authentic record of her fate.119
 
            
 
            The significance of Peers treating the subject of his poem not merely as history but developing its soteriological dimension was not lost on the British Review. “On the contrary,” it emphasized,
 
             
              he treats it, as one who knows it to be a transaction of the most unequivocal importance to his faith, one of those many signs and wonders and mighty deeds, which were wrought by the hand of the Almighty Providence, and by which he is able to ascertain the impregnable safety of that religion, which is the ark of his eternal hope.120
 
            
 
            The implication is that the poet’s approach is anticipated to inspire a similar personal faith also in his readership, whom the critic expects to be fully knowledgeable about the historical events: “what inquiring Christian is unacquainted with the pages of Josephus, delightful as they must ever be.”121
 
            And yet, the historical dimension and its historiographical propagation―invoked by the critic with the notion of the pleasing perusal of The Jewish War―is given significance by Peers exclusively in relation to human remembrance and the continued transmission of the exhortatory value of the historical occurrence with soteriological significance:
 
             
              Such was thy fall, proud city, once a queen
 
              Among the nations, on thy mountain throne.
 
              Such was thy fall; depicted in the page
 
              Of faithful story, and in marble wrought;
 
              Which nor the havoc of barbarian hands,
 
              Nor more destroying time, hath yet effaced.
 
              Still, and scarce harm’d, amid the mouldering piles
 
              Of Roman greatness, shows the trophied arch
 
              With the sad record of thy ruin graven;
 
              The martial pageant, and the sacred spoils,
 
              Conqueror and captive, in their pride and woe.
 
              Such was thy fall!122
 
            
 
            With the historiographical narrative wrought in marble the epoist refers to the reliefs adorning the Arch of Titus. The triumphal arch was erected by the imperator’s brother and successor Domitian in commemoration of his victory and of his triumph in Rome. The inner faces of the arch are decorated with two panels of reliefs which show Titus as triumphator (on the north inner panel) and the spoils from the fall of Jerusalem, including, most prominently, the menorah (on the south inner panel). As the poet adds in a note, the triumphal arch was still, and continues to be, extant among the ruins of Rome as “one of the most entire specimens of Roman antiquity.”123 It is thus, next to its historiographical immortalization, a material monument to the destruction of Jerusalem which endures even after the destruction of Rome itself as an eternal reminder. Implicitly, it therefore simultaneously affirms in the poem also the fall of pagan Rome.
 
            Peers refers to the practice of artistic commemoration where it is evoked as giving expression to personal, rather than historical, horror also in his rendering of the Mary of Bethezuba episode.124 Mary’s teknophagy occurs in his epic poem, untypically, after the destruction of the Temple; perhaps as an indication that with the fanum the last vestiges of Jewish morality vanished. As the unnatural mother shows the Zealots the “mangled infant,”125 the poet invokes the “painter’s art” for the representation of the horror of this scene:
 
             
              The painter’s art,
 
              From their entrancement, and pale ashy hue,
 
              Might have combined each element to form
 
              A group of horror.126
 
            
 
            Prior to Kaulbach’s rendering, the Mary of Bethezuba episode had in fact been represented only infrequently in the visual arts since the medieval period,127 in contrast to the similarly gruesome subject of Count Ugolino and his sons derived from Dante’s La divina comedia which became popular in the latter half of the eighteenth century.128 Both deal with cannibalism or, more specifically, teknophagy but the former may have been considered too ghastly according to sensibilities expressed, for instance, by the German art historian Johann Joachim Winckelmann who admonished artists, particularly painters, that they should avoid such scenes and rather leave them to be portrayed by poets.129
 
            In its review of The Siege of Jerusalem, the Monthly Review emphasized that the subject of the destruction of Jerusalem was “associated in our bosoms with themes of high and celestial import” and, highlighting that Peers’ epic poem was the first of its kind, added that “its unfabled incidents [are] interesting [to] us not through the spell of fiction, or the illusions of fancy, but by the sacred potency of Divine truth.”130 This―as we have seen, and will see again―is a trope frequently evoked in representations of the destruction of Jerusalem. Further elaborating on the religious dimension and echoing earlier reviews of Milman’s dramatic poem, the Monthly Review enthused:
 
             
              Considered also as a remarkable fulfilment of the prophecy of our Lord, and an example of one of the most awful vicissitudes in the annals of human affairs, what subject could have been better selected for poetic narrative than the memorable siege of Jerusalem.”131
 
            
 
            The British Review similarly expressed its wonder at the previous lack of epic engagements with the subject whose aptness it justifies with its potential of strengthening the Christian faith:
 
             
              Among the variety of important events which have occurred upon the theatre of the world, it seems remarkable that the Siege of Jerusalem should have so long remained unsung. It is a subject so grand in its character, so full of incidents deeply pathetic, so intimately connected with the record of revealed truth, so admirably calculated to bring shame upon the doubts of the infidel, and to build up the sincere Christian in the firm belief of his most holy faith, as apparently to make an almost irresistible appeal to poetical appropriation.132
 
            
 
            The British Critic likewise acknowledged the universal familiarity with the destruction of Jerusalem: “Its importance on the completion of our Saviour’s prophetic denunciation, and the stupendous instances of divine power and vengeance by which it was accompanied, have made it familiar to every one.”133 Yet the critic was not convinced of the commensurate poetical value of Peers’ effort. He accused the poet of “want of thought” and alleged that the epic poem’s “tediousness will prevent it from obtaining many readers”;134 indeed, he foresees that, though it may be “possessed of some merit,” The Siege of Jerusalem and similar works, will “soon be borne down by their own weight into the waters of oblivion.”135
 
            Intriguingly, the same critic affirms the “superiority” of Milman’s poem, “in which the tediousness of continued narrative is avoided by the reciprocation of dialogue, and the introduction of choral odes.”136 In this sense, the review appears to reflect on the contemporary dynamic shift in reading practice and reader expectations which increasingly prioritised dialogic representations, in dramatic poems no less than embedded in narrative fiction.
 
            Once again, the frequently reiterated observation that contemporary poetry was proliferating with the work of “myriad of poetasters,”137 the New Monthly Magazine lamented correspondingly that “[t]he bulk of the reading public are satisfied with the floating literature of the day,” but noted appreciatively that within this “definition an Epic poem in nine books cannot, we fear, be comprised.”138 The Monthly Review asserted more boldly that Peers’ epic poem was of “unequivocal and real merit,”139 while the British Review was more careful to elaborate the moral dimension of the epic poem and insisted that “a sentence of comparative worthlessness” should be pronounced “upon every attempt to advance the boundaries of literary gratification, except under the presiding and controlling influence of morality and religion.”140 Indeed, the critic contended that the “unexampled number of both writers and readers” required caution and vigilance. He explained that to exercise
 
             
              this constant vigilance is especially necessary in regard to poetical composition, which may influence the principles through the powerful medium of the imagination, and from which so much advantage or injury must necessarily arise.141
 
            
 
            The critic deduced from this also the moral responsibility of his profession and maintained that reviewers “should aim, not merely to develop the literary excellencies or defects of a poem, but to exhibit its moral beauty and deformity” and to demonstrate “how far it is calculated to subserve or to injure the interest of truth and virtue.”142 Peers’ effort he credits with “possessing and communicating a high tone of moral thought and feeling.”143
 
            Though completely ignored by critical opinion, the same moral objectives might also be attributed to the third text in the cluster of poems engaging with the destruction of Jerusalem in the early years of the third decade of the nineteenth century. Yet otherwise, its author might more justly be classified as one of the “myriad poetasters” denounced by the New Monthly Magazine.
 
           
          
            Obscure Closure to the Cluster: Church the Younger
 
            Self-published by the author for a relatively small number of subscribers, John Church the Younger’s The Fall of Jerusalem (1823) presumably never attracted any wider attention.144 The short epic poem is nevertheless of interest for some of the idiosyncratic interpretations it offers, although―commensurate with the text’s relative obscurity and the imminent dissolution of the thematic cluster―they did not become productive in other poetic engagements with the destruction of Jerusalem.
 
            Church added an epigraph to his title which links the destruction of Jerusalem as a sign of god’s rejection of the Jews to the notion of their restless wandering, which is otherwise expressed in the Ahasuerus legend: “My God will cast them away because they did not hearken unto him, and they shall be wanderers among the nations.”145 It is likely that the epoist, another clergyman, was cognizant of the implications which, only a few years later, found more focused articulation in George Croly’s Salathiel.
 
            In Church’s epic poem, unique among literary engagements with the historical occasion of this period, Titus is a Christian. The poet follows in this a medieval tradition and turns the war between Jews and Romans effectively into a war between Jews and Christians.146 Like Milman and Peers, he situates his epic in contemporary apocalyptic discourse:
 
             
              A sight like this was never seen before,
 
              A sight so horrid shall be seen no more,
 
              Till the last trump shall wake the slumb’ring dead,
 
              And bid them rise from out their clayey bed;
 
              Till Jesus’ blood-cross’d banner be unfurl’d,
 
              And God’s avenging fire shall strike the world,
 
              When fearing men and fiends shall dread the hour,
 
              But all shall own the Saviour’s mighty pow’r,
 
              Till Jews and Romans shall like friends arise,
 
              And take their flight together through the skies;
 
              There lost to anger and the love of fame
 
              Shall join to bless the Tri-une’s sacred name;
 
              Or like their native cities, burning go,
 
              And sink for ever to eternal woe.147
 
            
 
            Jerusalem is addressed with the very first word of the poem,148 which, following the established pattern, introduces the reader in its first part to the holy city’s alleged iniquities. The much less conventional second part of the epic poem commences with a fantasy based on Revelation which imagines the enthroned Christ: “See how he shines! the wondrous great God-man.”149 The apocalyptic imagery is further extended by the juxtaposition of this vision with the Jewish rejection of Christ and the ensuing cataclysm:
 
             
              To save e’en Jews his precious blood was spilt;
 
              But they, perverse, his promis’d ransom scorn’d,
 
              And lost in sin, to sin their safety pawn’d.
 
              Now comes the tainting force of sin’s harsh breath,
 
              War, famine, murder, slavery, and death.150
 
            
 
            As in Peers’ epic, Titus interacts in Church’s The Fall of Jerusalem with Jews. In this case, the familiar stereotypical configuration of the old Jewish father and young daughter is reiterated by the poet. Titus, as in Peers, shows mercy to them as he finds the old Jew close to death and the beautiful maiden lamenting his fate. Untypically, the old Jew is not depicted as stiff-necked and stubborn but beseeches Titus to act as a guardian for his daughter Jezra after his imminent death. The dying father’s acquiescence in effect condones and authorizes also Titus’s spiritual guardianship over Jezra. Typically, the young woman in this way is set up to embody the conversion paradigm which she indeed fulfils.
 
            As Gibson correlated the mercy of Titus and of God, demonstrating the exhaustion of the latter, Church also contrasts human and divine mercy. Yet he, other than Gibson, shows the latter to be never-ending. It is invoked by the epoist as Jezra, wandering around the Roman camp, gazes at the doomed city and at the Temple,
 
             
              Beneath whose concave she so of hath knelt,
 
              Warm’d by that mercy angels never felt:
 
              Angels ne’er felt?―nay, reader, do not pause,
 
              What sav’d us from the curse of broken laws?
 
              For what did Jesus undertake our cause?
 
              For what did Jesus take a mortal form?
 
              For what did Jesus bear each angry storm?
 
              For what did Jesus tread our earthly road?
 
              For what did Jesus bear our heavy load?
 
              For what did Jesus sweat, did Jesus sigh?
 
              And oh! for what did Jesus groan and die?
 
              To save fall’n man from gaping hell―and prove
 
              The strength of mercy and his saving love;
 
              Redeeming love, to angels e’en unknown,
 
              Redeeming mercy, ne’er to angels shown:
 
              ’Twas this that Jezra’s pious bosom fill’d,
 
              ’Twas this that ev’ry rising passion still’d;
 
              ’Twas this, when at the altar’s foot she lay,
 
              Cheer’d her young soul, and bade her fears give way;
 
              ’Twas thoughts of this, and happy days gone by,
 
              That now made Jezra roll her languid eye.151
 
            
 
            In analogy of this praise of redeeming mercy, the young Jewish woman seeks to invoke once again the mercy of Titus by warning him that the fall of the Temple would mean her death. Eventually, Jezra ensures the literal truth of her assertion by walking into the burning edifice.152 To Titus, she leaves a letter from which it emerges that she has converted to Christianity. Referring to herself in the third person, she writes:
 
             
              No more she’ll point thee to thy heav’nly home;
 
              No more the mercy of thy God she’ll show,
 
              And tell what Jesus suffer’d here below.153
 
            
 
            Mercy appears here as a concept that, inspired by the divinity, emerges as the basis of human interaction which, as exemplified by Jezra’s death, follows nevertheless a higher imperative which submits it to God’s wisdom which is not always discernible to mere mortals. In this way, even the punitive destruction of Jerusalem can become a manifestation of divine mercy.
 
            Church’s treatment of the destruction of Jerusalem appears to have been the final contribution to the main cluster of epic engagements with the subject in England in the third decade of the nineteenth century. In response to the expanding market for literary production and changing reading habits and practices, the epic mode―perhaps because it suffered, as suggested by Klein, from “exhaustion”―was subsequently largely supplanted with narrative fiction. Yet the epos never faded completely in the nineteenth century.154 The tension between both genres, manifest in the dichotomy between Milman’s and Peers’ efforts, became once again evident about a decade later in the nearly simultaneous publication of William Lisle Bowles’ dramatic poem and Agnes Bulmer’s extensive epic, both of which privilege even more clearly than the earlier texts the trajectory from typological destruction to universal restoration.
 
           
          
            Afterthoughts to the Cluster: Bowles and Bulmer
 
            Following like an afterthought on the cluster of poetic engagements with the destruction of Jerusalem, the subject was revived about a decade later in two poetic texts which focused on the expectation of the New Jerusalem in substitution for the destroyed city and simultaneously suggested the succession of empires to culminate in Britain’s spiritual resurgence. They as such exemplify the wider trajectory that is archetypal of the English engagement with the subject and which largely informed also Pierson’s oratorio. Yet Bowles and Bulmer―like Wrangham and Trollope in their Seaton Prize-winning poems of 1794 and 1795, respectively―at the same time challenge the redemptive status of Britain in an almost prophetic vein by exhorting it to mend its ways. Bowles’ St John in Patmos is another dramatic poem; Bulmer’s Messiah’s Kingdom is a “typological epic” of exceptional breadth, which privileges, in the words of Herbert F. Tucker, “the virtues of interpretation over those of story.”155
 
           
          
            Religious Poetry in an Iron Age
 
            The English focus on the comprehensive trajectory from the destruction of Jerusalem to the coming of the New Jerusalem was articulated explicitly in St John in Patmos (1832) by the Reverend William Lisle Bowles (1762–1850).156 First published pseudonymously, this dramatic poem describes the exile of the supposedly inspired author of the biblical Book of Revelation in the Aegean island of Patmos as well as the visions he recorded in this book. It includes references to the destruction of Jerusalem and the apocalyptic certainty of a New Jerusalem associated with the Last Judgment.
 
            Initially published under the pseudonym “One of the Old Living Poets of Great Britain” in response to a challenge issued by the Edinburgh Review which maintained that Britain’s great poets had all fallen silent,157 the earliest reviews of the dramatic poem speculate about the identity of the author, which was, however, soon revealed.158 The Athenæum, correctly divining the name of the pseudonymous author, was less than enthusiastic about the poem. Pointing to the intrinsic dangers of versifying, and expanding on, Scripture, it alleged caustically that “[t]he oldest of living British poets has not the power to expound in verse the meaning of those dark but glorious visions.”159
 
            While other critics were also skeptical about the endeavor of versifying the Apocalypse, their assessment of Bowles’ effort tended to differ from the unequivocal dismissal expressed by the Athenæum. The Gentleman’s Magazine enthused that “[a] subject more worthy the pen of the poet can hardly be conceived,” though it, too, cautioned that “we should tremble to see it in the hands of one who did not unite a deep and awful sense of the realities upon which he was engaged with the highest qualities of the art by which it was to be illustrated and adorned.”160 Yet it credits the poetic effort of Bowles with meeting these criteria fully.
 
            The Monthly Review opined that “the gift of Divine inspiration” was necessary for explaining the apocalypse in poetry and that the endeavor was otherwise “most hopeless”;161 it noted that the poet “has felt the necessity of mixing earthly interests and feelings with the sublime scenes,” but attested in contrast to the Athenæum that Bowles “shadows [them] forth with great delicacy of taste and execution from the Revelations.”162
 
            The Christian Remembrancer, finally, referring to Bowles as “our Magnus Apollo,”163 went even further and insisted that with regard to his St John in Patmos “no man, of the least religious feeling, can rise from its perusal without being sensible of having been improved in both his religious and moral conceptions.”164
 
            In 1836, the second edition of Bowles’ poem was published. Reminiscent of earlier responses to religious poetry, such as Milman’s The Fall of Jerusalem as well as Peers’ The Siege of Jerusalem, reviews once again reveal unallayed Christian anxieties of being entrenched and embattled in the modern age. The British Critic wonders “[h]ow any man, in this utilitarian, this rail-road, this steam-engine, this truly iron age, can have heart to write poetry.”165 In its pages, Bowles’ poem was reviewed alongside Thomas Dale’s “The Church’s Lament for St John” (1836),166 because otherwise “their sweet, and devotional, and gentle strains could have little chance, we fear, of a fair hearing in this hour of turbulent polemics.”167
 
            Nevertheless, doubts were also voiced once again about the ability―and the authority―of the poet to add to the inspired words of the Apocalypse and to disrupt its cohesion. The New Monthly Magazine opined that “the sublime imagery of the Apocalypse has imparted a nervous energy and force to this recent poem,” but that “[a]s a whole it is unequal, and we cannot but think the plan of breaking the continuity of the divine vision vouchsafed to the beloved apostle detrimental to the general effect.”168
 
            In a review of a sermon by Bowles which refers to John biding his time to be the last of the apostles to give testimony of the divine plan of redemption, the critic summarizes Bowles’ argument that “[t]he solemn Amen appended to his [i.e., John’s] gospel shows, that he did not think it necessary to add another word; therefore none should be supplied by human tradition.”169 John the Evangelist was commonly conflated with John the Divine nearly to the end of the nineteenth century.170 The latter was the scribe of the Book of Revelation, which similarly concludes with a firm “Amen.”171 Bowles must have been aware of the contradiction to this sense of closure constituted by his earlier poem, yet nevertheless decided that his effort, which he noted was seminal, was also worthy. As he explained in the preliminary matter to the first edition of his poem, implicitly alluding to the millenarian frenzy of the time:
 
             
              The subject is peculiarly in unison with the aspect of the times; but it seems extraordinary that it should not, long since, have engaged the attention of the poet, when it unites picturesque description, the most sublime and awful imagery, and the most elevated and sacred interest.172
 
            
 
            In the dramatic poem, John is visited in his exile in Patmos by a mysterious Stranger, an angelic figure, as transpires later. The Stranger facilitates the visions of John as they are described in the Book of Revelation. Yet, as indicated by the poet’s critics, these visions are embedded not only in the descriptions of John’s life in Patmos and―apparently according to a medieval legend―of his missionary success among the island’s population of convicts, but they are also disrupted by the narrative of the Stranger and other visions experienced by John which correlate to the apocalyptic trajectory of his inspired book but which are not scriptural.
 
            The horrors of the fall of Jerusalem are recounted by one of the convicts converted by John who used to be a Roman soldier. Pedanius is based on the eponymous Roman cavalryman described by Josephus, who was praised by Titus for grabbing a Jewish warrior by the heel and carrying him into the Roman camp;173 yet the poet elaborates a new narrative in relation to Pedanius, according to which the body of a baby that was starved to death is thrown from the walls of Jerusalem into the path of his horse. When in the confusion of the battle the distraught mother rushes from the gates and beseeches him to protect her, the Roman takes her and the dead baby out of the fray, in analogy to Pedanius’ feat as described by Josephus. From afar―once again enacting the familiar gaze backward toward the stricken city―they see the glow of the burning Temple.174
 
            The famished mother is cast by the poet as an antitype to Mary of Bethezuba, who is not mentioned in the dramatic poem at all; the young Jewish woman―a Beautiful Jewess whose appearance, if not her moral stature, is diminished, but not obliterated, by her suffering―arouses the reader’s pity and compassion:
 
             
              Her infant she had taken from the ground,
 
              To lay in her bosom, while the tears
 
              Fell on its folded hands; but when she saw
 
              Still its wan livid lips, and the same glare
 
              Of its dead eyes, she turn’d away her face,
 
              Half-looking down, half-rais’d to heav’n, and shed
 
              Her tears no more: one hand, as thus she sat,
 
              With fingers spread, held fast her infant’s arm,
 
              O’er its right shoulder, while its arid lips
 
              She drew, in vain, towards her open breast.175
 
            
 
            Rather than a symbol of Israel’s iniquity, like Mary of Bethezuba, the image, which is also an antitype to representations of the Madonna, suggests the withering of the Jewish faith. This symbolic potential is further enhanced when Pedanius and the unnamed Jewish woman fly past the grave of Lazarus. The suggestion is that they forego the promise of resurrection and the life everlasting offered through Jesus. Eventually, they marry according to Jewish law, which indicates the continued adherence of the woman to the religion of her fathers; unable to follow the now void law, the Roman joins a band of robbers. Cognizant of Pedanius’ transgressions, the woman finally turns insane and, dying, wistfully exclaims: “Oh! Jerusalem, Jerusalem!”176 The episode is calculated to emphasize the eternal loss of Jerusalem and the annulation of the old covenant, but also the continuous attachment of the Jewish woman to her superseded faith, in contrast to Pedanius who, as a gentile Christian, is assured of his redemption in the New Jerusalem.
 
            The Stranger, too, has experienced the destruction of Jerusalem, but he contextualizes it toward John in contrast in relation to the divine plan of redemption and exults in the creation of the Church from the city’s ashes:
 
             
              ‘So the fair city of Jerusalem
 
              ‘Perish’d: but, lo! Christ’s holy Church shall
 
                   ‘rise―
 
              ‘Rise from its ashes―yea, is risen now―
 
              ‘Its glorious gates shall never be cast down,
 
              ‘Till He, the King of Glory, shall appear.
 
              ‘He, founded it upon a Rock―a Rock,
 
              ‘Which time, the rushing earthquake, or the
 
                   ‘storm,―
 
              ‘While earth endures―shall never shake!177
 
            
 
            The emphasis on the rise of the Church of Christ is similar to Milman’s conclusion. But in line with its wider subject and with the Book of Revelation, Bowles’s dramatic poem enquires moreover into “What things shall be hereafter.”178
 
            Alluding to Psalm 137 and its implicit connotations of Jewish restoration after the destruction of the First Temple, the Stranger recounts:
 
             
              “I sat
 
              “Upon a stone of fall’n Jerusalem,
 
              “‘Sat down and wept, when I remember’d thee,
 
              “‘O Sion,’ and thy Temple, and thy sons
 
              “Scatter’d in the wide world―scatter’d or dead.179
 
            
 
            The “hereafter” that emerges after the cataclysm for the remnant of the Chosen People is dire. Yet the Stranger prophesies also the fall of Rome in the “hereafter”:
 
             
              “Hark! The Barbarian trump: Jerusalem
 
              “Shall be aveng’d, and those of distant days,
 
              “Pond’ring the fate of empires, there shall come
 
              “To muse upon the fragments of her might,
 
              “Her ancient glory pass’d as morning clouds,
 
              “And tremble for the judgments of the Lord
 
              “In all the world!180
 
            
 
            Indeed, in another vision imparted to him by the Stranger, John sees from a mountain the succession of empires―of Greece and of pagan Rome, but also of Catholic Rome:
 
             
              It is the Imperial Mistress of the world,
 
              Rome―Rome―now Pagan; but a pow’r unknown
 
              Shall rise, and, throned on those seven hills―
 
              When Cæsars moulder with their palaces―
 
              Shall hold dominion o’er the prostrate world,
 
              Not by their glitt’ring legions, but the pow’r
 
              Of cowled Superstition, that shall keep
 
              Kingdoms and kings in thrall―till, with a shout,
 
              A brighter Angel, from the heav’n of heav’ns,
 
              As ampler knowledge shoots her glorious beams,
 
              Shall open the Lamb’s book again, and night,
 
              Beck’ning her dismal shadows, and dark birds,
 
              Fly hooting from the day-spring of that dawn.181
 
            
 
            Reflecting old Protestant interpretations of papal Rome as the New Babylon, the Reformation is extolled by the poet in the imagery of the Book of Revelation. The apocalyptic biblical vision is in this way mapped onto historical events. Underlying the trajectory is the notion of a religious translatio imperii. This is further elaborated when John’s final vision in the succession of empires is of England:
 
             
              From that far isle, amid the desert waves,
 
              Back, like the morning on the darken’d east,
 
              To lands long hid, in ocean-depths unknown,
 
              The radiance of the Gospel shall go forth,
 
              And the cross float triumphant o’er the world.182
 
            
 
            The vision presents Britain effectively as a New Jerusalem from which the word shall go forth in its missionary efforts.183 The Christian Remembrancer proudly noted: “The downfall of Rome is shadowed forth, and England pointed out as the spot from whence the Asiatic Churches are destined, once more and for ever, to receive their ‘first love,’ the pure Gospel of Christ!”184 Yet the Christian critic chose to ignore the severe criticism and the debilitating doubt to which the poet subjects this vision. A cloud suddenly hides London and John cries out:
 
             
               Ah! The pale horse and rider! the pale
 
                 horse
 
              Is there! Silence is in the streets! The ark
 
              Of her majestic polity―the Church―
 
              The Temple of the Lord!―I see no more.185
 
            
 
            In response to John’s increasing terror, the Stranger ties the vision of Britain and its hereafter with awful ambiguity to the imagery―and to the prophecy―of the apocalypse:
 
             
               Pray that her faith preserve her: the event
 
              Is in His hands, who bade his angels sound
 
              Their trumps, or pour the avenging vials out.186
 
            
 
            The ambiguity of the Stranger’s words suggests that the final judgment on whether London shall be the New Jerusalem or a reiteration of the Old Jerusalem and its cataclysmic fall is yet to come.
 
           
          
            Prayer and Literary Diligence
 
            In the year after the pseudonymous publication of Bowles’ dramatic poem, Agnes Bulmer (1775–1836) published Messiah’s Kingdom (1833). Bulmer had a strong Methodist background,187 and her text ranges from the Garden of Eden to the epoist’s own day. The Wesleyan-Methodist Magazine attested to the female author “high moral courage in assuming the character of a guardian of truth in times of great moral relaxation”188 even while it rejected charges that Methodism showed “a lack of devotion to the muses.”189 To the contrary, quoting from another contemporary review,190 the critic disparaged current responses to literary production according to which “poetry is declared to be a drug”;191 a process which he compared to, and suggested to be, “a conspiracy of the utilitarians.”192 The review from the London Literary Gazette from which the critic quoted, lamented in a reiteration of the familiar trope the current state of literature. It denounced
 
             
              the excesses which disgrace the national literature, when hardly any thing but furious invective, extravagant satire, or gross scurrility, will go down with the readers of the periodical prints; when offensive personality and licentious anecdote form a sure passport to public favour, and a writer, to succeed, has only to be insolent―it is not wonder that we see few works issue from the press that will survive the interest of the passing moment.193
 
            
 
            As from earlier reviews of Milman’s dramatic poem and Peers’ epic, there emerges a pervasive sense from the review of Bulmer’s Messiah’s Kingdom in the Wesleyan-Methodist Magazine of the perception that literature of artistic merit and moral value was increasingly rare and that there was an obligation of making these worthy texts known for the benefit of society.
 
            The Methodist critic insisted that while “[t]he severe and uncompromising spirit of Revelation, forbidding all approach to fictions, however palpable, from the obvious fear of truth itself being corrupted by fable, has been deemed unfavourable to such an appendage,”194 such a narrow view was to be rejected. As in the discussion about Bowles’ corresponding effort of finding poetic expression for the biblical book, the critic vindicates Bulmer’s endeavor “because of its subserviency to the interests of diviner truth.”195 He attests to Bulmer that her epic poem was “no less a matter of prayer, than of literary diligence”196 and, bridging all denominational strife, maintains that her effort may “be relished by every section of the church of Christ.”197
 
            Bulmer structured her extensive epic poem in twelve books according to the principle of analogies in typological juxtaposition. The first half of the epic rephrases the scriptural narrative from its beginnings to the crucifixion and then, pivoting on Book VII which is dedicated to the Acts and the Apocalypse, its second half expounds ecclesiastical history commencing, in Book VIII, with the fall of Jerusalem. In the two concluding books, the epoist projects the succession of empires to the emergence of England at the end of Book XI and the beginning of Book XII. The epic poem finally concludes with a reflection on Earth and Time which is subtitled “the theatre for the display of the divine perfections”198 and which culminates in the triumphant assertion: “Messiah, ever bless’d, shall all creation own.”199
 
            Confirming the contemporary desire to articulate fully the narrative of religious poetry in a scriptural vein, the Wesleyan-Methodist Magazine claims that Messiah’s Kingdom is “a rich repository of Hebrew melodies.”200 While previously denied to Byron, the same praise was, albeit in a more ambivalent manner, also bestowed on Milman’s dramatic poem by another critic. The claim is clearly intended to suggest the power and authority of Bulmer’s text, as well as its linguistic aptness for the depiction of the historical occurrence as an eschatological event. “Jerusalem’s last terrible overthrow,” in particular, was invoked by the Wesleyan-Methodist Magazine more specifically as an example of “the transcendant descriptive powers” of the author.201 In terms of its theological import, the argument of Book VIII, which focuses on the destruction of Jerusalem, contextualizes the historical occurrence in the familiar eschatological trajectory:
 
             
              The obstinate rejection of Messiah by the Jews avenged, and their fearful imprecation fulfilled, in the destruction of their city and temple, and in their own unparalleled sufferings. God’s especial care over his people, and his providential interpositions for their deliverance in seasons of general calamity and judgment. The dissolution of the Jewish polity, and consequent abolition of the Mosaic ritual, a dispensation of mercy, as well as of justice; removing entirely the typical and representative system, and thus making room for the reality which it prefigured.202
 
            
 
            Book VIII includes moreover “The Glory, Fall, and Restoration of Jerusalem. A Lyric Episode,” which is an ode in two parts,203 the latter of which concludes with “Prophetic annunciations of the renewed glory and prosperity of Jerusalem, on the repentance of Israel, and their embracing Christ as the Messiah.”204 As in most of the other texts originating in the English tradition, here too, the restoration of the Jews, a concern already of the Seatonian Prize competition, is a crucial expectation because, according to millennial beliefs derived from the Book of Revelation, the conversion of the Jews precedes the Second Coming.
 
            In the initial lament on the rejection of Jesus by the Jews and the resulting destruction of Jerusalem, the epoist bemoans Jewish blindness to the divine plan of salvation:
 
             
              Ah! how thine [i.e., Jerusalem’s] eyes were closed! Thou wouldst not see
 
              The wing of Mercy spread to shelter thee!205
 
            
 
            The trope of Jewish blindness to the new truths of the Christian faith is frequently reiterated in texts engaging with the destruction of Jerusalem, as we have seen also in the previous part. It can be traced to the apostle Paul206 and informed the medieval iconography of the personifications of Ecclesia and Synagoga as type and antitype with Synagoga often represented as blindfolded.207 The trope is picked up again by Bulmer in the conclusion to the second part of the ode, where the promise of Jewish restoration also entails the restoration of Israel’s spiritual vision as anticipated by the apostle Paul:
 
             
              WHEN Israel, wilder’d long, shall understand
 
              The prescient Spirit’s counsel to the wise,
 
              And to celestial truth unveil their long-closed eyes.208
 
            
 
            The typological structure of the epic poem is made explicit in relation to the destruction of Jerusalem:
 
             
              TYPE of a world destroy’d, prelusive sign
 
              Of Guilt’s excision from the peace Divine,
 
              By Heaven set forth, devoted Salem lies
 
              Yet mercies from the depths of judgment rise,
 
              Jehovah’s ways man’s labour’d thoughts transcend,
 
              By wisest means he works the noblest end,
 
              And still inscrutable in counsel shines,
 
              While power and love effect his vast designs;
 
              While justice vindicates his awful throne,
 
              And truth and goodness make his nature known.209
 
            
 
            The historical dimension of the occurrence is of no real relevance to the poet who elaborates its soteriological significance instead. It is extolled in emulation of Pauline doctrine as the punishment of Israel and the admittance of pagan proselytes to the Christian faith; the destruction of the Temple, too, is interpreted in this context as the removal of the implications of Jewish chosenness and the confirmation of the universal significance of the redemptive sacrifice of Christ:
 
             
              ’Twas he [i.e., Jehovah], incomprehensible, who fought
 
              Against offending Israel, and brought
 
              The Gentiles to his fold: He scourged their crime,
 
              And swept aside that institute sublime
 
              Which shadow’d mercy’s mystery to the world;
 
              His glorious house from Zion’s height he hurl’d,
 
              His ploughshare o’er her desolations drove,
 
              Sent forth her unbelieving sons to rove
 
              As outcasts from his face. ’Twas Wrath Divine,
 
              For guilt’s rejection of the grace benign,
 
              Messiah’s slighted love. ’Twas Mercy, too,
 
              Whose hand the ceremonial sign withdrew;
 
              Hid types and shadows obsolete; declared
 
              The mysteries of that elder age, prepared
 
              But as the vestibule of Glory’s shrine,
 
              Abolish’d now by ordinance Divine;
 
              Proclaim’d the temple’s sanctities complete,
 
              The pale removed, the radiant mercy-seat
 
              To all accessible, who plead the grace
 
              Messiah purchased for a guilty race;
 
              Renounce the righteousness of self and pride,
 
              And only live through Him who for their ransom died.210
 
            
 
            In analogy to the universalizing interpretation of the destruction of Jerusalem and the Temple in the early modern period noted by Groves,211 Bulmer asserts the universalization of sacred space and of the new Christian Israel in Messiah’s Kingdom.
 
            Bulmer’s epic poem at the same time also reaffirms the notion of the succession of empires which, as in Bowles’ dramatic poem and already in Wrangham’s Seatonian Prize-winning epic poem, culminates in Britain. In Book XI, as summarized in the argument, “Britain, emancipated from its thraldom, made the depositary of scriptural truth” and “[b]y her twofold emancipation from heathenism and from Popery, laid under imperative obligation to communicate the blessings of the gospel to all mankind.”212 The imperative of the Great Commission of Pauline doctrine has, in the succession of sacred empires, devolved to Britain:
 
             
              Britannia, haste! on wings of mercy fly!
 
              Salvation to a ransom’d world dispense;
 
              Unfold the treasures of Omnipotence;
 
              Fulfil the high behest, the charge assign’d,―
 
              Evangelists! discipling all mankind,
 
              Send forth thy consecrated sons to claim
 
              The purchased nations in Messiah’s name!213
 
            
 
            Yet in Book XII Britain’s redemptive potential is very much qualified, again like in Wrangham, Trollope, and Bowles. Bulmer castigates the British exploitation of India and, even more scathingly, the violation of Africa and the persistence of slavery:
 
             
              Benighted, wandering, snared, enslaved, despoil’d,
 
              Through rugged paths her sable sons have toil’d,
 
              The prey of Avarice, the scoff of Pride,
 
              The common brotherhood of man denied;
 
              Leagued with the beasts, to brutal labours doom’d,
 
              By tortures, scourges, chains, and deaths consumed;
 
              From home, from country, friends, and kindred torn,
 
              By pirate bands to ruthless bondage borne,
 
              From stranger isles to lift the imploring cry,
 
              To Him, who, touch’d with mortal misery,
 
              An earnest of approaching vengeance pours,
 
              In storm and tempest on those heaving shores;
 
              Who shakes his curses from the whirlwind’s wing,
 
              Bids murmuring thunders threats of judgment bring;
 
              By blasting flames of livid lightning shows,
 
              How fierce his wrath against oppression glows.214
 
            
 
            To this imprecation and the implicit threat of God’s wrath, the poet opposes the invocation of Britannia’s goodness and faith which should transcend Britain’s worldly power:
 
             
              BRITANNIA! more than warrior trophies, gain’d
 
              When hostile blood the field of conflict stain’d;
 
              More than thy navies, though in gallant pride
 
              Throughout the world in every port they ride;
 
              More than thy power, thy commerce, or thy gold,
 
              Shall truth and righteousness thy name uphold;
 
              And more than scrolls of long ancestral race,
 
              Those patriot pleaders shall thy senate grace,
 
              Who dare, with warm benevolence replete,
 
              The darkling frown of Mammon’s brow to meet;
 
              Who, generous, fired with philanthropic zeal,
 
              Arouse the world for Afric’s wrongs to feel;
 
              To feel the holy rights of nature stain’d,
 
              The great Creator in his work profaned;
 
              And kindle, while that Heaven-affronting crime
 
              Remains to blot the heraldry of time,
 
              A temper’d flame of stern, reproving light,
 
              To show the darkness of that world of night.215
 
            
 
            As in Book XI, the epoist’s exhortation transitions into another imperative to carry the light of true Christian faith into the world.
 
            The point was belabored also by the Wesleyan-Methodist Magazine in an exposition which illustrates very well the process in which British imperialistic certainties were sustained by religious fervor. It moreover brings with George Croly a writer into play who will be of further significance to this enquiry. With reference to the Methodist theologian Adam Clarke and, as indicated, the Reverend George Croly, the critic affirms that Great Britain “is made to assume […] an importance rivalling that of ancient Judea.”216 The texts the critic presumably has in mind are Croly’s The Apocalypse of St John (1827) and the chapter “The British Empire” in his The Life and Times of His Late Majesty King George the Fourth (1830), from which he quotes extensively.217 Intriguingly, ignored by the critic, where Bulmer castigates the British exploitation of the Indian subcontinent, Croly exults that “[o]f all revolutions of power,” the British dominion “was the happiest for India” and that Britain, “like a mighty minister of good” assuaged the “chaos” in the subcontinent.218
 
            With respect to Africa whose violation was denounced by Bulmer in no uncertain terms, Croly once again has a very different outlook. He claims in unmitigated colonialist parlance:
 
             
              The diffusion of the arts and knowledge of Europe among a people not yet perverted by the atrocities of the slave-trade; a better system of morality, the spirit of law, and of Christianity, would be the gifts of British intercourse: a vast multitude of the human race would be elevated in their rank as social beings.219
 
            
 
            The Reverend maintains that with its anti-slavery legislation, “England was disburdened of a weight of crime.”220 Using biblical imagery which evokes the chosenness of Israel as a type of that of England, Croly envisions that “England’s [religion] will be the wand that struck the waters from the rock, and filled the desert with fertility and rejoicing.”221 In logical progression and articulating colonialist objectives as manifestations of Britain’s implicit chosenness, Croly eventually concludes, as quoted by the Wesleyan-Methodist Magazine:
 
             
              [T]he most illustrious attribute of this unexampled empire is, that its principle is Benevolence! that knowledge goes forth with it, that tyranny sinks before it, that in its magnificent progress it abates the calamities of nature, that it plants the desert, that it civilises the savage, that it strikes off the fetters of the slave, that its spirit is at once “glory to God, and good-will to man!”222
 
            
 
            Croly’s enthusiastic praise of the British Empire all but sets it up as the Kingdom of God. So do the poets discussed in this chapter. Despite their criticism of the political and economic as well as religious transgressions they note, there is a pervasive sense of Britain’s destiny as the latest, and last, of the empires that succeeded one another since biblical times.
 
            Bowles, too, was familiar with Croly, whom he considered “one of the most splendid Poets of the age.”223 Yet in his preface he acknowledges that he became aware of Croly’s book on the apocalypse too late for consideration in his dramatic poem. But he also is quite clear that his own conclusions differ distinctly from those of Croly, though both, as Bowles emphasizes, made use of Edward Gibbon’s The History of the Decline and Fall of the Roman Empire (1777), “turning the infidel into a witness for the truth.”224
 
            Bulmer’s criticism of the transgressions of the British Empire in Messiah’s Kingdom, prefigured already in Wrangham and Trollope, is much more concrete than in Bowles’ St John in Patmos, though his image of Britain being lost in the fog with the Pale Rider (Death) about is not only more poetic but arguably also, with the apocalyptic scenario it associates, more effective than Bulmer’s extended enumeration of British contraventions against the divine will. Both texts are far removed from the destruction of Jerusalem which, though given some prominence in each of them, is ultimately no more than the pivotal moment on which the elaboration of the vision of the New Jerusalem hinges. It is, however, also the type for the destruction to be expected if Britain―as the new Israel and, possibly, the New Jerusalem―were not compliant with the divine will that it should carry the light into the world.
 
            As such, providing an afterthought to the cluster to which they are otherwise hardly related anymore, Bowles’ and Bulmer’s poems are also very different from the next text to be discussed. George Croly’s Salathiel precedes both poems. If these texts are like an afterthought to the cluster, the novel goes off on a tangent. Though to some extent sharing the thematic preoccupation of the cluster and presumably inspired by it, Salathiel is not really a part of it. The trajectory typical of the texts of the cluster toward the New Jerusalem, Jewish restoration, Christian resurgence, and the succession of empires culminating in Britain, while certainly of interest to Croly, does not inform his novel. The author’s choice to write narrative fiction implies not only a different intended readership, but suggests also different means and objectives. With its main focus on Ahasuerus, perhaps following the implicit suggestion of Milman with the Old Man in his The Fall of Jerusalem, the novel may take its inspiration from the cluster but transforms it into something new which then itself becomes seminal for a re-configuration of the engagement with the destruction of Jerusalem. The model elaborated by Croly brings elements of myth and legend to the fore; it is laced with adventure, and its Christian meaning is indirect and insinuated, but for that not necessarily less effective. Salathiel exemplifies the adaptation of the historical occurrence to the form of the novel which is designed to reach a broader, and socially more diverse, potentially less educated, readership than either the epic or the dramatic poem.
 
           
          
            The Shift from the Epic to Narrative Fiction: Croly
 
            Arguably, the most influential literary engagement with the legend of the Wandering Jew was the anonymously published Salathiel (1828) by George Croly (1780–1860). The novel was widely disseminated across Europe. Its significance accrued to Salathiel not only because its popularity prompted the proliferation of narrative engagements with the subject of the destruction of Jerusalem but also because, following the example of Christian Friedrich Daniel Schubart’s lyrical rhapsody “Der ewige Jude” (1783; “The Wandering Jew”), it promulgated the association of the legendary figure of Ahasuerus with the historical occurrence.
 
            In his preface, establishing the authenticity fiction of his own effort, Croly situates his novel vaguely within the plethora of literary representations of the Wandering Jew. He is clearly aware of the German preoccupation with the subject, but at the same time articulates his doubts not only about the veracity of its products but also, more generally, about German idealism:
 
             
              A number of histories have been invented for him [i.e., the Wandering Jew]; some purely fictitious, others founded on ill-understood records. Germany, the land of mysticism, where men labour to think all facts imaginary, and turn all imagination into facts, has toiled most in this idle perversion of truth. Yet those narratives have been in general but a few pages, feebly founded on the single, fatal, sentence of his punishment for an indignity offered to the Great Author of the Christian faith.225
 
            
 
            Perhaps not surprisingly, the author’s derisive reference to German idealism was omitted by his German translators. Though his own effort preceded Kaulbach’s engagement with the subject by about a decade and found articulation in another medium, the monumental painting’s Hegelian substratum would presumably have incurred Croly’s censure as well. Conversely, while it is likely that the artist would have known, or at the very least have known of, Croly’s novel, it nevertheless seems doubtful that Salathiel should have been a model for Kaulbach. The artist’s approach to the figure of the Wandering Jew bears little resemblance to that of the Irish writer.226
 
            Whereas Salathiel is represented as a Prince of the tribe of Naphtali and throughout his first-person narrative retains his nobility, Kaulbach’s Ahasuerus is defined by the terror he experiences as he flees the conflagration. Perhaps more significantly, the supersessionist impetus of Croly’s Salathiel is rather muted, which is striking, given the author’s ecclesiastical background and the wider context in which his novel originated. Ordained in 1804, the Anglican minister earned his livelihood mainly by the pen, before becoming rector of St Stephen’s in the London ward of Walbrook in 1835.227 Croly was a prolific writer who regularly contributed to Blackwood’s Magazine, yet Salathiel is generally considered his most important literary work.
 
            The transgression of Salathiel, the Ahasuerus figure in the novel, originates in the circumstances of his time rather than in individual malice and exaggerated religious zeal. It is, as will be discussed in more detail below with reference to Croly’s theological writings, a soteriological necessity which reflects the inexorable trajectory of supersession. Having been cursed, Salathiel flees Jerusalem but decades later, after a life of adventurous journeys, returns to the city to join its defenders during the Roman siege. A formidable and prudent warrior in the battlefield, Salathiel is nevertheless a loving husband and father. In a review of the novel’s first German translations, the Prince of Naphtali was favorably described as an “indefatigable fighter for his fatherland”; revealing an intriguing imaginary of the Jews, the anonymous reviewer emphasized:228
 
             
              Salathiel is the true Israelite, fiery in every sense, prudent, intrepid, of strict moral conduct, an affectionate husband and father, zealous in his faith and the ceremonial service, but also implacable, pusillanimous, and obstinate.229
 
            
 
            Politically, Croly’s Salathiel matures into a moderate who actively seeks to negotiate with the Romans in the best interest of his nation. Yet any efforts at reconciliation are thwarted by a mysterious stranger who incites the Jews against the Romans with prophetic fervor. It is, in Croly’s novel, this demonic figure who eventually carries the destructive fire into the Temple.230
 
            While clearly situated within the historical framework elaborated by Josephus, Croly’s narrative of the siege and fall of Jerusalem is developed imaginatively and is embedded in a convoluted amalgamation of elements of adventure fiction and gothic writing, including―against the dramatic backdrop of the heroic landscape and scorching sun of the Holy Land as well as terrifying tempests―the stock elements of love and murder, abductions and reunions, and even a pirate episode. In addition, it also creatively incorporates in much imaginative detail the portents described by the ancient historian; such as the ghostly battle in the air; and, before the city’s final destruction, a vision of the First Temple in the roiling clouds of a terrifying thunderstorm as well as their sudden dispersal as a sign of the impending cataclysm, which is accompanied by the voices of the Elohim as they leave the doomed edifice on Mount Moriah.231
 
            To these, Croly added further supernatural elements, which included in addition to his immortal Ahasuerus figure the abovementioned appearance of the demonic prophet and the apparition of Antiochus IV Epiphanes, King of the Seleucid Empire, who severely persecuted the Jews of Judaea and Samaria in the second century BCE. In the novel, the (un-)dead king is described as “one of those spirits of the evil dead, who are allowed from time to time to re-appear on earth in the body.”232 He prophesies to Salathiel the destruction of Jerusalem233 and, during the final hours of the Roman siege, returns to show Salathiel how his prophecy is about to come to pass.
 
            As Salathiel probes his unworldly wisdom, Epiphanes discloses to him the future of the Jews after the destruction of Jerusalem and the Temple as a history of universal rejection and abjection. Without any explicit reference to Christianity, the suggestion nevertheless is that this abjection is the manifestation of the divine punishment of Jewish transgression:
 
             
              But, one grand hope was still to be given; they cast it from them. Ages on ages shall pass, before they learn the loftiness of that hope, or fulfil the punishment of that rejection. Yet, in the fulness of time, shall the light break in upon their darkness. They shall ask, Why are we the despised, the branded, the trampled, the abjured of all nations? Why are the barbarian and the civilised alike our oppressors? Why do contending faiths join in crushing us alone? Why do realms, distant as the ends of the earth, and diverse as day and night,―alike those who have heard our history, and those who have never heard of us but as the sad sojourners of the earth,―unite in one cry of scorn? And what is the universal voice of nature, but the voice of the King of nature?234
 
            
 
            The passage establishes not only the exceptionalism of the Jewish fate as one ordained by divine providence but reads moreover like an abstraction of the fate attributed in Christian legend to Ahasuerus. The collective of the first person plural suggests to the reader the metonymic nature of Ahasuerus-Salathiel’s wanderings. As with his own transgression, Salathiel is thus portrayed not so much as a culpable individual but as part of a transgressive collective.
 
            Yet the undead king also gives articulation to a future hope. This, once again, is not explicitly tied to Christianity but is clearly meant to evoke the vision of Christian fulfilment. Saying that now―i.e., during the Roman siege―Mount Moriah was “a sight of splendid evil,” Epiphanes adds:
 
             
              But upon that mountain shall yet be enthroned a Sovereign, before whom the sun shall hide his head, and at the lifting of whose sceptre heaven and the heaven of heavens shall bow down! To that mountain shall man, and more than man, crowd for wisdom and happiness. From that mountain shall light flow to the ends of the universe; and the government shall be to the Everlasting!235
 
            
 
            There is no direct evidence situating Salathiel in the context of the Christian mission to the Jews, whose aim was not just the conversion of the Jews but their restoration to Palestine as “an essential precursor to the second coming.”236 Instead, its eponymous protagonist is an enlightened character who, after his initial transgression, is shown to develop an affinity with Christian precepts and frequently comes close to conversion―and yet, always recoils. As such, Salathiel offers a potentially flawed identification figure. Yet as his lot is an unhappy one, which his contemporary co-religionists supposedly share with him, the suggestive power of the novel is perhaps even more persuasive for the almost visceral desire finally to take the inexplicably deferred redemptive decision with him.
 
            At one point, imprisoned by the Romans together with other Jews, among whom he encounters a group of Nazarenes, Salathiel is impressed with the calm conviction and strong faith of the Christians, with their humility and self-denial, and with their power of preaching, their enthusiasm, and their sincerity. The conversion paradigm is embodied in the novel by Salathiel’s brother-in-law, the erstwhile commander of the fallen fortress of Masada, who is the captives’ spiritual leader. Before Eleazar is martyred, he enjoins on Salathiel to preserve himself:
 
             
              Salathiel, you are not fit to die; pray that you may not now sink into the grave. You have fierce impulses, untamed passions, of whose power you have yet no conception. Supplicate for a length of years; rather endure all the miseries of exile; be alone upon the earth―weary, wild, and desolate: but pray that you may not die, until you know the truths that Israel yet shall know. Let it be for me to die, and seal my faith by my blood. Let it be for you to live, and seal it by your penitence. But live in hope.237
 
            
 
            Eleazar effectively offers a redemptive reading of Salathiel’s curse which construes it as an indispensable reprieve, a purification in penitence, a blessing even, so as not to forego salvation.
 
            Offering a caution against impatience and an illustration of the dangers besetting Salathiel on his path to redemption, the dead Eleazar later appears to his kinsman to save him from the temptation of restoring Judah as its King,238 a temptation which mirrors the dichotomy between political and spiritual conceptions of messianism and, ultimately, the third temptation of Jesus when Satan shows him “all the kingdoms of the world, and the glory of them.”239 Prompted by Eleazar’s spirit, Salathiel resists the temptation. It is a choice which asserts his free will but at the same time also initiates his trajectory toward redemption.
 
            And yet Salathiel is aware that there is “an influence hanging over” him which forces his destiny.240 It is the same divine “influence” holding sway also over the Jews as a nation. The destruction of Jerusalem and the Temple is accordingly firmly attributed to divine providence and Salathiel keenly feels that the city “was not to be saved.”241 The iniquities perpetrated by the Jews according to Josephus are given little attention in Croly’s novel. They appear to be incidental to the doom of the city preordained by the Lord. Simon bar Giora and John of Giscala consequently hardly play a role in Salathiel and, in fact, are said at one point to have been reduced to mere shadows of themselves: “yet the memory of their mischiefs survived with a keenness aggravated by the public discovery of the miserable insignificance of the instruments.”242
 
            As noted with some wonder in a review of the earliest German translations of the novel, the originator of Salathiel’s curse is never indicated, which presupposes the reader’s familiarity with the legend of Ahasuerus as the narrative’s point of departure.243 After setting the trajectory of the narrative, the curse is hardly mentioned anymore, although―as observed before―Salathiel variously notes that his life appears to be determined by an unseen external force. It is only at the very end of the novel, when the flames engulf the Temple and Salathiel faints next to the miraculously unscathed Holy of Holies that the words of the curse reverberate once again in his mind.
 
            In a short epilogue, Salathiel acknowledges that he is doomed to remain the same while all the world around him changes. In very broad strokes, he sketches the intervening centuries to the present; how he was motivated successively by revenge, the mysteries of nature, human fame, and materialism, but also by more noble aspirations: Continuously striving in an almost Faustian manner for knowledge, Salathiel prompts the discovery of the New World, is present at the invention of the letterpress, is acquainted with Michelangelo and Raphael, and kneels in awe at Luther’s pulpit.244 The Wandering Jew is thus sketched as a spirit of unrest who is in effect the whip of progress.
 
            Salathiel was originally published anonymously. It is nevertheless instructive to consider next to it some of the in the widest sense theological writings of the author, who contributed to the contemporary “premillennial frenzy” of Anglican theologians.245 Croly’s exposition of The Apocalypse of St John (1827), published just before Salathiel and mentioned by Bowles, is especially significant in this context because in it the minister offers a typological interpretation of the destruction of Jerusalem. Not in itself original, as we have seen in the preceding discussion, this nevertheless explains his interest in the subject and the rationale of his fictional engagement with the apocalyptic scenario and its salvific import, which is innovative. It may also, to some extent, shed light on his conception of the Jews and of the figure of Salathiel in particular.
 
            Croly believed that the apocalypse was approaching apace and that the French Revolution stood “as the last great event before it.”246 More specifically, elaborating on the old Protestant identification with Israel, he argued that, “as Judæa was chosen for the especial guardianship of the original Revelation; so has England been chosen for the especial guardianship of Christianity.”247 From this analogy, like Wrangham and Trollope as well as Bowles and Bulmer, he extrapolates the destruction of Jerusalem as a warning to his contemporaries. Croly’s particular concern is the assertion of Protestant supremacy and the purge of popery. He alleges that whenever Catholicism insinuated itself into the English polity, decline and defeat were the result. Elaborating on the fall of Jerusalem as a type of the imminent apocalypse, Croly insists that a “striking analogy subsists between the ancient Jewish corruptions and the Romish [i.e., of the Roman Catholic Church].”248
 
            As scriptural evidence for his typology, Croly cites the Sixth Seal in the Book of Revelation,249 which he explains as follows:
 
             
              Our Lord’s prediction of the fall of the Jewish polity and nation employs a force of language not to be accounted for even by the unequalled calamnities [sic] of the Jews, except it were intended as the type of some infliction adequate to the crimes or the purification of a world. And that it was thus typical is substantiated by the almost verbal repetition of our Lord’s prophecy in this Seal.250
 
            
 
            It was, presumably, his apocalyptic bent of mind which sustained Croly’s fascination with the destruction of Jerusalem, which he continued to articulate in different contexts.
 
            When David Roberts, whose own pictorial version of The Destruction of Jerusalem was briefly discussed in chapter I (see Figure 11), published the sketches he made during his tour of the Holy Land and the Middle East in 1838–40, Croly contributed the historical and descriptive text to the first volume of the handsome publication on The Holy Land (1842)251―apparently against the wishes of the artist, who described Croly as “[a]n arrogant prelate who just writes and does as he likes with little regard to the subjects.”252
 
            The narrative Croly created corresponds to his earlier exposition of the apocalypse and effected a contextual reconfiguration of the sketches which was presumably not to the artist’s liking. As Amanda M. Burritt observes, “Croly’s tone of evangelical preaching did not sit well with Roberts, who generally preferred a more descriptive and non-emotive prose.”253 From Roberts’s journal emerges a clear sense of the perception of the Holy Land from an artist’s perspective and that “he distinguished between the Holy Land of faith and the physical reality he encountered.”254
 
            For Croly, the Holy Land was defined by its palimpsestuous simultaneity which was informed by its historical continuum in the salvific trajectory of divine providence and by its topological and typological significance within this trajectory. Through these, it was embedded in the biblical narrative, and vice versa. In the very first sentences of his introductory historical section to The Holy Land, Croly extols the history of the Jews as
 
             
              the most characteristic, the most important, and the most sublime, in the world. For, to this people alone were given the primitive knowledge of the Almighty; the trust of preserving it unstained while the earth was bowed down in idolatry; and finally, the magnificent privilege of dispensing it, in the appointed time, through all the families of mankind.255
 
            
 
            It is this understanding of the soteriological role of the Jews, their chosenness, which explains the nobility of Salathiel in Croly’s earlier novel. Yet no less significant is the author’s demarcation of “the appointed time,” which denotes the end of this “privilege,” wilfully forfeited by the Jews in accordance with divine providence.
 
            Croly acknowledges that “the history of the Jews establishes, on the most solid grounds, the three truths most important to human knowledge:―the Being of a God, a Perpetual Providence, and a Moral Government of the world.”256 On the basis of these truths, he extrapolates the future trajectory of “the Jew,” whose redemption is possible only with a complete renewal: “The Jew will be restored, but it is as the human frame will be restored; he will return from the moral grave, with a nature fitted for a new and higher course of existence.”257
 
            The developmental analogy of the collective to the individual―akin, perhaps, to phylogenesis and ontogenesis―is extended by Croly also to the articulation of the supersession. “[T]he career of the nation,” he maintains, “from its commencement to its close, will be found to bear a distinct analogy to the career of human life; the succession of Judaism and Christianity, to paternal discipline; and the history of the world itself, to the progress of crime and conversion in the soul of man.” Croly concedes that “Christianity has yet to complete its course,” but insists that “Inspiration declares the triumphs of the future, with a voice as firm and as distinct as that in which it ever pronounced the calamities of fallen Israel.”258 The fulfilment of Christianity will also be the fulfilment of Israel: “The dawn of its unending day will be the restoration of the exiles of Judah.”259 The millenarian expectation of the restoration of Israel, as indicated in the Sixth Seal of the Book of Revelation,260 is interpreted by Croly in his Apocalypse as referring to the Christian Church, for “[t]he Christians, the successors of those to whom the promises were given, are called the ‘Israel of God’.”261 It is, therefore, another confirmation of the supersession and the trajectory toward the fullness of time, but also of the complete annihilation of Judaism, which, according to Croly, has run its course and has been sealed with the destruction of Jerusalem.
 
            The first volume of The Holy Land, illustrated with lithographs produced by Louis Haghe after Roberts’s original drawings, includes various views of Jerusalem. The historical perspective established through Croly’s introduction suggests a palimpsestuous reading of the images. They achieve their true significance then primarily in correlation to their significance for the gospel narrative. The destruction of Jerusalem, prophesied by Jesus, functions effectively as an extension to, and confirmation of, the gospel narrative. It is also, as emerges from Croly’s description of “Jerusalem from the South” (see Figure 13), a linking device, which reaffirms the continuous impact of God’s intervention. The author emphasizes that
 
             
              [t]he horrors of the Roman siege, as narrated by Josephus, proverbially form the most overwhelming collection of the images of suffering by famine, popular fury, and national despair, that were ever combined to make the fall of a people fearful to its own age and memorable to every age to come.262
 
            
 
            That the reading public chose to follow Croly’s evangelical exposition and superimposed it on the sketches, contrary to the artist’s intention, is indicated by contemporary reviews. Responding to successive instalments of the publication venture, the anonymous reviewer for the Art-Union, for instance, following Croly’s emphasis on prophecy and miracle as “the especial instruments of the Divine government among this extraordinary people,”263 exulted that The Holy Land “in a manner surpassingly beautiful illustrates the prophecies and miracles―the indestructible citadels of Christian Hope.”264 He simultaneously insisted that “no description can ever make us feel so profoundly the utter desolation of the land as this pictorial history.”265 The emphasis on the contemporary desolation signifies not only an articulation of orientalist stereotypes of decay, which simultaneously elevates and imbues with mystery the artist’s “arduous and really perilous enterprise of traversing the deserts, amid which the sites of many of them [i.e., the Holy Cities] must be sought”;266 the “utter desolation” of the Holy Land moreover ultimately originates in the rejection of Christ by the Jews and the divine punishment visited on them, of which the destruction of Jerusalem and the Temple was the culmination but not the conclusion. Pulling all the threads together, the critic enthuses that The Holy Land
 
             
              sets before us as facts of yesterday, the events described in the New Testament; and illustrates the invincible truths of the Old. The objects described by the pencil of Mr. Roberts, are bound up in association with things most sacred; they are scattered throughout lands wherein our religion was first preached; and where had prevailed the older rites of the Jewish nation, of whom Dr. Croly says, “In language astonishing for its vividness, awful for its divine indignation, and appalling for its historic reality, we see their successive sufferings; first, in the pestilences and famines of the land; then in the captivity; then in the Roman invasion, and the horrors of the seige, and finally in the great dispersion; the whole prediction, like some vast picture in the skies, giving us, at a glance the portraiture of those most powerful changes and deep calamities, which for three thousand years have gone on beneath, realizing on the surface of the world.”267
 
            
 
            Croly’s contribution, cited here in evidence of the writer’s “impressive eloquence”268 and once again emphasizing the pivotal significance of the destruction of Jerusalem, was extolled by the critic as having been written by one of the most “accomplished scholars of the age”269 and offering “a volume of thought in a few pages.”270
 
            Croly’s appreciation of the Jews, it should be noted, is purely historical in his commentary to The Holy Land. In contrast to his novel, which solicits the reader’s empathy with its Jewish protagonist, in later years, Croly was very clear that any sympathy with contemporary Jewry was misplaced. In a pamphlet of 1848, the churchman vehemently opposed the civil and political emancipation of the Jews in England because he insisted on the fundamentally Christian character of the English polity and of Parliament as a “Council of Christianity.”271 In this context, Croly rails against the “childish sentimentality” recently “excited for the Jews.”272 He polemically insists that “this sympathy is totally unfounded” and declares categorically: “There is no Jewish religion in the world. The religion of Moses expired 1,800 years ago; it has never been revived, and can never be revived. Judaism, since that day”―he means the destruction of the Temple―“is a phantom.”273 Denying to Judaism the very right to exist, Croly advocates a strict supersessionism:
 
             
              Providence, which made Judaism only for a temporary purpose, formed it dependent on localities, and thus limited its duration. From the building of the first Temple, the national existence was bound up with the Temple, and the city of the Temple. Sacrifice, and the solemnization of the great festivals, all essential to the national religion, could be held only in Jerusalem. When Christianity came, Judaism was to cease. But this great result was not to be left to the common changes of time, or the general impulses of man. The Temple was ruined, and Jerusalem was given over to the heathen; and from that hour, the Jew has never been able to offer sacrifice, to solemnize any one of the great festivals, or to perform any part of the public ceremonial inseparable from pure Judaism. The Temple was essential to them all; but a mosque stands upon Mount Moriah!274
 
            
 
            The final observation, which echoes a similar claim in his introduction to The Holy Land and is reminiscent also of Peers,275 cements the finality of the destruction of Judaism and reiterates the palimpsestuous perception of the Holy Land, visible in the presence of the Dome of the Rock and the Al-Aqsa Mosque in Roberts’s views of Jerusalem (see, e.g., Figure 13). Rabbinic Judaism, the attempt to reinvent Judaism after the loss of its cultic center and to project it into the future, is to Croly no more than a desperate farce. While he does not explicitly refer to the concept of a Jewish mission, as it was concurrently developed in German Reform Judaism, discussed in more detail in chapter V, it is nevertheless likely that he would have seen this simply as another blasphemous attempt to try to breathe life into the alleged phantom.
 
            
              [image: Lithograph of a panoramic view of Jerusalem in the background across a valley. Rocky hills on both sides and on the right small figures on the path towards the city.]
                Figure 13: Louis Haghe, after David Roberts, “Jerusalem from the South,” in David Roberts, The Holy Land, Syria, Idumea, Arabia, Egypt, and Nubia: After Lithographs by Louis Haghe from Drawings Made on the Spot, ed. George Croly (London: Moon, 1842), I, facing p. 41; British Library, London (10027.aa.22.). (With kind permission.)

             
            For Croly, the finality of the fall of Judaism does not correspond to the finality of the punishment of the Jewish transgression. He asks: “But why has the punishment of a transgression, committed 1800 years ago, been visited beyond the punishment even of Idolatry; and lasted, not only to ‘the third and fourth generation,’ but through ages which seem to be endless?” The reason, he offers, is that “the Jew is not punished for the ancient crime of his fathers, but for his own. Their crime was the rejection of the Gospel 1800 years ago. His crime is the same rejection at this hour.”276
 
            If only implicitly, “the Jew” as he is described here appears to mirror the very Ahasuerus figure of myth and legend that was censured by Croly in his preface to Salathiel. The apparent tolerance in his earlier novel may then also have been more specifically a strategy to insinuate Christian values to a Jewish readership. In this light, Salathiel’s homage to Luther at the end of the novel, reflecting also Croly’s own Protestant fervor, may be read as a subtle call for conversion: “Israelite as I was, and am―I did involuntary homage to the mind of Luther. At this hour, I see the dawn of things, to whose glory the glory of the past is but a dream.”277
 
            When Salathiel ends his narrative, he establishes an intriguing parallel between the vagaries of his thoughts and his roaming far and wide which he reinterprets as a “pilgrimage,” thus giving meaning to it and, implicitly, suggesting its telos in conversion: “But I must close these thoughts, as wandering as the steps of my pilgrimage. I have more to tell; strange, magnificent, and sad. But I must await the impulse of my heart.”278 Salathiel’s emphasis on “the impulse” of his heart is ambiguous. It is overtly linked to his narrative effusions but indirectly also to the notion of conversion on whose brink the wandering Jew so frequently has been. A future narrative, prompted by the “impulse” of his heart, may thus be expected to be, finally, of his conversion and the sublimation of his Jewishness.
 
            In line with his interpretation of the Book of Revelation, Croly attributes the apparent contemporary decline of England and the Empire to the weakening of Protestantism, of which the suggestion to allow “the Jew” to take political responsibility is palpable proof to him. Croly concludes:
 
             
              We must reject the Jew. In the first place, because he pronounces our Lord a deceiver, and our faith a fabrication. In the next, because his race, during their long sojourn in England, have established no claim to public distinction. And lastly, because, from the very nature of their tenets, they must be auxiliaries to every assailant of the Church of England.279
 
            
 
            The nobility attributed to Salathiel in Croly’s earlier novel has been replaced with stereotypes of the intractable Jew, of dual loyalty, and even an essentialist enmity.280
 
            Croly considered the welfare of England and the Empire a gauge of the supposedly pernicious incursion of Catholicism and thus a continuous process. The analogy to the cycle of transgression, punishment, and renewal of the covenant, which is the pattern of the interaction of Israel with its God in the Old Testament, is clearly intended; and it is an exhortation to his compatriots. Croly considers the suffering of the Jews a result of their intractability and indignantly exclaims: “Who can wonder at their sufferings?”281
 
            David Roberts’s painting of The Destruction of Jerusalem was briefly discussed in chapter I. It may well be that the artist’s creative engagement with the destruction of Jerusalem, on which he worked from 1847–49,282 was inspired by his reluctant collaboration with Croly. Yet if so, the painting appears to offer a revision of the evangelical approach superimposed by the Anglican minister on the artist’s earlier sketches from the Holy Land. The eschatological dimension elaborated by Croly in his commentary was eschewed by Roberts. As discussed in chapter I, his historical painting of The Destruction of Jerusalem does not make any obvious theological claims. Like Byron, whose poem about the historical occurrence seems to have been a more immediate inspiration for Roberts, the artist rather captures a strange wistfulness in contemplation of the terrible beauty of the conflagration. It appears to be historicized and simultaneously divested of any specific religious consequence, which is also reflected in Roberts’s omission of the paraphernalia frequently associated with the iconography of the destruction of Jerusalem, such as the menorah and other spoils from the Temple.
 
            As Anderson observes, Croly’s novel was the first to introduce a nationalist Jewish perspective which shows his Ahasuerus figure “fighting for the independence of Israel as a homeland” and appears to have engendered a succession of narratives tying the figure of the Wandering Jew to the destruction of Jerusalem.283 Attesting to the popularity of Croly’s novel also in Germany, two independent translations into German, by A[madeus] Kaiser (b. 1804) and by Ludwig Storch (1803–81),284 appeared, as mentioned before, already in the year after its publication.285 Both translators offer brief reflections on the text’s idiosyncracies. While Kaiser seeks to situate Salathiel in relation to other literary engagements with the Ahasuerus legend,286 Storch discusses the genre of the historical novel in implied comparison to historical painting.
 
            Implicitly asserting the realist mode of pictorial representation and appropriating it to the novel in what appears to be an attempt to vindicate the popular genre, Storch likens Salathiel to a canvas on which poesy designs her creations as faithful imitations of continuously shifting and changing life. The skilful distribution of light and shadow helps the writer to shape his “painting” as a perfect whole―the literary model Storch refers to is of course Walter Scott whom he acknowledges as the creator of the “genuine” historical novel. Yet to Storch the historical distance of Scott’s novels, reaching no further back than to the Middle Ages, lets them appear still sufficiently connected to his present to facilitate an easy understanding. He implies that the imaginative power necessary to sketch “with bold strokes of the brush the painting of the life of a time almost two thousand years in the past” is much greater but no less absorbing.287 Having made this case for the appropriation of unfamiliar material by the author of the historical novel, he then nevertheless claims that the text in hand, while recreating a period of almost two millennia ago, is in fact anything but unfamiliar. The “pictorial” realism attributed by Storch to the novel is complemented by an imaginary realism which is based on the perceived truths of the Christian belief system:
 
             
              The painting of this work has not been taken from any soil that is alien to us, though we never strode on it ourselves; these creations do not originate in a time alien to us, though eighteenhundred years are between it and ours; for yet a strong magnet has drawn all the nations of Christianity to them, because they are the soil and the time of the young Christian faith, sprouting fresh and strong. To whom should be alien the land where of yore the Saviour walked; his predecessors, the prophets, the Baptist, the kings of Israel; and his successors, the holy apostles?288
 
            
 
            What emerges very clearly from this effusion is the imaginary nature of the topography and of the period described, which appears to be determined entirely by the dramatis personae of the Bible and Christian eschatology. It was another thirteen years until Roberts’s The Holy Land was to appear. As discussed above, this too contributed to the same imaginary, reconciling it with geographical realism, not least through Croly’s evangelically informed commentary. It is only against the background of this pervasive scriptural imaginary, which would moreover have been very much informed by “real” paintings of the biblical figures and the eschatological narrative, that the more specifically “historical” elements of Salathiel are seen to play themselves out and to be imbued with significance.
 
            Kaiser, who similarly felt the need to justify the historical distance of the novel by citing the example not only of Scott but also of Elijah Fenton’s Mariamne, An Historical Novel of Palestine (1825),289 makes a similar point:
 
             
              The author chose the fatherland of the religion of Christ, the consecrated soil, for the home of his creation, to which the eye of Christendom is still turned with awe.290
 
            
 
            He emphasizes, moreover, that Salathiel’s narrative covers the period of his natural life expectancy and therefore lacks the expression of mounting despair generated by his inability to die. Yet the destruction of Jerusalem is identified by Kaiser as the turning point―hence, though the translator does not explicitly say so, the reiteration of the curse as it flashes through Salathiel’s mind. The significance this extends to the historical episode is explained by Kaiser, as it was done by Storch, with reference to the art of painting:
 
             
              Only with the destruction of Jerusalem, with the annihilation of the sovereignty of the Jewish nation, begins his true misery, and up to this point Salathiel provides us through his narrative with a painting of his times. But then, after death has scorned him, commence his wanderings and he remains perpetually the representative of the Jewish people that endures, as does he; and, expelled from the land of his fathers, restlessly wanders across the globe, without finding peace; and whose gaze is turned towards the Promised Land, as his is towards the conciliatory beyond.291
 
            
 
            Storch mentions the desperate struggle of the Jews to free themselves from the oppressive Roman rule. Yet he takes pains to emphasize that at the time both peoples had already internally disintegrated and, terminally sick, were heading for their demise. The antisemitic element so prominent in many of the German engagements with the subject is conspicuously absent from Croly’s novel. Yet it was arguably inserted by Storch. When he maintains that the egotism of “the Jewish” character emerges from the novel, only thinly disguised by fanaticism and bigotry, he appears to suggest the persistence of this trait, consistent with contemporary stereotypes, into his own day.292 This not only seems to reveal the translator’s underlying antisemitism, in contrast also to Kaiser, but in fact indicates a trope which was to resurface in later debates about Ahasuerus.
 
            The author’s decision to use the figure from Christian myth as his protagonist and narrator is critically interrogated by Storch.293 His concern is obviously the challenge to verisimilitude inherent in the mythical figure of the Wandering Jew. While the translator excuses his author’s poor judgment in this instance with the innovative nature of the novel, it is worth noting that in Germany none of the subsequent narrative fictions about the destruction of Jerusalem, which began to proliferate since the 1840s and which are discussed in chapters IV and V, includes the figure of Ahasuerus.294 As suggested by Storch’s criticism, one reason for this may have been conceptual considerations.
 
            Narrative fiction about the destruction of Jerusalem, in particular the novel, commenced in Germany in the late 1830s and began to proliferate in the second half of the century. In contradistinction to Croly’s otherwise very influential Salathiel and other strains of the adaptation of the legend of the Wandering Jew in narrative fiction,295 none of these texts included an Ahasuerus figure, presumably because of its supernatural quality. They are, however, replete with manifestations of the Beautiful Jewess who is mostly represented as an exemplar of the conversion narrative. As such, the figure appears also―possibly in the wake of Milman―in all of the dramatic poems and plays discussed in the concluding section of this chapter.
 
            In Germany, the paragone was also invoked by the influential poet and critic Wolfgang Menzel in a more general sense in a reflection on the contemporary novel.296 Writing in 1838, the author somewhat rashly maintained: “It has long since been established that poesy should not vie with painting, because it can present to the imagination only sequentially what the painter’s picture can display to the eye in one moment.”297 Menzel seems to assume that both media are in effect capable of conveying the same content, regardless of their different means of articulation; but they are set apart by the different sequentiality of perceiving the information they offer. This is derived from Gotthold Ephraim Lessing’s influential treatise on the interrelation of the visual arts and poesy, Laokoon: oder über die Grenzen der Mahlerey und Poesie (1766; Laocoon: or, The Limits of Poetry and Painting).298 Yet to Lessing the sequentiality of poesy is not a disadvantage, as claimed by Menzel, because its prerogative is the representation of “progressive actions”;299 nor can, according to Lessing, the content of a painting and a literary text ever be quite the same, because the objects of visual representation are bodies in space while poesy describes actions in time.300
 
            In his appreciation of Croly’s Salathiel, Storch sought to reconcile both aspects and suggested that the literary text, with the different means at its disposal, nevertheless created a comprehensive painting of the period in which it was set. The “painting” is thus still considered the desired result, but―as Menzel also suggested―it can be achieved in different ways. In his theoretical exposition of the novel, Menzel similarly elaborates frequent comparisons between the historical novel and historical painting.301 With regard to the “historical” genre, Menzel is critical of both contemporary painting and the contemporary novel and censures in particular the supposed pedantery of proliferating details which, he argues, by indifferently attributing meaning to a plethora of details in fact dissipates any meaning.302 Instead, he insists that the artist―painter and writer alike―should not stifle the imagination with too much detail.303 With reference in particular to painting, he contends that this practice subverts the advantage of the visual art of presenting a consistent and coherent narrative to the eye in one moment.
 
            Before the rise of the historical novel in the wake of Scott, the prevalent model of the novel in Germany prioritized in the idealist tradition the individual. Its main subject was, as maintained by Hegel, the conflict of the individual with reality―as in Goethe’s enormously influential Wilhelm Meisters Lehrjahre (1795–96).304 The historical novel confronted this model with a different conception of the protagonist. Instead of their individuality and personal development, its main focus shifted to the mediation of history through the protagonist.305 History was accordingly no longer conceptualized as the product of the actions of illustrious individuals but as a much more complex interaction of divergent forces.306 A corollary of this development was the revaluation of verisimilitude and realism, which reflects a more pervasive shift in the perception of, and relation to, reality.307 The persistent prevalence of idealist thought in Germany, derided by Croly in the preface to his Salathiel, meant that the historical novel never achieved the same significance in this country as in other European literatures.308 It also meant that the historical novel was frequently predicated on an idealist conception which sought to obliterate the more unsavory aspects of reality.309
 
            By the end of the 1830s, the novel was perceived to have deteriorated. Giving voice to prevalent critical opinion, it is described by Menzel as entertainment, mostly addressed to the “weaker” sex and younger readers310 and its writers are to him an inferior sort of poets.311 The critic derides the novel as an ephemeral “fashion product”312 which is replete with mannerisms and false pathos;313 he castigates in particular the proliferation of “factory”314 products with insipid and morally questionable love plots.315 Menzel perceives in the novel the same impetus toward degradation that was traditionally attributed also to genre paintings for their focus on non-heroic material of quotidian experience. While genre painting in an academic sense occupied one of the lower rungs of artistic genres, historical painting with its moral and heroic subjects occupied its apex. In literary production, the heroic traditionally was the province of the epic, which was considered to transcend the common and quotidian while the novel appeared as realistic and sober.316 Menzel maintains that the disorganization of metric poesy led to the emancipation of prose;317 he moreover alleges that the epic character of the novel increasingly turned toward the dramatic (dialogue),318 a point already made by one of the British reviewers of Milman’s The Fall of Jerusalem.319
 
            As the epic supposedly disintegrated,320 the historical novel emerges for Menzel in a parallel hierarchy as the only serious contender in narrative fiction for lofty subjects, rather than drama, which he considers to be too limiting:
 
             
              Heroic poems have become increasingly rare in our time and are not very popular because, almost without exception, they are only more feeble imitations of the better older ones, which date back to a time in which the novel did not yet exist. Many historical, and also political, subjects have been treated in drama and in this manner, as Schiller in particular proves, have produced a great effect; and yet, its form is too constrained for a more comprehensive painting […]. The novel, in contrast, is perfectly suitable for the comprehension of larger paintings from our history and, through them, to elevate and excite the audience.321
 
            
 
            Menzel suggests as improvements in particular for the historical novel the articulation of patriotic sentiments,322 and the engagement with religion and culture.323 He attributes to it the potential of elevating its readership and of filling it with enthusiasm.324 “The historical paintings,” Menzel is still talking about novels,
 
             
              offer a new stimulus in opposition to that triviality and lead from the chimaeras of a sullied imagination back to the firm ground of truth and reality. At the same time they tie to the poetic also the political interest, which has become so predominant in our times, and they are suited better than any other form to imprint political lessons in examples, patriotic memories, and great inspiring ideas.325
 
            
 
            That the author’s political imagination is curbed by historical truth, to which the writer of historical fiction is committed, is considered by the critic a wholesome corrective.
 
            Accordingly, Menzel criticizes that the historical novel in the tradition of Scott imposes modern views on the past,326 which has of course remained a significant characteristic of the historical novel to the present day.327 Menzel maintains that
 
             
              [w]hosoever depicts times which were excited by ideas should also penetrate into these ideas and show us in which ways they modified themselves in the struggles of the time, on the peculiar level of education of the time, and according to differences in status, age, and sex.328
 
            
 
            More specifically, the critic accuses Scott of inverting German Romanticism, by which he maintains the Scottish writer was inspired. He nevertheless credits Scott with having enabled modern readerships to look beyond love stories and family sagas “into the immeasurable panorama of universal history.”329 European readerships, he claims, were “for the first time confronted through the belles lettres with the fate of whole nations and of famous historical persons,” and he concludes: “This is a grand result.”330 The historical novel is therefore a genre which, he hopes, will prove its resilience.331 And, of course, it did.
 
            In this context, it is instructive to consider another contemporary voice on the correlation of the novel and the epic. Articulated a few years later, in 1844, Hermann Marggraff―the brother of the previously mentioned art historian Rudolf Marggraff―represents a more progressive approach than Menzel’s.332 Menzel’s “Die Romane” offered in fact a conservative revision of his own earlier politicization of the novel.333 His earlier criticism had strongly influenced the view of the Junges Deutschland (young German) movement that the novel should represent a mirror image of society and that the historical novel therefore needed to elaborate a meaningful relation between the past and the present.334
 
            Marggraff, a prominent proponent of the Junges Deutschland, indicates a shift which occurs in literary production with the emergence of narrative fiction. Confirming Menzel’s earlier observation, he notes that the contemporary period has little interest in epics or dramatic poetry.335 He attributes this primarily to a change in reading habits, which he feels to have become more pragmatic, distanced, and rational.336 In addition, Marggraff emphasizes the flexibility and adaptability of the novel. He specifically highlights its unlimited potential for discursive expansion, which he considers the basis for its continuous self-rejuvenation.337 As such, the novel has, in his estimation, initiated the dissolution of both the epic and the drama.338 Its “tasteful but formless hybridity” mirrors in the critic’s view that of the contemporary individual.339 To Marggraff, another attraction of the novel is that it appears to him more democratic and capable of evading censorship more easily than the drama.340
 
            Like Menzel, Marggraff characterizes the novel in contradistinction to the epic, which, he maintains, it has superseded:
 
             
              At its highest peak, the epic is an expression of the sublime and of greatness; it magnifies the figures of the characters acting in it to the colossal and superhuman, brings the mysterious and marvellous to bear, and moves Heaven and Hell. The epic is based on ancient or at least archaic cognizance, the novel in contrast achieves its apex precisely where it corresponds most perfectly to the modern awareness; consequently, like modern cognizance per se, it can in no way agree with the colossal contours and gigantically elongated and extended characters favoured by the epic. Yet, even less admissible is [to the novel] the meddling in human affairs of gods, half-gods, demons or angels and devils, which the epic in particular requires.341
 
            
 
            It is thus the realism, or verisimilitude, of the novel which determines its suitability to engage with modern life.342 Hence Storch felt the need to justify Croly’s focus on the mythical figure of Ahasuerus; at the same time, the presence of Ahasuerus in epic poems seems to be a manifestation of the mysterious and marvellous that is congenial to the genre. Mona Körte notes that in the epic of the nineteenth century, Ahasuerus is no longer the guiding principle of the history of religion and of the church, but of universal history; she moreover observes that, as initiated with Croly, the epic was increasingly ousted by the novel.343
 
            Marggraff was less enthusiastic about the future of the novel than Menzel. To his mind, because addressed to a broad readership across social divisions, the historical novel avoids anything so profound that it might disturb the pleasure of reading;344 the critic maintains that the novel has been stagnating and, echoing Menzel, that it has been degraded by the proliferation of set pieces.345 Marggraff moreover, like the reviewer of Milman’s The Fall of Jerusalem in Allgemeine Literatur-Zeitung, censures in particular translations as a “nuisance”346 which sustains the proliferation of mediocre texts.
 
             With regard to the historical novel, Marggraff concedes that this has the potential to be at least an “innocent, tasteful reading matter which combines entertainment with intellectual pleasure.”347 Menzel, less cerebral but more emotional, claimed that, whereas the historiographer “speaks only to reason,” the writer “can charm the eye, rouse the heart.”348 This sentiment was elaborated in more detail by Menzel’s and Marggraff’s contemporary Hermann Kurz.349 In the afterword to his historical novel Schiller’s Heimathjahre (1843; Schiller’s Years at Home),350 the writer maintained that there “remained something insoluble between history and its representation,”351 and it was here that he saw the relevance of historical fiction, which alone he considered able to illuminate these large areas of darkness, not frivolously, but “in the service of history.”352 Implicitly evoking, once again, a pictorial metaphor, Kurz attributed to historical fiction the task of “lending to [the historian’s] grey outlines colour and life”; as such, it was, to him, a “necessary companion” to historiography that was able to fill its “gaps.”353 Aware of the derogatory perception of the novel as mere entertainment, the writer clarified that he did not mean “romantic entanglements” but nothing less than the “representation of life.”354 Understanding his own age in the civilizatory optimism of the nineteenth century to be the culmination of previous centuries, Kurz saw in historical fiction a vehicle of cultural self-reflection,
 
             
              so that our own time―which appears to be predestined to encapsulate once again, and to conclude, tempestuously or tranquilly, yet in any case vigorously, the desires and movements of so many centuries at once from that summit at which it has arrived―may survey in clarity the past and in its mirror comprehend the future.355
 
            
 
            To Kurz, the writer of historical fiction therefore is in effect a “clairvoyant historiographer.”356
 
           
          
            Epic Survival and the Ahasuerus Debate
 
            None of the Seatonian Prize winners seem to have had any impact on German literature.357 However, they explain the context for Milman and Croly, both of whom chose different genres which reflected the attrition of the epic mode and the rise of more dialogic and, eventually, narrative forms. It is, in this context, perhaps symptomatic that Coleridge never wrote the epic about the destruction of Jerusalem he envisaged. And yet, contrary to Menzel’s and Marggraff’s prophecies of doom, the epic did not really vanish from the literary scene of the nineteenth century, neither in Germany, nor in Britain. In fact, in relation to the self-assertion of the too early lamented epic, in the 1830s―only a few years after the publication of the two translations of Salathiel―Germany saw a fierce debate about the ideological import of the literary resurgence of the figure of the Wandering Jew. This renewed the literary focus on epic poetry even as it may at the same time have had an impact on narrative representations of the destruction of Jerusalem.
 
            Goethe, that indefatigable catalyst of the literary imagination in Germany, recounts in Book XV of Dichtung und Wahrheit (1830; From my Life: Poetry and Truth) his plan for an epic poem about Ahasuerus that remained unfinished (1774–75).358 Published posthumously in 1836 as “Der ewige Jude” (The Wandering Jew), the epic fragment appeared in the very year in which Kaulbach was commissioned to paint the destruction of Jerusalem and has been said to have kindled wide-spread interest in the figure of Ahasuerus.359 Following Goethe’s posthumous intervention, the Wandering Jew made his appearance most significantly in Berthold Auerbach’s Spinoza: Ein historischer Roman (1837; Spinoza: A Historical Novel) and in Julius Mosen’s epic poem Ahasver (1838; Ahasuerus).360
 
            Among the numerous reviews elicited by the latter was a critical appreciation by Karl Gutzkow. This, in turn, provoked what has been called the Ahasver-Streit (Ahasuerus debate),361 which―commencing in 1838―gave further prominence to the figure of the Wandering Jew. Indeed, as Kathrin Wittler has observed, the figure of Ahasuerus was at the time one of the most popular literary subjects in Germany.362 It is more than likely that Kaulbach, too, would have followed the debate; as would have contemporary writers, and in particular those writers working on Jewish themes and engaged in the emancipation debate, which had been linked by Gutzkow to the figure of Ahasuerus.
 
            Gutzkow, whose conflicting views about Jews have frequently been remarked upon,363 was a leading figure in the Junges Deutschland movement. Steeped in the antisemitic stereotypes of his time, he nevertheless was a vocal supporter of Jewish emancipation and was friends, among others, with Auerbach and Salomon Ludwig Steinheim, the polymath and emancipationist whose libretto to Ferdinand Hiller’s oratorio on Die Zerstörung Jerusalems was discussed in chapter I of this book.
 
            Auerbach’s Spinoza was to some extent a response to Gutzkow’s earlier novella Der Sadducäer von Amsterdam (1834; The Sadducee of Amsterdam), which focuses on the historical Uriel Acosta (also da Costa) and his ultimately futile struggle to break free from restrictive Judaism and engage in free thought. The novella has been described as a “commentary on the ‘Jewish Question’ in 1830s Germany” and as an exposition of the “conflict between ‘universalism’ and ‘particularism’,”364 which ultimately envisages the annihilation of Jewish particularity.365 The young Baruch Spinoza is mentioned as a minor figure that embodies hope for a Jewish future outside the confines of Judaism.
 
            Auerbach’s treatment of the Jewish theologian and philosopher a few years later sees him achieve what was denied to Gutzkow’s Acosta.366 After extricating himself from the suffocating Jewish past, and after testing and rejecting non-Jewish alternative identification patterns, Spinoza eventually gains his individual freedom.367 In the novel’s final chapter, entitled “Redemption,” the philosopher experiences a vision of the dying Ahasuerus who recognizes in Spinoza not only his own redeemer, and that of the Jews, but of all humanity.368 Yet Spinoza’s freedom and his redemptive potential are predicated on the “exorcism” of Ahasuerus, on his annihilation and that of the obsolete Jewish legacy he embodies.369
 
            The novel has been described as a “productive continuation” of Gutzkow’s novella, but was moreover significantly influenced by the so-called Spinoza debate provoked by Goethe’s “Prometheus” (1789), for which the poet had abandoned his Ahasuerus project and on which he reflected in Dichtung und Wahrheit immediately following on the outline of his plan for “Der ewige Jude.”370 This proximity may have suggested to Auerbach not only to recast Spinoza as “precursor of the eighteenth-century German-Jewish Enlightenment” and as agent of “an exemplary German-Jewish cultural synthesis,”371 but, more specifically, also to confront him with the figure of Ahasuerus.
 
            When Mosen’s epic poem appeared in the following year, Gutzkow published a review in two parts in which he criticized attempts of re-interpreting the legend of the shoemaker of Jerusalem and, more specifically, of instrumentalizing the figure in the struggle for Jewish emancipation.372 He denounced in particular the tendency of turning Ahasuerus into a martyr and attributing him with a mission. Effectively confirming the allegorical validity of the legend with its historical vindication, he maintained: “Ahasuerus, as is well known, is Jewry itself, and the legend of his sorrowful immortality contains a prophecy made post eventum.”373 More specifically, Gutzkow claimed that Ahasuerus’s crime was not really against Christianity but consisted, in fact, of the most base lovelessness: “He offended not as a Jew, but as an egoist and opportunist.”374
 
            As in his earlier novella, Gutzkow once again attacked Jewish particularism:
 
             
              The Jews were not damned to wander across the earth because they were not Christians, but because they lacked the stirrings of moral, noble, beautiful, human feeling, because they lack[ed] love, because they with the despising mocking spirit of this race sneered at misfortune. They committed a crime, not against Christianity, but against humanity!375
 
            
 
            Gutzkow’s attempt to separate the fate of Ahasuerus from its religious context is indeed a modernization of the legend inasmuch as it effectively introduces notions of modern biological antisemitism into the debate: What the writer seems to suggest is that the Jews were not condemned for remaining Jews, as suggested by Croly, but for being Jews in the first place, the kind of Jew, that is, who is represented by Ahasuerus.
 
            Consequently, Ahasuerus’s literary resurgence was sarcastically criticized by Gutzkow as confirmation of the continued validity of the figure’s allegorical potential, resulting―as implied already by Storch in the foreword to his translation of Croly’s Salathiel―from the perpetuation of “Jewish” traits:
 
             
              This is the modern Ahasverus [sic] as he still constantly trades and haggles among us, as he jeers in literature, dissolving the organic. This is the disgusting, self-reinforcing part of Judaism, that part which is always celebrating itself, this is Ahasverus who has now in our poems transformed himself into a great man and a missionary of the future.376
 
            
 
            For Gutzkow, this modern Ahasuerus embodies Jewish inassimilability and represents the Jew “precisely in his incapacity to have a mission.”377 In short, he is everything that still hinders emancipation.378
 
            The German writer instead offered a plan of his own for a “modern” Ahasuerus in which he sought eventually to reach the “standpoint of Spinoza.”379 Gutzkow’s preoccupation with the “modern” Ahasuerus may implicitly have been a response to an earlier review of Mosen’s poem by the writer Ferdinand Gustav Kühne who had noted that the epic lacked any reference to the modern period. Kühne maintained that “no one has yet given shape to the modern Ahasuerus, no one has yet comprehended him as the modern Prometheus who, for his ire towards God, seeks to make humanity happy.”380 In conclusion, the critic challenged: “Who among the German poets shall find a suitable form for the modern Ahasuerus?”381
 
            In the course of his argument, Gutzkow attacked also Ludwig Philippson as well as “Jewish clubs” and “emancipation societies” for resisting to acknowledge that Judaism was supposedly no more than a “deaf nut.”382 Philippson’s venture of a Jewish newspaper, he had established the Allgemeine Zeitung des Judenthums in the previous year, was decried by Gutzkow because, to him, it appeared to affirm Jewish particularity and was thus another hindrance on the path to full Jewish integration through assimilation.
 
            Ahasuerus may have personified for Gutzkow everything that was obstinate and obsolete in Judaism, yet the German writer emphasized that he had “a great hope of the younger generation of Jews.”383 As observed by Paul Lawrence Rose, rather than offering reassurance, this may well have appeared to his contemporaries “a statement of his innermost conviction that the vast majority of Jews are evil and incapable of redemption.”384
 
            Philippson was quick to respond to what he perceived as Gutzkow’s attack on Judaism. The reform-oriented rabbi fiercely criticized the “symbolization”385 of Jewish history in the figure of Ahasuerus as it was observed by Gutzkow but simultaneously also perpetuated by the writer with his own proposal for a modern Ahasuerus. Insisting on the idea of a Jewish mission, Philippson sternly rebuffed the dissolution of Jewish particularism demanded by the German writer:
 
             
              Lo and behold, then we should be traitors, because we should have sold our mission, the part of universal life that accrued to us; because we should have sent to the bottom of the sea, where it is nothing nor creates anything, the hoard that we defended with our hearts’ blood, that truth we have been entrusted to safeguard!386
 
            
 
            Following on this, in what was apparently meant to be the concluding sentence of his response to Gutzkow, Philippson exclaimed: “We have experienced history, why should we understand it so badly?!”387 The insistence on experienced history and its didactic value appears to conceive of Judaism and Jews as a community of fate and suffering.388 This not only re-affirms the particularity of Judaism and Jews in a historical continuum but emphasizes the self-reflexivity in relation to history which perpetuates the Jewish community.
 
            In an apparently new conclusion to his response, published a week later and polemically directed at Gutzkow, Philippson added to this in a paraphrase of Steinheim, that Judaism includes “the autonomy of mankind on the basis of revelation.”389 The Jewish editor and writer extols Judaism in this way as a religion of reason focused on humanity but authorized by the divinity.
 
            It was only in the second part of his review that Gutzkow eventually engaged with Mosen’s epic poem. Favorably noting that the poet’s re-interpretation affected the legend’s human and moral motifs rather than its theological import, Gutzkow nevertheless insisted that any deviation from the established “Christian” narrative was inadmissible, in particular its Jewish appropriation to the emancipation struggle. More specifically, the writer felt that the identification of Ahasuerus with the Jewish nation was misleading because the messianic hope as well as the concept of a Jewish mission were oriented toward the future and did not look for oblivion, did in fact lack the “drive for self-annihilation” attributed to Ahasuerus.390
 
            As Wagner was to echo about a decade later,391 for Gutzkow Jewish self-annihilation was precisely what the “modern” Ahasuerus should symbolise, because his curse was in truth not the eternally unfulfilled wish to die, but his feeble and exhausted stagnation, his “outliving of himself” and his progressive “obsolescence.”392 It was only in his destruction―and that of the Jewish nation―that a full emancipation was possible through complete assimilation.
 
            The messianic hope of Judaism was considered by Gutzkow a particular hinderance to Jewish emancipation and assimilation. As a witness to the significance of another, new and universal Jewish mission which he considered to transcend the fatal stagnation, Gutzkow too invoked Steinheim, in whose home he was a frequent guest and who was an occasional contributor to the Telegraph für Deutschland edited by Gutzkow.393 The objective of this mission was, according to the writer, to facilitate the reversion of all philosophies and religions to Jehovah by safeguarding “the invisible Temple of Jerusalem,”394 or, in other words, ethical monotheism.
 
            In the previous year, Gutzkow had published under the pseudonym E. L. Bulwer a critical reflection on his times entitled Die Zeitgenossen (1837; The Contemporaries),395 in which he articulated his views on emancipation and to which he explicitly refers in a footnote in his review of Mosen’s epic, maintaining that he concurs with everything said by “Bulwer” about the Jewish question.396 In short, Gutzkow detests the particularism of Jews as allegedly manifest especially in their manners,397 which―as Wagner was also to claim―the German writer perceives to foment “our” revulsion toward the Jewish way of thinking and acting.398 Any emancipation on merely political grounds he rejects; to him, emancipation must rather be based on moral affinity.399 Gutzkow consequently values emancipation as an instrument of undermining Jewish particularism and of the destruction of that “decay” which envelops the “morals of the old and obstinate Judaism.”400 Implicitly linking the question of Jewish emancipation to the concept of the Wandering Jew, once again like Wagner after him, Gutzkow concludes: “emancipation would scatter the Jews all the more, [it] would disperse them across the world and fulfil the curse which Christ saw in their eternally ceasing to be one people.”401
 
            Polemically, Gutzkow called for action on the part of the Jews, rather than eternal lamentation.402 His primary target may have been Joel Jacoby’s controversial Klagen eines Juden (1837; Lamentations of a Jew). In this collection of poems modeled on biblical psalms, Jacoby amplified the idea of Jewish sorrow, which he associated with the romantic concept of Weltschmerz (world-weariness) and which he universalized, suggesting that “the world has turned into the Wandering Jew.”403 Widely considered exaggerated and inauthentic, Jacoby’s text was criticized also by Steinheim. In a note to his own Gesänge aus der Verbannung, he decried the poet’s effort as “repulsive” and “revolting” and insisted that his state of mind was not representative of the Jewish collective.404 Philippson, too, denounced the poet as one of the “false Jews” who “sniff at and bemoan Judaism”;405 he commenced, as Wittler puts it, a “veritable campaign” against Jacoby in the Allgemeine Zeitung des Judenthums.406 Philippson fiercely rejected the suggestion that the situation of contemporary Jews in Germany was in any way similar to that of the Babylonian Exile407 and insisted: “We have not yet lamented, and have not accused―we hope and strive!”408
 
            Yet Gutzkow’s criticism of Jewish lamentation was clearly aimed not only at Jacoby but also at Eduard Bendemann. “Wherever one looks,” he taunted, “we see lamenting and sorrowful Jews, either sitting amid the ruins of Jerusalem or by the rivers of Babylon.”409 In the same year, Gutzkow mocked in an article about Wilhelm von Schadow (1837), at the time the director of the Düsseldorf Academy of the Arts, the romantic preoccupation of the so-called Düsseldorf school of painting, with which both Bendemann and Kaulbach were associated. Again, he in particular criticized its alleged obsession with lamentation, such as Bendemann’s hugely, and internationally, successful Gefangene Juden im Exil (1832; Figure 5) and Jeremias auf den Trümmern Jerusalems (1834–35; Figure 6); both are discussed in relation to Kaulbach’s painting in chapter I.410 This kind of subject, Gutzkow maintained, was not really adequate to the art of painting. It could only ever be fully comprehended by the poet because it needed to be associated with thoughts, reflections, and historical judgments. No painting of this sort, he insisted, could be truly pleasing. It would always remain theatrical and in need of poetical explication: “The genuinely tragic in such a composition can only be achieved by the poet who alone knows how to represent it.”411
 
            Gutzkow intervened with his criticism in the perennial paragone debate about the respective expressive potential of the arts which had reasserted itself in the nineteenth century and which Menzel had discussed in relation to the historical novel.412 Whereas Gutzkow felt that Bendemann had challenged the literary prerogative with his ‘Jewish’ paintings,413 Hermann Püttmann argued for the superiority of the artist’s representation. The art historian, intriguingly taking recourse to literary descriptors, more specifically suggested that Jacoby’s Klagen eines Juden compared to Bendemann’s Jeremias auf den Trümmern Jerusalems like a “puppet show” to a “tragedy by Sophocles.”414
 
            The question mooted by Gutzkow in a polemical spirit was nevertheless valid, and it translates in the context of the cultural engagement with the destruction of Jerusalem into the question of which medium and which genre might best be suited to giving expression to the lofty subject. The cultural productivity of Kaulbach’s painting observed in chapter I in relation to a number of oratorios which were produced intermittently throughout the century highlights the desire for the comprehensive articulation of the subject. At the same time, Kaulbach’s attempts to enhance his pictorial representation through its oratorial extension suggest that Kaulbach felt his own art inadequate to doing the subject full justice.
 
            Roughly concurrent with the completion of Kaulbach’s artistic engagement with the destruction of Jerusalem began to emerge what was to become a proliferation of literary treatments in different genres, encompassing dramatic poems, narrative fiction, and epic poems. While narrative fiction is the main focus of chapters IV and V, products of the dramatic imagination will mostly be explored in chapter III. With regard to the epic genre―in contrast to England, but also Italy and Spain415―the treatment of the historical occurrence remained rudimentary in Germany. Intriguingly, only two epic poems specifically dedicated to the destruction of Jerusalem appear to have been published in nineteenth-century Germany within two years of one another, in 1836 and in 1838, respectively, and both remained fragments.
 
           
          
            Epic Failure: Schnaase and Walter
 
            Die Zerstörung Jerusalems (1836; The Destruction of Jerusalem) by Eduard Schnaase (1805–86) originates in the context of the Christian mission to the Jews. Schnaase was a Protestant preacher and, later in life, archdeacon of St Catharine’s in Danzig (present-day Gdansk in Poland). The Protestant clergyman published various devotional books, including a song book for schools, as well as a number of historical studies;416 his Geschichte der evangelischen Kirche Danzigs actenmäßig dargestellt (1863; The History of the Protestant Church in Danzig According to the Records) is still referred to today.417 With his Zerstörung Jerusalems, Schnaase pursued a twofold agenda. The proceeds of his publication were meant to support Jewish proselytes to Protestantism in Lublin; with his text the Protestant minister moreover hoped to win further Jewish proselytes to the Christian faith.418
 
            Only the first canto of the poet’s “attempt,” as he called it,419 was completed and it is unclear how many cantos were originally envisaged; presumably the response to his epic instalment was not as encouraging as Schnaase had anticipated.420 The missionary objective of the poet is in evidence throughout the fragment and distinguishes it clearly from the learned tradition of epics about the destruction of Jerusalem which originated in England in the late eighteenth century.
 
            Following the pattern of contemporary Pietist missionary efforts, outlined in more detail in chapter IV, Schnaase elaborates Jewish customs at Passover in order to confront them with their Christian re-interpretation. He does so against the background of the historical destruction of Jerusalem and the Temple which is clearly meant to confirm the salvific truth of this re-interpretation and the supersession it indicates. In addition to the historical Temple service, Schnaase describes the seder ceremony in detail as it continues to be celebrated to this day. Yet while soliciting the reader’s sympathy with the magnificence and profundity of the celebrations in ancient Jerusalem, the poet insists on their ultimate vacuity and the new meaning given to the Passover ceremonies through the sacrifice of Jesus. Peers, too, in his The Siege of Jerusalem, challenged the ritual of Passover, but he neglected to make its Christian re-interpretation productive for his text. To Schnaase and his missionary objective, in contrast, it is crucial; it was a focus which the English epoist did not share. The renewal offered with the re-interpretation of Passover as Easter was rejected by the Jews of ancient times and has therefore, according to Schnaase, precipitated the destruction of Jerusalem and of the Temple. The Protestant minister’s epic is thus a plea to contemporary Jews to recognize the supposed truth of supersession and to convert to Christianity, rectifying the alleged mistake of their forebears.
 
            The epic fragment commences with the evocation of the ubi sunt motif, a staple of homiletic discourse, in regard to Zion and elaborates in its first stanzas a condensed image of the city’s destruction. The poet is shaken by the gruesome spectacle but is enjoined not to question the divine decision of the punitive judgment even as he is instructed to address his “brethren”:
 
             
              To your brethren proclaim that not lessened is my arm,
 
              In your songs do tell that gladly I take pity
 
              On him who looks for mercy, his face to me doth turn;
 
              Yet in eternity condemn him, who my word not heeds.421
 
            
 
            The offer of divine mercy to those who turn to God and the threat of eternal damnation to those who will not is clearly directed by the poet at potential Jewish proselytes. In his invocation, addressed to the Spirit of Mercy, Schnaase concisely articulates his missionary purpose:
 
             
              Spirit of Mercy, descend Thou
 
              Upon me, strengthen me
 
              That I may sing in your honour,
 
              That I proclaim Zion’s fall
 
              For the blindness of its sin,
 
              And yet the brethren’s faith increase;
 
              That they in Thy word should trust,
 
              Joyfully believe until they shall see.422
 
            
 
            The Jewish rejection of Jesus is related by the epoist not only to the last Passover in the doomed city, but Schnaase moreover attributes its destruction in a reiteration of well-known stereotypes to the alleged moral corruption of the Jews and their supposed perseverance in sin and hypocrisy:
 
             
               Their hearts are corrupted,
 
              Have died,
 
              Dark, they are, as is the night;
 
              Easter came so graciously,
 
              Yet it did not lift
 
              The power of sin.
 
            
 
             
               Come, come, shepherd of the soul,
 
              Bring goods,
 
              That remain for evermore!
 
              Come, come and spare!―
 
              Yet the Son
 
              Is basely cursèd by the people’s multitude.
 
            
 
             
               Woe, woe! Ruin
 
              Cannot die
 
              In the feast’s sacred sounds;
 
              For the song is vain hypocrisy,
 
              Vile flattery,―
 
              Ruin is its reward!423
 
            
 
            Schnaase identifies Passover―or Easter―as the pivotal connection between God and His people. Elaborating the narrative of Israel’s liberation from bondage, he suggests this to be the type for the liberation of humankind through the sacrifice of Jesus as symbolized through the re-configuration of the seder as the Last Supper. Passover and the Temple cult of sacrifice have been superseded with the one and eternal sacrifice of Jesus. Schnaase emphasizes the finality of this last Passover before the destruction of Jerusalem and the Temple and the failure of Israel to apprehend the substitution:
 
             
              […]
 
              The end of celebrations arises for the people;
 
              One last time, the Lord is close to it.
 
            
 
             
               For the celebrations’ decorations descends
 
              Black gloom of night,
 
              To receive with shivers
 
              Whatever lived and kept a wake;
 
              Nevermore the feast shall come,
 
              Who bestowed it, took it, too,
 
              When the Temple’s curtain was rent,―
 
              The downfall is assured.
 
            
 
             
               And from afar and far
 
              It resounds like the crash of thunder;
 
              In black the stars enshroud themselves;
 
              And approaches the Son of the Eternal.
 
              Lo, He keeps what He did promise,
 
              To tear the rug of Moses;
 
              Comes, yet not in mercy anymore;
 
              War and misery Him precede.
 
            
 
             
               Peace, peace in the highest!
 
              Once did say the angels’ multitude;
 
              Yet now it chimes: Woe! Woe!
 
              Woe! Now and for evermore.
 
              Woe! Woe, in Salem’s gates!
 
              Woe to all that were born!
 
              Woe, the Judge is nigh!
 
              And the Day of Wrath has come!424
 
            
 
            The evocation of the apocalyptic dimension with which Schnaase’s fragment concludes associates the universal exhortatory significance of the destruction of Jerusalem in homiletic discourse. His epic is predominantly, but not exclusively, addressed to the Jews, whose ancestors had experienced the supposed historical divine judgment. As such the destruction of Jerusalem is construed as a type of the Last Judgment and its literary exposition emerges as a plea to the remnant of Israel finally to see the light before it is too late; yet it is calculated to put the fear of God also into the Christian reader.
 
            It seems difficult to imagine where the ecclesiastical poet should have gone from here. His failure to complete his project may not only have been due to its lack of commercial and missionary success but also to conceptual issues. His point strongly made in this first canto with the evocation of supersessionist logic and of the Last Judgment, any continuation could, at best, only have been a reiteration of the same which, at worst, would have been perceived as numbing and loathsome.
 
            Johannes Walter’s Die Zerstörung von Jerusalem: Ein Epos (1838; The Destruction of Jerusalem: An Epic), of which no copy seems to have survived, did not fare any better than Schnaase’s effort, though it appears to have followed a very different trajectory.425 It did not, as far as can be gauged, participate overtly in the discourse on the mission to the Jews, but focused rather on the historical dimension and its moral and religious import. The first of several projected instalments which apparently never made it into print, the slender volume, printed at the author’s expense, was given the title “Weihegesang” (Consecration Song) and comprised “the portents heralding the destruction as well as the comprehensive depiction of the moral and mystical state of this period and the lamentable political circumstances of the Jews in this era.”426
 
            Advertised as the first poetic work of its author, who was the editor of the Augsburger Tagblatt, Walter’s epic poem was praised by Joseph Heinrich Wolf as highly dramatic and quite original; the critic noted moreover that occasionally the poet adopted the style of oratorio libretti.427 The reviewer for Blätter für literarische Unterhaltung was less charitable.428 Focusing mostly on the poet’s use of meter and orthography rather than his rendering of the subject, the critic expressed strong reservations, although he deferred his final judgment to the publication of the remaining cantos of the epic. He nevertheless emphasized that the chosen subject was perfectly suitable for an epic treatment.
 
            In the publisher’s announcements, praising the poem’s Klopstockian enthusiasm,429 a similar claim had been made:
 
             
              In the whole of history there will hardly be any subject more suitable for a purely epic treatment than the present one; and following that section of history which directly encompasses the foundation of the Christian religion, the narrative of the destruction of Jerusalem, the once so mighty city and initial cradle of Christianity, the narrative of the fall of the Jewish people and its dispersal throughout the world, may very well be one of the most remarkable for all denominations.430
 
            
 
            In Germany, the sentiment appears not to have been generally shared, or the undertaking may simply have been considered too daunting by other poets―Heinrich von Kleist apparently considered it, as did Coleridge in England, yet ultimately neither embarked on this major undertaking. In any case, the epic treatment of the destruction of Jerusalem appears to have been a disheartening failure in German literature of the nineteenth century. More intriguing is therefore the claim as to the interest that the subject was thought to hold to all denominations. As discussed in chapter IV, the destruction of Jerusalem in fact became a remote battleground in which the two major denominations in Germany―Protestantism and Catholicism―enacted a side, or after, show to the Kulturkampf.
 
           
          
            Epic Transformations of Ahasuerus against the Background of the Destruction of Jerusalem: Mosen, Heller, and Giseke
 
            Schnaase’s and Walter’s epic poems about the destruction of Jerusalem appear to be the only ones to have been published in nineteenth-century Germany. Yet there are, among the plethora of epic poems on the related subject of the Wandering Jew, three works in which the link between Ahasuerus and the destruction of Jerusalem, suggested by Croly’s Salathiel and Kaulbach’s monumental painting, was also elaborated in a significant way, though three decades lie between Julius Mosen’s Ahasver (1838) and Seligmann Heller’s Die Wanderungen des Ahasver (1865; 1868; The Wanderings of Ahasuerus) and Bernhard Giseke’s Ahasverus, der ewige Jude (1868; Ahasuerus, the Wandering Jew).431
 
            Mosen (1803–67) was descended from an originally Jewish family which had converted centuries earlier.432 By profession an advocate, his literary production was associated with the Junges Deutschland movement. Among his contemporaries, Mosen may have been known best for his “Andreas-Hofer-Lied” (1831; Andreas Hofer Song) about the heroic figure of the eponymous Tyrolean freedom fighter during the Napoleonic Wars.
 
            Mosen’s Ahasver was the product of a philosophical approach in which he sought to create a counterpart to his earlier Das Lied vom Ritter Wahn (1831; Lay of the Knight of Delusion).433 In this poem, in contrast to the later epic, he sought to find poetic expression for “the soul struggling to become one with God in immortality,” while in his Ahasver he attempted to articulate
 
             
              the nature of man encompassed in its earthly being, like as to the spirit of universal history embodied in the individual, that initially in involuntary defiance and then in acute consciousness brusquely confronts the God of Christianity.434
 
            
 
            Controversially, Mosen maintained moreover that “[l]ike the German people has been the real carrier of Christianity in universal history, it may also avail itself in consistent inevitability of the legend of Ahasuerus as a national myth.”435
 
            Mosen’s epic poem in terza rima appeared in the same year as Walter’s fragment―in the very year in which Kaulbach’s cartoon was first exhibited. It is difficult to say, therefore, whether it had a direct impact on the artist’s conception or, conversely, whether the poet was familiar with the artist’s design.436 Yet his conception of the Ahasuerus figure is, in any case, very different from that of Kaulbach. Other than Schnaase’s and Walter’s efforts, Mosen’s epic won critical acclaim, as witnessed by Gutzkow’s interest and a proliferation of reviews.437
 
            Mosen’s main conceit is the re-interpretation of Ahasuerus, like Job, as an embodiment of suffering humanity. Yet in contrast to Job, he loses his spiritual certainty in response to circumstances. When he is supposed to give up his two children―Ruben and Lea―to “Roman lust and bondage,” as one critic explains the poet’s more oblique rendering,438 Ahasuerus approaches Jesus, whom he believes to be the Messiah of the Jewish imagination―mighty, a savior come with his sword to free the Jews from the Roman yoke. Yet Jesus, in response, prophesies the destruction of Jerusalem. In disappointed rage, Ahasuerus accuses the Galilean of having lied and betrayed his people. Seeing no alternative, Ahasuerus eventually kills his children to save them from the Romans and descends into strict materialism which denies any transcendence:
 
             
               Made from earth is Man, and on the Earth
 
              And of the Earth he lives, so that once,
 
              Like his mother, he turn into earth again.439
 
            
 
            And so the focus of his ire shifts to include the new and contrary god:
 
             
               Not a human struggle is incumbent on us,
 
              Not with Rome alone and a Roman world;
 
              Incumbent it is, to subdue a new, strong God.440
 
            
 
            In relation to his extensive description of the destruction of Jerusalem, Mosen devises a configuration which may have inspired later narrative variations of the subject. Lea, the daughter of Ahasuerus, is in love with the Christian Roman Matthias; and his son Ruben is the Roman’s best friend. When the Temple is all ablaze and only Ahasuerus and his two children survive on its roof, Matthias, returned against his will as a soldier in the besieging army, seeks to save them. Yet Ahasuerus hurls first him and then his children into the blaze before he too, “the last Jew,”441 in vain seeks his death in the flames.
 
            In each of the three periods in which the poem is structured―the second focusing on Julian the Apostate and the attempted reinstatement of the Jewish Temple cult―his children are restored to Ahasuerus, like those of Job. Yet again and again, unlike Job, he becomes guilty of their deaths.
 
            Eventually, hiding from the world, in the third period Ahasuerus has visions of the dead proceeding past him and finally he perceives the “demon” of his people, “Jehovah with the tiger’s visage.”442 The terrible vision is contrasted with the appearance of the maternal personification of Nature who, his children at her breast, promises Ahasuerus to keep them alive until they shall be restored to him. Yet the “demon” incites him as an instrument of his own revenge against the Christian god who “with a brush of fire / Has swept far and wide the children of Israel.”443 The “demon” seeks to elect to himself another people―the progeny of Ismael. He thus inspires the foundation of Islam by Mohammed, and Ahasuerus is his messenger:
 
             
               Yet you, man of the first experience,
 
              Shall be with him [i.e., Mohammed], so he learns to comprehend
 
              Within himself the new, great revelation.444
 
            
 
            With the Muslim hordes Ahasuerus then besieges Roman Jerusalem. When he fails to mobilize Israel to join the fray, he rejects his people. Instead, he opens himself up to love for all humankind and thus means to turn his curse into a blessing.
 
            For the last time, the children of Ahasuerus are restored to an earthly life at the Holy Sepulchre. Yet, ignorant of this miracle and echoing the biblical story of Jephtha, Ahasuerus vows that anyone found at the holy site of Christianity shall be put to death. Despairing at the cruelty of the circumstances he seeks to save Lea and Ruben, but his soldiers shoot at him and the children at his breast: “At his chest, like glass they [i.e., the arrows] shatter, / Yet fell his children’s tender limbs.”445
 
            Nearly insane with pain and sorrow, Ahasuerus challenges Christ to an eternal fight so as to save humankind from him: “Unshackled from Him and from His mercy / Commence I now the lengthy fight ’gainst Him, / ’Til all humankind from Him I shall have saved!”446 In a final vision of Christ who accepts the challenge and defers its resolution to the Last Judgment, Ahasuerus is told by Jesus to “struggle on! and on!”447 The epic poem thus offers an idiosyncratic Christian interpretation of the legend, in which Ahasuerus is given Promethean qualities and his quasi-Faustian struggle is presented as paradigmatic of the human condition. Ahasuerus is revaluated by Mosen as an eternally striving everyman figure, which reflects an increasing interest in imbuing the otherwise insufficiently complex figure of the Wandering Jew with life by representing him as the personification of a principle.448
 
            Seligmann Heller (1831–90), mainly known for his translations from the Hebrew into German, was also of Jewish heritage but, unlike Mosen, identified as a Jew. His Die Wanderungen des Ahasver (The Wanderings of Ahasuerus) first appeared in 1865 but was reissued in a second edition in 1868 to which were added two more “wanderings” and the subtitle Ein Heldengedicht (A Heroic Poem).449
 
            Noting the poet’s indebtedness to Johann Gottlieb Rönnefahrt, whose own dramatic poem is discussed below in more detail, as well as to Croly and Robert Browning, Anderson scoffed that Heller’s Ahasverus “is all familiar to us, especially the passages dealing with the destruction of Jerusalem.”450 Yet this appears to be a simplification. The description of the historical event is not only extremely condensed, in contrast to both Mosen and Giseke, but the poet moreover explicitly rejects the otherwise pervasive Christian notion of the destruction of Jerusalem being the fulfilment of the prophecy of Jesus. Rather, the cataclysmic catastrophe is attributed exclusively to the internal strife among the Jews and the zealous distortion of their religion.451 It is thus effectively disengaged from the in Christian texts pervasive soteriological framework and is represented as the result of the Jews’ betrayal of their essentialized national character.
 
            By far the most detailed description of the violent events of the destruction of Jerusalem in the epic genre is Giseke’s. His Ahasverus, der ewige Jude (1868; Ahasuerus, the Wandering Jew) is influenced, as Anderson observes452, by the Book of Lamentations and, once again, by Croly’s Salathiel.453 As the critic notes, there is nothing “Byronic or romantic” in Giseke’s epic poem: “it is in many ways a realistic narrative, and its very flatness―its almost cold, remorseless objectivity of style―makes for dynamic writing.”454
 
            Giseke, appearing to conflate him with John of Giscala, sets Ahasuerus up as inciting the war against the Romans and usurping leadership. He attributes to him, by implication, the destruction of the city and the Temple:
 
             
              Is this, Ahasuerus, what you bring?
 
              Then, the torch you wield is
 
              A firebrand that in terror
 
              This city, and us, shall consume.455
 
            
 
            After the destruction of Jerusalem, burrowing through the ground beneath the ruins, Ahasuerus escapes to Masada. During his extended subterranean existence, he loses all “measure of time.”456 At Masada he is, once again, conflated with another historical figure, in this case Eleazar ben Jairus, who incited the Jewish garrison to mass suicide in the face of the impending breach of the defences of the Jewish stronghold by the Romans. In the speech attributed by Giseke to Ahasuerus, the Zealot envisages the future coming of the Messiah even as he concedes that he misread the signs of the times―another allusion to the Wandering Jew’s fall from time:
 
             
              Ere all this calamity here happened,
 
              Believed I that the time was now.
 
              Since the signs I misunderstood,
 
              Jehovah I did not recognise.457
 
            
 
            The epoist ties his Ahasuerus to messianic ideas, but the signs he fails to recognize are not signs of redemption but of destruction; supersession is implicit in Giseke’s epic poem. In Heller’s epic, the messianic expectation finds no articulation at all, in line with the poet’s demythologization of the historical occurrence. In Mosen’s Ahasver, finally, the figure of the Messiah appears as a manifestation of divine power in the world, yet its inactivity and apparent helplessness toward the unfolding of the divine will provokes disappointment and materialism as a consequence. Nevertheless, the deceptive indifference of the Messiah in Mosen’s epic is ultimately the power which provokes Ahasuerus’s resistance and his own activity. It thus sets his teleological and potentially redemptive trajectory in motion, which is denied to the figure in the other two epics.
 
           
        
 
      
       
         
          Digression II Vice in all its Ugliness: Rittershausen
 
        
 
         
          The notion of the dramatic poem took hold also in Germany. In the early decades of the nineteenth century, predating both Kaulbach’s pictorial effort and the various musical articulations of the subject discussed above, the destruction of Jerusalem inspired also the dramatic engagement with the historical episode. The presumably earliest dramatic engagement with the destruction of Jerusalem in nineteenth-century Germany predates Loewe’s oratorio by almost two decades. Joseph Sebastian von Rittershausen’s tragedy Jerusalems Zerstörung (Jerusalem’s Destruction) was published in 1811. This play, because it includes no Ahasuerus figure, does not correspond to the pattern of the other dramatic texts discussed in the following chapter. It is, moreover, very different from both the British and the German emerging traditions. It nevertheless offers an important, though idiosyncratic and culturally unproductive, dramatic engagement with the subject and I therefore insert its discussion here as a digression.
 
          
            An Idiosyncratic Precursor
 
            Joseph Sebastian von Rittershausen’s (1748–1820) tragedy Jerusalems Zerstörung (Jerusalem’s Destruction) was published in 1811 during the Napoleonic Wars in a time of momentous upheaval. It is intriguing in particular as an articulation of a Catholic appropriation of the subject long before the Kulturkampf, and for the political context by which it is implicitly informed.
 
            An honorary spiritual counsellor (geistlicher Rat), for some time a monk of the Theatine order, professor of philosophy, and ordained priest living on a small sinecure in Munich, Rittershausen was moreover active as a painter of religious and historical subjects as well as a dramatist and writer. In the course of his long career, which took him also to France and Italy, the versatile and adversarial author ruffled quite a few feathers. In Die Hypokriten in Bayern (1802; The Hypocrites in Bavaria),1 initially published anonymously and followed by several supplements,2 Rittershausen polemically denounced the “Sadducean” professors at higher schools in Bavaria whom he censured for propagating atheism or at least the abandonment of true Christian faith.3 Accusing them of “hatching Kantian embryos,”4 he maintained that the egotism, despotism, and slavery to the passions they fostered ultimately produced nothing but despair.5 The author’s reference to Sadducees, one of the factions among the Jews of the later Second Temple period, associates the internal unrest which hastened the destruction of Jerusalem. It may already reflect, at least partially, the historical analogy the author was to elaborate a little later in Jerusalems Zerstörung.
 
            Much earlier, in the first volume of his Hauslegende oder Feyerstunden eines Christen (1787; Home Legend or a Christian’s Hours of Celebration), Rittershausen had described the Sadducees as a “stealthy sect” of “generally merry brothers and the foremost of lechers.”6 In the two volumes of Hauslegende, Rittershausen sought to relate the life of Jesus in an engaging narrative with the objective of educating the lower classes to the truths of the Catholic faith. In the first volume, he included also a lengthy description of biblical Jerusalem,7 a setting of the scene, as it were, that encompassed the destruction and rebuilding of the First Temple.8 The author seems to have projected further volumes but, if so, his plans came to nothing.9 Nevertheless, his Jerusalem play, conceived by Rittershausen as a companion piece to his earlier Die Tochter Jephtes (1785; Jephtha’s Daughter),10 may arguably also be understood as a continuation―and conclusion―of his project.
 
           
          
            The Apex of Iniquity and Divine Retribution
 
            In the epilogue to Jerusalems Zerstörung, Rittershausen acknowledges the “true history” of Josephus as his source and describes his subject as one of the “greatest occurrences” in universal history.11 He maintains that the destruction of Jerusalem promotes the most profound reflection on the Lord’s merciful forbearance as well as his eventual punitive justice. Echoing Schiller’s thoughts on the stage as a moral institution, the author moreover identifies dramatic art as a distinct voice with a strong impact on human morals―be it positive or negative.
 
            Anticipating the censure of his critics, Rittershausen moreover felt it necessary to assert that it was his objective to represent virtue as desirable and vice in all its ugliness. Again, this invokes Schiller and, more specifically, his preface to the first edition of Die Räuber (1781; The Robbers), in which the dramatist explains:
 
             
              It is the course of mortal things that the good should be shadowed by the bad, and virtue shines the brightest when contrasted with vice. Whoever proposes to discourage vice and to vindicate religion, morality, and social order against their enemies, must unveil crime in all its deformity, and place it before the eyes of men in its colossal magnitude.12
 
            
 
            It may well be that Rittershausen was in fact inspired by his reading of Schiller’s play to turn to the destruction of Jerusalem in the first place. In scene two of the first act of Die Räuber, Karl Moor, reading in Plutarch about the lives of great men, is disgusted with the insipidity of his own century and, more specifically, with the critical and creative reception suffered by the heroes of old at the hands of sickly academics and foolish playwrights; the scheming Spiegelberg chides him: “Josephus is the book you should read.”13 Spiegelberg then proceeds to develop his own bizarre scheme of gathering the Jews in Palestine and reviving the kingdom of Judah under his sceptre. Arguably, Spiegelberg was conceived by Schiller as a converted Jew, and his scheme of re-establishing a Jewish kingdom in Jerusalem has been read as a desperate response to the inner conflict between his Christian and Jewish identities.14 It seems that Rittershausen, albeit himself in danger of warping (“verhunzen”) the heroism of yore in his tragedy, nevertheless felt compelled to take Spiegelberg’s advice to engage with Josephus.15
 
            Rittershausen’s apology for the representation of vice and excess on the stage in emulation of Schiller may have been motivated in particular by the author’s choice to give much prominence to Mary of Bethezuba’s teknophagy in addition to the iniquities and cruelty of Simon bar Giora and John of Giscala (Johannes von Giscala). In justification of his approach, Rittershausen moreover cites the painter Correggio who is said to have responded to the charge that his designs were neither as accurate as Michelangelo’s nor as beautiful as Raphael’s that he painted as prompted by his emotions.16 The allusion suggests that the author sought to engage an emotional dimension through his play that would potentially extend his own emotional investment to the reader and an imaginary audience, though it is doubtful that Rittershausen would have expected Jerusalems Zerstörung ever to be performed on the stage.
 
            Rittershausen’s decision to pre-empt the censure of his critics was neither arbitrary nor out of character. Decades earlier, his cicerone to the art collections in Munich, Die vornehmste Merkwürdigkeiten der Residenzstadt München (1787; The Most Distinguished Curios of the Capital City of Munich),17 had been scorned by some reviewers. The indignant author responded with a lengthy polemical pamphlet An die Rezensenten zu Jena (1789; To the Reviewers at Jena).18 Nor was Rittershausen very reticent in the literary debate he instigated with his denunciation of the “hypocrites” in Bavaria.
 
            Indeed, his intractability did not stand Rittershausen in good stead. In the newly established Kingdom of Bavaria (1806), which relied very much on the support of imperial France to assert itself against the neighboring Austro-Hungarian Empire and against Prussia, the irksome author had incurred suspicion for his anti-Napoleonic stance and was exiled to Bayreuth in the recently acquired Franconian province where he remained until 1817.19 Read in this context, Jerusalems Zerstörung acquires a topicality which suggests that the author’s conception of the historical occurrence and its actors may have been intended as a commentary on his own time, perhaps even as an attempt to placate the political establishment.
 
            The obvious analogy would suggest the Jews in Jerusalem and the tyrants under whose rule they suffer to correspond to the German states, in particular Prussia and Austria, with the Maccabee Silas and his followers as well as the sincere and honorable priests embodying an equally pious and enlightened minority that might conceivably be decoded as signifying the German states under French protection, such as those of the Rheinbund (1806–13; Confederation of the Rhine) which included Bavaria. In such a scenario, the conquering Romans might easily be identified with the French which would then suggest the figure of Titus to evoke the war-like emperor, Napoleon Bonaparte. Indeed the erstwhile First Consul’s grab for, and irresistible rise to, the highest power in 1804 offers a plausible enough parallel to both the emperor Vespasian and his son and successor Titus.
 
            While largely portrayed in accordance with the image sketched by Josephus, Rittershausen’s characterization of Titus surpasses the Jewish historian’s encomium of the Roman imperator. His Titus, hailed in emulation of Aurelius Victor without any irony as the “treasure” of his people and the “delight of humanity,”20 appears at the end of the play as a kind of deus ex machina to insist that he was no more than the instrument of divine providence,21 a trope perpetuated in Christian discourse no less than the imperator’s alleged mercy and benevolence.
 
            More importantly, and arguably intended as an implicit admonition to the French emperor, Rittershausen’s Titus pledges his commitment to good governance:
 
             
              Oh, you Romans! Would that I could satisfy all your desires. But I am only a mortal, like you. I shall love you like a father loves his children: but I will never be without faults; and yet my innermost striving shall aim to make you happy. Should I once be your emperor: I shall be yours truly and shall not entrust a hireling with your concerns:―I shall myself maintain law and justice and not suffer any tyranny that abuses my name. With my own hand shall I break the yoke that rests heavily on your necks: I shall watch if not a silent lament trouble the peaceful stars: if loud lamentation cry for justice to the seat of the immortal gods on high.22
 
            
 
            Should he not succeed in making all his subjects happy, Rittershausen’s Titus wishes at least to be able to say that he made none of them unhappy.23
 
            The imperator’s assertion that it was his objective to give the Jews a constitution which should have protected them from internal strife and any destructive tendencies is once again of contemporary significance.24 Bavaria was given its first constitution only a few years prior to the publication of Rittershausen’s play in 1808 by King Maximilian I Joseph. Its twofold objective was to unify the new state and to forestall a constitution otherwise to be imposed by the French emperor.25 Clearly, the author welcomed the democratic innovation, though it was only the revised constitution of 1818―after Napoleon’s fall and Rittershausen’s return from exile―which actually came into effect and ultimately secured the people’s representation in Bavaria.26
 
            The destruction of Jerusalem and the divine punishment suffered by the contrary Jews emerges thus in a political sense as a warning example to the author’s contemporaries:
 
             
              Let, oh let this dreadful catastrophe be an unprecedented warning to all of humanity of the abyss into which the pride of human presumption hurls itself if, despising divine and human laws, it dissolves the ties of those obligations without which no state may endure!27
 
            
 
            In Rittershausen’s play, any laws, human and divine, are indeed denied and mocked by the iniquitous Simon bar Giora and John of Giscala. John is drawn by the author as a villain of Machiavellian cast and Simon is portrayed as a sadistic brute. Their characterization is not only a perpetuation of the stereotypes that developed over the course of centuries in the wake of Josephus, it is in some ways even a further radicalization of the historian’s account which offered gruesome illustrations of their cruelty and inhumanity that only served to emphasize the justice of the divine punishment to befall the city in which such excesses proliferated.
 
            Simon and John’s depravity, emphasized throughout the play, is demonstrated most graphically in the fourth act which sees them carousing and gorging themselves in a subterranean vault while famine and illness rage in Jerusalem. The devious John moreover plans to have the Temple burnt. He expects the sight to excite its defenders to an absolute frenzy toward the Romans that should result in Jewish victory; in addition, he hopes that Silas, the fictional descendant of the Maccabees and honorable antagonist of the tyrants, will perish in the flames. To Simon he promises kingship and, once he will have satisfied the people’s superstition with a new Temple, that he will be hailed as savior. Yet as he relates his scheme to Simon, his asides reveal that he seeks to betray the other: He intends to accuse Simon of the deed to remove the uncomfortable rival and envisions for himself to be anointed High Priest and King.
 
            The Machiavellian cast of John is acknowledged by the politically less savvy Simon with admiration. His own ambitions are less refined―or refined in a very different sense. Inspired by the other’s stratagem, he reveals his own sadistic phantasies: Simon desires to emulate the historical precedent of the King and High Priest Alexander (i.e., Alexander Jannaeus) who entertained himself during a feast with the crucifixion and murder of hundreds of his opponents.28
 
            Yet the very brief second scene around which the act pivots even eclipses this horror. In it Simon and John are informed of Mary’s teknophagy. The scene is interesting in particular because John, characterized throughout as sly and crafty, if in his own way no less a villain than the brutish and cruel Simon whom he deftly manipulates, is completely shaken by the very idea. In the stage directions, he is described as “horrified,” “much dismayed,” “completely having lost his composure,” and “faint-hearted.”29 Simon, in contrast, callously mocking that no feast should lack roast, is desirous to behold the “female tiger” and to relish her torture.30
 
            The confrontation with Mary (Maria) follows in the third scene. Simon, his sadism now provided with an object, insists that he has not yet had his fill watching her pain and envisions that with his own belly full he will see her die of hunger. He will indeed see her die, yet the tables will be turned against him. The tyrants give Mary wine and the insane woman confides: “Human flesh gives a thirst.” Toward Simon and John she continues: “You have devoured so much human flesh, that is why there are so many goblets in front of you.”31 When Mary eventually phantasizes to be accused by her murdered child and to be judged by God himself, her hallucination finally alarms even Simon. The distraught woman calls the eternal God’s judgment upon the tyrants and invokes the dead:
 
             
              O rise up around me all you bloody shades of the murdered! […] Tremble, entrails of the earth, release all the dead slain by all the tyrants of the earth―cast the world into chaos—jolt the elements―eradicate humanity―[…] Arise―arise―spectres―wreak vengeance—vengeance―32
 
            
 
            Upon which the unfortunate woman falls dead to the ground. Yet to Simon and John she rises up again as a shadow to the unabating dreadful blare of a trombone which evokes the Last Judgment:
 
             
              John and Simon get up, reeling.―The chairs topple over. In front of their footsteps rises up the shadow of Mary with the bloody knife, the murdered child in her arm. The tyrants seize one another―wrestle―one hurls the other away, wherever they turn in flight, the shadows of the famished rise up against them. The lamps die down―flashes of lightning are thrown towards them.33
 
            
 
            In an almost Shakespearean manner, the scene ends in a pantomime of confusion and dread. Mary’s unnatural deed becomes paradigmatic of the guilt the tyrants have incurred not only through their own inhumane actions, but by making others guilty and by compromising all moral certainty. In a terrifying climax, the Chorus of the Famished rises up and demands their judgment to the accompaniment of programmatic music: “The music gives expression to the final punishment,” the fate of damnation, and “[t]he tyrants meet in a pantomime of the most dreadful fright, stumbling through the shadows along the cavernous passages.”34
 
            In the concluding fifth act, Simon and John, once again fighting each other, are apprehended by the Romans and assigned to the jurisdiction of the Senate in Rome. Their well-deserved end is left to the imagination of the reader or their knowledge of the historical events.
 
            Yet not all the Jews in the tragedy are as depraved and vile. The “good” Jews, Silas the Maccabee and his followers as well as the High Priest Matathias and his sons and daughter Dina are contrasted with them. However, all of these “good” Jews perish at the hands of the tyrants or in the cataclysm of the destruction of Jerusalem and the Temple.
 
            Matathias, who knowingly walks into the Temple toward his death at the hands of the tyrants, recognizes: “The extent of your sins, oh Judaea! is at full measure―now He will quarrel with you, the Eternal One.”35 He entrusts his children to the honorable and heroic Silas and prays that he may meet them again in the afterlife. Silas accepts the trust and promises either to triumph over the Romans or to lead his wards untainted and with their honor intact to the reunion with their father after their death.
 
            Dina and her brothers, in no less a heroic spirit, then ask for swords to enter the fray. Silas’s response is intriguing in that it articulates a rather “Catholic” belief in the martyr’s crown. Toward Dina, his betrothed and another manifestation of the Beautiful Jewess, he enthuses:
 
             
              [I]f, in the morn, I will not wind the hymeneal wreath around thy tender temple, oh, then thou wilt already have gained the martyrs’ crown!―If you, my sons! will not carry the hymeneal torch to the nuptials, then you will have robbed the palm of its most beautiful ornament. Perhaps we are the sacrifice the Lord is still waiting for to placate his wrath.36
 
            
 
            In a Christian sense, the sacrifice envisioned by Silas has of course already been made and it is in Christian soteriology precisely Jewish guilt and blindness toward its veracity which provoke the divine wrath, although this is not made explicit in the play. With the notion of a sacrifice, Silas nevertheless mirrors Christian salvific discourse, which informs his further utterances as well.
 
           
          
            The Ambivalent Catholicization of the ‘Good’ Jews
 
            Confronted with catastrophe, Silas adopts a parallel discourse to “Catholic” discourse. It not only extols martyrdom but also emulates the invocation of intercessories. In analogy to the veneration of the Virgin Mary, Silas addresses the great Mother of the Maccabees, who stands “raised on a luminous cloud before the face of the eternal one.”37 The reference is to “The Martyrdom of Seven Brothers” in the deuterocanonical book of 2 Maccabees 7. Recognized by the Catholic Church as the “Holy Maccabean Martyrs” and included in the Martyrologium Romanum (Roman Martyrology),38 the seven brothers, cruelly martyred for their faith, were domesticated in late antiquity as “Christian figures and gradually drained […] of their original Jewish identity.”39 In the twelfth century, Bernard of Clairvaux noted, as paraphrased by Margaret Schatkin, that “[t]he Maccabees were Jewish martyrs since they died before the Redeemer had come and perforce went down to Hades; but they were to be counted as Christian martyrs because of the form of their martyrdom, which was a confession.”40
 
            The martyrdom of the “good” Jews in Rittershausen’s tragedy takes a different form. And yet it seems as if Rittershausen construed an analogy to this precedent in relation to the “good” Jews, even though by the time of the destruction of Jerusalem the Redeemer had come. Silas is a serious character and his words certainly are not a mockery or intended to be understood as such. When he elaborates the image of a sword piercing his soul seven times with the death of each of the seven brothers, this moreover evokes the mater dolorosa and, again, no mockery seems intended.
 
            The certainty of a reward in the afterlife and the deferral of ultimate triumph to the world to come as the basic premise and promise of martyrdom is another instance of the “Catholicization” of Silas. His almost ecstatic vision blatantly emulates hagiographic discourse:
 
             
              What will the glory of transfiguration be in which your immortality will hover around me―rise up to the halleluja of the heavens from decay and death. A trembling sense of joy awakens in me!―Oh, my children! Look up―there already comes down from eternal spring to meet us the lovely youth of heaven: […] crowns, crowns, glide down―away to death, to death―to triumph.41
 
            
 
            The sons of Matathias are subsequently indeed slaughtered on the steps of the Temple by the followers of John while the tyrant himself murders Matathias in front of the “ark of the covenant”42―which is a curious lapse in the author’s historical awareness as the ark of the covenant was lost after the destruction of the First Temple and the Holy of Holies was left void in the period of the Second Temple.43
 
            Dina and Silas also die in the concluding act. Their deaths suggest a further redemptive trait. Both transcend notions of the unforgiving God of the Old Testament by endorsing forgiveness as they die, similar to the last words of Jesus on the cross according to the gospel of Luke: “Father, forgive them; for they know not what they do.”44 Doing so, they in effect appear to embrace the new dispensation. Dina, at the beginning of the fifth act dying in the arms of Silas of an unspecified and unexplained wound, implores him: “To the Avenger leave the vengeance.”45 Silas, perfidiously stabbed from behind by John, dies next to her body, saying to his assassin: “Silas forgives you.”46
 
            The implicit reinterpretation of the destruction of Jerusalem as a martyrdom is of course theologically problematic. As Bernard of Clairvaux implied, subsequent to the death of Jesus on the cross, his continued rejection equalled the rejection of divine grace and the wilful denial of God’s plan of salvation. Intriguingly, if compared with other cultural engagements with the destruction of Jerusalem, conversion is not a topic in Rittershausen’s tragedy. There are no Christian characters among the dramatis personae, nor is the conversion of the Jews pictured at any time.
 
            However, in this context the appropriation of martyrological discourse by Silas, or perhaps, conversely, his subsummation under Catholic martyrology at the intersection between Judaism and Christianity, is important. It signifies a path of redemption which, although it forecloses Jewish existence post-destruction, admits its potential redeemability through martyrdom. And yet, there remain further inconsistencies because of the punitive nature of the destruction visited upon Jerusalem that supposedly was preordained by the Lord, whereas Titus and his Roman soldiers were merely instruments to the fulfilment of the divine will. Silas and Dina as well as the other “good” Jews are caught up between rejection of the new faith and divine retribution. Their death is inevitable but their redemption, though anticipated rather than promised, appears possible as the result of their atonement. With such a suggestion Rittershausen deviates significantly from established doctrine.
 
           
          
            Josephus as Explicator and Facilitator
 
            Rittershausen used the figure of Flavius Josephus to extrapolate on the perceived authority of his historiographic account. The figure of the Jewish historian appears in two consecutive scenes in the tragedy when, at the behest of the imperator, he seeks to negotiate with the Jewish defenders of Jerusalem. In effect, his character, as it has been alleged about the real Josephus’s history of the Jewish War, is a mouthpiece for the praise of Titus. When he first begins to speak to Simon and John, he apostrophizes the imperator as “peace-loving” and “kind” and asserts that all he desires is to deliver the city from its misery.47 Josephus’s speech is rhetorically polished and flowery. Whereas it reiterates some of the arguments proffered by the historian in The Jewish War,48 it is based only loosely on the historical model. More specifically, Rittershausen’s Josephus insists on his good intentions: “I am not, as you deem, bribed to flatter the Roman triumphs. Titus has chosen me because I am of your tribe and of your law. He believes that from my mouth you will calmly listen to the truth.”49
 
            At the same time, Rittershausen casts the impiety and depravity of Simon and John into sharper relief through Josephus. The peace envoy is careful to emphasize the difference between their experience of the siege and that of the people: “But you do not suffer hunger […]; you do not bleed, therefore you also do not know. […] You do not see the thirsting babe-in-arms […], not the father […], not the bridegroom […], not the bride […]. You do not recoil in horror […].”50
 
            The other characters’ attitude toward Josephus is to some extent an indicator of their own integrity. Josephus is denounced by Simon and John as traitor. Yet while it is only down to the latter’s cunning eloquence to save the negotiator from immediate execution, he is nevertheless arrested by Simon, in breach of the conventions of war. Silas, in contrast, come to rescue his beloved Dina from the clutches of Simon, who abducted the young woman and seeks to violate her, hails him as “dear Joseph!”51 and, as the historian points him to where the tyrants have fled, effectively sets him free as well.
 
           
        
 
      
       
         
          Chapter III The Destruction of Jerusalem and the Trajectory of Ahasuerus: Fleeing the Conflagration or Seeking it?
 
        
 
         
          In his monumental painting of the destruction of Jerusalem, Wilhelm von Kaulbach gave the legendary figure of the Wandering Jew striking shape as he flees the conflagration of the destruction of Jerusalem. It was further enhanced with the addition of the avenging demons pursuing the distraught Ahasuerus. As a pictorial motif, this was unprecedented.1 Indeed, though there is a long iconographic tradition of representing the Wandering Jew in graphic illustrations and single-sheet prints, the origins of this particular motif appear to lie outside of art with Christian Friedrich Daniel Schubart’s “Der ewige Jude” (1783; “The Wandering Jew”).2
 
          In the German poet’s lyrical rhapsody about the Wandering Jew, an “angel of death” appears before the transgressor, and a “black dæmon, let loose from hell upon Ahasuerus, goads him now from country to country.”3 It is also Schubart who first places Ahasuerus at the scene of the conflagration. Desperately seeking his death, the poet’s Ahasuerus precipitates himself “into the destructive flames” of Jerusalem, yet to no avail.4 Kaulbach appears to have assimilated and amalgamated both of these suggestions, though, quite significantly, he reverses the trajectory of Ahasuerus and projects it away from the burning Temple into the future.
 
          Yet the most influential literary manifestation of the Wandering Jew prior to Kaulbach’s visualization was offered, as suggested in the previous part, by George Croly whose anonymously published novel Salathiel (1828)―itself presumably inspired by Schubart’s poem, of which prose translations had become available in England in the early years of the nineteenth century―was widely disseminated across Europe. One or both of the two German translations published in 1829 and discussed in the previous chapter may well have been known to the artist. Kaulbach would moreover have been familiar with the debate about the figure of the Wandering Jew in contemporary German literature which was instigated by Karl Gutzkow’s review of Julius Mosen’s epic poem Ahasver.
 
          Sebastian von Rittershausen’s idiosyncratic attempt to engage with the destruction of Jerusalem in a tragedy predated both Croly’s novel as well as the Ahasuerus debate in Germany. It is hence no surprise that he does not include the legendary figure in his dramatis personae. In fact, it took more than four decades after his early effort until a succession of dramatic poems and plays appeared in Germany, which engaged with the destruction of Jerusalem. Conspicuously, all of them feature the figure of Ahasuerus in connection to the historical occurrence; presumably, they were responses to the notoriety the legendary figure had acquired by the latter half of the century. They were also, of course, antedated by Kaulbach’s Zerstörung Jerusalems and, intriguingly, they all acknowledge more or less explicitly the artist’s painting as an intertext. There is, however, no obvious interaction in any of these plays with any of the oratorios mentioned in chapter I.
 
          None of these dramas, like Rittershausen’s, were presumably intended for actual stage performance, but the epic genre also appeared too limited for the adequate representation of the subject. In Germany, as discussed in the previous chapter, the epic failed to produce an adequate treatment of the destruction of Jerusalem. Instead, the legendary figure of the Wandering Jew inspired a proliferation of texts, some of which elaborated the historical occurrence in relation to the paradigmatic figure of the immortal Jew, as Croly had done in the genre of the novel. In his review of Mosen’s Ahasver, Ferdinand Gustav Kühne, not fully satisfied with the poet’s attempt in the epic genre, emphasized the fundamental unsuitability also of the narrative and dramatic genres for a convincing rendering of the Wandering Jew. He suggested that “[f]or the novel, the figure of Ahasuerus is too mythical, for the drama too little character and person.”5 Instead, Kühne advocated a hybrid form, as in Goethe’s engagement with the Faust legend.
 
          Narrative fiction about the destruction of Jerusalem, in particular the novel, commenced in Germany in the late 1830s and began to proliferate in the second half of the century. In contradistinction to Croly’s otherwise very influential Salathiel and other strains of the adaptation of the legend of the Wandering Jew in narrative fiction,6 none of these texts included an Ahasuerus figure, presumably because of its supernatural quality―an exception is a short novella by Anna Freiin von Krane published in the early years of the First World War (1915) in a series of literary texts directed specifically at soldiers, which is briefly discussed following on this chapter in my third digression.
 
          The in the widest sense dramatic texts discussed in this chapter follow the tangent pursued by Croly with his focus on the Ahasuerus figure. This may, possibly, derive to some extent from the figure of the Old Man in Milman’s The Fall of Jerusalem. Like Croly offers an idiosyncratic interpretation of the Ahasuerus legend and the corresponding figure of Salathiel in his eponymous novel, the various dramatic poems and plays emerging in Germany to engage with the legendary figure in relation to the destruction of Jerusalem similarly emphasized different aspects of this character which may, at least in some instances, originate in the reception of Kaulbach’s monumental painting. Like Kaulbach―and perhaps once again in response to Milman―all of these texts, both dramatic or narrative, are replete with manifestations of the Beautiful Jewess who is mostly represented as an exemplar of the conversion narrative in contrast to the Wandering Jew.
 
          In Leonhart Wohlmuth’s tragedy about the destruction of Jerusalem (1857), it is Ahasuerus who sets fire to the Temple. There appear also to be some echoes of Kaulbach’s Zerstörung Jerusalems in the play. The playwright’s conception of the Wandering Jew, owing much to Schubart, is more specifically derived from Salathiel and contributes, as Anderson observes, to “the Croly tradition or the Destruction-of-Jerusalem motif” it is said to have engendered.7
 
          Translated into German in 1829, as seen in the previous chapter, Croly’s text emerged as an influential rendering of the legend of the Wandering Jew in relation to Wohlmuth’s tragedy and to the third part of Otto Franz’s Messias (1869; Messiah) trilogy, which similarly focuses on the destruction of Jerusalem and Ahasuerus; but it is in this context also related back to Kaulbach as a possible intertext for his painting.
 
          Franz acknowledges in the scene description and stage directions of the final act of his tragedy that his Messiah trilogy as a whole was inspired by the fresco version of Kaulbach’s Zerstörung Jerusalems in Berlin. He specifies that the scenic design for his fifth act should follow Kaulbach’s model. The constellation of his figures and their entry and exit directions are clearly derived from the painting, though the High Priest is substituted with Simon bar Giora.
 
          As in Wohlmuth and Franz, the Ahasuerus figure is only a minor character in Hans Herrig’s tragedy inspired by the destruction of Jersualem. In his Jerusalem (1874), like in the other plays, Ahasuerus is nevertheless a character who is significant either as a catalyst of the action or as a reflector figure in relation to the cataclysmic events. Herrig, more specifically, develops antisemitic stereotypes with regard to Ahasuerus. In all plays, as indicated already in Kaulbach’s painting, the figure of the Wandering Jew is, consistent with his alleged immortality, suggested to be paradigmatic of the Jews through the ages.
 
          Kühne’s suggestion that the figure of Ahasuerus might only be approached through a hybrid literary form may have been an inspiration to Johann Gottlieb Rönnefahrt. The poet’s own engagement with the figure of Ahasuerus (1855), discussed below, is indeed a hybrid which combines epic and dramatic elements. In addition, it thematically also interweaves the Faust legend with that of the Wandering Jew. Rönnefahrt’s hybrid narrative poem articulates an idiosyncratic approach which implicitly suggests the historical occurrence of the destruction of Jerusalem as a prism for the author’s forceful intervention in the politics of his own day and, more specifically, the build-up of the Kulturkampf, which provides a highly relevant context also to some of the other literary engagements with the subject of both Catholic and Protestant provenance and which is discussed in more detail in chapter IV.
 
          
            Ahasuerus, Faust, and the First Stirrings of the Kulturkampf: Rönnefahrt
 
            Published in 1855, the “basic epic treatment”8 of the Ahasuerus legend by Johann Gottlieb Rönnefahrt (1804–92) in his long narrative poem Der Tod Ahasvers, des ewigen Juden (The Death of Ahasuerus, the Wandering Jew) is a hybrid which combines epic with dramatic elements.9 While the destruction of Jerusalem is mentioned only briefly, it is nevertheless perceived as a pivotal occurrence and the author alludes at least implicitly to Kaulbach’s painting. Der Tod Ahasvers moreover offers an idiosyncratic approach to the eponymous figure which removes it from the context of the Ahasuerus debate two decades earlier, though Rönnefahrt’s conception converges in salient points with Gutzkow’s deliberations.
 
            “Ahasver’s Distant Past”10 is covered in the introduction in the guise of an epic poem, in which the destruction of Jerusalem is also mentioned. Following the pattern established by Schubart, Ahasuerus laments the futility of the struggle and his failure to die in the conflagration of the burning Temple.11 The first chapter of the dramatic poem proper sees Ahasuerus awakening in a noxious swamp to which he had retreated in despair and where he lay dormant for centuries. Finding that civilization has been encroaching on his deadly refuge, he enters the world again to make the swamp his own and, initially, to hinder its further cultivation, but eventually, seeing the inhospitable bog having turned into a life force, he discovers hope for himself. Yet the world he enters is one of social unrest and exploitation, of political reaction and oppression. As he soon learns, a Jesuit conspiracy hatched by the Kirchwardein (church warden) threatens to suffocate the country; its young and irresponsible prince is not strong enough to confound the ecclesiastical wiles.
 
            All through his long wanderings, Ahasuerus has never seen times as dire as this. He observes: “Time in warping labour must / With monsters pregnant be”;12 and mischieviously exults:
 
             
              When the joints of Time do yield,
 
              Th’ Heavens and the earth do tangle,
 
              Then that He I surely am,
 
              Who truly may th’ deliv’ry speed.13
 
            
 
            Ahasuerus subsequently takes on the identity of Count Faust von Pfaffenhut, who is murdered by highwaymen. As his intrigues multiply, he learns that the Pfaffenhut family are rumored to have been Jews in the distant past and that they have always been restless and driven. Ahasuerus is perplexed. He realizes that he is not alone, that he is not so much a symbol of Jewish condemnation, but a metonymy. The curse, it seems, befell not the individual Jew but a Jewish collective though not, apparently, every Jew. Ahasuerus muses:
 
             
              Can one be like the other[?]
 
              What miracle that a Pfaffenhut,
 
              Issued from the same blood,
 
              Should be like to Ahasuerus,
 
              Like to him, tossed through the sea of time?
 
              Thus two Ahasvers are there now
 
              That may not rest nor die, and no respite.
 
              Who knows how many, not just me,
 
              Such a life eternal drags all o’er,
 
              And vainly search for Heaven’s gate?14
 
            
 
            Even with his new identity, there remains a trace of the uncanny in Ahasuerus, which the other figures experience to differing degrees. The Prince chances in the palace of the Pfaffenhut family on a wall painting and reflects on the image:
 
             
              A profound dread seizes my soul
 
              When I look upon yon tall figure of a man,
 
              That, bowed down by fate’s heavy burden,
 
              Still raises his neck so straight and full of pride.
 
              The runes that pain in this forehead
 
              In indelible marks hath etched
 
              Tell of superhuman struggle of the soul.
 
              With what wrath and ire doth he gaze
 
              ’Pon the blazing city and its fall.
 
              Fight he did. Yet all in vain! It tumbles!
 
              And yet like hazy mem’ries of sometime bliss
 
              Ineffably, a spirit of divine blessing
 
              In reconciliation thrusts itself forth from wrath!
 
              A man, he stands in potent manly vigour,
 
              That opposes destruction;
 
              Yet we behold only that spirit, whom eternity
 
              And sovereignty of mind hath bequeathed
 
              Victory in pangs of death to ward all earthly plight.
 
              Spirit more than body and yet corporeal.
 
              Th’ eternal spiritual battle in the body’s prison.15
 
            
 
            The described painting appears to exhibit significant similarities with Kaulbach’s Zerstörung Jerusalems. And yet, the resulting image is subtly different from that of the artist’s Ahasuerus. Where Kaulbach’s rendering conveys terror and abhorrence, guilt and drivenness, the likeness encountered by the Prince is characterized by defiance and mental strength, tempered with hope of reconciliation. Rönnefahrt evokes “a spirit of divine blessing,” rather than a curse. The Prince recognizes: “’Tis Ahasver at Jerusalem’s fall.” And, deep in thought, adds: “Yes, yes! Thus the Son of Man doth walk this side the grave / On error’s path―yet God is merciful―/ And love one day will be the noble victor’s prize―”16
 
            The scheming Kirchwardein’s perception of the painting is very different:
 
             
              I know not what arrests my gaze
 
              And communicates so spookily in this picture―
 
               
 
              The Wand’ring Jew―like a guest of hell
 
              The form thrusts itself from the picture―
 
              This face―ha! am I surrounded by devils’ tricks?
 
              Cursèd! cursèd! It is the count’s face
 
              Full of wrath and scorn―what woulds’t thou, phantom―
 
              Come! come!―turning back its gaze
 
              It pushes on and strides towards me―
 
              Ha! How it grows and wields the lance’s shaft―
 
              Woe is me! Here it comes … .17
 
            
 
            The cleric is beset by the alleged superstitions of his faith which, as will emerge from the further discussion, were considered obsolete by Rönnefahrt. Indeed, as a stage direction indicates, the main figure of the painting covers a secret door, which is opened as the cleric takes flight. The optical illusion, just as Kaulbach’s almost life-sized rendering of the Wandering Jew, seems to tumble from the frame of his painting, then turns real as Ahasuerus steps through the hidden door.
 
            Ahasver’s ‘tribal’ relationship with the Pfaffenhuts explains the uncanny likeness in the painting. His theft of the identity of the murdered Faust von Pfaffenhut moreover associates him with the eponymous protagonist in Goethe’s Faust (1808). Anderson notes that since the mid-nineteenth century, the “tendency to associate Ahasuerus with the protagonists of other legends” intensified.18 The association of the Wandering Jew with Faust may have been suggested to the author more specifically by one of the various continuations of Goethe’s drama which proliferated in the early decades of the century and even after the publication of the tragedy’s second part in 1832.19
 
            One such attempt was Jakob Daniel Hoffmann’s Faust (1833). In the play’s concluding section, his eponymous protagonist ascends from the Savior’s Tomb in Jerusalem, Mephistopheles and the Wandering Jew firmly clasped by the hand, to heaven. There they form a kind of mismatched trinity which encompasses striving, contradiction, and hesitation.20 As the sweetly smiling divinity utters in conclusion, it is the stubbornly faithful Jew’s charge to curb the others’ dialectic exuberance and, when time rushes to gain the future, to anchor them in the past.21 Ahasuerus is thus given a redemptive function originating precisely in the spiritual inertia denounced only a few years later by Gutzkow as the condemning feature of Jewish idiosyncracy.
 
            Deriding Carl Christian Ludwig Schöne’s earlier continuation of Goethe’s iconic drama (1823),22 the literary historian Wilhelm Scherer vociferated in his Geschichte der Deutschen Litteratur (1883; A History of German Literature) that this “miserable production was even surpassed in worthlessness by a similar essay on the part of J. D. Hoffmann in 1833.”23 Rönnefahrt is not mentioned by Scherer, but it is likely that he would not have fared any better in the critic’s estimation, though his narrative-dramatic poem is not a continuation, nor even quite an adaptation, of Faust but rather elaborates a number of parallels. Most significantly, in the context of this chapter, Ahasuerus not only assumes the identity of the enigmatic count whose name, Faust von Pfaffenhut, is evocative in more than one way. Yet more important still, are the conceptual parallels elaborated by Rönnefahrt.
 
            Like his model, Rönnefahrt’s Ahasuerus reclaims land and, in fact, strives to complete what Faust set out to accomplish. Where Faust, exhilarated by his vision of draining a baleful swamp and thus creating the freedom and the livelihood of millions,24 experiences that moment of supreme bliss which brings him death and, effectively, redemption, Rönnefahrt’s Ahasuerus eventually similarly endeavors to drain his malignant swamp in order to provide for the destitute. It is, as with Faust, part of his redemptive project with which he actively seeks to end the curse under which he labors.
 
            Yet crucially different from Faust who, though he becomes involuntarily guilty by having to answer for the deaths of Philemon and Baucis, is redeemed as he expires,25 Ahasuerus is still denied death. As the heading of the final part of Rönnefahrt’s epic-dramatic poem indicates, he fails to find the path of righteousness.
 
            Like Mephistopheles, described by Goethe as “[a] part of that power, which is ever willing evil and ever producing good,”26 Ahasuerus, too, is willing to do evil, but his agency eventually produces good: the swamp is fully drained and cultivated; the various romantic entanglements are happily resolved; and the reformed prince creates an enlightened commonwealth which reconciles him with his subjects as the Jesuit plot is foiled and the clerics are banished.27 This, however, does not extend to his own fate. As Mephistopheles remains a hellish fiend, thus Ahasuerus in the end remains the Wandering Jew. In this sense, the dramatic poem is misnamed, for death once more eludes the cursed Jew. Yet, while there is no hope for Mephistopheles, there is hope for Ahasuerus.
 
            Severely wounded in a fight with the Kirchwardein―who crows in glee as he flees: “We remain invulnerable, invincible, / Rule firm as a rock the blind world!”28―and close to death, Ahasuerus experiences visions which conjure up to him the figures of Moses, Pythagoras, Socrates, and Christ. Yet the redemption that seems so close is shattered by the apparition of pope Gregory VII, only to be followed by Luther, Calvin, and, finally, the poet Friedrich Schiller who invokes the power of virtue and concludes:
 
             
              God’s throne be far in the highest heavens high:
 
              He it is, who e’en our suffering turns to grace,
 
              If willingly we do as Christ did teach,
 
              And piously through loving-kindness Him revere … .29
 
            
 
            Finally asleep and bathed in the reflex of the light into which the apparition dissolves, the countenance of Ahasuerus is suffused with peace as the dramatic poem comes to an end.
 
            The reference to Schiller reflects Rönnefahrt’s notion of historical progression. The author, who was the headmaster of a school for young gentlewomen at Stendal in Saxony-Anhalt,30 published a number of interpretations of classical German literature, among which was also―in the same year as Der Tod Ahasvers―an exploration of Göthe’s Faust und Schiller’s Wilhelm Tell nach ihrer weltgeschichtlichen Bedeutung und wechselseitigen Ergänzung (1855; Goethe’s Faust and Schiller’s Wilhelm Tell according to their Universal Historical Significance and Mutual Complementation).31 Arguably, the study offers an interpretive key to his dramatic poem.
 
            As Rönnefahrt explains in the preface to his study, his aim was to align poesy in a genuine relationship with the “living life.”32 He insisted in particular on its poietic potential and practical impact on the formation of the human character (Menschenbildung). Universal history, with which he engaged in Der Tod Ahasvers, was understood by the author simultaneously as admonition and as consecrated prophecy.33
 
            Rönnefahrt argues that in the second part of Goethe’s Faust (1832), progress in the natural sciences has deprived the devil of his magic, but that he has become obsolete also in a moral sense. With Philemon and Baucis and their chapel on the beach, Mephistopheles―wilfully misinterpreting Faust’s instructions―destroys the last remnants of ecclesiasticism and thus the framework of belief and superstition which sustains his own existence.34 This is presumably also why Mephistopheles makes no appearance in Der Tod Ahasvers. Rather, some of his characteristics are attributed to the conflicted figure of Ahasuerus, who is otherwise determined by Faustian elements. But Faust, too, in Rönnefahrt’s system, occupies a stage of human and social development that has been superseded. While he embodies the principle of progress and of striving for ever more ambitious goals on which human dignity, human rights, and human happiness rely, he is nevertheless fettered by what Rönnefahrt describes as the rationalistic subjectivity and individualism of the late eighteenth century.35
 
            To Rönnefahrt, it was essential that the discovery of subjectivity be transcended into a balanced and synergetic collective in which individualities conjoin and collaborate in the creation of “humanity as the sum of all human beings.”36 True freedom, Rönnefahrt asserts, may only be found in the awareness of being an intrinsic part of the whole of humanity. Applied to Ahasuerus, it is striking that the author’s endorsement of universalism is similar to Gutzkow’s; and when he notes that stagnation and persistence in the particular will result in decay,37 this too is reminiscent of Gutzkow’s anti-particularist stance and his attack on the “Jewish” Jews.38 It is also the refutation of Hoffmann’s valorization of hesitancy embodied in his Wandering Jew.
 
            According to Rönnefahrt, collectives enter history and recognize themselves and their actions as a product of the interaction of the totality of all being and becoming.39 As collectives engage with one another, they engender human history and universal history, from which eventually emerges the ideal form of the state, in which each citizen, as a fellow citizen, achieves recognition as a fully entitled member of the collective in acknowledgment of their human essence sustained by their intellect and freedom.
 
            Rönnefahrt emphasizes that a struggle is necessary before the ruling and the ruled elements of a state align into a rational relationship; before the rule of a miracle-mongering ecclesiasticism transforms itself into a healthy congregational structure determined by human parameters; and before each individual in the collective has been imbued with a practical awareness of their rights and duties according to their capabilities.40 In Der Tod Ahasvers, this struggle has already commenced, but the appearance of the Wandering Jew acts like a catalyst and, eventually, Ahasuerus becomes a mediator.
 
            The new age envisioned by Rönnefahrt must fulfil the unification of what is divided and separate into propitious action. This new age the author sees called to life by Schiller with Karl Moor in Die Räuber (1781; The Robbers) and prophetically given essence and its telos with Wilhelm Tell in the eponymous play (1804). In particular in Wilhelm Tell, Rönnefahrt finds this concept to have been transformed into palpable reality.41 Hence the inclusion of Schiller’s concluding words in Der Tod Ahasvers.
 
            God is for Rönnefahrt a force immanent in the world and in humanity that drives historical development. Indeed, as he insists on the fall of an imaginary heavenly redoubt of the divinity, Rönnefahrt emphasizes that God in fact neither dwells imperiously in an impervious beyond, nor, quoting from Acts, “in temples made with hands.”42 The latter is, of course, the very word of Jesus which served to cement the notion of supersession and which gave divine sanction to the destruction of Jerusalem and the Temple.
 
            The destruction of Jerusalem and the internal dissent by which it was precipitated appears to be invoked in Rönnefahrt’s dramatic poem as a scenario that carries a serious warning. The figure of Ahasuerus is the connecting device between the historical occurrence and the present of the mid-nineteenth century, in which internal strife, fomented―as the author suggests―once again by zealous priests (and he clearly means Catholicism), threatens the commonwealth.
 
            There is no suggestion of any other external enemy and the association with the fall of Jerusalem is not presented as a type that corresponds in every detail to the present. And yet it carries weighty implications. Most significantly, perhaps, it evokes the bane of theocratic rule. Yet in Rönnefahrt’s hybrid text, it is the voice of moderation and conciliation which finally triumphs and in response to which an enlightened constitutional rule is established which unites the people and the prince in the contentment of a peaceful and thriving commonwealth.
 
            Obviously, published in 1855, only a few years after the mostly unsuccessful revolutions in the German lands, the text is highly topical. Indeed, Rönnefahrt’s text is unique in the corpus of engagements with the destruction of Jerusalem discussed in this chapter in that it is the only one to suggest―if only implicitly―the historical occurrence as a pervasive interpretive pattern for contemporary events. It is clearly a highly politicized literary response to the revolutions of 1848–49 and the Weavers’ Uprising in Silesia in 1844, more famously commemorated in Gerhart Hauptmann’s naturalistic play Die Weber (1892; The Weavers). More specifically, the text takes a very firm anti-Catholic position within the wider context of the incipient Kulturkampf. Any form of organized religion, but particularly Catholicism, is pilloried as inherently inimical to worldly authority which it ultimately seeks to usurp.
 
           
          
            Ahasuerus, Destroyer of the Temple: Wohlmuth
 
            The idiosyncratic treatment of Ahasuerus in Rönnefahrt’s Der Tod Ahasvers―which shifted the emphasis from the historical destruction of Jerusalem to its exhortatory potential and, through the association of Ahasuerus with Faust, envisaged a redemptive end to the curse of Ahasuerus―was ‘revoked’ in Leonhart Wohlmuth’s (1823–89) much more conservative Die Zerstörung von Jerusalem (1857; The Destruction of Jerusalem).
 
            Wohlmuth, a writer of little talent and less success, who later was to seek the safe haven of a position as a teacher,43 eventually settled in the Franconian city of Bayreuth, where Rittershausen had languished in his exile. In his tragedy, the author re-visited the historical context of the destruction of Jerusalem. He also re-established the familiar configuration of the major historical actors to whom he added once again the Beautiful Jewess in the guise of the daughter of the High Priest―who predictably converts to Christianity―as well as various Christians and the Wandering Jew. Simon abducts the Beautiful Jewess, incongruously called Judith. The young woman is rescued by the appearance of her father who seeks to mediate between Simon and John.
 
            More interesting are Wohlmuth’s idiosyncratic divergences from, and additions to, the established narrative. Of particular significance is the figure of Josephus. Corresponding to the construction of Titus as the play’s enlightened and merciful hero, Josephus is presented as the Roman’s sincere envoy. Resigned to the fate that will befall Jerusalem, he pleads with the imperator to allow him to persuade his aged mother, Salome, to leave the doomed city.
 
            The old woman is represented as blind in both a literal and a figurative sense. In the ensuing confrontation with her son, Salome curses Josephus for defecting to the enemy.44 Her wrath is such that she even prays for her senses of hearing and touch to be confounded as well, so she may banish him fully from her life.45 In a hurtful move, she calls out to the gathered people for a “poor, orphaned child, / Yearning for a mother’s heart,”46 to whom she promises to give solace as a substitute for the son so hateful to her. It is Judith’s brother, the insane Ephraim, who eventually answers her call. He believes to hear his own mother’s voice. Together, they symbolize the misguided obstinacy of the Jews and the loss of bearings they suffered. When the two move away, Ephraim once again utters the cries of woe of the Prophet of the Jews.47 This presumably also foreshadows Salome’s fate who henceforth is seen no more, while Ephraim, his sanity briefly restored, is later said to have died in battle.48
 
            Salome’s figurative blindness is blamed by Josephus on the tyrants. Her unnatural rejection of her son is, moreover, implicitly paralleled by Wohlmuth to the gruesome act of teknophagy perpetrated by Mary of Bethezuba. The unfortunate woman is not mentioned by name, but the responsibility for her unspeakable offence is similarly imputed to Simon.49 Accusing the tyrant of the perversion of the order of nature, the Jewish officer Judas uses the unnatural deed of Mary of Bethezuba to mark the climax of this corruption:
 
             
              If children their mother may slay,
 
              The mother hath that same right to do to her child.
 
              Is not the fatherland the common,
 
              The Mother sacred to all children of man,
 
              That no mortal with impunity doth wound?
 
              And dids’t not thou stab thy brazen murd’rous steel
 
              Into the widow’s bosom of thy fatherland?50
 
            
 
            Judas is mentioned only briefly. He is nevertheless interesting because he engages in secret negotiations about a surrender to the Romans, an action which seems to explain his name, because it associates him with the eponymous betrayer of Christ.51 Yet the officer’s betrayal initially seems justified with the dire situation of the besieged city and the madness of its unpredictable and cruel rulers. Judas, who would rather emulate Judas Maccabee, offers a pragmatic alternative to the inexorable destruction. However, as such his actions are indeed another betrayal also of Christ, because―without knowing it―his aim is the subversion of the prophecy of Jesus of the destruction of Jerusalem.
 
            In Wohlmuth’s tragedy, it is Ahasuerus who eventually becomes the instrument of divine providence and ensures the fulfilment of the prophecy. Ahasuerus returns to Jerusalem to seek his own destruction in the anticipated conflagration in a rendering whose antecedents can be traced at least as far as Schubart’s influential “Der ewige Jude”:52
 
             
              Jerusalem fell. I crushed the sucking babe, and precipitated myself into the destructive flames. I cursed the Romans; but, alas! alas! the restless curse held me by the hair, and―I could not die.53
 
            
 
            As they prepare to abandon the city, the figure of Ahasuerus is understood by the Christians in Wohlmuth’s play
 
             
              as a marvel
 
              To strengthen and increase our faith,
 
              A living, a horrible testament is he,
 
              And yet a joyful one, that
 
              The word of the Lord is pure and true.
 
              That this word should fully true become
 
              The earth no grave to Ahasver allows.
 
              As this threat terribly was fulfilled,
 
              Thus that other one will be fulfilled as well,
 
              That the Saviour cast against Jerusalem.54
 
            
 
            The same connection between the fate of Ahasuerus and Jerusalem is later dramatically enacted by the Wandering Jew himself: Ahasuerus wields the fatal firebrand in search of atonement and of his own death.55 Consigning the destructive torch to Ahasuerus may have been suggested to Wohlmuth by Croly’s Salathiel, where―for the first time―it was not hurled by a recalcitrant Roman soldier, but a demonic figure actively promoting the destruction of the Jews and the Temple under the guise of religious and national enthusiasm.
 
            Yet Ahasuerus emerges unscathed from the conflagration of the burning Temple and, after accepting God’s judgment and a final farewell to Judith and Ruben, a young Christian and friend of Titus, he quickly makes his way “towards the colonnade” which, as a stage direction explains, is stage left.56 This moment is clearly reminiscent of Kaulbach’s painting. Earlier in the play, Ahasuerus had mockingly bared his chest to Simon’s sword,57 which similarly associates the visual representation, the more so as he does so to aid the escape of the Christians who simultaneously leave the stage on the right in obvious emulation of Kaulbach’s conception.58
 
            More significantly, Ahasuerus’s action is also his conscious fulfilment of Jesus’s prophecy of the destruction of the Temple: “The Nazarene’s words shall be / Fulfilled even to the last letter!”59 In an earlier confrontation with the Christian elder Mathias, in an eruption of self-pity, defiance, and obstinacy, Ahasuerus seeks to set himself apart from all creation by his hate. He upbraids the old man:
 
             
              So you, too, are inflexible and cold
 
              And cruel towards me like the others!
 
              Yet, so be it―if I may not love,
 
              Yet will I hate, deep and ardently I’ll hate,
 
              Hate men, for they are happy,
 
              Hate Heaven, for it made me
 
              To have a creature for it to curse.60
 
            
 
            Yet his despair is tempered when, induced by Judith’s pity, Mathias gives hope to Ahasuerus:
 
             
              Not eternally, like to man, the Lord is angry,
 
              Not a vengeful God is He; no, mercy
 
              Is in His crown the pearl most beauteous and rich.
 
              Howsoever great thy sin, He shall forgive,
 
              When by the penance of thy life in remorse it is atoned,
 
              He, who hath redeemed all sin of man,
 
              He shall show thee yet His paternal grace.61
 
            
 
            The promise of redemption to the Wandering Jew is simultaneously another articulation of the supersession, which is confirmed at the end of the play, when Eleazar returns mortally wounded from the battle to die on the stairs to the Temple.
 
            Again, as if he were following Gutzkow’s claim of the supremacy of poesy over painting, Wohlmuth divides the temporal unity of Kaulbach’s composition into different sequential strands. Ruben and Judith have returned to the Temple. The High Priest’s daughter accordingly is next to him as her father dies, but Wohlmuth rewrites the scene represented by the artist. For one, Eleazar―armed with the sword of David―associates the figure of the Levite rather than that of Kaulbach’s High Priest. He does not seek his own death, nor does he forcefully restrain his daughter. Instead Eleazar gives Judith his blessing and dies, a potent symbol of supersession as he asks Judith to close his eyes62 and acknowledges with his last breath the Christian truth: “His is the victory, the man of Nazareth’s―/ Follow his star―it is the Star of Truth!”63
 
            His final words indicate the trajectory toward stage right that will shortly after be followed by Judith and Ruben as they are invited by Titus to Rome and as Ruben articulates the concluding assurance: “A New Age commenceth on this day, / The Age of Love and the Age of Grace!”64
 
            Anderson sees Ahasuerus in Wohlmuth’s play as “a proponent of an international and universal kingdom of a worldly Messiah.”65 Yet he is so only to a degree, and only up to his re-emergence from the burning Temple and his acceptance of divine providence. It is rather in Otto Franz Gensichen’s Die Zerstörung Jerusalems (The Destruction of Jerusalem) that the notion of a worldly Messiah gains prominence. Ahasuerus is given here a role similar to Wohlmuth’s play, yet he is side-lined by the figures of Judas Iscariot and his (fictitious) mother Lea who, akin to Salome in Wohlmuth’s play, seeks to advance her son.
 
           
          
            Bringing Art to Life: Franz
 
            Both Emil Naumann’s cantata and August Klughardt’s oratorio were explicitly based on Kaulbach’s Zerstörung Jerusalems, yet no record is known of the scenic use of the painting as a backdrop to any of their performances. While there is also no record of Otto Franz’s Die Zerstörung Jerusalems (1869; The Destruction of Jerusalem) ever having been performed on stage, the dramatist’s stage directions are nevertheless very clear on the use of the fresco version of Kaulbach’s artistic composition for its scenic backdrop. The explicit reference to the painting distinguishes his play from all the other dramatic engagements with the subject discussed in this part, none of which explicitly indicates Kaulbach’s influence. However, as seen in the discussion of Wohlmuth’s tragedy, there is a suggestion in this case that the author may have derived the sequence of his scene settings as well as some plot elements from the monumental painting, while Rönnefahrt seems to have adapted the pictorial representation of Ahasuerus from Kaulbach’s work.
 
            Born in Driesen in the Margraviate of Brandenburg (present-day Drezdenko in Poland), Otto Franz Gensichen (1847–1933) studied mathematics, philosophy, and classical philology in Berlin. In 1869, not yet 23 years of age, he was awarded his doctorate and not long afterward became dramaturge at the Wallner Theater in Berlin. In the same year, Gensichen―under his pen-name Otto Franz―also published his first creative works, a volume of poetry and his dramatic trilogy Der Messias (1869; The Messiah) of which Die Zerstörung Jerusalems was the third part.66
 
            Like most of the other engagements with the subject, Franz’s trilogy articulates Christian supersession. It is interesting in particular for the way in which it not only explicitly refers to Kaulbach’s painting but in fact offers a dramatization of the artist’s composition which ties the visual representation into the wider context of the biblical narrative and the historical episode. The latter is achieved in particular through the inclusion of Flavius Josephus among the dramatis personae in the final play of the trilogy.
 
            The historian is characterized as “a paragon of priestly egotism”67 and otherwise of little significance in Franz’s Zerstörung Jerusalems. He appears briefly as the imperator’s envoy, in vain entreating the Zealots to surrender. It is, however, worth noting that he introduces an element of German nationalism into the trilogy when Josephus admonishes his stubborn compatriots:
 
             
              And yet consider,
 
              That the Teutons even are Roman slaves,
 
              They, who in courage and bodily strength,
 
              In their love of freedom, surpass
 
              All the nations all around the inhabited earth.
 
              And yet eight Roman legions
 
              Constrain this wild, impetuous people.68
 
            
 
            As this is immediately followed by Simon’s attack on the priesthood for their suspected collusion with Rome, an allusion may be intended to the anxieties of liberal circles in Germany of being constrained by another Rome, of ecclesiastical provenance. This seems to be another indication of the incipient Kulturkampf, as in Rönnefahrt’s dramatic poem, though the topic―presumably in deference to restrictive censorship―achieved more prominence in narrative fiction about the destruction of Jerusalem which, as will be discussed in chapter IV, was frequently instrumentalized by either side.
 
            With regard to the biblical narrative, Franz most significantly offers a comprehensive reinterpretation of Judas Iscariot. The trilogy (and each of its parts) is appositely prefaced with an epigraph from Heraclitus: “A man’s character is his fate.” This indeed appears to be the governing principle of the dramatist’s characterization of his figures, but it is perhaps most obvious in the case of Judas. Franz eschews the stereotypical representation of Judas as a shifty villain who sells his Lord for a paltry sum of money. Since the Middle Ages, the character of Judas had frequently been used as synonymous with the Jews. As such it had not only supported stereotypes of Jewish materialism but also constructions of Jewish obstinacy in rejecting salvation, which prompted anti-Jewish excess. In Franz’s trilogy the one character flaw of Judas is, as Macbeth’s in Shakespeare’s eponymous play, his ambitious pride which makes him susceptible to the suggestions of another, in his case his dominant mother.
 
            Initially, Judas is portrayed by Franz as a righteous character who does not hide his aversion to Jesus. He proudly asserts: “I never learnt how to dissemble.”69 As he comes to acknowledge the prerogative of Jesus and links his own political destiny with that of the man from Galilee, he nevertheless can agree neither with the objectives nor the means of his former rival. Alleging that Jesus confuses the imagination of the people with the spiritual dimension of his mission, he insists: “Deeds are called for, only deeds can save us.”70 Yet his own deed proves to be a disastrous political miscalculation, a betrayal not only of Jesus, but of himself, which turns him involuntarily into a “dissembling villain”71 because he completely misjudges the historical moment and its players.
 
            Like some of the oratorios discussed in chapter I, Franz aims to create a total work of art (Gesamtkunstwerk), as it had also been envisioned by Kaulbach. Yet in the same way that the artist must have been aware of the pitfalls besetting such an endeavor, Franz must have realized that his trilogy was not suitable for stage performance. The fifth act of the young dramatist’s tragedy is explicitly linked to Kaulbach’s fresco version of Die Zerstörung Jerusalems through his acknowledgment that it inspired the whole of his trilogy. His detailed description of the final tableau as a simulacrum of the fresco in conjunction with resounding triumphal music, which signifies the climax of his narrative, therefore must be considered an appeal to the imagination that presupposes the familiarity of the reader with the author’s visual model. Indeed, though Franz himself may have been inspired by the fresco in the Neues Museum, Kaulbach’s painting was further disseminated in a new engraving by Gustav Eilers (1869; see Figure 14) in the very year in which the Messias trilogy was published and it is likely that the dramatist too worked with this reproduction, as it included additional details from the artist’s cartoon that proved relevant to his interpretation.
 
            
              [image: Engraving of the burning Temple in Jerusalem. Against the background of flames and smoke, the main focus is on various groups of figures, including Jews, Romans, and Christians.]
                Figure 14: Gustav Eilers, after Wilhelm von Kaulbach, Die Zerstörung Jerusalems (1869); engraving, in Wilhelm von Kaulbach’s Wandgemälde im Treppenhause des Neuen Museum zu Berlin: In Kupfer gestochen von G. Eilers, H. Merz, J. L. Raab, A. Schultheiss. Mit erläuterndem Text herausgegeben unter den Auspicien des Meisters, ed. Alexander Duncker (Berlin: Duncker, 1872), fol. 3.

             
            Franz inserts in the stage directions the dramatis personae of his play into what is effectively a description of the architectural frame and background of the painting:
 
             
              The scenic arrangement of this final act is to correspond as closely as possible to Kaulbach’s fresco at the Berlin Museum by which the poet was first inspired to the composition of the Messiah trilogy. On the left hand, the front and the flight of open stairs of the Temple, which form an obtuse angle. To this is joined towards the right a colonnade in such a manner that it forms on the right-hand side another obtuse angle corresponding to the flight of stairs on the left. In the middle of the obtuse angle on the right is a gate. On the flight of stairs on the left are sitting Lea with the harp, Ahasuerus, people. On the stage are Levi, Simon, John, Merton, Alexas, Jairus, Gypthäos and people.72
 
            
 
            Indeed, the whole drama, as this suggests, unfolds a narrative that utilizes and effectively explains the figural constellation of Kaulbach’s painting. The concluding setting, finally, has Franz’s characters arrive at a tableau which corresponds to that of the artist, although it includes a number of significant substitutions:
 
             
              The final scene should be arranged as follows: on the open flight of stairs on the left are standing Merton, Jairus, Gypthäos, people. In the very foreground on the left, Ahasuerus is fleeing. On his right, Levi is cowering, with a sword in his hand. In the middle of the stage Simon bar Giora stands above the corpse of his eldest son who is covered with [a cloak of] royal purple, next to him are his two wives on whom he has drawn his sword. Between Levi and Simon are sitting women in the background who prepare to stab their children with knives. In the background on the right Titus enters through the colonnade, riding on a white stallion and followed by his army. In front of him John of Giscala is led by Julian as a captive. The Romans carry their banners into the Temple. In the very foreground on the right are the withdrawing Christians, carrying palm [fronds]; among them Mary Magdalen, Tabitha, Diotrephes, Cypria, Demetrius. The [final] curtain falls to resounding triumphant music.73
 
            
 
            Probably the most significant divergence from Kaulbach’s composition is Franz’s substitution of the High Priest, central in the fresco, with Simon bar Giora (Simon Bargioras). In the play, the High Priest Ananus―as well as Matthias and Nikodemus―have been murdered earlier at the behest of Simon to whom is attributed by Franz the condemnation of the priests by Titus as recorded by Josephus and reiterated with disgust by the Jewish historian Heinrich Graetz: “Priests must perish with the Temple.”74 The replacement of the High Priest’s daughter in the fresco with one of the two wives of Simon is in line with these alterations. In Franz’s conception, it is instead the daughter of the Pharisee who represents the figure of the Beautiful Jewess. In contrast to the High Priest’s daughter in Kaulbach’s Zerstörung Jerusalems, who appears to be torn between Judaism and Christianity, Tabitha has adopted the new faith and is therefore among the Christians leaving the city who, in Franz’s play, do not correspond entirely to the artist’s figural constellation; nor did Franz include the Jewish orphans. Instead, he added to the figures as represented in the fresco the captive John of Giscala.
 
            Yet even with these minor alterations in mind, the whole drama remains in effect a narrativization and as such an expansive interpretation of Kaulbach’s fresco. Indeed, as the final play in Franz’s trilogy, originally published in one volume, Die Zerstörung Jerusalems should not be read without reference to the preceding plays, which commence with the emergence of John the Baptist in Jesus von Nazareth (Jesus of Nazareth) and conclude with the suicide of Judas in Judas Ischarioth. In addition to the comprehensive thematic development from Jesus’s prophecy of the destruction of Jerusalem as related by Ahasuerus75 to the final cataclysmic moment of the fall of the Temple and the blasphemer’s horrified flight recreated in imitation of Kaulbach’s fresco, Franz knits his three plays closely together through the consistent and recurrent use of the central characters, though their prominence varies in relation to the shifting historical contexts elaborated across the trilogy.
 
            Given the significance accorded by the author to Kaulbach’s mural, he must in fact have imagined those characters which in the final scene are inscribed into his recreation of the painting from the very beginning with their position and expression as visually established by the artist. Those of his dramatis personae he did not find in his pictorial model, he simply added to the multitude of figures in the painting according to their various affiliations.
 
            Perhaps the most notable among the characters consistently employed by Franz across the trilogy are Mary Magdalen (Maria Magdalena), Ahasuerus, Levi, and Lea, the mother of Judas. No less significant, though of course no longer among the dramatis personae of the final play, is Judas himself whose character is developed by the dramatist across the first two plays of his trilogy in parallel to that of Jesus―who in fact never makes an actual stage appearance―and in relation to Mary Magdalen and his mother Lea. Though obviously also not among the Jews represented in Kaulbach’s fresco, Judas is in fact a crucial figure in Franz’s engagement with the biblical narrative and the historical episode and his earlier presence still reverberate in the final scene of the trilogy.
 
            Jesus von Nazareth commences in imitation of biblical genealogy with Judas being informed of his lineage. With her claim that he is from the house of David, Lea incites her son to think of himself as the Messiah who, by force of his arms, shall become the savior of his people and free his country from the Roman yoke. Judas is, moreover, in love with Mary Magdalen. After their first night together, the young girl is accused of fornication. Brought by the religious court before Jesus to test him, he responds: “He that is without sin among you, let him first cast a stone at her.”76 Mary Magdalen, her original death sentence commuted to being outcast, renounces all worldly love and abandons Judas in order to follow Jesus. Frustrated moreover also in his political endeavors by the people’s belief that Jesus is the Messiah, Judas initially is consumed with hatred of the other. Yet he soon also falls under the spell of the Nazarene and dreams of joining forces with the gentle Galilean.
 
            Characterized as heroic and beloved by the people, unyielding and courageous toward the Roman occupiers of Judaea, Judas is nevertheless shown to be easily swayed by his mother and her fierce ambition―both characters, if in a slightly different constellation, in fact seem to be modeled to some extent on Shakespeare’s Macbeth and Lady Macbeth. In Judas Ischarioth, it is his mother’s scheming and the intrigues of the priests, in particular of Levi, that in conjunction with the jealousy by which he is tormented for being deserted by Mary Magdalen make Judas ultimately betray not only Jesus but also his own honorable nature. Indeed, Franz presents Judas as a tragic hero whose pragmatism and indomitable spirit are shattered as he confronts the otherworldly meekness and power of Jesus.
 
            Destroyed by his betrayal, Judas one by one denounces his now tarnished virtues of which pride is the last to which he clings. Yet his pride is at the same time his fatal flaw. As Satan in Milton’s Paradise Lost seeks to equal God, his pride casting him “out from Heaven,”77 thus Judas has the presumption to think of himself as the Messiah. Like Satan, he cannot bear to be second and would indeed have been destined to be first had not his adversary been so inhumanly superior.
 
            The emphasis on Judas may seem immaterial in relation to Kaulbach’s pictorial composition. Yet his is a crucial, if historically contingent, absence in the artist’s Zerstörung Jerusalems no less than in the dramatist’s. As recognized by Franz and elaborated in his trilogy, there is a profound affinity between Judas and Ahasuerus. Like Judas, Ahasuerus was seen as “a symbol of the Jewish people”78 and both are eternally punished for their rejection of Christ. Though manifest before the middle of the nineteenth century, this was a theme that developed “strongly during the remainder of the century.”79
 
            Kaulbach may already have been aware of the link between Ahasuerus and Judas that was also elaborated in the second part of Franz’s trilogy. In addition to the various pictorial sources meticulously researched and discussed by Möseneder,80 the artist’s constellation of the demons and the precipitate figure of Ahasuerus arguably owe their inspiration also to an illustration of Friedrich Gottlieb Klopstock’s Der Messias (1748–73; The Messiah) by Heinrich Friedrich Füger. The illustration to Canto IX of the widely disseminated religious epic represents Judas as he is cast into Hell by Abbadon, one of the Angels of Death and, more specifically, the Angel of the Abyss (see Figure 15). Incidentally, Füger’s design was engraved by Johann Friedrich Leybold who in 1787 also crafted the frontispiece of the second volume of Schubart’s poems which represents the enraged Ahasuerus casting off the craggy cliffs of Mount Carmel the skulls of the long line of those of his kin and progeny survived by him.
 
            
              [image: Engraving of Judas as he flees from three angelic figures toward the left foreground. The central angelic figure points imperiously into the fiery abyss in the right foreground of the picture, from which arises a snake which begins to entangle Judas. In the background, the crucifixion with Jesus and two other figures on crosses.]
                Figure 15: Johann Friedrich Leybold, after Heinrich Friedrich Füger, Klopstock’s Messias. Neunter Gesang (1799), in Der Messias. Ein Cyclus von Darstellungen nach Motiven aus Klopstock’s Messias gezeichnet von H. Füger […] 14 Platten mit erläuterndem Text (Stuttgart: Göpel, [1846?]; engraving; British Library, London (General Reference Collection Tab.1349.c.). (With kind permission.)

             
            Precipitate, like Kaulbach’s Ahasuerus, Judas staggers in the left foreground of Füger’s illustration toward the abyss and, with eyes wide, stares in horror at the beholder.81 Behind him the central figure of Abbadon points imperiously into the depths; the flaming sword in the angel’s other hand indicates Jesus on the cross in the top right corner of the background. Two other winged figures behind the Angel of the Abyss, shying away from the precipice, complete the diagonal axis between the crucified and his betrayer which is additionally emphasized with a bolt of lightning next to the Redeemer’s cross. Their recoiling movement and Abbadon’s pointing hand in the very center of the composition as well as the momentum of Judas’s lurching body suggest his inevitable trajectory toward the burning pit in the right foreground out of which a serpent rises to claim the betrayer of Christ.
 
            In terms of the composition, the influence of Füger’s illustration on Kaulbach’s painting is suggested not only by the constellation of the three portentous figures of the angels in relation to the fugitive to which correspond the three avenging demons. His position in the left foreground is also similar, as is the wild aspect of his face and eyes. While obviously derived from the Erinyes, and perhaps even more directly from Schubart’s “dæmon, let loose from hell,” the snakes wound around the demons’ heads in the Zerstörung Jerusalems appear to be prefigured by the unruly locks blown wildly around Abbadon’s head.
 
            In addition to these parallels, a conceptual similarity between Judas and Ahasuerus is moreover suggested by Klopstock’s verse. The “trembling spectre” of the “Traitor’s ghost,”82 Judas, already dead by his own hand, pleads with the angel to kill him with his flaming sword. He, like Ahasuerus, seeks to end his punishment and to find rest. Yet his fate is “death that ne’er sleeps.”83 Like Ahasuerus, he is condemned to perpetual pain, never to be redeemed, though not on earth but in eternity.
 
            Perhaps more significant still is the change in the perception of Judas which was initiated with Klopstock’s epic. In the third canto, Satan swoops down in Gethsemane on the sleeping form of Judas and forces an evil dream upon him in which the ghost of his father not only insinuates to him the feeling of being slighted and hated by Jesus but suggests to him to hasten the coming of the kingdom of the Messiah through his contrived betrayal:
 
             
              Lo, the Messiah lingers to fulfil
 
              His great redemption; to establish yet
 
              His promis’d kingdom! Nought, meantime, can prove
 
              More hateful to the souls of Israel’s chiefs,
 
              Than to obey, as king, the Nazarene.
 
              Daily they plot his death. Dissemble then!
 
              Feign to be willing to give up thy Lord
 
              Into their Elders’ hands; not to avenge
 
              His causeless hatred, but to urge him on,
 
              Weary of persecution, to arise
 
              In formidable wrath, his foes to quell,
 
              To smite them to the earth with scorn in shame,
 
              And blind confusion, and at once t’ erect
 
              His long-expected kingdom. […]84
 
            
 
            Suggested by Satan through the dream specter of Judas’s father, the expectation of the Messiah’s kingdom articulated here is clearly political, not spiritual. It reflects the materialism attributed to Judas in the epic which is indeed introduced as the incentive for his betrayal of Christ: “as foll’wer of a dreaded Chief” the sooner to gain, “[d]rear as it is, thy heritage.”85
 
            Yet Klopstock’s suggestion of personal greed as the underlying motivation for Judas’s political engagement was subsequently superseded with his more idealistic political zeal. This notion was elaborated, for instance, by Goethe in his plan for an epic poem on Ahasuerus. The posthumously published “Der ewige Jude,” mentioned above as seminal to the renewed interst in Ahasuerus since the 1830s, may have been known to Kaulbach, and presumably also to Otto Franz. The fragment itself does not include the Judas episode. Yet in the poet’s plan, published already in 1830 in Dichtung und Wahrheit, it occurs in a rudimentary form, which reveals it to be a further development of Klopstock’s conception.
 
            In Goethe’s plan, Judas confides after the betrayal in despair over his misguided deed to Ahasuerus:
 
             
              He had been, he said, as well as the shrewdest of the other disciples, firmly convinced that Christ would declare himself regent and head of the nation. His purpose was only, by this violence, to compel the Lord, whose hesitation had hitherto been invincible, to hasten the declaration. Accordingly, he had incited the priesthood to an act which previously they had not courage to do. The disciples on their side, were not without arms, and probably all would have turned out well, if the Lord had not given him up, and left them in the most forlorn state.86
 
            
 
            This shift in the perception of Judas, sustained and promoted in particular by the historical research into the life of Jesus that emerged in the first half of the nineteenth century,87 was expressed quite succinctly by Thomas de Quincey in his essay on “Judas Iscariot” (1852). With reference to developments in Germany, de Quincey argues that Judas, failing to appreciate the spiritual dimension of Jesus’s mission, expected him to establish an earthly kingdom and to restore the throne of David. Thus misunderstanding the nature of the Messiah, as did many others, Judas, de Quincey suggests, had the presumption of precipitating the prevaricating Jesus into action by his apparent betrayal so that
 
             
              he would be forced into giving the signal to the populace of Jerusalem who would then rise unanimously, for the double purpose of placing Christ at the head of an insurrectionary movement, and of throwing off the Roman yoke.88
 
            
 
            This absolves Judas from base desires and absolute evil. It potentially even establishes him as a tragic hero. Consequently, as Hyam Maccoby observes, “[t]his version of events has proved popular not only with scholars but with authors of novels and film-scripts about Jesus and early Christianity.”89 Franz’s conception of the figure of Judas clearly is also indebted to this school of thought, though his suggestion of the defiant disciple’s doubts about his own chosenness as the Messiah goes far beyond these considerations.
 
            Richard Wagner, too, was intrigued by the shift in the perception of Judas in the wake of Goethe’s conception. In the draft for an abandoned opera project on “Jesus von Nazareth” (1848; Jesus of Nazareth), the composer elaborated the tension between conflicting expectations of a political and a spiritual Messiah.90 Like Goethe, and like Franz after him, Wagner conceived of Judas as a Zealot. In his fragmentary draft, Judas, serious and sincere, but materialistic, urges Jesus to declare himself and instigate an armed revolt against Roman rule and the Jewish theocracy. Yet Jesus explains that he conceives of himself not as a scion of David but as the Son of God.91 Jesus, that is, chooses the universal over the particular, while Judas, with his expectation of a worldly messianic realm, remains effectively mired in the Jewish particularity denounced by Gutzkow and Wagner.
 
            From 1843–49 musical director at the court theater in Dresden, Wagner had a strained relationship with Gutzkow, who was appointed the theater’s dramaturge in 1846. Yet his notion of the destruction of Ahasuerus as the exemplar of Jewish redemption through the destruction of Jewish particularity, articulated in his notorious essay on “Das Judenthum in der Musik” shortly after he abandoned the “Jesus von Nazareth” project, may well have been influenced by the writer, whose alleged affinity with the Jews the composer was later to denounce with disgust as he ascribed supposedly Jewish character traits to him.92
 
            It is not likely that Franz would have been familiar with Wagner’s treatment of Judas, which was not published until 1887, four years after the composer’s death. Jewish particularity in itself is also not a prominent concern of the dramatist. Beyond the potential influence of Füger’s illustration to Canto IX of Klopstock’s Messias on Kaulbach, the construction of Judas as a Zealot is intriguing in the present context in particular inasmuch as it is related by Franz to the Berlin fresco and as such suggests a further dimension to the representation of the destruction of Jerusalem. After all, the eradication of the city and the Temple is the absolute negation of the messianic hope of which Judas and his condemnation become emblematic no less than the Ahasuerus figure.
 
            Descended into madness after the death of her son, Lea is associated by Franz through Ananus with Ahasuerus as metonymy for an obsolete Judaism: “Embodied / Appears to be in these ancient figures / The Judaism of old; two shrill types / For a painter’s brush.”93 Mention of the painter’s brush may well be considered a further reference to Kaulbach whose Ahasuerus is indeed a “shrill” figure. Lea’s character, however, is another absence from the artist’s fresco, though Franz found a way of inserting her by association.
 
            The High Priest, like Levi, seeks to promote peace. Both fear the upheavals and power shifts resulting from either a Jewish or a Roman victory. Yet Lea craves to re-establish the Jewish royal line through her son. She is therefore a threat to the power of the priests, if no longer―in the final part of the trilogy, after the death of Judas―in actuality. In her madness, she fantasizes about welcoming her victorious son as the Jewish king upon his return from battle. With her song and harp, she assumes a prophetic voice with which she extols Zion’s rise from destruction and abjection. But her vision is obsolete and lacks divine sanction. In the final act, which in particular was inspired by Kaulbach, she calls with increasing despair for her son as the Lion of Juda. When she is not heard, in complete desolation, she rips in a frenzy of destruction the strings of her harp before she shatters the instrument and finally casts herself off the Temple Mount.
 
            None of the figures in Kaulbach’s pictorial composition corresponds to the character of Lea, yet the engravings by Merz as well as Eilers and Eichens, based on the Munich and Berlin cartoons of the artist, respectively, include in the foreground a broken harp (see, e.g., Figure 14), a detail omitted in either of the completed versions of the painting.94 It would seem that Franz, inspired by the image of the shattered harp and its implications, extrapolated from it the character of Lea. The broken instrument denotes the absence left by the old woman and the utter destruction of the hope of the restoration of a Jewish kingdom as embodied in the trilogy by her and by Judas, though Kaulbach may rather have conceived of it as a symbol of the failure of the royal line of the house of David. He may also have included it as a further instrument of radicalization in comparison to the destruction of the First Temple after which, as suggested in Psalm 137―and as represented in Bendemann’s painting―the Jews hung their harps in sorrow in the trees. The broken harp in Kaulbach’s painting cannot be retrieved or mended.
 
            Ahasuerus envies Lea’s madness, as insanity would offer him release from the curse weighing upon him.95 His character too, like hers and Levi’s, appears already in the first part of Franz’s trilogy but gains prominence mainly in the second and third parts. In an inversion of Kaulbach’s pictorial representation, Ahasuerus is hounded by the spirit of vengeance to revisit the site of his transgression. When he returns to Jerusalem, eternally driven and restless, he is deeply affected by his encounter with the aged Mary Magdalen whose face impresses on him “the splendour of the beatific peace of rapture” that eludes him.96 His is another voice of despair and destruction, but different from Lea’s. Ahasuerus―as in Schubart, Croly, and Wohlmuth―seeks his own death in the imminent conflagration.97
 
            In Franz’s play, Ahasuerus’s prophecy of doom is therefore also different from Mary Magdalen’s who foretells the destruction of the old order as she heralds the new. As already suggested by Wohlmuth, it is the fate of Ahasuerus himself which she elaborates as paradigmatic of the whole of Israel:
 
             
              Oh, Land, Land, Land, hearken to the word of the Lord.
 
              All of Israel will wander the earth
 
              Without a home, like Ahasuerus,
 
              And towards its fulfilment time is thrust.
 
              The hour of the Last Judgement has come,
 
              Defiled is the Holy of Holies
 
              And Adonai’s abode insolently profaned.98
 
            
 
            Mary Magdalen condenses into these lines almost the whole of Kaulbach’s artistic conception. Peace is denied to Ahasuerus because his transgression―blasphemy against the Holy Spirit―cannot be forgiven. Yet Mary Magdalen exhorts him to recognize Jesus as his redeemer:
 
             
              I say unto thee, thou shalt find no peace,
 
              Unless thou rest beneath His cross.
 
              The Vanquisher of Death and Prince of Peace
 
              Alone can give you true tranquillity.99
 
            
 
            This future hope is what ultimately distinguishes Ahasuerus from Judas. The betrayer of Jesus cannot be redeemed. As he watches the crucfixion from afar, Judas braves the tumult of the elements and defiantly describes the hour of horrors as the birth hour of the messianic realm he seeks to establish:
 
             
              Firm, firm, the hour
 
              Of labour approaches and I as physician
 
              First receive from the womb
 
              The child, the child of affliction, the new Empire,
 
              That in Israel I seek to create.100
 
            
 
            Yet he collapses senseless, a lesser man than he believed himself to be. When he awakens, Ahasuerus, pursued―as in Kaulbach―by avenging spirits, identifies both as traitors. Yet he takes comfort in the knowledge that with Judas there is one who is more evil than himself.101 Almost stoned by the frenzied people, Judas eventually makes his escape and, all his dreams shattered, curses himself and his mother. And yet, once more does he try to rally the priests in support of his messianic ambitions. When he is mocked and cast out, he finally despairs and kills himself―in contrast to biblical tradition―with a dagger. The significance of the cross-shape of the weapon is not lost on him: “Thus the cross to both of us delivers death.”102 Yet he is, once again, the lesser of the two.
 
            In the concluding part of Franz’s trilogy, Levi too anticipates the impending catastrophe and the exile of the Jews.103 The Pharisee’s response, once again different from that of the other characters, is a debilitating sense of futility and failure as well as the anguished and grudging acknowledgment of supersession. His choice is to die in the conflagration as a representative of the old order, thus eventually to achieve what is denied to Ahasuerus. For Levi, too, wishes to die but is initially forced to live on to witness the iniquities perpetrated by John of Giscala and his followers.104
 
            In Jesus von Nazareth and even more clearly in Judas Ischarioth, Levi emerges as an evil schemer whose lust for power and obsession with the status quo compel him to instigate the betrayal of Judas and the persecution and crucifixion of Jesus. However, in Die Zerstörung Jerusalems, set more than three decades later, he appears worn down by doubts about his own actions in the past. His frequently reiterated realization―“Thine is the victory, Nazarene,”105 an echo of Eleazar’s dying words in Wohlmuth’s play―punctuates the rapid progress of doom in the final part of the trilogy:
 
             
              Unstoppable the old into itself does
 
              Fold, and the new gains in power.
 
               
 
              And all I so proudly built disintegrates.
 
              One thing, one alone, is left to me, the love of a child.106
 
            
 
            Yet his daughter Tabitha too is lost to the Pharisee when the Beautiful Jewess, once again confirming the gendered conversion narrative, leaves her father’s faith. The constellation and the individual trajectory of either figure is similar to Eleazar’s and Judith’s in Wohlmuth’s play. Together with the Christians, among them her betrothed, Tabitha withdraws from the doomed city. Levi is resigned rather than incensed but will not follow her:
 
             
              Away, away, I will not curse you,
 
              Yet nevermore do I wish to lay my eyes on you.
 
              All alone will I die on the ruins of
 
              Jerusalem, true to the God of my Fathers
 
              E’en in death. Oh, fiercely a canker
 
              Gnaws within me, and eternally resounds
 
              The word: “Thine, Nazarene, is the victory!”107
 
            
 
            The new dispensation is articulated with supersessionist certainty by Tabitha when she finally abandons her father in the Tempel: “You die for the God of Vengeance and of Wrath, / For the God of Love Tabitha will live.”108
 
            In the first two parts of Franz’s trilogy, the Beautiful Jewess was embodied in Mary Magdalen. In the concluding part, the type is represented by Tabitha. If only very briefly, there is a suggestion that both may be closely connected in that the older woman has taken on the role of a motherly confidante for the presumably motherless daughter of the old Jew.109 In this particular case, Mary Magdalen is moreover an eye witness to the unfolding eschatological events whose truth she transmits. The constellation of older converted woman and motherless daughter is particularly effective and is occasionally reiterated in dramatic and narrative representations of the destruction of Jerusalem, though not in the oratorios.110
 
            As in Wohlmuth’s play, the gruesome narrative of Mary of Bethezuba is used by Franz as a signifier of the worst of the depravity perpetrated in the doomed city. And as in the earlier play, her individual guilt is deflected onto John and Simon. Her unnatural deed is portrayed as a symptom of the corruption that was engendered by these men among the population of the besieged city. Again, to some extent as in the earlier play, Mary becomes a kind of touchstone against which the true mettle of the Jewish leaders is tested.
 
            John of Giscala is and remains evil; he seeks to plant internal strife for his own ends and his iniquity and moral corruption is without bounds.111 He is an opportunist without beliefs, as is indicated also by his proto-communist demands, which he exploits for his own benefit: “The communion of goods, and of all women / Be henceforth law in Jerusalem.”112 John is moreover a coward and will not die honorably, like Simon;113 shifty, and once more thinking only of his own advantage, he seeks to escape the conflagration he incited. He is construed as the very embodiment of modern stereotypes of degenerate Jewishness. His character clearly plays to the anxieties of an imaginary modern audience inculcated with antisemitic stereotypes. But when he is led away a captive by the victorious Romans, those anxieties are laid to rest.114
 
            Simon, similar to Judas, is a noble soul who has been corrupted by the depravity of his times and, more specifically, by the wiles of the self-serving priests which compelled him, as he recognizes himself, to stray “sideways off the path of virtue” and therefore provoked his vengeance and his hubris.115 He realizes: “my soul hath crushed itself” and defiantly seeks to wreak destruction:116
 
             
              I through noble deeds could have been great,
 
              Yet the times are not propitious,
 
              Thus I want to stand, in unyieldingly stiff
 
              Defiance, mocking death, head
 
              And shoulder above the petty monsters
 
              That ever lived as the scourge of a world.117
 
            
 
            Simon’s heroic and ultimately honorable nature reasserts itself as he prepares to kill his family and himself. He is shaken by the perversions perpetrated within the city and in particular by the unnatural act of Mary’s teknophagy. Confounded by the sheer scale of the iniquity in Jerusalem, Simon entreats God to bury it under the ruins of the Temple.118 He thus turns into the imposing and heroic figure Kaulbach gave to the High Priest and as which he was conceived by Franz.
 
            Ahasuerus, in a parallelism which equates his sin with that of the doomed city, uses the same image, ultimately derived from Schubart: “Cover me / With thy ruins, sacred Temple / And put an end to my great torment.”119 As in Wohlmuth’s play, this articulates the admission of his guilt and eventually, as he flees the conflagration, the continuation of his cursed wanderings. Yet where in the earlier play Ahasuerus accepts the redemptive nature of God’s punishment, this dimension is absent from Franz’s drama.
 
            Mary upbraids the Zealots as cowardly and exhorts them to follow her own example and abandon the last vestiges of any moral restraints. At the same time, she accuses them of having prompted her unnatural act: “Yours is the blame, / Who to such horrors mothers do compel.”120 Hence, Mary invokes her cannibalized child as an “avenging spirit” to haunt “the iniquitous corrupters of Zion” and to become “a fable for posterity”―as in Franz’s trilogy.121 Yet even more important, the author shows Mary’s unnatural deed to goad other mothers into seeking to kill their children and to revert to the human sacrifice of the Moloch cult, which had been superseded by the Ten Commandments delivered by Moses.
 
            The corruption in the city thus results in Jewish regression as opposed to the progression of the Christians: the law is revoked and perverted into inhumane abjection in one case and transcended to divine grace in the other. Christian supersession is variously affirmed in the trilogy; it is also triumphantly reiterated in the conclusion to the drama and the Messiah trilogy as a whole by the withdrawing Christians among whose number is Levi’s converted daughter Tabitha: “Praised be Christ! Our faith is / The victory that will overcome the world.”122
 
           
          
            The Eternal Jew and Encroaching Antisemitism: Herrig
 
            In the preface to his Jerusalem (1874), Hans Herrig (1845–92) noted his fascination with the period of “the fall of the ancient world and the rise of Christianity.” He considered this to be “the most magnificent and tragical phenomenon in all of the history of the world” and, moreover, the only one in which inheres a “reconciliation.”123 The dramatic poem appears to have been the first in a tetralogy left unfinished by the author in which he intended to address the main ideas of Christianity in the crucial moments of its emergence and of which his Nero (1883), though first in the chronological sequence, was the second to appear.124 Herrig’s projected plays about Diocletian and Julian the Apostate were never published.
 
            Already in 1875, shortly after the publication of Jerusalem, Herrig was discussed in the year’s review of continental literature in the London-based Athenæum as one of “[t]he dramatists of modern Germany [who] seem to be in a fair way to annihilate the distinctions between the epic and dramatic forms of presentation.”125 His latest play was described as a reworking of Josephus’s narrative “into an epic series of effective historical pictures.” The article nevertheless insisted that “[t]he delineation of periods in the world’s history” was “a task that epic poetry alone can undertake” and as such was beyond “the capabilities not of the actual only, but of any possible stage” which, in the author’s estimation firmly relegated plays, such as Herrig’s, not unreasonably to being read only.
 
            The historical drama of Schiller, the author suggested, was being turned by these new writers into dramatic history. Indeed, Herrig is mentioned next to Heinrich von Kleist and Christian Dietrich Grabbe as one of the “genial but uncouth Kraftdramatiker” who are regarded as “dramatic forerunners” of Wagner’s music theater.126 Herrig was in fact an ardent admirer of Wagner and it has been observed that his “melodic” use of language is reminiscent of the composer’s leitmotifs.127
 
            The Prussian victory over Austria in the Austro-Prussian War of 1866 has been described as another external influence supposedly crucial to Herrig’s development as a writer. A contemporary critic argued that it made him recognize the significance of history and, more specifically, of national history:
 
             
              All his plays are historical, their subject matter taken partly from national and partly from universal history. For Herrig is not at all of the opinion that only those plays are national whose subjects are based on the history of one’s own nation.128
 
            
 
            In this context, Herrig’s supposedly realistic construction of Ahasuerus simultaneously as a historical and symbolic figure that, echoing Gutzkow, embodies “the deification of the most blatant egotism”129 has been suggested to be particularly effective:
 
             
              There is nothing of the mystical drapery in which he [i.e., Ahasuerus] otherwise is cloaked, so as to incite the imagination by the veil of mystery; clear and transparent like other men who with overt actions pursue a particular purpose, thus the Wandering Jew is presented to us, in speech and deeds most acutely defined.130
 
            
 
            Ahasuerus, in this contemporary reading of Herrig’s play, symbolizes the inclination not just of the Jews, but of all humankind, toward the worldly and carnal. In this sense the destruction of Jerusalem as a historical occurrence is once more given the character of an exemplum that is, however, dissected into what is common to humanity and the Jewish particular which, according to Arnold Fokke, “after the fall of Jehovah in the drama no longer has the right to exist.”131
 
            Herrig’s dramatic poem presents another confrontation between political and spiritual conceptions of the Messiah, in relation to which Ahasuerus is given much prominence. He is indeed drawn in analogy to Judas Iscariot and represented as an active promoter of the idea of political messianism. His singlemindedness and fierceness is emphasized by his orphaned great-granddaughter Rahel, who suffers from his lack of affection and excess of religious zeal. Rahel is in the familiar configuration once again a manifestation of the Beautiful Jewess who, in a long-drawn process, converts to Christianity. While not, in this instance, the daughter of the High Priest, she is nevertheless betrothed to his son, Juda. Pained by the emotional distance maintained by Ahasuerus, she is divided between her love of Juda and her affection for Miriam (Mirjam). The old woman has been like a mother to her and, in a configuration encountered already in Franz’s Messiah, introduces her to Christianity. Exposed by Juda as a former prostitute, Miriam is a Mary Magdalen figure (like Maria Magdalena in Franz’s trilogy) who herself embodied the Beautiful Jewess in the past but whose spiritual trajectory becomes the model for the virtuous Rahel who does not reject the maternal confidante even in the light of the revelations of her past.
 
            When Simon bar Giora enters the city at the head of his troops, Ahasuerus, described by Rahel for his “divine raptures” as a “resurrected Jeremiah,”132 hails the Galilean in biblical language as the bridegroom of Jerusalem and as the Messiah.133 Juda, representing a younger, heroic, but similarly misguided generation of Jews, shares his enthusiasm. In open confrontation with his father, who seeks the reconciliation with Rome, he, too, welcomes Simon as the Messiah. Juda elaborates on the wedding metaphor, which, although he dissembles modest hesitation, is nevertheless indirectly also picked up by Simon himself.134 Yet when he is welcomed as God’s anointed, Simon claims that he will not be anointed as the earlier kings with oil but with the blood of both friend and foe.135 Denounced as charlatan by the High Priest, Simon is initially denied Anan’s blessing, upon which the presumptive Messiah accuses the aged priest of being blind.136
 
            And yet, comparing himself to Jesus, Simon still will not directly arrogate to himself the title: “Am I the Messiah, / Never o mouth, say this proud word yourself, / As that Nazarene did!”137 Rather, in an accomplished demagogic manipulation, he has himself acclaimed by the people.138 They nevertheless soon begin to doubt him when the situation gets increasingly dire, though Herrig does not focus very much on the deprivations and moral deterioration in the city; thus, he has no interest in the teknophagy of Mary of Bethezuba, who is not mentioned at all in his dramatic poem. Challenging Simon, Rahel promotes a political messianic vision: “Why so timid dost though walk the earth.”139 Hailed by Simon as a prophetess, Rahel’s invocation of royal might and splendour is exploited by the would-be Messiah to consolidate his worldly position. Yet it is built on an empty imaginary informed by poetic metaphors which do not participate in the spiritual truth of the messianic mission of Jesus.
 
            To prove his legitimation, Simon eventually brazenly enters the forbidden Holy of Holies. Like Herrig’s Titus, who declares the blind belief in the gods a thing of the past,140 he clearly is not a believer himself, but seeks to exploit the people’s superstitions. When he rushes out of the Holy of Holies, he stabs Anan to death without hesitation. With this unprecedented and daring move, he succeeds once more in winning the support of the shocked throng, and, after an intense debate, even that of Juda, the victim’s son.
 
            Eventually, Simon indeed claims to be the Messiah and ruthlessly leads the final Jewish sortie. Earlier, disgusted with the despondence of the Jews in Jerusalem, Ahasuerus defiantly described the Cherubim guarding the Holy of Holies as “violence and terror.”141 His recognition of both qualities in Simon after having faced the shrine is therefore to him nothing less than a confirmation of the Zealot’s messianic legitimacy. Intoxicated with the false news of a Jewish victory, Ahasuerus envisions Jewish world domination. Yet his dreams are shattered when the truth of the final defeat asserts itself.
 
            Furtively hiding in the subterranean passages underneath the Temple, Simon confesses that his motives were never innocent and pure:
 
             
              What then! Messiah? King I craved to be,
 
              For rather would I treat myself to it than any other!
 
              Well, dost think, that any man waxed ever great,
 
              Ever others great did make, who not of himself,
 
              Who did not think of himself foremost!?142
 
            
 
            By the time he emerges from the dark and dank passages after the destruction of Jerusalem and the Temple, Simon is blind and deranged. He now truly believes himself to be the Messiah:
 
             
              Not such a Messiah was I as he was feigned
 
              By the Christians, who suffers at the cross, dies,
 
              And who, transported then to distant heaven,
 
              With the earth has no more truck. No!
 
              As the Lion of Juda dreamt him:
 
              Sword in hand did I enter this world,
 
              And have created now a realm
 
              As only may be gained by the might of the sword.143
 
            
 
            The irony of Simon’s words is caustically pointed out by Ahasuerus: “The realm of the sword? Well do I see it all around, / Yes, monarch of the earth is the sword.”144 Yet his cynical assertion lacks insight. It is not the rule of the sword as such that is challenged by Ahasuerus but that his dreams of Jewish world domination should have come to naught against the superior power of the Roman Empire and that Jehovah should have abandoned Israel in its struggle.
 
            His obstinacy, no less than Simon’s delusion, still does not recognize the failure of the political model of messianism and, by extrapolation, of Judaism. Yet Simon’s explicit comparison to, and continued rejection of, the spiritual mission of Jesus in effect reinforces the significance of his failure and that of the political conception of the Messiah which Ahasuerus also adheres to. While Simon descends into madness, Ahasuerus remains unrepentant to the very end of the play. He eventually kills the impostor as the embodiment of the failed hope of messianic glory, just as he feels that God obliterated this very hope.
 
            Like the “resurrected Jeremiah” as whom he was apostrophied earlier by Rahel, Ahasuerus laments the end of Jerusalem and all his hopes, when Josephus enters and joins his lament. They are construed as opposites and when Ahasuerus mourns Israel’s passing, Josephus counters: “Israel did not die. Do not you and I live?”145 Referring to the already existing diaspora of the Jews in Rome, Alexandria, Spain, and Babylon, Josephus extols its potential for survival:
 
             
              Prosperity they enjoy, and good morals,
 
              Are respected by their fellow citizens,
 
              Many a one gained honourable fame
 
              For his worldly wisdom and piety. They gather
 
              On the Sabbath in the synagogue,
 
              To listen to the Torah’s noble admonition;
 
              In the mornings they kneel before the creator
 
              And their faces cover in their shawls;
 
              They wait for the Messiah, Who cometh[,]
 
              And leave matzos for Him on the evening
 
              Of Passover―146
 
            
 
            Josephus confronts Ahasuerus with the fantasy of Jewish life in prosperity and contentment in the diaspora, of which he is an embodiment himself. Herrig’s is indeed the only engagement with the subject in the nineteenth century in which the diaspora is valorized simultaneously as pre-existing to the destruction of Jerusalem and as an intrinsically desirable, comfortable, and comforting mode of living. It is important that this acknowledgment of a flourishing Judaism in the diaspora is an explicitly Jewish vision. Earlier in the dramatic poem, Ahasuerus and his granddaughter are alone in the burning Temple and the old man laments that he has lost the center of his life, his home (“Heimath”). Rahel’s consolation that his home will now be everywhere, like God’s, who once resided in the Temple and nowhere else, is recognized, and rejected, by Ahasuerus as Christian in nature.147 Yet the diasporic idyll sketched by Josephus is no more acceptable to him. He responds despondently, but also with defiance:
 
             
              Israel should be alive―that’s a lie!
 
              Jerusalem, its crown, was split asunder
 
              And Palestine, its body, carved up!
 
              Where should its heart then beat―where resound
 
              Our nation’s language? Think you, a nation
 
              Were nothing but a band of those who pray?
 
              Think you, when on a Sabbath you sing the psalms
 
              In a language you hardly comprehend,
 
              Or, when you, gathered in the stillness of the house,
 
              Forgetting the day’s business, timidly
 
              Dredge up the old home’s sounds,
 
              That Israel yet had a mouth?
 
              No! Israel is dead! No nation lives
 
              Whose language not from the proud mouth of a king
 
              Issues laws to the world, not his victories doth
 
              Sing to himself and posterity in a bold song.148
 
            
 
            Ahasuerus stubbornly holds on to the political conception of Judaism. The notion of a merely spiritual community―be it Christian or Jewish―is abhorrent to him.
 
            With his insistence on the nation-building significance of language and, more specifically, the anticipation of the decline of Hebrew and its escalating disjunction from an increasingly hollow liturgy, Ahasuerus articulates an alternative perspective on diasporic Judaism which illustrates the reverse of the image elaborated by Josephus. Both arguably reflect developments contemporary to Herrig’s dramatic poem.
 
            In Rom und Jerusalem (1862; Rome and Jerusalem), which presumably would have been know to the dramatist, Moses Hess strongly criticized contemporary attempts within Reform Judaism of eliminating Hebrew from Jewish life.149 Other than Ahasuerus in Herrig’s dramatic poem, Hess ascribes a cohesive function not only to Hebrew but, more specifically, to liturgical texts in the holy language:
 
             
              They [i.e., the Jewish reformers] fancy that a recently manufactured prayer or hymn book, wherein a philosophical theism is put into rhyme and accompanied by music, is more elevating and soul-stirring than the fervent Hebrew prayers which express the pain and sorrow of a nation at the loss of its fatherland. They forget that these prayers, which not only created, but preserved for millenniums, the unity of Jewish worship, are even to-day the tie which binds into one people all the Jews scattered around the globe.150
 
            
 
            Hess’s proto-Zionist treatise confronted tendencies of assimilation and antisemitism (“Judenhass”) in Germany with the notion of Jewish national cohesion and patriotism and, ultimately, the return of the Jews to Palestine and the creation of a national state.
 
            To some extent, Herrig seems to reiterate and, in the figures of Ahasuerus and Josephus, to give dramatic expression to the contemporary internal Jewish dichotomy described by Hess between the pious Jew (Ahasuerus) and the new Jew (Josephus):
 
             
              The pious Jew is above all a Jewish patriot. The “new-fashioned” [“neumodische”] Jew, who denies the existence of the Jewish nationality, is not only a deserter in the religious sense, but is also a traitor to his people, his race, and even to his family. If it were true that Jewish emancipation in exile is incompatible with Jewish nationality, then it were the duty of the Jews to sacrifice the former for the sake of the latter.151
 
            
 
            Even though he sketches an idealized image of the “Judæo-Spanish cultural epoch” and its reconciliation of both tendencies,152 Hess ultimately seeks to promote the restoration of the Jews to Palestine, although he does not envisage a “total emigration.”153 In fact, he acknowledges that “[e]ven after the establishment of a Jewish State, the majority of the Jews who live at present in the civilized Occidental countries will undoubtedly remain where they are.”154
 
            To Herrig the Jewish restoration to Palestine is irrelevant. While clearly informed by his reading of Hess, his perspective is diametrically opposed to that of his Jewish contemporary. The centripetal force imagined by Hess is a centrifugal one in Herrig. His Ahasuerus becomes the Wandering Jew of Christian legend and he is in fact branded as such by the head of the Christian community in the dramatic poem. In a way, Herrig turns Hess against himself with Ahasuerus’s insistence on essentialism―i.e., the particularism denounced already by Gutzkow in the Ahasuerus debate of almost four decades before. Hess seeks the reconciliation of a Jewish national renaissance with the persistence of the diaspora. Yet Herrig’s dramatic poem seems to suggest that this is not an option. Ahasuerus retreats eternally to the margins. Juda, the High Priest’s son, dies a convert. But his redemption is not of this world; nor is Rahel’s, who, though also converted, enters a life of slavery. Not even Elymaeus, paradigmatic of the Jewish Christians, escapes the antisemitic scourge.
 
            Josephus is portrayed as a traitor, and the assimilation he envisages is an idyllic fantasy whose reality must have seemed shaky at best to the contemporary reader. Elaborating on the divergent constructions of Jewish identity, Herrig has his Josephus cynically remark toward Ahasuerus: “Thus, methinks, the only Jew you may well be, / And those whose carcasses here do rot?”155 The fundamental irreconcilability of both conceptions―an essentialist construction and the assimilative, evolutionary model―is emphasized by Ahasuerus with the atmospheric evocation of the gothic imaginary of the Wandering Jew rampant in the nineteenth century:
 
             
              O, when you then at succot, the Feast of Booths,
 
              Peacefully the silver lamps have lighted,
 
              And the prayer said to that God,
 
              Who now no longer is yours, then, perhaps,
 
              Late at night a beggar knocks on the door
 
              With burning eyes and tousled beard,
 
              Covered in rags, sore his feet,
 
              Seat him with your servants, call him guest,
 
              Of the children of Israel, he’s one,
 
              One of the host of exiles!156
 
            
 
            Again, there is a suggestion that the evolution undergone by Judaism has broken the covenant: their God is no longer the same. This God is no more the Jewish God than Jesus was the Jewish Messiah. Ahasuerus reflects once more on the meek nature of Jesus in contrast to all expectations and credibility. “He who did die there between the malefactors, / He should be the Messiah,”157 he exclaims disdainfully. Yet the allusion to Luke 23:43, in which is told how one of the two malefactors crucified next to Jesus mocks him while the other believes and repents, is in effect merely another iteration of the previously observed dichotomy.
 
            Whereas Ahasuerus is clearly associated with the unrepentant villain, Juda is correlated with the compliant malefactor. Both Jews, and therefore all Jews, it is important to note, are implicitly represented as malefactors. The implied dichotomy does not allow for the continuation of Judaism. Yet the son of the High Priest, mortally wounded, finds solace in the story of the two malefactors which is recounted to him by Elymaeus. Recognizing the significance of the occurrence to himself, he converts in his final moments.158 When Rahel is led past as a slave, Juda’s last words to her―and the concluding words also of the dramatic poem―are those of Jesus as they were told to Juda by the old Christian: “Verily I say unto thee, / Today shalt thou be with me in paradise!”159
 
            Ahasuerus, unrepentant like the first malefactor and echoing the Old Man in Milman’s Fall of Jerusalem, insists on his essential and inalienable Jewish identity: “A Jew I’ll be, as always I have been!” His assertion, even as it is another instance of his obstinacy, has a profoundly tragic resonance, when he adds: “The last, the only one―.”160 As specified in the stage directions, his dark silhouette is seen against the morning sky as he wanders off, and Elymaeus pronounces him: “The Eternal Jew!”161
 
            The “Eternal” Jew, it should be remembered, is German for the Wandering Jew, “der ewige Jude.” The temporal dimension evoked by the epithet is crucial to an understanding of the subtext delivered by Elymaeus. The old Christian affirms Ahasuerus’s unchanged and, quite importantly, unchangeable nature―he is eternally a Jew, a Jew as defined by the essentialist conception of Ahasuerus himself. At the same time, Elymaeus is implicitly credited with coining the term which is so highly charged with anti-Judaic and, more recently, also antisemitic significance. To the reader or spectator it evokes all the stereotypes associated with the eternally lonely wanderer.
 
            Although the dramatic poem evidently promotes the notion of Christian supersession, it nevertheless appears to be alert to―and potentially also complicit in the articulation and perpetuation of―an uncomfortable dissonance heralding a paradigm change. This is visible in the ambivalent conferral of the epithet of the “eternal” Jew to Ahasuerus. But Elymaeus himself, who brands Ahasuerus as such, is also subject to antisemitic slurs. The way in which Herrig emphasizes Elymaeus’s Jewish “race” over his faith is particularly interesting in this context. It reflects the encroachment of antisemitic stereotypes which invalidate the spiritual dimension and subject it to a biological determinism. It moreover once again appears to be derived from the author’s reading of Hess.
 
            Close to the beginning of the dramatic poem, as he seeks to chastise Elymaeus for planning to desert the besieged city, Juda taunts him: “will they not all recognize thee at once / And cry: Behold, a man from Palestine.”162 That Juda refers to racial stereotyping becomes clear in what follows: “O man, by your nose, / By your eye, I beseech thee.”163 The suggestion is that the racial slur trumps religious affiliations. A similar claim is made by Hess: “The German hates the Jewish religion less than the race; he objects less to the Jews’ peculiar beliefs than to their peculiar noses.”164
 
            Elymaeus may propose to transcend the markers of his Jewishness with his religious affiliation, yet this is a strategy which, as history demonstrates and as Herrig’s contemporaries already knew, was successful only to a degree―and, as they were yet to learn, for a limited period.
 
            Contrasts and correspondences are the governing structural principles of Herrig’s Jerusalem. In an almost typological approach, the earlier occurrence is systematically challenged and superseded with the latter: the seed of a new time is proclaimed by both Simon bar Giora and the old Chrsitian Elymaeus;165 Simon stabs the High Priest Anan to death and is in turn stabbed to death by Ahasuerus;166 Anan is said by Simon to be figuratively blind, while Simon turns literally blind at the end of the dramatic poem;167 Titus maintains that the time of the gods is past, and yet he becomes God’s instrument.168 But the most important dichotomies are those between the self-proclaimed Messiah Simon and the Christian Messiah and between Jewish particularism as embodied by Ahasuerus and the universalism symbolized by Josephus.
 
            The latter may be an echo of the Ahasuerus debate initiated by Gutzkow almost four decades earlier. Yet the introduction of antisemitic parameters in relation to Elymaeus suggests another dichotomy, of Jew and non-Jew, which maintains on an involuntary, biological level the essentialism promoted by Ahasuerus and in this sense profoundly challenges the vision of co-existence offered by Josephus. Herrig’s dramatic poem in this way conveys the deeply disconcerting suggestion that it is not just Judaism which, as was observed by Fokke, has no longer a right to exist, but also the Jews.
 
           
        
 
      
       
         
          Digression III The Destruction of Jerusalem and the First World War: Krane
 
        
 
         
          Though strictly speaking beyond the remit of this study, if only just, I nevertheless would like to mention a novella by Anna Freiin von Krane (1853–1937). Das Siegesfest der sechsten Legion (The Victory Celebration of the Sixth Legion) appeared first in 1910 in Das Licht und die Finsternis,1 a collection of stories about the life of Jesus, and was reprinted after the outbreak of the First World War in 1915 in the series In der Feuerpause: Ernste und heitere Erzählungen unseren Feldgrauen gewidmet (During Lulls in Hostilities: Serious and Serene Tales, Dedicated to Our Field Grey [Soldiers]),2 issued by the Catholic publishing house of J. P. Bachem in Cologne, which ten years earlier had also published Adam Josef Cüppers’s Hanani, which will be discussed in chapter IV. Krane’s short text, overlooked by Anderson,3 is among the plethora of literary engagements with the legend of Ahasuerus. It is of particular interest here not only because it offers an intriguing description of the fighting in the burning Temple but also because of its later publication context during the First World War.
 
          The novella’s plot is quickly summarized: It is ten years after the destruction of Jerusalem when the Sixth Legion, at the time heavily involved in the fighting, celebrates in its current garrison by the River Rhine in the German province the anniversary of its victory. War tales are being told, among them also one about the unnerving appearance of an unarmed Jew whom it was impossible to kill, though he clearly sought his own death―but even the raging flames consuming the Temple would recede when he approached. Drawn to the celebrations in the garrison, the uncanny figure of an old man passes by the dazed guards―moving slowly, bowed down, and as pale as a corpse but with a strange fire in his eyes. At the celebrations, the wife of the commanding officer has her young Jewish slave dress up in his native costume and entertain the officers with his songs. When her husband demands the slave sing “that song about the rivers of Babylon,” Juda’s performance, inspired by the words of Psalm 137, turns into a “cry for revenge that rose to heaven from a chest wounded to the death!”4 The young Jew’s audience inadvertently realize that “something inimical” has happened: “A people trampled to the ground had cried out! A curse had been uttered that shrilled piercingly and menacingly into the joy of victory!”5
 
          When Juda is condemned to death for his presumption by his furious master, Ahasuerus shows himself and points with bony fingers at the Roman. He then vanishes and Juda is promised his life if he brings the old man back. Led back to the celebration by Juda, the old Jew tells his story and explains the nature of the curse under which he labors. In an intriguing twist to the legend, Ahasuerus cannot remember the name of the god he offended. He feels that only if he remembers shall he find his rest and so, when he senses that the name has been uttered by one of the soldiers in the garrison he sets forth to seek him out, with the officers and their wives in his wake. Eventually he confronts the Christian soldier and, being told the name of Jesus Christ, his memory returns. Yet with it does not come redemption and his pleas to the soldier to kill him are futile as the other realizes that he could indeed strike the old man down but that doing so would mean to interfere with divine providence.
 
          Overall, Krane’s representation of the Jewish characters in her novella is sympathetic. Juda is a beautiful and imposing figure whose love for his blind mother and pain at the fate of his people evoke pity and even sympathy while his pride and fortitude invite admiration. His performance of the psalms has a spell-binding effect on the Romans who appreciate their poetic and musical beauty and are impressed by his noble appearance.6 Yet the evocation of the glorious Jewish past, lost with the destruction of Jerusalem, in the last instance serves more specifically to emphasize the abject situation of the Jews in captivity. Juda is paraded like the natives in one of the ethnographic shows so popular in the nineteenth century.7 Yet what starts out as a mockery turns into a frightening reassertion of the young Jew’s true identity.
 
          Juda is identified as the grandson of the High Priest Caiaphas who, as Ahasuerus exclaims, is a thousand times more guilty than he is, for sentencing Jesus to death. Realization begins to dawn on Juda; he begins to internalize the causal relationship between the crucifixion and the dominant traumatic experience of his own childhood, the destruction of Jerusalem.
 
          While Ahasuerus in the end is condemned to continue his wanderings, “burdened with the curse of the divinity and pursued by the hate of all nations,”8 Juda is set by him on the path to conversion. Ahasuerus beseeches him: “O Juda ben Caiaphas, thou too art cursed, but thou art innocent. Therefore seek to know Him whom thy father [sic] sentenced to death.”9 The passage is interesting in particular because, like Anton de Waal’s Juda’s Ende, discussed in chapter IV, it appears to negate the blood curse as recorded in Matthew 27:25, which has been linked to the destruction of Jerusalem.10 It claims the innocence of the descendants of the guilty generation and it is this very innocence too that makes the young Jew respond: “I shall do it, so help me God!”11
 
          Ultimately, Krane’s novella reasserts in this manner the bifurcation of models of Jewish existence in the modern world: to convert and thus to build on the glory of the Jewish heritage by overcoming it or, like Ahasuerus, to wander beyond redemption and beyond humanity, a frightful shadow to whom are denied any human emotions and who is cast out from any community.12 Though not gendered as expected in this instance, Jewish redeemability is once more determined by age. The suggestion is, therefore, that also the contemporary young and open-minded generation of Jews has the potential to convert while the narrative at the same time offers Jewish achievements shared by Christians as a means of avowing the Jewish past.
 
          An intriguing detail is that when Ahasuerus describes the time of the siege of Jerusalem he not only attributes this to the curse placed on him taking effect but notes how all his family fell victim to hunger, illness, hostile missiles, and the marauding gangs of the Jewish factions in the city. He recounts how he himself was cruelly abused and left for dead by the robbers. In contrast to Croly’s Salathiel, Krane’s Ahasuerus does not join the fight against the Romans as a combatant much less as a military leader. His sole motive is to find his death. His purpose is no longer political but intensely subjective: to alleviate his suffering.
 
          Krane’s novella, as indicated before, was addressed to German soldiers in the First World War. Series like the one distributed by the publishing house of J. P. Bachem offered a cheap way of taking the soldiers’ minds off the fighting during brief moments of a lull in the hostilities. They also offered a vehicle for indoctrination and the boosting of morale. As such the story of Ahasuerus and the destruction of Jerusalem appears a strange thematic choice. There are no obvious identification figures in the story, apart perhaps from a number of Teutonic legionnaires who are mentioned along the way. While the Romans are sketched as efficient soldiers, their commanding officer emerges as verbose and whimsical and his wife as a would-be socialite and domestic harridan. Juda, though imposing, pious, and noble, and of an age that would be shared by many of the conscripted soldiers targeted by the series, remains―at least biologically, i.e., in contemporary antisemitic discourse, racially―a Jew. His envisioned conversion is, moreover, built on the ruins of his nation after a cruel and protracted war of which the scenes of fighting in the Temple sketch a gory image with the bodies of the fallen piling up high and the destruction of everything he held dear complete. Nor is the uncanny figure of the Wandering Jew any more reassuring, his fate a horror and a supposedly just punishment.
 
          The story’s geographical setting, in what was later to become the city of Neuss, fosters a tenuous proximity to the established readership of the Cologne publishing house. This catered predominantly for the Catholic archdiocese of the city, which encompassed also the city of Neuss. In this sense the notion of the Rhineland occupied by the Roman legions might be considered to spark patriotic feelings, perhaps associating the French occupation during the Napoleonic Wars. Even so, the identification potential of the oppressed Jews of the first century CE for contemporary Germans would seem far-fetched. Any such suggestions remain rather vague so that in the end the Christian message, originally intended by Krane, known as the “German poet of Christ,”13 appears to be central to the text.
 
        
 
      
       
         
          Chapter IV The Destruction of Jerusalem as a Battleground in the Culture War
 
        
 
         
          One of the predominant challenges of the nineteenth century in Europe was, in conjunction with the forging of national identities, the negotiation of conceptions of the modern and secular state in relation to ecclesiastical authority with the aim of eliminating in particular the influence of the Catholic Church on political life and institutions. In the German-speaking lands, this struggle, referred to as Kulturkampf, or culture war, gained prominence mainly in the second half of the century. It manifested itself in the political, social, and cultural spheres and was additionally fueled by the competing efforts of Prussia and Austria in the struggle for political hegemony in Germany.
 
          The manifest beginning of the Kulturkampf has frequently been linked to the defeat of Austria in the Franco-Austrian War of 1859 and to Prussia’s refusal to support its Catholic rival in the establishment of political control over Germany in this conflict.1 However, the antecedents of the Kulturkampf have been traced to the revolutionary year 1848.2 In fact, an argument might conceivably be made that the origins of interdenominational strife in the context of growing national awareness and assertion reach even further back, to the romantic movement and its mythically tinged construction of the convergence of national greatness and Catholicism in the idealized Middle Ages. Nevertheless, the post-revolutionary period with the highly effective Catholic missionary campaign and the attending Catholic revival prompted not only a corresponding Protestant revival but, as argued by Michael B. Gross, “a specifically middle-class, liberal movement” that eventually “joined with the power of the Bismarckian state to create a socially, culturally, and economically modern nation state.”3
 
          The Kulturkampf proper was moreover a reaction in particular to the First Vatican Council of 1869–70 which condemned and rejected the imposition of civil authority on the governance of the Church and in turn asserted in Pastor aeternus, one of the two dogmatic constitutions it agreed on, the doctrines of the apostolic primacy conferred on St Peter, the perpetuity of this primacy in the Roman pontiffs, the meaning and power of the papal primacy, and―most controversially―papal infallibility.4 In response, anti-Catholic legislation in the newly created German Empire resulted in the closure of almost two hundred religious houses; the imprisonment of hundreds of priests and other Catholics; the vacancy of hundreds of parish incumbencies and even of some dioceses; the banishment of the Jesuit order as well as, in 1875, of all remaining orders; and accusations of dual loyalty which suggested that a good Catholic could not at the same time be a good German.5
 
          As alleged by Reich Chancellor Otto von Bismarck in a speech to the Prussian parliament in 1875, Catholic institutions were perceived to form a “state within the state” that was headed “by the Pope with autocratic rights.”6 It seemed intolerable that it should be possible for Catholics to create such “a state within the state” and answer to dual loyalties.7 As Gross notes, the Jesuit order in particular represented, “according to Prussian authorities, a rogue ‘state within the state,’ a hostile camp inside the nation or parasite in the body of Prussia.”8
 
          When the ideological and religious confrontation escalated in post-revolutionary Germany and was increasingly yoked to the Prussian-Austrian dualism and the political struggle between the proponents of the lesser or greater German solutions, literature, and in particular the historical novel, emerged as a vehicle that facilitated forceful interventions in the debate and that was largely dominated by anti-Catholic objectives.9
 
          The persistent Catholic anxieties produced by this situation were articulated drastically, and with some exaggeration, by Heinrich Keiter in a pamphlet entitled Konfessionelle Brunnenvergiftung (1896; Confessional Well-Poisoning). Emphasizing the wide dissemination of “the poison of confessional demagogy” in literature through proliferating book sales, loan libraries, and periodicals,10 the Catholic writer and critic declared:
 
           
            Literature is a power factor to whose possession is tied the dominion in the realm of the mind. Non-Catholic literature labours to increase the growth of the destructive forces; we must protect and extend our Catholic ideal of culture with the same forces of which the destruction avails itself.11
 
          
 
          Keiter maintained that, even in 1896, long after the Kulturkampf proper, which was concluded in 1878, an “insidious, fanatical culture war is being waged against the Church in literature” and, staying with the implied metaphor, the author belligerently added: “the ensuing chapters shall follow us onto its battlegrounds.”12
 
          One such battleground, though not explored by Keiter, was the historical subject of the destruction of Jerusalem. This was indeed appropriated by both Protestant and Catholic writers, if to different ends; and the battle was fought by proxy rather than with fanfare. With the former, the objective was mainly to reach young readers and to engage in internal mission as well as in the Protestant mission to the Jews; any critique of Catholicism is indirect at most, in contrast to other established subjects negotiated in historical novels of the Kulturkampf period.13 With the latter, the purpose was mostly apologetic and aimed simultaneously at the affirmation of loyalty to the secular state and the reassertion of Catholic legitimacy and authority.
 
          
            The Catholic Historical Novel: Faith and Aesthetic Failure
 
            The proliferation of the historical novel in the nineteenth century was prompted not only by a renewed focus on history for history’s sake but, more specifically, by the reception of contemporary political events. It offered to writers invested in the politics of their own day an opportunity of addressing contemporary issues by converting them into poetic material.14 Accordingly, contemporary events were frequently projected onto history in the service of a tendentious anti-Catholic attitude infused with Kulturkampf polemics.15
 
            The Catholic priest and literary critic Peter Norrenberg observed in 1873 that, in the wake of the First Vatican Council, the epic and the historical novel were tasked with correcting “a-Catholic views of history” for the common good.16 Positing the urgency of a Catholic literary response to competing constructions of history and in particular the Protestant novel and its alleged falsifications, Norrenberg nevertheless acknowledged the aesthetic deficiencies of extant literary endeavors by Catholic writers. He noted that “the principles of the aesthetic are the criterion of literary history” and candidly conceded that the contemporary Catholic novel “cannot withstand an aesthetic analysis.”17 The critic more specifically noted that Catholic literary production suffered from a lack of what he called the aesthetic dialectic of modern poesy.18
 
            The problem, Norrenberg realized, was intrinsic to contemporary Catholic literary production, because it prioritized the intervention in the ecclesiastical-political conflict over aesthetic attainment.19 Nor were the aesthetic deficiencies of Catholic literature limited, according to Norrenberg, to the works of German writers. He opined that the “biased translation of French, English, and Italian belles lettres can have only serious consequences”; not least, because he considered these texts in aesthetic terms to be no more sophisticated than their German counterparts.20
 
            Catholic historical novels also related to contemporary events but tended to avoid any direct polemics. Their ‘tendency’ (Tendenz), as Günther Hirschmann notes, consisted rather of their apparent neutrality in relation to the certainty of redemptive Catholic piety;21 for which reason the early Catholic historical novel failed to be fully effective against the Protestant onslaught.22 As the last line of defence, it frequently retreated to the thematic preoccupation with martyrs: Martyrs always triumph in death and through their death.23
 
            As observed by Hirschmann, in the Protestant historical novel of the Kulturkampf period, self-denial, dying, the wish to die, and the willingness to sacrifice oneself, were also a concern; but here, they originated in heroic disdain that was perceived and presented as a national duty.24 In Catholic novels the desired effect was different. In these, the willingness to sacrifice oneself is not motivated with national duty but with the sense of, and faith in, the ultimate invincibility of the stronger (religious) principle. Confident in divine providence, Catholic heroes do not attempt to change the world themselves but limit their objectives to the enduring fulfilment of their role within the divine plan of salvation.25
 
            An immensely influential fictional narrative, in many ways setting the pattern for the Catholic historical novel of the period, was Cardinal Nicholas Wiseman’s Fabiola; Or, The Church of the Catacombs (1854). Two independent translations of the English novel appeared in Germany already in the year following its publication. Manz in Ratisbon, founded in 1830 and one of the leading Catholic publishing houses in Germany, led with Fabiola, oder die Kirche der Katakomben (1855) in the translation of Carl B. Reiching.26 Bachem in Cologne, another important Catholic publisher, established already in 1818,27 followed suit with a new translation by Franz Heinrich Reusch, which appeared under the same title (1855) as the fourth volume of their “Sammlung von klassischen Werken der neuern katholischen Literatur Englands” (Collection of Classical Works of Recent Catholic Literature of England) series.28
 
            In the preface to Fabiola, the Cardinal affirmed that it was his desire, rather than writing a learned treatise, “to make his reader familiar with the usages, habits, condition, ideas, feeling, and spirit of the early ages of Christianity.”29 Wiseman acknowledged as his main sources “Acts of primitive Martyrs”30 and the Roman breviary31 and made it quite clear that his text consisted “rather of a series of pictures than of a narrative of events.”32 This he explained with the conceptual aptness and efficacy of the hagiographic style which he described in relation to the breviary as follows:
 
             
              in the offices of certain saints a peculiar style prevails, which presents the holy persons commemorated in a distinct and characteristic form. This is not the result so much of any continuous narrative, as of expressions put into their mouths or brief descriptions of events in their lives, repeated often again and again, in antiphons, responsoria to lessons, and even versicles; till they put before us an individuality, a portrait clear and definite of singular excellence.33
 
            
 
            This was precisely what Wiseman too sought to achieve with his historical romance. More specifically, he envisaged his stylistic and narrative choices to inspire “some admiration and love […] of those primitive times, which an over-excited interest in later and more brilliant epochs of the Church is too apt to diminish or obscure.”34
 
            The immediate context for the Cardinal’s literary endeavor was his project of creating a popular Catholic library designed for the entrenched Catholic minority in Britain. More particularly, Wiseman’s novel was a response to the Anglican churchman and social reformer Charles Kingsley’s enormously successful Hypatia; Or, New Foes with an Old Face (1853) which, projecting an image of the early Church as divided and corrupt, had a strongly anti-Catholic bias.35
 
            Yet Wiseman’s Fabiola, too, was an immediate success and quickly gained iconic status within Catholic literature. Thus, the historical romance was acknowledged as an inspiration on the title pages of various other texts published by Manz which were categorized as “side-pieces” to Fabiola, such as the anonymous Fabiola’s Schwestern, die christlichen Heldinnen: Ein Seitenstück zu Wiseman’s Fabiola oder die Kirche der Katakomben (1865; Fabiola’s Sisters, the Christian Heroines: A Side-Piece to Wiseman’s Fabiola; Or, The Church of the Catacombs), translated into German from a French source. Manz moreover harnessed the marketing value of Fabiola also to the translation of Cardinal John Henry Newman’s Callista (1855), which they published in the following year in three successive editions,36 and to novels by the German writers Maria di Sebregondi (also known as Maria Lenzen) and Friedrich Carl Magon, which were similarly hailed as “side-pieces” to the successful English novel.
 
            It should, however, be noted that, in the case of Sebregondi, her Der Sieg des Glaubens: Eine Erzählung aus dem 2. Jahrhundert (The Victory of Faith: A Tale of the Second Century), first published already in 1840 and later re-issued twice with the variant title Melete (1842, 1867), in fact preceded Wiseman’s novel by more than a decade.37 Norrenberg was well aware of this, yet he maintained that the writer’s “enthusiasm and pure portrayal, clear as light,” nevertheless “did not equal the spiritual penetration and comprehension of this magnificent time,” as it was later achieved by the Cardinal.
 
            Other German Catholic writers, too, the critic insisted, lacked Wiseman’s “Attic refinement.”38 Norrenberg was thinking in particular about Magon’s Sabina: Ein Lebensbild aus den ersten Zeiten der christlichen Kirche (1861; Sabina: A Portrait of a Life from the Earliest Times of the Christian Church). The Catholic priest described this novel in Deutschlands katholische Dichtung der Gegenwart (1873; Germany’s Contemporary Catholic Poesy) as “a hell-Breughel [sic] with the most infernal tints.”39 With disgust, he elaborated:
 
             
              It is not the manicured hand of the artist, with white cuffs, that we see wielding the paint brush here, but the naked arm of a butcher with rolled-up sleeves. The palette turns into an abbatoir; each passion, each virtue, into a travesty; rage into stuttering fury, innocence into the most childish naivety, agony into delirium. Only rarely, moreover, do the layers of the clouds of archaeological erudition part and does the clear blue aether of transparent representation open up.40
 
            
 
            Offering a modern, psychological understanding of the historical novel―which in fact distinguished his approach from the practice of Wiseman and his followers, whose interest was in the representation of true faith and its significance as a model for contemporary life―Norrenberg maintained that the “ideal-aesthetic interest” of the historical novel
 
             
              does not rest on the certainty of an archaeological anatomy but on the diagnosis of the psychological symptoms of historical life. But its fable is also not the result of a universal humanity per se but of a humanity as it has shaped itself in a particular period of its development.41
 
            
 
            This progressive stance―which acknowledges psychological individuality and historical relativism―was, however, revoked by the Catholic priest in his Allgemeine Litteraturgeschichte (Universal Literary History) of 1884. Now, Norrenberg remarked blandly that there was a pervasive sense that a critic may
 
             
              confer the praise of being objective exclusively on those representations of literary life which consider the products of poesy and the efficacy of its media in the light of divine revelation and of the ecclesiastical rule of faith and of morals derived from it.42
 
            
 
            In order to clarify more particularly the position of the Catholic critic, Norrenberg added tersely: “Ecclesiastical science is not only the legitimate interpreter of world literature, but it is also entitled to do so.”43
 
            The attribution of interpretive authority to a dogmatically and didactically inflected Catholic science, which represents an uncomfortable narrowing down of Norrenberg’s earlier deliberations, may have been prompted by the Kulturkampf and its immediate aftermath. Whereas in Deutschlands katholische Dichtung der Gegenwart, at the height of the Kulturkampf, Norrenberg had advocated at least implicitly an aesthetic reform of Catholic writing so as to make it a more successful contender in the fray, his later stance reinstates the prerogative of Catholic dogma over aesthetic claims. It is in all likelihood a response to the failure of Catholic literature to achieve the aesthetic proficiency envisioned by the critic a decade earlier.
 
            The fault-line between the Kulturkampf and the period preceding it emerges also from the comparison of Sebregondi’s second novel and Magon’s “hell-Breughel.” Published before the Kulturkampf and shortly after the Franco-Austrian War, respectively, both texts of Catholic provenance illustrate the shift toward ‘tendentious’ literature that was discerned by Norrenberg in the individual conceptions and thematic preoccupations of both writers.
 
           
          
            The Transition into the Kulturkampf: Sebregondi and Magon
 
            Maria Lenzen’s Nekodas, oder Die Zerstörung Jerusalems (1841; Nekodas; Or, The Destruction of Jerusalem) is one of the earliest examples of narrative fiction in Germany engaging with the destruction of Jerusalem. Born Maria di Sebregondi (1814–82),44 the author fell silent for almost three decades during her second marriage after early widowhood before she resumed writing, once her son had reached adulthood.45 Her work is therefore divided into two distinct periods. It has been noted that in her early narratives thematic interests dominate and that it was only in her later fiction that Sebregondi, which was the writer’s preferred name, focused mainly on the psychological development of her characters.46
 
            Another important influence on Sebregondi’s work throughout her writing career was her Catholic faith. It presumably provided the motivation for the author’s choice of historical subjects from early Christianity during her first creative period. Sebregondi’s first published novel, Der Sieg des Glaubens, is the narrative of a fictitious Christian martyr in second-century Greece: Melete’s martyrdom inspires a young Roman to convert and to follow her to his own martyrdom which unites both in their deaths.
 
            The model character of the martyr whose imitatio the novel not only incorporates in the development of its plot but suggests also to the contemporary reader was emulated by Magon in Sabina. It has been observed that Cardinal Wiseman, whose fictitious Fabiola in his eponymous novel is not a martyr herself, was reluctant “to undercut the historicity of his other figures by mingling such a character in with their sacrosanct sufferings.”47 In Der Sieg des Glaubens, Sebregondi seems not to have felt these scruples. In Nekodas, which in fact appears to have been the first novel the writer completed,48 Sebregondi avoided the representation of a fictional martyrdom, though she nevertheless applied the pattern of imitatio and the posthumous union of two lovers. Yet, overall, the novel follows a different pattern which moves beyond the predictability of a hagiographic narrative, such as Melete.
 
            The young widow had returned after her first husband’s death in 1833 to her parents’ house in the Westphalian province and there is no tangible indication that Sebregondi was familiar with Kaulbach’s painting or Loewe’s and Hiller’s oratorios.49 It nevertheless seems too much of a coincidence that her novel should appear within a year of Kaulbach’s Erläuterungen and of Hiller’s oratorio―and within less than a decade of Loewe’s earlier musical engagement―to assume that she did not know, or know of, at least one or more of them. It is, moreover, inconceivable that her publisher would not have known of the artist’s cartoons in the near-by cultural center of Munich and alerted the author to their existence. Yet even so, Sebregondi’s novel offers enough idiosyncratic detail to suggest that in any case she did not engage openly with either oratorio or with Kaulbach’s pictorial conception, though she may have drawn her initial inspiration from them.
 
            In her novel, Sebregondi firmly establishes the notion of history as the history of salvation. In this context, she employs the familiar trope of the Romans, and Titus in particular, being instruments of the Lord’s wrath. The Jews, oblivious to the divine judgment that is to confound them, are gathering in Jerusalem; while the Romans are initially hesitant, so as to allow all Jews to enter the city: “as if they meant to crush the whole nation of the Jews with a single blow.”50 Yet the supersessionist certainty articulated in Nekodas also envisages the fall of pagan Rome which, in particular in Catholic engagements with the subject, is a frequently recurring trope: “The hour will come also for the second Babylon to fall, and the Lord will remember against the sons of Rome the day of Jerusalem!”51
 
            The only group to leave the heaving capital is that of the withdrawing Christians. Yet a young man separates from them to remain in the stricken city, ostensibly so as not to desert his aged parents, but in truth also because of his love to a Jewish maiden. His “shameful passion”52 is recognized and scolded by a leader among the Christians. Adoram’s failure to renounce his earthly love will indeed lead to his death in the conflagration while the Christian community, withdrawn to Pella, remains unscathed. But Adoram’s love of Ada, daughter of the Jewish priest Nekodas, is pure. Within the logic of the novel, it serves the author to triangulate the notion of supersession between the young couple and the old priest against the background of utter devastation and an eschatological trajectory.
 
            Sebregondi introduced in Nekodas an original configuration which, though it made use of the conversion narrative and of the persistent trope of the intransigent Jewish father and his beautiful daughter, was not emulated in subsequent narrative fiction on the historical occurrence. Nekodas seeks to re-establish the royal lineage of David, to which Adoram is the only remaining heir. The ambitious priest strives for the royal crown of Judah for his daughter as Adoram’s queen. Yet the young Christian holds fast to his new-found faith; rather than seeking his own elevation, he anticipates the coming Kingdom of God and warns Nekodas: “[T]he Lord has sealed your eyes, that you do not recognise His truth, nor the paths of right!”53
 
            The trope of spiritual blindness employed here by Sebregondi, originating in Romans 11:25 and familiar already from the English texts discussed in chapter II, recurs also in later versions of the Christian narrative of the destruction of Jerusalem.54 It occurs, for instance, in the libretto Guido Görres composed in conversation with Kaulbach’s painting. Another recurring trope is the juxtaposition of worldly ambition with spiritual elation and elevation which later was also to be negotiated for instance by Otto Franz in his Messiah trilogy. In Sebregondi’s novel, Nekodas misguidedly envisages the Lord as “one of the mighty of the earth”55 and is under the delusion that “his God Himself took up arms to fight for, and along with, him; and that the days of Israel’s glory are nigh”;56 in fact, he dreams of Jewish world domination.57 In this spirit, Nekodas tempts Adoram on a pinnacle of the tower named Hippikus with the rule over his people in a scene that is reminiscent of, and conflating, the second and third temptations of Jesus by Satan as decribed in the gospel of Matthew.58 But the young Christian remains “glorious victor over himself.”59
 
            As the novel progresses, the character of Nekodas increasingly unravels, not so much in psychological detail than in response to the effect of his own schemes. He is a character divided between elation and, increasingly, self-accusation and disdain as well as an awareness of terrible guilt.60 Indeed, the progressive decay and moral deterioration of the besieged Jews, of which he is cognizant, is mirrored in Nekodas.61 Initially, the priest is a benevolent, caring, and loving father.62 And yet, evoking the biblical Jephtha,63 he vows to kill Ada if she does not become Adoram’s queen.64 Foiled in his plans, when he realizes that Adoram will not forego his Christian faith, Nekodas eventually conceives of the reckless idea of sending his daughter into the Roman camp like a second Judith so that she should entice and, ultimately, assassinate the imperator.
 
            The Jewish priest’s willingness to sacrifice his child for his beliefs and his ambition is implicitly paralleled with the teknophagy of Mary of Bethezuba, which is given some prominence in the novel.65 Mary (Maria), in stark contrast to Ada, emerges as a beauty without character whose empty pretensions are revealed when she is faced with adversity, which leads her first to debauchery and then to insanity as she kills and devours her child, who is given a name (Jadin) in Sebregondi’s novel in an attempt to invest his mother’s nefarious excess with even deeper resonance. The association between Nekodas’ fixation on the re-enactment of the Judith narrative and Mary’s teknophagy is elaborated by Titus in the novel. Ada, rejecting the biblical precedent, reveals the impious plot to the imperator but does not disclose its author. Yet Titus, having heard of the unnatural parental behavior of Mary quickly deduces the truth by analogy.66
 
            Appalled by the callous scheme, Titus nevertheless shows not only an awareness of its ambiguity from different perspectives, but, more specifically, an appreciation of Ada’s virtue:
 
             
              “Truly!” the Roman cried full of admiration: “he who chose you for doing a deed that he thought great rather than disgraceful knew you well―everything, your pride and your courage, your steadfastness and prudence―but not the purity of your soul.”67
 
            
 
            The episode is significant in particular inasmuch as it illustrates the ethical dimension of supersession. Where the benighted fantasy of Nekodas is the epitome of the faith of the old covenant, Ada is suggested to have moved beyond the pale of its limitations and the comprehension of her narrow-minded father. Yet Titus, too, for all his admiration of the virtue of the young Jewish woman, has no real conception of the purity of Ada’s soul and the nature of her virtue, as emerges from his contemplation of her heroic death.
 
            In contrast to her Melete, on which she must have been working more or less at the same time, Sebregondi’s Nekodas portrays no real Christian martyrdom. When Adoram is killed, he dies in his faith but not for his faith; Ada never converts, though she softens toward the convictions of her betrothed and transcends the alleged limitations of Judaism. Having rejected the idea of turning into another Judith, Ada remains steadfast in her virtue. Forced by her father to enter the enemy camp, and kept by Titus as an honored prisoner, she still becomes despondent. Considering death as an escape, she contemplates: “how would finding rest, falling silent, sinking into oblivion compare to a perpetual life of humiliation and disgrace?”68 Yet the commandment of “Thou shalt not kill” prevents her from choosing this path.
 
            Death is nevertheless granted to Ada by divine providence. When a Roman tries to violate her, she is killed in the ensuing struggle, her innocence intact, a certainty that is also affirmed by Adoram with his dying breath. Intriguingly, Ada is effectively blinded by her increasingly desperate attacker as he tries to subdue her fierce resistance with tightening her veil around her head. While this symbolic action associates the metaphorical blindness of her father, Sebregondi nevertheless grants her redemption in her death when she sighs: “O God―of Adoram!”69 In an inversion of her spiritually blind father, Ada is externally blinded, yet her internal vision perceives and accepts the Christian God:
 
             
              Thus wedded on her pure lips her dying breath the name of her God and of her beloved; and her devotion and her love, those most sacred and delicate sentiments of her heart, which she had never been able to separate in her life, carried the redeemed spirit up on high to its home in her final hour.70
 
            
 
            Like Adoram not a martyr for the Christian faith, Ada’s death is nevertheless redemptive, like his. Their deliverance by death sets the lovers apart from Nekodas who dies in utter despair.
 
            Yet in the case of Ada, another dimension adheres to her death. It is misunderstood and misrepresented by the Romans on the basis of their own cultural understanding and as such may offer a meta-commentary on the origins of legends and the moral framework from which they emerge.71 More significantly, it emphasizes the value of virtue also when it is not known. Titus, called to the scene of Ada’s death, believes with admiration that she killed herself to save herself from the ignominy of being paraded at his triumph in Rome:
 
             
              How much more beautiful was the death she died, fighting for her innocence, rather than having sinned by dying by her own hand because the future appeared grim to her. Yet how great did it appear to the mind of the pagan Romans that she cast away her life for honour and elected the grave above disgrace.72
 
            
 
            Ada’s death, with whose true circumstances the reader is acquainted, in this sense turns into a counter narrative of the heroism of Judith, or of Cato and Portia, whom Titus invokes.73 Her heroism is of a meek kind, it is a heroism of suffering, of virtue, and of faith in the Lord. As such, and because it is predicated on good works rather than on divine grace, it may be said to have a Catholic bias. Yet otherwise, Sebregondi’s Nekodas lacks a specifically Catholic dimension and as such is recognizably a text by a Catholic writer that antedates the Kulturkampf.74
 
            Adoram’s death is aligned even less with Catholic sensibilities, though he expires in the certainty of, and with the consolation offered by, his faith. He is murdered by the jealeous Zealot Eleazar. In his death throes, he admonishes Nekodas not to despair of the truthfulness of the Lord: “The prophecies are fulfilled,” he insists, “Jesus of Nazareth is the Messiah.”75 His assertion that “Jerusalem’s ruins are the tomb of the last son of David”76 is thus not only the acknowledgment of his own impending death but it is the assertion that Nekodas’ ploys have failed because David’s house must wither by necessity within the divine scheme of supersession; its rightful heir is Jesus Christ as the true Messiah. In symbolical reinforcement, the last bulwark of the Jews is breached and the fall of Jerusalem is sealed at the very moment of Adoram’s death.
 
            The symbolical trajectory is continued with the narrative of Nekodas’ fate. Having survived the siege, but with all his hopes in the imminence of the messianic age irrevocably confounded, the embittered priest is taken as a slave to Egypt, the land of Israel’s bondage. As his fellow slaves begin to sing Psalm 137, the lament of the captive Jews in Babylon, the first destruction of Jerusalem and the Temple is evoked, which―as has previously been observed―was rescinded by the Lord with their restoration. Yet it is precisely this implicit notion of restoration after the final destruction of the cultic center of Judaism which Sebregondi negates as she further unfolds the symbolic potential of her narrative.
 
            Deeply affected by the sentiment evoked by the psalm, Nekodas lifts his eyes in an implicit reference to another psalm, but there is no help;77 all he sees are the pyramids, and they only reinforce his despair:
 
             
              as he now slowly lifted his eyes, he was confronted from afar with the enormous tombs of Cheops and his brother, the greatest and most remarkable pyramids of Egypt, which had existed for thousands of years and which continue to exist to the present day, the wonder and awe of all nations and peoples. But to him, exiled from his home, the captive son of Israel; to him, they were nothing but dreadful monuments of the earlier, harsh bondage of his people, and of the cruel despotism of its tyrannical masters; symbols of a terrible past and sinister prophets of a future that was even worse.78
 
            
 
            The references to the present day and to a future that has since come to pass cement the notion of supersession which is also reinforced by the death of Nekodas with which Sebregondi’s novel concludes. The priest finally realizes, as earlier indicated by Adoram, that he served a false god: “that I tormented myself for a chimera, that I worshiped a false dream image.”79 Paralleling Ada’s reflections on the commandment of “Thou shalt not kill,” which she re-affirmed,80 Nekodas, in contrast, negates it as given by this supposedly false idol and seeks his own death. He walks into the River Nile to drown himself, a return to the place from which Moses arose, and an annulment of the law-bringer’s existence and its consequences. The only thing he still yearns for is “Rest!―Rest!―Rest!”81
 
            The desire for rest is also that of Ahasuerus, the Wandering Jew. It may safely be assumed that Sebregondi was well aware of this and that her implicit allusion to the legendary figure is deliberate. Nekodas is indeed granted rest in her novel, but he is also sinking into oblivion, without any monument or tomb to serve as a memorial to his destructive ambition. Where for Ahasuerus there is hope in his restless suffering because of the promise of salvation after conversion, Nekodas symbolizes the absolute annihilation of the dream of Jewish resurgence.
 
          
          
            Nothing New under the Sun: The Destruction of Jerusalem and the Kulturkampf
 
            Manz not only published Sebregondi’s Nekodas but also―two decades later―Friedrich Carl Magon’s Sabina: Ein Lebensbild aus den ersten Zeiten der christlichen Kirche (1861; Sabina: A Portrait of a Life from the Earliest Times of the Christian Church). This novel offered another early narrative engagement with the historical episode of the destruction of Jerusalem. Yet, whereas Nekodas was not yet marked by denominational strife and specificity, Magon’s novel was not only firmly rooted in Catholicism but was, in effect, an early literary intervention in the Kulturkampf.
 
            Born in Viersen, Magon (1829–69) was at the time of the publication of his novel rector of the St Lambert chappel in Eupen; in 1863, he became vicar in Vilich near Bonn.82 Here, he completed a Handbuch der Patrologie und der katholischen Litteraturgeschichte (1864; Guide to Patrology and to the History of Catholic Literature) in two volumes which was also published by Manz in Ratisbon and which reflected the author’s interest in the early period of Christianity that had already formed the background to his novel.83
 
            Mainly addressed to students struggling with the confusing scope of patrological literature and to preachers and catechists, Magon’s Handbuch der Patrologie offers a selective reading of the patristic texts that excises anything condemned by the Catholic Church and is predicated on its practical homiletic applicability.84 If in a different way and directed toward another, predominantly laicist, readership, Magon’s novel also incorporates a homiletic dimension with its hagiographic content, which is made explicit at the end of the novel with the assertion that Sabina’s life, like that of every saint, was beneficial not only for her contemporaries and for her own glorification but also as a model of true Christian virtue for generations to come.85
 
            The novel accordingly concludes with the further history of the body of St Sabina, which is in effect, as seen from the level of the narrative, a projection into the future and into the present of the writer. Magon mentions the translation of the bodies of the saints Seraphia and Sabina and the erection of the basilica of St Sabina on the Aventine Hill in Rome. He emphasizes that the basilica became the parent house of the Dominican order and that the convent produced many a saint:86
 
             
              The blessing which is disseminated by a saint, spreads further and further, like a good deed, like holy alms. Thus it was also with Sabina; what good she did has come down to later generations; it has born its fruits for eternity, which are worth more than her magnificent temple which is abounding with marble and mosaics.87
 
            
 
            Apparently lacking Norrenberg’s discernment, Magon acknowledges in the preface to Sabina the excellence of Catholic literature in England with which he implicitly seeks to align his own literary effort. He emphasizes in particular Wiseman’s “talent of representation [Darstellungsgabe]” and Cardinal Newman’s “superb art of ordering his material [vortreffliche Kunst in Anordnung des Stoffes]”; he also mentions the “magnificent conception of the characters [großartige Auffassung der Charaktere]” by the Abbé Jean-François Bareille, whose Emilia Paula (1858) had been translated into German in 1859 and again in 1860.88 As his own objective, the author explains that he wished
 
             
              to represent only some characteristics and facts of those times in which Judaism lost its national position among the nations of the ancient world; in which paganism in its development to its fullest flowering already carried the seed of decay within itself; and in which nascent Christianity, sustained by the Catholic Church, commenced the long struggle with these two adversaries. If some passages and deliberations should occur which display the character of our present age, or better, if our time conducts itself like these days did, one should remember Salomon who in his wisdom said: “Nothing new under the sun.”89
 
            
 
            In conclusion of his preface, Magon articulates in the guise of an invocation the imperative of the imitatio of the saint:
 
             
              May the Lord give that the love of the Holy Church shall awake in the hearts of a multitude of readers and shall yield fruit in them for the life eternal, as it did in the heart of Saint Sabina!90
 
            
 
            The exemplary tale of martyrdom thus follows the established exhortatory and didactic trajectory of hagiographic writing.
 
            Among his sources, Magon specifies Louis-Sébastien Le Nain de Tillemont’s Mémoires pour servir à l’histoire ecclésiastique des six premiers siècles (1693–1712; Ecclesiastical Memories of the First Six Centuries) and Friedrich Leopold Stolberg’s Geschichte der Religion Jesu Christi (1806–18; History of the Religion of Jesus Christ).91 Both originate in a Catholic milieu, yet while Tillemont wrote with a Jansenist background and his ecclesiastical history was noted for its objectivity and the author’s attempt to cleanse it from any legendary and superstitious dross,92 Stolberg was a recent convert from Protestantism who sought to interpret universal history in the light of the divine plan of salvation.
 
            Yet the single most important ‘ideological’ source of Magon was the Abbé Jean-Joseph Gaume’s social history of the family; it may, in fact, even have prompted him to engage with the subject of the destruction of Jerusalem in the first place. In his Histoire de la société domestique chez tous les peuples anciens et modernes, ou influence du christianisme sous la famille (1844; History of Domestic Society among all the Ancient and Modern Peoples; Or, The Influence of Christianity on the Family),93 the Abbé fulminates against the perceived disintegration of family life as a sign of progressive paganism against which Christian family values offered the last bastion.
 
            Gaume likens contemporary liberal, or pagan, society that divested itself of God and religion to a ship without ballast, rudder, and compass that is tossed about on the sea and―exhorting his reader to take agency and revive the family―compares the present to the period of early Christianity:94
 
             
              Eighteen hundred years ago, pagan society, that other ship without God, stubbornly cast Christianity away from itself and foundered under the wave of barbarism; the family looked after its own preservation; it saved the life principle that had been given to it; Christianity, hidden in the homely hearth, penetrated deeply into the morals, grew, finally ascended to the imperial throne, and through the family, the world was saved. The same situation, the same duties: He that hath ears to hear, let him hear!95
 
            
 
            The destruction of Jerusalem is crucial to the Abbé as an occurrence which confirms the continuum of salvation history. Referring to the prophecy of Jesus― “Weep not for me, but weep for yourselves”96―Gaume elaborates:
 
             
              He [i.e., Jesus] knows better than anyone that this word is not an empty threat. It is a divine anathema! it is a wind that tears down; it is a fire that burns; it is lightning that destroys; it is Jerusalem in ruins; it is the Temple in ashes; it is Israel dispersed to the four winds; it is Rome struck by Totila; it is Asia under the churchyard of Mahomet; it is Europe bowed down under the yoke of disgrace and every tyranny; it is the world on the eve of the Last Judgement.97
 
            
 
            The destruction of Jerusalem, provoked by the rejection of Christ, is, in the Abbé’s enumeration of cataclysmic occurrences that mark the progress of salvation history, the first historical event. Epitomizing the destructive force of the natural catastrophes described by the Abbé, it launches a whole sequence of historical disasters, similarly predicated on the rejection of divine revelation, which culminates in the present ominous situation of Europe and, ultimately, the Last Judgment whose imminence is suggested by Gaume.
 
            Indeed, the Abbé insistently evokes an apocalyptic dimension in his critique of contemporary culture and civilization. The ascendancy of reason, which to him is the heresy which encompasses all other heresies,98 the predominance of divisive nationalism,99 and the degeneration of the family, in particular the challenge to patriarchal authority,100 all of which defy the hegemony of the Catholic Church, are to him signs of the incipient rule of the Antichrist.101 They originate in the proud arrogation of divinity by humanity which the Abbé also situates in a framework of salvation history and, more specifically, divine retribution―the Fall of Lucifer, the expulsion from paradise, the Deluge, and the deicide of the crucifixion:
 
             
              For the fourth time the word of pride is uttered: I will be like as unto the Eternal. What the Deluge did two thousand years before, this is now done by Titus at Jerusalem, by the barbarians in the rest of the world. The catacombs become Noah’s ark.102
 
            
 
            Affirming the notion of the continuum of salvation history as it is symbolized by the transgression and the punitive destruction of Jerusalem, Gaume universalizes the historical moment and its geographical setting: “The history of the past, the prophet of the future, the bloody spectacle of Mount Calvary renews itself in the present: Christ lives perpetually. Jerusalem is no longer in Asia, Judas and the Jews are everywhere.”103 In particular, the Abbé insists on the analogy between the last days of Jerusalem and the present of the nineteenth century, though he indicates that the final conflagration has as yet not ensued:
 
             
              It is true, then, more true than we can say: there is a resemblance between Christ at Jerusalem at the time of Judas, of Pilate, and of Herod and Christianity in the nineteenth century; such a striking resemblance that, to be perfect in every respect, only the final part is missing: Titus and the Romans.104
 
            
 
            Anticipating the destruction at the end of times, the Abbé finds consolation in the analogy to the delivery of the Christians from the devastation of Jerusalem which he implicitly understands as a type for his own time:
 
             
              What more shall we say? God has his chosen everywhere and in all ages. When the final catastrophe approaches, the Good Shepherd, as Isaiah says, will make a gust of wind so as to call to Him his sheep that are dispersed to the four corners of the earth, as on the eve of the incineration of Jerusalem.105
 
            
 
            To Gaume, the Reformation is the source of all evil that besets modern society. But his disdain extends also to philosophers, whom he considers the purveyors of the ills of modern society as whose misguided tenets he denounces “Progress! Liberty! Emancipation!,”106 all of which are encompassed in the abhorrent concept of individualism.107 It epitomizes, to him, the opposition between the divine word and the human word.108 The authors of novels have become, according to Gaume, the “philosophers of the shacks”109 and disseminate the nefarious modern and liberal ideas shamelessly to a wider, and lesser educated, readership. Yet the Abbé, writing in early 1840s France, also notes the resurgence of a “Catholic movement” in the arts and in literature, which he attributes to the desire to forego the inadequate consolations of philosophy and to find some respite in religion.110
 
            Both, the Abbé’s hopeful reference to a specifically Catholic literature and his universalization of the historical episode of the destruction of Jerusalem may have prompted Magon to intervene in what Gaume perceives to be an existential struggle between good and evil of cosmic dimensions. To Magon, about one and a half decades later, at the beginning of the Kulturkampf, this would not have been an empty concept. To the contrary, the notion of the destruction of Jerusalem and the Temple being a type of the present clearly was a forceful realization to the Catholic priest and aspiring writer.
 
            After evoking the death of Jesus on the Cross, the Abbé Gaume launches in the introductory chapter of his Histoire de la société domestique into a harangue against the Jews in graphic language which seeks to transport the reader in their imagination to the destruction of Jerusalem. This is telescoped through the voice of the Prophet of the Jews into immediate temporal proximity to the crucifixion and linked to the upheaval of nature this is said to have caused:
 
             
              All of nature is shaken; the sky wraps itself in a dark veil; terror is everywhere. Soon a prophet of doom, like no one has seen before, strides day and night around Jerusalem incessantly crying: “A voice from the east, a voice from the west, a voice from the four winds, a voice against Jerusalem and the holy house, a voice against this whole people. Doom! Doom! Woe! Woe!” He falls silent. Do you hear the clinking of the arms? Do you see the walls, which fall to pieces, and the flames, which devour everything? It is finished; see, in all the roads across the world are droves of slaves, who offer their torn shoulders to the slave traders’ whips, which are dripping with blood: it is the nation of deicides. In the place of the Temple, there is a mound of ashes; in the place of Jerusalem there is a grave: the justice of the Lord passed by there.
 
              And yet, from the womb of this cursed nation a new community wrested itself. Consisting of the small number of those who did not participate in the sacrilege, and of those who have been enlightened by the death of the Righteous One, it grows, struggles, triumphs; and its triumph continues: it is called―the Catholic Church.111
 
            
 
            The two assertive paragraphs read almost like an abstract of Magon’s Sabina, though the anti-Jewish tendency is less pronounced in the novel. The author moreover adopted the Abbé’s strategy of intimating the narrative presence of the reader at the historical moment, following a long tradition of devotional writing. More specifically, the supersessionist trajectory articulated by the Abbé, and his inclusion of the destruction of Jerusalem, may have suggested to Magon the same rationale for including the historical occurrence in his own hagiographic narrative.
 
            Another strategy Magon found prefigured in the Abbé’s social history is the exploration of supposed historical analogies. These are not limited to the implicit comparison of Sadducees and modern liberals and the restorative role of the family but extend, more specifically, to the affinity and, indeed, the continuity of the precarious situation and the steadfast faith of early Christian communities with the Catholic Church. Another analogy comprises the Roman Empire and its decline as a paradigm for contemporary society. More specifically, Magon elaborates the failure of a merely human order, as that articulated in the late Roman Empire, as opposed to the recognition of the divine order and, ultimately, the Kingdom of God. It is worth quoting this at some length because the contemporary resonance, though not made explicit, would hardly have escaped Magon’s readers:
 
             
              Providence assigned to Rome in the world of that time a preferential role in order to show the living and subsequent generations in how far human strength of mind and human intelligence were able to solve the highest objective of humankind; and in how far a more than human power was needed in order to fill with spirit and life the form that, be it never so perfectly fashioned, comprehensive, and magnificent, was nevertheless empty inside and dead; and to substitute for an earthly empire the eternal Kingdom of God. It sought to realise the idea of a state that satisfied every human need and it strove with such valour, with such self-denial and perseverance, with such sagacious restraint and prudence towards this aim that it would have been worthy of a better fate and destiny. Although it did not fulfil its mission, one nevertheless should concede that its aim was not amiss; for in no other nation may religion and public life, divine worship and the state have been as closely intertwined; in no other nation has the idea of a civil community and the life of the state appeared to be more profoundly and more magnificently conceived. […] Unfortunately, however, with increasing power and esteem the good old custom was lost and in its degeneration the Roman nation offers fundamental proof of where humanity is destined if it tears itself away from God and is left to its own devices.112
 
            
 
            This is clearly a caution addressed to the society of Magon’s own day. At the same time, the redemptive function of Christianity is clearly envisioned not only in its historical potency but also as a contemporary imperative:
 
             
              Into this spoilt [sticky] mass, rotten from the inside and out, Christianity immersed itself like some new sourdough so as to permeate it with its spirit and its teachings.113
 
            
 
            Sabina is divided into two parts, which, roughly corresponding to vita and passio in a saint’s legend, reflect its hagiographic trajectory.114 The novel’s first part is entitled “World” and is set in Judaea and Jerusalem from the beginning of the Jewish War in 66 CE to the destruction of the Temple four years later. “Christianity,” the second part of Sabina, focuses on the spiritual development and, finally, the martyrdom of the eponymous protagonist. The Catholic writer’s interest appears to be in the “World” only inasmuch as it provides the point of departure for “Christianity” and suggests an analogy to his own present.
 
            The main source for the hagiographic component of the novel were the lives of Saints Serapia (Seraphia) and Sabina in the Acta Sanctorum.115 Here, Magon presumably also found inspiration for his elaboration of the Jewish context. Sabina’s father is named in the Acta as Herodes Metallarius,116 which suggests his Jewishness. While there is no further indication of a Jewish connection in the vita of Sabina, the author’s decision to locate her origins in Judaea is more significantly also motivated with the theological implications of supersession. This in fact appears to be the main reason for including the destruction of Jerusalem in his narrative, to which it adds an affirmative symbol of the divine authentication of the new faith.
 
            His conception allows Magon to chart the trajectory of his narrative within the wider context of the divine plan of salvation, which then not only comprises the immediate, but also the more distant, biblical, past and extends into the writer’s own present, achieving universal validity through the historical precedent. In this sense, the destruction of Jerusalem is once again conceived of as a historical turning point, but one that is defined within the all-encompassing framework of salvation history (Heilsgeschichte). Woven into the narrative of this history―whose factual details are largely derived from Josephus, presumably via Tillemont’s ecclesiastical history and Stolberg’s history of Christian religion which the author lists among his sources117―are biographical details of the life of Sabina which for the most part are pure invention but which serve to connect the two parts of the novel.
 
            In effect, the first part of Sabina serves as a lengthy exposition to the second. As such, it presents not only the protagonist and her Jewish origins but in the process elaborates commentaries on the main historical factions and circumstances which contribute to the destruction of Jerusalem and the subsequent dissemination of Christianity across the Roman world.
 
            The intricate political situation is initially explained through the introduction of the historical figures of Berenice and her brother Agrippa (i.e., Herod Agrippa II). The focus is first on the failure of the Jewish princess to mediate between the Romans and her people;118 later, Agrippa appears as a reflector figure who―together with the High Priest and a courtier named Herod (Herodes)―assesses the political developments. The “imposing” figure of the High Priest is of interest mainly because of his description as a “real” manifestation of a “true” Israelite.119 And yet, it reveals an imaginary of the Jews that, all positive aspects aside, is nevertheless informed by racial stereotypes contemporary to the writer of the novel.
 
            Though of gray and sparse hair, Magon’s High Priest may potentially relate to the prominent figure in Kaulbach’s painting, prints of which had begun to circulate already a decade prior to the publication of Sabina. But even if it were not inspired by Kaulbach’s representation, Magon’s figure suggests the same ambivalence about the Jews as it was captured also by the painter and which reflects racial stereotypes about the biblical Israelites being different from contemporary Jews, while the deceitful and malicious impulses attributed to the latter in the emerging antisemitic discourse are nevertheless suggested to be a persistent substratum that corresponds also to orientalist stereotypes:
 
             
              Free from any affectation in behaviour and attitude, he presented not only a notable contrast to a hypocritical Pharisee, but his regular yet acutely distinctive features suggested an unmistakable superiority of the intellect. His tall, muscular physique commanded respect and reverence. Even though his pale and dreamy forehead, the serious face, and the deep dark eyes let shimmer forth deceitfulness and malice, this disagreeable impression was nevertheless completely obscured with pleasant civility and the obvious contempt of anything foolish.120
 
            
 
            Magon sums up his description of the High Priest with emphasizing that “one believed to see in his person only the image of the serious and caring father.”121 Although the High Priest plays no further role in the novel, the patriarchal aspect invoked here is significant throughout. It is not only another possible indication of the indebtedness of Magon’s description to the image of Kaulbach’s High Priest, whose paternal responsibility manifests itself in the painting in the attempt to slay his children in the face of the Roman victory. More importantly, in the novel, the High Priest’s patriarchal authority is challenged by the unruly factions among the Jews which, to Magon, following the Abbé Gaume, indicates the internal decay of the Jewish commonwealth; finally, the High Priest’s role is implicitly countered later in the novel with the paternal care of the Roman bishops and an extensive exposition of the love of God Father for his creation. In fact, once again based on the Abbé Gaume, family life, with the supposedly natural position of the father at its head, is extolled by the author as the nucleus of comprehensive religious and social recovery.122
 
            Contrasted to the High Priest is the Sadducee Herod, who fails dismally in his responsibilities as a father. Characterized as a “man of the world,” as they were supposedly proliferating in this “characterless” and “profligate” age,123 Herod is described with obviously intended contemporary resonance as follows:
 
             
              Thus, lacking any religious and moral ground [and] cast into an age that was divided, beset with doubts, conceited, and hedonistic; completely degraded in bad company, he strove only―with hate and envy in his heart, his soul filled with bitter rancour against the better ones among his people―to achieve wealth, honours, and pleasures without questioning his choice of means. […] With no beliefs, with no love of his fatherland, craving sensual delights, all his scheming strove to swear allegiance to him who offered him the best prospects of supporting him in his parasitic life.124
 
            
 
            The characteristics of this society, of which Herod is the product and which clearly are meant to be recognized by the reader in their own society, are mirrored in the critical perception of the nineteenth century, predicated on the ascendancy of technical progress and science, social conflict, and the decline of religion and moral values.
 
            Offering a variation on the familiar constellation of Jewish father and daughter, Herod―resembling anything but the stereotypical intransigent old Jew and embodying contemporary anti-Semitic stereotypes as indicated by the previous quotation―is the irresponsible progenitor of a daughter he hardly knows and whose religious education he neglects. Sabina accordingly also deviates from the established pattern. She is a Beautiful Jewess, but while intrinsically virtuous, her Jewishness is only nominal. Instead, Sabina, at the beginning of the narrative a young girl of ten, though later in the novel described as a “fiery Oriental,”125 is from the start characterized in terms which establish her as a (future) martyr:
 
             
              a soft melancholy expressed itself in the features of her angelic face; a dreamy gaze shone from her eyes; a fine feeling for everything that is beautiful poured from her heart; and from her soul blazed a willingness to sacrifice herself, of which it was undecided whether it had its origin in an uncertain urge to be called or whether it derived from a previously experienced misfortune.126
 
            
 
            Because her father Herod is considered a traitor by the Zealots, an attempt is made on the girl’s life. Yet the assassination is foiled by the centurion Valentinus. The Roman rescues the budding virgin once more in Alexandria when, after the fall of Jerusalem a prisoner of Titus, Sabina is maliciously introduced by the jealous Berenice to the secret orgiastic rites of Isis from which, her virtue inviolate, she seeks to escape. Taken to Rome to be paraded at the triumph of Titus and subsequently living with an aunt, the young woman meets Valentinus for the third time years later, after the cataclysmic eruption of Vesuvius in 79 CE. They marry, but Sabina is soon widowed when her husband is killed in action in the Dacian War. Thus ends the first part of the novel; its second part subsequently focuses on the gradual conversion to Christianity of Sabina. It is in particular the Christian slave Seraphia who exerts a strong influence on her widowed domina; Sabina eventually converts, gives most of her wealth away to the poor, and follows her mentor to martyrdom.
 
            The vanity of material values is indicated early on in the novel. As Herod surveys Jerusalem, coming home in the early morning from his debaucheries to his neglected daughter, his glance turns from the resplendent edifice of the Temple to the ruins of the citadel of the Tower of David which suggest “how all the magnificence and greatness of the world come to nothing.”127 While the recognition of sic transit gloria mundi is lost on the Sadducee, it is a foreshadowing of the fate not only of the Temple and Jerusalem but also Herod himself. After the war, bereft of his fortune and imprisoned by Titus, he fades away even though the pious Sabina obtains his pardon. The value Herod attaches to material objects is reflected in the Jewish attachment to the Temple. Magon alleges that the more vacuous and externalized Judaism became, the more significance accrued to the Temple.128 Its destruction is, to him, not only a manifest sign of the Lord’s insistence on supersession, but is moreover understood as evidence of the eternal presence of the divine in history which persists even as it progressively divests itself of what is merely material.
 
            Magon deduces this from the “conspicuous phenomenon [auffallende Erscheinung]”129 of the continued devotion of the Jews to the remnants of the edifice (i.e., the Western Wall) and the strength of their religious feelings. His graphic portrayal shows him nevertheless bemused by the Jewish practices which, to the Catholic priest, appear to be articulations of a futile and vain yearning:
 
             
              Even unto our own days, nothing makes the dispersal of the Jews so venerable and melancholic as the loss of their fanum, for whose restoration they pray, fast, weep, and lament. They spare no sacrifice nor shrink from any trouble of travelling to be permitted to visit the site of their Temple, there to wail and to lament, with their mouths to kiss the mossy ashlars, and to scratch them with their nails.130
 
            
 
            The preoccupation of the Jews with the material is complemented with their susceptibility to prejudice. The Zealots in particular are blinded by the pride and arrogance of their belief in the continued chosenness of the Jews.131 Yet ultimately they propel supersession as unwitting instruments of the divine will:
 
             
              in their arrogance, [the Zealots] did not acknowledge the supreme authority of the Romans and in their blindness with stiff-necked obstinacy held fast onto the letter of the law according to which their nation was to be first among the nations of the world. That, instead, following the Lord’s wise plan, the world state of the Romans―or better the mash of nations under Roman rule―was to be prepared as a suitable soil for Christianity did not penetrate into the minds of these overbearing, puffed-up people who were ensnared in their prejudices. No nation was better suited than the Roman for introducing Christianity into the life of the nations. By means of the external unity and community of life they were meant to be made receptive for its absorption, like the Israelites were meant to progress slowly by means of a visible theocracy and an external law to Christian freedom.132
 
            
 
            Magon appears to echo Heinrich Graetz’s revaluation of Jewish dispersal as “a blessing and an act of providence” which initiated the Jewish mission of ethical monotheism.133 Yet, while applying the concept to the emergence of Christianity, the Catholic writer erases the Jewish perspective completely. In fact, the supersessionist trajectory articulated here is further explained with the supposed internal decay of Judaism. For Judaism, according to Magon, had commenced to “become a thing of the past and to pass away.”134 “How,” he asks, “could a people endure and invigorate itself that was physically and morally so rotten and degraded as the Jewish people was at that time.”135 Resorting to the metaphor of an incurably sick man, an image he found also in the Abbé Gaume’s Histoire,136 the writer insists:
 
             
              No physician would have been able to cure the ailing body or even just to fend off the destructive influences, because the marrow of life was withered and the blood had turned into putrefaction. Finally, the Lord, as He does with every individual, decreed an end to the nation as a whole; all the arts of diplomacy and politics were therefore incapable of doing any more than what medicine may do at best, which will never find a means to achieve immortality but, at most, may effect a temporary reprieve and an extension of the common lifespan.137
 
            
 
            The image of illness and exhaustion is also applied to the moral integrity of the Jews who are compared to a man
 
             
              who after years of indulging in pleasures has heaped sin upon sin and wasted all his vigour and who may now very well convert and die; but who no longer possesses the necessary natural strength to lead a new life in virtue. To this was added the light of Christianity ignited by the Saviour, which, struggling with darkness, like the dawn of a glorious new day, breathed new morals and a new life into the dead lives of the nations.138
 
            
 
            The Sadducee Herod is easily recognized in this portrayal; as is the future trajectory embodied in his daughter Sabina as an exemplar of the new life offered by Christianity.
 
            The logic of supersession, while insisting on the fertile soil provided by the Roman Empire, also emphasized by Croly, nevertheless anticipates the dissolution also of this political construct. Like Sebregondi in Nekodas―and effectively following the prophecy of Jesus,139 which was also included by Kaulbach in one of the spandrels of the original frame of his painting―the writer articulates in his novel a retrospective prophecy of the fall of pagan Rome which reinforces the notion of Christian supersession.140 Titus is once again represented as an instrument of the divine will.141 Yet whereas, other than in Nekodas, the cruelty of the siege is never criticized in Sabina, the apparent contradiction of civilization and the proclivity for brutal and bloody entertainments is emphasized by Magon. The writer elaborates an analogy between Jewish degeneracy and Roman decay, which suggests moreover its implicit application to the author’s own day: “Was such a nation [i.e., the Romans] in a position to make moral laws or was it not rather ripe for destruction?!”142
 
            The actual destruction of Jerusalem is covered only very briefly in Sabina,143 though, consistent with Magon’s penchant for graphic descriptions of blood and gore, the writer does not neglect to dedicate a paragraph to Mary of Bethezuba, whose story is significant to him not only as an illustration of the inhumane character of the unnatural deed but also because it represents the ultimate breach of the familial bond.144 The family, as has already been indicated, is, to Magon, following the Abbé Gaume, of crucial significance as the nucleus of eternally valid social and religious structures and moral recovery; he therefore concludes the first part of his novel with an encomium on marriage.145
 
            Marriage, a sacrament in Catholicism, is to Magon the epitome of the family; and the family is the pre-eminent vehicle to effect Christianity’s powers of fermentation as the new “sourdough” in society. In his novel, the priest attributes the following thoughts to the apostle Peter: “Your civilization, which you, proud Rome, boast to have carried to the ends of the earth shall be ennobled and perfected by me in that I will bring you true freedom, in the womb of your family, to wit!”146 As observed by Hirschmann, a conciliatory orientation toward the future is a defining feature of the Catholic historical novel.147 It is also articulated in Sabina:
 
             
              Everything this poor man [i.e., the apostle Peter] said has become reality in the course of time; the enormous work which he promised to undertake has celebrated centuries later the triumph of completion. Its regeneration of humankind has ensued, although its achievement entailed great effort and struggle.148
 
            
 
            In fact, Magon insists that the ambitious project did not come to a conclusion with the martyr’s death of the apostles Peter and Paul: “To the contrary, the enormous work continues to expand and because it is an enormous work, it also progresses in enormous strides.”149 Emphasizing the beneficial impact of the family―and, more specifically, of the Christian family―on the state, and echoing once again the Abbé Gaume, Magon insists:
 
             
              If things are not going well in families, it is impossible that the state should be doing well. But, then, the foundation of order in the family is of course, once again, love.150
 
            
 
            Like the Abbé Gaume, Magon took issue with philosophers. On her trajectory to conversion, Sabina is confronted with two philosophers whose destructive and vindictive character has a negative impact on the family of the Christian community and the family over which Sabina presides as domina. Apollonius of Tyana, based on the controversial figure of the historical philosopher, extols the concept of Roman unity which he sees threatened by the rise of Christianity. The philosopher, censured by the church historian Eusebius, as delineated, for instance, in Magon’s Handbuch der Patrologie,151 is discredited in the course of the narrative not only by his presumption but also by his reiteration of half-truths and misinterpretations which jar with the reader’s better knowledge as well as their identificatory investment. Apollonius for instance misrepresents the Christians as a “godless sect” that was conspicuous for its prayer practice and for “the slaughter of a child that was consumed during their communal worship.”152 The philosopher is cast in analogy to the obfuscating liberal of modern times. His idolization of reason, as the Abbé Gaume calls it,153 is revealed by Magon to be no more than a different form of superstition.
 
            The appropriation of the blood libel is more striking. In its Christian form, as blamed on the Jews, it originates in the middle ages but had found its most recent reiteration of international impact in the so-called Damascus Affair of 1840.154 Jews were falsely accused of having killed a Catholic priest and his servant for ritual purposes. Clearly, the transferal of the blood libel on the sacrament of the transubstantiation in the Eucharist is meant to emphasize the absurdity of the accusation in relation to the Christians. A similar blood libel is reiterated in the novel by the philosopher Proclus, who, for base reasons of greed and vanity, incites the Roman authorities to prosecute Sabina.155 Again, the fabricated nature of the blood libel against the Christians is evident.156
 
            As Sabina recognizes, it is striking “that precisely those confessing to the Mosaic Law are lumped together with these sinister figures [i.e., the Christians].”157 The effect of this is to challenge this association at least implicitly. And since the (Catholic) reader is very much aware that the allegedly “sinister figures” are in fact figures of light, the reversal suggests that the genuinely sinister figures are those adhering to the Law of Moses. With the false accusation of the Christians therefore nevertheless reverberates the historical blood libel leveled against the Jews. The inclusion of the blood libel is in this sense an important element of the dissociation between Christians and Jews. It was used in a similar way also by Kaulbach in his painting with the juxtaposition of Mary of Bethezuba and the Eucharist.
 
            Challenges within the Christian community to papal authority, which reflect issues of the Kulturkampf and respond to anxieties of the erosion of patriarchal and Christian society as articulated by the Abbé Gaume, are also addressed by Magon. The writer insists in Sabina on the patriarchal function of the Pope. Emphasizing his paternal character, the author sketches a harmonious image of ecclesiastical hierarchy:
 
             
              Our Father in Rome presides as paramount shepherd over all parishes urbis et orbis (of the city of Rome and across the globe). To him turn the faithful; in his wisdom they trust; to his just judgement they present their complaints and with joy they submit to his decisions.158
 
            
 
            At the same time, the novel alludes to a historical schism among the community in Corinth which required the intervention of Pope Clement.159 In this context, Magon explicitly refers to the First Epistle of Clement to the Corinthians.160 The letter, which is not included in the biblical canon but was nevertheless widely known, enjoins the Corinthians to reinstate the superiors they had dismissed. It thus reinforces ecclesiastical hierarchy and confirms the patriarchal authority of the bishop of Rome. Both were controversial issues during the Kulturkampf. In its contemporary application, the internal criticism is projected outside onto the Christian community as a whole and the critical response to the claims of the Catholic hierarchy and, in particular, the leading role of the Pope which was cemented a few years later with the dogmatic constitution of Pastor aeternus.
 
            In his Handbuch der Patrologie, published three years after Sabina, Magon suggests that Clement suffered his martyrdom under the persecution of Nero. Yet in his novel he situates Clement in the time of Domitian. Taking this historical liberty allows the author to introduce the text of Clement’s Epistle to the Corinthians to his narrative. Its insistence on ecclesiastical hierarchy clearly is a point the writer seeks to reinforce in relation to the Kulturkampf.
 
            Clement is, moreover, described in his appearance as the archetype of the willing martyr:
 
             
              [H]is features shine with a patience and submission which appear to prepare themselves already in anticipation for what is to come. In addition, an endless elation may be read in the patient features as if they were celebrating their rapture in the initiation of their suffering.161
 
            
 
            A similar descriptive pattern was used by the author already in relation to Sabina for whom the Pope, similar to Seraphia, becomes a model of (early) Christian, i.e., Catholic, submission. The novel in this way elaborates a whole succession of martyrs all of whom assume model function for subsequent martyrs. Their model is also extended by implication to contemporary Catholics, a point that is made explicit by Clement:
 
             
              Know, then, that this time of trials and danger awaits us, that the Lord has once more taken hold of his winnowing fan so as to separate the wheat from the chaff, and to receive his children into the eternal habitations, after they will have been purified through the fire of tribulation. Exult and rejoice if you are to be deemed worthy to be chosen to be among the Lord’s children in the coming storm of persecution.162
 
            
 
            Sabina’s conversion is to be understood as a model for contemporary readers, like Seraphia is the model for Sabina and, once again, in an ever expanding chain of martyrs, for the contemporary reader.
 
            In the passio of Seraphia, as narrated by Magon, the former Syrian slave assumes a position from which she reflects in her defense against the charges brought forward against her on the relationship of Christians to the secular state. In Seraphia’s trial the Christians are accused of subverting the state and of being bad patriots.163 Seraphia’s refutation of these allegations clearly responds to contemporary concerns and articulates the Catholic position in the Kulturkampf as one of simplicity, sincerity, and steadfastness:
 
             
              we Christians are no different than other people, neither for our fatherland, nor for our language, nor for our civil customs; only that we love our fatherland more sincerely, that our language is more noble and chaste, that our customs correspond more to the order and the maintenance of the state. We do not live in cities of our own, nor do we make use of a special language; our way of living includes nothing that is extraordinary. We seek not to learn what only makes the spirit curious, much less do we set ourselves up as defenders of this or that philosopher. It is of no consequence where we live; we adopt local customs and do not insist on any particular food; for we are content with little, moderate in pleasures, simple in our dress and blameless in our conduct. We pray for the emperors, pray for their well-being, but do not obey their sinful commands. In these instances, we must obey the Lord rather than men. Each foreign country is a fatherland for us, and every fatherland is foreign to us; for our true home is not of this world. […] This is how we truly are, although we be mocked and ridiculed by the people; but this only happens because we are not known.164
 
            
 
            The inherent contradiction in Seraphia’s plea demonstrates the difficulty of negotiating the dichotomy between nationalism and Catholicism. Associating tropes of Jewish difference from which the Christians distance themselves, the text engages in a precarious tightrope act between affirming loyalty to the (modern) state and rejecting nationalist impulses in favor of the perceived unity of society under a Catholic influence that was also vaunted by the Abbé Gaume.165 Nationalism and Catholicism are, to the Abbé, ultimately irreconcilable because to him they embody the dichotomy of the word of men and the word of God.166
 
            Accordingly, the dangers of secularization, the elevation of the word of men above that of God, as it was phrased by the Abbé Gaume, and even the arrogation of divinity to humanity, is denounced by Seraphia. In a passage which distils the Abbé’s views and which is clearly addressed to the reader as a commentary on contemporary liberalism, Seraphia expounds to Sabina, whose conversion she promotes:
 
             
              These consequences are, then, to strive to be like God; to exalt oneself above oneself; to be from, through, and in oneself everything, without God, without any other Being; pride, therefore, self-idolisation, complete independence, so-called freedom and detachment from everything. Just as the striving of such a being was wrong and improper; so this striving to be wrong and improper, to live in order to enjoy evil and to be evil for evil’s sake remains with him. The further consequences are emptiness, lack of the true foundation, the source and cause of his innermost being, his life, his work; yes, even the loss of clear understanding, of the appreciation of the creator may be found in the wake of such behaviour.167
 
            
 
            In effect, Seraphia outlines the battle line of the enemy here. The struggle, as the legal murder of Seraphia and Sabina as well as the persecution of the Christians in the Rome of Domitian demonstrate, is existential. The contemporary parallel, on which Magon and the Abbé Gaume insist alike, is meant to refute allegations of double loyalty and to offer the latter-day Catholics of the present strength and consolation. In Sabina, this is further encouraged with the notion of wide-spread crypto-Christianity in the catacombs. Sabina is surprised “when she [finds] in the subterranean meetings of the Christians many of whom she would not have thought that they were also among the congregation.”168 The suggestion is that in the present of the reader as well Catholicism is much stronger than it would appear.
 
           
          
            Enlisting Foreign Catholic Literature in the Kulturkampf
 
            If Magon’s novel provoked Norrenberg’s scorn for its aesthetic shortcomings and its excess of gory details, the translation of a French novel which appeared a few years later with Bachem in Cologne may have prompted the critic’s doubts about the appeal of introducing foreign Catholic literature to the German market. It is nevertheless instructive to include the Abbé Charles Guénot’s Hanani, oder die letzten Tage Jerusalems (1865; Hanani; Or, The Last Days of Jerusalem; Hanani l’Essénien, scènes des temps apostoliques)169 in this discussion because its translation inserted it into German literary discourse on the subject of the destruction of Jerusalem. Indeed, Bachem clearly saw the novel as another reinforcement for the Catholic effort in the literary battleground of the Kulturkampf. They published Hanani as the first text in a new series that offered “Zeitbilder in Erzählungen aus der Geschichte der christlichen Kirche” (Images of the Times in Tales from the History of the Christian Church).
 
            The idea was to provide with the series a common Christian, i.e., Catholic, readership with literary sketches of the decisive epochs of ecclesiastical history. More specifically, the objective of the project was to encourage the “correct understanding [richtige() Kenntniß]” of the divine plan of salvation outside the scholarly pale.170 The easily accessible form of literary narratives, following a French initiative, was chosen in emulation of Cardinal Wiseman’s notion of a popular Catholic library which had been inaugurated by his Fabiola but which then stalled. The learned ballast of antiquarian detail indulged in by Magon and criticized by Norrenberg―though persisting in the German context and experiencing a resurgence toward the end of the nineteenth century, for instance, in novels by Joseph Spillmann, SJ and Anton de Waal―is conspicuously absent from the French novel.
 
            Responding to claims of the incipient decline of religion, the series editor insisted in his preface to the Abbé Guénot’s Hanani on the continued, if sometimes shrouded, significance of Christian morality even in secular European societies. Resorting to an image already elaborated by Magon, he maintained that society was permeated with the ferment of a Christian sourdough (“durchsäuert”) because the morality Christianity promoted was an innate part not only of the order of the world but of human nature.171 Echoing the Abbé Gaume, the editor claimed that
 
             
              since Christianity came into the world as an act of God, nations and individuals alike became more or less proficient, more or less happy, [. . .] inasmuch as they accepted the Glad Tidings in a manly, joyful, and active manner or rejected it and left it unheeded.172
 
            
 
            To this argument for the intrinsic validity and importance of the Catholic Church, the editor added the triumphant assertion that the contemporary resurgence of religion contested all expectations to the contrary. Like Magon, the editor concludes with an invocation, in this instance, that the “Images of the Times” offered by the new series should contribute to the knowledge of the world historical mission of the Catholic Church. Though measured and eschewing blatant polemics, the rhetoric of the editor’s preface and the conception of the series as a whole nevertheless indicate the significance that was attributed by Bachem to asserting the Catholic presence in this corner of the battleground of the Kulturkampf.
 
            Replicating the pattern critically observed by Norrenberg, the aesthetic quality of the text which constituted the first manifestation of this intervention was dubious at best, but it offered an unequivocal didactic projection of Catholic values. Like Sebregondi and Magon, the author chose the destruction of Jerusalem and the Temple for the historical background of his narrative. Yet where Nekodas unfolded a narrative that cemented supersession without articulating a specifically Catholic tendency, and where Sabina intervened in the Kulturkampf with a hagiographic narrative which encouraged the imitatio of the saint and moreover explored the perceived analogy between the times of the early Church and its contemporary tribulations, the Abbé Guénot’s Hanani, indulged in a veritable frenzy of martyrs, miracles, and conversions.
 
            In a tale that, like Croly’s Salathiel and Magon’s Sabina, amalgamates stock elements of the adventure novel with religious legends and, in case of he latter, a hagiographic component, the eponymous protagonist of Guénot’s Hanani is an Essene who, following an attempt on his life in the Temple at Jerusalem, is nursed back to health by a Christian family. He is converted, becomes a Christian priest, and all the adventurous mysteries of wicked intrigues and lost relatives are eventually resolved. Among the other figures of the novel are the apostles Peter and Paul as well as James the Great (Jakobus). Like Peter returned to Rome to bear the cross of his martyrdom after encountering the apparition of Jesus―an early Christian legend made famous with Henryk Sienkiewicz’s novel Quo Vadis?: Powieść z czasów Nerona (1895; Quo Vadis: A Narrative of the Time of Nero) and referred to also by the Abbé Guénot173―Hanani elects to stay in Jerusalem when the Christians withdraw to Pella, so as to help any stragglers and, if possible, to convert others. He does indeed convert Jews and Romans and, eventually, the assassin who stabbed him and who turns out to be his nephew.
 
            Struck by leprosy for his sins, the assassin and betrayer Charykles is eventually crucified by the Romans along with hundreds of Jews who tried to flee from Jerusalem. Since crosses are increasingly scarce, he is crucified on a tree. It turns out to be the very tree on which Judas hanged himself. The symbolism could hardly be any more blatant. Yet Charykles, taken from the tree following Hanani’s pleas and surrounded by those he sought to harm―all having converted to Christianity in the course of the novel―finally sees the light, is healed from his leprosy, and, dying, finds his way to God.
 
            Hanani’s own son, stolen as a child and now a chieftain among the robbers, is captured by the Romans and, with other Jews, thrown to the wild animals in the arena of Caesarea:
 
             
              The exhausted animals appeared to have more pity than the humans and granted them a moment of rest. Suddenly, an old man could be seen as he descended into the arena. For a few minutes, he talked fervently with the two victims of the slaughter; then they sank to their knees before him. The old man poured water over their foreheads, embraced and kissed them. He was not yet ascended once again, when the wild animals, prodded by their keepers, attacked the two unhappy men with a roar and seized them with deadly claws.174
 
            
 
            Hanani is received and saved by his converted Roman friends and, challenged by them, he explains that he learned that one of the Jews in the arena was his lost son and that he could not spare any effort to save his immortal soul; the second Jew in the arena turns out to be the brother of the reformed and converted Sadducee Demas. The novel concludes with the following sentences which, like the earlier excerpt, illustrate its trajectory very well―they incorporate piety and submission to the divine will, martyrdom, conversion, and redemption as well as yet another miracle:
 
             
              “The Lord be praised! They are now with Christ in the Realm of Glory!” prayed the tribunes and the centurion.
 
              “Amen!” a voice laden with emotion could be heard from behind them. It was that of Demas, whom the Lord’s mercy had healed from his lameness.175
 
            
 
            Even more than Magon’s novel, the Abbé Guénot’s Hanani demonstrates in concentrated form the objectives of the Catholic historical novel and, more specifically, its engagement with the subject of the destruction of Jerusalem. It was neither necessary, nor desirable, for these authors to sound the psychological motivation of the individual. The real focus of their literary interventions in the Kulturkampf was the confirmation of, and submission to, the divine plan of salvation which manifests itself in revelation and the ongoing history of salvation; the perceived reality of supersession; the exaltation of the Catholic Church and its hierarchy; and the refutation of allegations of dual loyalties.
 
            Four decades after the Abbé Guénot’s Hanani, Bachem published an adaptation of the novel. Adam Josef Cüppers’ Hanani: Erzählung aus der Zeit der Zerstörung Jerusalems (1905; Hanani: A Tale from the Time of the Destruction of Jerusalem), illustrated with four colored woodcuts and a cover illustration by Wilhelm Rohm, appeared as volume 28 in the series “Bachems neue illustrierte Jugendschriften” (Bachem’s New Illustrated Books for Adolescents).176 The recalibration in relation to an adolescent readership is indicative not only of the continued significance of the objectives of the earlier Catholic literary engagement with the destruction of Jerusalem long after the Kulturkampf proper, but also of its devolution to an impressionable young readership.
 
            Generally following the narrative development of the Abbé’s earlier novel and incorporating some passages verbatim, Cüppers’ rewriting nevertheless achieves a character of its own; its trajectory veers away from his model especially toward the end of the novel. In particular, the author sought to avoid the worst of the Abbé Guénot’s excesses of gory martyrdom, sentimental conversions, and blatant symbolism. More specifically, he revised the figure of Charykles. In Cüppers’ novel, it is not he who is crucified, but his father Jonadabad, who is the scheming villain of both novels. Jonadabad, in contrast, is denied conversion and redemption. As he is about to be saved from the cross by Charykles, torn between revenge and the reformation of his character, a rock fired by the defenders of Jerusalem crushes him to death. Cüppers’ also dispensed with the sentimental conversion of Hanani’s son and Demas’ brother in the arena. His novel ends with the reunion of Hanani’s scattered family in Pella and the conversion of Charykles. His conversion, presumably with the intended adolescent readership in mind, thus translates into a productive Christian life on earth rather than the expectation of redemption in the afterlife.
 
            Whereas Nekodas was published before the Kulturkampf gained intensity and lacks any focus on the early church, Magon’s and the Abbé Guénot’s later novels as well as Cüppers’ adaptation of Hanani elaborate the circumstances of the persecution of early Christianity. The destruction of Jerusalem emerges in these novels as a momentous turning point in the history of salvation which cements supersession. More specifically, the conflict between Jews and Romans signifies to Magon an analogy to his own present which he explores in his Sabina with the obvious objectives of unfolding a pervasive cultural criticism of his own times and of encouraging Catholics to emulate the faith and strength of the early Church also in the latter day struggle of the Kulturkampf. The Abbé Guénot’s Hanani, though less explicit about it, is similarly predicated on the notion of a historical analogy. Yet the writer’s main interest is in exalting the suffering of martyrs and a multiple conversion narrative; they are elaborated as models for Catholic steadfastness in the present of the Kulturkampf. The almost frenetic character of the novel was ameliorated by Cüppers with his adaptation which refocuses on the assurance of earthly bliss in the faith rather than the promise of the afterlife.
 
            Sebregondi’s ultimately supradenominational approach, which the Catholic author, prior to the Kulturkampf proper, applied to her literary engagement with the subject of the destruction of Jerusalem mirrored in this respect the perspective elaborated by Wilhelm von Kaulbach. The monumental painting was more obviously anchored in Hegelian philosophy, but―like Nekodas preceding the Kulturkampf―it eschewed denominational particularity. Yet the Catholic artist’s Zerstörung Jerusalems was eventually nevertheless also deployed as ordnance in the denominational struggle that dominated the second half of the nineteenth century.
 
           
          
            The Catholic Reconfiguration of Kaulbach’s Zerstörung Jerusalems
 
            Kaulbach’s Zerstörung Jerusalems was appropriated through Guido Görres’s libretto to the denominational discourse it had originally abstained from. Its conception was neither denominational, nor even―in the deepest sense―Christian. As outlined above, Kaulbach conceived of the occurrence as a historical turning point that happened to be determined by its religious context. As such the artist’s pictorial composition projected a secular vision that included a religious component. Yet with the publication of the libretto in Deutsches Hausbuch in the year after the painting’s completion, it was contextually reconfigured; not that Kaulbach would have been averse to the fact.
 
            As discussed in chapter I, the artist had encouraged his friend to compose a libretto based on his painting. Kaulbach moreover was himself an esteemed contributor to the magazine edited by Görres. He designed the title illustrations to both volumes of Deutsches Hausbuch (see Figures 16 and 17), and both are steeped in Catholic imagery that gives a clear indication of the magazine’s objectives as well as its political and religious position. It is useful in this context to refer to the explication of the artist’s design (see Figure 16) in a contemporary review of Deutsches Hausbuch which originates in the circle around the younger Görres:
 
             
              The main objective of the Hausbuch, for its part to contribute to the formation and strengthening of a religious patriotic spirit among the youth, is indicated also in a pictorial manner with its cover illustration. […] Drawn in amicable kindness by Wilhelm Kaulbach, it represents the two majestic rivers on German soil: the Rhine with the crown of vines of inspiring wine and the Danube with the wreath of ears of nourishing wheat. As warlike guardians and protectors of the fatherland, the two heroic figures, armoured and armed, rest on a seat of stone holding one another by the hand in fraternal concord.177
 
            
 
            
              [image: Engraving of a female and a male figure sitting on rocky ground on an altar. In the background a cross, in front of which they clasp their left and right hands, respectively. Each figure is given the attributes of a sword and an upturned urn from which issues water.]
                Figure 16: Wilhelm von Kaulbach, frontispiece to Deutsches Handbuch 1 (1846). (Public domain.)

             
            
              [image: Engraving of a child sitting on the back of a lion. From around the child’s head radiates a halo, in his left hand, he holds up a pennant, his right hand is lifted in a gesture of blessing.]
                Figure 17: Wilhelm von Kaulbach, frontispiece to Deutsches Hausbuch 2 (1847). (Public domain.)

             
            Kaulbach’s illustration added to Görres’s preface an explicitly political dimension. It offered an intervention in the debate about the so-called German Question which referred to efforts of unifying the German-speaking lands in response to growing nationalism since the Napoleonic Wars. As opposed to the lesser German solution (kleindeutsche Lösung) that envisaged the unification of the northern German states under Prussian hegemony with the exclusion of the Austro-Hungarian Empire, the allegorical illustration clearly favors the greater German solution (großdeutsche Lösung) that was championed by the latter and by its supporters and that entailed the unification of all German-speaking peoples in one state under Austrian leadership. Both models crucially connoted also divergent denominational orientations, with Prussia promoting Protestantism and Austria Catholicism. Hence the blatant affiliation of the Catholic Deutsches Hausbuch through Kaulbach’s illustration with the greater German solution and its emphasis on the higher authority of Christ articulated in a Latin formula of allegiance:
 
             
              Yet between the warlike rivers, at their heads, arises an old cross, encircled with a wreath of fresh roses and oak leaves with the inscription: Christus imperator noster.178
 
            
 
            The affirmation of Christ’s sovereignty over the German lands was extended in Kaulbach’s design for the title illustration of the second volume to the assertion of its universal reach (see Figure 17). A variation on the iconographic tradition of “Christ in triumph,” it shows the Christ child with halo, cross-staff, and pennon riding on a fierce-looking but obedient lion, the ground it walks on suggests the curvature of the earth and thus its rider’s victory over the world.179 Not itself an established iconographic type, the image may have been derived by the artist from representations of “Christ treading on the beasts,” which frequently include the cross-staff and pennon, or “Christ recognized by the beasts.”180 In either instance, the lion―like the dragon and sometimes also the asp and the basil-isk181―represents evil that is overcome by the resurrected Christ.182
 
            The Hausbuch signified a call to rally under both the German and the Catholic banners. It was a programmatic attempt to confront what Görres called in the preface to the first volume the “obliviousness” of the Germans to their glorious past and, more specifically, of “us Catholics” to the great and magnificent contribution of Catholicism to cultural production.183 He accuses Catholics of having internalized their enemies’ allegations of cultural inferiority and of having consigned to oblivion even the very best of their own. Yet after a long period of “hibernation” he notices the first stirrings of spring, the resurgence of a “new life” to which he considers Deutsches Hausbuch to be a significant contribution.184
 
            Crucial to Görres’s agenda is not only the conjunction and mutual legitimation of “German” and “Catholic” but also a nostalgic retrospective on a time―long past, as his very first sentence laments―that was supposedly simple and modest, but more homely, trusting, and merry than the present, a time in which family life centered on oral traditions and venerable books read aloud on a winter’s eve by the glowing embers of a fire across the generations and complemented with narratives of the old folks’ life experiences.185 The editor’s aim is not only to provide with Deutsches Hausbuch an evolving substitute for the lost treasure of edifying books and stories, but to recover the values of those lost times from their source which he presents as originating in the Christian, i.e., Catholic, Middle Ages in Germany.
 
            His conception is grounded in romantic medievalism and the idealized construction of a glorified past in which “the Germans sat at the loom of world history.”186 Tying together national glory and the cultural productivity of the Catholic Middle Ages, Görres promotes the resulting imaginary as a formula to be emulated in the present, and Deutsches Hausbuch as the vehicle for its implementation.
 
            Through the publication of Görres’s libretto in the second volume of Deutsches Hausbuch, the artist’s painting of the destruction of Jerusalem was assimilated to this idea. As with Joseph Sebastian von Rittershausen’s earlier engagement with the subject, if perhaps more obliquely, it suggests a contemporary political application. In this instance, in a post-restoration setting, the representation of internal strife is presumably to be mapped onto the disunity of the member states of the Deutscher Bund (German Confederation) and increasing unrest during the run-up to the revolutions of 1848. While less straightforward in its analogy to contemporary events than the earlier dramatic text, it more specifically envisages a Christian communality as opposed to Rittershausen’s political vision. The suggestion appears to be the promise of salvation to the community established through the Eucharist and, in emulation of the Roman Empire and its transformation into a Christian, i.e., Catholic, realm, of the creation of a strong and Catholic German Empire.
 
            Guido Görres was clearly influenced by the model of universal history elaborated by his father Joseph. In three lectures held in Munich in November 1829 and published with the title Ueber die Grundlage, Gliederung und Zeitenfolge der Weltgeschichte (1830; On the Basis, Structure, and Sequence of World History), the elder Görres had developed a specifically Catholic conceptualization of history which he perceived to be the manifestation of a divine principle.187 Görres described altogether thirty-six ages of history determined by a cyclical progression of moments of divine disjunction and synthesis. Within this development, he identified a succession of Christian triumphs first over the Romans and then over the Germanic vanquishers of the Romans,188 which, as we have seen, informed also Kaulbach’s conception as well as, in a slightly different guise, the Protestant imagination in Britain.
 
            The idea of the translatio imperii is articulated also in the preface to the second volume of Deutsches Hausbuch in which the author indulges in reminiscences of the Italian campagna which include the inscription of a Catholic topography over that of Roman paganism as in later literary engagements with the subject, though the younger Görres’s vision is once again infused with a medievalizing romanticism when he describes
 
             
              the secluded monastery of the Passionists amid the forest green and the ruins of the old Temple of Jupiter Latinus, where once the Roman conquerors offered their sacrifices to thank the gods of Latium for the victories they had won, and where now in nocturnal silence echoes the liturgy of the hours sung by the brethren!189
 
            
 
            The “gothic” image, reminiscent of the paintings of Caspar David Friedrich, is completed and transcended with the soaring dome of St Peter’s rising in the distance from the mists.190 The same symbol of the triumph of the Catholic Church turned into soaring stone was also used with awe in an anachronistic shattering of the suspension of disbelief and an insistence on the eternal truth of the Catholic faith in historical fiction narratives about the destruction of Jerusalem by Catholic writers such as Joseph Spillmann, SJ and Anton de Waal.
 
            Indeed, the issues raised by Görres in his prefaces―in particular his attempt to confront allegations of the inferiority of Catholic literature, his romanticism, and his yoking together of German and Catholic―were to gain new momentum half a century later when Spillmann and de Waal turned to the destruction of Jerusalem as a historical setting of soteriological import. By then, in the final years of the nineteenth century, the Kulturkampf proper had long since been concluded. Yet its effects lingered on. Thus, the Jesuit Law was still in force and allegations of ultramontanism and dual loyalties continued to pervade public discourse.191
 
           
          
            The Inferiority Debate and Catholic Affirmation: Spillmann and de Waal
 
            Literature was recognized by Catholic writers as a means of confronting the perceived abuse and of affirming Catholic identities. And yet, at the same time the allegation of the inferiority of Catholic literature also resurfaced―intriguingly among Catholic critics. Spillmann’s Lucius Flavus: Historischer Roman aus den letzten Tagen Jerusalems (1898; Lucius Flavus: An Historical Tale of the Time Immediately Preceding the Destruction of Jerusalem) in particular became a bone of contention in the early stages of the inferiority dispute that was initiated by the publication of a polemic pamphlet by Karl Muth under the pseudonym Veremundus.192
 
            Muth/Veremundus had posed already in the title of his pamphlet the contentious question of whether Catholic literature was conversant with recent developments in literary production: Steht die katholische Belletristik auf der Höhe der Zeit? (1898; Are Catholic Belles Lettres Up-to-date?). Spillmann was mentioned by Muth/Veremundus only in passing and was moreover dismissed next to the “adventurer” Karl May (who was not, in fact, a Catholic) as a writer of no more than fiction for adolescents.193 Heavily criticized for this assessment and his initial refusal to discuss the popular writer at any length, Muth/Veremundus dedicated in his response, published in the following year with the forward-looking title Die litterarischen Aufgaben der deutschen Katholiken (1899; The Literary Tasks of German Catholics), almost a whole chapter to Spillmann and in particular to his most recent novel, Lucius Flavus.194
 
            A Jesuit and expelled from Germany in 1872 in consequence of the Jesuit Law, the Swiss-born Spillmann was subsequently sent by his order to England, Belgium, and, finally, Luxembourg.195 In acknowledgment of his inclinations and talent, it was decided early on by his superiors that the young Spillmann was to become a writer.196 As such he not only produced shorter fiction and seven novels but collaborated also in various Catholic publication ventures, including the Jesuit journal on Christian culture, Stimmen aus Maria-Laach (Voices from Maria-Laach; since 1914 entitled Stimmen der Zeit, i.e., Voices of the Times), and Die katholischen Missionen (The Catholic Missions), the illustrated monthly of the Verein der Glaubensverbreitung in den Ländern deutscher Zunge (Association for the Dissemination of the Faith in the German-speaking Countries). The priest moreover had a strong interest in the history of martyrdom, further kindled by the beatification of more than fifty martyrs from England and Wales in 1886 in the aftermath of which he published various scholarly volumes on the history of the persecution of Catholics in England between 1535 and 1681.197
 
            The literary historian Alexander Baumgartner, SJ, a close friend of Spillmann’s, described his literary ambitions as “letting the divine sun of truth and love shine once more into horribly confused, degenerate, and debased humanity.”198 According to Baumgartner, the Jesuit writer therefore shunned Schopenhauer and Nietzsche as “calamitous will-o’-the-wisps” who undermined “healthy common sense” and “faith,” and he rejected the “modern” literature that originated in this “quagmire of the alienation from God and of despair.”199 From his own biased position, Baumgartner noted that Spillmann’s novelistic work was permeated with a religious spirit that was not artificially and tendentiously inserted into the organic fabric of his fiction but was in fact the soul that gave life to it: “it is nothing but the living Christian conviction and the profound, religious feeling with which the poet comprehended, penetrated, and executed his subject.”200
 
            While this encomium indicates what he expected of the Catholic writer and of Catholic literature at large, Baumgartner inisisted that the literary quality of Spillmann’s work was in no way diminished by its infusion with the author’s religious beliefs. His apologetic assertion responded to allegations of the inferiority of Catholic literature which, as discussed above, had emerged earlier in the century and were revived from within with the publications of Muth/Veremundus. Not much later, in 1909, Baumgartner intervened more directly in the proliferating debate on the quality of Catholic literature, known as katholischer Literaturstreit or Inferioritätsdebatte (1898–1911; Catholic literature dispute or inferiority debate), with three essays published in Stimmen aus Maria-Laach and collected in the following year in his pamphlet on Die Stellung der deutschen Katholiken zur neueren Literatur (1910; The Position of German Catholics toward Recent Literature). This latest flare-up of the dispute had been prompted by the publication of Nanny Lambrecht’s Armsünderin (Poor Sinner-Woman) in instalments in Karl Muth’s magazine Hochland in 1909. Critical of the intransigence of Catholic doctrine, Lambrecht’s novel contributed to the debate about unmarried mothers and, unsurprisingly, incurred the wrath of ultramontanists.
 
            In the same year, prompted by new attacks of his detractors, Muth summed up his objectives in retrospect in his final contribution to the dispute, controversially entitled Die Wiedergeburt der Dichtung aus dem religiösen Erlebnis (1909; The Re-birth of Poesy from the Spirit of Religious Experience):
 
             
              To bring about a literature arising from the Catholic spirit and from Catholic feeling that is artistically fully accomplished, to secure for Catholicism as a world view its conquering power also in the areas of poesy and art, that was the explicitly framed purpose of the Veremundus pamphlet.201
 
            
 
            The main objective identified in his second pamphlet was therefore “a literary re-birth of the Catholic world view.”202 Muth’s conviction that German Catholics needed to overcome their feeling of inferiority was influenced by the initial stages of the renouveau catholique in France where a similar concept had been put into practice and where the author had spent some time in the early 1890s.203
 
            Baumgartner sensed in the notion of a “religious experience” Muth’s proximity to Protestant conceptions of redemption.204 He would in particular have suspected the influence of Friedrich Schleiermacher’s insistence on the significance and autonomy of subjective religious experience as contrasted to formal dogmatism.205 More specifically, Muth engaged with Wilhelm Dilthey’s Das Erlebnis und die Dichtung (1906; Experience and Poesy).206 Dilthey, influenced by Schleiermacher and frequently considered the founder of the history of ideas (Geistesgeschichte),207 understood human intellectual life to be dependent on a web of experiences, a concept which he applied in his collection of four essays on Lessing, Goethe, Novalis, and Hölderlin to much acclaim to literary studies. If this were not enough, Baumgartner would moreover also have noted the analogy of the title of Muth’s pamphlet to Nietzsche’s Die Geburt der Tragödie aus dem Geiste der Musik (1872; The Birth of Tragedy from the Spirit of Music). This would have been no less anathema to him than Schleiermacher’s revaluation of revelation and Dilthey’s insistence on the autonomy of the human mind.
 
            Muth inferred from Dilthey that contemporary religious experience should be given more depth and that religious Bildung (education) should address not only the intellect but the individual’s character and personality.208 For Muth, poesy reborn from religious experience was accordingly “the hope of the future,”209 for the more profound the experience of the soul, the more convincing its literary emanation―and what could be more profound than the experience of God?
 
            Muth’s program of literary reform from within prompted a defiant declaration of Catholic writers, led by Richard von Kralik. They insisted that the proposal would put not only the professional interests and the reputation of individual authors at risk but the very existence of Catholic cultural production. They feared it would set off a whole sequence of catastrophic developments that would diminish not only the recognition of Catholic ideas in politics and society as a whole but, no less important, with the buttress of Catholic literature gone, that the “modern literature of the enemy” would inevitably find its way to “our people” and the spirit of negation would increasingly gain ground.210
 
            Literature was recognized in this declaration not only as a tool for the strengthening of Catholic religiosity; as discussed above, it was considered a powerful weapon in a war that affected not only the quotidian in the guise of the Kulturkampf and its aftermath but also the prospects of eternal salvation of the simpler souls all too easily led astray by temptation. The “enemy” apostrophized in the declaration is not explicitly named and yet it is clear that it refers to Protestant or atheistic writers and everything comprised by the nightmare specter of “naturalism.”
 
            As mentioned earlier, even before the publication of the first of Muth’s Veremundus pamphlets, Heinrich Keiter had been rather more outspoken about the identity of the enemy as well as their nefarious designs.211 In Konfessionelle Brunnenvergiftung, the writer and journalist contended that the Kulturkampf was continued with the production of a specifically anti-Catholic literature and therefore argued for the necessity of an independent Catholic literature.212 A second, expanded edition, prepared by Bernhard Stein, appeared posthumously in 1908 during the final phase of the inferiority debate.213 In the following year, Baumgartner too noted that it was crucial, now more than ever, that Catholic literature be affirmative. The alignment (“Anschluß”) with the Protestants in literary production demanded by Muth was accordingly denounced by him as the very opposite of what was needed.214 Instead, he called on Catholics “to invigorate and engage our own powers in noble self-confidence and competent industry” and, as much as possible, to dissipate the prejudices underpinning the Kulturkampf which, he feared, might all too easily be revived.215 After all, he maintained, three decades after the Kulturkampf, in spite of a partial normalization and reconciliation between the denominations, some vestiges of its legislation as well as the sentiments from which it originated still remained in force.216
 
            Baumgartner argued rather that reason and faith, the integration of the individual into family, state and church; law and authority; God and the order ordained by God ought to be restored in literature.217 Significantly, the Jesuit critic emphasized that there was no contradiction in being a dutiful Catholic as well as a true German:
 
             
              German pioneering spirit and German emotional profundity, German [courtly] love and German loyalty, German piety and the German sense of right and wrong, the deepest roots of our poesy and of our complete character, do not originate in the days of denominational schism; they were there before, they held the Empire together even in the gloomiest times of fragmentation; its renewal arose from them. Germanness and the Catholic faith, German folk spirit and German sentiment are therefore no contraries, neither in life nor in literature.218
 
            
 
            Like Görres, six decades before, Baumgartner sought to reconcile German and Catholic. In order to do so he too resorted to a medievalizing idiom that looked back to a time before the denominational divide in which, in the same romantic spirit, he located a national greatness that was born from the creative amalgamation of both.
 
            Yet for the spirit of perseverance in the face of adversity, Baumgartner looked to early Christianity.219 His comparison of the situation of Catholics of his own day with that of the early Christians is based on the analogy of a persecuted but faithful and standfast minority willing to make sacrifices but certain of their ultimate triumph in the name of the Lord. In addition, the comparison may have been inspired by the anticipation of the empire, both of Roman and German provenance, eventually succumbing to the faith. The time of the destruction of Jerusalem more specifically may have been attractive in this context with regard to the formation of the community of the true Church and the elaboration of its distinctive rituals, its topography, and its future trajectory.
 
            Emphasizing the international scope of Catholic literature,220 Baumgartner singles out Cardinal Wiseman’s Fabiola as a seminal text.221 With its deliberate dismissal of narrative innovation and psychological realism, Fabiola, no less than its profuse literary progeny, epitomizes also precisely the kind of Catholic literature disparaged by Muth. In his first pamphlet, Muth/Veremundus had accused Catholic literature
 
             
              of lagging behind for several centuries because it did not emulate the development of style, it became rusticated; it no longer understands half the words made use of by writers; in one word, it has become a camp of illiterates. Unable to separate good from bad, it frowned on the filth of pornography and at the same time on the works of art. In short, it perpetrated such follies, it went to market with such nonsense, that it suffered utter contempt and no longer counted for anything.222
 
            
 
            What Veremundus―or Karl Muth, since the author chose to reveal his name in the preface to his second pamphlet223―was at pains to argue was that Catholic readers and critics alike chose to ignore the formal aspects of good writing in favor of its thematic and ideological appeal. In fact, echoing Norrenberg’s earlier criticism, he maintained that the lack of formal and stylistic innovation and of the consistent and convincing saturation with psychological insights was responsible for the inferiority of Catholic literature. Prompted by the angry repudiation of his detractors and their triumphant citation of Lucius Flavus in support of their claims, the detailed analysis of Spillmann’s novel served Muth to make his point.
 
            While conceding that Spillmann’s writing was generally accomplished and much elevated above the contemporary dross, he nevertheless insisted that aesthetically it was not sufficiently stimulating and argued that in Lucius Flavus the author’s thematic interest by far outweighed the aesthetic.224 Muth contended that Spillmann, instead of sounding its poetic depth, merely explored the thematic range of his subject.225 He felt that the writer did not take the time to create moods and, rather than being master of his own narrative, was carried away by its momentum and allowed it to be dissipated in a plethora of occurrences and images.226 Similarly, the critic deemed that the author failed to create rounded and psychologically convincing characters.227 Most crucially, while acknowledging that the novel’s conception was promising, Muth was disappointed with Spillmann’s unsatisfactory exploration of the internal conflicts of his characters, which he considered neither sufficiently probing nor persuasive.228
 
            To illustrate his point, Muth emphasized the generic differences between the novel and the saint’s legend:
 
             
              The saint’s legend, frequently considering only external facts, may create the appearance that such reconciliations, by the power of grace, are effected promptly and inexplicably; for the poet, they are deep, psychological processes, the more interesting the less deliberation the poet invested to facilitate the solution to be represented.229
 
            
 
            Muth maintained that in Lucius Flavus these contradictions hardly proved effective and, if at all, then only in theory.230 He claimed that the novel was cluttered with didacticism231 and riddled with what he called “dead passages,”232 passages which rang untrue and disrupted any empathy the reader might have felt with the characters. In short, Muth insisted that true art should not be subjected to criteria of denominationalism but only to aesthetic scrutiny.233
 
            Baumgartner, in turn, praised Lucius Flavus as the most magnificent product of Spillmann’s narrative art. He described it as “a grandiose depiction of the divine judgement that was visited upon the murderers of the Son of God and their descendants in the guise of the destruction of Jerusalem.”234 Beyond this clichéd and intrinsically anti-Judaic emphasis on the retributive nature of the soteriologically interpreted historical cataclysm he offers no further observations on the specifically Catholic character of the novel, such as its strong focus on relics (including the cup of the Last Supper and the sudarium) and on the Eucharist; the emphasis on the testimony of witnesses to the resurrection; the description of a Christian topography; the glorification of suffering for the sake of the faith even unto martyrdom; the mystery of the faith; the apostolic mission; and the emergence and consolidation of an ecclesiastical organizational structure and hierarchy which project into the future not just survival but the ultimate triumph of the Church.
 
            The significance of martyrs emerged already in Rittershausen’s Jerusalems Zerstörung, where the Maccabean Martyrs were given prominence in the characterization of the “good” Jews in a decidedly Catholic spirit, even though no Christian characters were included among the dramatis personae. In Spillmann’s novel about the destruction of Jerusalem another Jewish martyr is mentioned when the Roman centurion Lucius Flavus, not yet fully converted, pragmatically seeks to reconcile his emerging belief in the one God with the outward participation in pagan ritual so as not to compromise his career.235 He is made aware of the martyrdom of Eleazar who, under Antiochus IV Epiphanes, was faced with the choice of pretending to eat pork or suffer death.236
 
            Eleazar’s martyrdom suggests an admonition to confess openly to one’s faith that was clearly considered by Spillmann of topical relevance also in the anti-Catholic climate of the aftermath of the Kulturkampf. The further development of Lucius indeed illustrates the path of the confessing Christian whose potential martyrdom in the future is hinted at but who, though variously at the brink of being killed for his faith, is denied the martyr’s crown during the period narrated in the novel. Once he has been baptized, he suffers imprisonment and degradation for his faith but never wavers and is eventually rewarded in life with the love of the Jewish proselyte Tamar (Thamar) and with becoming the commanding officer of the Praetorian guard of the emperor. His character is obviously calculated to set an example of rewarded fortitude to Spillmann’s contemporary Catholic readership.
 
            The progress of Lucius’s conversion is clearly meant to be exemplary and exhortatory in relation to the pervasive anti-Catholicism in Germany in the years following the Kulturkampf. It offers, moreover, reasons for the rejection of Judaism which, inspired by the Roman’s incipient love of Tamar, is briefly suggested as a potential alternative objective for the trajectory of his spiritual development. Imprisoned together with the apostle Paul in the subterranean vaults of the Neronian Circus, Lucius is confronted with “a completely new philosophy”237 that rests not only on the monotheistic idea but on “Christian renunciation”:238
 
             
              Up to now he had conceived of Christianity only as the doctrine of the one God in contrast to paganism. Now he saw a much more drastic contradiction. Whereas paganism ultimately idolised servitude to the passions and preached the most impudent egotism, Christianity demanded that all desires be curbed; self-denial and sacrifice instead of self-love. […] Christians were not to set their hearts on earthly possessions but to crucify their flesh like Christ and to bow in willing obedience. […] “If any man will come after me, let him deny himself, and take up his cross daily, and follow me.”239
 
            
 
            Supersession is substantiated here beyond the transmission of the monotheistic idea. The passage almost reads like a response to, and repudiation of, attempts of Jewish Reform thinkers, theologians, and writers―such as Salomon Ludwig Steinheim, Ludwig Philippson, Julius Kossarski, and Abraham Geiger, discussed in chapter V―to justify the continued significance of Judaism after the emergence of Christianity with the Jewish mission. As the distinctive feature of Christianity emerges its ethical imperative of renunciation which offers an approach that is very different from the notion of Jewish ethical monotheism and its reliance on the Law.
 
            To this distinctive feature is added later in the novel the acknowledgment of the resurrection and the apostolic mission: “To be witness to the resurrection was the first and most distinguished duty of the apostolic sermon; for on the resurrection of Christ rests the Christian faith.”240 For this reason, the novel emphasizes the testimony of the witnesses to the passion and resurrection of Christ, such as Eusebius, whose sincere and venerable character guarantees the truthfulness and persuasive significance of his memories.
 
            Freed after the death of Nero and returned to Palestine during the siege of Jerusalem, Lucius suffers for his faith and, like other Christian legionnaires, is transferred to a punishment cohort because of his religious conviction. Yet it is precisely the unarmed punishment cohort, led by Lucius in contempt of the orders of its cowardly non-Christian commander, that saves Titus from being captured or killed during a Jewish sortie. The heroic deed―a manifestation not of Roman but of Christian “vengeance,”241 i.e., of forgiveness―leads to the reinstatement of the Christian legionnaires and Titus promises to Lucius, if in an aside, never to persecute any Christians after his accession to the imperial throne.242
 
            This is a palpable attempt to explain known historical facts through fictional details that conform to the Christian master narrative. Lucius accordingly anticipates an end to persecution and envisions the blessing that the “fruit of the cross” will bring to the whole world.243 Obviously addressed to the reader with the benefit of hindsight which offers a reassuring evaluation of Christian history in the sense of this master narrative, the observation is nevertheless qualified by an auctorial comment: “Well, it was to take a little longer than Lucius in those days believed, elated by his consolation.”244 Another analogy to recent developments is implied here with the ironic potential of this observation which arguably offers a veiled criticism of contemporary anti-Catholicism in Germany while simultaneously envisaging the ultimate triumph of the Church.
 
            The novel clearly reflects contemporary discourse when Vespasian exclaims: “But we cannot suffer within the Roman Empire a state within the state with its own gods and laws.”245 The analogy with the rejection of ultramontanism and Catholic attempts at reasserting ecclesiastical authority seems obvious. Spillmann’s agenda comprises the rehabilitation of Catholicism by repudiating the allegation of the existence of a state within state; at the same time, the Jesuit writer sought to reaffirm Catholic authority and papal primacy as if in illustration of the dogmatic constitution Pastor aeternus.
 
            Further elaborating the analogy, some of the anti-Catholic arguments articulated during and after the Kulturkampf are in fact attributed in Spillmann’s novel in indirect speech to the Jewish apostate Tiberius Alexander who argues in the Roman war council under the walls of Jerusalem that the good of the state required the destruction of the Temple:
 
             
              The nation of the Jews had to cease to constitute a discrete entity within the Roman state; yet as long as its Temple rose up as the centre of its particularity, any amalgamation would be impossible. The Jewish religion was the root of all previous rebellions; together with the Temple and the sacrifice it had to be eradicated. In addition, the Temple provided for any rebellion of the Jews an almost impregnable fortress and the Temple tax, which every Jew was obliged to pay, provided the priests continually with new means for a war against Rome. “Therefore, away with the Temple! The didrachma for the Temple shall in future be paid to the Emperor, and the Jews must become Romans, like I did, with body and soul.”246
 
            
 
            The political argument for the destruction of the Temple is superseded in the novel by a soteriological one which is unwittingly proffered by Titus. Rejecting Tiberius’s advice, the imperator reasons: “The preservation of the Temple signifies the fall of the Christian religion which I consider much more dangerous to the Roman Empire than the Jewish one. Its founder will be branded as a liar and thus it must fall. And with it the Jewish religion too.”247 In inverse logic, the destruction of the Temple then emerges in fact as proof of the divinity of Christ and as confirmation of the divine plan of salvation. Titus wonders: “Whether our descendants will ever adopt this tenderhearted religion? And what the fortunes of the Roman Empire will then be?”248 The answer would have been obvious to any of Spillmann’s contemporary readers.
 
            The author’s intention to intervene in the conflict between the secular state and the Catholic Church is evident. On the one hand, as discussed above, the two volumes of his novel offer spiritual support and sustenance to those persecuted or disadvantaged for their faith in the present. On the other hand, they clearly seek to repudiate the suggestion of the ecclesiastical arrogation of worldly power. The separation of state and church is variously emphasized in the novel. The text thus signals that the culture war waged by liberalism and the latter day state against the Catholic Church and the continuing anti-Catholicism were misguided―other than the divinely preordained Jewish War―and that their premises were faulty. And yet, at the end of the novel, the apostolic mission of the Church is emphasized, as is its ultimate triumph―in the certainty of which it concludes with the motto of the Society of Jesus: “O. A. M. D. G.” (i.e., Omnia Ad Maiorem Dei Gloriam, or: “everything to the greater glory of God”).249
 
            The deliverance of the Christians from Jerusalem as the marauding Roman soldiers enter the fallen city may well have been imagined by the author with deference to Kaulbach’s painting. The cup of the Last Supper, conspicuously included in the pictorial composition alongside the withdrawing Christians, is given much prominence also in Spillmann’s narrative where it similarly accompanies the last of the Christians to leave the burning city.250
 
            The significance of the Eucharist as the confirmation of the new covenant in supersession of the old and as the bond between Christians of different origin, Jewish and pagan, emerges clearly from the novel. But most importantly, the magnitude and the nature of the miracle it is seen to constitute and which appears to be beyond any doubt are emphasized: “How did Lucius wonder about such a love and such a miracle! Yet never did he doubt the reality and truth in his heart that was full of grace. The eternal truth had said it: ‘This is my body!’ and that was enough for him.”251 Tamar similarly no longer feels any doubt. The process of her own conversion has made her receptive to the divine gift, which is articulated in the novel in the very same syntactical structure and with the same ecstatic exclamation mark: “How did Tamar wonder about the depth of the divine love when Eusebius initiated her into this unfathomable mystery of the Christian religion!”252
 
            Both Lucius and Tamar moreover experience the gift of the Eucharist in settings that offer a topographical confirmation of its significance. The Jewish maiden receives her first communion in the coenaculum in Jerusalem, according to legend the actual place where the Eucharist was instituted by Jesus at the Last Supper. She is completely overwhelmed by the divine love it signifies: “Tamar was like unto one destroyed by the excess of divine love.”253 The Roman proselyte is introduced to the miracle of the transubstantiation in the dungeons underneath the Neronian Circus where he is imprisoned with the apostle Paul. It is a space associated with the martyrdom of countless Christians in the arena as well as the sublime martyrdom of the apostle Peter, which is in fact witnessed by Lucius through the window of his cell.
 
            As such, it is a foundational space from which the apostle Paul goes forth to suffer his own martyrdom and from which Lucius is released back into the world to begin his new life as a Christian and to persevere in the apostolic mission. Illustrative of the topographical supersession of Jerusalem by Rome, it signifies also the space of the new center of the Christian faith which takes shape in the basilica of St Peter’s that is to be erected above the place of the apostle’s martyrdom. In his description of the apostle Peter’s martyrdom the novel’s narrator wonders if the apostle had a prophetic vision of the basilica to be built by the first Christian emperor above his tomb on the foundations of the Neronian Circus, or of “the vault of the proud dome that 1500 years later was to soar to dizzying heights above it? Did he see on the obelisk the shining words: Christus vincit, Christus regnat, Christus imperat, and on its top the splendour of the golden cross?”254
 
            Martyrdom is portrayed in the novel not only as the ultimate sign of Christian triumph but also as the ultimate act and reward of absolute faith. When the nephew of the apostle Paul, Paulinus, is pressed into the army of the defending Jews but refuses to curse the Roman enemy, he is stoned. Left for dead, he is later picked up by Eusebius and another, simpler, soul who observes: “It seems almost wrong to me that we tear the crown away from him. I would not thank you if you were to pull me back to life under such circumstances, from the very gate to heaven, as it were.”255 Eusebius responds more soberly: “And yet it is our duty to hold back the departing life […]. The crown that he deserves, the Lord in his mercy will not allow him to be robbed of, but will keep it for him, and one day will offer it to his head spangled with new jewels.”256 Yet not enough with this, the victim’s own mother laments: “Poor child, so you had to return from heaven to the earth. Courage! Another time you will be allowed the crown.”257 Paulinus himself accepts his survival only with regret: “In his heart of hearts he had still been hoping to succumb to the wound. Now he felt like a swimmer who already touches dry land but who is thrown once more into the stormy sea by a merciless wave.”258
 
            The reiterative insistence on the redemptive value of martyrdom may have an almost comical effect on the reader who is not invested in the Catholic belief system. But to those whom the novel addresses, it was clearly meant to teach not only humility but also the latent strength of the faithful prepared to sacrifice their earthly existence for the martyr’s crown. It is thus the reiteration of the appeal to stand firm in their faith to contemporary Catholics.
 
            The catholic―i.e., the all-embracing―character of Roman Catholicism is emphasized in Spillmann’s novel with the disruption of the pervasive narrative tradition which promotes the inherent dichotomy of representations of the Jewish father and his daughter and in which the beauty of the Jew’s daughter, signalling her moral appetence and her convertibility, is programmatically contrasted to the somatic and moral ugliness of her intransigent father.259 In the novel, Tamar’s father for a long time corresponds to the stereotype of the intransigent Jewish father who rules absolute over his daughter and resists conversion.260 Yet contrary to the type he embodies, the Pharisee Sadok eventually sees the light and, now with his baptized name Cornelius, establishes a scriptorium in which the gospels are copied in apostolic spirit: “For through these books which contain the written word of God, the holy Church, led by the divine spirit and provided with the golden key of the apostolic tradition, shall disclose unto the end of times the pure and solely beatifying doctrine of Christ to the nations.”261 The idea of the mission is firmly re-appropriated to Christianity and, more specifically, to Catholicism within which the figure of Rabbi Sadok, like his daughter Tamar, embodies not only the notion of Jewish redeemability but also of the all-embracing character of Roman Catholicism. Accordingly, the novel’s conclusion triumphantly states: “The Pope’s pronouncement has been fulfilled. All those to whom he directed it have been victorious and the Church has been victorious and shall be victorious in eternity!”262
 
            Spillmann noted that Anton de Waal’s Juda’s Ende: Historische Erzählung aus den Anfängen des Christentums in Rom (1898; Judah’s End: A Historical Narrative from the Beginnings of Christianity in Rome) appeared while he was still working on his own novel. He observes that this romance, as it were, offers a continuation and conclusion to his Lucius Flavus, in particular with regard to the relationship between Titus and Berenice. In his own novel, Berenice is portrayed as cunning and spoilt. Initially, she mistakes Lucius for the Roman who, as prophesied to her, shall give her the imperial crown. Later, she effortlessly shifts her interest and allegiance to Titus who, however, is no less calculating and knows exactly how to exploit her.
 
            De Waal subverts the established narrative of Berenice’s emotional hold over the imperator with the attraction the young and innocent Domitilla increasingly exerts on him. As in Lucius Flavus where the eponymous centurion is briefly enticed by Judaism before he embraces Christianity, the notion of supersession is also introduced into human relationships.
 
            Chronologically, Juda’s Ende indeed follows immediately on the destruction of Jerusalem and commences with the return of the triumphant Titus to Rome in 71 CE. It is nevertheless interesting in the present context because, as the author remarks in his preface, the narrative is situated in what he perceives to be the liminal space between two epochs, which is defined by the emergence of Christianity from the destruction of Jerusalem.263 De Waal illustrates his rationale with a rather drastic image:
 
             
              Yet next to the nascent life is at the same time the end of a life, a dying and decline, not as old age expires, but in the most cruel throes of death; next to the child of the future, it is the body of the mother, all curdled over with blood, to which we lead the reader.264
 
            
 
            Monsignor de Waal (1837–1917)―at the time his novel was published Prelate to the Pontifical House (since 1896), and later Protonotary Apostolic (since 1900)―was also active as an archaeologist with a particular interest in the early Christian catacombs, which informs not only Juda’s Ende but also his earlier Valeria oder der Triumphzug aus den Katakomben (1884; Valeria; Or, The Triumphal Procession from the Catacombs) and Katakomben-Bilder: 6 Erzählungen aus den ersten Jahrhunderten der römischen Kirche (1891; Catacomb Pictures: Six Narratives from the First Centuries of the Roman Church).265 Like Baumgartner and like Sebregondi in the third edition of her Melete and Magon in his Sabina, de Waal too explicitly references Cardinal Wiseman’s Fabiola (1854) as a germinal text which generated a new genre of romance literature on early Christianity and in which tradition he situates his own narrative.266 Yet Fabiola, like Sebregondi’s Melete, is set long after the destruction of Jerusalem in the third and second centuries, respectively. For de Waal it was precisely the historical significance of the destruction and, once again, its pivotal impact that kindled his interest.
 
            In fact, to the high-ranking cleric, it was only its pivotal significance to the ascendancy of Christianity and the continued remembrance and mourning among Jews to the present day which elevated the historical occurrence above similar cataclysmic events, such as the destruction of Carthage. Yet while the author acknowledged the continued Jewish presence in the world as well as Jewish commemoration of the devastation as a peculiarity in this case, this was still not sufficient to explain its continued significance in the modern world.267
 
            Kaulbach had insisted on the importance of the destruction of Jerusalem as a historical turning point in a secular sense of universal history that followed an eschatological trajectory. But by de Waal even a purely historical interest in the destruction of Jerusalem is subjected to its religious significance from the dominant Christian perspective:
 
             
              Only at the base of the cross soaring into the sky does the destruction of Jerusalem as it was prophesied by the Lord achieve its universal historical significance. From the gates of Sion, laid to smoking ruins, young Christianity sallies forth, wending its way towards the west, and with it departs the recognition and cult of the true God alongside the fullness of all prophecies and grace from the orient to the occident. A new book in universal history commences, its first pages writ in the blood of the martyrs and then in golden letters; yet always, we nevertheless fall back on the preceding books without whom the new one were to remain incomprehensible.268
 
            
 
            In analogy, the literary engagement with the destruction of Jerusalem therefore appears to be a strategy of defining the self and of explaining the eventual historical and soteriological outcome: “the world religion of Christianity with its civilization and all its blessings for humankind.”269
 
            The only ‘non-historical’ figure in Juda’s Ende is the Jewish slave Phoebe, lady’s maid to the young Domitilla, who is described as a “representative of Judaism in its sufferings and its hopes.”270 Granddaughter of the High Priest Caiaphas, Phoebe is tormented by the awareness of the blood curse.271 Yet she is eventually reassured by the forgiveness of Jesus dying on the cross272 and his invitation: “Come unto me, all ye that labour and are heavy laden, and I will give you rest.”273 Indeed, when Phoebe dies she prays to Jesus for forgiveness and in death her face appears to assume a wonderful enraptured smile.274 When her body is laid to rest, it is emphasized that she was the last of her lineage. The implication is not only that the blood curse may be revoked through conversion and that she is redeemed but more drastically also that it no longer applies.
 
            As in Sebregondi’s Nekodas and other narrative engagements with the destruction of Jerusalem, in Juda’s Ende, an ultimately unsuccessful Jewish plot to forestall the end evoked in the title of de Waal’s novel is also hatched. After the terrible fate that befell her nation, Berenice returns to her faith and seeks to redeem the Jews as a new Esther.275 On the day of the triumphal procession, she summons Josephus and exhorts him to record all the iniquities and sacrileges perpetrated by Rome against the Lord, to which the historian replies that everything he recorded so far was written with blood and tears and that he hopes to write the last page of the calamitous book with fire.
 
            Yet Berenice reassures the historian: “It shall not be the last leaf! No, your book shall not become a tombstone! A new Jeremiah, you shall write Judah’s lamentations;―a new Ezekiel, you shall herald Judah’s glory!”276 While Jeremiah foretold and lamented the destruction of the First Temple and Jerusalem, Ezekiel’s vision of the valley of dry bones predicts the restoration of the Israelites from death to life and to the Land of Israel.277 Berenice’s vision is to reverse the fate of the Jewish people by becoming Titus’s empress. In vindictive spirit, she imagines new coins with the words “ROMA capta” and that “every king and every nation shall bow before Judah’s scepter.”278 Josephus, “the hot-blooded Jew overcoming the cold politician,”279 enthusiastically identifies Berenice with the biblical Esther and Judith. Yet Berenice wants to be more than either Esther or Judith.280 Not only does she want to rebuild Jerusalem and the Temple more magnificently than ever they were, but then
 
             
              into ruins this Rome must sink with its heathen temples; not one stone shall be left upon another. Jerusalem, turned into the centre of the earth, shall rule all nations and I, I shall be called blessed by all generations.281
 
            
 
            Berenice envisions another Jewish mission. Yet it is a vision that is very different from that imagined by Kossarski and Philippson, which is discussed in chapter V. Hers is a vision of worldly domination similar to the political expectation of Judas in the Messias trilogy of Otto Franz or of Nekodas in Sebregondi’s eponymous novel, yet one to be achieved through intrigue and military force.
 
            Berenice succeeds in inspiring Josephus who exclaims: “How clearly do I see the hand of the Lord guiding Israel! Rivers of blood had to flow, so as to atone for all the transgressions of the past; now the Lord will fulfil what he promised. With holy enthusiasm I will write Judah’s glory.”282 It is hardly a coincidence that the words of Josephus are negated by the title of de Waal’s novel―not Judah’s glory, but Juda’s Ende. In a calmer moment, the historian’s prudence prevails: “Josephus recorded the conversation with the queen; yet he did not come out of mourning.”283 After an audience with Vespasian, Josephus knows that there is indeed no hope: Berenice will never be allowed to marry Titus.284
 
            The novel concludes with a letter of Domitilla and a brief reflection of the author on the fate of Titus in which he also explains why, as a Christian, Domitilla had to renounce her love of the heir apparent to the imperial throne. Affected by the events depicted in the novel, the young woman writes to her Christian friends after having visited Jerusalem.
 
            As she surveys the expanse of ruins, she is deeply impressed with the absolute finality of the destruction and the horrifying punitive judgment. She remembers the words of forgiveness of the Crucified and his invitation to come unto him which projects a spiritual hope of redemption onto the debris that is alike to Phoebe’s salvation.285 More specifically, with this certainty in her mind she proceeds to impose a Christian topography onto the debris in which she retraces the Passion of Jesus and then follows the steps of the apostles from the waste land of Jerusalem into the world.286 In this sense, Domitilla is the real protagonist of the novel in whom is mirrored the emergence of the Christian apostolic mission from the devastation of its Jewish origins.
 
            The specifically Catholic trajectory of the novel is manifest in particular in the Christian superinscription also of pagan topography in Rome. In Lucius Flavus, Spillmann wondered in the description of the apostle Peter’s martyrdom if he had a prophetic vision of the basilica to be built above his tomb.287 De Waal evokes in a similar way the triumph of the Roman Church. In her letter, Domitilla confides: “Sometimes I wonder what Rome and the world will be like when the Crucified reigns over the orb and what that Temple will be like that will be dedicated to the Son of God in the capital of the empire instead of Jupiter Capitolinus.”288
 
            Domitilla’s musings reiterate and refer back to an earlier auctorial reflection on the original memorial chapel built for the apostle Peter on the site of his martyrdom:
 
             
              May time, which destroys everything, also touch this edifice: in its stead a much more magnificent Temple shall be erected, whose dome, glimmering with golden mosaics, shall arch above the tomb of Peter like the heavens. And when then, far in the future, another Easter shall be celebrated, a High Priest shall be enthroned on the Holy See of Peter whom millions all around the world shall venerate as their Father and Shepherd; and when, on the anniversary of the death of Peter, he shall celebrate the holy mysteries above his tomb, thousands from all nations shall kneel around him within the immense soaring halls of the giant cathedral, who in all languages shall speak the One Language of the Catholic and Apostolic faith.289
 
            
 
            The vision of the future is, to the contemporary reader, aligned with their present. De Waal offers his narrative as the substratum of contemporary experience, which emerges as an authentication strategy: The objective credibility of Domitilla’s vision of the future is evident; hence the truthfulness of the novel as a whole is suggested in analogy. As discussed above, Spillmann employed a similar strategy in relation to the basilica of St Peter’s.
 
            Both Spillmann and de Waal in addition offer visual material as part of the authentication strategy of the soteriological narrative they pursue. The two volumes of Lucius Flavus feature a cover illustration showing the iconic relief from the Arch of Titus of the menorah being carried away; the author moreover includes with annotations a map of Jerusalem as well as a ground plan and reconstruction of the Second Temple. De Waal intersperses his text with art supplements (“Kunstbeilagen”) which include photographs of antique architecture and sculpture portraying the main historical protagonists as well as a reconstruction of the Forum Romanum and a chariot race in the Circus Maximus. Besides, de Waal adds detailed annotations spanning fifteen pages and illustrations of art from the catacombs, the “Iudaea capta” coin, and the reliefs of the Arch of Titus. In either case, the additional visual material not only stimulates the imagination of the reader but presents historically authenticated information which invites the reader to immerse themselves in the narrative.
 
            At the same time, beginning with the sixth edition of his Der Rompilger: Wegweiser zu den wichtigsten Heiligthümern und Sehenswürdigkeiten der ewigen Stadt (1900; The Pilgrim to Rome: A Guide to the Most Important Holy Sites and Sights of the Eternal City), de Waal recommended Juda’s Ende and some of his other narrative fiction to serious pilgrims as preparatory reading.290 He in particular emphasized the usefulness of his annotations and illustrations for gaining insights into early Christianity in a not too demanding manner.291
 
            The frontispiece to Juda’s Ende, more specifically, offers the reader instructions for the interpretation of the novel (see Figure 18). De Waal describes it at length in the appendix to ensure that these visual instructions are adequately absorbed. The image comprises
 
             
              below the two reliefs from the Arch of Titus, drawn together into one scene, the spoils from the Temple and the victorious imperator on the quadriga.―In the centre is shown the coin which was minted in remembrance of the victory. Its inscription, IUDAEA CAPTA, is in its own way at the same time also the title of our narrative. Next to the coin, behind wreaths, appears the overturned seven-branched candelabrum.―In the upper scene the Christians leave the smoking ruins of Jerusalem; the host of the faithful, with palm fronds and banners, follow an angel who carries before them the radiant cross,―the glorious sign of a new time that, in days to come, shall celebrate its victory also over paganism when, opposite to the Arch of Titus, the Arch of Constantine shall rise.292
 
            
 
            
              [image: Engraving with an architectural frame of columns and an architrave. Inside the frame the upper picture shows the Christians leaving Jerusalem, guided by an angelic figure with a raised cross. The lower picture shows the Menorah and spoils being carried away from the Temple. Between them, a picture of a coin which shows a female figure in mourning sitting underneath a palm tree and a dominant figure standing behind her. The coin is inscribed with Judaea capta.]
                Figure 18: Philipp Schumacher, frontispiece to Anton de Waal, Juda’s Ende: Historische Erzählung aus den Anfängen des Christentums in Rom (Berlin: Becker, 1898). (Public domain.)

             
            The destruction of Jerusalem gains its significance only in relation to Christian supersession, as the author was at pains to explain in his preface. Any hopes of resurrecting Jewish sovereignty, and indeed the expectation to gain dominion over the world as articulated in the abortive Esther scheme, are therefore disappointed by necessity.
 
            The flight to Pella, prominently included in the cover design by the Austrian painter Philipp Schumacher (1866–1940), was also an integral element in Kaulbach’s painting where it was juxtaposed with the figure of the Wandering Jew. Yet Schumacher’s design, like the novel by de Waal it illustrates, significantly contrasts this understanding that is predicated on the notion of eternal retribution. The image of the triumphal arches of Titus and Constantine, which is also elaborated in de Waal’s preface,293 rather suggests the decisive end to Jewish significance in the divine plan and absolute supersession. Even as conversion is proffered as the path to redemption, the continued Jewish existence is not portrayed as cursed. Judaea capta, the central symbol in the design, is finite, it is not―like Ahasuerus pursued by the avenging demons―a symbol that is projected into the future.
 
            The Wandering Jew may nevertheless make an appearance in de Waal’s novel, though he is not identified as such. As the Romans debate whether to destroy the Temple or not, the uncanny figure of a stranger appears. Titus, already determined to save the Temple, is admonished by the old man that he is no more than the Lord’s instrument and that the destruction of the Temple is God’s will:
 
             
              Jehovah has turned away from his people. For Judah is bowed down by a blood guilt which an ocean of blood and tears shall not wash away. He is no longer pleased with the sacrifices of his people since on Golgatha died this great sacrifice. Therefore, destroy this Temple; and it shall not be left one stone upon another!294
 
            
 
            When Titus complies, but then, full of remorse, seeks to salvage the burning edifice, it resists all attempts to save it: “It was as if the edifice had not been built from stone but from wood, as if the water we carried to the flames had turned into oil so as to fuel the fire only the more.”295
 
            Destruction is also to be the fate of Rome. Though not as envisaged by Berenice, Rome too will fall without fail. In the end, Christianity, recognized by Titus as the real danger to the Roman Empire, will indeed triumph. The translatio imperii described by the elder Görres and articulated in de Waal’s juxtaposition of the Arch of Titus and the Arch of Constantine, which was dedicated to the first Christian emperor of Rome, was emphatically reiterated by the author at the very end of his book in two distichs placed between reproductions of the reliefs of the Arch of Titus:
 
             
              Reduced to rubble, the holy city, Titus takes the spoils
 
              Proudly in triumph to Rome,―Rome’s and the Flavians’ pride
 
              Will also turn to rubble once; yet triumphant above ruins
 
              Shines in eternal splendour, ruling worlds, the Cross.296
 
            
 
            Spillmann made the same claim, but was more circumspect. In his Lucius Flavus, it is manifestly visualized with the image of the obelisk of St Peter’s. As an Egyptian spoil, this is itself a monument to the translatio imperii which, nevertheless, with its inscription asserting the rule of Christ in the present tense and the cross at its point, signifies the telos of this trajectory that was already anticipated by Kaulbach in his title illustration for Deutsches Hausbuch.297 Otherwise, Spillmann advocated in his novel a largely conciliatory approach in the aftermath of the Kulturkampf. De Waal is more assertive. This may be the reason why he recommended his own novel in his pilgrim’s guide to Rome, but not Spillmann’s.
 
           
          
            Theatrical Entertainment in Catholic Workers’ Clubs and the Jews
 
            Above, I suggested that the engagement of Catholic writers with the destruction of Jerusalem and the Second Temple offered an intervention in the Kulturkampf and, in its aftermath, continued to negotiate Catholic identities and the position of Catholicism within the political and social as well as cultural and religious fabric of the German Empire. The literary quality of these interventions was frequently considered inferior. Conspicuously, these texts are moreover often informed by antisemitic topoi and stereotypes of a specifically Catholic provenance. Indeed, the association between Catholicism and antisemitism was strengthened in the Kulturkampf.298 At least partially, from a Catholic perspective, Jews were considered responsible for the pervasive conflict between secular and religious forces from the very beginning.299 In particular, any anti-Catholic tendencies were attributed to both supposedly “Jewish” liberalism and philosemitic Protestants.300 More specifically, evoking the specter of Jewish world domination, the anonymous Catholic author of the polemic antisemitic pamphlet Der Mauscheljude: Ein Volksbüchlein für deutsche Christen aller Bekenntnisse (1879; The Mauschel-Jew: A Chapbook for German Christians of all Denominations) alleged that
 
             
              [t]o incense the Christians among themselves and to stir up hatred among them can only seem convenient to the many branches of Mauscheldom; to make these weak, but themselves strong; these small and impotent, yet themselves great and powerful.301
 
            
 
            In Die Wiedergeburt der Dichtung aus dem religiösen Erlebnis, Karl Muth mentioned with some disdain what he called “club literature.”302 Katharina Kleebeck’s Zerstörung Jerusalems (1894; Destruction of Jerusalem) and Julius Berberich’s Die Zerstörung Jerusalems durch den römischen Feldherrn Titus im Jahre 70 n. Chr. (1898; The Destruction of Jerusalem by the Roman Imperator Titus in the Year 70 AD) are precisely the kind of plays envisioned by Muth with his derogatory epithet.303 Both were written for Catholic workers’ clubs with an explicitly didactic agenda in mind; both are also suffused with antisemitic tropes of a specifically Catholic derivation.
 
            As Olaf Blaschke emphasizes, since priests began to influence Catholic workers through the institution of the workers’ clubs, negative stereotypes of the Jews were disseminated into this milieu which traditionally had been less susceptible to antisemitism than the population in rural areas in which, before the First World War, the majority of Catholics lived.304 Catholic workers’ clubs were established mostly in urban areas in particular since the early years of the German Empire in response to the perceived political, social, and cultural threat of socialism.305 Socialism, it was feared, would obliterate religion as well as Christian morality and family values from the working class milieu.306 Seeking to create among workers an understanding of their Catholic faith and to foster religious commitment, these clubs offered religious instruction, participation in religious practices (such as communion services), and various forms of entertainment, which were frequently conceived as didactic and edifying, such as lectures, musical performances, and theatrical productions.
 
            While it has been observed that Protestantism was slower to respond in the urban centers to the challenges of industrialization than the Catholic Church and was “far more conservative and patriotic” in its approach, “on the social and recreational level there was little to choose between the two denominations; in both cases the emphasis was on education and self-improvement.”307 In the Catholic context, more specifically, however, as Raymond Chien Sun notes, “the common enjoyment of innocent entertainment, under the beneficent guidance of the priest,” who was inevitably put in charge of any club, was intended to have a “cleansing, restorative effect on workers, allowing them to enter back into true Catholic community as characterized by deep relations of ‘comradeship, friendship, and conviviality.’”308 In this spirit, the attendance of women and children at social events organized by the clubs was actively encouraged. Such occasions, as Sun observes, were understood to “model and help bring about the sense of family that club members were supposed to have toward one another.”309
 
            Though there was also some scepticism among clerics about the suitability of theatrical entertainment, stage productions―including also the less demanding tableaux vivants―were popular recreational activities in Catholic workers’ clubs,310 as were group singing and choral performances. The repertoire of plays encompassed mostly religious subjects corresponding to the Christmas or Easter celebrations or, otherwise, comedies and melodramas.311 “In form,” as Sun remarks, “these plays were almost certainly short, one-act works of simple construction, relying on broad humor and action to catch the audience’s attention.”312 Yet, coinciding with the economic recession during the first years of the twentieth century, concerns arose that the artistic aspirations of some clubs not only distracted from their didactic and instructive function but also prompted projects that were too ambitious. Curbing the artistic enthusiasm of club members, the ecclesiastical institutions failed to realize, as Sun argues, that entertainment and sociability were “not just a source of pleasure, but could be an important means of building Catholic worker’s self-esteem in their social identity.”313
 
            This potential dichotomy emerges also in relation to the two plays on the destruction of Jerusalem written for performance in Catholic workers’ clubs by Kleebeck and Berberich. The former clearly had some literary aspirations, while the latter, himself invested in the Catholic Workers’ Club movement, was more practice-oriented and added to his play a preface and various footnotes which give a good indication of the context from within which these entertainments originate and of the purpose they were meant to serve.314
 
            In his preface, Berberich asserts that he considers the subject of particular relevance to the stage of Catholic clubs because it is not only of historical interest but also edifying and of didactic value.315 He includes practical advice with regard to the staging of the play and recommends it in particular to those who mean to bring to the fore not only its emotional appeal (“Gemüt”) which he locates in the first three acts of his play, but also the vigour and life (“Kraft und Leben”) he attributes to the fourth and fifth acts.316
 
            The production of plays by Catholic clubs is categorized by Berberich with a critical undertone as a fashionable requirement of the times. Given the usual theatrical fare of seasonal carnival plays and light comedies, the priest notes the lack of serious religious drama in the club repertoire as a vehicle of instruction and edification. It is this he seeks to remedy with his Zerstörung Jerusalems. Reiterating the by now familiar trope, he insists that the historical episode constitutes one of the most magnificent and most important occurrences in the history of the world because it was not only prophesied by Daniel but also by Jesus. Berberich moreover emphasizes that the prophecies of Jesus relating to the destruction of Jerusalem are the topic of various liturgical lessons on Sundays and on feast days of the Catholic calendar and that they are taught in the subject of religious history at school and as a part of the catechism.317 Ultimately, he explains the thematic choice of his play with this topical ubiquity. The historical subject of the destruction of Jerusalem and the Temple encompassed moreover many of the tropes of Catholic antisemitism for which it became a productive vehicle of dissemination.
 
           
          
            The Parameters of Catholic Antisemitism
 
            Kleebeck’s Zerstörung Jerusalems appeared in 1894 as the forty-second volume in the series “Katholisches Vereins-Theater” (Catholic Club Theater) published by Hoffmann in Duisburg.318 Her play preceded by four years Berberich’s Die Zerstörung Jerusalems durch den römischen Feldherrn Titus im Jahre 70 n. Chr., which was published by the Bonifacius press in Paderborn in Westphalia in 1898. Westphalia, encompassing the archdiocese of Paderborn and the diocese of Münster, was―and continues to be―a stronghold of Catholicism with a well-developed infrastructure of Catholic publishing houses.
 
            Like the Catholic publishing houses of Adolph Russell in Münster, which printed in successive editions August Rohling’s perfidious Der Talmudjude: Zur Beherzigung für Juden und Christen aller Stände (1871; The Talmud Jew: To be Heeded by Jews and Christians of all Stations), the Masse’sche Verlagsbuchhandlung in Soest, and Schöningh in Paderborn, the Bonifacius press notoriously propagated antisemitic polemics.319 It was co-founded in 1869 by the Catholic priest and praeses of the minor seminary in Paderborn, Joseph Rebbert, who used it also for the dissemination of his own antisemitic pamphlets, such as Christenschutz―nicht Judenhatz: Ein Volksbüchlein (1876; Protection of Christians―Not Incitement to Hatred of Jews: A Chapbook).320 Bonifacius also printed the aforementioned Der Mauscheljude, published anonymously “by a German advocate.”
 
            Catholic antisemitism was different in quality from Protestant, nationalist, and racial manifestations of antisemitism. While it was an integral element to the Catholic worldview, it was nevertheless subordinate to the primacy of religion.321 As Blaschke shows, the notion of a “double” antisemitism pervaded Catholicism since the final decades of the nineteenth century.322 Racial antisemitism was rejected because the criteria on which it was based were perceived as incompatible with the principle of divine grace and with the concept of monogenism, which posited the common origin of humanity as narrated in Scripture.323 Catholic antisemitism, in turn, was construed as defensive: It was understood as indispensable to protecting Christians from the noxious influence of the Jews, which was deemed to have rapidly increased since emancipation.324 Rebbert’s pamphlet and the anonymous Der Mauscheljude are prominent articulations of this approach. Seizing on the argument of the Protestant writer Otto Glagau who asserted in his Des Reiches Noth und der neue Culturkampf (1879; The Empire’s Distress and the New Culture War) that “the new culture war targets the dominance of the Jews,”325 the author of Der Mauscheljude even went as far as to proclaim a new, and just, Kulturkampf between Christians and Jews.326
 
            This ostensibly defensive antisemitism was sustained and intensified with the assimilation of rampant stereotypes of the Jewification (“Verjudung”) of German society, of Jewish financial hegemony, and of the alleged Jewish conspiracy to achieve world domination.327 More specifically, as Blaschke argues, the pervasive ritualization of Catholic quotidian life continuously reinforced religious anti-Jewish topoi with strong emotional appeal. They included discourse on the Antichrist and the Wandering Jew; the Judas syndrome; the Jewish mocking of Jesus; the central accusation of deicide; the judgment of reprobation, the final rejection of the Jews by the Lord; supersessionism; the blindness and obstinacy of the Jews; the dichotomy of Law and Grace; and the instrumentalization of the Jews in salvation history.328 The subject of the destruction of Jerusalem and the Temple subsumed the majority of these topoi and was itself, as emphasized by Berberich in the preface to his Zerstörung Jerusalems, a constant presence in contemporary Catholic discourse.
 
            Thus, while operating within a particular value system which saw itself frequently at odds with the (pseudo-)scientific and nationalistic tenets of racial antisemitism, Catholic antisemitism was effectively not only more persistent than ideological antisemitism even beyond the cataclysm of the Holocaust;329 it moreover contributed through its stigmatization of the Jews to the religious underpinning of antisemitic ideology. A prominent example, discussed by Blaschke, is the blood libel.330 Instances of the ritual murder accusation proliferated in the nineteenth century. Though they were soon appropriated to racial antisemitic discourse,331 their emergence was frequently linked to what Blaschke refers to as “excessive” Catholic piety.332
 
            While Kleebeck does not frame the blood libel explicitly in her play, it is nonetheless implicitly associated with the narrative of Mary of Bethezuba which, as in Kaulbach’s painting of the destruction of Jerusalem, is given much prominence by the author. Yet her primary interest is in the authentication of Josephus as the historian of a pivotal event in salvation history.
 
           
          
            The Validation of Catholic Antisemitism Through the Validation of Josephus’s History of the Jewish War: Kleebeck
 
            Katharina Kleebeck (1859–1939) was a teacher who, according to Franz Brümmer, became a writer during her first posting in a remote location in the Westphalian province to mitigate her solitude and the lack of adequate social interaction.333 With her Zerstörung Jerusalems she manifestly articulates literary pretensions much different from the more practice-oriented Berberich’s humble effort. Much longer, and more complex than his play in both language and structure, Kleebeck’s Zerstörung Jerusalems arguably did not correspond very well to the modest theatrical aspirations of the Catholic Workers’ Club movement for which she originally conceived it. Her plays were nevertheless recommended as eminently suitable for the stage of Catholic clubs by Bernhard Stein in Katholische Dramatiker der Gegenwart (1909), whereas the critic does not even mention Berberich.334
 
            Like Berberich’s play, Kleebeck’s earlier Zerstörung Jerusalems is also indebted to, and answers to, the recognition effect of its historical subject. It is initially set in the besieged city during Sukkot, a Jewish festival which commemorates the exodus from Egypt and that has its origins in giving thanks for the yield of the harvest. But Levi and his little sons are starving. The Prophet of the Jews, Jesus Ben Ananus, frightens the children with his dire prophecies of doom and their father acknowledges that “For as long as the world / Exists, no such atrocities ever occurred. / It is, as if the world were going out of joint.”335
 
            Brought before the High Priest and the priests Rabbi Abba and Jonathas, the prophet is enjoined to cease his disconcerting exhortations but remains steadfast. His persistence moves Rabbi Abba to criticize the High Priest for his draconian punishment of the prophet. He is concerned that he may in fact have been inspired by the Lord―as potentially may have been also Jesus of Nazareth and the apostles Paul and James (the Great)336―and reminds the High Priest of a vision of the Prophet Elijah he experienced:
 
             
              Do you forget what once the prophet Elijah,
 
              As in a quiet hour he spoke to me,
 
              Mournfully told me? “Hear,” said the Holy One,
 
              “[…]
 
              The signs which herald the Messiah,
 
              I shall no longer, now, keep hidden from you:
 
              All the world shall follow the Romans;
 
              The religion of the Jews shall break apart,
 
              And all the nations shall arise:
 
              The subjects against their king,
 
              The accused against their judge,
 
              The fools against the wise; children against
 
              The parents, the wicked against all that are good.
 
              Then shall He come, the Yearned-for, but
 
              The world shall despise Him, yea, with wickedness
 
              Engulf Him and, at last, kill Him.”
 
              Thus said the Holy One.―Ananias, do you
 
              Not realise that those times are here,
 
              That the Messiah has already come――337
 
            
 
            Ananias, shaken by the heretical words, outlines concisely the logic of continued Jewish resistance to the new faith, any acceptance of which would render the past not only futile and meaningless but would also reveal it as guilt-ridden:
 
             
              You, too, are infected with the teachings
 
              Of the Nazarene, Abba, oh, you too?
 
              Thus all that Caiaphas and Annas did
 
              Was done in vain? Thus I, too, in vain
 
              Had James killed, the head
 
              Of the Nazarenes in Jerusalem?338
 
            
 
            Rabbi Abba, while remaining critical, recants. Yet later, when the daily sacrifice in the Temple ceases, he despondently reiterates and confirms the prophecy of Elijah, which articulates supersession and Jewish reprobation: “‘It shall / The religion of the Jews all break apart.’ / As of today the eternal sacrifice ceases / Forever. Israel has been cast off by the Lord.”339 At the end of the play, the rabbi is murdered by a Roman soldier as the Temple is destroyed, a symbol also of the destruction of the old order and the supersession of the old covenant. Yet his friend Jonathas, before he too is murdered, converts, acknowledging the new covenant.
 
            Otherwise, Christians do not feature prominently in Kleebeck’s play, though, as they withdraw from the city, they are shown to pray for the Jews. However, their prayer is ultimately hardly more than the affirmation of Jewish sinfulness and of the inevitability and justness of their tribulations.340 After the conflagration, the only edifice to have survived the razing of the city is the coenaculum, the site of the Last Supper. It is found by the returning Christians, as they look in the ruins for holy sites.341 The symbolic value of the building exalts in implicit analogy the sacrament of the Eucharist which was also emphasized in other Catholic engagements with the destruction of Jerusalem. But the play ends neither with the triumph of the Christians, nor with the actual destruction of the Temple, which concludes act four. Intriguingly, it is the history of the war to be written by Josephus which is given pre-eminence.
 
            Though never made explicit, the suggestion appears to be that the accurate history of the Jewish War is a kind of bearing witness to the post-biblical period in relation to the biblical truths and the concept of salvation history. In the concluding monologue of the play, Vespasian commissions Josephus to complete his historiographic project to establish for all time the historical truth about the salvific significance of the destruction of Jerusalem and the Temple:
 
             
              The nation that you [i.e., Titus]
 
              Did vanquish, was among the most prominent one, and their
 
              History is so marvellous that it
 
              Truly is worth the effort to record it.
 
              I heard that Josephus already has commenced; …
 
              So shall he conclude it then as well,
 
              […]
 
              In particular should he the last war
 
              Remember and Jerusalem’s destruction,
 
              Of which he was an eye-witness. He shall
 
              Describe it meticulously and thoroughly, the year
 
              And day and month, yea, the hour itself
 
              Shall he seek to record with great accuracy,
 
              That once posterity may refer to him
 
              And say: thus came to an end beautiful
 
              Jerusalem as a punishment for its sacrileges.
 
              Thus it was. For thus it is written by Flavius
 
              Josephus, the historian of the Jews!342
 
            
 
            There is, once again, a clear didactic emphasis inscribed into Kleebeck’s play. Any transgression against the divine will is punished, as the historical example graphically illustrates.
 
            Yet, in contrast to other literary engagements with the subject, the cruelty of the Romans is never criticized; nor is the further trajectory of supersession pursued by Kleebeck, which is predicated on the decline of pagan Rome and the rise of Christianity. Rather, the trope of the humane mercy of the imperator is transmitted uncritically, because much emphasis is in turn given to the notion of Titus as a divine instrument, which is emphasized throughout but made most explicit in a dialogue with Josephus when the Roman imperator reflects on the fate of the beautiful city and its magnificent Temple:
 
             
              Titus: [. . .]
 
              Oh, God! Oh holy God of the Jews, Thou,
 
              […]
 
              Thou art my witness that the fall
 
              Of the nation and of the city I did not seek!
 
              Thou Thyself, Thou High One, Thou Just One, hast
 
              Poured the cup of Thy wrath upon
 
              Them; I, I was Thy poor tool.343
 
            
 
            Kleebeck uses Josephus’s response to justify the ways of God to humankind by reiterating the unequalled sinfulness of the Jews which mandated the unequalled punishment:
 
             
              Josephus:
 
              Yes, never has a city suffered like her!
 
              Yet know as well, since the beginning of the world
 
              No people has ever been as awful in sacrilege.344
 
            
 
            The proliferation of sacrilege and iniquity among the Jews is presented in the play mostly through Simon bar Giora (Simon bar Gioras) and the crafty Theudas. The historical figure of Simon is introduced as an overbearing bandit who likens himself to the Roman emperor Nero as a warrior, murderer, and―having composed a robber’s song―as a poet.345 He yearns for the crown of Judah; it is the one resemblance to the emperor as yet not achieved. Indeed, Simon seeks world domination: “All the world to make subject to my will, / Not just this miserable Jerusalem.”346 Again, like in various of the other literary engagements with the historical occurrence, contemporary anxieties of a Jewish conspiracy―a trope also of Catholic antisemitism―seem to be reflected in the alleged Jewish desire for universal supremacy. Together with Simon rises the false Messiah Theudas, as prophesied by Jesus,347 whom Simon seeks to recruit for his own purposes. As a complement to the bandit’s materialistic objectives, the transient success of Theudas demonstrates the spiritual volatility of the Jews.
 
            But the most striking instance of the utter failure of the moral certainty of the Jews in the play is Kleebeck’s reworking of the Mary of Bethezuba episode to which she gives much prominence by linking it with the characters of Levi and his children. In the play, Mary (Maria) is Levi’s wife. She slaughters her youngest child to feed the two older ones. The gruesome episode becomes a terrible symbol of the alleged aberration and barrenness of Judaism. Levi’s children, tormented by hunger, ask their father to tell them once more one of their favorite stories; it is the story of Jesus multiplying bread and fish as told in the synoptic gospels.348 When the children ask what happened to this wonderful man, Levi reluctantly and pained by the memory eventually tells them that Jesus was crucified at the behest of the Jews. One of his sons exclaims: “The ungrateful ones!,”349 while the other realizes:
 
             
              Oh, Father,
 
              Oh, now do I see why the Lord such great
 
              Tribulations sends. It is the punishment for
 
              The murder of the innocent Nazarene.
 
              Levi:
 
              ’Tis what I fear as well. Horribly have we sinned.
 
              We killed Him, Who called Himself
 
              The Son of the Highest.
 
              Zacharias:
 
              Father! Father!
 
              He, the Son of God?!―Oh, then our punishment
 
              Is only too just; never must we complain.
 
              Levi:
 
              Yes, yes, just … (To himself:) Yet difficult it was to believe.350
 
            
 
            Levi’s attempt to explain his hesitation―and, presumably, that of the Jews―mirrors the doubt of the apostle Thomas who believes in the resurrection of Jesus only after having laid his hand into his wounds: “Jesus saith unto him, Thomas, because thou hast seen me, thou hast believed: blessed are they that have not seen, and yet have believed.”351 It is this leap of faith which Levi and the Jews fail to perform―and which they persist in refusing to the present day; as such, obstinately rejecting the Christian truth, the Jews continue to be irredeemable even into the contemporary period and illustrate to the audience of Kleebeck’s play by their negative example the path of the righteous.
 
            The children are later shown to be fighting for a piece of leather to chew on, when Levi tells them that their mother has prepared some roast. Attracted by the smell, Simon bar Giora also demands some of the meat, though he quickly realizes that it is of human origin: “And on the floor a curly little head lies / Besmirched with blood; there lie little hands, little feet / And the entrails of a little child.”352 The depiction is the more gruesome because it suggests the perversion not only of the mother but also of the fierce robber who, as he eats, chokes on his tears:
 
             
              Ben Giora:
 
              Then gawps
 
              The woman at me with tearless gaze
 
              And says: “Are you more gentle, then, than a woman,
 
              And more tender than a mother?” And
 
              A piece of the roast she offers to me.
 
              So I eat and choke on my tears.353
 
            
 
            After the event, the enormity of the occasion having dawned on Simon, he tells his comrades: “now I quake even in the deepest marrow.”354
 
            When Levi, the unhappy father, learns of the origins of the roast, he despairs and prays for his death. His wife having turned insane, he is indeed slain by a Roman soldier after rejecting Josephus’s offer to help him. His two sons are spared by the Roman for their market value as slaves.
 
            The punitive dimension of the destruction of Jerusalem and its persistence in relation to the Jews is emphasized by Josephus who affirms that the dispersal of the Jews is meant to be a continuous deterrent:
 
             
              The fall of the Temple
 
              And of this holy city is Israel’s punishment.
 
              […]
 
              The remnant, it has escaped, yet where?
 
              Dispersed across the world―like it is now
 
              Dispersed across the world―thus shall it remain,
 
              Thus it shall remain until the final hour:
 
              A cautionary example, a constant punishment.355
 
            
 
            Given the alleged eternal validity of the historian’s account as it is posited in the final lines of the play, the antisemitic topoi it reiterates are also validated in relation to the history of salvation which emerges as a continuum that closely links the present to the past.
 
           
          
            Widening the Appeal of Sacrifice and Punishment: Berberich
 
            When Berberich observed that there was a lack of serious club plays, he seems to have ignored, or to have been ignorant of, Kleebeck’s efforts. Her Zerstörung Jerusalems clearly was an attempt to infuse the club repertoire with serious drama.356 Berberich’s own eponymous play is significantly shorter than Kleebeck’s and was evidently conceived with the amateur stage in mind. These considerations may also have had an impact on the literary merit of the play, which is dubious at best. As Sun notes,
 
             
              in order to prevent the theater from diverting members from the higher goals of the workers’ clubs, the works performed were to be modest in their artistic demands.357
 
            
 
            If Berberich was aware of Kleebeck’s earlier effort to address the destruction of Jerusalem in a play written for Catholic clubs―and, given that it was published in a series of play scripts that was rather prominent in the Catholic milieu, it is likely that he would have been―he may have deliberately simplified the more ambitious play and given its subject a more easily digestible shape.
 
            Ordained as a Catholic priest in 1871, Julius Berberich (1846–1916) completed his doctorate in theology in Freiburg in 1880. Two years later, he was tasked with re-establishing the minor seminary of the Archdiocese of Freiburg in Tauberbischofsheim (Erzbischöfliches Knabenkonvikt), which had been closed during the Kulturkampf in 1874, shortly after its inception. From 1889–1901, during which period he wrote his play, Berberich was rector of the institution. The cleric’s strong interest in Catholic club culture, articulated in his Zerstörung Jerusalems, manifested itself later also in his position as parish priest in Bühl in the Grand Duchy of Baden (from 1904–16), where he established and chaired the local Catholic Workers’ Club in 1907.358
 
            Like Kleebeck, Berberich opens his play with children on the stage. In both cases, their presence confirms the integration of families at the social events of Catholic workers’ clubs, reaching as far even as their active participation in the clubs’ dramatic ventures. The respective roles moreover offered the children―on the stage and in the audience―identification patterns of familial cohesion and of hardship in a context of transgression and punishment with which they would not have been entirely unfamiliar. The didactic potential of the situational setting was certainly initiated deliberately by both authors; both were, after all, also active in the education of children and young adults.
 
            Berberich opens his play with a discussion of the portents mentioned by Josephus which, to a Catholic audience steeped in the belief in miracles, would have been an easily recognizable indication of the impending doom and its divine provenance. Similar to Kleebeck, he explores the situation initially through the configuration of children and an old man―in his play, the priest Baruch.359 With regard to the alleged deicide, they embody not only the dichotomy between the memory of the perpetrator generation and the innocence of those born after the fact, but illustrate moreover the trajectory of the curse called on their own heads and those of their children by the Jews which invalidates the absolution of generational demarcation. Again, similar to Kleebeck, Berberich adds as a catalyst to the situation the Prophet of the Jews, Jehoshua, and his dire predictions which are correlated to the prophecies of the destruction of Jerusalem and the Temple by Jesus, which are in the following scene quoted from the gospel of Luke.360
 
            The Christians then enter as they withdraw from the stricken city in response to the prophecies of its destruction and launch a harangue about the guilt incurred by Jerusalem: “From all the cities in all the land, none other has resisted the Redeemer, our Saviour Jesus Christ [. . .], and his holy gospel, so spitefully and venomously as has Jerusalem.”361 The blood curse is then invoked: “Yea, and they have provoked the Lord’s punishment: ‘His blood be on us, and on our children!’”362 The Christians in Berberich’s play repeatedly affirm the common tropes of Catholic antisemitism of the Jewish deicide, reprobation, and the blood curse:
 
             
              Thus the city and all the Jewish people have not only perpetrated a deicide on our Saviour but moreover nefariously called upon themselves down from the Heavens the bloody judgement and have to the present day resisted the grace of the Holy Spirit.363
 
            
 
            The accusation results in the assertion of All Christians that “[i]t is truly no wonder, then, that the great punishment must come.”364
 
            The variously invoked blood curse, mentioned also in Kleebeck’s earlier tragedy, is at the center of Berberich’s play. It is affirmed as the trajectory of the divine punishment of the Jews; but it is also inverted in the relationship of Baruch and his son Gessur. While, according to the blood curse, children are condemned for their parents’ transgression, the play suggests that parents may also be redeemed for their children’s faith. Baruch, as discussed above, is of the perpetrator generation, but in the end he is saved by Gessur, meant to be about twelve years of age,365 who does everything he can to make his spiritually “blind” father see.
 
            Gessur, is converted but, because his father―who is old and almost blind―will not follow suit, he refuses to leave the city with the other Christians although he is certain of the approaching cataclysm. “The dear Lord shall repay you a hundred-fold for your sacrifice,”366 he is told by the Bishop of Jerusalem. The Christians then withdraw, singing Psalm 116 in Latin. As explained in a footnote, a musical supplement with notes and German translations are appended to the play. The use of Latin also in the text when the Christians follow their momentous decision to leave the city indicates, as in the libretto by Görres, not only the Catholic provenance of the play but also the almost liturgical quality of the representation of the Christian exodus.367
 
            Berberich’s second act is focused on Jewish discord. It introduces the conspirators and a sacrificial service in the Temple which is once again dominated by the singing of psalms (Psalms 133, 122, and 129). Again, reference is also made to the musical supplement which includes a German translation of the psalms. As the Jews start to fight among themselves, the Romans attack and the High Priest invokes unity in the face of the external threat. A temporary truce is achieved, but at the same time―an extension of the Jewish discord on another level of salvific import―Gessur is cast out by his father Baruch. Gessur seeks to emphasize the continuation, and the fulfilment, of Judaism in Christianity toward his father but is not heard.368 In conclusion of the act, the High Priest and other priests invoke the Lord’s mercy in the face of external and internal discord.
 
            The third act introduces Flavius Josephus as a centurion in the Roman army. He laments: “to the present day I have not learnt to deny my Jewish descent. I still love my people, as much as ever I loved them.”369 Mentioning the Roman admiration of the martial enthusiasm of the Jews and of their sacrificial courage, he nevertheless acknowledges that the city will fall by necessity: “I am writing the history of the Jewish war; I feel as if I had to plunge the quill into my heart’s blood; so much everything pains me that I see and hear.”370 Gessur, enters, having been captured by the Romans, whose cruelty is represented in the play but not explicitly criticized. The boy is sold as a slave to the pagan priest Heliodorus who has him whipped and his left arm cut off, all of which he patiently explains and then launches into prayer:
 
             
              Oh, my dear Saviour in the Heavens! The wounds are so very painful on my lacerated back and in the cut off arm! But the Christian faith is such an eternally precious good that for the sake of your name I willingly bear everything.371
 
            
 
            Indeed, it is only the blindness of his father toward the true faith which pains Gessur. There is no character development in Berberich’s play. Baruch’s conversion is sudden and can be explained only with Gessur’s intercession and the Lord’s grace: “It is an unutterably great, unmerited fortune that I found the right knowledge of the true Christian faith”; Baruch enthuses: “For this, I presumably have to thank the prayer and sacrifice of my dear child Gessur!”372 The old man castigates himself for his “blindness [Blindheit].”373 Gessur, in the meantime also having been blinded in one eye by Heliodorus, flees to his father and they reconcile. The last to be seen of father and son is Baruch―whose name means “blessed” in Hebrew―giving his blessing to Gessur. Their fate in the conflagration remains uncertain, but their spiritual redemption is ensured.
 
            If anything is surprising in Berberich’s play, it is the sympathetic representation of the High Priest. He is shown to be mild and humane; toward the frightened children, he acts like a good father. In the end, he takes the leadership of the Jews and, as he joins the final battle, evokes the values of the community in terms which would not only be familiar to the play’s audience but would in fact have been preached to them as well―with the one significant difference that the High Priest addresses the true confessors of the Mosaic Law:
 
             
              Now, go ye all to your stations! Show that you are true confessors of Moses. That you are fighting for the paternal faith, for the fatherland, for the city, for the Temple, for your families, and for your own freedom and honour.374
 
            
 
            The High Priest’s desperate last rallying of the Jews at the end of act four invites an intriguing identification with the Jews, which presumably also explains his positive characterization in analogy to the Catholic ‘High Priest,’ the Holy Father. But it is of course flawed in its point of reference. In fact, the renewed insistence on the Mosaic Law condemns him and all those who follow him to the just punishment of the Lord. Of Baruch, too, Gessur says earlier that he only wants “what is true and good” but that he is fettered by his blindness to the true Christian faith.375 It is no coincidence that in the first scene of act five this last appearance of the Jews in the play is immediately followed by the reconciliation of Baruch and Gessur in the Christian faith.376 It is presumably what the author referred to when he suggested that the concluding acts of his play were determined by vigour and life even though it ends with the destruction of the Temple and the reiteration of the claim of Titus having done God’s will:
 
             
              A magnificent work is this mighty Temple, how gigantic are its walls; how mighty its towers. With our strength alone, we would not have conquered this work, if the divinity had not aided us.377
 
            
 
            Berberich’s rendering of the destruction of Jerusalem and the Temple is much abbreviated; its structure and language are simple, as is its dialogue, which is frequently expository and explanatory. Where Kleebeck seeks to establish the authenticity and accuracy of salvation history as recorded by Josephus in an attempt to validate the soteriological interpretation of the destruction of Jerusalem and the condemnation of the Jews, Berberich reduces the historical narrative to the bare bones of accusation, reprobation, and punishment on the one hand and faith, sacrifice, and redemption on the other.
 
            Unexpectedly, his play seems to be less indebted to the tropes of Catholic antisemitism than Kleebeck’s; at least, Berberich offers the conversion route to transcend the fate of divine rejection. In fact, in the confrontation with racial antisemitism, the efficacy of the conversion of Jews had become increasingly suspicious. While the sacrament of baptism was never challenged, the racial definition of Jewishness began to encroach on the perception of converted Jews at least in some Catholic circles.378 As Rebbert phrased it, “[t]he individual may well abandon his confession, but not the particularities of his race; the humanistic Reform Jew, too, is, and remains, a ‘Jew’.”379
 
            In Berberich’s Zerstörung Jerusalems, things are more simple. Though presumably not intended, there nevertheless inheres in one of the author’s notes with practical advice a certain symbolic value which makes it quite intriguing in the context of the conversion debate: “In the meantime all the Jews have changed [their costumes], do Christians now, join the Christians.”380 The succession of the multiple roles played by the actors in the drama palpably exemplifies the sweeping transformation of Jews into Christians. Whether the implicit meaning of this symbolic potential would have been decoded by either the actors or the audience is doubtful, but it certainly corresponds to the easy conversion of Baruch in the play.
 
            Despite its more ambitious scope, Kleebeck’s play does not offer a fundamentally new interpretation of the historical occurrence. Like Berberich’s, it is nevertheless significant with regard to the re-configuration of the subject it proposes in the context of the Catholic workers’ movement and the wide dissemination among the Catholic working classes this potentially entailed.
 
            As Berberich indicated, the subject was widely known, but both plays offer idiosyncratic nuances of interpretation. Though it is not given any ritualistic significance, the horror of the child murder in Kleebeck’s play suggests an uncomfortable proximity to the blood libel. Momentous instances of the blood libel, pervasive throughout the nineteenth century, had occurred in close temporal and, in one case, even geographical proximity in its final decades. The blood libel of Tiszaeszlár of 1882–83 provoked international reactions. It was followed in Prussian Poland by the blood libel of Skurcz (present-day Skórcz) of 1884–85. Of huge impact in Germany, and quickly developing into a nation-wide media event, was the blood libel of Xanten in the Lower Rhine area of 1891, less than a hundred kilometres from Münster.381
 
            To her contemporary audience, Kleebeck’s emphasis on the Mary of Bethezuba episode must have confirmed with the historical veracity she attributes to Josephus the cannibalistic murder of children by Jews. Though the unnatural deed is characterized as an aberration, which results in the unhappy mother’s madness and the unsuspecting father’s despair and death and even moves the villain to tears, it is nevertheless of topical resonance. While Kleebeck elaborates the historical context of dire need and in this way may in fact have meant to absolve Jews from the accusation of ritual child murder, it at the same time is also of significance within the framework of salvation history applied by the author. In this context, it suggests Jewish reversion to sacrificial practices which negate the significance of the akedah, the Binding, or Sacrifice, of Isaac, and confirm Jewish reprobation.382
 
            Berberich ignores the Mary of Bethezuba episode. His focus on Josephus is also calibrated differently from Kleebeck’s; he does not seek to validate the historian’s reliability. His interest rather appears to be in the fulfilment of Jewish chosenness in Christianity and the significance of conversion as a divine grace in the divine plan of salvation.
 
           
          
            Engagements with the Destruction of Jerusalem in Protestant Literature
 
            The destruction of Jerusalem was a subject which was recognized by Catholic writers and dramatists as eminently suitable for literary interventions in the Kulturkampf and, more generally, to assert the Catholic faith, both in relation to supersession and to negotiations of ecclesiastical and secular power. The subject was widely familiar through the liturgy and the Catholic calendar but was moreover also disseminated in different other media, most significantly through easily accessible historical fiction, but also in the guise of plays in Catholic workers’ clubs, which facilitated its dissemination among different social classes.
 
            While Sebregondi’s Nekodas is not yet informed by the conflict, the specifically Catholic character of Magon’s, Spillmann’s, and de Waal’s novels has variously been emphasized. Magon was directly invested in the Kulturkampf, in which he intervened with his hagiographic novel Sabina with which he sought to insert himself into the emerging tradition of Catholic novels crucially influenced by Cardinal Wiseman’s Fabiola. The author was criticized even from within the Catholic literary establishment for his graphic depictions of violence and gore. Spillmann’s Lucius Flavus, too, long after the Kulturkampf proper―like de Waal’s Juda’s Ende―needs to be understood within the wider context of this conflict. His novel was, moreover, controversially discussed in the debate about the alleged inferiority of Catholic literature.
 
            Protestant historical fiction, in contrast, because it employed modern narrative strategies and techniques and, more specifically, created psychological depth rather than exalted models of triumphant faith, was thought to deliver its tendentious agenda with an aesthetic sophistication that was unattainable to Catholic literature. In order to appreciate the other voice in the Kulturkampf, three Protestant engagements with the destruction of Jerusalem by Friedrich von Uechtritz, Friedrich Palmié, and Jutta Ihlenfeld will be explored in this section.
 
           
          
            After Jerusalem―Pella and Masada as Alternative Trajectories: Uechtritz
 
            Friedrich von Uechtritz has already been mentioned as a close acquaintance of the painter Eduard Bendemann, whom the writer’s interest in the subject of the destruction of Jerusalem may have inspired to his early ‘Jewish’ paintings. Like the poet’s earlier effort, these relate to the destruction of the First Temple. Yet to Uechtritz, as he maintains in the preface to his Eleazar. Eine Erzählung aus der Zeit des großen jüdischen Krieges im ersten Jahrhunderte nach Christo (1867; Eleazar: A Tale from the Time of the Great Jewish War in the First Century after Christ), his dramatic poem Die Babylonier in Jerusalem (1836; The Babylonians in Jerusalem) was really only a surrogate for what he eventually attempted to realize with this novel in three volumes.383
 
            As he recalls, the writer was first introduced to the idea of a literary engagement with the subject of the destruction of Jerusalem by Ludwig Robert (1778–1832; born Liepmann Levin), the brother of the celebrated salonière Rahel Varnhagen.384 Robert mentioned to Uechtritz that Heinrich von Kleist had outlined to him the “great” and “consequential” conception of a tragedy on the subject and that, after Kleist’s suicide, he himself had long sought to give shape to this literary inheritance, yet eventually desisted in frustration from his fruitless endeavors.385 Uechtritz, who then started to research the historical background, similarly found the subject to be “completely unwieldy and inhibiting, even contrary,”386 and diverted his interest to the destruction of the First Temple of which his dramatic poem was the outcome.
 
            Uechtritz’s preface seems not only to be the only indication of Kleist’s interest in the subject,387 but the writer reiterates that the subject appears to him to be one of the most fertile in respect of its profundity, and one of the most formidable in terms of the scope of its import.388 Uechtritz, who commenced his writing career as a dramatist but fell silent for more than a decade before turning to the novel,389 moreover reflects on his eventual choice of the “plain, unassuming form” of the narrative genre as opposed to the drama, yet insists that he nevertheless claims for it the “full weight of the significance of a tragedy” and anticipates an effect similar to that of “tragic poesy.”390 The writer’s claim was confirmed by a critic who, drawing an intriguing, though misleading, connection to Kaulbach’s Zerstörung Jerusalems, enthused:
 
             
              The author calls it “a tale,” yet more aptly it should read: a piece of that grandiose history of the destruction of Jerusalem and the dispersal of the Jewish people all across the world […]. The whole picture of that grand time […] affects the reader like the famous fresco by Kaulbach does the viewer.391
 
            
 
            Die Babylonier in Jerusalem was, in fact, Uechtritz’s final dramatic effort and, clearly, was already no longer conceived for the stage but as a dramatic poem. Inserted in his reflections on the Düsseldorf Academy in Blicke in das Düsseldorfer Kunst- und Künstlerleben (1839–40; Glances into the Life of Art and Artists at Düsseldorf), the writer noted the perceived decline of the German stage during and following the restoration,392 which he explained with its lack of any significance to the present and of any fervor intrinsic to the period.393 More importantly for the context of this chapter, Uechtritz situated contemporary cultural production more specifically within the dichotomy between the two major denominations and their respective impact on literature and the arts.
 
            While studying law in Leipzig from 1818–21, Uechtritz had forged close ties to the romantic writer Ludwig Tieck and the philosopher and economist Adam Müller, who was at the time the Austrian consul general in Leipzig and who, incidentally, had been a close friend of the late Heinrich von Kleist. Both Tieck and Müller were of formative influence on the aspiring young writer. Müller, in particular, whose agency in the conversion to Catholicism of the Duke and Duchess of Anhalt-Köthen somewhat later, in 1825, was considered highly controversial, appears to have kindled a forceful attraction to the Catholic faith also in Uechtritz. Ultimately, the writer remained Protestant, yet he retained a life-long interest in religion and theology which informed also his literary production.394
 
            In his reflection on the Düsseldorf school of painting, which in fact extends to an appreciation of the theater at Düsseldorf under the direction of Karl Immermann and, in the second volume, a lengthy exposition of the novels of Goethe, Uechtritz acknowledges denominational differences to the creation of a conducive atmosphere for artistic production. He emphasizes an affinity of Catholicism in particular with the visual arts, though he nevertheless notes that the immensely productive “serene” Catholicism preceding the Council of Trent gave way with the Counter-Reformation to a “fanaticism of the most withered intellect.”395 While emphasizing his own Protestant convictions, Uechtritz denounces the rationalistic barrenness and sobriety as well as the Pietist limitations of contemporary Protestantism which he links also to what he perceives as its increasingly amorphous character.396
 
            Taking issue with the recently proliferating Pietism and, in particular, with Heinrich Leo’s Lehrbuch der Universalgeschichte (1835–44; Textbook of Universal History),397 which was an effort to structure and read universal history from a Christian perspective,398 Uechtritz extols the vigorous spirit of the Reformation to which he attributes the reconciliation of religion with the world.399 The reconciliation of the two denominations itself is invoked by Uechtritz with the anticipation of another apostle Paul, though he is very much aware of the “fantastical” dimension of his hope.400
 
            His emphasis on the morality of literature put Uechtritz in line with Baumgartner’s much later insistence, from a Catholic perspective, on the affirmative role of literature. “It is not the function of drama, nor of poesy as a whole, to show us that iniquity and injustice dwell on earth,” Uechtritz asserted:
 
             
              Rather, they are called upon to make us feel the spirit of the divinity which wafts through this world, to make us experience the revelation of the Lord in nature and in humanity. The foundation of the drama must therefore be a moral order with which not only the innermost life of the poet should harmonise, which he not only recognises in his innermost being as just and true, but which takes dominant and triumphant agency also in the world to which he introduces us.401
 
            
 
            And yet, Uechtritz insists that it is not merely the function of drama and poesy to extol morality, but that they also need to reflect beauty, the power of nature, the sensual fullness of life, and innate human individuality.402 It is in particular the final point which is recognized by Uechtritz as inherently Protestant. As he identifies painting as an intrinsically Catholic art, drama is for Uechtritz intrinsically Protestant, because of the painful inner conflict of the individual in cognizance of their sinfulness as he traces it back to Luther and the Reformation.403 The “full recognition of the enigmatic, half-divine and at the same time half-demoniacal and sinister double nature of our innermost feelings of life,” he argues, could only “originate in the womb of the Reformation, could only in a Protestant spirit have dug itself in such a manner into the most secret hiding places of our inner life.”404 It is no coincidence that the writer’s first novel, Albrecht Holm (1852), is set in the Reformation period.405
 
            Thus, while the life principle of Catholicism is to Uechtritz the “immaculate halo” of “absolute holiness and observance of the law,” he perceives in Protestantism a predilection for a light that is refracted through humanity.406 Catholic “holiness” appears to Uechtritz as morbid, as something prejudiced and artificial;407 which does not necessarily remove it beyond the pale of interest also of Protestant writers. Yet:
 
             
              From a Protestant point of view, Catholic holiness in this way lapses back into the universal fate of everything that is human, to be an insoluble admixture of weakness and power, evil and good. In this sense, it may as well qualify as a subject for a Protestant poet, inasmuch as the poet be able to imagine with sufficient profundity a world that will always remain alien to him. However, as soon as it is to be depicted as something perfectly pure and unclouded, it will most definitely be only the Catholic poet who will be able to find the interior experience and the full fervour of the faith for such a [representation].408
 
            
 
            Uechtritz anticipates, in a nutshell, the arguments proffered in the debates about the inferiority of Catholic literature and in particular during the Veremundus affair. Effectively, he situates already in 1839 the psychological dimension of fictional characters in relation to Protestant inwardness and argues for mixed characters in drama and in poesy as a whole.409
 
            In his own novels, all of which are concerned with religion, Uechtritz accordingly sought to give articulation to the psychological dimension. This was appreciated by the anonymous reviewer of his second novel, Der Bruder der Braut (1860; The Brother of the Bride), in Protestantische Monatsblätter für innere Zeitgeschichte who saw in the writer a “refined and acute psychological observer.”410 The critic at the same time emphasized that the historical novel, too, was primarily a novel and therefore needed to correspond to the “idea” of the genre, which, in this instance, he maintained, required
 
             
              that in the character and the fate of an individual, or of many, must be represented the whole nature or class of human beings of the same emotional nature whose life coincides with the same cultural period of the same people. The heroes of the true novel therefore need to be individuals and symbols at the same time.411
 
            
 
            In Uechtritz’s novel, the critic found this quality in abundance.
 
            Theodor Fontane, in contrast, noted about Eleazar in a letter to his wife that “after 1 hour of reading I [had] more than enough.”412 Yet the writer’s review in the conservative Kreuzzeitung was less censorious.413 Fontane contextualizes the historical period approached in Eleazar with Edward Bulwer-Lytton’s The Last Days of Pompeii (1834) as well as, once again, Wiseman’s Fabiola and Kingsley’s Hypatia, all of which he praises as excellent. Yet with respect to Uechtritz, while acknowledging the frequently invoked magnificence of the subject and noting with regret that Kleist’s project did not come to fruition, Fontane criticizes that the writer’s conception of his narrative was dramatic rather than epic and that the novel lacked in convincing detail.
 
            Already in 1839, Uechtritz had acknowledged the contemporary novel’s focus on external, descriptive details.414 Yet he in fact valorized the novel as the poetic form corresponding not only to the contemporary desire for the representation of external experience but also to what he perceived to be a contemporary focus on inwardness. The novel was, for him, precisely the literary genre which, other than the drama, facilitated a psychological approach in association with external details and as such was predestined to articulate contemporary experience, both internal and external.
 
            It was not only Fontane who was not entirely convinced by Uechtritz’s fiction. Anton Edsinger, the editor of the Viennese Literaturblatt, reiterating an observation by Karl Immermann, argued that Uechtritz’s work was characterized by a preponderance of the “reflexive,” or even of the “dogmatic,” which, originating in the writer’s religious denomination, affected all his views and representations und imbued his compositions with “severity,” or even “harshness,” and a “brusque, dictatorial forcefulness”; to Edsinger, Uechtritz’s novels―and in particular his Eleazar―felt as if they were “locked and bolted.”415
 
            In the preface to Eleazar, Uechtritz identified as the main historical source of his novel Friedrich Leopold Stolberg’s Geschichte der Religion Jesu Christi (History of the Religion of Jesus Christ), published in fifteen volumes between 1806–18. This ecclesiastical history, used also by Magon, was a product of the conversion to Catholicism of Stolberg in 1800. The conversion of the poet, who had been raised in a Pietist environment, was widely perceived as a scandalon. In retrospect, it was also seen as the first of many that were to follow: among them Friedrich and Dorothea Schlegel (1808) as well as, from the circle Uechtritz was to frequent somewhat later in Leipzig, the brother-in-law (1803), sister-in-law (1805), and the wife (1805) of Ludwig Tieck as well as Adam Müller (1805).416
 
            Stolberg’s Geschichte was enthusiastically received in the emerging Catholic milieu. Its author was hailed as the inaugurator of a new era of ecclesiastical historiography in Germany because it offered a clear separation from rationalistic interpretations of history as they had been developed during the Enlightenment.417 In the Catholic milieu, historical knowledge was perceived to be merely gratuitous if it was not habituated as knowledge of faith and as such sustained the institution of Catholicism.418 Based on the foundational principles of theocentrism and a Christological component, Stolberg’s Geschichte facilitated this habituation of historical knowledge. It was conceived as a history of the world which was at the same time also a history of religion. It was, more specifically, underpinned by the firm belief that history was informed by the religion of Jesus Christ, which accordingly offered also the interpretive pattern to understanding history correctly. History, that is, was salvation history (Heilsgeschichte) that manifested itself in a progressive revelation and culminated in the coming of Jesus Christ.419
 
            The missionary impact of Stolberg’s Geschichte was observed by Friedrich Schlegel in 1816, who noted its vital influence on the decision of many converts of his acquaintance.420 Arguably, Stolberg’s religiously motivated challenge to models of history promoted by, and developed in the wake of, the Enlightenment―which, though Catholic in conception, nevertheless “incorporated such Lutheran elements as the belief in salvation exclusively through God’s mercy”421―provided inspiration also to the Protestant Awakening Movement which had gained momentum in the second decade of the nineteenth century.422 Like Stolberg, the Protestant Awakening Movement engaged since the mid-1820s in producing historiographic works that reflected the contemporary canon of knowledge but attempted to imbue it with a Christian perspective and structure.423 The first of these was August Neander’s Allgemeine Geschichte der christlichen Religion und Kirche (1826–52; Universal History of the Christian Religion and Church);424 another example is Leo’s Lehrbuch der Universalgeschichte, which Uechtritz was to criticize for its perceived Pietist flavor and biased condemnation of the alleged joyfulness of Catholicism.425
 
            The explicit reliance of Uechtritz on Stolberg’s Geschichte is significant mostly because it suggests a conscious positioning of his novel and reflects the author’s own earlier entanglements with Catholicism and his enduring sympathies with this denomination. Yet it also effectively denotes the presumably deliberate circumvention of the Jewish historians Isaak Markus Jost and Heinrich Graetz and their more recent, but very different, approaches to historiography and to the destruction of Jerusalem which will be discussed in chapter V in relation to Julius Kossarski’s dramatic rendering of the historical occurrence.
 
            While Uechtritz was sympathetic toward the Jews, he nevertheless was not prepared to adopt a perspective which acknowledged a future trajectory for Judaism. Instead, his novel offers an implicit endorsement of the mission to the Jews that was articulated explicitly by Stolberg at the end of his account of the destruction of Jerusalem, which culminated in the plea: “Let us look with heartfelt pity on this people, but also with [a] high and certain hope!”426 To Stolberg the very fact of Jewish survival after the destruction of the Temple and the subsequent scattering of the Chosen People was proof of the actuality of the divine plan of salvation and the eventual gathering of the “dispersed sons and daughters of Israel” to “the high pennant of the Cross.”427
 
            The symbolic structure of Uechtritz’s Eleazar follows the same trajectory. The Jewish youth Eleazar, living a simple life by the Sea of Galilee, is betrothed to Salome, the beautiful daughter of his neighbor. When he visits Jerusalem for the Passover celebrations, he is accosted by his estranged uncle Manahem428 who seeks to win him for the anti-Roman cause of the Zealots of which Eleazar’s grandfather, Judas the Gaulonite, was an instigator. Judas is mentioned by Josephus as the founder of a “fourth philosophic sect”429 among the Jews―i.e., the Zealots―whom the historian denounces as an “infection” that “brought the public to destruction.”430 But it is only when he is confronted with the conversion of Salome and all her family to Christianity that Eleazar lets himself be infected as well. After rescuing Salome and the Christians of Jerusalem from a raid by the Zealots, he joins the sicarii at Masada. In the meantime, the Christians, escaping from their Jewish pursuers, withdraw to, and settle at, Pella. Following a massacre perpetrated by the garrison of Masada as they forage at Engaddi, a historical atrocity also described by Josephus and reiterated by Stolberg,431 Eleazar leaves his companions in disgust at the end of the second volume of the novel. In the third volume, after a time lapse that is unaccounted for, he enters Jerusalem at the side of Simon bar Giora. The concluding volume then follows Eleazar from the fight for Jerusalem to Masada where he leads the sicarii in the last stand of the Jews against the Romans.
 
            Like Magon and other writers, Uechtritz develops a strong focus on the alleged moral decay and the internecine quarrels of the Jews. Significantly, however, his main protagonist neither converts nor is he removed entirely from the political and moral trials, temptations, and tribulations of his compatriots. Indeed, translating his interest in psychologically convincing mixed characters into practice, Uechtritz unfolds through Eleazar as a focalizer figure the perspective of a partial insider whose experiences instil in the reader a sense of identification and empathy, if not sympathy.
 
            In order to establish the historical context, Uechtritz illustrates the iniquity of the Galilean followers of John of Giscala by elaborating on their supposed transgression of the symbolic gender order when they dress in women’s clothes, adopt female hairstyles, use cosmetics like “bawds [Buhlerinnen],” and both perpetrate and suffer shameful acts of depravity.432 The prominent voice of his narrator, who reiterates here almost verbatim Stolberg’s account of the iniquities of the Zealots,433 speculates that this was a backlash of strict Jewish exclusionism which, he alleges, simultaneously provoked a heinous hybridization with the worst aberrations of pagan idol worship.434 It is, to him, a manifestation of the “frantic convulsions [krampfhaften Zuckungen]” of the Jewish spirit caught in the nets of divine judgment.435 While Uechtritz appears to have adapted the image of the net from Stolberg, where it is suggested that the Jews entangled themselves in their own “nets” of discord,436 his exclusion and hybridization theory has no equivalent in his source.
 
            Simon bar Giora is given much more prominence in the novel than John (Johannes), presumably because Eleazar is among his followers. At the same time, the proximity to Simon in which Uechtritz imagines his protagonist answers a strategy of characterizing him in contradistinction to the idiosyncratic historical figure. Emphasizing the charisma of Simon, Uechtritz compares him to Ernst von Mansfeld, a military leader in the Thirty Years’ War, and to Maximilien de Robespierre, one of the instigators of the “reign of terror” during the French Revolution.437 Acknowledging that Eleazar’s actions were motivated not only by his oath of fidelity but also by “his innermost desires and views of his nature,”438 the narrator concedes that the young Jew acted more in the spirit of Simon than one should have expected from earlier expressions of his character:439
 
             
              We know that the personality of Simon, though so much more crude and ignoble than his, had its effect also on him with an enigmatic as well as nature-magical predominance. This cruder character exerted an influence on his [character] that secretly dominated him from the inside.440
 
            
 
            Affecting a narrative stance that is not fully omniscient and presents itself as objective, the narrator pretends to be surprised to see Eleazar in Simon’s retinue. From this is then developed an enquiry into his mentality, in the course of which the narrator pleads with the reader for their understanding of the young Jew. The description of the iniquities of the different Jewish factions is mostly motivated with showing Eleazar’s response, or lack of response, and his self-positioning toward them. It is, perhaps, the most sustained elaboration of the psychological perspective on the young Jew in the novel. The narrator seeks to explain Eleazar’s affiliation with the Zealots and simultaneously to absolve him of his absolute responsibility for his, if only partial, complicity in the atrocities perpetrated by them. This is explicitly set in relation to his earlier moral integrity and his abhorrence of the cruelty of his erstwhile companions in Masada.
 
            The moment of peripeteia for Eleazar is located in the narrative void between his flight from Engaddi and his reappearance in Jerusalem. No information is proffered about any actual key experience, but there is a suggestion of the futility of any attempt of Eleazar’s to extricate himself from the exigencies of his time:
 
             
              He had, after leaving Engaddi, done everything he could to obtain some worthy occupation, had seized the best that offered itself to him in this respect. Any knowledge about his fortunes and his conduct in this interim reaches us only sparsely and darkly.441
 
            
 
            Eleazar is nevertheless shown to descend inexorably further and further into moral degradation in spite of his innate nobility.
 
            The correspondence between the individual and the collective that was applauded by the reviewer of Uechtritz’s second novel clearly informs also the author’s Eleazar. Sketching the general background to the historical developments, which―like Stolberg―he embeds within the trajectory of salvation history, the narrator suggests:
 
             
              Truly, if ever there were days in relation to which one feels obliged to believe in a confusion of minds through the wrath and judgement of God, it is these days that must give us cause to do so.442
 
            
 
            The same confusion has also taken hold of Eleazar in whose familiar figure the divine punishment gains a disconcerting immediacy which engages the empathy of the reader:
 
             
              The confusion of minds to which we referred above as a divine verdict of judgement and punishment against the guilt-ridden Jewish people appeared to have dragged him into its vortex as well.443
 
            
 
            The narrator is at pains to explain Eleazar’s behavior as an individual on the basis of the circumstances within which he finds himself and which are determined by the divine will:
 
             
              We should not be surprised, then, if we do not see him make any attempt to work towards the soothing of the fratricidal conflict through giving advice or mediation and thus to bring about a better, or less inauspicious, state of affairs.444
 
            
 
            Eleazar’s moral degradation is gradual, but inexorable; it is psychologically reflected in the narrator’s attempt to understand the motivation not only of the individual but also of the collective of which he is a part:
 
             
              He, too, should experience the effect of those forces of dissolution which in times like those holding sway over Judaea then threaten with their gnawing poison all the feelings of what is noble and right which seem to be rooted most firmly in the hearts of men.445
 
            
 
            Ultimately, Uechtritz posits a divinely ordained determinism which affects individual agency and moral integrity. And yet, both may nevertheless reassert themselves in a strong character, such as Eleazar, who, at the end of the novel, returns to a heroic morality. But the continued trajectory of the rejection of Christianity means that in the symbolic structure of the novel, as in its historical model, complete destruction―of both the individual and the Jewish collective of which he is paradigmatic―is inevitable.
 
            Uechtritz offers various examples of the gradual moral decay suffered by Eleazar which is characterized by the stirrings of his humanity he experiences and against which he has not yet entirely hardened himself.446 Particularly instructive is one situation which is deliberately paralleled to an earlier occurrence when Eleazar appeared as a savior to Salome and her Christian community. Now witnessing how a group of Zealots molest a young girl and terrorize her family, Eleazar once again intervenes. The intrusive narrator comments: “But do we recognise in the tangled hair, in the disheveled, unkempt appearance of the man who enters the chamber ahead of the child still the rescuer of these days?”447
 
            Some of the moral certainty which made Eleazar dissociate himself from the perpetrators of the atrocities at Engaddi still persists, but the narrator emphasizes that, after having been exposed to the reign of terror of Simon in Jerusalem, the memory of the atrocities perpetrated at Engaddi was no longer sufficient to repel him from choosing a path which presented itself to him as determined by divine providence.448 In this instance, too, Eleazar saves the girl and her family from the violence of the Zealots, yet then himself requisitions the little food they hide for his own men. Indeed, the resurgence of his humanity is brief, though Eleazar throughout remains “clement and humane” in comparison to Simon.449
 
            Eventually, Eleazar descends into a stupefying torpor, from which only the reality of battle can rouse him. For his psychological development, the impending destruction of Jerusalem and the attending Roman cruelty means that his oppressive mood finally vanishes and he once again is “himself.”450 It is, in fact, precisely when the destruction of Jerusalem is finally imminent that the narrative focus shifts from the stricken city to Masada, where Eleazar once again assumes agency. During a heroic sortie, he and a small number of his men are separated from the Jewish contingent. In the rugged terrain around Jerusalem, their nocturnal attempt to rejoin the city’s defenders fails and Eleazar, finally recognizing some landmarks in the approaching dusk, decides to continue the struggle against the Romans at Masada.
 
            Historically, Masada was the last Jewish stronghold to resist Roman military might for another three years after the fall of Jerusalem. Uechtritz thus shifts the historical focus of his narrative to the end of the Jewish War and the notorious collective suicide of the Jewish defenders of the fortress, which is frequently ignored in other literary engagements with the destruction of Jerusalem. This historical occurrence, and the concomitant destruction of the Temple, is in fact only briefly mentioned in the novel. Uechtritz nevertheless insists that the destruction of the “old-sacred city” together with its Temple and the Jewish temple cult was too much at the center and apex of the “dreadful, world-historical and world-renewing affliction which was then cast on Israel” to permit only a passing mention.451
 
            The destruction of Jerusalem is the real moment of bifurcation and the following chapter makes this very clear. It develops a soteriological perspective on the divergent developments of both Masada and Pella:
 
             
              Masada and Pella! Both excelling in the same days of suffering and grief in the history of Judah and of mankind; both destined to be prominent scenes and tools in the evolution of this history; only a few days’ journey distant from one another,―and yet, how far distant in the significance of their historical charge! How amazing and magnificently terrible does the final outcome of the Jewish resistance against the Roman world power present itself in warlike Masada; how humble and unassuming the sanctuary of the fugitive Christian community in peaceful Pella! But the gem in the inconspicuous shell, how does it nevertheless outshine all the glories of a tenacious heroic defiance and resolute Jewish courage in the face of death, whose memory gives lustre to the place where once Masada towered high.452
 
            
 
            In Pella, the Christians develop their own kind of heroism which is not martial but which is therefore no less daring. The Christians are portrayed not as weaker than the warlike Jews but as following a different imperative. Joram, who proves himself a worthy suitor to Salome, motivated by “saving love,”453 rescues at the risk of his own life a little child from drowning in the raging torrents of a stream swollen after a thunderstorm. His objective is to save the boy’s life but also to save the soul of the child’s embittered grandmother: “she shall believe,” Joram insists as he embarks on the rescue.454 Of course his heroism is rewarded and he succeeds in the conversion of both the old woman and the boy. Christian heroism, manifest in good works, is thus no less palpable a merit than Jewish heroism as embodied by Eleazar. But it is informed by, and directed toward, a higher, spiritual understanding of the world, and toward the fulfilment of salvation history. Consequently, in Uechtritz’s novel, too, although of Protestant provenance, Christian martyrdom is anticipated. Yet it is deferred in cognizance of historical developments toward the generation of the grandchildren of the Christians at Pella and, not a part of the narrative, envisages the eventual triumph of Christianity.
 
            The history of Masada, removed from the immediate divine punishment of the destruction of Jerusalem and the Temple, nevertheless emphasizes the way in which Judaism is destined to perish in a last heroic convulsion of which the fate of Eleazar is suggested to be paradigmatic. At Masada, the young Jewish warrior is elected as successor to the dying commander of the Jewish fortress. The novel closely follows the account of Josephus in elaborating the end of the Jewish garrison who, as the Roman victory becomes inevitable, destroy all the treasure in the stronghold and kill one another, leaving Eleazar ben Jairus to take his own life.
 
            In Uechtritz’s novel, his Eleazar is thus the last of the (fighting) Jews, which invests his figure with strong symbolic potential. By his bloodline, he is tied to the beginnings of the Zealot movement and the rebellion instigated by his grandfather, Judas the Gaulonite, no less than to its resurgence under his uncle Manahem. In addition, the figure of Eleazar is throughout presented as paradigmatic of what is best in Judaism, but at the same time he exemplifies the inexorable destruction of the Jews if they do not follow the new dispensation.
 
            At Masada, Eleazar is fully aware of the futility of resistance, but he nevertheless remains true to himself, to his nation, and to his God as he understands them: “Eleazar did not hesitate to embark on the conclusion of the bloody sacrifice to which he was called as priest and as the final victim.”455 The historical tragedy and its impact is thus projected into the individual who becomes its psychologically comprehensible articulation that is nevertheless situated within a soteriological context. This suggests an implicit application to the present, as in other literary engagements with the historical subject; but it is not―like in the Catholic novels of Magon, Spillmann, and de Waal―linked to the notion of the triumph of the Church. Rather, it relies on the human character and condition and explores simultaneously notions of historical and salvific determinism as it interacts with free will.
 
            The dichotomy between Pella and Masada is projected onto Eleazar’s encounter with two diametrically opposed female figures, both of whom are once again representations of the Beautiful Jewess. Salome and Hagith offer another manifestation of the familiar two types of the Beautiful Jewess and are, once again, also equivalent to representations of Ecclesia and Synagoga. Embodying the two extremes between which Eleazar needs to negotiate, they are also paradigmatic of the juxtaposition between Pella and Masada. As Eleazar turns from Salome, he progressively experiences moral decay. When he eventually recognizes his love of Hagith at Masada, he recovers his moral strength and purpose, but they are directed toward a doomed purpose.
 
            Avoiding a saintly image by attributing to her a “mischievous” smile, Salome is nevertheless characterized by Uechtritz as an idealized character of an unobtrusive beauty which the narrator associates with lunar simplicity:
 
             
              The beauty of the girl that only just then was maturing into a maiden was that of a Jewess; and who does not know what even now, in the degenerate condition of this people after millennia of suffering, the beauty of a Jewess can signify. A yellowish but crystal clear colouring infused her face and bathed itself in purple only in her cheeks of rosy red and in her delicately formed little mouth, from which the purest pearls shone. Her smile was not only mischievous but graceful beyond words. Above her neck, dark tresses, swelling in rich bounty and yet obediently yielding in the softest ringlets and wavy lines, spilled in plain billows from underneath the white unadorned ribbon which was wound around her head. The brown, dark eye shone almost blindingly but from a sagacious depth. Everything presented itself in a blaze of colour and full of the life of the Orient, but as if it were illumined with the chaste light of the moon. But of a moon of a particular kind, whose light did not dull the colours, or otherwise turned them magical by dulling them. For of course the light of the moon was not what came to mind considering the rich splendour of that most youthful, fresh, and joyful life; only that, though it was resplendent with an almost voluptuous shimmer, it remained the most innocent, pure, and maidenly of lives.456
 
            
 
            The reference to contemporary Jewish women and their idealized beauty made explicit here, and moreover articulated unequivocally through the trope of the Beautiful Jewess, links the Jews of the time of the destruction of Jerusalem to the present of the writer but is qualified with the notion of Jewish degeneracy, a stereotype current in both contemporary antisemitic and orientalist discourse. To the latter, in particular, is also indebted the indication of voluptuousness. This is, however, tempered with the young woman’s innocence, purity, and chastity which explain the lunar allusion but at the same time also implicitly emphasize her Christian faith.
 
            Clearly, Salome is portrayed as desirable in a manner which evokes through the contemporary allusion notions of “colonial desire.” However, the desire she kindles is not licentious but chaste; indeed, her description may evoke representations of the Virgin Mary, an association which may have suggested itself to the Protestant writer as a result of his earlier attraction to Catholicism and its pictorial dimension. But other than the Virgin Mary, Salome is attainable; she is of an earthly beauty of which Jewish women of the present become a model. Salome is drawn in love to Eleazar and only later, when the young Jew’s trajectory increasingly diverges from hers, does she allow Joram to woo her. His selfless rescue of the little boy and his subsequent collapse convince her of his worth. Though not made explicit, as for instance by Magon, Uechtritz also extols the family. But for him it is not so much the importance of the sacrament of marriage which imbues their union with significance, but the Christian love which ties them together and which aligns their idyllic married life with contemporary values of simple German family life.
 
            Contrasted with Salome is the figure of Hagith, whom Eleazar encounters at Masada. Hagith, likened to the biblical figures of Miriam and Deborah,457 is an emanation of the prophetic spirit. But her figure emerges in all its intensity as ambiguous and menacing. Hagith, too, is a Beautiful Jewess, but―similar to the dichotomy explored a little later by Martin Blumner in his oratorio―she embodies in her darker aspect, evoked also in August Klughardt’s Judith, the perceived spirit of the Old Testament:
 
             
              The closely-set, flashing, deeply black eyes, illumined with a demonic rather than a heavenly fire; the softly arched nose with its delicate and noble curvature between them; with the black, almost merging brows above them; the dark clouds of tresses; and below them on the narrow, beautifully and purely formed forehead the gleam of an expression at once heroic, enthusiastic, and threatening, misted over as of nocturnal shadows―all this harmonically coalesced with the kind of Amazon-like determination with which the slender limbs moved to an appearance to which one cannot deny the accolade of a certain wild grace. Everything was so different from Salome, but―in spite of the alarming element that intruded,―it was attractive, having a kind of magical effect, pleasing.458
 
            
 
            Apostrophized as “prophetess on the tower,”459 for most of the defenders of Masada, Hagith remains, despite her beauty, “an object of reticence rather than fondness.”460
 
            That Eleazar is attracted to her and, in fulfilment of the oath of the last Jewish defenders of Masada, ultimately kills her before he takes his own life, is of deep symbolic resonance. Their heroic deaths confirm the utter destruction of the prophetic spirit and biblical relevance of the Jews. It is for this reason that Hagith, unlike Salome, is not compared to any living Jews. She, like Eleazar, who also does not have his like among the Jews of the present, are the final embodiment of the Chosen People that, their elevation having been overturned, had to perish without reprieve, but also without falling prey to the degeneration experienced by those Jews of a lesser mettle―Eleazar was perceived by one critic as “the protoype of a Jew of that time, but in a better sense.”461 Hagith’s and Eleazar’s fate of heroic destruction is conceived in palpable contrast to the immortality of Ahasuerus who, as in Kaulbach’s painting, emerged as the paradigm of a different kind of Jewishness, as elaborated by Herrig in his Jerusalem, discussed in the previous part.
 
            Another element that distinguishes Uechtritz’s approach and situates it within a Protestant mentality is the absence, in his novel, of the suggestion of an earthly translatio imperii. In the novels of Magon, Spillmann, and de Waal, this concept served to authenticate and legitimate the reign of Christ on earth through the line of his appointed successors and the Catholic Church. This was articulated by Spillmann and de Waal with the powerful image of the basilica of St Peter’s which they implicitly extolled as the successor of the Temple; intriguingly this trajectory was not yet explored by Magon who praised the Second Temple and the Roman Capitol as architectural achievements unmatched in the modern world.462 For the Protestant writer, it is not only the Temple in Jerusalem that is no longer necessary;463 it is rather the very idea of any temple at all that has been superseded through the Protestant focus on the individual and their unmediated relationship with the Lord.
 
            As in other literary engagements with the destruction of Jerusalem, Uechtritz too emphasizes in his Eleazar the notion of Titus having fulfilled the divine will. Yet more than any other writer, he condemns the unprecedented cruelty of the Roman siege which, he maintains, must not be justified by a “misunderstood piety [übelverstandene Frömmigkeit]”;464 neither with the notion of Titus being the instrument of God’s wrath and judgment, nor with contemporary practice. Indeed, the mixture of the cruelty and inhumanity of such military practice and a highly refined culture is denounced by Uechtritz as making things worse. He takes this as a cue to include an eulogy of civilizatory progress and the achievements of his own time. In asserting this, his main objective is, however, to insist―as Magon had also done―on the continued and pervasive subliminal influence of Christianity:
 
             
              Contemporary world culture, which occasionally in its extreme manifestations is so inimical to Christianity and deems to stand so independently on its own feet and to draw only from its own source, after closer scrutiny proves to be no more than a fruit, a branch and articulation of the great reorganisation of the world which almost nineteen centuries ago inserted its heavenly shoot into the soil of mankind. More than it is itself aware and more than has been conceded to it on behalf of orthodox ecclesiasticism, it draws its best juices from this sacred root.465
 
            
 
            In this way, Uechtritz articulates the notion of another kind of supersession which has its effect not only on institutions but, and here emerges once again his Protestant mentality, on the individual and on the collective of which the individual is a part.
 
           
          
            The Offer of Redemption after Destruction: Palmié
 
            With the exception of Maria di Sebregondi’s early novel and Katharina Kleebeck’s play about the destruction of Jerusalem, the Catholic literary engagements with the subject previously discussed in this chapter were written exclusively by priests. This preponderance arguably reflects the claim of the Church to its exegetic monopoly and its exclusive mediating function between the divinity and the faithful. In the Protestant tradition, the ecclesiastical provenance is notably less conspicuous. Indeed, the three writers considered here have little in common with one another and may to some extent be deemed paradigmatic of the diversity of opinions and approaches contained within Protestantism. Friedrich von Uechtritz, though involved as a layman in religious matters, held no official position within the institution of any of the Protestant churches. In fact, of the three Protestant authors discussed here, only Friedrich Palmié was a cleric. Jutta Ihlenfeld, chronologically the latest of the three, writing toward the end of the last decade of the nineteenth century and in the first decades of the twentieth century, was in terms of class and education perhaps the most unlikely to engage with the lofty subject, though her interest in the destruction of Jerusalem may indicate once again the ubiquity of the historical episode not only in Catholic discourse, as suggested by Berberich, but also in Christian discourse more generally.
 
            The prominence and significance of the historical occurrence of the destruction of Jerusalem in Protestant religious discourse since the first half of the nineteenth century as well as its wide dissemination across national and linguistic borders may be illustrated with the anonymously published novella Thirza, oder die Anziehungskraft des Kreuzes: Züge aus dem Leben einer jüdischen Familie (1840; Thirza; Or the Attractive Power of the Cross [Sketches from the Life of a Jewish Family]), originally printed by the Wuppertaler Traktat-Gesellschaft (Wuppertal Tract Society).466 The novella was frequently reprinted well into the twentieth century, often by Protestant missionary tract societies, such as the Hauptverein für christliche Erbauungsschriften in den preußischen Staaten (1841; Central Association for Christian Devotional Literature in the Prussian States) and, in America, by the American Tract Society (1845; in German);467 it was moreover translated into various languages, such as French (1841) and Dutch (1841) as well as English (1842), Welsh (1844), and Polish (1900).468 Thirza was also the first German Christian novel to be translated into Chinese and to be adapted to the Chinese cultural context by Ferdinand Genähr in 1852.469
 
            Before becoming pastor of the reformed Protestant church in his home town of Elberfeld from 1838 to his death in 1860, the novella’s author, Hermann Ball (1804–60), worked as a Pietist missionary to the Jews in Posen (present-day Poznań).470 Ball’s earlier field of activity clearly informed the thematic preoccupation of his Thirza, which tells the story of the conversion of a Jewish family. In his novella, it is once again the pliable Beautiful Jewess who initially embodies the conversion paradigm; though the eponymous protagonist is later followed by her father and, as it turns out, was preceded by her mother. Thirza’s conversion arises from her involuntary attraction to Christian worship after her first exposure to the faith during her early school years. At the beginning of the novella, the young Jewish woman furtively attends a Protestant service. The terror induced in her by the pastor’s sermon makes her faint and when she is looked after by the minister’s compassionate wife, her trajectory toward conversion is inevitable.
 
            The subject of the unsettling sermon is the simultaneously redemptive and condemnatory power of blood. Following on an exposition of the sacrificial and redemptive nature of the death of Jesus, the pastor expounds on the blood curse as articulated in Matthew 27:25. The apparent irrevocability of the condemnation of Israel affects Thirza profoundly. The destruction of Jerusalem emerges from the sermon as an emblem of the terrible impact of the curse:
 
             
              With awful solemnity, the preacher reiterated the fearful imprecation, “His blood be on us and on our children.” He shewed how this curse, which they had so madly invoked, had fallen upon them: how the Roman army, the swift messengers of Almighty vengeance, had suddenly overwhelmed them, and, after a siege of unparalleled horrors, razed Jerusalem to the ground. He followed them as wanderers and outcasts over the face of the earth, a reproach and a proverb among the Gentiles. He dwelt upon their abject state, their national and spiritual alienation from God, and then held up the dark and melancholy picture as a warning to the Christian world.471
 
            
 
            The German original is in fact much more graphic than Elizabeth Maria Lloyd’s translation into English; it compares lapsed Israel to carrion swooped down upon by the eagles of the judgment of the Lord, a metaphor not only for the Roman legions but also for the alleged corruption of the Jews.
 
            The focus of the sermon on the destruction of Jerusalem as a consequence of the blood curse is clearly motivated with the objective of the mission to the Jews. Ball’s novella was primarily targeted in a missionary spirit at Jewish readers. But as a vehicle of the internal mission, it was presumably moreover intended to confirm Christian readers in their faith. Hence the explicit emphasis on the exhortatory dimension of the historical occurrence at the end of the sermon, which may well reflect common practice. A description of the destruction of Jerusalem was included in many Protestant hymnals and the pericope for the tenth Sunday after Trinity was also dedicated to the subject.472
 
            In conclusion of the novella, it is revealed to Thirza by her father after his own conversion following his recovery from a severe illness that her mother died a Christian and on her death bed, in a fever, “had exclaimed that Thirza had come home from school, and repeated the verse ‘The blood of Jesus Christ, his Son, cleanses from all sin’.”473 The text thus returns to the topic of the introductory sermon. It confirms, after the tribulations initiated by the blood curse, the promise of its redress through the blood of Jesus and thus also, through baptism, the redeemability of the Jews.
 
            The mission to the Jews was mainly a Protestant concern. It originated in the hope for the conversion of the Jews of the early Martin Luther but was revived, more specifically, in Pietism.474 Pietism, an antirational reform movement in Protestantism, was predicated on the belief in God’s transformative power and on the personal experience of awakening to the faith. Pietists were convinced that their mission was to embrace a sincere personal faith, to observe the commandments of the Lord, and to commit themselves to building the Kingdom of God.475 Accordingly, they invested themselves in leading a life they considered pleasing to God and in both internal and external missionary projects. Promoting since the end of the seventeenth century a “non-supersessionist understanding of the Jews and their role in history,”476 Pietism more specifically engaged in the fulfilment of salvation history through the evangelization of the Jews.
 
            Though a varied and complex phenomenon which defies easy categorization, German Pietism of the seventeenth and eighteenth centuries, as Peter Vogt notes, by and large acknowledged that there was “a deep connection between the Christian faith and the Jewish tradition, a connection reaching back to the memory of shared origins, yet also, and more importantly, reaching forward to the expectation of a shared future.”477 This conviction originated in the belief in the continued soteriological significance of the Jews and the certainty “that God, according to the biblical witness”―such as Romans 11:1, 25, Genesis 49:10, Jeremiah 31, and Revelation 12―“had not rejected his people.”478 Indeed, there was a pervasive sense among Pietists that, though the present tribulations of the Jews were considered a result of their transgressions,479 the covenant with the Jews had not been revoked and that a “mysterious divine purpose” had “guided their survival as a people throughout the centuries.”480
 
            Pietist missionary activities among the Jews were characterized mainly by a fourfold strategy. First, the Pietists provided “their evangelists with knowledge on Judaism and Jews.”481 Second, they disseminated among the Jews biblical texts in Hebrew or Yiddish translation, particularly from the Old Testament, which “according to Pietist faith pointed to the appearance and ministry of Jesus” but which were also recognized in the Jewish tradition.482 The messianic hope in particular was considered by Pietists a point of convergence between their own convictions and the Jewish longing for messianic fulfilment,483 although, as observed by Vogt, the interpretation of the messianic prophecies “usually led to unbridgeable differences” between Pietists and Jews.484 The mission to the Jews was moreover hampered by the, for Jews inacceptable, Christian belief in the divine nature of Jesus and, ultimately, the identification of Jesus with YHWH as well as the doctrine of the Trinity.485 These theological issues were compounded by internal Christian discord and by the perceived immorality among Christian believers, all of which tainted the missionary efforts from the Jewish perspective.486
 
            Third, the Pietists targeted in particular the younger generation of Jews that was perceived to be more open to missionary approaches.487 Fourth, finally, the Pietists directed their efforts not only at the Jews themselves but in addition “intended to influence Protestant opinions and present Jewish life, culture, and language in a manner that would stir sympathy and support.”488 In each case, the primary vehicle for the missionary effort was the dissemination of appropriate publications.
 
            While distinct from the religious tracts and translations of Scripture adopted to promote the strategies of the Pietist mission to the Jews and originating in a subtly different context, narrative fiction could serve a similar double purpose of reaching out to the Jews and of promoting an understanding of the Jews. Thirza, a patently missionary text written by a former Pietist missionary, may be considered an example; but so may also, for instance, Friedrich Palmié’s Rufus: Eine Erzählung aus dem ersten Jahrhundert nach Christi Geburt (1880; Rufus: A Tale of the First Century after the Birth of Christ). While this novel did not emerge from the same missionary milieu, its author was nevertheless affected by the tenets of Pietism which clearly inform his text.
 
            Friedrich Paul Karl Palmié (1848–1905), born in Schloppe in West Prussia (present-day Człopa in Poland) as the son of a pastor, commenced his theological studies at the University of Halle-Wittenberg in 1869.489 Following a period as private tutor, Palmié became pastor at Trebra in the Prussian province of Saxony from 1875–83, during which time he wrote most of his fictional narratives, including Rufus. He later became senior teacher and inspector at the Francke Foundations in Halle and served as pastor at St Georgen in Glaucha before leaving for Osterburg in the Altmark in the Prussian province of Saxony in 1890. Here, he took the positions of senior pastor at St Nicolai, superintendent of the diocese, and district school inspector.
 
            With the exception of his last novel, Der Bürgermeister von Osterburg (1894; The Mayor of Osterburg),490 Palmié’s literary interests shifted after having left his incumbency at Trebra from fictional to non-fictional. In addition to various sermons, he published his thoughts on literary criticism, on the social question, on texts for matin prayers at school and on the form of the divine service in Protestant schools.491 More relevant in the context of this study is an earlier polemical pamphlet, published in the year after the publication of his Rufus, with which Palmié responded to the notorious conversion to Catholicism of the Protestant pastor Georg Gotthilf Evers in 1880 and, more specifically, to the apostate’s extensive published justification of his momentous decision in the following year.492
 
            The pamphlet offers a distillation of Palmié’s understanding of Protestantism. In this sense, it is useful to consider it as a parallel text to the more or less concurrent novel with which it shares some thematic interests and which it accordingly helps to illuminate. While Palmié’s use of quotation marks in his pamphlet is creative, he nevertheless gives a largely accurate account of the arguments proffered by Evers for his conversion, which he condenses to the allegation of the moral decay and dissolution of Protestantism.493 Palmié then more specifically focuses on the Lord’s Supper as a communal sacrament as opposed to the Eucharist celebrated by the Catholic priest during mass, which he dismisses as an invention of the Middle Ages;494 on the affecting simplicity of Protestantism in contrast to the external splendour of Catholic rituals and ceremonies;495 on papal primacy and the legitimacy of papal succession, which he challenges by questioning the historical presence of the apostle Peter in Rome and his martyrdom there;496 on personal faith and the word of God;497 and on the moral character of Martin Luther as well as on the divine justification of the reformer, which had been denied by Evers.498 With regard to Luther, Palmié moreover alerted his readers to a nationalist dimension which reverberates with the rhetoric of the Kulturkampf:499
 
             
              [N]o other nation in this world has suffered under the arrogation of this authority [i.e., of excommunication and interdict] like our German nation. I only need to remind us of Canossa to be assured of the assent of every patriot. “We no longer go to Canossa,” and that we do not need to do so, this we owe to Luther alone who set us free from this violation and enslavement in worldly and spiritual matters at the hands of a foreigner, the Pope.500
 
            
 
            With the obvious exception of the moral character and legitimacy of Luther, all of these issues surface also in Palmié’s Rufus. The significance of personal faith is variously affirmed in the novel, most conspicuously in the account of the conversion of Palmié’s protagonist and in the emphasis on conscience as the highest moral authority of the individual.501 The apostle Peter―prominently mentioned by Magon, Spillmann, and de Waal―is eliminated from Palmié’s novel. Conversely, the extended description of the celebration of the Lord’s Supper by the Christians in Jerusalem on the eve of its destruction is given much prominence in Rufus. More specifically, Palmié emphasizes the simplicity and the simultaneously communal and individual nature of the celebration of the sacrament, which is not―as in Catholicism―predicated on the mediation of a priest, when he at length describes how each individual is given bread and wine in a collective and personal communion with the Lord:
 
             
              He [i.e., the apostle John] took the bread which lay before him and blessed it; then he broke it into small pieces and gave it to the deacons who carried it to each and everyone in the congregation. Then he took the cup, blessed it too, drank from it, and gave it to his neighbour, who did the same. While the cup went around from hand to hand, the whole congregation sang with soft voices.502
 
            
 
            Evers had attacked the supposedly indifferent spirit in which the Lord’s Supper was celebrated in contemporary Protestant communities.503 In his pamphlet, Palmié emphatically rejected any allegations of insincerity and of hollowing out the sacrament; instead, he emphasized the profound communal and personal spirituality of Protestant congregants.504 In his novel, published in the year before and perhaps an expression of the author’s wishful thinking, the eyes of the kneeling communicants shine “in blissful rapture”505 and everyone observes the most profound silence during the celebration of the sacrament of the Lord’s Supper, which is described as “solemn and moving and at the same time so comforting and edifying.”506
 
            Perhaps even more important than the militant spirit in which Palmié defended the Protestant denomination and insisted on his continued loyalty to it in his pamphlet was his conspicuous affinity with Pietist spirituality which became externally manifest when he took up his position at the Francke Foundations shortly afterward in 1883. The orphanage, founded in 1698 by August Hermann Francke, was one of the centers of Pietism in Germany.507 It incorporated a school and was conceived by its initiator as the “foundation” and “example” of a reform of the Protestant church and the school system.508 The orphanage was also loosely connected to the Institutum Judaicum et Muhammedicum, founded in 1728 by Johann Heinrich Callenberg, which not only printed the literature utilized in the missionary efforts of the Halle Pietists to the Jews and the Muslims but also trained and sent out missionaries until its closure in 1792 by the Prussian state,509 serving “as a model for Pietist and evangelical missions far beyond the territories in which it had operated.”510
 
            Long after he had left his position at the orphanage, in 1897, Palmié published a short reflection on Pietism and on Francke, in whose footsteps he had also followed with the ministry at St Georgen in Glaucha. Palmié asserts that
 
             
              Pietism has essentially been the vehicle and promoter of that magnificent life of the searching, saving, and preserving agape of the Protestant church and has remained so to this hour.511
 
            
 
            The pastor’s claim as to the continuity of Pietist spirituality and its effect in the world―which, historically, it achieved mainly through internal and external mission―is of particular significance because the neo-Pietism and the Awakening Movement of the early nineteenth century in fact declined in the Prussian province of Saxony in the latter half of the century and was maintained largely by individuals, such as Palmié.512 But even more importantly for the context of this chapter, Palmié emphasizes once again in his encomium on Francke and Pietism the crucial significance of personal faith and the unmediated relationship with God which allows the individual to know, and act according to, the will of the Lord.513 He moreover mentions as vehicles of the internal mission which originate in Francke’s efforts to promote the distribution of the Bible and of sermons as well as, with some relevance also to his own endeavors, “the provision of the people with good light fiction”514―among which he presumably would have included his Rufus.
 
            Whereas Ball’s Thirza was clearly conceived as a missionary text primarily targeted at prospective proselytes, most prominently of Jewish origin, Rufus was directed at a wider readership which, in all likelihood, was nevertheless expected to include Jews. Though published independently, Palmié’s novel incorporates to varying degrees most, if not all, of the four strategies employed by the Pietists in the mission to the Jews.
 
            As lengthy passages of explanation illustrate, Rufus offers to its Christian readers detailed information on Jewish customs and ethics which reflect by implication on contemporary Jewish difference and seek to make the Jewish other familiar to the Christian reader.515 In addition, again in line with Pietist endeavors of the mission to the Jews, Palmié’s novel solicits the reader’s sympathy with the Jews through the focalizer’s eyes of his main protagonist, the Roman tribune Rufus, secrectly a Christian, who has recently been deployed to Palestine. In the opening pages of the novel, the young tribune, an unlikely Roman with blond hair and blue eyes, is seen in the midst of a cavalry unit next to Yohanan (Jochanan), a young Jew whom―as is later explained―Rufus and his men rescued from certain death at the hands of robbers. On their way to Jerusalem, they overtake streams of pilgrims, for it is the eve of Passover when all Jews are expected to gather in the holy city. Yohanan willingly answers the Roman’s questions about the customs of his people. When the holy city finally comes into view, the young Jew, like the throngs of pilgrims, exclaims in awe: “Jerusalem! Jerusalem!”516 Yet Rufus, lost in the striking view, utters under his breath: “Jesus! Jesus!”517
 
            That his protagonist is already a Christian as he enters the politically volatile city in the spring of the year 66 CE, just before the eruption of hostilities, distinguishes Palmié’s novel from all the other texts discussed in this chapter. It allows the author not only to develop from the beginning a Christian perspective on the Jews and Judaism but also to introduce Rufus into the hidden Christian community of Jerusalem. The representation of the Christians, in turn, offers the Jewish reader of the novel insights into supposedly true Christianity.
 
            The effect of the configuration of Rufus as a mediator figure, which is given further scope by the fact that he speaks Hebrew, is a progressive confrontation of the Jewish and Christian perspectives which culminates in the Roman’s altercation with Yohanan’s father Simon Bargorich. In the lintel of the entrance to Bargorich’s house is engraved the first sentence of the Shema, the prayer which articulates the monotheistic essence of Judaism and indicates his strict beliefs.518 In fact, in the course of the novel, the old Jew turns from a Pharisee more and more into a Zealot and his fictional character ultimately becomes one of the leading figures of the Jewish rebellion in the novel.
 
            As a Roman officer, Rufus moreover moves also in the circles of the occupying forces and their administration. Most importantly, he interacts with the historical figure of the procurator Gessius Florus and his fictional spouse Fulvia. Mixing fact and fiction, the author drew the character of the procurator in the manner of the scheming villain of contemporary adventure romances. Unknown to Rufus, Gessius was his guardian after the early death of his parents and squandered his ward’s ancestral fortune. Fearful of discovery and the anticipated revenge of the young officer, the procurator seeks to entrap and kill him with the help of his beautiful wife. But Fulvia, starved of the pleasures of Roman civilization and disgusted with her jealous and devious husband, genuinely falls in love with the noble and sincere Rufus whom she is meant to seduce.
 
            Well knowing that there is no hope of fulfilment for her love, she nevertheless repents of her and her husband’s wrong-doing and an amicable relationship with Rufus ensues in the course of which he confesses his Christian faith to her. As he defends Fulvia on an excursion to the Mount of Olives against robbers, Rufus is struck down and, to remove him from the procurator’s machinations, is secretly moved by her to Simon Bargorich’s house. Here, he is nursed back to life and falls in love with Yohanan’s sister Tamar (Thamar) who returns his feelings. But Rufus realizes that they cannot act against the wishes of her father, who is becoming more and more zealous and, when he suspects the Roman to have attempted to seduce Yohanan into apostasy, expels him from his home.
 
            Eventually, hostilities between Jews and Romans commence in response to the unlawful appropriation of the Temple treasure by the procurator. Rufus is captured by the Jews but freed with the help of his Christian friends and, after distinguishing himself in the war in the Galilee, eventually finds himself as a legate in the Roman army besieging Jerusalem. He quickly becomes a friend and confidant of Titus. After the destruction of Jerusalem and the Temple, during which Bargorich is killed, he reunites with his Jewish friends who convert to Christianity. Tamar and Rufus marry and, preferring the contemplative bliss among his family, he withdraws from public life to a small manor by the foot of Mount Vesuvius. The eruption of the volcano in 79 CE finds them unawares. Yohanan and the loving couple perish, but Rufus’ wish to die next to his beloved is fulfilled; their two young sons are saved and adopted by Christian friends.
 
            The drama of the novel’s conclusion was strongly criticized by the anonymous critic for Theologisches Literaturblatt, who attributed it mainly to the alleged sensationalism of the author.519 But, mostly, the reviewer took umbrage at Fulvia’s death during the eruption of Vesuvius, like the innocent Christians; for Fulvia, remarried after the shameful end of Gessius Florus by his own hand and returned to a life of pleasures, rejects the conversion offered to her by Rufus. Poetic justice consequently appears not to be served in the novel. What the critic seems to neglect is the implicit perspective on the afterlife. Even foregoing the martyrdom so prominent in Catholic novels, Rufus and Tamar are given the crown of eternal life by the saving grace of the Lord, they are―it is suggested―spiritually saved. Fulvia, in contrast, committed the sin of blasphemy against the Holy Spirit by knowingly rejecting her salvation. And yet, she too, may be saved by the grace of the Lord which eludes the comprehension of mere humans.
 
            Grace is one of the five principles of the Protestant faith, which, though systematized only in the twentieth century, have served since the Reformation to distinguish Protestant belief from Catholic doctrine: sola scriptura (by Scripture alone) sets the inspired word of God above tradition; sola fide (by faith alone) promotes faith above works; sola gratia (by grace alone) exalts grace above merit; solus Christus (Christ alone) affirms that salvation does rely exlusively on the mediation of Christ rather than of priests; soli Deo gloria (glory to God alone) rejcts the veneration of the Virgin Mary, saints, and angels.520 All five principles find articulation in Palmié’s novel.
 
            The interaction of Rufus with Fulvia gives Palmié more specifically the opportunity to have his protagonist elaborate on the decline of the old dispensation and the need for an immovable divine point of reference for humanity as well as his personal faith and, importantly, on the experience of his personal awakening to the faith. As with the other novels discussed in this part, the social criticism of the author is clearly extended to his contemporary society which, implicitly, is paralleled to the historical context.
 
            The old faith, Rufus explains to Fulvia on their excursion to the Mount of Olives, is about to perish and the portents of a cataclysmic disruption of the world order proliferate. The central question of humanity for the past millennia, of what constitutes genuine human bliss, Rufus expounds, has never been solved, despite all the different approaches pursued in the past. They are, to Rufus, “a terrible cacophony of sounds which makes us certain that humanity will never, by itself, be able to resolve this disharmony into a perfectly blissful harmony.”521 The lack of a divine point of reference and the urge of everyone to enforce their own happiness, he says once again with contemporary resonance, entails:
 
             
              A state of war of all against all, a never-ending raging against, and murdering of, men by their fellow men, and thus a bleak future for all of us. How different, though, if we honour in the order [of the world] the work and will of a Higher Being whose wisdom created it, whose love and omnipotence maintain it. Then times may come in which whole dynasties, or even whole nations challenge this order; times, as we experience them now, in which all ties of discipline and morals in the state and in the family appear to be tearing apart and in which art and the sciences are considered by the majority merely as a means of numbing themselves through sensual pleasure: the cheerful belief in a better future they will not be able to take from me because I know that above the hustle and bustle of demented and blinded souls, there is sitting One whose very word is enough to make an end to all aberrations at once and to usher in the Golden Age for whose advent the world has been hoping for millennia.522
 
            
 
            The criticism of culture and civilization articulated here through Rufus is not signally different from the censure expressed by Catholic writers, such as Magon. Yet the solution proffered by Palmié through Rufus is essentially Protestant if compared, for instance, to the emphasis on the family articulated by Magon in the wake of the Abbé Gaume. In Rufus, the eponymous protagonist affirms to Fulvia that he found the constant which offered him the solution of all the dissonances that raged within himself: “it is the belief in an eternal, personal God, who is simultaneously the creator of the universe and its keeper and ruler.”523
 
            The insistence on the individual and their personal relationship to God is reinforced with Rufus’ account of his own experience of awakening to the faith which adds a distinctly Pietist flavor to the narrative. It is reiterated also through the emphasis on the individual’s conscience. “You should do, my brother, as your conscience tells you to do,”524 the apostle John responds to Rufus as he proposes not to join the Christians in Pella but to return to his commission:
 
             
              Certainly, I dread the tasks that the near future will demand of me. Over ruins and dead bodies―this is what I foresee―my path will lead. But this gives me comfort, that in this fight I will find ample opportunity of showing Christian love to those who will fall into our hands and also of appeasing my brothers-in-arms. For this reason alone I would not want to withdraw fully from participating in this war which is now bound to ensue.525
 
            
 
            The Protestant notion of a personal faith is also articulated, associatively, with the appearance of two eagles soaring above Rufus and Fulvia on the Mount of Olives. While the birds might be read as foreshadowing the imminent Roman siege, similar to the sermon in Thirza, they are more pertinently also reminiscent of the image of two eagles rising toward the sun that is displayed in the pediment of the main house of the Francke Foundations above the text of Isaiah 40:31: “But they that wait upon the Lord shall renew their strength; they shall mount up with wings as eagles.”526 In the novel, the image of the eagles is then not only of significance as a foreshadowing of the further spiritual development of Rufus, but may also be considered another indication of the Pietist provenance of the novel.
 
            The prophet Isaiah, in line with the Pietist practice of utilizing texts from Scripture which are recognized in the Jewish tradition, is also cited by Palmié. In the description of the Passover celebrations in Jerusalem, the “holy sounds” of a song reverberate across the city from the Temple, moving the listening faithful to tears:527
 
             
              Arise, shine; for thy light is come, and the glory of the Lord is risen upon thee. For, behold, the darkness shall cover the earth, and gross darkness the people: but the Lord shall arise upon thee, and his glory shall be seen upon thee. And the Gentiles shall come to thy light, and kings to the brightness of thy rising. Lift up thine eyes round about, and see: all they gather themselves together, they come to thee: thy sons shall come from far, and thy daughters shall be nursed at thy side. Arise, shine; for thy light is come, and the glory of the Lord is risen upon thee.528
 
            
 
            The text, taken from Isaiah 60:1–4, and presented here as an element of a Temple-based Jewish liturgy, is part of one of the messianic prophecies of the Old Testament, written after the destruction of the First Temple and envisaging the rebuilding of the Temple. Immediately preceded in the concluding verses of Isaiah 59 with the messianic promise, “And the Redeemer shall come to Zion, and unto them that turn from transgression in Jacob, saith the Lord,”529 it has been read in the Jewish tradition as referring to the restoration of the Chosen People and the coming of the Messiah. In the Christian tradition, the prophecy has, more specifically, been read as heralding the coming of Jesus as the Messiah. While Judaism rejects this interpretation, the deliberate inclusion of the passage in the novel nevertheless illustrates the Pietist missionary practice of engaging the Jews on their own grounds.530
 
            After having listened to the “holy sounds” emanating from the Temple, Rufus makes his way for the first time to the Christian community in whose midst he participates in the Lord’s Supper. Set in the coenaculum and celebrated by the last of the apostles, the Lord’s Supper is imbued with a claim to authenticity in Palmié’s narrative and the author utilizes its detailed description to address with the divinity of Christ one of the most contentious issues in the mission to the Jews. The apostle John explains in preparation of the celebration of the Lord’s Supper the simultaneously divine and human nature of Jesus:
 
             
              For He is our peace, who turned Two into One and tore down the fence that rose between God and us, and reconciled us with God in one body through the Cross, and slew enmity and proclaimed in the gospel peace to those far and near, that all of us through him have access to the Father in one spirit.531
 
            
 
            In addition to the divinity of Christ, the passage reiterates the reality of a personal faith and, most importantly, the validity of the gospel and of the path to God through Jesus for everyone. In the narrative sequence of the novel following on the text from Isaiah, it should therefore be read as the final argument in the implicit debate with the Jews which reaffirms the identification of Jesus Christ with the Messiah.
 
            In support of this missionary objective, Palmié variously emphasizes the continuity of Judaism and Christianity as suggested in this progression in his novel. Most conspicuously, it is articulated once again in the celebration of the Lord’s Supper which incorporates elements of the Passover seder. The shared meal of the agape feast (“Liebesmahl”), “to which everyone contributed indiscriminately and at which prayer and singing alternated,”532 consists of the Passover lamb, a plate of bitter herbs, and unleavened bread. The persistence of the Jewish Passover customs signifies the continued relevance of Israel to the divine plan of salvation which was recognized by the Pietists; it is reflected also in the apostle’s concluding blessing of Israel: “Peace be upon Israel!”533
 
            The notion of the underlying continuity of Judaism and Christianity is more explicitly given articulation in the confrontation of Rufus with Bargorich. In response to the curse cast upon him by the father of his friend Yohanan and his beloved, Rufus explains the difference between Judaism and Christianity but emphasizes more specifically their common origin and the necessary progression from the former to the latter. Rejecting Bargorich’s allegation that he sought to seduce Yohanan to apostasy, Rufus insists that the Christian God and the Jewish God are one, whom he, too, calls Jehovah:
 
             
              I believe in the same God, Joseph Bargorich, the Eternal and Almighty One. Yet to me He is not merely the implacable Judge Who punishes the sins of men, like you imagine Him and before Whom you therefore tremble; but in my unshakeable faith in His love, which you don’t know, I lift my hands to Him and pray: Our Father, Who art in heaven! Bless, comfort, protect me, Your child! And do you want to know, rabbi, who sealed the certainty of this comforting faith for me? He, Whom your eyes presumably have seen and Whose words your ears have heard, He, by means of Whose coming to the earth Jehovah gave all men the best proof that He loves them like a Father loves his children: Jesus the Christ, the eternal Son of the Highest! The faith in Him and through Him in the invisible Jehovah, that is the religion of the future to which the world shall belong, because it shall bring to the world for what it has yearned for thousands of years: peace.534
 
            
 
            This is not only a reiteration of personal faith, but the affirmation of the principle of solus Christus. As such, Rufus simultaneously emphasizes implicitly the rejection of Jesus by the Jews, as exemplified by Bargorich. Yet he also anticipates reconciliation and redemption for the Jew through God’s great love:
 
             
              You shall hinder the blessing that arises from my faith as little as you shall obstruct the progress of the sun for even one moment! Yet I shall bless you for as long as I live, and I shall pray for you to Jehovah, that He may soften your harsh mind, which brags with vain self-righteousness, and that He shall give you the full knowledge of His love.535
 
            
 
            Bargorich, offering the Jewish reader a perspective on the conversion trajectory, is shaken by the words of Rufus and briefly entertains doubts:
 
             
              When Rufus was gone, the rabbi slowly lifted his face again. He felt as if he bore a tremendous burden. An inner restlessness had come upon him; he, who never before had distrusted his decisions, doubted whether he should not hasten after the tribune and call him back.

              “I cursed him,” he said under his breath, “and he blessed me. Just so did He in Whom he believes, when He hung upon the Cross and I jeered at Him: Are You the Messiah, then save Yourself and climb down from the Cross. The words of the tribune made me recall the gaze with which the crucified Jesus looked at me then, and once again the words He then spoke burn within my heart. Father, forgive them; for they know not what they do! What if it were true, after all? If He, Whom we cursed and crucified, in truth were the prophesied Messiah?”536
 
            
 
            The reference to Luke 23:34 is crucial here because it legitimizes hopes of a Jewish return to salvation history. Bargorich is indeed poised on the brink of recognition and of salvation. But then his obstinacy reasserts itself:
 
             
              “No,” he suddenly exclaimed, “it is all lies and blasphemy! Never would a God have died the death of a criminal! Another image of the Messiah was drawn for us by the prophets, in this I believe and in nothing else. A hero he shall be, who shall return to the people of Jehovah the greatness and independence it had in the times of David and Salomon. With the sword in his hand he shall sever the fetters of the bondage with which Israel is restrained, all the nations of the world he shall make his subjects; fawning, the kings from across the world shall come to his throne in Zion, to his judgement all shall bow! If this Jesus had had only one trait of this image of the Messiah, I should have been the first to fall to my knees before him and to acknowledge him as my lord. […]”537
 
            
 
            Bargorich cannot transcend his expectations, which are informed by the traditional Jewish imaginary of the Messiah as a king who comes in majesty. He is aware of Jesus’s prediction of the destruction of Jerusalem,538 but gloats: “the prophecy has not come to pass and never shall. We are Jehovah’s chattels, that He may well chastise but that He shall never destroy.”539 This belief in the eternal chosenness of the Jews, which persists in Judaism, is challenged through the logic of Palmié’s narrative which argues from a position of hindsight: Jerusalem and the Temple have been destroyed in historical reality. Hence, the truth of the prophecy is evident; by extrapolation, the truth of the gospel as a whole, that was earlier doubted by Bargorich, is also reaffirmed. For Bargorich, who cannot see this truth, who has no faith, the end is death in the Temple as it bursts into flame, and even in death, his features are “stern and unrelenting.”540 As in other texts about the destruction of Jerusalem, in Rufus, too, the old Jew’s demise is symbolic of the demise also of Judaism.
 
            Yet in Palmié’s novel, while the old covenant may have lost its validation, the Chosen People endure. His narrative does not focus on the enslavement of the survivors of the destruction of Jerusalem, nor on their decimation in the arena. Instead, Rufus envisages the rehabilitation of the Jews in God’s plan of salvation:
 
             
              I see the hour come when all the barriers which today rise between the nations and individual men shall fall, when every man shall see in his fellow man a brother to whom God’s sun and God’s grace shines as well as to himself. Your people, too, Tamar, that proudly stays aloof from all the other nations and contemptuously looks on all those that do not share its faith shall not be able to withstand this power, or it shall be destroyed by it.541
 
            
 
            Again, the writer ultimately argues with the logic of hindsight. The Jews survive into his and the reader’s present; they have not been destroyed. Hence they still await their soteriological restoration in conversion through the grace of God. The younger generation, targeted also by the missionary efforts of the Pietists and represented in the novel by Yohanan and Tamar, accordingly convert to Christianity. They embody the conversion paradigm, which is generational but not gendered in Rufus and which in Palmié’s rendering signifies the continued relevance of the Jews as the Chosen People under the new covenant.
 
            When Rufus first arrives in Palestine, he feels a perplexing sympathy for the Jews:
 
             
              “A strange people, these Jews,” he murmured to himself. “Kings in beggars’ rags whom I should despise but towards whom I feel the most profound pity because there is nothing that can save them from the wrath of Him to Whom they offer their sacrifices today and to Whom they raise their hands in prayer. With much contempt they look upon the other nations and yet are themselves despised by all the world, an object of ridicule, even of repugnance, wherever they show themselves. Should I recognise in this the commencement of Thy judgements, my Lord and Saviour, which Thou prophesied’st to this people that did not want to be taught by Thee and that nailed Thee, its Messiah, to the Cross? […] a people rigid in its service of the letter and stiff-necked rejection of the teaching of Him, Who was a child of this people and Who had come to call it to true freedom. […]”542
 
            
 
            In the face of Jewish obstinacy, Rufus initially even doubts the prophecies:
 
             
              And now, as I see this nation, Thy people, to whom Thou hast revealed all Thy divine love, adhere stubbornly to the old laws, I am almost overcome by an uneasy fear whether the prophecy that the future of the world shall be Thine and of Thy Kingdom shall ever come to pass, which Thou, parting, gavest to Thy apostles.543
 
            
 
            The novel as a whole of course serves to affirm the relevance of salvation history as it unfolds in the narrative. For Palmié, the historical occurrence is of historical significance, as it was for Kaulbach and many of the other writers engaging with the destruction of Jerusalem. But for Palmié, its finality is, as we have seen, asserted in relation to the old covenant, not in relation to the Jews. His imaginary of the Jews does not admit of Ahasuerus as the guilt-ridden incarnation of Jewishness which projects the impact of the divine judgment on the Jews into eternity.
 
            It is therefore intriguing that the author offers in his novel also another re-interpretation of Kaulbach’s painting, but one from which the idea of Ahasuerus has been excised. The final scene in the Temple is evidently based on the painting and transposes its narrative simultaneity into the narrative sequentiality of the novel. The passage is clearly inspired by the artist’s central group of the High Priest and his daughter in front of the altar and gives the painting’s dramatic development a new meaning through another contextual reconfiguration of the visual representation. The narrator, establishing Rufus as a focalizer, implicitly assumes the perspective of the beholder of Kaulbach’s painting:
 
             
              Searching, he [i.e., Rufus] glanced across the wide space in whose middle rose the altar for burnt offerings. A dense throng of escaped men and women encircled it, looking for refuge and deliverance in this sacred place. […] From amidst the men and women rose the tall figure of Joseph Bargorich […]. But leaning against his chest was Tamar who gazed fearfully towards the fight that came ever closer. […] Then, as he [i.e., Rufus] called her, she proffered her arms towards the one she had so long yearned for and wished to rush towards him as he approached. But Joseph Bargorich had grasped the arm of his daughter and held fast on to it. He, too, had heard the shout; he, too, saw at a distance of only a few steps, beaming with happiness, the face of the man he hated. He searchingly looked at his daughter’s face; blushing, she lowered her eyes; a terrible suspicion rose in the old man. […] He drew a daggerlike knife from his belt and wielded it against the breast of his child.544
 
            
 
            These nodal sentences, contained within a longer passage, encompass the middle ground of Kaulbach’s monumental painting. Its background, with the triumphal appearance of Titus, follows a little later:
 
             
              In a commanding gesture, she [i.e., Tamar] extended her hand towards the gate of the Temple through which at this very moment charged a shiny mounted troop into the outer court of the Temple. Shouts of immeasurable joy of the Roman warriors saluted the new arrivals. “Hail Titus! We salute you, Son of the Emperor!” the enthusiastic warriors cheered their general. With satisfied glances Titus reviewed his troops. Suddenly, his gaze met the group by the altar for burnt offerings. He steered his steed towards it.545
 
            
 
            Titus, entering the scene triumphantly in Kaulbach’s painting, is an unequivocally positive character in Rufus. The ubiquitous epithet by Aurelius Victor that the imperator was the delight of the human race is cited also by Palmié.546 But in this instance, the author takes pains to dissipate even the least doubts about its validity. The crucifixion of thousands of Jews described by Josephus and denounced as cruelty, for instance by Magon, is attributed by Palmié to an order of Vespasian, as is the destruction of the Temple and the razing of the city. As Titus explains to Rufus, Vespasian seeks to destroy the Jewish religion and its cultic center because he fears that it would forever thwart any attempts to integrate the Jews as useful citizens into another commonwealth.547
 
            In Rufus, the destruction of the Temple is therefore a foregone conclusion, based on political calculation rather than supersessionist logic. Accordingly, Titus is also never described as the instrument of God’s wrath. While the judgment that befalls the Jews is still presented as of divine origin, its scope as a divine punishment is limited in the novel. Palmié appears to develop a mitigated supersessionism which disavows the utter destruction of everything Jewish in line with Pietist thought according to which the remnant retains soteriological relevance which is, however, predicated on the progressive transition to Christianity. Thus, while the narrative confirms that “the power of the Jewish nation was forever crushed,”548 this should be understood in a political sense but not in relation to the fulfilment of salvation history.
 
            Judaism is denounced by Vespasian as a subversive religion. Arguably, Palmié may have intended here a veiled criticism of Catholicism, which was similarly accused during the Kulturkampf of promoting a state within the state. The adherence to the letter of the law and the significance of good works in Judaism and, more generally the value given to external manifestations of the faith rather than its interiorization, are also characteristics for which Protestantism blamed the Catholic Church. Christianity, but obviously in the spirit of Rufus’ ultimately ‘Protestant’ beliefs, is explicitly exhonerated by Titus when he promises to end the persecution of the Christians with the assertion: “A faith that counts men like you among its believers cannot be inimical to the state.”549
 
            It has been suggested by Fabian Wilhelmi that Palmié’s Rufus is determined by a strict dualism which exalts Christian values and repudiates any contradictory views.550 The relationship between Bargorich and Rufus is considered by Wilhelmi one that cements the alleged superiority of Christianity with the reiteration of established anti-Jewish stereotypes.551 The critic argues that the same sense of superiority also determines the association of Rufus with Yohanan and Tamar. In particular the romantic relationship with the latter is read by Wilhelmi as the conquest of the young Jewish woman which, he suggests, is at the same time an allegory of the conquest of Jerusalem by the Romans and of the victory of Christianity over Judaism.552 While such a reading certainly agrees with many of the literary engagements with the destruction of Jerusalem in the nineteenth century, most pertinently perhaps in the Catholic novels discussed earlier in this part, and reverberates to some extent also in Palmié’s novel, such a view nevertheless appears too simplistic in light of the Pietist provenance of the novel, as I hope to have shown in this chapter.
 
            In another essay, Wilhelmi attributes to Jutta Ihlenfeld’s literary engagement with the historical occurrence a similarly anti-Jewish tone.553 Again, this should not come as a surprise, it clearly reflects the attitude of the times. But in this case, too, a closer look at the text reveals a more complex image. In Ihlenfeld’s novel, the patriotic element comes to the fore. But the Jews, as converted Jews, offer a model for the identification of the Germans as a new Chosen People.
 
           
          
            The Destruction of Jerusalem and the Intrusion of German Nationalism: Ihlenfeld
 
            Among the Protestant writers discussed here for their literary engagement with the destruction of Jerusalem, Friedrich von Uechtritz was critical of Pietism, while the pastor Friedrich Palmié endorsed it; his Rufus is infused with Pietist ideas which manifest themselves in particular in the position the novel takes toward the Jews and their continued soteriological significance. The perception of the Jews in Jutta Ihlenfeld’s Ruth, die Nichte des Apostels Paulus. Eine Geschichte aus der Zeit der Zerstörung Jerusalems (1899; Ruth, the Niece of the Apostle Paul: A Tale of the Time of the Destruction of Jerusalem), which will be discussed in this section, largely aligns with Palmié’s Pietist outlook, though, in contrast to the pastor, the author was situated not so much in the Pietist milieu but in the Protestant Awakening Movement.
 
            Ihlenfeld’s Ruth was first published in the year after Spillmann’s Lucius Flavus and de Waal’s Juda’s Ende.554 It was frequently reprinted and is, in fact, one of the few novels discussed here that is still in print; it was also translated into Dutch and Icelandic.555 Born Auguste Emilie Henriette Ihlenfeld (1866–1935) in Fürstenberg on the Havel in Mecklenburg, the author initially went into service in Berlin. After educating herself, she worked as a maid and governess in her native town; from 1909–25 she taught needlework at the municipal school of Fürstenberg and―with her last novel, Erobert mir die Welt! (Love and Martyrdom in Rome),556 published in 1910―appears to have ceased her literary activity.557
 
            Ihlenfeld’s novels without exception explore religious subjects and most of them were published, or reprinted, by the Hauptverein für christliche Erbauungsschriften in den preußischen Staaten (Central Association for Christian Devotional Literature in the Prussian States). Emerging from a tract society founded in 1811 by the Protestant cleric and director of the first Protestant missionary training seminary in the world,558 Johannes Jänicke, the Hauptverein was constituted in Berlin in 1816 in emulation of the English Religious Tract Society based in London with which it developed close relations and by which it was supported.559 Its mission was the dissemination among the lower classes of religious literature that, based on Scripture, was composed in a “purely Protestant manner.”560 Initially, the Hauptverein was under the close scrutiny of the Prussian Ministry of Education and the Arts. There was some anxiety that it might promote a revolutionary spirit among the lowest classes, which allegedly lacked “a more mature discernment, the ability and practice of distinguishing the erroneous from the truthful, of easily recognising exaggeration, and of avoiding the deviation into the realm of superstition.”561 It was only after the revolutionary years of 1848–49 that the Hauptverein was given more autonomy.
 
            In contrast to the Preußische Haupt-Bibelgesellschaft (Prussian Central Bible Society), established in 1814 and modeled on the British Foreign Bible Society, the Hauptverein attracted members less from government circles and the educated elite, but mostly comprised clerics and teachers as well as tradesmen and craftsmen.562 There nevertheless was a significant intersection in the membership of both societies whose objectives were, after all, very similar.563 Many of the Hauptverein’s members engaged themselves moreover in other Christian societies, notably in the Gesellschaft zur Beförderung des Christenthums unter den Juden (Society for the Advancement of Christianity among the Jews), which was established in 1822.564 One of the presidents of the Hauptverein (from 1832–49), Julius Eduard Hitzig, was himself a converted Jew who was not only a noted Criminal Counsel but was moreover prominently involved in the literary life of Berlin. The mission to the Jews was a conspicuous concern of many Protestants in particular since the 1820s, though―as discussed in the previous section―earlier efforts had already been made mainly within the Pietist movement.
 
            The pervasive ambivalence of the Protestant perception of the Jews originating in the mission to the Jews in the nineteenth century has been noted by Wolfgang E. Heinrichs. It was informed by the antithetical assessment of the Jews simultaneously as deniers of Christ and as witnesses to God’s plan of salvation, both positively, as witnesses to the faith in the Lord, and negatively, as witnesses to God’s judgment―as manifest, for instance in the destruction of Jerusalem and the Temple.565
 
            While not integrated into the mainstream of Protestantism, the mission to the Jews was nevertheless highly influential in determining the imaginary of the Jews not only of the Protestants but also of civil society as a whole.566 Predicated on the certainty of the continued soteriological significance of the Jews, it posited a correlation between the salvation of the faithful and the Jews. In a socio-historical sense, the conversion of Jews served, moreover, as a reaffirmation of Protestant convictions and simultaneously offered an aid to the understanding of, and the orientation in, a rapidly changing environment.567 While, on the one hand, contemporary secular Jews were considered to be implicated in the advance of modernity, the supposed redemptive agency of venerable Israel, of those Jews faithful to the Law, was recognized as instrumental to addressing the fragmentation of modern society and to mediating a redemptive vision to contemporary humanity.568 As such, the representation of the Jewish redemptive potential suggested to Protestants an implicit imperative to return to a similar fidelity and to confront the crisis of modernity.569 Another Christian imperative derived from the perception of the Jews as a part of the living gospel was the mission to the Jews.570
 
            This ambivalence, originating in the interplay of an ever increasing antisemitism and the biblical-chiliastic philosemitism current in nineteenth-century Protestantism,571 is reflected also in Ihlenfeld’s novel. In Ruth the imaginary of the Jews as redemptive figures competes with contemporary resonance with their representation as degenerate. Incorporating contemporary stereotypes, the Jews of Jerusalem prior to its destruction are described as utterly debased:
 
             
              Yes, the Jewish people had fallen low.―With the superstitious observance of external practices they believed to satisfy their God, they indulged in a frivolous life and in every vice, and Jerusalem, the holy city, had become a second Rome; a seat of pagan might and also a centre of all ungodly practices.572
 
            
 
            Yet this image of corruption is confronted in the novel with the very positive representation of those Jews in the novel who convert. As missionaries, they become multiplicators of their new faith and by their agency develop their redemptive potential not only toward the Jews but also, more specifically, toward the Germanic tribes.
 
            Like Palmié’s earlier novel, which originated in the neo-Pietist movement, Ihlenfeld’s Ruth is clearly situated within the milieu of the mission to the Jews, though the author had no obvious connection to Pietism. As has been noted, the Pietist perception of the Jews was informed by the certainty of the ongoing soteriological relevance of the Chosen People, a view that was shared by Ihlenfeld. Of course, the insistence on the primacy of the Christian faith and the model character attributed to the conversion paradigm in both Rufus and Ruth is still condescending and dismissive of Jewish particularity. But the notion of the redeemability of the Jews sets them apart from blatant antisemitism, and in particular from any form of racial antisemitism, because it is predicated on the transformative power of baptism.
 
            Ruth was Ihlenfeld’s first novel and was preceded only by her novella Die Enkelin (1896), also published by the Hauptverein. With the subtitle of her novel, Eine Geschichte aus der Zeit der Zerstörung Jerusalems (A Tale of the Time of the Destruction of Jerusalem), Ihlenfeld situated her narrative within a new, and increasingly proliferating genre, the historical narrative set in the time of the destruction of Jerusalem. Mainly appearing since the 1840s, when Kaulbach’s Erläuterungen were published as well, these fictional tales in a historical setting predominantly addressed young readers or were conceptualized as devotional literature. Their titles tend to be generic, frequently made up of the name of the protagonist and, in a subtitle, referring to the destruction of Jerusalem. But, significantly, while these narratives are situated in the time of the destruction, they do not usually give much attention to the cataclysmic occurrence as such. Though the actual destruction of Jerusalem is certainly implicit, the emphasis typically is different and reflects a mostly Christian bias in that it applies a perspective which relegates the historical occurrence to a mere frame for something that is conceived of as more important: most prominently, and mostly entangled with one another, the conversion of the (frequently Jewish) protagonist to Christianity, occasionally their martyrdom, and almost invariably the assertion of supersessionism―in effect, the progress of salvation history (Heilsgeschichte).
 
            Specific manifestations of, and variations to, this pattern frequently arise from their respective denominational origin. In fact, since the latter half of the nineteenth century, these historical narratives―as suggested throughout this chapter―often need to be seen as interventions in the Kulturkampf which still reverberated even in its aftermath. Examples of the proliferating genre are: Emanuel: Historische Erzählung aus der Zeit der Zerstörung Jerusalems (1849; Emanuel: A Historical Tale of the Time of the Destruction of Jerusalem) by Philipp Körber;573 Juda: Erzählung aus der Zeit der Zerstörung Jerusalems durch Titus (1870; Juda: A Tale of the Time of the Destruction of Jerusalem by Titus) by Adolf Jauß;574 Das Haus Hillel: Historischer Roman aus der Zeit der Zerstörung Jerusalems (1879) by Max Ring, a writer of Jewish heritage, which is discussed in detail in chapter IV;575 Maria: Eine Erzählung aus der Zeit der Zerstörung Jerusalems (1889; Maria: A Tale of the Time of the Destruction of Jerusalem) by J. Paulus;576 the second edition of Sebregondi’s Nekodas was also published with the new subtitle Eine Erzählung aus der Zeit der Zerstörung Jerusalems (1891); Berenice: Historischer Roman aus der Zeit der Zerstörung Jerusalems (1893; Berenice: Historical Novel of the Time of the Destruction of Jerusalem) by Heinrich Vollrat Schumacher, which is scrutinized in the final digression of this book;577 Der Tempelhauptmann: Historische Erzählung aus der Zeit der Zerstörung Jerusalems (1899; The Commander of the Temple Guard: A Historical Tale of the Time of the Destruction of Jerusalem) by Anton Ohorn;578 and Hanani: Erzählung aus der Zeit der Zerstörung Jerusalems (1905; Hanani: A Tale of the Time of the Destruction of Jerusalem) by Adam Josef Cüppers, previously briefly discussed as an adaptation of an earlier French novel. In 1913 appeared also a new translation by A. Rehberg-Worden of Croly’s Salathiel with the new title Ein neuer Ahasverus: Roman aus der Zeit der Zerstörung Jerusalems (A New Ahasuerus: A Novel of the Time of the Destruction of Jerusalem).579
 
            The prominence in these subtitles of the historical occurrence is an indicator of its popularity and of the wide-ranging familiarity of potential, frequently young, readers with the subject of the destruction of Jerusalem. The repetitive subtitle furthermore suggests a certain formulaic quality informing all of these texts. Ihlenfeld’s treatment of the subject, though she also adopted many of the established topoi, is nevertheless idiosyncratic in its elaboration of a nationalistic agenda which is a typically Protestant preoccupation. Her novel is divided into two parts, the first of which is set in Jerusalem during the time of its destruction, while the second part follows the protagonist to Rome. In this respect, the trajectory of Ihlenfeld’s narrative is similar to the novels of Palmié, Magon, and―published in the year before her own―of Spillmann. The author moreover employs the established formula of a young Jewish woman being rescued by a Roman―in Ihlenfeld’s novel, the eponymous Ruth and the centurion Antonius Arrius; their separation and, after the destruction of Jerusalem, the enslavement and deportation to Rome of the Jewish woman; their eventual reunion and conversion to Christianity; and, finally, their conjugal union; frequently, the Roman is, moreover, a friend of Titus―like Antonius―or at least highly regarded by the imperator.
 
            As in other literary engagements with the destruction of Jerusalem, Josephus is given some prominence in Ihlenfeld’s novel.580 The author, like others before her, interrogates the Jewish historian’s motives. She suggests that his prophecy of the succession of Vespasian to the throne of the Roman Empire was a political calculation, meant not only to secure the goodwill of the Flavians toward himself but also, as was previously claimed by the German Jewish historian Isaak Markus Jost, to protect the remnant of his people.581 More importantly, however, in contrast to Kleebeck, who utilized the historical figure to authenticate the post-biblical history of Israel as salvation history, Ihlenfeld uses Josephus to emphasize the difference between prophecies of divine origin and as manifestations of political exigency. Following on the brief description of the destruction of Jerusalem toward the conclusion of the first part of her novel, the author confirms: “Everything came to pass exactly as the Lord Jesus Christ had prophesied: Jerusalem was completely razed.”582 Effectively demystifying the Jewish historian’s account, she then reflects:
 
             
              [Josephus] wrote the history of the Jewish war.―Whether the fate of his nation strongly touched his heart?―Who can tell!―He was shrewd;―he safeguarded his advantage and through his prophecy was spared not only his life but gained his freedom and the favour of powerful Vespasian.
 
              Did the divine spirit really reveal to Josephus the future?―Who knows!―Josephus was well-travelled. He knew countries and people. He had lived at the court of the tyrant whose cruelties were without bounds, who did spare neither his own mother, nor his spouse and his aged teacher. Could not then the penetrating, calculating Josephus recognise that enough was enough, that Nero’s discontented peoples should shake off his yoke and should pass judgement on him themselves?583
 
            
 
            Significantly, this appraisal of political discernment and pragmatism follows not only immediately on the affirmation of the truthfulness of the prophecy of Jesus but also concludes the first part of the novel. As such, it appears to mark the boundary between the biblical and the post-biblical, between the word of God and the word of men, which was cemented with the destruction of Jerusalem and the Temple and which saw the Jews pushed to the margins of salvation history.
 
            In contrast to Palmié’s Rufus, no catastrophe occurs at the end of the novel; rather, similar to Spillmann’s Lucius Flavus, the loving couple retire to an idyllic life which allows them to live their faith. As in Spillmann, where Tamar’s father Rabbi Sadok, now baptized Cornelius, fulfils the apostolic mission by producing copies of the gospel, in Ruth, too, it is one of the converted Jews, the eponymous heroine’s brother, David, who follows the missionary imperative; the Great Commission is in fact explicitly articulated in the novel in a retrospective on the apostle Paul: “Go ye therefore, in all the world and teach all nations, baptizing them in the name of the Father, and of the Son, and of the Holy Ghost.”584
 
            Yet whereas Spillmann extols the triumph of the Catholic Church, Ihlenfeld emphasizes the hope for redemption and, more specifically, also the promise of redemption to the Jews. In the end, David goes into the world to preach the gospel in fulfilment of Isaiah 9:2, with which the novel concludes: “The people that walked in darkness have seen a great light: they that dwell in the land of the shadow of death, upon them hath the light shined.”585
 
            Ihlenfeld replicates Palmié’s use of Isaiah in emulation of the practice of Pietist missionaries to the Jews who sought to achieve their objective with the re-interpretation of the messianic promise. The passage from Isaiah not only suggests the Jews to be the “people that walked in darkness” but that it is the mission of the convert David to make them see the light of the Christian Messiah. As would have been known to any reader familiar with the prophetic book, in its original biblical context the passage introduces Isaiah’s prophecy of the Kingdom of Peace (Friedensreich), synonymous with the Kingdom of God, which reverberates with Ihlenfeld’s text and which in the Christian exegetic tradition has always been understood to refer to Jesus as the Son of God:
 
             
              For unto us a child is born, unto us a son is given: and the government shall be upon his shoulder: and his name shall be called Wonderful, Counsellor, The mighty God, The everlasting Father, The Prince of Peace. Of the increase of his government and peace there shall be no end, upon the throne of David, and upon his kingdom, to order it, and to establish it with judgment and with justice from henceforth even for ever. The zeal of the Lord of hosts will perform this. The Lord sent a word into Jacob, and it hath lighted upon Israel.586
 
            
 
            Significantly, there are no mixed characters in either Ihlenfeld’s or Palmié’s novels, which to Uechtritz signified the manifestation of Protestant individualism and the power of conscience. In Ruth, for instance, in stark contrast to the internally conflicted Eleazar in Uechtritz’s eponymous novel, David insists:
 
             
              I was among the Zealots, father, yet in their atrocities I never took part. Always, I took care not to take any stolen goods; I not even shared their food with them, and was I never so famished, because I realised that whatever they owned was ill-gotten goods. Long since have I seen through the Zealots; they disgust me. Yet I stayed with them to defend the city.587
 
            
 
            The seed of David’s conversion is planted as he witnesses the death of his newly converted parents in the burning Jerusalem. His faith in the Christian God begins to grow in him as he is sold as a slave and, finally, re-enters the narrative toward its conclusion as a galley slave. Rescued from this fate by Antonius and Titus, he explains to them his spiritual progress:
 
             
              With suspense and interest they all listened as he told them about his arrogance and his sins as a fanatical Jew; then about his doubts and of the calamity that had come over him and his people; and how in the profound abstraction and confusion of his innermost heart, how in the worst plight and the greatest misery the Saviour revealed Himself to him, Who gave him succour in all troubles and delivered him so gloriously.588
 
            
 
            The destruction of Jerusalem and the Temple emerges from his account, which once again in a Protestant spirit also emphasizes the individual and its connection to the collective, not only as a punishment, but as the starting point of the trajectory toward salvation. It is an admonition also to the contemporary reader, and, more specifically, to the Jewish reader. The deliverance experienced by David is thus implicitly also offered to his people; it is the underlying motivation for his mission to “the people that walked in darkness.”
 
            As in Palmié’s Rufus, the description of Christian rituals in Ihlenfeld’s novel evokes the simplicity of Protestant religious practices as opposed to what Wagner had called Catholic embellishment. The worship of the Christians in Rome whom Ruth secretely joins after her enslavement and deportation is characterized by a hymn that is “serious and solemn and that goes to one’s heart.”589 The venue is stark in its simplicity, “in the whole room no ornaments could be found, the walls were whitewashed and the floor was covered with stone slabs; the cross, too, was without any ornament.”590 The author emphasizes the community of the early Christian congregation, which reminds Ruth of the closeness of her own lost family in Jerusalem: “It was true that the simple room could not compare with the stately chambers in the palace of Simon in Jerusalem; nor really, as a place of worship, with the famous Temple on Moriah; but the faithful knew that the Highest was present at their worship and that the Saviour was in their midst.”591 Important are not the externals, but―in implicit allusion to Matthew 18:20―the community and presence of the Lord: “For where two or three are gathered together in my name, there am I in the midst of them.”592
 
            The sermon―about the love of the Savior and the imitation of Christ―includes a homily on the miracle of Jesus making the blind see again.593 It is applied to the faith of the Christians and reflects implicitly back on the trope of the alleged blindness of the Jews, derived from the apostle Paul’s Epistle to the Romans.594 As in Palmié’s Rufus, the celebration of the Lord’s Supper is also mentioned, though it is not described at length by Ihlenfeld.595 Her emphasis is on the loving community of the Christians, which is encapsulated in the communion but which is more palpably articulated with Ruth’s inclusion in the rituals of the Christian community to whom she reveals herself to be the niece of the apostle Paul.
 
            Finally, Ihlenfeld extolls in the Protestant spirit the significance of the word. Still in Jerusalem and after the Christians have withdrawn to Pella, Ruth and her old slave Iras draw strength from fragments of Scripture left with them:
 
             
              Ruth read aloud from the Epistle of the Apostle [i.e., the Epistle to the Philippians], and Iras listened with affectionate reverence to the holy doctrines which her favourite Saul had bequeathed to Christendom as a memory. They also read the other texts in pious devotion and rejoiced in their faith.596
 
            
 
            The power of the divine word is extolled more explicitly toward the conclusion of the novel, when Ruth and Antonius realize that they should withdraw from the world: “A great force is the gospel,” Ruth avers, and adds: “on miserable soil, drenched in blood, it raises a Kingdom of Peace.”597
 
            The Kingdom of Peace (Friedensreich) is a frequent preoccupation of Protestant historical novels during the Kulturkampf period.598 In Ihlenfeld’s Ruth, the notion is also very prominent. Ruth’s attribution to the gospel of raising the Kingdom of Peace implicitly offers an answer to Titus, who is drawn extremely positive in the novel. Appalled by the brutality of the siege of Jerusalem, the imperator acknowledges the inhumanity of war and deprecates the glorification of military fame:
 
             
              When shall war cease forever?―Wherefore is war?―It is true, it brings fame,―yet also unspeakable misery, and many men it carries away! […] Oh, would there was on earth a Kingdom of Peace that admits all men as brothers!599
 
            
 
            Yet, the Kingdom of Peace cannot, as the novel suggests, be achieved by human agency. It is only within the divine plan of salvation that it can be raised―and the vehicle of revelation is the gospel. Intriguingly, Ruth’s assertion of the agency of the gospel circumvents the apocalyptic scenario elaborated in the Book of Revelation.
 
            As has been indicated, another signifier of the Protestant provenance of Ihlenfeld’s Ruth is its articulation of German nationalism. The critical consensus on the German national movement of the nineteenth century suggests that it was strongly informed by religious ideas.600 While initially interdenominational, it soon came to be dominated by Protestantism which led to the denominational dualism that found its most palpable expression in the Kulturkampf. Accordingly, as observed by Hirschmann in relation to the historical novel of the Kulturkampf period, Catholic fiction tended to employ a sentimental pathos, while Protestant fiction frequently adopted a national pathos.601 Though Ihlenfeld does not, in her novel as a whole, promote the appreciation of the warlike, aggressive, and heroic, which Hirschmann noted as a distinctive feature of Protestant historical novels of the Kulturkampf period,602 Ruth includes a long digressive chapter that infuses the conversion narrative with a strong national pathos.
 
            The insertion of such a pronounced nationalist perspective is unusual in the corpus of texts dealing with the destruction of Jerusalem. While de Waal, too, includes in his novel a muted perspective on the Teutons, in the Catholic context, in which nationalism was castigated as divisive (see, e.g., the Abbé Gaume), nationalistic sentiments are usually carefully avoided. Ihlenfeld, in contrast, gives much prominence to one of the constitutive myths of German national unification, which she elaborates as the basis not only of a perplexing analogy between Jews and Germans that construes Rome as their common enemy in the past, but―at least implicitly―also of a continued dichotomy between Rome and Germany, in which Rome is understood as a metaphor for the Catholic Church.
 
            The topic of nationalism is broached early on in the novel when Ruth is rescued outside the walls of Jerusalem by Antonius from the unwanted attention of some gladiators on furlough. Ruth’s fierce nationalism emerges in the ensuing conversation in which she tells the Roman that his nation is to be punished by the Lord for its pride and the misery it brings on all the other nations. Unconcerned, Antonius responds: “the weak must yield to the strong, that is the way of the world, and thus Rome became ruler of the world”; he insists: “The God of War rules the world.”603 The Roman’s arrogance, articulating contemporary social Darwinist tenets, provokes Ruth’s indignation: “Proud Roman, believe me, I, too, am proud of my nation! Israel was already mighty when Rome was as yet unknown und small.”604 Antonius in turn derides Israel’s greatness as a thing of the past and insists that the present belongs to Rome, to which Ruth retorts:
 
             
              “And the future, the future―,” she interrupted him with joyful enthusiasm. Her shining gaze rested at the same time in the distance on the mighty edifice of the Temple, that, on the top of Mount Moriah, towered above everything, and whose battlements sparkled in the last gold of the evening sun. She thought of the promised Messiah who would soon appear to restore the Kingdom of Judah, her Judah, and make it mighty and great.605
 
            
 
            Ruth’s elation articulates the political hopes attached by the Jews to the Messiah of which the magnificence of the Temple is suggested to be a material symbol.
 
            Ruth’s faith in divine providence is contrasted with the centurion’s belief in fame; a fame that, to Antonius, justifies Roman aggression because it promises immortality, but which is later questioned even by Titus in cognizance of the cruelty and misery of war. The notion of martial fame is implicitly also challenged in the novel by another, Christian, conception of fame. It emerges that Ruth’s maternal uncle, whom she never met, was ostracized by the family and, still alive, was declared dead. Interrogating the slave Iras, Ruth finds out that the old woman remembers Saul as a child and recounts that it was the little boy’s desire to become as famous as Alexander the Great. But what became of Saul neither of them knows; instead of fame, his fate seems to have been oblivion. It is only when Ruth and Iras help an old man, who turns out to be a Christian, that they learn of Saul’s dramatic conversion to Christianity and his exploits as Paul the Apostle:
 
             
              Know then that he whom you love, whom you raised to manhood, has become a blessing for all humanity of all times. His fame shall never fade and centuries hence, millennia hence, his name shall be praised and shall eclipse the names of great kings and heroes, such as Alexander of Macedonia and Caesar!606
 
            
 
            The story of Clement (Clemens), the old Christian, is one of several conversion narratives integrated into the novel. Of Roman descent, he was the turnkey at the prison in Philippi in which Paul languished, but was converted by the apostle’s faith and by his supernatural liberation. Touched by Ruth’s fierce religious nationalism, Clement gently seeks to disabuse her of her delusion. Explaining Jesus’s prophecy of the destruction of Jerusalem, he nevertheless suggests in analogy to Paul a redemptive turn through the envisioned conversion of the Jews:
 
             
              His words rang with boundless friendliness and pity, as he now said to her: “How you now stand before me, irate and agitated, the true image of your people!―Yet also those who are proud must yield to Him.―He can tame the lion,―He, Who turned Saul into Paul!”607
 
            
 
            Clement promotes a strongly Christological faith which rests on the principle of the justification by faith, represented by the author through the old Christian as the epitome of Pauline theology and which is another indicator of the Protestant provenance of Ihlenfeld’s Ruth.608
 
            After having been paraded at the triumphal entry of Titus in Rome, Ruth—like her brother―is sold as a slave. In the household of a haughty Roman widow, she is protected by the withdrawn and mysterious Astrid. The taciturn old woman, respected and feared by her fellow slaves, looks after the frightened girl and facilitates her attendance at secret Christian meetings. Yet it is only as she lies dying that she bares her soul to the young Jewish woman. It emerges that the day is not only the holy Day of the Norns (Nornentag), the Germanic goddesses of fate, but that it is the anniversary of the day
 
             
              when Germany broke the Roman yoke and annihilated the Caesar’s legions; when Rome for the first time trembled before the mighty nation that obstinate and strong and with simple morals roams its forests and that, once the time will have come, will wreak destruction on Rome.609
 
            
 
            As Astrid unfolds her narrative, it emerges that she was the foster sister and closest friend of Thusnelda, the wife of Arminius, or Hermann, the Cheruscan who led the Germanic coalition to victory against the Romans at the Battle of the Teutoburg Forest in 9 CE. Hermann is exalted by Astrid as the German redeemer;610 associating the notion of the Messiah, this is one of a number of parallels elaborated by Ihlenfeld between the Jews and the Germans which defy a more or less straightforward antisemitic reading of the novel as it has been proposed by Wilhelmi.611 The redemption offered by Hermann is, moreover, political and it, like the Jewish expectation of the political Messiah, eventually fails; the suggestion is that, once they will have accepted the spiritual redeemer, Jesus Christ, the Germans will fulfil their destiny as a people chosen by God. Like the Jews, suffering under Roman rule, the Germanic tribes, too, are divided; yet like the Jews, they eventually unite in their fateful rebellion against their oppressors. Like the Jews, the Germans trust in divine providence decreeing their victory. Like the Jews, the Germans, it is suggested, ultimately believe in one God, the Allfather (“Allvater”; i.e., Wodan). Ihlenfeld even invents Alwin, the singer, who in parallel to Josephus chronicles history.612 And, finally, like the Jews, the Germans are a stiff-necked people, of which the figure of Astrid offers an example. Entreated by Ruth to convert to Christianity, the old woman refuses, saying: “You know not a German heart, then.”613
 
            Over the centuries, the myth of Hermann the Cheruscan was culturally extremely productive in Germany and found a plethora of articulations in literature, art, and music.614 Its popularity reached its zenith in the eighteenth and nineteenth centuries, when the myth of the Germanic military leader was tied to the emerging German nationalism. After the foundation of the German Empire in 1871, the Hermann myth suggested a meaningful continuity with early Germanic history: It offered the anachronistic identification of contemporary Germans with the ancient Germanic tribes and of contemporary Germany with the imaginary of an ancient Germania. Perhaps the most influential manifestation of the Hermann myth in the nineteenth century was the monument to the Cheruscan warrior that was dedicated to the German people in 1875 in the presence of Emperor Wilhelm I and an estimated thirty thousand “monument pilgrims.”615
 
            The colossal structure near Detmold, rising to a height of almost 57 metres, had first been conceived in 1838 by its creator, Ernst von Bandel. It celebrated German unity in the face of external enemies―of the Romans in antiquity, and of the French in the Napoleonic Wars and the Franco-Prussian War of 1870–71, the latter of which resulted in the creation of the Empire. The Hermann monument implied a collective past that invoked national cohesion and unity and evoked and consolidated the notion of a national identity. In this way, it became a symbol of the foundational myth of the German Empire that exhorted the Germans to defend their unified nation against external enemies.
 
            The alleged historical parallels of Arminius routing the Romans and of Wilhelm vanquishing the French served, more specifically, to legitimate the national project and to demarcate collective German identity against alleged external enemies, in particular against the French, which were styled as the hereditary enemy (Erbfeind).616 Yet the monument and its manifestation as a media event were pitched in the spirit of the Kulturkampf also against contemporary Rome, i.e., against the Catholic Church and its faithful who were construed as internal enemies. While the Catholic press sought to offer its own ameliorating interpretations, the national-Protestant emphasis on the topicality of the Hermann myth and its monumental embodiment appears to have been very prominent in public discourse in Germany.617
 
            The inauguration ceremony in August 1875 was given wide coverage in the national (and international) press.618 Two very different visual representations by Knut Ekwall (also Ekvall) and Gottlob Theuerkauf, respectively, published shortly after the ceremony, give an indication of its scope and significance.619 In Ekwall’s illustration (see Figure 19), published in the widely popular magazine Die Gartenlaube, the monument appears in the background of the composition, slightly off-center toward the right. On its left and right huge trees form the background against which, in the left middle ground, rises the canopied imperial grandstand; it is faced, on the right, by a rostrum in the guise of a pulpit from which an orator holds forth. The space between these structures is completely filled with figures and, receding in the distance toward the monument, a veritable sea of flags.
 
            
              [image: Engraving which shows in the background the Hermann monument. The warrior is shown from behind, standing on the top of a round architectural structure. He leans on a shield and brandishes his sword. In the left middle ground, a grandstand with flags and pennants. The foreground is dominated by a profusion of people which extends in the middle to the monument.]
                Figure 19: Knut Ekwall, “Festscene bei der Einweihung des Hermann-Denkmals,” Die Gartenlaube 38 (1875): 640–1. (Public domain.)

             
            The actual statue faces west―toward France, rather than south, toward Rome. Due to the terrain, the grounds laid out for the celebrations extended toward the rear of the monument. This arrangement is reflected in both Ekwall’s and Theuerkauf’s visual records. In relation to the statue, which was, after all, the main attraction, this creates a strange effect, inasmuch as it is seen only from behind; at the same time, however, it suggests the throng of visitors to follow the Germanic warrior as he brandishes his sword toward France, though the crowd in Ekwall’s woodcut, in contrast to Theuerkauf’s, is unruly and embodies no military order.
 
            The Swedish-born artist included in the right foreground among the figures in his teeming composition a hawker who carries plaster statuettes of the warlike Cheruscan and replicas of the monument as a whole on a tray on his head. They are astutely arranged in a way which allows the artist to depict the Hermann statue also from the front and in both its left and right profiles; due to the perspective, the plaster Hermanns are moreover the same size as the statue in the background. At the same time, however, the proliferation of statuettes creates a disconcerting effect in that it suggests a confusion among the various white Hermanns of different size which almost seems to mock the dark silhouette of the monument looming in the background. The replicas amid the multitude might, moreover, also be read as a challenge to any internal enemies of the German Empire, an issue that was broached in the opening speech of the ceremony by General Superintendent Adolf Koppen of the Protestant Church of the Principality of Lippe.
 
            Ekwall moreover included a group of three young women in the throng whose response to the plaster casts appears to suggest paradigmatic patterns of popular appreciation of the monument. One of the young women has purchased a small plaster replica and, holding it at arm’s length, gazes dreamily at it; next to her, another young woman remains more aloof, though Ekwall only shows her in quarter profile from behind; the third of the young women looks up at the statuettes and replicas on the tray with an ambiguous expression that might be read as either petulant or wistful. That these responses to the monument are gendered and generational suggests a trivializing and potentially even mocking dimension to the romantic appeal of the figure of Hermann and the concept of national unity it associates.
 
            The simulacral aspect emphasized by the artist moreover challenges the connection of the monument and its replicas to reality. It suggests the dissociation between the imagined past and the construction of the present: Some irretrievable reality has been given shape in the projection of an idealized imaginary of Germanness with the monument, which itself has been copied in a proliferation of simulacra, and copied again in Ekwall’s print. The simulacrum, as Jean Baudrillard argues, induces the belief in the existence of a reality that lies outside it. Yet this reality no longer exists; rather, it belongs to the hyperreal order. As a sign without an original referent, it conceals “the fact that the real is no longer real.”620 At least implicitly, the artist’s woodcut is thus a subversive reminder of this dissociation.
 
            To the detail of the plaster casts Ekwall added other observations which reinforce the commercial and tacky dimension of the celebrations: he includes waiters with huge trays of beer tankards and baskets of wine bottles; people perspiring in the sweltering August heat and from the liberal consumption of alcohol; as well as a hawker of commemorative medals, which he has pinned all around an opened umbrella.621 The emphasis on commercial transactions and the visual dissipation of the monument severely challenges the seriousness of the national moment.
 
            Theuerkauf’s woodcut in Über Land und Meer is much more formalized and eschews the representation of such critical details and of the boisterous confusion in which Ekwall delights in his composition, which is advertised in the caption as having been “recorded according to nature.”622 Both illustrations, as internal evidence suggests, represent different stages of the proceedings, which may explain the more rigid order depicted by Theuerkauf earlier in the morning during the opening speech of General Superintendent Koppen, who is portrayed on the rostrum. Ekwall, in contrast, shows the closing speech of Counsellor of Justice Otto Preuß.
 
            In contrast to Koppen, Preuß was careful to avoid any divisive rhetoric. He invoked the unity of the Empire and represented both Hermann and Wilhelm as heroes of national unification.623 Yet, the account of the ceremony in the official Fürstlich Lippisches Regierungs- und Anzeigeblatt jarred noticeably with his conciliatory speech, which it reproduced. Rather, echoing the Kulturkampf rhetoric introduced by Koppen to the occasion, of whose speech it included a summary, it ended on an openly acerbic note, invoking a covenant under the leadership of “our heroic Emperor” against “the vipers of Rome.”624 The report by the writer Rudolf Scipio in Die Gartenlaube―which was accompanied, and to some extent subverted, by Ekwall’s non-denominational illustration―similarly understood the monument to be
 
             
              an exhortation to hold high the banner of national liberty and independence, no matter whether the arms with which the fight for these ideals is waged are similar to the sword of Arminius or whether they are the arms of the free spirit with which we today, after two thousand years, once again fight with the battle cry: “Against Rome.”625
 
            
 
            The articulation of these anti-Catholic sentiments reflected the trajectory of Koppen’s speech, which was “pervaded with the most fiery enthusiasm,” as the popular magazine Über Land und Meer noted with wry irony.626 The reformed pastor implicitly denounced Catholics as internal enemies of the Empire who threatened the cohesion of the nation, its “Protestant liberty,” and its sustenance through divine providence.627 The principle of divine providence was established by the churchman as the main focus of his deliberations in relation to the scriptural base of 2 Chronicles 32:8 in affirmation of the German national project and its divine legitimation: “but with us is the Lord our God to help us, and to fight our battles.”628
 
            While never made explicit, and potentially not even intended, Koppen’s national-Protestant speech moreover suggests a number of poignant analogies to the Chosen People and, arguably, the destruction of Jerusalem, which implicitly reverberates as a nightmare specter of cataclysmic annihilation in the background. The most obvious analogy―very similar to that elaborated by Ihlenfeld in her novel a quarter of a century later―is the imaginary of the German people, like the ancient Israelites, living securely in a close covenant with God; the continued favor of the Lord may only be suspended as a punishment for transgression, which manifests itself, as in the biblical precedent, in apostasy:629
 
             
              Only a German people degenerate in apostasy would drop the sceptre. For in conjunction with trust in God, the right self-assurance; in conjunction with pious faith, brave courage and the readiness happily to die should fail, if it were incumbent to fight for the fatherland and to perish. If we Germans remain faithful to our God, then will we learn at any time: but with us is the Lord our God to help us, and to fight our battles.630
 
            
 
            The adherence to Catholicism, Koppen implies, is a transgression against the true faith; Catholics, he moreover suggests, sow discord.631 The specter of internal discord finds its parallel in the disunity of the Jews on the eve of the destruction of Jerusalem which, as has been discussed, carries strong associations of a divine judgment for the continued rejection of the true faith and of the abandonment of the Chosen People by the Lord. It is thus a powerful warning example.
 
            A final parallel, entailing a shift of perspective, is the belief that the Prussian King Wilhelm I acted, like Titus, as an instrument of the Lord’s will in the Franco-Prussian War. Koppen (mis-)quotes Wilhelm’s well-known telegram about the decisive German victory at Sedan to his queen, Augusta von Sachsen-Weimar-Eisenach: “What a turn of events through the guidance of God.”632 The pastor’s deliberately inaccurate quotation―which substitutes “guidance [Führung]” for “providence [Fügung]”, which was the Prussian King’s original choice of word―was a common emendation within the national-Protestant milieu.633 It reflects the appropriation of current events and their mediation in an effort of establishing Protestant political and cultural hegemony in the emerging German Empire through the creation of a narrative that projected the belief in the active intervention of the Lord in the destiny of the German nation as it was also articulated by Koppen.
 
            The pastor moreover conflated the well-known sentence with a passage from a letter Wilhelm wrote to Augusta on the day after the French surrender:
 
             
              I bow before God Who alone chose me, my army, and my allies to accomplish what has come to pass and Who appointed us to become the instruments of His will. Only in this sense may I comprehend the work, so as to praise with humility God’s guidance and His mercy.634
 
            
 
            The salvific significance within a divine plan extracted by Koppen from the Prussian King’s words is utilized by him once again to legitimate the ensuing unification of the German nation and to support the Protestant claim to God’s active guidance.
 
            Wilhelm’s avowed submission to the divine will in relation to the overwhelming military success of the campaign in France was also taken note of in the Catholic press. Less than three weeks after the German victory at Sedan, on September 21, 1870, the Viennese journal Der Pilger, according to its subtitle a Familienblatt für alle Stände (The Pilgrim. Bulletin for Families of All Estates), that was edited by Franz Xaver Schumacher, also attributed salvific significance to the words and actions of the Prussian King. Yet, unsurprisingly, the Catholic author’s interpretation was predicated on a contextual reconfiguration of the parameters and envisaged a very different trajectory. Schumacher celebrated the Prussian King as “executor of the divine judgement” meted out upon Napoleon III for his support of the Italian patriotic movement and the withdrawal of French troops protecting the Papal States against the army of the Italian King Vittorio Emanuele II.635 While Schumacher implicitly indicated some doubts about Wilhelm’s sincerity, he nevertheless quoted the same passage from the Prussian King’s letter and praised the monarch for acknowledging that he was merely an instrument of the divine will.
 
            More contentious appeared to be the question of what exactly the will of the Lord was. Schumacher challenged Wilhelm to find out and to continue to fulfil the true will of God; other than Napoleon III who also considered himself an instrument of the Lord, but then turned against Him and was therefore punished by another of His instruments―i.e., Wilhelm. Schumacher felt he knew what the will of God was. He held forth:
 
             
              The King of Prussia is at the gates of Paris. Will he recognise the will of God better than his prisoner, the vanquished of Sedan? Everything depends on this with regard to the future of the King and the future of Germany. The first sure sign that the victor of Sedan acknowledges the will of God would be an energetic step in support of the Pope, the second would be his return to the bosom of the only true Church. If he does not recognise and fulfil it, he, too, shall have been no more than a temporary instrument in the hand of the Lord, which the Lord shall shatter once it is of no more use to Him, so as to call upon another One as executor of the divine will, a Christian hero who understands the meaning of the angelic song of praise: “Glory to God in the highest, and on earth peace, good will toward men!”636
 
            
 
            Schumacher was quickly disabused of his illusions if, indeed, his recommendations were meant seriously. As he was still denouncing Vittorio Emanuele II as the Antichrist and prophesied his imminent judgment under the walls of Rome, these very walls had already been breached on the day before and the city had been captured by the Italian forces, news of which may have reached Vienna too late for the press.637
 
            Although it may have taken him a little longer to realize it, Schumacher’s hopes for the return of Wilhelm to the bosom of the Catholic Church were equally futile. By 1875, when the Hermann monument was inaugurated, the Kulturkampf had reached its climax and Koppen, as discussed above, reclaimed the words of the Prussian King, who was now also the German Emperor, in support of a Protestant construction of German nationhood under divine guidance which effectively excluded Catholics.
 
            While not of immediate obvious relevance to Ihlenfeld’s novel about the destruction of Jerusalem, discourse on the Hermann myth and, more specifically, the Hermann monument nevertheless has a bearing on the interpretation of Ruth. Effectively, by writing her novel into this discourse, the author activated its potential of signification also for her own text. In Ruth, Astrid articulates in her retrospective on the events preceding the battle between the Germanic tribes and the Romans and on its aftermath constitutive stereotypes of the Hermann myth which translate easily into the contemporary national-Protestant stereotypes which proliferated at the height of the Kulturkampf in relation to the Hermann monument.
 
            Astrid maintains that as a result of Roman rule “German customs and morals were more and more driven out”;638 moreover: “Free German men, who were too proud to acknowledge any master, had to bow their necks under the yoke of bondage.”639 The Germanic desire for freedom is eventually the driving force which allows Hermann to unify German resistance to the Roman yoke. “Do you not know how a German heart feels the disgrace of having to serve foreign masters?,”640 the Chatti tell him, to which he responds: “I, too, am come to fight for freedom. Almighty was the power that drew me from Rome, which I despise so profoundly; homeward, to my beloved mountains, to my simple people with its pure, noble customs and morals.”641
 
            The sword brandished by Bandel’s Hermann atop the colossal monument on the Groteburg, seven meters long, carries the inscription: “German unity [is] my strength, / My strength [is] Germany’s might.”642 The assertion of German unity is indeed, as discussed, one of the main objectives of the monument, no less than of the foundation myth of the Empire. It is also reiterated by Ihlenfeld. Her Hermann maintains: “And as soon as we are of one mind, we shall also be strong. Is there another nation in the world that is like unto the German in pride, courage, and bravery? The Allfather is with us and shields his German people!”643 This avowal of national greatness and the absolute faith in divine providence articulates in condensed form the essence of General Superintendent Koppen’s opening speech at the inauguration ceremony of the Hermann monument. It is also, as suggested above, one of the points of intersection between the Jews and the Germans elaborated by Ihlenfeld.
 
            In the novel, a wise woman (“Alraune”) prophecies to Hermann the greatest earthly bliss, but that it will not last long. Yet, she also tells him: “you shall be immortalised!―For as long as one German shall yet live on German soil, your name shall be praised, your fame shall be sung!”644 The monument is one manifestation of this immortalizing commemorative practice, tied to the projection of national perpetuity; it is estimated that by 1900, just after the publication of Ihlenfeld’s novel, the annual number of “monument pilgrims” exceeded twenty-two thousand.645 Ihlenfeld’s novel is another manifestation of the commemoration of Hermann. The author returns here to the concept of fame. But this is yet another form of fame. It is not the Roman fame, extolled by Antonius and predicated on voracious military aggression; nor is it the spiritual fame achieved by the apostle Paul. The fame envisaged here creates transcendence because it is anchored in the divine plan of salvation. As such, it is envisioned by the author in parallel to the fame of the Chosen People, yet it reflects the transformation into the soteriological reality of the new covenant.
 
            When Astrid tells Ruth of the fate of Hermann and Thusnelda’s son Thumelicus, who died in young years as a gladiator, she curses Rome: “Miserable Rome, now thou feelest so safe! The noble stem, before which thou trembled’st, it fell; its flourishing branch thou hast cut off, yet it shall not be to thy gain!―True it is that Hermann had to perish, and his lineage,―yet Hermann’s spirit lives on in the German people and shall never die.”646 This is an articulation of the author’s interpretation of the present through the past and, no less important, of the past through the present which reflects the utilization of the Hermann myth as a foundation myth of the German Empire which emphasized national unity and cohesion.
 
            The historical Hermann succeeded only briefly in cementing a coalition of Germanic tribes against the Romans. Eventually, he became a victim of internal discord, as it raged also among the Jews at the time of the destruction of Jerusalem; he was murdered by his own kin. Even at the height of his power, he had to fear the treachery of his rivals. Thusnelda’s father Segestes, the scheming villain in Astrid’s narrative, was a collaborator of the Romans. After his betrayal of the Germans to the Romans, when they once more dare to invade Germania, he delivers his daughter and Astrid as hostages to the Roman imperator Germanicus, who parades them at his triumphal entry into Rome. Suffering the disgrace of captivity, Thusnelda prophecies the utter destruction of the Roman Empire at the hands of the Germanic tribes. “We shall die, wane on Roman soil,” she confides to Astrid:
 
             
              yet the German people shall wax mighty and mightier still. Heroes shall flourish, like Hermann, and then they shall come, the Germans, across the high snowy mountains. Italy, they shall trample, and Rome shall be destroyed.647
 
            
 
            Considering the analogy between the ancient Romans and the contemporary Roman Catholic Church elaborated in public discourse on the Hermann monument, it seems more than likely that Ihlenfeld, too, invokes the same contemporary dimension in her novel beyond the historical destruction of the Western Roman Empire by the Visigoths and Ostrogoths in the fifth century.
 
            Astrid’s relation and the magnificence of her thoughts induce Ruth’s reverence (“Verehrung”).648 Considering her own earlier fierce nationalism, this reinforces the analogy between Jews and Germans, but it suggests at the same time that the Germans, other than the Jews, will ultimately triumph over Rome. Yet this triumph must be transformed into a Christian triumph which cements the notion of the Germans superseding the Jews and emerging as the new Chosen People in true, i.e., Protestant Christianity. The vehicle for achieving this is conversion.
 
            Yet Astrid, close to death, is still adamant in her faith to her gods though Ruth argues that Wodan, the Allvater, is the same God as the Christian God and that Valhalla is only another word for the place prepared by the Lord for his flock.649 She asserts that, following Ruth’s savior, Astrid will find there all those she loved. Ruth argues: “And all those, who prayed to their God here on earth, who looked up with yearning to the eternal home and sought salvation with ardent desire; all those, He wrested from the fetters of death.”650 Circumventing most of the five Protestant principles, this universal divine amnesty may be theologically dubious, yet Ihlenfeld has Ruth insist: “For love the Lord came to this earth, for the sake of grace does He wish to bless all men; only one sin shall He not forgive, that is the sin unto death, the blasphemy against the Holy Spirit.” This is, as Ruth explains to Astrid: “When a man elects to disregard the admonition of his heart, when he turns a deaf ear to the words of the Savior which by necessity must overcome him―.”651 Saved from this sin, Astrid eventually dies, sighing: “Allfather―to Thee, Jesus Christ!”652 And, as the text affirms: “Her soul hastened towards its home”653―just as Ruth had promised.
 
            Astrid’s conversion, circumventing and predating the eighth-century mission of St Boniface to the Germanic tribes, signifies the transition of the Germans into the new Chosen People which creates a new covenant between nation and God, as it had also been suggested by General Superintendent Koppen in his speech at the inauguration ceremony of the Hermann monument in 1875. Ihlenfeld’s novel in fact develops a new nationalist perspective on the soteriological significance of the Jews. They provide a model to German nationhood which is predicated on the chosenness of the Israelites and their fierce trust in God as the guarantor of their nationhood as it is articulated by the Jewish Ruth. The transgressive internal discord among the Jews and their rejection of the Savior is then symbolically overcome with the conversion of Ruth. When Astrid is converted by Ruth, the circle is closed: the Germans are construed as a newly chosen nation that adopts true Christianity and will thus triumph over the Roman Empire and over the Roman Catholic Church alike.
 
           
          
            Negotiating Between the Destruction of Jerusalem, Hermann the Cheruscan, and the Apostle of the Germans: Körber and Cüppers
 
            Both the Protestant Philipp Körber and the Catholic Adam Josef Cüppers, mentioned earlier as having contributed to the emerging genre of the novel of the time of the destruction of Jerusalem, also wrote novels about Hermann the Cheruscan; Cüppers moreover provided the libretto for Max Bruch’s oratorio Arminius (1875; op. 43).654 But neither of them brought the subjects of the destruction of Jerusalem and of Hermann the Cheruscan into conversation with one another. In fact, as far as I am aware, Ihlenfeld is the only writer to combine the two subjects in one narrative and to have them mutually reinforce the notion of German nationalism and Protestant hegemony. The literary engagements of Körber and Cüppers with the historical subject of Hermann the Cheruscan are nevertheless of interest in the context of this chapter, because they reflect―originating in the period before and just after the Kulturkampf and in a Protestant and Catholic milieu, respectively―very different responses to the Hermann myth which help to triangulate Ihlenfeld’s amalgamation of the foundational myth of the German Empire with the destruction of Jerusalem.
 
            Körber (1811–73), a teacher and cantor in a suburb of Nuremberg, was a prolific writer of young adult fiction.655 In the same year in which he published his Emanuel: Historische Erzählung aus der Zeit der Zerstörung Jerusalem’s (1849; Emanuel: A Historical Tale of the Time of the Destruction of Jerusalem), Körber published also a novel about Hermann, der Cherusker: Germaniens Befreier von der römischen Herrschaft. Historische Erzählung (1849; Hermann the Cheruscan: The Liberator of Germania from Roman Rule. A Historical Tale). While the author makes no direct reference in Emanuel to his novel about the Germanic warrior, the book curiously includes at the very end a steel engraving of “Hermann’s Aufforderung zum Kampfe” (Herman’s Call to Arms).656 Presumably a marketing ploy, rather than a mistake, Körber’s Hermann, der Cherusker in turn includes a steel engraving of “Julius Caesar’s Tod” (The Death of Julius Caesar), which rightly belongs into the author’s C. Julius Caesar, a historical novel which also appeared in 1849 with the same publisher and which includes a steel engraving of “Die Ermordung des Tiberius” (The Assassination of Tiberius).657 The connection between Körber’s Emanuel and Hermann, der Cherusker suggested by the illustration is thus tentative at best. There is nevertheless some thematic convergence between the two novels. Both focus on the misery of internal discord and on resistance to an external oppressor, provoked, as articulated in Emanuel, with the substitution of “the old venerable simplicity of our forebears” with “the presumptious morals and customs of the foreign oppressors.”658 It may well be that the author chose the historical subjects for both novels precisely for their relevance to the contemporary political situation.
 
            Körber’s Hermann predates the completed monument and, arguably, also the Kulturkampf. Rather, published in 1849, it must be read in the context of the revolutions of 1848–49. As explicated in a lengthy introduction, Körber’s novel―addressed to a young readership―construes a dichotomy between the alleged simplicity of the Germanic tribes and their yearning for freedom on the one hand and Roman civilization and imperialism on the other. Yet the author crucially maintains that the Germanic tribes acknowledged the “superiority of the spirit” of the Romans, which he implicitly identifies as the seed of civilization as it later evolved.659 In fact, the trajectory of his novel aims at the productive synthesis of both influences.
 
            In his introduction, Körber affirms the equality of all races and insists on the arbitrariness of their classification. Such a categorization, he maintains, was neither intended by the creator, nor may it be justified with the internal organization of the human body. More importantly, effectively rejecting contemporary racial theories, the author insists that the appetence of humanity’s “powers of the soul” for being educated does not depend on their geographical origins.660 When he refers as an example to the ancient Syrians, allegedly “long since degenerated through base bondage” under Roman rule,661 Körber’s point is to denounce the destructive effects of subjugation and oppression. The contemporary political significance of this claim in relation to the revolutions against the prevalent authoritarian systems in the German states is obvious. In relation to the ancient Germanic tribes and their alleged desire for freedom, it moreover reflects contemporary political efforts which were largely crushed with the failed revolutions.
 
            What Körber ultimately advocates is the mutually beneficial interpenetration of Roman civilization and Germanic freedom in peaceful coexistence. The author therefore emphasizes the significance of Roman civilization for the development of the free German spirit:
 
             
              In the time in which Hermann and his contemporaries lived, the minuscule foundation stones were laid for that future civilisation, and the subsequent violent wars destroyed once again what the ingenious mind of the Romans created here. Yet as the rough winter may well cover the seed grain and bend its first shoots; but must yield to the imminent mild spring in whose balmy breeze everything flourishes anew and more beautifully and sprouts up high; thus, what had been sown by Rome was still alive, despite the devastation of raging storms, and became the bud for the later blossoming and for the early morality of the low German lands.662
 
            
 
            Applied to contemporary developments, Körber’s is a conciliatory approach which pleads for measured progress without coercion. The ideal he envisages is effectively an unpolitical republic of letters, when he concludes:
 
             
              But Hermann’s fame could not be forgotten. It is him to whom the Germans need to thank for their fatherland, freedom, and peculiarity of culture and morality. Without Hermann, Germania would have become a Roman province and Germany, the heart of Europe, would not have become the formative place of the mind, not the hearth of thought.663
 
            
 
            Adam Josef Cüppers (1850–1936) was of a younger generation. He, too, was a schoolteacher, initially in Straelen, then in Essen, and finally as headmaster in Ratingen. Here, he moreover founded a vocational school and established a public library and an adult education center. Like Körber, Cüppers was extremely prolific; he wrote novels, plays, epics, novellas, librettos, and poems. Even Karl Muth (as Veremundus) conceded that Cüppers was, in fact, a “manly [männlich]” Catholic author of much promise who applied aesthetic ideals to his fiction.664
 
            Like Körber, Cüppers also develops in his novel about the destruction of Jerusalem no palpable parallel to his earlier Hermann fiction. As mentioned above, his Hanani was an adaptation of the Abbé Charles Guénot’s Hanani, oder die letzten Tage Jerusalems, rather than an original work; like the earlier text, it was published by Bachem in Cologne. Cüppers’ literary engagements with the historical figure of Hermann the Cheruscan are nevertheless of particular interest in the context of this chapter because they offer a direct response to the Hermann monument unveiled in 1875. His novel, first published in 1880, includes a frontispiece that shows a view of the monument. The Catholic writer’s Hermann―Arminius―der Cherusker, der Sieger im Teutoburger Walde: Heldengeschichte aus alter Zeit für Volk und Jugend (Hermann―Arminius―the Cheruscan, the Victor of the Teutoburg Forest: A Heroic Tale of the Times of Yore for the People and the Youth) is an obvious attempt in the face of national-Protestant appropriations, such as Koppen’s, to reclaim the figure of Hermann, both as a myth and as represented in the monument, as a symbol of an inclusive German nationalism which embraces also Germans of the Catholic faith.
 
            In the introduction to his novel, Cüppers invokes the monument explicitly and maintains―reminiscent of Körber―that Hermann’s memory will live on in perpetuity “for as long as German hearts beat, for what we are and what we have we owe to this deliverer of his fatherland.”665 Yet, in telling contrast to Körber, Cüppers, writing three decades later and from a Catholic perspective, in the immediate aftermath of the Kulturkampf, correlates the process of German national fulfilment not to education and philosophy, but to the rise of Christianity. “Dark are the days from which his [i.e., Hermann’s] image faces us,” he says, and, as he continues, he conflates the metaphor for the dearth of historical sources with religious imagery:
 
             
              As yet, the new light had not risen upon the earth that shone in the faraway Orient and that was to spread its lustre across the nations; Christ was still of a tender age, and our fatherland was cultivated only centuries later by Christians.666
 
            
 
            The Catholic writer invokes the rule of Christ over the world, a trope encountered also in Catholic fiction on the destruction of Jerusalem, such as the novels of Spillmann and de Waal or in Kaulbach’s frontispieces to Deutsches Hausbuch. At the same time, he implies the cultural agency of Christianity prior to the Reformation―i.e., of the Catholic Church―in the development of civilization in Germany. This, too, is a familiar trope that was employed, for instance, by Guido Görres.
 
            When Arminius (Hermann) is murdered in Cüppers’ novel by the henchmen of his uncle, his last words are:
 
             
              Unify, and Germany will be strong; no foe shall enter your shires, and the nations shall quake before you. But if the flames of discord rage in the land, then they shall come with the fetters of slavery and parcel out your inheritance, and your women and children shall groan.667
 
            
 
            Hermann dies kissing his sword, which is presented throughout the novel as a near mythical object; the author clearly had the monumental statue and its prominent sword in mind. He returns to it in the conclusion of his novel: Taking a conciliatory position in the immediate aftermath of the Kulturkampf, Cüppers promotes the integration of Catholics into the German nation with the admonition to take seriously Hermann’s call for unity. In the concluding sentences of his novel, he therefore once more refers to the contemporary Hermann monument:
 
             
              And now, after almost two thousand years; now, that once more a hereditary enemy of the German nation has been vanquished and Germany stands united as a strong empire; now, the name of the great hero has also been revived among his grateful people, and from giddy heights his statue looks down on the vales where once he broke servitude and preserved all that for his country in which it delights and of which it vaunts itself, and in the beams of the sun the gleaming words on his mighty sword meet us:
 
              “Germany’s unity, my strength!”
 
              An admonition to the nation and to each of her sons.668
 
            
 
            The interpretation of the monument as a call for internal unity promoted by Cüppers was previously also offered by Catholic papers in response to the Kulturkampf rhetoric with which the inauguration ceremony of the Hermann monument had been infused and which had been reiterated, and elaborated, in the Protestant press.669 The Catholic press, in contrast, sought to promote strategies of integration. The Kölnische Volkszeitung, for instance, as has been noted by Sebastian Knauer, suggested that the instrumentalization of the monument in the Kulturkampf contradicted the historical imperative of the Hermann figure. Arguing that, if anything, the myth―and in particular the murder of the Cheruscan warrior by his kin―revealed the blight of internal discord, the paper elaborated an alternative interpretation: It insisted that Hermann’s fate should inspire both Protestants and Catholics to settle their differences. The very existence of the German Empire, the paper intimated, depended on the resolution of the denominational conflict; the Hermann monument therefore called for the reconciliation of the two denominations.670
 
            The anonymous article in the Catholic Kölnische Volkszeitung reads almost like a blueprint for Cüppers’ Hermann―Arminius―der Cherusker. Ihlenfeld followed a different nationalistic agenda. The betrayal of Segestes, who collaborates with the Romans, is considered absolute, irreversible, and indefensible. For Ihlenfeld the cultural hybridization envisaged by Körber is also of no concern. She envisages the utter destruction of Rome in the future at the hands of the Germans who, implicitly, through the association of early Christianity as described in her novel with Protestantism and under circumvention of the Catholic mission of St Boniface in the eighth century, are presented as Protestant.
 
            By the time he published his novel in 1880, Cüppers (under the pseudonym of Friedrich Hellmuth) had already written the libretto for an oratorio about Arminius, composed by Max Bruch (op. 43). It was first performed with the “exceptional participation of the audience”671 and conducted by the composer himself in Barmen in December 1875 and was eventually published in 1877.672 Apparently inspired by the inauguration of the Hermann monument earlier in the year, Bruch believed his effort to have been the first attempt to treat a patriotic subject in the form of the oratorio.673 The anonymous reviewer for the Allgemeine Musikalische Zeitung emphasized that the Battle of the Teutoburg Forest was indeed “an occurrence with which our patriotic awareness has become more conversant through the recent inauguration of the Hermann monument” and asserts:
 
             
              Like these celebrations―transcending time and place―have drawn their sustenance from the patriotic resurgence of recent years, thus we should comprehend our oratorio not at all from the narrow horizon of a single act of liberation but as the universal musical expression of the patriotic resurgence of which our generation has been a witness.674
 
            
 
            The oratorio, as indicated by the reviewer, remains secular. The exclusion of any denominational allusions is in and of itself an affirmation of national integration. Bruch, who was Protestant, and the Catholic Cüppers appear to have been of one mind in this matter.
 
            Incidentally, Bruch (1838–1920) studied with Ferdinand Hiller in his native Cologne from 1853–57 and the older composer and director of the conservatoire at Cologne “was to exercise a most significant and important influence upon him throughout his life,”675 though their later relationship was not without tensions.676
 
            While the young Cüppers’ libretto for Arminius, in which Bruch apparently also had a hand,677 took a stance in the appropriation of the Hermann myth to the Kulturkampf by omission, the writer clarified his own convictions in his later years with the libretto for August Wiltberger’s oratorio Der heilige Bonifatius (1896; op. 66; Saint Boniface). Indeed, with his libretto Cüppers picked the thread up from where he had left it in the introduction to Hermann―Arminius―der Cherusker. His claim, there, had been that Christians, rather than the liberation movement, had cultivated Germany. Bonifatius (Boniface), in the Protestant tradition preferably called by his birth name Winfrid,678 was a Benedictine monk who led the Anglo-Saxon mission to the Germanic tribes with the support of the Carolingian Empire. Bonifatius thus brought, in Cüppers’ words, the “new light” of Christianity to Germania. Like Hermann, the historical figure of the early missionary was also subjected to alternative interpretations by Protestants and Catholics in nineteenth-century Germany. In his collaboration with the composer August Wiltberger (1850–1928), Cüppers affirmed the Catholic claim to the historical figure.
 
            Moving beyond a long-established local Catholic tradition, the first phase of the veneration of Boniface in a national context, from the early nineteenth century to the early 1840s, was mostly informed by interdenominational concord in a concerted response to the ongoing process of secularization and its perceived moral decline. But this changed as the conflict between the secular states and the Catholic Church intensified.679 The ensuing second phase was characterized by mounting ultramontanism and the concomitant tension between the denominations as well as between the Catholic Church and the nation.680 The main trajectory of the veneration of Boniface now shifted toward an increasingly polemic ‘denominalization’ of the missionary; such denominational constructions of the imaginary of Boniface were further reinforced during the Kulturkampf.681 Simultaneously, alternative figures of national ‘saints’ were promoted by Protestants, most importantly Martin Luther and, as discussed before, Hermann the Cheruscan.682
 
            During the first phase of his veneration in the nineteenth century, the emphasis was on the unifying efforts of Boniface in a cultural context.683 The Catholic celebrations of the 1100 year anniversary of the martyrdom of Boniface in 1855 changed this incisively. They promoted with enormous mass appeal the notion of the unifying impact of the Catholic Church and, at the same time, the bond of the Catholic Church in Germany with Rome.684 This was most vocally, and polemically, expressed in a pastoral letter by Wilhelm Emmanuel von Ketteler, the Bishop of Mainz.
 
            Ketteler emphasized that Boniface had achieved the unification of all Germanic tribes within a comprehensive ecclesiastical order through mission and reform.685 It was, for him, the prerequisite for the Germanic tribes to fulfil the noble task they were given by God within the history of the world.686 Controversially, the Bishop maintained:
 
             
              Because of this work of unifying the German tribes in one faith and in one Church, St Boniface is not only our spiritual father, but he is simultaneously also the true founder of the greatness of the German people as a unified mighty nation. He not only won a great number of tribes for Christianity; he also implanted in these peoples the spiritual foundation of their civil unification, of their Christian state system, and of their greatness within the history of the world.687
 
            
 
            It is easy to see how the complete appropriation of the cultural, political, and national development of the German nation to the influence of the Catholic Church would have alienated and even antagonized not only Protestant but also national-liberal Germans. Implicitly condemning the Reformation, Ketteler attributed to it not only the destruction of this spiritual unity but also the decline of German unity and greatness:
 
             
              When therefore this spiritual foundation was disturbed and the spiritual bond was torn with which St Boniface had united the German peoples, that was the end also of German unity and of the greatness of the German people.688
 
            
 
            Drawing an analogy to the Jews and their alleged exclusion from salvation history, Ketteler accused post-reformatory Germany of having lost its place in salvation history and of having contributed to the destruction of the Kingdom of God on earth:
 
             
              As the Jewish people lost its vocation on earth after having crucified the Messiah, so the German people has lost its noble vocation for the Kingdom of God after having torn apart the unity in the faith which St Boniface had founded. Since then, Germany has contributed almost more to the destruction of the Kingdom of Christ on earth and to giving rise to a pagan world view.689
 
            
 
            In contrast, with strong contemporary resonance, the Bishop maintained that the agency of the missionary was an enactment of the divine will as an emissary of the Catholic Church:
 
             
              The will and decree of God was recognised by St Boniface not only through the voice of conscience, which is easily subject to self-delusion; nor only through the light of reason, which so often errs; nor through the written word of God, whose meaning the erring human spirit has to determine; but through the living voice of God in his one, visible, Catholic Church under its visible principal, the Pope.690
 
            
 
            This is a blunt contestation of Protestant beliefs and principles as they were to inform, for instance, Palmié’s novel about the destruction of Jerusalem. The Bishop’s assertion of the primacy of the Catholic Church and its spiritual leader as the conduit for the true and unmistakable will of God substitutes national with ecclesiastical constructions of religious, political, and cultural identities. It clearly was the source also of Schumacher’s certainty with regard to the will of God as he delineated it to the Prussian King after Sedan.
 
            In the aftermath of the Kulturkampf, the polemic polarization of the imaginary of Boniface was eventually defused. In this third phase of the Boniface veneration in a national context, Catholics increasingly committed to German nationalism and were progressively integrated into the social, political, and cultural fabric of the German Empire.691 The festivities of the 1150 year anniversary of the martyrdom of Boniface in Fulda in 1905 reflected these developments. Once again a mammoth event, like the earlier celebrations of 1855, it was no longer overshadowed by denominational polemics, but promoted an integrative all-German idea.
 
            Wiltberger and Cüppers’ oratorio, which was performed in the course of the celebrations in Fulda almost a decade after its creation, needs to be understood in this context. It marks for Cüppers nevertheless an affirmative step beyond his strategy of containment and integration of which his earlier Hermann novel was a product. His libretto, which in addition envisages and describes six suggested tableaux vivants,692 invokes the “unity of the faith.”693 The one Christian―i.e., Catholic―faith Boniface introduces to the feuding Germanic tribes is simultaneously presented by the author as the decisive factor in their unification in the final chorus: “Tribes that inimically separated themselves, he locked together with the ties of love, the first creator of a unified people and land.”694 Not the pagan Arminius, then, but the Christian Boniface is the “first” architect of German unification: “Thanks be to the great teacher of the peoples, who planted the miracle tree of the Cross in German soil, carried the light into night and dream.”695
 
            The pre-Christian period is quite literally deemed benighted, the ephemeral alliance of the Germanic tribes in battle against the Romans a mere episode that is triumphantly superseded with their lasting unification as a result of their Christianization. This sentiment is vividly illustrated with the concluding tableau vivant against the background of an archetypal idyllic German landscape including a river, a castle, and a cathedral: “The Germanic tribes, Bavarians, Franks, Saxons etc. in their national costumes gathered around a Cross, raised in their midst. Background: landscape with river, castle, and cathedral.”696 The image is a vivid invocation of the unity of land, people, and religion; but it is predicated on the inscription of ecclesiastical might into this idyll in the guise of the cathedral whose building plans were presented in the third tableau vivant.697
 
            As mentioned in chapter I, the figure of the so-called Apostle to the Germans, was the most popular subject of non-biblical oratorios in nineteenth-century Germany.698 As discussed, most of the oratorios about Boniface, or Winfrid, were invested in the Kulturkampf, even if―like Wiltberger and Cüppers’ Der heilige Bonifatius toward the end of the century―they offered a more conciliatory perspective. Perhaps contrary to expectations, the oratorios about the destruction of Jerusalem eschewed involvement in the conflict. They are in this respect in stark contrast to the narrative fiction discussed in this part. All of these texts, whether overtly or covertly, can be situated within the denominational confrontation. In the following digression, I discuss a novel which positions itself outside the denominational dichotomy of the Kulturkampf, while nevertheless addressing its dominant issues from an altogether different―masonic―perspective. The arguably ambiguous title of Franz Julius Schneeberger’s Götterkampf (Contest of the Gods; or, Contest with the Gods) already indicates the proximity to the contention between different perceptions of, and approaches to, the divinity. Yet it moreover suggests at least implicitly also a contest between the gods and humanity, from which humanity emerges as absolute.
 
           
        
 
      
       
         
          Digression IV Contest of the Gods and Contesting the Gods―The Extension of the Kulturkampf and the Rise of Humanity: Schneeberger
 
        
 
         
          Arthur Storch, not to be confused with the translator of Croly’s Salathiel earlier in the century, was the pseudonym of the Austrian engineer, writer, and Freemason Franz Julius Schneeberger (1827–92).1 His Götterkampf oder Jupiter―Jehovah―Christus: Geschichtlicher Roman aus der Zeit der Zerstörung Jerusalems (1879; Contest of the Gods; Or, Jupiter―Jehovah―Christ: Historical Novel of the Time of the Destruction of Jerusalem) was foremost an articulation of the author’s masonic convictions.2 Its title is potentially misleading in that the novel is not religious in the same sense as are, for instance, those by the Catholic writers Magon, Spillmann, and de Waal or the Protestant authors Uechtritz, Palmié, and Ihlenfeld. Rather than in soteriological certainties, Schneeberger’s interest was in the social aspect and the agency of religion in a sociocultural context in a period of radical change. This accounts also for his excessive and erudite elaboration of historical details, which, in a rough estimate, informs about a third of his extensive text, published in three volumes.3
 
          At the same time, his focus on the time of the destruction of Jerusalem is explained by Schneeberger, more specifically, with the affinities he perceives between the historical period and his own day:
 
           
            In these two epochs we encounter the decline, or rather the fall, of ancient and obsolete religious concepts; magnificent, rich, profusely ornate, and artistically flawless, but empty, half-deserted temples and altars; now, as then, an indiscriminate muddling of ancient and new concepts and, emerging from this spiritual-chemical process, bringing clarity, a new religion: then of Christianity, and now, of Humanity.4
 
          
 
          Humanity as an ethical imperative was crucial to Schneeberger. In 1869, the writer was a founding member of the “non-political” masonic association Humanitas and, three years later, of the eponymous masonic lodge in Neudörfl as whose first Worshipful Master he was elected (Meister vom Stuhle).5 Schneeberger was also instrumental in founding an orphanage in Vienna under the aegis of the lodge that was likewise called Humanitas.
 
          Accordingly, in his novel humanity appears to be the author’s real concern, and the historical Jesus is identified by Schneeberger as instrumental to its advancement.6 Reflecting on the origins of Christianity or, as he prefers to call it, “the ‘Gospel of the Poor’,”7 the writer explores in emulation of contemporary research in the historical Jesus in a positivistic approach the environment from which the Galilean emerged in order to explain his way of thinking, his character, and his compulsion of becoming a prophet.8 More specifically, Schneeberger associates Jesus with the social malcontents in whom that “profound and sacred pain became pervasive [. . .] in which originate great decisions and world-changing events.”9
 
          With reference to Tacitus and Josephus,10 Schneeberger argues that this feeling of discontent with current religious, political, and above all social conditions was prevalent especially among the lower social strata and resulted in the complex political situation in Palestine under Roman rule and in particular the unrest which produced the sicarii and the messianic rebellion against Antipas during the childhood of Jesus.11
 
          Schneeberger nevertheless emphatically rejects contemporary attempts to reduce the figure of Jesus to that of a “socialist agitator” and to compare the social movement of his own day perfunctorily to that of the time of Jesus.12 Highly critical of what he perceives to be the incendiary agitation of modern socialists, Schneeberger emphasizes the added spiritual dimension of the mission of Jesus, which he describes as addressing the inner being and demanding as a pre-requisite for social change first of all the profound and deeply felt self-improvement of the individual.13
 
          Schneeberger accordingly offers in Götterkampf an idealized representation of the early Christian community.14 He notes that there were precepts, but not an institutionalized church, and that religious leadership had not yet become a commercial proposition but had in fact devolved to laymen;15 in a more practical sense he emphasizes the community’s poor and charitable nature and that all possessions were voluntarily shared.16 While he acknowledges that it was impossible to sustain such a social principle over a longer period of time,17 Schneeberger attributes to this simplicity of early Christianity its moral conquest of the world. He sees in it the humanistic principle of human fraternity and the awareness of a great human family striving to lead ennobled humankind through the knowledge of the revelation of the harmony of the world unto the creator.18
 
          Consequently, the contest between the gods is unequivocally decided in Schneeberger’s novel for the Christian God as represented in Christ:
 
           
            And therefore, between the violent Thunder God of the pagans, sullied with all the human passions, and the morose protector of the Jews, we concede the place of honour in their middle without hesitation and with the utmost conviction to our “Sage of Nazareth,” the place of honour in the cultural contest of the gods between “Jupiter―Christ―Jehovah!”19
 
          
 
          As de Waal’s Juda’s Ende, Schneeberger’s earlier novel offers with its frontispiece—produced in the xylographic workshop of Günther, Grois, and Rücker in Vienna (see Figure 20)―an elaborate allegorical visualization of the text.
 
          
            [image: Engraved title page which includes at the top and the middle two pictures. The top picture shows in the middle a young figure representing Christ with arms stretched out against the background of a cross on a globe. To its sides are fierce older men. Zeus with the eagle and lightning on the left, and Jehova with flowing robes on the right. The lower picture shows three scenes: on the left, the burning of Rome; in the middle, figures fighting with wild animals in an arena; on the right, figures burned on the stake.]
              Figure 20: Xylographic workshop Günther, Grois, and Rücker (Vienna), frontispiece to Arthur Storch [i.e., Franz Julius Schneeberger], Götterkampf oder Jupiter―Jehovah―Christus: Geschichtlicher Roman aus der Zeit der Zerstörung Jerusalems (Wien, Pest, Leipzig: Hartleben, 1879), I. (Public domain.)

           
          The allegory is extended by the writer also to the level of the configuration of his fictional characters. Schneeberger emphasizes that the figures in his novel “individualize” the contest between Jupiter, Jehovah, and Christ. He presents them as representatives of an idea about the beginning, development, and ending of all things that perfects itself as it progresses from one religious system to the next.20
 
          Rome is portrayed in the novel in decline and dissolution, its “formerly giant body consumed by the pestilence of putrefaction.”21 Elaborating on the parallel of his own day and the fall of the Roman Empire, Schneeberger cautioned in his preface:
 
           
            Are not the storms of the early spring of a new, nascent time upon us, in whose turbulent floods the firm forms of a future only half divined by us may already have begun to take shape!――22
 
          
 
          Hence the one honorable and sincere Roman in Götterkampf, the young centurion Cajus Aurelius Cotta, is drawn to Christianity; he is disgusted by polytheism and suspicious of religion because of its commodification and the moral degeneracy of the pagan priests,23 as they are embodied by the Pontifex Maximus and the Priestess of Vesta.24 Other Romans appear as atheists who, though at times prone to superstition, exploit religion only as the means to an end,25 while Roman women are sketched as utterly bereft of any moral compass.26
 
          Schneeberger challenges also received wisdom of alleged Roman humanity. Castigating the Roman treatment of slaves, in particular of the Teuton Arminius, whose rough exterior hides a noble soul, and who is depicted as a victim of Roman brutality and inhumane martial laws, Schneeberger seeks to dispel the last remnants of what he denounces as the ridiculous blind admiration of the institutions of classical antiquity.27 With the introduction of the Teuton, he moreover follows established precedent in fictional narratives about the time of the destruction of Jerusalem, many of which introduce such a figure in order to invite the German reader’s identification. Arminius also converts to Christianity and eventually returns to his tribe to establish a Christian mission.
 
          The Jew Thaddaeus (also Taddaeus), and the Greek Agathokles28 embody the divergence between Judaeo-Christians and gentile Christians. Thaddaeus cannot completely free himself of the ancient law.29 Agathokles, in contrast, emerges as a sceptic and sophist.30 He supposedly was converted by the apostle Paul.31 The apostle, though demythologized,32 is described by the author as the “theoretical” founder of Christianity to whom he ascribes its early success.33 Yet that success is denounced by Schneeberger in fact as the failure of developing an independent universal doctrine of Christian morality and, ultimately, as the failure of forming a truly new religion concomitant with modern times.34 In this development, he sees the main reason for the godlessness of his own time.35
 
          Schneeberger insists that in religion inheres “a supremely moral mission,”36 and that it is the “religious idea”―a concept encountered in different guise in Ludwig Philippson’s Die Entwickelung der religiösen Idee im Judenthume, Christenthume und Islam (1847),37 discussed in chapter V―which as a transformative and historically productive force ensures moral progress.38 In consequence, Schneeberger invokes a cult furthering the moral impulse and envisions that with the establishment of such a cult humanity will have fulfilled the highest aims of civilization.39
 
          The novel is a reflection on how this aim may be achieved and presents different approaches. One of these is attributed to the conflicted character of Quirinus, a Robin Hood-like bandit also known as Mactator (slaughterer). Quirinus misguidedly appropriates Christian objectives, precepts, and values.40 Inspired in particular by the Christian idea of equality, he pursues a pragmatic approach41 and, insisting that the principle of non-violence intolerably defers redemption, seeks to establish Christianity by force and thus engages to change society within two generations.42 Arguing his point against the objection that this would violate the spirit of Christianity, he presages that, once established, Christianity will avail itself of the same principle and anticipates violent expansion and mission.43 The point is of course made by Schneeberger in hindsight. It implicitly associates the crusades and the various ongoing colonial ventures of his own time with the patently un-Christian endeavor of the Mactator.44
 
          Quirinus plans to abolish the office of the emperor should his rebellion be successful,45 and aims to replace it with a theocratic and militaristic structure reminiscent of Jewish hierocracy as it was just then engaged in mortal combat with the Roman Empire during the Jewish War.46 Indeed Quirinus and his militia, conscripted into the Roman army, prove instrumental to the destruction of Jerusalem. Yet Quirinus’ scope is purely worldly. He misunderstands Jesus, just as Judas did in Franz’s Messias trilogy. His impatience and the purely material dimension of his vision carry the seed of his own failure.
 
          The significance of Jerusalem and its destruction is elaborated by Schneeberger in reliance on Scripture and the historical authority of Flavius Josephus of whom he is very critical.47 Josephus is characterized by the author as erudite, gifted, yet supremely egotistical and pragmatic.48 He likens the historian’s shrewdness to the base cunning of the fox or the snake and elaborates in an apt metaphor:
 
           
            Abundantly endowed with this shrewdness, Flavius Josephus skilfully steered the ship on which he had just taken up his station; he always leaves it precisely when it threatens to sink and without scruples abandons it together with its crew to its fate; yet he himself nimbly takes to a skiff, knows to evade any cliffs, and with a bold manoeuver enters favourable fairways, yes, even the safe port of imperial favour.49
 
          
 
          Schneeberger notes that, as with the French Revolution of 1789 and other revolutions, many of the initial supporters of the Jewish rebellion―such as Josephus―later shied away from it in disgust when it got out of hand.50
 
          Jerusalem nevertheless signifies to Schneeberger the constant which bridges human efforts at ethical development from antiquity to the present; it signifies to him a unique transformative power:
 
           
            Nonetheless, this royal seat, so magnificent of yore, has a significance through which even Rome’s splendour in universal history is dulled. For from here emanated, before and after the appearance of Christ, those rays of the truths of faith through which the deathly nocturnal murkiness of idol worship was penetrated, overcome, dispersed and destroyed, so that all the circumstances of the nations and states suffered an entirely renovative transformation and still continue to suffer it.51
 
          
 
          Schneeberger acknowledges that this transformative power has been abused in the past by Zealots and false prophets:
 
           
            And such false prophets or impostors there were many in Jerusalem; they were in cahoots with the leaders of the insurgents so as to incite by mendacious abuse of the name of the Lord the unhappy people, whom they led to believe in victory and liberation, to endure and to engage in the ultimate resistance.
 
            Anyhow, it was such bigoted scoundrels in the first place who had enticed the Jews to hazard the insane fight with the Roman world power. An ambiguous oracle―“that at that time one arising from their country was to achieve world supremacy”―had most strongly driven them to war.52
 
          
 
          Superstition is denounced by Schneeberger as the fatal flaw of Judaism which resulted in the destruction of Jerusalem. Reflecting on the historical proliferation of proselytes to Jewish monotheism, the author quotes among others from Seneca’s lost tractate De superstitione as preserved in Augustine’s City of God. In the context of the first Roman siege of Jerusalem under Pompey (i.e., Gnaeus Pompeius Magnus) in 63 BCE, the Roman philosopher lamented that “the customs of that most accursed nation have gained such strength that they have been now received in all lands; the conquered have given laws to the conquerors.”53
 
          In contrast to Jewish theocracy, which fostered the destructive potential of superstition, Schneeberger hails the separation of religious and secular power as an achievement of Christianity:
 
           
            Indeed, this separation of Church and State is the greatest and most drastically effective peculiarity of all in the Christian times. Spiritual and secular power may closely touch one another, have the closest relation to one another; completely congruent they can be only as an exception and for a short time.―On their relationship, their mutual position towards one another has since then been based one of the most significant factors of all history.54
 
          
 
          With respect to the significance of the Kulturkampf, provoked by the contemporary re-negotiation of this relationship between church and state, Schneeberger invokes Schopenhauer’s “golden words” about religions in general:
 
           
            “The religions are,” he [i.e., Schopenhauer] says, “like glow-worms; they shine only when it’s dark. A certain amount of general ignorance is the condition of all religions, the element in which alone they can exist. And as soon as astronomy, natural science, geology, history, the knowledge of countries and peoples have spread their light broadcast, and philosophy finally is permitted to say a word, every faith founded on miracles and revelation must disappear; and philosophy takes its place.”55
 
          
 
          Schneeberger’s own literary effort, inspired by his masonic beliefs, seems to be an illustration of this principle as argued by Philalethes (Friend of Truth) in Schopenhauer’s dialogue on religion, “Ueber Religion” (1851; “Religion: A Dialogue”), against Demopheles (Lover of the People). Whereas Demopheles believes that, though false, religion is sacred to the person who choses to believe in it and therefore should be respected, Philalethes argues that religion should not be considered as an approach to truth at all because it sets out to monopolize societies.
 
          Evidently reliant on the contentions proffered by Philalethes, Schneeberger seems to occupy in his novel a middle ground between Protestantism and Catholicism in relation to the Kulturkampf. The ossified belief in empty forms he attributes to paganism, and which some of his Protestant readers might have conflated with Catholicism, is denounced by the writer as destructive just as well as conflicting Christian approaches by Judaeo-Christians and gentile Christians. He exemplifies this contention with explicit and implicit allusions to his own present which he maintains is defined by Christianity as it evolved after the Pauline intervention. At the same time, the merely human approach of Quirinus is also not sufficient; nor should Jesus be reduced to the role of social reformer. Rather, as Schneeberger argues, the Galilean’s social innovations need to be correlated with, and founded on, the ethical and moral education of humanity in a philosophical spirit. In this way, Schneeberger inscribes into his novel masonic ideas of humanitarian progress which defy the logic of the Kulturkampf. His Götterkampf describes not conly a contest between the Gods but ultimately, divesting Jesus of his divinity, it also contests the very idea of the divine.
 
        
 
      
       
         
          Chapter V The Destruction of Jerusalem in the German Jewish Literary Imagination
 
        
 
         
          Every year on Tisha b’Av, Jews commemorate the destruction of the Temple in Jerusalem. In 1847, the German Jewish poet Julius Kossarski, gave voice to the continued emotional potency of the historical occurrence in its religious setting:
 
           
            Today, in augmentation of my grief,
 
            I see bearded old men as they pray.
 
            Alas, they mark the destruction
 
            Of Judah, in a pious circle.
 
          
 
           
            That day I hear them all
 
            Bewail and lament so loudly,
 
            That saw Jerusalem fall,
 
            Judah’s might reduce to dust.1
 
          
 
          The passage is of interest also because it suggests a significant difference between the speaker and the pious old men evoked in the poem. For the religious old men, the destruction of Jerusalem appears to be of spiritual significance, their sorrow reduced to mere lamentation. The second stanza effects a subtle shift in perspective which elaborates a political and, implicitly, a national dimension. This is already hinted at in the different quality of the pre-existing sorrow of the speaker which is, after all, merely augmented by that of the old men as articulated in the ancient ritual, but which appears to respond in particular to the loss of Judah’s might, of Jewish sovereignty.
 
          Whereas their shared sorrow connects the pious old men and the voice of the younger speaker, his ensuing reflection introduces a new perspective on the destruction of Jerusalem which transcends commemorative religious practice and instead valorizes a historical perspective which situates the historical occurrence not in aquiescent religious thought but in a historical continuum. The imaginary trajectory of the historical continuum suggests instead of the religious spiritualization of the retrospective lamentation a yearning for redress and, potentially, even for the restoration of Jerusalem to the seat of Jewish worldly power. The introduction of a historical perspective, outside the religious construction of time, is a momentous shift in the Jewish response to the destruction of Jerusalem and the Temple which is also reflected in German Jewish literary engagements with the event as historical occurence.
 
          Given the centrality of the destruction of Jerusalem and of the Second Temple to Jewish existence invoked by Kossarski, the relative dearth of literary engagements of Jewish writers with the historical occurrence in nineteenth-century Germany is conspicuous. Ludwig Philippson addressed the destruction of Jerusalem in a novella; published in 1839, it appears to be the earliest narrative engagement with the subject in German. Herrmann Reckendorf and Max Ring engaged with the historical occurrence in two very differently conceived novels which nevertheless converge thematically in their conciliatory approach, which is paradoxically both apologetic and affirmative. Kossarski himself returned to the subject a few years after the publication of his poem in a “historical-dramatic poem” in which he seeks to re-write history from a Jewish perspective.
 
          Including, with representations of the figures of the historians Josephus, Tacitus, and Justus of Tiberias, a metahistoriographic dimension, Kossarski challenges established historical narratives of the destruction of Jerusalem which were largely based on Josephus’s account. In his play, Simon bar Giora and John of Giscala appear to be true and noble heroes, while Titus is a much more ambivalent character whose relationship with the Jewish princess Berenice is critically interrogated, as is her role as the betrayer of her people. On the whole, Kossarski’s dramatic poem insists on the Jewish mission among the nations and its promotion of monotheism in an attempt to validate Jewish particularity in the present, as did Hiller’s oratorio and Bendemann’s painting of the Wegführung der Juden (see Figure 4).
 
          Significantly, Kossarski’s dramatic poem was the very first publication of the Institut zur Förderung der israelitischen Literatur (1855–73; Institute for the Promotion of Israelite Literature). Almost in parallel, the Institute published in its first year the third volume of Heinrich Graetz’s influential Geschichte der Juden (1856; History of the Jews) which covers the period from the Maccabees to the destruction of Jerusalem and thus offers a scholarly complement to Kossarski’s play. Both texts need to be read in conjunction and should be understood within the context of the Institute which was led by Ludwig Philippson and was a venture that was of crucial significance to the creation of a Jewish reading public in the German-speaking lands and to the negotiation of (bourgeois) Jewish identities between (neo-)Orthodoxy and Reform.
 
          
            Jewish Responses to Josephus and the Re-Writing of Jewish History
 
            As observed in chapter I of this study, the Christian perspective―if secularized, as in Kaulbach’s understanding of his subject―was predominant in the oratorial engagements with the destruction of Jerusalem inspired by the artist’s monumental painting. The only exception to this pattern was the Jewish perspective elaborated by Ferdinand Hiller and Ludwig Steinheim and, if at a much later date and in a different medium, by Eduard Bendemann. But both of these efforts of singing or of painting back, respectively, resorted to the destruction of the First Temple in the attempt to reaffirm Jewish particularity and its continued significance in the modern world. Thus, while originating in the confrontation with Kaulbach’s Zerstörung Jerusalems, they shifted the parameters in their bid to challenge the prevalent narrative, a sleight-of-hand that could not fully defuse the stigmatizing potential of the tradition emerging in the artist’s wake.
 
            As discussed in chapter IV, narrative fiction about the destruction of Jerusalem and the Second Temple was similarly informed by the stigmatizing impetus of Christian provenance. Though the perspective on the Jewish other in these historical novels might vary according to the authors’ denominational affiliations and individual attitudes, these texts were largely determined by the predominance of conversion narratives and the reiteration, and Christian appropriation, of the historical model as it was elaborated by Josephus.
 
            There is no indication that Julius Kossarski (1811–79; variant spelling Koßarski), born Jakob Mirsel in Bromberg (present-day Bydgoszcz),2 responded directly to Kaulbach or to the emerging oratorial and novelistic traditions with his Titus oder die Zerstörung Jerusalem’s (1855; Titus; Or, The Destruction of Jerusalem). Yet having studied philosophy and philology at Berlin, and with his brother Ludwig based in the Prussian capital as well as enduring connections to his writer friends there, he may well have been familiar with its fresco version completed in 1851. Kossarski’s “historical-dramatic poem” is certainly a spirited attempt to re-appropriate the pivotal event without taking the evasive action of looking to the destruction of the First Temple. Rather, it boldly challenges the historiographical tradition and rewrites its history from a (modern) Jewish perspective. Its significance as such is confirmed by the play’s publication context. Kossarski’s tragedy was the very first publication of the influential Institute for the Promotion of Israelite Literature.3
 
            Established in 1855 on the initiative of Ludwig Philippson (1811–89), the Institute’s success has been described as “formidable.”4 It developed “into an important cultural force,”5 created “a reading public for works of Jewish scholarship and historical novels,” and acted as “a powerful agent of cultural production” far beyond the confines of the German lands.6 The list of its publications included scholarly works, such as a number of volumes of Heinrich Graetz’s Geschichte der Juden (1853–75; History of the Jews),7 Isaak Markus Jost’s Geschichte des Judenthums und seiner Sekten (1857–59; History of Judaism and its Sects), and, translated by Meir Wiener, Joseph Ben Joshua ha Cohen’s sixteenth-century history of Jewish persecution, Emek habacha (1858; The Vale of Tears, 1558–75); poetry, such as Abraham Geiger’s anthology of Jüdische Dichtungen der spanischen und italienischen Schule (1856; Jewish Poetry of the Spanish and Italian Schools) and Emil von Boxberger’s Barkochba (1857; Bar Kokhba); as well as fiction, such as Ludwig Philippson’s historical novels Sepphoris und Rom (1866; Sepphoris and Rome) and Jakob Tirado (1867) as well as, in translation, Grace Aguilar’s Maria Henriquez Morales (1860; Vale of Cedars, 1850) and Benjamin Disraeli’s David Alroy (1862; The Wondrous Tale of Alroy, 1833).
 
            The strong prevalence of historical works among the Institute’s publications―fictional, poetic, and scholarly―is plainly programmatic.8 It reflects the aim of Philippson to promote Jewish literary production and, more specifically, the historical-heroic genre as the paradigm of contemporary Jewish narrative fiction.9 The Reform-oriented rabbi was simultaneously editor of the widely read and enormously influential Allgemeine Zeitung des Judenthums, which he established in 1837.10 His main objective was to strengthen Judaism. Literature was perceived by Philippson, who was himself a prolific writer of historical fiction, the most efficient vehicle for this purpose:
 
             
              Judaism is in need of strengthening. […] The means of this strengthening are not only the synagogue and the school, but also literature. Indeed, if many attend services only sporadically, if the effect of school in life is soon effaced, literature in contrast continuously and time and again approaches people, speaks to them in a more attractive and more stimulating manner so that its impact indisputably is the most significant means also for religious life in the present.11
 
            
 
            The unattributed epigraph of Kossarski’s text, possibly meant also for the series, correspondingly asserts the productive interaction of history and literary production in an invigorating and regenerative process of national self-reflection: “History is the everlasting monument of nations, poesy its golden flower and green leaf winding its vines around it and crowning it with eternal fresh life.”12 And there, obviously, lies also its significance in the Jewish context and, more specifically, in relation to the objectives of the Institute.
 
            Facilitated by the emancipation debate and invigorated with the establishment of Wissenschaft des Judenthums in 1819 (the scholarly study of Jewry and Judaism),13 a process of self-reflection and self-definition had been engaged in by German Jews since the concluding decades of the eighteenth century in relation to which the Institute and its objectives must be understood. In fact, the Institute with its literary output was effectively a vehicle for negotiating the Jewish position both internally and within the cultural, social, and religious fabric of the German lands. The use of “Israelite” in the Institute’s title, instead of “Jewish,” associates a religious community rather than a biologically, or racially, defined national collective and as such, while insisting on Jewish particularity from a historical perspective and the resurgence of its cultural production (also of transnational provenance), it clearly does not envisage national self-definition outside the German socio-political context.
 
           
          
            The Institute for the Promotion of Israelite Literature and the Destruction of Jerusalem: Philippson and Kossarski
 
            The infirm and frequently ailing Kossarski submitted his dramatic poem anonymously through the mediation of a friend, the Bromberg merchant Hermann Jacobi.14 Once it was accepted, Philippson was quick to send the manuscript to the printer, yet Kossarski was anything but happy with the terms suggested to him, which he initially had left to the editor’s discretion. The altercation escalated, with the author eventually availing himself of the services of a solicitor, but in the end appears to have been settled out of court.15
 
            The correspondence between Philippson, Jacobi, and Kossarski offers some insights into the poet’s creative process and gives, moreover, some indication also of the expectations tied to it. As such it usefully complements public discourse on the Institute, shaped in particular by the Allgemeine Zeitung des Judenthums.16 The paper was in fact a platform for announcements relating to Philippson’s project and its progress. In its pages the editor called for submissions of “works of belles lettres, novellas, tales―naturally in an area of Jewish interest, noble in form and lofty in spirit.”17 Somewhat later he gave wholesale praise to the quality of what he had received as “sterling” and commended as “superb” in particular some of the submissions in the popular and belles lettres section.18
 
            When the list of the first of the Institute’s publications was finally made public in November 1855, the as yet anonymous Titus was acclaimed by the editor as “splendid.”19 In truth, however, Philippson felt that he needed to invest a substantial effort to smooth the author’s uneven verses. He moreover explained to Kossarski, once his identity had been revealed, that he omitted a long passage about Jesus for fear of falling foul of the censor in Austria and Bavaria.20 This segment, unfortunately, appears now to be lost.21 In the course of the confrontation, Philippson emphasized that it was predominantly its subject matter that had recommended the dramatic poem to him, its “Jewish spirit,”22 rather than its literary quality which he now in fact disparaged, in particular its “dry historical lectures.”23 In support of his own assessment he cited the expert opinion of such “aestheticians” as Berthold Auerbach and the non-Jewish writer Karl Gutzkow, both of whom he appears to have consulted.24
 
            The historical background, as indicated by Philippson’s critical observation, was indeed extremely important to Kossarski. In his dramatic poem, as suggested above, he sought to rewrite the established historical narrative as it had been derived from Josephus. Kossarski, based in the Prussian backwater of Bromberg (today the major city of Bydgoszcz in Poland), accordingly pursued the historical research for his Titus at great private expense. In a plea for the author’s more liberal remuneration his specifically purchased sources were enumerated by Jacobi: “Jost, Munk, Salvador, Abbé Calmet, Tacitus, Lamartine, Chateaubriand, Lundius, Josephus, Gefrörer [sic], Dio Cassius and Suetonius.”25
 
            Kossarski himself somewhat petulantly maintained toward Philippson that “[t]he most learned men found in my manuscript much that was not previously known and even more that was original.”26 The author moreover referred to his acquaintance (though presumably not in person) with Isaak Markus Jost (1793–1860) who, alongside Philippson and the preacher and synagogue orator Adolf Jellinek (1821–93), served on the Institute’s selection committee and who, some years before, had commented favorably on Kossarski’s Wallfahrt in Palästina (1847; Pilgrimage in Palestine).
 
            The collection of poems included a section on “Titus in Jerusalem,” whose introductory verses were discussed at the beginning of this chapter and in which inanimate nature, animals, and angels all seek to avert the destruction of Jerusalem yet need to bow to God’s decree.27 The sequence, as mentioned above, is framed by descriptions of old men lamenting on Tisha b’Av, the anniversary of the destruction of Jerusalem, by which the poet’s vision is inspired. The cycle of poems indicates that the subject was on Kossarski’s mind long before he completed his dramatic poem and the author indeed claimed toward Philippson that he had worked for five years or more on his Titus oder die Zerstörung Jerusalem’s.28
 
            Whereas Philippson had observed toward Jacobi that Kossarski’s name and works were as yet entirely unknown among Jews, the poet seems to have been something of a minor local celebrity. He claims to have been invited to the house of the president of the administrative district of Bromberg after the completion of the manuscript of his Titus.29 In addition, Kossarski surprisingly was described in an article on “Jüdische Literatur” (1856; Jewish Literature) in Blätter für literarische Unterhaltung as a chief representative of young-Jewish poetry in Germany. The article was presumably authored by the journal’s editor, Hermann Marggraff, who was well acquainted with Kossarski from his time in Berlin when both had been members of what Heinrich Heine is said to have designated somewhat deprecatingly, and not quite accurately, the “farther Pommeranian school of poetry.”30
 
            In his dispute with Philippson, Kossarski suggested Marggraff―whose thoughts on the dichotomy between novel and epic were discussed in chapter II―as his arbitrator.31 It is therefore perplexing that Marggraff neglected to mention his friend’s dramatic poem in what was otherwise a clearly prejudiced encomium of Kossarski’s rather limited oeuvre in which he even compared the Jewish writer to Ferdinand Freiligrath, one of the foremost poets of the Junges Deutschland (Young Germany) movement. Marggraff may nevertheless have obliquely alluded to the affair when he declared:
 
             
              [W]e would be wondering about the fact that his [i.e., Kossarski’s] poetry does not appear to have found the favourable reception it deserves at least among his tribe, did we not know that among Jewish poets and writers too there is an exclusive côterie that understands very well the art of ignoring and disdaining and that through guild-like segregation obstructs the competition of any others as much as possible.32
 
            
 
            If this was in fact a covert indictment of Philippson, it appears to have been unmerited. Exasperated as he was with Kossarski for his unrealistic financial expectation and exaggerated confidence in his own literary proficiency, the editor—mindful no doubt also of his project of the Institute―nevertheless included the poet’s work in his review of Max Waldau’s Rahab (1855) and Adolf Böttger’s Der Fall von Babylon (1855; The Fall of Babylon), though in a letter to Jacobi he had grumbled that he no longer felt like doing so.33
 
            While Philippson censured the decadence of Waldau and Böttger whose poems he felt to taint their lofty biblical subjects by turning them into insipid if formally accomplished love, revenge, and murder narratives,34 he attested to Kossarski that he was a genuine Jewish poet whose work was informed by the Jewish “spirit.” This Jewish spirit was identified by Philippson as “having comprehended the content and purpose of the history of Israel” and, “seized by its task, inflamed by its teachings,” to “celebrate the perpetually repeated advance of our fate throughout the history of the nations.”35
 
            Acknowledging the aesthetic shortcomings of Kossarski’s Titus, Philippson asserted that those limitations faded in view of finally being in possession of a description of the destruction of Jerusalem that was inspired by the Jewish spirit. To the critic’s mind, the author understood the struggle between Rome and Judah from the appropriate national point of view. The dramatic poem, he enthused, was animated by the awareness that Judaism did not perish alongside Jerusalem and the Temple but that amid the defeat Judah’s spirit commenced its triumphal progress around the world. It is this that elevated Kossarski’s Titus in Philippson’s opinion far beyond any run-of-the-mill love, revenge, and murder narratives.36 Even so, Kossarski seems to have fallen silent after the publication of his dramatic poem. No further publications under his name are known, though some of his works appear to have been re-issued during his lifetime―not, however, his Titus.37
 
           
          
            The Historians and the Poet: Jost, Graetz, and Kossarski
 
            With Kossarski’s dramatic poem as the first of the Institute’s publications, the topic of the destruction of Jerusalem was given compelling prominence.38 In retrospect, it seems indeed an obvious choice with a strong programmatic impetus. The historical episode reflects the end of Jewish national sovereignty and history. But as such it at the same time also marks a new beginning, of a diasporic existence that for a long time had remained largely outside written history; and thus it represents the withering of the “green leaf” and of the “golden flower.” It moreover marks the formation and proliferation of pernicious stereotypes linked to both the cataclysmic destruction of the Temple, not only as a historical catastrophe resulting in the loss of a religious, or cultic, and geo-political center, but also as a divine punishment and apparent fall from grace. It was, as outlined in chapter I, perceived in this sense by Kaulbach, whose assessment of the pivotal nature of the historical occurrence was clearly shared by Kossarski, if not his interpretation which, as will be seen, was emphatically different.
 
            It should, however, be noted that, though prevalent, the notion of the paramount consequence of the historical occurrence was not unchallenged. In his Geschichte der Israeliten seit der Zeit der Maccabäer bis auf unsere Tage (1820–29; History of the Israelites from the Time of the Maccabees to our Own Day), written almost three decades before his more recent publication with the Institute, the German Jewish educator and historian Isaak Markus Jost had claimed that “the bonds among the Jews as a nation” had in fact been “dissolved” long before the cataclysmic event.39 Implicitly challenging the myth of its character as a divine punishment, Jost concluded:
 
             
              This truth we cannot hide from ourselves that Jerusalem, the only city within the far-reaching empire conquered by the Romans in Asia, would surely have been subjected to the rule of the conqueror of the world in any case, even if the Jews had observed their laws most strictly, and that the city of God would never have descended into such misery as that we see her in now if the Jews, neglecting only their own laws and committing individual but not collective crimes, would have remained loyal to the Romans. If there was anything that precipitated the fall of Jerusalem from the very beginning, then this was […] the internal strife among the Jews and their mixing with completely dissimilar peoples who were powerful enough to use every moment to achieve significant advantages.40
 
            
 
            The historian’s attempt to separate the historical occurrence from the mythical baggage with which it was burdened is intriguing not only because it challenged received opinion but also because it applied a pragmatic perspective to Jewish history which offers a re-interpretation of its particularity. Jost, frequently considered a pioneer of modern Jewish historiography,41 even suggests, if indirectly, the power of historiographic constructions holding sway to his own day, when he observes that the impact of Jerusalem on posterity was much stronger after its destruction than on its contemporaries while it still existed.42
 
            Seeking to replace the current master narrative, Jost’s interpretation of the destruction of the Second Temple was informed by his notion that it prioritized the eternal idea over the transient national structure and effected the transition from a “nation” to a “community” as “a spiritual whole.”43 Crucially, the historian emphasized the dynamic nature of this process which culminated in but had not begun with the physical destruction of Jerusalem:
 
             
              Yet this had long since been prepared. The fall of the nation had been decided more than a hundred years before; the community since then had already been established in other places; Judaism carried within itself the conviction of the perpetual existence of the community.44
 
            
 
            Jost’s accordingly was a construction of Jewish history that corresponded neither to Kaulbach’s nor to Kossarski’s; nor―as will emerge from the subsequent discussion―to that of Heinrich Graetz (1817–91) whose own Geschichte der Juden forcefully reinstated the pivotal status accorded to the destruction of Jerusalem, if with yet another twist in that he sought to rehabilitate the Jews and their struggle for freedom. And in this the historian’s objectives converge with those of the poet and dramatist.
 
            Kossarski, as mentioned above, attempted to re-write the history of the destruction of Jerusalem and the Temple and to invest the allegedly villainous tyrants with nobility. Graetz’s Geschichte der Juden pursued the same objective. The third volume of his monumental and widely influential history, published by the Institute in 1856 within its first year of activity, though against the initial resistance of Jost,45 covered the period from the death of Judas Maccabeus to the destruction of the Temple at Jerusalem and thus complemented Kossarski’s dramatic imagination with a scholarly account that differed crucially from Jost’s earlier representation.46 The Institute at the same time promoted in parallel to Kossarski’s and Graetz’s efforts also a call for a new annotated translation of the Jewish War to be issued in the same year. This, however, came to nothing.47
 
            The third volume of Graetz’s Geschichte der Juden may have been published just after Kossarski’s historical-dramatic poem, yet its objective―of re-writing Jewish history and of rehabilitating the Jewish side as far as the documents would allow appears to have been similar to that of the dramatic poem.48 And although there is currently no evidence that Kossarski was in contact with Graetz prior to the publication of either volume, or in fact afterward, their convergence in this attempt is worthy of note. The historical dividing line between the third volume of Graetz’s Geschichte and its previously published fourth volume (1853), the first of altogether eleven volumes to appear until 1876, reaffirmed the same sense of an irrevocable ending as suggested by Kossarski.49 But like the dramatist’s text it also offered a revaluation of the Jewish protagonists in the historical drama, a trajectory on which Graetz was to elaborate even further in subsequent editions of his widely recognized Geschichte, four of which appeared during the historian’s lifetime. Graetz’s magnum opus was moreover translated into English, French, Polish, and Russian as well as Yiddish and Hebrew, either in full or in part, and is said to have “dominated the landscape of nineteenth and early twentieth-century Jewish scholarship.”50
 
            Like Jost, Graetz acknowledges the internal strife among the Jewish defenders of the city, but he attributes to them “yearning for freedom,” “patriotism,” “ambition,” “revenge,” and “desperation” and he emphasizes their “heroism” and “contempt of death.”51 While he concedes that they were lacking the necessary prudence and disastrously underestimated the Roman enemy, he nevertheless emphatically attests to the just cause for which they were fighting.52 In later editions of his Geschichte, Graetz was to develop this bias even further, in particular with the increasingly positive characterization of the main Jewish historical protagonists.53 Though, as observed by Marcus Pyka, his master narrative remained largely unaltered throughout,54 the ostensibly minor changes introduced by the historian nevertheless appear to be more significant than Pyka allows.
 
            Simon bar Giora, blamed by Jost for the pernicious sedition in Jerusalem and described as bloodthirsty and an “affronted animal of prey,” if brave and daring,55 was in Graetz’s first edition still a “freebooter”56 but is later characterized by his physical strength and daring, by his ambition and his desire for action, if also―articulated much less stridently―by his “imperviousness to tender-heartedness.”57
 
            Even more intriguing is the rehabilitation of John of Giscala whom Jost had cast as “dishonourable.”58 Graetz credits John in later editions not only with charisma and heroism but claims that in daring and contempt of dying the other leaders’ equal, he surpassed them in perspicacity and ingenuity, insisting: “he was born to be a ruler.”59
 
            According to Jost, the Zealots, led by Eleazar ben Simon, were merely seeking to establish their tyranny.60 Graetz in contrast emphasizes already in the first edition of his Geschichte that they were not “robbers and murderous arsonists,” as which they are disparaged by Josephus,61 but counted among them “well-respected citizens and members of the priestly aristocracy.”62 In later editions, he repeatedly credits them with their “democratic conviction”63 and―in direct contradiction of the first edition―explains that during their “reign of terror” none of those who were suspected of conspiracy were executed without a hearing.64
 
            Toward the religious establishment Graetz is much less forgiving in later editions and one wonders if his scathing condemnation is a reflection of the ongoing Kulturkampf in Germany. As discussed in the previous part, the subject of the destruction of Jerusalem was variously used in particular by Catholic writers as a vehicle for an intervention in the Kulturkampf. Graetz, emphasizing the corruption of the Jewish hierocracy, blames the High Priest Anan, whose impertinence and hunger for power he emphasizes, for inciting the civil war in Jerusalem.65
 
            But the real villain in Graetz’s account is Flavius Josephus.66 From the very beginning, he denounces the ancient historian for his bias and betrayal and even accuses him of having at least indirectly instigated the violent movement in Jerusalem in the first place with his “traitorous game and defection to the Romans.”67 Yet in this instance, too, in later editions Graetz elaborates even further on his characterization and amplifies the negative representation of Josephus not only with the proliferation of assertions of his supposed exaggerations, lies, and wicked libels,68 but also with illustrations of his allegedly unsavory private conduct: “Indifferent to the painful convulsions of his people, he married twice after his defection to the Romans; he was looking for comfort in his life and for the joys of matrimony.”69 Yet not enough with this insinuation of frivolity, Graetz continues to speculate, without citing any evidence whatsoever, that Josephus was left by his first wife, “presumably because she despised his insensitivity towards his fatherland.”70
 
            Jost, in contrast, recognizing the difficult position of the historian who was embroiled in the events he committed to the collective memory of posterity, tried to filter out of his own account whatever appeared to him “improbable” in Josephus’s Jewish War.71 More specifically, he added an extensive appendix in which he discussed the reliability of the ancient historian.72 While emphasizing the veracity, enquiring mind, and diligence of Josephus, Jost acknowledges his many distortions and misrepresentations which, he suggests, were not intentional but originated in the circumstances in which the historian found himself.73 More specifically, Jost criticizes that the perspective on Josephus has been informed by ecclesiastical history to which Jewish history was made subservient and insists: “We, however, are only concerned with the Jewish history of those times, for which ecclesiastical history is dispensable, bar a few circumstances.”74 Most significantly, noting that Josephus’s history was originally written in Hebrew for a Jewish readership,75 Jost insists that the ancient historian himself sought to exculpate the remnant that had escaped the conflagration by further denouncing those implicated in the insurrection:
 
             
              After the fall of his people, Josephus wanted to exculpate at least the few unhappy ones that remained; for this reason, he strove to represent the matter of the insurgence in such a way that the nation would be extricated, as it were. And how successful he was is clearly evidenced with the parroting of later historians.76
 
            
 
            In truth, Jost suggests, “the robbers and murderous arsonists thus called by Josephus were such for their deeds but not for their intentions. They were the common mass of those who had risen against the enormous pressure of the enemy and were led in their actions mostly by respected Jews.”77
 
            Even so, in his own account, Jost appears to have been not entirely impervious to the reiteration of established patterns of historical interpretation, because he too, as we have seen, denounced the notorious leaders of the rebellion in no uncertain terms while perpetuating the notion of the humane character of the “splendid” Roman imperator Titus.78
 
            Graetz, in contrast, not only elaborated on his increasingly biased characterizations of the historical protagonists on the Jewish side, charging them with emotional appeal, both positive and negative, as corresponding to his objective of rehabilitating the main opponents of the Roman attackers. The same strategy is manifest also in his representation of the imperial enemy. Vespasian increasingly appears as an opportunistic political tactician, both in his military campaign and in his calculating bid for the imperial mantle in Rome; more interesting still is Titus whose amorous relationship with the Jewish princess Berenice gains much prominence in Graetz’s expanded account.
 
            Graetz claims that Berenice was another “magnet” attracting the imperator to the Jewish War and even adds the insalubrious rumor of Titus and Berenice fornicating on a Torah scroll in the Holy of Holies of the burning Temple.79 Indeed, Titus’s frequently invoked mercy80 is explained by Graetz with his infatuation with Berenice: “Besides he did not want to abandon the holy city to its destruction because of his love of the Jewish princess whose heart it commanded in spite of her sinful way of life.”81 Berenice’s sinful way of life had been intimated earlier in the Geschichte with the suggestion of an incestuous relationship with her brother Agrippa and of her wantonness.82 Yet the mere fact of her relationship with the pagan Titus, no matter how piously she may otherwise have lived according to Jewish observance, was represented by Graetz as culpable.83
 
            In the first edition, little attention is given to this relationship which is mentioned only twice, once to observe that the (still) beautiful princess was older than Titus,84 and once in relation to her intrigues with regard to Vespasian: “In this, the princess Berenice whose love affair with Titus was still developing, had her finger in the pie. She already dreamed herself into the glamour that would shine around her as the empress of Rome and knew to win over the morose Vespasian by satisfying his weakness, his avarice, with rich gifts.”85 Typical of the shifting trajectory of his emplotment of the historical occurrences, Graetz chose in this particular instance to introduce in later editions an even extended focalized narrative in free indirect discourse:
 
             
              After all, Titus’s love for her was so obvious that no one around them doubted but that he had promised to marry her. Should she not engage all means afforded to her by her beauty and female shrewdness to achieve this goal? What a splendid future did she have! She, Titus’s wife, could, and should, according to human wisdom, become the empress of Rome. She would be able to bring about a reconciliation between Judaea and Rome and to avert the fall of the Jewish commonwealth. Titus’s limitless love for her would not be able to deny anything to her.86
 
            
 
            The reader is thus introduced to a personal perspective in the guise of a lengthy passage of free indirect discourse which purports to allow an authentic internal glimpse on Berenice’s character and motivation.
 
            Already in the first edition of his Geschichte, Graetz described Titus as a monster (“Unmensch”) by quoting from Josephus’s account his pronouncement that the Jewish priests should perish with their Temple.87 Later he inserted in addition the epithet accorded to Titus by Aurelius Victor that he was the delight of the human race (“Wonne der Menschheit”)88 in ironic conjunction with the claim that Titus had 500 Jews crucified every day.89 Jost makes no mention of this detail―which is explained by Josephus with the exigencies of the situation which determined Titus to act in spite of his pity90―but emphasizes the imperator’s mercy toward Jewish deserters.91
 
            In Graetz’s account there is a pervasive sense of the inequity of fate which favored a monster like Titus and rapacious Rome. Ultimately, if only briefly, Graetz envisages a wished-for but disappointed alternative history which is grounded in a kind of poetic justice:
 
             
              Were it not that the power of the Jewish nation had already been broken at that time, the fearless Jewish warriors, who were already prostrate in the dust, would have been able to rise as one against anarchic Rome; had Agrippa taken the lead of the movement and, like his father, forged an alliance with the Asiatic peoples against Rome, who knows if the Roman colossus would not have collapsed even then. Yet it was preordained by [divine] providence that Judaea was to lose its national character and that Rome was to enslave the nations for another four hundred years.92
 
            
 
            The historian clearly regrets that the implicitly morally superior party was thwarted by providence which decreed otherwise.
 
            Graetz’s partisan attempt to create sympathy with the vanquished and violated Jews culminates in the chapter’s conclusion which is almost identical in both editions:
 
             
              Once again, Zion sat on the burned ruins and wept, her sons were fallen, her daughters led away into ignominious slavery. She was now much more unhappy than after the first destruction, because now no seer foretold her an end to her widowhood and mourning.93
 
            
 
            Yet in the later edition the historian once again amplified the emotional impact of his account with the drastic addition that for Zion’s daughters the alternative to slavery was being allotted to the soldiers for their sexual gratification (“zur Befriedigung ihrer Brunst”).94 More importantly, perhaps, either version emphasizes as the crucial difference between the destructions of the First and Second Temples the unmitigated finality of the latter event.
 
           
          
            Kossarski and an Alternative Jewish Dramatic Historiography
 
            The notion of a divine punishment is briefly suggested but then forcefully rejected by Justus in Kossarski’s dramatic poem in an attempt to revaluate the destruction of Jerusalem as a necessary requirement for the Jewish mission. Indeed, the finality and irreversibility of the destruction of Jerusalem and its Temple is transcended by Kossarski through the idea of the Jewish mission which is crucial to his understanding of the historical occurrences in that it retrospectively gives meaning to the conflagration. Already encountered in Hiller and Steinheim, the idea of a Jewish mission, also known as ethical monotheism, became increasingly pervasive among Jewish theologians and thinkers within the Reform movement.95 Over the course of more than two decades, the trajectory of Graetz’s Geschichte―emotionally fraught as well as popularizing Jewish history as “national Judaism”96 and in the process developing a master narrative from the conquest of Canaan to the present (1848)97―gave articulation to a similar belief, even though Graetz was not motivated by Reform ideas but rather by the affinity with conservative neo-Orthodoxy.98 At the beginning of the twelfth chapter of the third volume of his Geschichte, chronologically still antedating the destruction of Jerusalem, the historian described the Jewish dispersion as
 
             
              a blessing and an act of providence. The indestructibility and immortality of the Jewish tribe was thus ensured. Persecuted and ground underfoot in one land, they gathered in another and established places for the increasingly precious law. They were seeds spread by providence so as to carry everywhere a pure knowledge of God and a deeper morality.99
 
            
 
            It was in particular the notion of Judaism’s “deeper morality”―in contrast to Jost’s “spiritual whole”―that was understood by Graetz as the force to create meaning, purpose, and cohesion among the exiles and that determined the Jewish mission100―an idea upon which the historian elaborated in much detail almost three decades later in the anonymously published Briefwechsel einer englischen Dame über Judenthum und Semitismus (1883; Correspondence of an English Lady on Judaism and Semitism).101
 
            Jost, who excluded any national component from his Geschichte, had no such beliefs.102 As Salo Baron observes, his “very objectivity and impartiality may have done him more harm in the eyes of his contemporaries than any of the real shortcomings of his work.”103 Moses Hess, for instance, the author of the proto-Zionist Rom und Jerusalem, comparing Jost to Graetz in 1864, merely exclaimed:
 
             
              What a difference! There, you see the dry mists of a cold reflection hover over all the situations and veil the passions of the historical drama in which our people played an active or passive role. Here, you feel the pulsations of the heart of the epochs which shaped the life of our people across the ages.104
 
            
 
            Kossarski’s objective of dramatizing history in his Titus arguably aligns him with the emotional and, as it were, visceral approach to historiography commended by Hess in Graetz’s magnum opus.
 
            The poet opens his historical-dramatic poem with the appearance of spirits in the guise of three magi who, akin to the chorus, introduce, and continue to comment on, the dramatic action at the end of every act. Identified as Chaldeans and evoking the origins of the patriarch Abraham, they are presumably conceived as ancestors of the ancient Hebrews and may moreover serve to associate the prophetic function of the Three Magi recognizing the Christ child. Extolling the wonders of life and the creation, the Chaldeans ponder the destructive element in human lives and prophesy the fall of Jerusalem. Yet beyond the conflagration of the present, they envision in parallel to the prophecies of Isaiah and Micah the ultimate triumph of the law and the word of God going forth from Jerusalem.105 Jerusalem, and its Temple, it is suggested, has been superseded:
 
             
              If this be so, then let her die,
 
              It is the coil alone that will perish,
 
              Millions will inherit
 
              What abundantly flowers on her crests.
 
            
 
             
              The pagan god is turned to scorn:
 
              She sent the one and only God,
 
              With neither din of battle, nor blood nor murder,
 
              To every new-found land.
 
            
 
             
              She remains, after her fulfilment, great,
 
              Zeus through her was made a children’s mockery;
 
              Completed is the holy mission by her,
 
              The doctrine of the invisible God she taught.106
 
            
 
            The “holy mission” is the mission of ethical monotheism. It is a peaceful mission which scorns such violence as it was meted out upon the unfortunate city. It is moreover a mission that is not restricted to the Chosen People but universal. Significantly, it is a mission that is projected not only in space with the dispersion into the diaspora but also in time, into the future. In the face of apparent destruction, it marks this destruction paradoxically as a fulfilment, as the inevitable and predestined end of an era that is to be superseded by a new beginning.
 
            The claim as to the impact of the Jewish mission may seem counter-intuitive in view of historical and contemporary Christian hegemony. Ernest Renan was to argue in 1866 that “the monotheistic propaganda of Judaism” was in effect usurped by “a generation of fanatics” who deprived the older religion “of its recompense, and hindered its gathering the harvest it had prepared.”107 Antedating Renan’s observation by more than a decade, Kossarski seems to have imagined the reversal of this usurpation with the analogous supersession of Christianity with Jewish ethical monotheism.
 
            Within the wider context of religious progression and the notion of supersession, in particular in relation to the struggle between monotheism and polytheism, Kossarski’s dramatic poem articulates some ambivalence toward Christianity. On the one hand, invoking the scapegoat paradigm, there is a suggestion that the Jews are hated by the Romans, incited by their priests, for the sake of Jesus whose followers proselytize among them.108 On the other hand, there is a conflation with, or perhaps rather a harnessing of, Christianity as a monotheistic religion in relation to a future resurgence of Judaism. Where Christianity argued the supersession of Jerusalem and the Temple with the internalization of its religious tenets―“the most High dwelleth not in temples made with hands”109―the supersession envisaged by Kossarski is really a progression beyond the need of having a physical temple in the universalizing sense that ethical monotheism supplants any ties of land and statehood.
 
            The Chaldeans prophesy that history one day will confirm the downfall of the Roman gods and that, to scorn Rome but for the benefit of all humankind, the doctrine of the invisible God will be taught at the Capitol:110
 
             
              Our Temple could fall,
 
              But not its spirit of faith,
 
              Pilgrims shall our brothers be,
 
              Its stern promise to teach;
 
            
 
             
              Pilgrims they shall be, to teach
 
              Year by year eternally:
 
              One God must, alone, adorèd be,
 
              One alone in all eternity!
 
            
 
             
              They shall wander, pilgrims be,
 
              Faithful to this doctrine’s seed,
 
              Until in their Temple’s halls
 
              In days to come, the Deliv’rer shall draw nigh!111
 
            
 
            Christianity is perceived in this prophecy as no more than a vehicle for the monotheistic idea to be truly fulfilled after the destruction of the Temple in a resurgent Judaism. The wanderings of Jewish exile are re-interpreted as a teleological and proselytizing pilgrimage in its service until the coming of the Messiah.112 If not explicitly stated, the rejection of Jewish integration and assimilation is ultimately portrayed by Kossarski as beneficial in that it promotes the Jewish mission.
 
            The “Jewish spirit” attested to Kossarski’s dramatic poem by Ludwig Philippson may have seemed most congenially manifest to him precisely in this conception of the Jewish mission. In 1847 the Reform-oriented rabbi had published a series of lectures on Die Entwickelung der religiösen Idee im Judenthume, Christenthume und Islam (The Development of the Religious Idea in Judaism, Christianity, and Islam), in which he argued for the continuing significance of Judaism in the world as the bearer of the unadulterated “religious idea.”113 The origins of the religious idea, including most significantly the concept of monotheism, are located by Philippson in the Mosaic faith. Jewish history embodies the permanent progress of this idea, initially against internal and then against external resistance.
 
            Understanding history as a continuous, systematic development determined by divine providence,114 Philippson considers the destruction of Jerusalem and the subsequent dispersion of the Jews as an inevitable stage in this process because it catapulted the religious idea into the world. Nevertheless, it was in particular the concurrent, to Philippson anything but coincidental, ascendancy of Christianity which ensured its transmission into the pagan world, as later also observed by Renan.115 Yet in an inevitable process of hybridization Christianity amalgamated the “religious idea” with the “human idea” predominant in the pagan world and, with its focus on the individual and the development of a dichotomy between church and state, compromised its essence.116 Christianity was therefore not to be recognized as the fulfilment of the religious idea. Rather, this must await its triumph in the human world in the future.117 Hence, not entirely dissimilar to Steinheim’s conception, the continued existence of Judaism was necessary to preserve the religious idea in its entirety and the implication is, as in Kossarski’s dramatic poem, that this future triumph will be achieved through an evolved Judaism.
 
            In fact, in his partisan, yet nevertheless prudently pacific, endorsement of Judaism Philippson insists that it does not seek the conversion of others but their own intrinsic progression toward the religious idea as it has been preserved by Judaism through all its phases of development. In this process of assimilating the religious idea Judaism itself will also evolve and, like the other religions, be absorbed into a totality wholly informed by the religious idea.118 But what Judaism, and only Judaism, as the bearer of the religious idea, is ultimately able to achieve extends far beyond the mere unification of humanity. Philippson attributes to it nothing less than the reconciliation of the “idea” with “life” because, in contrast to the other Abrahamic religions, it embraces a holistic understanding of humankind that includes also its social interrelations.119
 
            Kossarski may or may not have been familiar with Philippson’s deliberations. There is no evidence either way and the poet might have encountered the idea of the Jewish mission also elsewhere, for instance in the work of Salomon Munk whom Jacobi mentioned in his list of the author’s sources.120 More important is therefore the acknowledgment of the impact that Kossarski’s dramatic endorsement of the Jewish mission must have had on Philippson. He must have recognized in the poet’s treatment a striking affinity that would have recommended the dramatic poem to him as a comprehensive literary illustration of his own conception and, as he had emphasized, of the “Jewish spirit.”
 
            In addition to the ghostly Chaldeans, Kossarski introduced with Marime Maccabea (Maccabäa) an almost prophetic figure who alone among the mortals in his dramatic poem recognizes and promotes the Jewish mission. By her cognomen, Marime is associated with the Maccabees who freed Judaea from Seleucid rule in the second century BCE and established the Hasmonean dynasty. She moreover evokes the biblical heroines, in particular Judith, though this idea is modestly repudiated by her in the dramatic poem,121 perhaps because it suggests carnal contact with the enemy which Marime disdains but of which she accuses Berenice (Berenike) who, in turn, never rises to the heroic spirit of Judith but remains mired in her base attraction, and submission, to Rome and the Romans.
 
            True to her illustrious heritage, Marime embodies an idealized Jewish virgin―the Beautiful Jewess reappropriated to a Jewish perspective―who conforms with and endorses the traditional female gender role in patriarchal Judaism. She defines the domestic sphere as the female domain and denounces the transgressions of those women who would encroach on the male purview and seek agency for themselves in the affairs of the world. For she who does so will as easily transgress moral boundaries, foregoing what affords her with nobility and grace in the eye of the male: she will appear to men as a hermaphrodite, belonging neither to their circle nor to that of the women.122
 
            Marime’s impassioned plea is both apologetic and admonitory. She too has assumed agency in that she seeks on her own to induce Queen Berenice to return to Jerusalem. Yet she is justified with the exceptional circumstances and her action more specifically reflects on the debilitating discord among the male Jewish leaders that prompts her intervention. Marime’s encomium of the virtues of the females of her people is moreover designed to contrast Berenice who is just such a transgressor and whose own arrogated and misguided agency, her association with Titus and Rome, is denounced by Marime as the cause of the impending conflagration.123 She accuses Berenice of having attracted Titus and, by yielding to his desires, to have given him the courage to seek victory over the Jews in the first place.124
 
            The passage is curiously reminiscent of Graetz’s designation of Berenice as the “magnet” that drew the Roman imperator to Palestine in later editions of his Geschichte.125 While purely speculative, it is intriguing to imagine that the somewhat younger Graetz may have been influenced in his increasingly dramatic representation of “historical psychology”126 in successive editions by the dramatic-poetic practice of authors such as Kossarski.
 
            In the very year in which the third volume of his Geschichte appeared, less than a year after the publication of Kossarski’s Titus, Graetz placed an article in Joseph Wertheimer’s Kalender für Israeliten (1856; Calendar for Israelites) in which he narrated the biography of a sixteenth-century Spanish Jew whose adventurous fortunes prompted the historian to reflect on the affinity between history and poesy:
 
             
              In the rich treasure trove of Jewish history there is no lack of romantic material in hope of being transformed by the hand of a master into charming poetic works. History sometimes even obliges her gambolling sister, Poesy, with material already half prepared; she invents the disposition, portrays the characters, sketches effectual situations and implores Poesy, as it were, to breathe life into her creation with Pygmalion’s kiss.127
 
            
 
            Conceding the difficulties of gathering suitable material in the Jewish context where sources are obscure and difficult to obtain, his own attempt to assemble “bone to bone,” “flesh and skin,” and infuse it with “breath” in a creative act uncannily reminiscent of that of Frankenstein is therefore inspired by the intention to offer to poesy historical material already sifted and prepared for her “to touch it with her wand.”128 Pyka interprets Graetz’s prologue as the claim that poesy relies on the historian’s expertise.129 Yet it would seem that Graetz rather envisions a symbiotic affinity between history and poesy and that he ultimately invokes the poetic muse as indispensable to historiographic mediation which to some extent explains also his own adoption of “poetic” narrative strategies.130
 
            Although there is no clear evidence to suggest that the historian was familiar with Kossarski’s work, it is more than likely that Graetz would have been aware of the historical-dramatic poem published almost simultaneously with his own volume in the same series and on a corresponding topic. Whether that means that he would also have read it is open to conjecture. Similarly conjectural is the suggestion that the poet and the historian may have been acquainted, though Graetz’s later interest in numismatics may conceivably correspond to Kossarski’s expertise in this area.131
 
            In Kossarski’s Titus, dismissing Josephus’s treachery as motivated by base greed, Marime represents Berenice’s betrayal of her duty in contrast as instrumental to the impending Jewish defeat and maintains that her return would yet ensure victory over the Romans:132
 
             
              Of sacred duties I want to remind her,
 
              That she owes to the people of her country,
 
              And boldly want to tear her from Titus’s side:
 
              Once she is ours, in vain will be Rome’s fight!133
 
            
 
            Like the Chaldeans, with whom she is associated throughout, Marime seems to rise from the ancestors’ tomb when she confronts the queen. Adopting biblical discourse, she compares herself toward Berenice to the Witch of Endor.134 Her admonition of the queen is thus given a “typological” dimension. In 1 Samuel the spirit of the prophet answering the necromancer challenges Saul: “Wherefore then dost thou ask of me, seeing the Lord is departed from thee, and is become thine enemy?” and tells him that God has chosen David to replace him as his anointed.135 The application to Berenice is not quite consistent, yet the suggestion appears to be that God has abandoned Jerusalem like the unfortunate king but has ensured its succession―through the Jewish mission.
 
            The ancestors’ tomb emerges in Kossarski’s dramatic poem as the symbol of a past glory but also as a conduit to the future in that it becomes the space from which originate the prophecies of the Chaldeans. It is also the space from which Marime variously appears. The secret passages to which it is connected allow her not only to confront Berenice, who indeed at first mistakes her for a spirit, but also to escape the conflagration when Jerusalem is destroyed.136 It offers Marime, out of the vast and ghastly tomb that the city itself has become, quite literally passage into her future and that of her people.
 
            Throughout, Marime supports the fight yet it is she, too, who articulates the Jewish mission in emulation of the Chaldeans. Even as she gives expression to her belief in the Temple and God’s unwavering support, she poses the question which―as the dramatic poem suggests through the prophecies of the Chaldeans―is answered by history:
 
             
              Who, if not his priests, shall spread
 
              Belief in the one and only God?
 
              Who shall to the wide and known world
 
              Proclaim the name of his majesty?137
 
            
 
            Moreover, as the Temple is consumed by flames, Marime’s universalist prophecy articulates the Jewish mission in explicit response to her question: “Great remains the realm though thou be fallen! / A blessing be’st thou for the nations of the earth, / Who, pilgrims with troubled hearts, one day shall come to thee!”138 Her certainty is that “In its God lives forever more also His people!”139 Marime accordingly embodies the spirit of heroic survival and projection into the future when she pledges for herself and on behalf of her “sisters” to be faithful to her God and her people in adversity in the diaspora.140 She, the faithful Jewish woman, is like to the personification of the Jewish mission or, in Philippson’s terms, the religious idea.
 
           
          
            Kossarski’s Imaginary of the Historians and their Histories: Josephus, Justus, and Tacitus
 
            Three “historical” historians are among the dramatis personae of Kossarski’s Titus: Flavius Josephus, Justus of Tiberias, and Tacitus. All three wrote about the Jewish War and all three are suggested to be representative of different historiographic approaches. Yet while the work of Justus is lost, Tacitus was not present during the campaign and his account is in fact more of an ethnographic study of the Jews than a military history of the war. It is therefore the history of The Jewish War by Flavius Josephus on which the master narrative of the historical episode is based and it is this master narrative which Kossarski attempts to re-write by implicitly and explicitly discrediting the Jewish historian and his representation of the past. The author’s strategy is twofold: Josephus appears as a character in the dramatic poem; and his person and work are reflected upon by some of the other characters. In neither instance emerges a positive imaginary of the historian or his history.
 
            As a character, Josephus is introduced next to Justus. Both appear with Titus during the siege and answer the imperator’s questions about Jerusalem’s fortifications. It is only later that their roles and portrayals diverge. Justus, secretary to King Agrippa, reappears toward the end of the dramatic poem to give Marime an account of the final occurrences during the siege and to pledge his faithful attendance to Berenice as she prepares to go into exile after her dismissal by Titus. In contrast, Josephus’s shallow and opportunistic nature is further exposed when the historian with much embarrassment declines to follow Berenice into her banishment.
 
            Josephus, in the meantime, remains present in comments, though he appears before his final confrontation with Justus and Tacitus also one more time as adviser to Titus during the siege, describing the fortifications of Jerusalem and the Temple.141 By the Jews he is variously denounced and cursed as traitor142 and the judgment of God is called upon him.143 His role as negotiator―in whose execution he is not shown―is mentioned by both Jews and Romans, but so is his abject failure in the face of the intense resentment prompted among the Jews by his person.144
 
            John (Johannes von Gischala), articulating the Jewish perspective at length, challenges Josephus’s sincerity and, referring to his past as governor of the Galilee and his alleged thirst for blood, recounts how Josephus was an ardent follower of the appeasement party of the priests before, seduced by his desire for fame, he defected to the war party to fight against Rome and finally, vanquished, deserted to the Romans: “With dastardly flattery to Vespasian / His allegiance he gave and ever since the enemy doth serve!”145
 
            And yet, in response to Titus’s enquiry into the precedent of the first destruction of the Temple and the resulting Babylonian Exile, Josephus recounts that the captives were treated magnanimously and with respect for their wisdom. Following the deuterocanonical book of 1 Esdras 4:33–46, he attributes the permission to rebuild the Temple to Serubabel’s (Zorobabel) sincerity toward the Babylonian king when, disdaining the flattery of his competitors, the Jewish courtier averred that truth and love were stronger than anything else in the world, including the power of the king.146 The passage is interesting mainly because, given the repeated suggestion of Josephus’s obsequiousness toward the Flavians, it indicates either that he knows, or should know, better or that he in fact conceives of himself very differently than those around him; it might also have been conceived as dramatic irony.
 
            Whereas Josephus is accused by the Jews of opportunism, of treachery, and of trying to inveigle the besieged with cunning words,147 Titus rewards him for his efforts, in return for which the historian predicts the imperator’s ascendancy to the imperial throne.148 Titus, that is, is gullible enough to believe in the historian’s flattery while the Jews disdain his guile―and yet, as with Vespasian, Josephus’s prediction eventually comes to pass.
 
            There is, nevertheless, scepticism toward Josephus also on the Roman side. Josephus is contrasted not only to Justus but also to Tacitus, neither of whom appreciates his historiographic efforts. Their “expert” assessment thus amplifies the negative impression conveyed by the character of Josephus. Tacitus is introduced by Kossarski as the historian of the Germanic tribes149 as well as of the destruction of Rome through plague and fire and of the catastrophic eruption of Vesuvius during the reign of Titus.150 The Roman historian was celebrated for his supposedly impartial historical method. In his Annals (Annales) he asserted that his purpose was to relate history “without either anger or zeal.”151 Kossarski has him exclaim in implicit condemnation of Josephus that “The truth must be printed on the forehead / Of the page of the history of the world / From the beginning to the end of the events!”152 The offended Jewish historian insists with indignation on the truthfulness of his account of the events he witnessed. His credibility is nevertheless further damaged by the Roman’s restrained mockery.
 
            Tacitus is tasked in the dramatic poem by the Roman emperor to give testimony about his internal struggle of renouncing Berenice for his rule.153 In fact, the historical Tacitus’s account of Titus is lost. Suetonius merely emphasized that the emperor sent Berenice from Rome “against her will and against his own.”154 The inner conflict remains imaginary and it would take a historiographer in the vein of Graetz to elaborate it―or a poet like Kossarski. In the latter’s rendering, Titus is determined by his hunger for fame and is as such paralleled to Josephus and his eagerness for renown. Yet where the Jewish historian abandons his people, the emperor abandons his love and chooses his national duty, in contrast also to his paramour Berenice. Marime explicitly chastizes the queen for choosing her love above her duty. Betrothed to John, she confronts Berenice with her own sacrifice, setting aside her personal desires in view of the dire situation of the Jewish nation. As Philippson maintained, Kossarski’s was not a mere love, revenge, or murder story but one of national pathos.155
 
            It is this national pathos, and the love for their people, that creates a close bond also between Marime and Justus. Yet where Marime is given a prophetic dimension, Justus is the designated preserver and custodian of “true” Jewish history, even though―or perhaps precisely because―contrary to Tacitus’s refutation of anger as a driving force of the historian, Kossarski’s Justus is clearly motivated by his ire when he recounts to Marime the final occurrences of the Jewish War. His anger is threefold: not only is he incensed about Josephus’s biased account but also about the actual occurrences, in particular the cruelty of the Romans relentlessly exposed by him, and about the suppression of his own work that consigns his alternative representation of history to oblivion.
 
            If Jost was censured for being cold in his response to, and representation of, Jewish history, Justus is his exact opposite, rather like Graetz. His narrative of the final weeks of the siege toward Marime in effect constitutes an alternative historiographic account to the established history of Josephus.156 In conjunction with his claim that his account will cause the world to judge between Rome and Jerusalem and with the implicit censure of the opportunistic historian which indicates the requisite change of perspective and intention this is, presumably, what the History of the Jewish War should have looked like according to Kossarski. It also is, in many ways, what Graetz in effect realized, a history of Jewish persecution but also a revaluation of the Jewish protagonists in what appears to be the historical drama.
 
            Entreated by Marime to keep nothing from her, “do not keep from me even one word […] They are my own, / Horrible has been their lot; I want to hear it!,”157 Justus’s account of the final occurrences of the Jewish war toward the young woman is a passionate indictment of the Romans’ pitiless cruelty.158 The written text of his account the historian describes as even more harrowing than the actual experience of the war, because whereas the former was a singular occurrence, the latter keeps the pain alive with every perusal.159 Aware that with his own subversive history he forfeits his life should it ever become known, Justus sarcastically observes toward Marime that Josephus knows to describe the exploits of Titus very differently, obsequiously praising Rome and its caesars.160
 
            History is evoked by Justus toward Berenice and Agrippa as the judge of their actions and, no less important, the actions they failed to engage in.161 Yet Marime, condemning “bribed styli,”162 cynically emphasizes the malleability of historiographical transmission and the willing compliance of Josephus to justify to posterity the ways of the disloyal siblings (Agrippa and Berenice) no less than of Titus. In accordance with his objective of re-writing the history of the Jewish War, Kossarski’s dramatic poem articulates a fundamental mistrust in historiography and the transmission of historical truth. History, it is suggested, is written by the victors and historiography appears, potentially, as beholden to vested interests and political exigencies. The subversive history of Justus is thus revaluated, not least because his insights into the present of the siege allow an understanding also of the future, for as the Chaldeans assert toward Titus: the future can be divined by an understanding of the present.163
 
            By Jost, Justus was denounced as “the troublemaker from Tiberias.”164 Graetz emphasized that Josephus feared his loyalty to the empire might be questioned in the wake of Justus’s alternative representation and observed that “after the conclusion of the war of arms the two leaders of two inimical factions continued a war of quills.”165 In later editions, the historian added to this that Justus himself was hardly a “paragon of virtue”166 and, based largely on Josephus’s polemic refutation of the Tiberian’s allegations in his Life (Vita), offers some further information on the historian’s life and the publication history of his alternative account which he attributes to Justus’s embittered patriotism provoked by the imperial favor enjoyed by his rival.167
 
           
          
            The Historian of Destruction: Faithful or Double-Faced?
 
            Heinrich Graetz’s imaginary of Josephus gives graphic articulation to his censure of the ancient historian. Throughout the various editions of his Geschichte, he retained almost unchanged the juxtaposition of the prophet Jeremiah with the historian Josephus, both of whom bear witness to the destruction of Jerusalem and the Temple―if with a historical distance of more than six hundred years:
 
             
              Jeremiah, who in distress exhaled his lamentations on the debris of Jerusalem, forms the conclusion of the first period [of Jewish history]; Josephus, who wrote the history of his people in the chambers of the caesars in leisurely comfort, forms the conclusion of the second period.168
 
            
 
            That Graetz designates Josephus as the “conclusion” of the second period of Jewish history rather than the beginning of the third is perhaps less inevitable than would appear to be the case.
 
            Ludwig Philippson indifferently noted the hybridity of Josephus: “a mixture of Jew, Greek, and Roman.”169 The historian’s work he considered paradigmatic of the alleged dearth of Jewish creative power in the period after the inevitable destruction of Jerusalem and the decimation of Jewry in Palestine.170 Otherwise, he appears to have held no grudge toward Josephus. Not so Kossarski who was not satisfied with such a tepid response. Like many others, such as Graetz, he did not hesitate to condemn the ancient historian for his proclivity toward Rome. It remained for Lion Feuchtwanger (1884–1958), almost eight decades later, to examine and appreciate the ancient historian’s hybridity in his Josephus trilogy (1932–42) and to explore its implications in a wider context, most significantly also with regard to its contemporary relevance.
 
            In many ways the most interesting of the numerous literary engagements with Josephus, Feuchtwanger’s trilogy―Der jüdische Krieg (1932; Josephus), Die Söhne (1935; The Jew of Rome), and The Day will Come (1942; Der Tag wird kommen)―is far beyond the remit of this study which comprises the long nineteenth century. Essentially a work of the twentieth century, it nevertheless provides a useful foil against which to read earlier engagements with Josephus and clearly exposes the very different conception of conflicts of identity in the nineteenth century. More specifically, earlier representations of the ancient historian generally do not as yet recognize the potential of his alleged hybridity and the resulting conflict of identities between Jewish and Roman, between national and cosmopolitan, to illuminate contemporary predicaments of Jewish existence.
 
            It moreover emerges just how much the Jewish nationalism that is challenged by Feuchtwanger’s Josephus time and again in favor of a lofty cosmopolitanism was initially articulated in the engagement of the nineteenth century with the historian and his work in the first place. At the same time, it indicates the conception of another mission, of cosmopolitanism, as well as the beginning of a new period.
 
            That Feuchtwanger’s Josephus, too, eventually succumbs to the lure of the national cause and in the process finds his death may be considered an indication of the continued appeal of the emotionally experienced national idea as it was born in the nineteenth century. It also confirms that the imagined figure of the Jewish priest and military leader Yosef ben Matityahu, turned into the imperial historian Flavius Josephus, provided a compelling stimulus for the creation of divergent Jewish constructions of history, even though there is, in fact, “little to support the view that Josephus served as the official court historian and much that suggests otherwise.”171
 
           
          
            Kossarski’s Titus and the Incipient Kulturkampf
 
            From the account of Tacitus in Kossarski’s Titus, later emulated by Justus,172 emerges the eruption of hatred toward the Jews in Rome. It is fomented by the Roman religious establishment for their own ends.173 The Roman priests take control of the imperial power by forcing Titus to abandon Berenice or else to abdicate.174 Any hopes of a regeneration of the Jewish people within the existing political and social structure of the empire are thus confounded.
 
            The parallels to later historical developments seem conspicuous, both with regard to the persecution of the Jews for their faith and the persistence of civil disabilities as well as, more specifically, with regard to the incipient Kulturkampf in Germany which had a decisive impact on Jewish emancipation and which is mirrored with the struggle between ecclesiastical and political interests in the dramatic poem. As discussed in the previous chapter of this study, the Kulturkampf was a concern that was to emerge more clearly in later, mainly non-Jewish, literary engagements with the destruction of Jerusalem, yet Kossarski clearly responds to religious tensions in the social and political fabric of Germany and of Prussia more particularly.
 
            In the recently acquired Prussian territories in Poland, denominationalism emerged also as a vehicle for the Germanization of the Catholic majority of Polish heritage.175 This strategy was only of dubious success. In fact, in later years, during the actual Kulturkampf, it is said to have led to Catholic affiliations above national ones.176 For the Jewish population in Prussian Poland, the polarization frequently entailed an increasingly complex identification with German culture and nationalism.
 
            In the wider context of the German states, in the 1840s, “[p]recisely as issues of Jewish emancipation became less contentious in German circles, liberals’ conflicts with the Catholic Church and its supporters became most pronounced.”177 Initially, many Jews sympathized with the liberals, believing that “their own emancipation within German society was dependent on the realization of liberal, humanistic, and rational values.”178 However, as legislature became increasingly repressive, in particular in the wake of the Jesuit Law of 1872, which prohibited Jesuit institutions in the empire and stipulated the expulsion of foreign-born Jesuits, Jewish ambivalence and criticism of the Kulturkampf proliferated amidst fears that it would lead “not to the emancipation of the state but instead to the spiritual and cultural conformity of religious and social minorities in the empire.”179
 
            Yet the struggle between liberal and secular forces on the one hand and Catholics and the Church on the other emerged much earlier in the century. Kossarski’s dramatic poem should be read as an early product of the early tensions generated by the incipient Kulturkampf which conjoins the question of Jewish nationhood with the confrontation of liberal and religious values. His was an idiosyncratic appropriation of the subject of the destruction of Jerusalem to contemporary discourse on Jewishness from an insider perspective. Other Jewish writers were more reticent about engaging with the historical occurrence, though it was addressed from very different perspectives in narrative fiction by Ludwig Philippson, in a short novella published already in 1839; by Herrmann Reckendorf, immediately following the publication of Kossarski’s dramatic poem; and, later in the century, by Max Ring―both of whom were also of Jewish heritage.
 
           
          
            Jewish Writers, the Historical Novel, and the Destruction of Jerusalem
 
            In 1855 Ludwig Philippson vociferated in Jüdisches Volksblatt, which he edited alongside the Allgemeine Zeitung des Judenthums, that fathers and mothers should shield their sons and daughters from reading novels.180 Philippson’s harangue was prompted by a letter he had received from Lemberg (present-day Lviv in Ukraine), in which he was challenged for not offering Jewish literature in the style of the popular French writer Eugène Sue.181 Novels, Philippson fulminated in response, were poison for young people, for the mind, for the heart, for education, and for real life; they were addictive, and, even worse: “who has once become accustomed to reading novels loses the taste for any serious, instructive reading.”182 The prolific writer’s diatribe contrasts strangely to his own practice and to his enthusiastic endorsement of literature earlier in the same year in support of the establishment of the Institute for the Promotion of Israelite Literature quoted above.183
 
            The discrepancy may perhaps be explained with the kind of novel Philippson had in mind. The novels he targets, as did others in his time,184 are mass produced and formulaic, they are sensationalist and escapist, they distort the truth and “rip circumstances apart in order to reassemble them in a baroque manner.”185 To this was opposed Philippson’s idealistic conception of literature in a wider sense, which included primarily texts from the Jewish tradition, historiographic works, and narrative fiction as a vehicle of moral instruction and, more specifically, of Jewish self-reflection, self-assertion, and ideological re-orientation in a rapidly changing world.186
 
            The Jewish literature imagined by Philippson was therefore ‘denominational’; it sought to (re-)position Judaism and the Jews ideologically and ethically in the modern world.187 In this, it was similar to Catholic literature, somewhat later in the nineteenth century.188 Like this, it was ultimately designed to ward off the pernicious interest in, and corruptive influence of, contemporary popular literature. As such, it reflects the increasing penetration of Jewish existence in Germany since the late eighteenth century with a secular education and the German language in the wake of the Enlightenment, the Haskalah, and emancipatory efforts.189 This development exposed Jewish individuals and collectives that were previously frequently more or less isolated from external influences and eventually brought about the pluralization of the Jewish community.
 
            Jewish diversification into Reform, Liberal, and (neo-)Orthodox was in consequence mainly the result of diverging religious, cultural, and political attempts to (re-)define Jewish identities in response to the challenges of modernity and the incisive philosophical, political, and social change by which it was characterized. This change manifested itself, for instance, in the emergence of liberalism, idealism, and the concept of the religion of reason as well as in the rise of a pluralistic bourgeoisie and of new pedagogic ideals of education.190 As Jonathan M. Hess notes, modernity therefore ultimately signified “integration into a once foreign world of German culture,” but also “abandoning many aspects of traditional Jewish life.”191
 
            At the same time, it is important to acknowledge Jewish agency in the processes of emancipation and assimilation, or acculturation.192 Jewish agency was, for instance, exercised in artistic production and, more specifically, in the emerging secular Jewish literature. In particular “middlebrow” fiction, described by Hess as “a complex cultural phenomenon” that embraced “claims of aesthetic grandeur” and fused “democratic ambitions of accessibility and a critique of cultural elitism with a dramatic transformation of books into commodities,”193 became an important vehicle for Jewish self-reflection and self-positioning in relation to modernity, which “entailed the creation of multiple new identities linking the present and the past.”194 The Jewish historical novel, in particular, emerged as an important manifestation of Jewish literary agency in the process of renegotiating German Jewish identities in the nineteenth century.
 
           
          
            Jewish Pluralization, the Historical Novel, and Ghetto Literature
 
            In 1882, acknowledging the supposed decline of Jewish belles lettres, less than three decades after the inception of the Institute, which thrived for eighteen years, Philippson retrospectively identified two trajectories of Jewish writing in German.195 One sought, in the author’s words, “to conceive of the historical phenomena of Judaism and the Jews in poetic formulation, to create an awareness of them, and to accentuate their ethical substance.”196 This was historical fiction, of which Philippson names his brother Phöbus and himself, not without reason, as the foremost practitioners. The other―which, as Jonathan Skolnik notes, Philippson confronted with “programmatic hostility”197―concerns itself
 
             
              with the objective of sketching, representing psychologically, and explaining, Judaism and the Jews; and to encompass them with the fragrance of poesy as they still existed, felt, and thought in the final period prior to the encounter with modern culture, and their transformation through it, and which in more remote districts is still the case; as it were, to justify their existence which, after all, extends back for centuries.198
 
            
 
            This was contemporary ghetto literature, of which Leopold Kompert was considered the main proponent by Philippson and which gained prominence in particular in neo-Orthodox Jewish literary production in German.
 
            In contrast to the supposedly preservationist impetus of ghetto literature, the writers of Jewish historical fiction stood, according to Philippson, “on the ground of modern culture” and it was from here that they
 
             
              preferably dealt with the conflicts and struggles with contemporary circumstances into which Judaism and Jews were drawn in all epochs of history, that is, in particular those epochs in which they came into close contact and interaction with universal contemporary culture.199
 
            
 
            Philippson’s insistence on anchoring Jewish historical fiction in modern culture is crucial because it emphasizes its inherent distance to its historical subjects as well as its progressive impulse and its function as a vantage point that was supposedly unencumbered by prejudiced obfuscation. More specifically, Philippson attributes to the Jewish historical novel a cohesion-building function as a result of its construction of Jewish history within the (non-Jewish) world as continuous and coherent. As Philippson describes it, in the historical novel “the historical thread of these universal historical encounters was to be spun further, unto the analogous phenomena of the present; and the connection between all these periods was to be poetically reproduced.”200
 
            The identification of historical analogies is implicitly associated by Philippson with the construction of meaning for the contemporary period through historical fiction. It indicates, more specifically, the cohesion-building function attributed by the author to the Jewish historical novel in relation to his own present. As such, as has been observed by Skolnik, in the Jewish context, historical fiction emerged as “a vehicle for minority self-definition”201 and, more specifically, for dissimilation. It was “a site where Jewish authors sought to write Jewish history into German history and into new notions of universal history, while at the same time redefining their cultural-religious heritage in modernity.”202
 
            Dissimilation, a term derived from Franz Rosenzweig,203 is used by Skolnik to describe Jewish historical fiction as
 
             
              a dialectic between Jewish historical narratives and Western, secular notions of historical time, a perennial dynamic of the Jewish encounter with other cultures, but one that experienced a greater tension in an era of emerging ideas of the nation.204
 
            
 
            Jewish minority popular culture, such as the historical novel, was addressed to, and gave voice to, the Jewish public sphere, to whose emergence in Germany in the early nineteenth century it contributed.205 More specifically, it promoted “patterns of identity in politics, culture, and gender roles.”206 Jewish historical fiction in particular developed as “the secular culture that articulates Jewish difference.”207 No less importantly, it also served to articulate and demarcate internal Jewish difference; it gave “historical legitimacy to various shades of integrationist Jewish identities,”208 especially Reform and neo-Orthodox.
 
           
          
            Imaginaries of History and the Novel
 
            It has been noted that the pluralization of Judaism, which manifested itself in particular in the emergence of neo-Orthodoxy as a result of the reassertion of increasingly compromised traditional values, initiated also the recalibration of Liberal and Reform in response to this development. Analogous to its use in the Kulturkampf, literature was recognized in the ensuing debate as a vehicle of ideological formation and articulation. It was employed to this purpose across the spectrum of Jewish affiliations in emulation of the practice initiated by Philippson.
 
            The Reform movement promoted the denationalization of Judaism in favor of its denominationalization.209 It sought to achieve the renewal of religion by means of a new imaginary of history. In the first half of the nineteenth century, scholars, such as Leopold Zunz, the founder of Wissenschaft des Judenthums, the historican Isaak Markus Jost, and the moderate Reformer and historian Abraham Geiger, all contributed to this process.210 As Ismar Schorsch notes, the “cumulative effects” of Wissenschaft des Judentums were to “make historical thinking the dominant universe of discourse in Jewish life and historians its major intellectual figures.”211
 
            The German Jewish historical novel originated in conversation with this new approach to the history and perception of Jews and Judaism. It was promoted in particular by Philippson with his various publication ventures, which included since 1837 the Allgemeine Zeitung des Judenthums, since 1853 the Jüdisches Volksblatt, and since 1855 the Institute for the Promotion of Israelite Literature. Partly inspired by the popularity of the emerging genre in both the German and the European contexts, the Jewish historical novel initially was also a response to representations of Jews and Judaism in the contemporary novel, most prominently in ghetto literature. It sought to reappraise and rectify the Jewish imaginary perpetuated by such texts and in turn offered alternative conceptions. As such, it moreover gave articulation to internal Jewish difference, in particular between the Reform spectrum and neo-Orthodoxy.212
 
            In the foreword to his historical novel Sepphoris und Rom (Sepphoris and Rome), which was issued in 1866 as the forty-first publication of the Institute, Philippson discussed the historical novel as a serious and instructive genre. Commencing with a short allegory, he has the genius of history lament that he is maltreated most horribly without any restraint or sense in the current epigonal times. To this responds his brother, the genius of poesy, that he, too, suffers from his mortal enemies, from “lying, falsification, deeply rooted prejudices, myopia, and the lack of judgement.”213 It is only the bond between both brothers, manifesting itself in the historical novel, which may give them some respite; although with respect to the historical novel Philippson is also wary of disingenuity. To him, the genuine historical novel must have the purpose of
 
             
              unfolding the innermost life of a time in the past through poetic invention and [needs] to complement this with self-invented details, with self-created intermediary figures and events, and thus to make it more comprehensible and three-dimensional, where history possesses only sparse and insufficient means; but in such a manner that the truth of historical life be not outright destroyed and falsified.214
 
            
 
            In Sepphoris und Rom, Philippson seeks to realize this ambition with his exploration of an unsettled period of upheaval in late antiquity, in a time,
 
             
              when from the north a new, as yet barbaric human race invaded the old sites of culture and founded upon the ruins of a debased civilisation a new strong, if as yet coarse, stock; where everything collapsed that until then had been and had counted for anything; and the ruins only provided the soil for a new plantation of the life of mankind.215
 
            
 
            Philippson alludes here to the decline of the Roman Empire and its eventual destruction by Germanic tribes which reverberates―in the decade of the wars of German unification―with barely disguised associations of German national aspirations, as they were pictorially anticipated with the trajectory of the Japhetites in Kaulbach’s Thurmbau zu Babel and expressed after the eventual foundation of the Empire in Jutta Ihlenfeld’s Ruth. Yet while implicitly suggesting the achievement of a new life of humankind in his own time and cultural context, Philippson turned his attention in the novel mainly to enquiring into the mystery of Jewish survival through the ages.
 
            The writer effectively negates in Sepphoris und Rom the exclusion of the Jews from universal history after the destruction of Jerusalem as it was suggested by the cycle of Kaulbach’s frescos in the stairwell of the Neues Museum at Berlin and as it was also otherwise proclaimed.216 Though acknowledging the pivotal significance of the conflagration in Jewish history, Philippson focuses in his novel on the period after the loss of Jewish national sovereignty and of its cultural as well as intellectual and spiritual center. He deduces from the unexpected fact of Jewish survival a continued redemptive significance that is very much at variance with the metaphorical substitution of Ahasuerus for the Jewish people elaborated by Kaulbach in the Erläuterungen to his Zerstörung Jerusalems.
 
            Putting into practice his theoretical ideas, Philippson aimed to create with Sepphoris und Rom for his Jewish readership a book of and for the people (Volksbuch) in which they were to find the contemporary period reflected in their history.217 The novel was thus conceived as an aid to the meaningful self-assertion of contemporary Jews and Judaism which sought to explain the present through the past and the past through the present. It offered patterns of identity formation and ethical agency in a time that was, if for different reasons, similarly unsettled and subject to change as the historical setting of the novel.
 
            As influential as Philippson was within the moderate spectrum, neo-Orthodoxy produced its own (counter-)literature, that mainly had a contemporary focus but also included the historical novel. Foremost among neo-Orthodox writers were Sara Hirsch Guggenheimer (also Guggenheim) and Marcus Lehmann. The former was the daughter of Rabbi Samson Raphael Hirsch, from 1851 to his death in 1888 the rabbi of the Orthodox community in Frankfurt on the Main and the founder of neo-Orthodoxy.218 Much of Guggenheimer’s work was published in her father’s monthly journal Jeschurun, which appeared from 1854–68 and which published serialized fiction since 1863.219 Lehmann was rabbi of the Orthodox community in Mainz from 1854 until he passed away in 1890. He became particularly influential with the publication of his own weekly newspaper Der Israelit since 1860, which he conceived as the Centralorgan für das orthodoxe Judenthum (Central Organ for Orthodox Jewry) in Germany and which, as Hess notes, indeed “established itself as a major presence in German-Jewish life.”220
 
            As in religious matters, the emergence of the neo-Orthodox variant of the Jewish historical novel was provoked by the articulation of Reform ideas in Jewish historical fiction to which it offered an ideologically informed critical response which was soon also extended to aesthetics. Indeed, as has been argued by Hess, neo-Orthodoxy was critical of Reform literature not only for the religious ideology it articulated but also for its alleged lack of aesthetic refinement.221 The debate about German Jewish literature that emerged in the late 1850s in Jeschurun and was continued, a little later, in Der Israelit was, in some ways, a curious anticipation of the general parameters of the Catholic inferiority debate which commenced about a decade later.
 
            As sketched by Hess, the debate in Jeschurun was initiated with an editorial note by Samson Raphael Hirsch to an anonymously published poem entitled “Sabbathausgang” (The End of Sabbath) in which the neo-Orthodox rabbi noted:
 
             
              We verily do not have many effusions of truly poetic enthusiasm which, in the most noble forms, make poetically visible not the legends and sentiments of the distant Jewish past but the living actualization of Judaism from the bosom of its faithful sons and daughters.222
 
            
 
            Hirsch indirectly challenges Philippson’s model of the historical novel, which is precisely focused on the “legends and sentiments of the distant Jewish past”; he also implicitly denies Philippson and his followers true poetic enthusiasm and the mastery of the most noble literary forms. Instead, he envisages the living literary actualization of Judaism to emerge from faithful Orthodoxy. Hirsch thus valorizes the contemporary novel, including ghetto literature, over the to him irrelevant historical novel.
 
            Not much later, Jeschurun printed “Ein Wort über jüdische Belletristik” (1858; A Word about Jewish Belles Lettres) by the monogramist N. G. The short article effectively contextualizes, and elaborates on, Hirsch’s editorial note. Conceding the reality of social progress, the author insists that this should nevertheless be harmonized with, and subjected to, the requirements of religion. He mentions in particular the desire for education, which “like an electric shock touched all strata of Jewish society,”223 and acknowledges the decisive impact of literature. At the same time, N. G. notes the danger of assimilating erroneous ideas through education and reading. Yet he nevertheless welcomes the emergence of Jewish belles lettres, if with some reservations:
 
             
              Would that all these men [i.e., Jewish writers] were truly Jews; would that all these words gushed forth from a heart overflowing with love of Judaism! Unfortunately, experience confirms that not every book with a Jewish name on its cover is a Jewish one.224
 
            
 
            N. G. castigates in particular the literary articulation of supposed “inaccuracies and infringements, wrong ideas and un-Jewish opinions.”225 Though refraining from attacking any writers by name, he chastises especially any rewriting of the sacred texts as a violation of what is holy and sublime.226 Though anonymized, the one example the critic elaborates intriguingly refers to an oratorio, presumably Carl Loewe’s Das Hohelied Salomonis (1855/1859; The Song of Solomon; WoO),227 for which Wilhelm Telschow wrote the libretto. Claiming the Jewish heritage of the librettist, which I have not been able to verify, N. G. paraphrases from the Talmudic tractate Sanhedrin that whoever transforms a verse from the “Song of Songs” into a secular ditty brings evil upon the world.228
 
            Shortly after, the debate was continued by Isaak Hirsch, a son of the editor of Jeschurun and brother of Guggenheimer, in “Der Jude in der Literatur” (1859; The Jew in Literature).229 The author implicitly references the destruction of Jerusalem by emphasizing that the Jews, who dispersed across the globe, supposedly “have preserved their original particularity even to the present day.”230 In another implicit rejection of Philippson’s conception of the Jewish historical novel, the younger Hirsch insists on the never ceasing contemporary actuality of the Jew as a witness to the truthfulness of Jewish history and the continuing Jewish mission of conserving and protecting monotheism. In terms of literary production, this once again suggests that the representation of contemporary Jewish life is more truthful to the Jewish idea than the reimagination of historical episodes:
 
             
              Neither the ruins of the Western Wall, nor the tombs of the Kings proclaim the former flowering of the Jewish Empire;―each Jew is the living representative of the formerly mighty nation and bears more eloquent witness to the truthfulness of the historical record than pyramids and any cuneiform writing ever could. Even today he fulfils the same great national mission which the Jewish state had to fulfil on a grand scale: he is bearer of the divine law, keeper of the only real record of the creation of the world, harbinger of the one great truth: God is one.231
 
            
 
            In contrast to the Reform idea of the continued external mission of the Jewish people to the world, Hirsch’s conception of a mission is internalized and limited to conserving the divinely revealed Jewish monotheism. Hirsch explains with this mission the contested Jewish survival in the past but also its projection into the future, assertively maintaining the primacy of Judaism over the other, derivative, monotheistic religions and philosophical systems:
 
             
              while all the world in the most different periods deemed that Judaism had fulfilled its mission and would henceforth cease to be after its work had been done, the same subsisted, and continues to subsist, like its harbinger, the Jewish stem, blossoming in primal strength; and all of these new creations [i.e., Christianity, Islam, and philosophical systems] are but shoots which the eternally young stem sprouted.232
 
            
 
            Hirsch concluded that, “if anywhere, enlightenment and the correction of errors” are needed in the belles lettres, because whenever fiction sought to sketch the image of the Jew, it supposedly only ever achieved caricatures.233 A genuine understanding of the Jew, Hirsch maintains, is only possible from the inside. He asserts that whoever wants to describe the Jew “must comprehend the spirit of Judaism”; and “who wants to understand the spirit of Judaism must thoroughly know the Jew”; this is, according to the author, a knowledge that is tied to the faithful observance of the Jewish law: “Whoever wants to describe the Jew according to his true, his real nature, must indeed be a Jew and not only bear his name.”234
 
            In response to Hirsch, N. G. concedes that in some cases the literary misrepresentation of the Jew may simply be the result of ignorance. But he then goes a step further and identifies another type of writer of allegedly ideological intent:
 
             
              there is another type of writers who are well-versed in the Jewish teachings and Jewish customs but who let their quills be guided by other considerations. While the former err for their ignorance, the latter enter the lists as champions for their religious convictions and the feeble vessel of the novella must serve them as a means of bringing their ideas into the world.235
 
            
 
            This, he chides, is “tendency writing.”236 N. G.’s allegation was further elaborated a few years later by Marcus Lehmann in Der Israelit in the context of a review of Moritz Rappaport’s Bajazzo (1863).237 Seeking to contextualize the poem’s Reform orientation, Lehmann described Jewish tendency poesy (“Tendenzpoesie”) as a recent phenomenon: “Of late, there is now arising a new Jewish tendency poesy, i.e., poesy is abused in order to promote propaganda for religious Reform within Judaism.”238 From an aesthetic perspective, Lehmann, echoing the broad consensus of his time, finds tendency poesy wanting. In contrast, he argues that for Kompert, who was also appreciated by Philippson, “poesy is an end in itself” which assures in Lehmann’s mind the high degree of perfection (“Vollendung”) of his writing.239
 
            Incidentally, Rappaport was hailed by the Allgemeine Zeitung des Judenthums on occasion of the publication of his Bajazzo as “our most praiseworthily known poet.”240 Philippson insisted on the poem’s significance to both German literature and―in a curious paraphrase, which firmly locates German Jewish literature within German literature―to such German literature which adopts its subjects from the Jewish world.241 Yet Philippson was also critical of the Galician poet’s effort. To his mind, it did not offer a real solution to the question of how to reconcile Jewish observance and German education. He insisted:
 
             
              Precisely for this reason we must protest against this conclusion of the poem. Conditions in the home countries of our revered poet may still be like this: German Jews and Judaism have long since commenced to follow the path of the solution by effecting the mutual penetration of Judaism and human culture, by achieving a superior organic product and by rejecting both rigid orthodoxy and radical antireligious education as untenable.242
 
            
 
            Lehmann, who acknowledged the poetic mastery of Rappaport even though he loathed his thematic preoccupation, was in his own review especially scathing about the supposedly outmoded work of the Philippson brothers. This, he not only censured as tendentious but contended that it had no aesthetic value whatsoever and consequently denied its effectiveness even as tendency poesy:
 
             
              the old and straight after their publication obsolete novellas of the two brothers Phöbus and Ludwig Philippson are so miserable, so without any polish, so without any poetic form, so without any substance that in their case, despite the mentioned antireligious tendency, one cannot speak of an actual tendency.243
 
            
 
            Philippson’s preface to Sepphoris und Rom may well have been intended as a rejoinder to the debate in Jeschurun and Der Israelit with which the author sought to legitimize his efforts both in terms of their historical scope and their aesthetic presentation.
 
            The resistance of neo-Orthodoxy to historical subjects in literature eventually dwindled. In the wake of an opening toward history and its scientific exploration as well as the adoption of the notion of a continuous Jewish history,244 neo-Orthodoxy in time appropriated the popular genre of the historical novel. Lagging three decades behind Reform, which, in turn, lagged behind the development of the German historical novel, neo-Orthodoxy approached the genre nevertheless in an idiosyncratic way by predominantly focusing on the representation of illustrious, and exemplary, men in their historical contexts.
 
            The destruction of Jerusalem was given no attention in this corpus of writing. The orthodoxy on which neo-Orthodoxy based itself was, in fact, preceded by the cataclysmic occurrence. It was neither Mosaic Judaism, nor the sacrificial Judaism of the period of the Second Temple that was perceived as normative by neo-Orthodoxy, but rabbinic Judaism as it developed in the wake of the destruction of Jerusalem and the final collapse of Jewish resistance to the Romans with the failed Bar Kokhba rebellion (132–135 CE). It is no coincidence that Marcus Lehmann offered in his Akiba (1881) a literary reading of the latter historical episode.
 
            The novel, which was published in the year before Philippson lamented the decline of German Jewish belles lettres, represents the eponymous rabbi as a model of the exemplary application of Torah im derekh eretz.245 The rabbinic concept, which literally means “Torah with the way of the land,” was rearticulated by Raphael Samson Hirsch as a practical response to modernity; it meant to him that Jews should embrace secular culture while maintaining strict observance of the Jewish Law.246
 
            Lehmann’s Akiba is therefore, as discussed by Nitsa Ben-Ari, a perfect articulation of neo-Orthodox ideology.247 The novel is, moreover, intriguing in respect to the author’s programmatically identified use of both Talmudic and Roman sources. It offers, toward the end of the nineteenth century, the application of the historical-critical method by the neo-Orthodox writer. The validation of this approach, derived from Enlightenment principles and Protestant efforts to modernize scriptural exegesis, originates in the Jewish context from within the Wissenschaft des Judenthums which sought to transcend the closed circle of Jewish hermeneutics and historiography in the wake of the Haskalah. The historical-critical method was therefore initially also closely linked with Reform ideas and, decades before it was acknowledged by Lehmann, influenced historical fiction emerging from the Reform movement.
 
           
          
            Jewish Literary Engagements with the Destruction of Jerusalem
 
            As Hans Otto Horch has observed, over the course of his long writing career, Philippson engaged with most of the periods in Jewish history which seemed to him of significance.248 The historical event of the destruction of Jerusalem was addressed by the writer in a short novella already in 1839, in the third year of the Allgemeine Zeitung des Judenthums, in which it was published. It notably is the writer’s first engagement with Jewish history in narrative fiction, which indicates the importance he ascribed to it as a new beginning of Jewish existence and its elevation to a spiritual level. There is otherwise a conspicuous dearth of Jewish literary engagements with this period in the latter half of the nineteenth century, with the notable exception of Kossarski’s historical-dramatic poem and two novels by Herrmann Reckendorf and Max Ring.
 
            Preceding Philippson’s deliberations on the historical novel in Sepphoris und Rom and his later essay, Reckendorf nevertheless transformed in his Die Geheimnisse der Juden (1856–57; The Secrets of the Jews) the other writer’s selective approach to poignant episodes in Jewish history into a continuous thread of these “universal historical encounters” from the destruction of the First Temple to the death of Moses Mendelssohn and, in a sequel (1864), to the present. He thus condenses Philippson’s conception of the Jewish historical novel into one comprehensive work that combines the individual threads into a tapestry on a grand scale. The destruction of Jerusalem and the Temple, while emerging as pivotal, is only one of many nodal points in Jewish history represented in the novel. Geheimnisse der Juden is Reform-oriented but its author seeks in particular in its sequel, Neueste Denkwürdigkeiten (1864; Most Recent Memorabilities), to promote a reconciliation between Liberal, Reform, and neo-Orthodox.
 
            Ring’s Das Haus Hillel (1879) was described by Skolnik as an assimilationist “pulp tragedy”;249 but the novel also offers, two decades after Geheimnisse der Juden, another intervention not only in contemporary Jewish self-definition but, more specifically, in the relationship between Judaism and Christianity by insisting on their common ethical foundation. The novel’s title refers to Hillel the Elder, who is supposed to have died during the early childhood of Jesus. The Jewish sage is celebrated for his reiteration of the Golden Rule as the essential element of Judaism and his disciples were known as Bet Hillel, the House of Hillel. In his eponymous novel, Ring projects the ethical precepts of Hillel and his disciples onto the time of the destruction of Jerusalem and the Second Temple and, by extrapolation, also onto his own present. More specifically, he suggests their ultimate affinity with early Christianity. The novel is arguably the most significant literary engagement of the prolific writer with Judaism and his own Jewish heritage.
 
           
          
            The Revaluation of Exile and the Re-Interpretation of Israel: Philippson
 
            Ludwig Philippson engaged with the subject of the destruction of Jerusalem in a novella, entitled “Der Flüchtling aus Jerusalem” (The Fugitive from Jerusalem). First published anonymously in three instalments in 1839 in the Allgemeine Zeitung des Judenthums, the text is arguably another direct response to Kaulbach’s Zerstörung Jerusalems. The Allgemeine Zeitung des Judenthums had taken note of the painting already in the previous year, 1838, by printing a “private communication [Privatmitth.]” in a section of news culled from other papers:
 
             
              The painter Kaulbach, famous for his Battle of the Huns [Hunnenschlacht], has completed a sketch for the “Destruction of Jerusalem.” It’s conception is magnificent; yet since the whole scene is represented as the triumph of the Romans and the punitive judgement of God, it does not fill the soul with compassion but with terror and, for this reason, will be rather less accomplished. It has been long since that paintings with hosts of flying angels etc. have been perceived as pleasing.250
 
            
 
            The rejection of the painter’s conception is palpable and, though the insistence on its obsolescence is couched in art historical terms, the emphasis on its prioritizing “terror” over “compassion” is clearly a response to its ideological underpinning. Philippson’s novella, reaffirming the continued significance of Judaism, implicitly elaborates another rejection of Kaulbach’s Zerstörung Jerusalems.
 
            Philippson’s novella was included as a complete text in the first volume of Saron: Gesammelte Dichtungen in metrischer und prosaischer Form (1844).251 The collection was later reprinted with a new subtitle, Saron. Erster Theil: Novellenbuch (1855) for the Institute as the first of initially four, and later six, volumes of novellas by Philippson and his brother Phöbus.252 Appearing in the very first year of the Institute, the novella was thus re-published in close proximity to Kossarski’s Titus and the third volume of Graetz’s Geschichte.253 The original frame narrative of the novella was omitted by Philippson from its reprint for the Institute. This is noteworthy because the frame narrative links the embedded historical narrative to the present. It vindicates the diaspora and, more specifically, articulates allegiance to the German fatherland and its language; its omission accordingly indicates a momentous shift in perspective which reinforces the affirmative trajectory of the novella.
 
            In the frame narrative, the contemporary unnamed narrator surveys the ruins of the Acropolis in Athens and engages in an imaginary dialogue with its broken columns. Seeking to alleviate their sorrow, he laments that he, as a Jew, is a living ruin, while they are mercifully dead. And yet, both the Greek and the Jew, he reflects, have been resurrected. Whereas the Greek has been revived but in name and in the external world, the Jew, remaining a Jew, endured outside the world and has been restored to life in the realm of the spirit. “Therefore,” he observes to the shattered columns, “we are not, after all, a Jewish nation, but nevertheless Jews; and you, Greek ruins, shall remain prostrate, though the Greek be resurrected!”254 The Jewish exceptionalism articulated by Philippson appears to be predicated on what the writer later was to call the Jewish spirit in his evaluation of Kossarski’s dramatic poem. This is, in principle, not that far removed from the younger Hirsch’s insistence on the persistence of Jewish particularity. The difference between both is in their understanding of what constitutes the Jewish spirit.
 
            Philippson’s frame narrative additionally offers an authentication fiction of the embedded narrative. Disturbed in his musings by the sound of digging, the narrator rejoices to find that the archaeologists he then encounters are German; he indulges “under the Greek sky in the sounds of the beloved mother tongue” and in thinking “of the far-away fatherland”―German and Germany, not Hebrew and Judaea.255 Among the finds of the archaeologists is a casket with a scroll which contains the narrative of the eponymous fugitive from the destroyed Jerusalem. The recovered text ambivalently projects the affiliations of the narrator of the frame narrative at least implicitly also to the ancient language and the historical nation among whom it was current and of which the narrator perceives himself to be a living ruin. This ambivalence was removed from some later reprints of the story by the omission of the frame narrative.
 
            Considered of no particular value by the ignorant “treasure hunters [Schatzgräber],”256 the casket and the Hebrew text it contains, which the narrator acquires for a handsome tip, signify moreover, as noted by Wilhelmi, the negation of the contribution of Judaism to European cultural history and the exclusion of the Jewish perspective from Eurocentric and Christian dominated interpretations of history.257 To this view, articulated also by Kaulbach in his frescoes of the Tower of Babel and of the destruction of Jerusalem, Philippson’s novella offers a clear challenge.
 
            Beginning with, and interspersed with, ellipses, the originally embedded but later free-standing narrative tells the fragmentary story of a survivor of the destruction of Jerusalem. It reflects his catatonic state following the cataclysmic events, a feeling of dissociation which makes him look upon himself as an other. He holds on to his life only to find an answer to the one question of “what was yet to happen,”258 which is a frequent refrain in his narrative. In his numbness, Amnon witnesses the final destruction of Jerusalem and the Temple, is led as a slave across the borders of Israel, but feels nothing: “The world had become my house and faced with the shadow of the soul, the eye saw nothing, not the old as it vanished, nor the new as it appeared.”259
 
            Taken to the arena in Antioch, the Jewish prisoner survives against the odds a fight against a lion. Eventually rescued by the Jews of Antioch, Amnon experiences a pogrom and fights against Syrians and Romans who seek to slaughter the city’s Jewish community. He is now certain that he knows the answer to his question:
 
             
              Behold, I now believe I know what shall be. The fire of Jerusalem shall spread from city to city, from country to country. Wherever Israel abides it shall be destroyed. The old prophecy shall not be fulfilled. The God of Israel has decided otherwise.260
 
            
 
            Confirmed by his experience, and chiming with contemporary resonance, the prophecy of national redemption is replaced with a vision of persecution and destruction. Even so, the fight restores Amnon to himself; he loses his emotional numbness, although he realizes that the motivation of his resistance has been reduced to mere survival and revenge:
 
             
              Yet not for Judah do I fight, only for the Jews. No higher good, nor the divine fanum, nor the elation of freedom, nor the independence of the tribe―only the bare, wretched life and ardent revenge I fight for. And yet, blessed am I! I have found myself again!261
 
            
 
            Indeed, he feels that only now, taking the agency of resistance, has he reclaimed his humanity.262 But his return to life also prompts new questions which demonstrate his despair and how utterly the destruction of Jerusalem has impaired his sense of purpose not only on a subjective level but also with respect to the collective:263
 
             
              What was your [i.e., Israel’s] purpose? what is it now? how long will you yet exist? What for? Does anyone understand you? your sighs as well as your weeping, your knowledge and your faith? Do they not all mock you? […] Do you not wish to abandon yourself, as [did] your God? …264
 
            
 
            In contrast to the despondent Amnon, Schulamith, who instigates his rescue from the arena and whose spiritual strength sustains the besieged Jews of Antioch, remains firm in her faith and continues to believe in the coming of the messianic savior. She not only insists that Israel as a whole shall live, even though they and others may perish, but also describes an antithetical progression under divine guidance as the mode of Israel’s being:
 
             
              Abraham, the wanderer, became the Prince of Knowledge; Jacob, the slave, Master of the Nations; David, the shepherd, the Singer of the Faith. In Israel does not die the power of the spirit. Always, it breaks the fetters, rises from the dust, and raises her head to the stars. Behold, the wise man spreads his chattels, here and there, if he cannot hide them together. Should one be taken, the other remains well preserved for him. Stormy times shall come upon the world, but Israel shall endure, because it shall not be struck in one place. Then, when the times are full, the Lord shall come. Do you mean to demand to live until then? …265
 
            
 
            The alleged expectation to live to see the coming of the Messiah has twofold significance. It suggests that Schulamith does not consider this occurrence to be imminent; but it may also be an implicit allusion to the Ahasuerus legend, to the Wandering Jew who cannot die. Amnon’s continued survival, even when facing the lion in the arena, is otherwise puzzling and may also be meant to associate, and re-interpret, the legend. After all, Philippson intervened forcefully in the Ahasuerus debate initiated by Gutzkow in the previous year. His novella may have been intended as a literary response.
 
            In contrast to Amnon, Schulamith more tangibly attributes meaning to collective Jewish survival, rather than to that of the individual. Israel, she argues,
 
             
              has fulfilled its fate in Asia. It must be uprooted from its home, towards a new sun it must hasten, that in the occident has risen long since. The rays of this new sun shall invigorate and preserve it. The age-old hatred of Asia against Judah is the instrument of the Lord with which He drives Israel’s remnant towards the evening [i.e., the west], drives it from Asia.266
 
            
 
            In a circular argument which justifies Jewish existence with itself and which can easily be transferred to the reader’s contemporary Jewish experience, she insists: “the God of Israel shall not hide from us, nor shall he let us perish. That we are is proof that we are meant to be. Had all of Judah been meant to perish, the rubble of Jerusalem would have buried us all together.”267 The prophecy, doubted by Amnon, is yet to be fulfilled, after all.
 
            Though she is not able to give full articulation to the notion of the mission of the Jews, there is a strong sense in Schulamith’s assertion of a continued Jewish purpose which connects her vision of Jewish survival to the present. Her insistence on the westward trajectory of Jewish existence and purpose echoes Steinheim’s Gesänge aus der Verbannung. Like the cycle of poems, first published in 1829 and re-issued in 1837, Philippson’s narrative does not envision a restoration to Jerusalem and the Promised Land but dispersal and a transformation of national into spiritual parameters of Jewish cohesion.
 
            The omission of the frame narrative in later reiterations of the narrative may in this sense be considered an articulation of a universalizing trajectory which transcends the national particular even as it returns to the notion of an essential Jewishness indicated by the narrator’s purported use of Hebrew. As such, it chimes with Reform notions of a Jewish mission and its substitution of the return to the Promised Land, which is transformed into a spiritual idea.
 
            This trajectory is reflected in the conclusion of the story, when Amnon, taken as a slave to Rome, finally feels with sorrow the separation from the Promised Land. Why his account is discovered in Athens is not explained by the frame narrative, which has no conclusion. In the embedded story, Amnon himself recommends to the Jews of Antioch that they should make their way to the Greek city because it is, to him, a liminal space between east and west. As such, Athens appears to be the first station on the envisioned westward trajectory which Steinheim charted toward the New World.
 
            Neither the continuation of this trajectory, nor its antecedents, are elaborated by Philippson whose narrative focus, with the exception of his later abandoned frame narrative, remains limited to the isolated historical occurrence as a liminal experience, if of contemporary significance. The wider perspective, situating the destruction of Jerusalem and its implications in an imaginary continuum of Jewish history, was elaborated somewhat later by Herrmann Reckendorf in his Geheimnisse der Juden and its sequel, Neueste Denkwürdigkeiten.268
 
           
          
            Re-Writing Jewish History and the Vision of Tolerance: Reckendorf
 
            Born in the Moravian town of Trebitsch in the Austro-Hungarian Empire (present-day Třebíč in the Czech Republic), where his father was a teacher, Herrmann Reckendorf (1825–75; variant spelling Hermann) received a traditional Jewish education at local yeshivot. Yet by the time he went to study at Leipzig in about 1856, he had adopted the ideals of the Haskalah, the Jewish Enlightenment. Taking an interest in Wissenschaft des Judenthums and oriental studies, Reckendorf soon developed personal and professional affiliations with such influential liberal Jewish scholars as Abraham Geiger, Julius Fürst, and Adolf Jellinek, the latter of whom was, until 1859, also a member of the editorial board of the Institute for the Promotion of Israelite Literature. In later years, Reckendorf led a school initially for “Israelite” girls, and later also for boys, in Heidelberg,269 where he may moreover have been a lecturer in Hebraic studies at the university.270
 
            Hanan Harif describes the historian, orientalist, and translator as “a mediator and popularizer of ‘scientific’ knowledge.”271 Reckendorf followed this course in a mixture of genres and styles. From 1856–57, simultaneous with his translation of the Qur’an into Hebrew, he published Die Geheimnisse der Juden (1856–57; The Secrets of the Jews), a novel informed by the author’s Reform-oriented approach to conceptions of Jewish history and identities. This was followed, in 1864, by a sequel, Neueste Denkwürdigkeiten (Most Recent Memorabilities); another four years later, Reckendorf published Das Leben Mosis: Allen denkenden Bibelfreunden gewidmet (1868; The Life of Moses), dedicated, as its subtitle proclaims in confirmation of the author’s Enlightenment principles, to all rational friends of the Bible.
 
            The historical episode of the destruction of Jerusalem was ficitonalized by Reckendorf in the second of the five volumes of his Die Geheimnisse der Juden (1857).272 The novel appeared in close temporal proximity to Julius Kossarski’s dramatic poem Titus oder die Zerstörung Jerusalem’s (1855) and the third volume of Heinrich Graetz’s Geschichte der Juden (1856), but without the support of the infrastructure Philippson had developed through the Institute for the Promotion of Israelite Literature and the Allgemeine Zeitung des Judenthums, from which both Kossarski and Graetz benefitted.
 
            Reckendorf’s conception was far-flung. With its scope ranging from the destruction of the First Temple and the Babylonian captivity to Moses Mendelssohn and the Haskalah, his novel for the first time offered a continuous and coherent, if fictionalized, construction of Jewish history across the millennia in the popular form of the novel. The significance of this enterprise, which challenged the prerogative of historical interpretation in historiographic writing but also of traditional religious conceptions of Jewish existence, was noted already by the educationist and philosophical writer David Asher in his review of the novel in Blätter für literarische Unterhaltung (1858).273 At the same time, Geheimnisse der Juden reflected recent and contemporary historiographical endeavors like those by Jost and, to a lesser degree, by Graetz, which originated in the emergence and consolidation of Wissenschaft des Judenthums. Significantly, like these historiographical ventures, Reckendorf’s Geheimnisse der Juden was based on the recognition that the study of Jewish history was not merely a purpose in and of itself but was potentially also an important tool for the promotion of Jewish interests.274
 
            In his afterword, published in the fifth, and final, volume of the novel (1857), the author acknowledged moreover the influence of Eugène Sue’s Les Mystères du peuple (1849–56; Mysteries of the People).275 In this multivolume project, spanning the fortunes of a Breton family from 57 BCE to 1848, the popular French writer had sought to create “knowledge and consciousness of the past”;276 more specifically, of a past that was not reflected in scholarly historical tomes. Rather, in an effort to write history from below, he focused in his novel on the lower classes. “Hitherto,” he says,
 
             
              men have always written their history of our kings, their courts, their intrigues and their battles, but never that of us of the working-classes; on the contrary, this has been vailed [sic] from us, in order that we might draw neither virile teachings nor ardent faith and hope in a better future, from the knowledge and consciousness of the past. This has been a great misfortune, for the better we know and feel what our fathers and mothers suffered in order to conquer for us, through the ages, step by step, and century by century, at the price of their tears, martyrdom and blood, the sacred rights and liberties summed up to-day by the sovereignty of the people inscribed into our constitution, the dearer and more holy are these rights and liberties to us, and the more resolved we are to defend them.277
 
            
 
            Sue’s radical and subversive convictions were articulated more concisely in his epigraph to Les Mystères du peuple, in which he insisted on the inescapability of the class struggle and its necessarily violent nature: “There is no religious, political or social reform which our fathers were not obliged to conquer one century after another, at the cost of their blood, by means of insurrection.”278
 
            The French writer’s insurrectionist spirit was coupled with a firm Hegelian belief in human progress and the teleological development of history:
 
             
              The better we know and feel the unceasing progress of humanity, which, as is proved by history, has never taken a backward step, the firmer will be our faith in a constantly progressive future, and the more triumphantly shall we overcome that fatal discouragement by which the strongest suffer themselves to be bowed down in days of harsh trials―a fatal discouragement; for our enemies, continually on the alert, will avail themselves of it, with infernal art, temporarily to arrest our journey toward the promised land.279
 
            
 
            Reckendorf was not so much interested in the class struggle emphasized by Sue, yet he appears to have shared the French writer’s faith in historical progress, though in his case―as in the historiographical work of Jost and Graetz―it is inflected with a redemptive certainty of religious provenance. His narrative, too, seeks to tell an untold story and to introduce a subaltern perspective, mainly that of the Jews dispersed across the known world after the destruction of Jerusalem. At the same time, his Geheimnisse der Juden was insurrectionist also in a Jewish context. It challenged traditional Jewish and Orthodox constructions of history and identity and substituted them with alternative models of Reform provenance.
 
            Even more ambitious in its chronological scope than Sue’s monumental effort, the five slim volumes of Reckendorf’s Geheimnisse der Juden were by necessity much condensed. In emulation of contemporary Jewish historiography in the wake of Wissenschaft des Judenthums, the novel nevertheless sought to give articulation to a perspective that had either been written out of history or whose manifestation in Scripture had been appropriated and contextually reconfigured by Christian majority culture. In contrast to traditional and neo-Orthodox models of Jewish subsistence in the world which set their hopes on the divinely sanctioned return to the Promised Land, the writer imbued his articulation of an alternative perspective on the continuum of Jewish existence with the hope of achieving the return of the Jews to history. More specifically, on the basis of a new conception of Jewishness and of the past,280 he envisaged the resurgence of the Jews within the divine plan of salvation and promoted the reconciliation of Judaism with Christianity in mutual tolerance.
 
           
          
            Tolerance and Reform: Rebirth from Destruction
 
            Die Geheimnisse der Juden is divided into twenty-two individual novellas which illustrate nodal occurrences in Jewish history as they intersect with the history of one Jewish family across the millennia. They are tied together by a frame narrative in which the descendant of the Abarbanels is tortured and murdered by the Sultan of Morocco in 1839 in an attempt to extort money from him.281 In the possession of the venerable old Jew is the entire collection of narratives having been handed down within his family from the father to his most worthy son ever since the destruction of the First Temple, each adding a new narrative and a paradigmatic object for which their respective contribution is named. Because it not only contains the fate of his own family but moreover offers a substantial contribution to the history of the Jewish nation, Abarbanel leaves instructions in his will that successive sections should be read out by the rabbi in the synagogue on consecutive sabbaths after the service.282
 
            By its inclusion in Geheimnisse der Juden, the destruction of Jerusalem is marked as a significant nodal event in the continuum of Jewish history. In contrast to novels of Christian provenance about the historical occurrence, the destruction is here not causally linked to the crucifixion, though the main focus of the preceding Fifth Sabbath is on the historical figure of Jesus. This is a theological statement in its own right because it refutes at least implicitly the notion of a divine judgment visited upon the Jews for their alleged guilt in the death of Jesus. Rather, the subject of the destruction of Jerusalem and the Temple is abruptly introduced in retrospect in the reading of the Sixth Sabbath by its narrator, an affluent Jerusalemite named Raphael:
 
             
              Jerusalem has fallen for the second time, and much harder than the first time under Nebuchadnezzar; then, it was given the divine promise to be rebuilt after seventy years; but now the voices of the prophets have died away and there is no one who could infuse a drop of balm into the wounds of our heart.283
 
            
 
            Raphael attributes the moral and political decline of the Jewish commonwealth preceding the catastrophe to the higher social strata from which it radiates downward.284 Religious observance, Raphael maintains, has degenerated into mere ceremonial,285 and he blames in particular the theocracy for this development. This is a sentiment that is anchored in Reform sensibilities and was also articulated by Jost and, to a lesser degree and with different motivation, by Graetz.286 In the novel, it surfaces surreptitiously but is expressed in the Sixth Sabbath most palpably by the Jewish king Agrippa.
 
            As in Magon’s Sabina, which appeared a few years after Geheimnisse der Juden, Agrippa is introduced by Reckendorf as a reflector figure. The Jewish king is represented as a traitor, but his perception of the political dynamics is nevertheless accurate. He warns his people with reference to the earlier victory of the Maccabees:
 
             
              Your priests were pious men, then, who were resigned to the will of the Lord and who were aglow with the love of the fatherland […]; your priests today, in contrast, are ambitious, greedy men who, so as to please Rome, have agreed to defile what is most Holy and Reverent.287
 
            
 
            Agrippa projects a dire vision of the future to the Jews, which in hindsight has been confirmed by history:
 
             
              Have pity on your children whom, if your endeavour were to fail, awaits no other fate but the most gruesome death or the most miserable slavery! More’s the pity should this beautiful blossoming land be transformed into a wasteland through the havoc wrought by war! More’s the pity, finally, should this magnificent Temple, built at such expenditure, become for the second time the prey of flames and the abode of jackals and owls!288
 
            
 
            Of course, as Reckendorf’s readers were bound to know, all of this came to pass, yet in his representation, the political acumen of Agrippa nevertheless cannot obscure his moral vacuity. It is a pattern replicated in the author’s extremely negative portrayal of Josephus, who is described by Raphael as “a man, who, for the value of his historical works deserves to be named among our nation’s most prominent men of learning; yet who, through his scheming, treacherous behaviour, erected to himself an eternal pillory.”289 In fact, Reckendorf suggests through Raphael that Josephus, “feign[ing] the greatest love of the fatherland in order to gain the position of a commander,”290 perfidiously engineered his defection to, and subsequent rise among, the Romans by deliberately playing into the enemy’s hands.291 “It is outrageous,” Raphael concludes, “to read how Josephus boasts in his historical work of his base betrayal as if he had performed an act of heroism.”292 How Raphael would have gained access to The Jewish War is not explained in the novel, though his own narrative is, of course, also retrospective.
 
            Unsurprisingly, Titus, too, is presented by Reckendorf in a negative light. The Roman imperator is characterized as “eager for glory and action”293 and cruel; emulating Graetz, the author emphasizes the ironic discrepancy between the epithet that Titus was the delight of the human race and the cruelty of the future emperor during the Jewish War.294 The calamity of the destruction of Jerusalem is attributed to internal discord, betrayal, and external military force; it is not represented as a divine intervention, as in the novels of Christian provenance discussed above. It is the result of political calculations and the vainglory of the heir apparent to the imperial throne:
 
             
              Jerusalem had to be conquered at any cost, otherwise the honour of the new regent and the fame of the young hero would be forfeit. Three Jewish traitors faithfully aided him: our King Agrippa, Josephus Flavius, and Tiberius Alexander; the latter an apostate Jew, the leader of the Egyptian legions.295
 
            
 
            In Die Geheimnisse der Juden the description of the horrors of the destruction of the Temple is only brief;296 it is later complemented with an account of the desperate situation in the destroyed city, where the survivors are reduced to subsisting on human corpses.297 Raphael’s narrative of the general destruction is followed by his relation of how he fared during the conflagration.298 The narrator describes his internal struggle between the fatherly love of his children and the love of his fatherland,299 which turns him from a moderate into a Zealot. Eventually, Raphael is among the last of the Jews to surrender and is subsequently deported to Rome to be paraded at the imperator’s triumphal entry. “The crown is fallen from our head: woe unto us, that we have sinned!,”300 he cites from the Lamentations of Jeremiah, implicitly linking the destruction of the Second Temple to that of the First.301
 
            In Rome, Raphael is taken to the arena. Rejecting the sword he is offered, he fights a tiger with apparently bare hands and rips the animal’s tongue out.302 Aware of how unlikely his victory must seem to the reader, the narrator explains the provenance of the object which saved his life and which he adds to the growing collection of symbolic memorabilia accompanying the various instalments of the historical narrative:303 “You wonder, my dear son, about my victory? You think it was a miracle, or you may even believe me to be a liar?”304
 
            Anticipating his fate, Raphael explains, he wore a leather glove and sleeve made to look like his own skin. Wild animals supposedly having an aversion to leather, the tiger recoiled from biting it. From the perspective of the narrator, the eponymous object of the glove serves to authenticate his account, but it also highlights his courage and cunning. Indeed, Ben-Ari sees in Raphael the first of a succession of models of a new Jewish identity elaborated in the novel, which are predicated on firmness, vigour, courage, and candour as well as the refusal to adopt uncritically established patterns of behavior.305
 
            After having killed the tiger, Raphael is offered his freedom but before he accepts it, he negotiates to engage in two more fights in exchange for the freedom of some of his compatriots.306 Raphael then returns to Palestine to find his family. When he discovers his son Nathan among the merchandise of a slave trader, he offers himself up as slave to be near him. Father and son are then bought by the Jew Abner, who turns out to be the head of a society seeking to liberate Jewish slaves by purchasing them and aiding their resocialization.307 Recognizing Nathan’s abilities, Abner arranges for the boy to join the rabbinic academy at Yavneh (Jamnia).
 
            With this institution, the author refers to an endeavor which facilitated the transition from Mosaic Judaism, as manifest in the sacrificial temple cult, to rabbinic Judaism. This venture has been credited with ensuring the spiritual survival of Judaism after the destruction of the Second Temple. In the novel, Abner explains the significance of the rabbinic academy as follows:
 
             
              [Yohanan ben Zakkai] asked for permission to found a school in Yavneh. He knew what he did; he foresaw the destruction of Jerusalem and of the Temple and wished to erect as a compensation for the earthly Jerusalem and the earthly Temple a spiritual Jerusalem and a spiritual Temple where, instead of murderous internecine fights, spiritual wars should be fought; where, instead of lambs and rams, sacrifices of charity should be made.308
 
            
 
            The principles of this spiritual Jerusalem and Temple are described by Abner with a metaphor: “The city was encompassed by three impregnable walls on which the whole world rests: learning, piety, and good deeds.”309 As indicated in a footnote, Reckendorf derived his metaphor from Pirkei Avot (The Sayings of the Jewish Fathers), a talmudic tractate focused on ethical and moral principles. Yet the author’s reconfiguration of the text in fact offers a reinterpretation of his source. The very first mishna of the first chapter urges the rabbis to make “a fence about the Torah,” while the second mishna concludes: “Upon three things the world rests: upon the Torah, upon the Temple service, and upon the doing of acts of kindness.”310 Reckendorf not only amalgamates the two mishnayot but also subtly changes their semantic potential, adapting them to the new political reality after the destruction of the cultic center of Judaism. He substitutes Torah with the more general term learning (“Gelehrsamkeit”) and Temple service with the, once again, more comprehensive term of piety (“Gottesfurcht”); and so the metaphorical city which is encompassed by them is also a universal symbol rather than the geographically localized Jerusalem.
 
            Reckendorf in fact seeks to highlight this adaptability in his novel as one of the principles of Jewish survival. By implication, he extends it also to his own present, suggesting the need for religious reform. Because, as the novel suggests, the rabbinic model emerging from the academy at Yavneh has also become obsolete. Whereas the academy’s transformative potential and its ensuing role for the survival of Israel are acknowledged,311 the unifying venture all too soon fragments into inimical factions, a reiteration of the “internecine fights” which led to the fall of Jerusalem:
 
             
              With the passing of Rabbi Yohanan ben Zakkai, the splendour of wisdom was extinguished. The unity of public instruction had come to an end; Rabbi Yohanan’s disciples erected after his passing independent schools which quarrelled and bickered among themselves in religious matters.312
 
            
 
            The pattern is repeated later in the novel in relation to similar endeavors.313 Reckendorf’s criticism of the Jewish theocracy to whom, following the historical conception of Jost,314 he largely attributes the destruction of Jerusalem is in this way at the very least implicitly extended to Orthodox rabbinic authority, which is portrayed as prone to fragmentation and mutual intolerance. In fact, as Ben-Ari emphasizes, in the logic of the novel as a whole, the author blames religious institutions for the ossification of Judaism throughout the historical continuum he constructs: from the priests of the period of the Second Temple to the rabbis after its destruction and into the medieval period; to the (neo-)Orthodox rabbinate in modern times; and to the Hasidim and Tzaddikim of eastern Europe.315
 
            Religious tolerance, in turn, emerges from the novel as the author’s main concern. In the Sixth Sabbath, it is most prominently articulated in the narrator’s reflections on Abner’s domestic arrangements. The configuration and domestic setting reflect other novels about the destruction of Jerusalem, where matters of the faith are often discussed when one character is taken in by another and nursed back to physical health. The implication frequently is that they also attain spiritual health when they follow the conversion route suggested by the goodness of their, usually, Christian hosts, as, for instance, in the Abbé Guénot’s Hanani and Ihlenfeld’s Ruth; or, as in the case of Palmié’s Rufus, when the Christian convalescent converts those who nurse him. The difference in Reckendorf’s novel is that spiritual health manifests itself not in the conversion to any particular religion but in the acknowledgment of tolerance.
 
            Taken in by Abner and his family, Raphael notices that his liberator and his wife profess different faiths and yet live together in harmony:
 
             
              I noticed not a little this difference of religions in one and the same house, in one and the same family, yea, at one and the same table; yet even more I admired the concord, the mutual love, which in spite of the views of different faiths ensued among the family members.316
 
            
 
            Abner, it turns out, used to be an Ebionite. Ebionites were an early Jewish Christian sect who rejected Pauline doctrine. In the novel, they are described as
 
             
              those Nazarenes who recognise Jesus as the promised Messiah, the Son of David, but nevertheless consider the observance of the Mosaic Law essential, according to the dictum of Jesus: Think not that I am come to destroy the law, or the prophets.317
 
            
 
            Believing in the prophecy of the destruction of Jerusalem by Jesus, Abner leaves the city and settles in Antioch. Yet the local Christians there do not accept his Ebionite beliefs. They “embraced the doctrine of their evangelist Paul, who realised that the Mosaic Law had lost its validity with the advent of Jesus.”318 As Abner observes:
 
             
              Towards the pagans, this practice was astute and commendable; it made it easier for them to convert from crude idolatry to the pure knowledge of God; but as a Jew I found it difficult to renounce those practices I had come to love from my youth. I was persecuted by the local Nazarenes for my devotion to the Mosaic Law and in my vexation returned to Judaism.319
 
            
 
            Abner’s wife, because she was born a pagan and therefore did not experience the same internal and external conflicts, remains Christian; the enlightened Jew’s own return to the Jewish faith represents another implicit criticism of intolerance while reinforcing the kinship between Christianity and Judaism. The Ebionite sect epitomizes this kinship and offers the vision of a tolerant compromise between both religions. The vision’s eventual failure is attributed to dogmatic intransigence, which is why Abner praises the different faiths in his family; even his children are accustomed to the spontaneous practice of religious tolerance.320
 
            Eventually, so as to be able to continue the tradition of his family and to hand down the testimonial narratives of his forebears to his son Nathan, Raphael seeks to recover them from the family tomb where he hid them during the siege of Jerusalem. Visiting the site of the conflagration, he encounters a woman dressed in white as she sings a song in the manner of the Lamentations of Jeremiah. Her lament, entitled “The Three Vigils,”321 envisages a history of the Jews in the past but also projected into the future and divided into the three vigils evoked in its title. The first vigil is late antiquity; the second the medieval period, and, eventually, the early modern period which heralds a luminous new time in which it is permitted to Israel “To be human among humans.”322 In the elaboration of this second vigil, the singer anticipates the Edict of Emancipation (1782) under the Austrian emperor Joseph II, “Who from blind madness the true / And humanity from faith doth part.”323 The third vigil, fervently charting the progress of emancipation and attributed to the voice of God, eventually enthuses:
 
             
              Rejoice, exult, Jacob’s seed,
 
              Go, tell of My glory!
 
              As one, as one My name doth ring
 
              Across the circle of the world;
 
              Bright morn’ shall appear,
 
              Where man honours man,
 
              [Where] hearts with hearts unite,
 
              [Where] faith doth teach to honour faith!324
 
            
 
            The singer turns out to be the narrator’s daughter who was lost in the turmoil of the destruction and its aftermath. Escaped from slavery, Abigail found refuge in the tomb and does penance for the wanton acts she was forced to perform as a slave. The young woman is portrayed like a hermit and she experiences visions of King David prophesying to her “How great Israel [shall] be in its abasement, how noble in its dust!”325
 
            When, some years later, Abigail is found dead by her father, he intriguingly describes her corpse in words associating Catholic hagiographic discourse: “a holy rapture radiated from her face, a pure angelic smile hovered on her lips.”326 Indeed, the Catholic associations are made even more explicit when Raphael exclaims: “may she be our intercessor with the Most High; she truly was a saint!”327 These echoes of Marian discourse and the Catholic veneration of saints are difficult to categorize in relation to the otherwise decidedly Jewish perspective elaborated by Reckendorf. Perhaps the author sought to employ narrative patterns and religious concepts familiar to the Christian readers he envisaged for his novel in order to suggest an empathetic commonality. Conversely, he may have aimed to offer to his Jewish readers patterns of response to revaluate Judaism in competition with, but in the language of, Christianity.
 
            The nodal significance accorded to the destruction of Jerusalem and the Second Temple in the comprehensive historical conception articulated in Reckendorf’s novel is emphasized through its being embedded between the controversial Fifth Sabbath and its appropriation of Jesus into Jewish discourse, by which it is preceded; and, subsequent to it, an account of the Bar Kokhba insurrection, which confirmed and cemented the loss of Jewish sovereignty, in the novella of the Seventh Sabbath, narrated by Nathan’s son Salomo. Indicating a further interiorization of Jewish particularity and a withdrawal from political agency, this is followed in the narrative of the Eighth Sabbath with the adoption of the Christian calendar―this and all subsequent novellas are dated no longer according to the Jewish calendar, as are the previous stories, but “AD.”328 This was a decision unfavorably noted by one of the Jewish reviewers of the novel. David Asher felt that the compromises made by the author in an apologetic spirit in order to promote his vision of tolerance to Jewish and Christian readers alike in fact compromised his efforts.
 
           
          
            Secrets of the Jews Unveiled
 
            In order to advance his notion of tolerance, Reckendorf sought to elaborate a new perspective on Jewishness both from the inside and from the outside. In his afterword, the author therefore explicitly addressed an imagined Jewish and an imagined Christian readership. To the former, Reckendorf explained:
 
             
              Here, dear Jew and coreligionist, you are presented with an excerpt from the history of your nation from when the same lost its national sovereignty unto the most recent times; how the same twisted itself through the most varied circumstances and conditions of life, partly suffering and partly fighting; and, carrying the God of their fathers in their hearts, wearily continued to drag on its mostly miserable existence up to the present day, strengthened by its past, anxious about the present, apprehensive about the future!329
 
            
 
            Like Philippson’s Sepphoris und Rom and his earlier “Der Flüchtling aus Jerusalem,” Die Geheimnisse der Juden is very much an enquiry into the unlikely odds for the survival of the Jews and of Judaism after the destruction of Jerusalem.330 Reckendorf gives expression to the precarious situation of the Jews with the concluding tricolon. It projects uncertainty on the present and the future but simultaneously―and programmatically, it seems, considering the trajectory of the novel as a whole―it emphasizes the empowering effect of the past; the past as history, that is: as consciously experienced by individuals and remembered collectively, and as an element of identity formation and nation-building.
 
            At the same time, in the contemporary post-Haskalah period, Reckendorf’s novel is a passionate plea for the continued fidelity to the faith which is represented as a cohesion-building factor across the millennia:
 
             
              Dear brother in faith! You resemble the wanderer of the fable, wrapped in his cloak; the cloak in which you are wrapped is the faith of your father, which shall be your continuous fellow on your earthly pilgrimage. The gales of persecution and the sun of humanity appear to have laid a wager between them which would first succeed in taking this cloak off you. When the first gusted against you with the greatest fierceness, you wrapped it more and more tightly around your body; I wish that the latter shall not succeed in what the former failed to achieve!331
 
            
 
            Aesop’s fable of “Sonne und Wind” (“The North Wind and the Sun”) was widely disseminated in Germany since the late eighteenth century in particular through its translation by August Gottlieb Meißner. In the fable, the wanderer indeed divests himself of his coat in the sun’s warmth, proving its superior strength. Its moral suggests that gentleness and kind persuasion prevail where force and bluster fail.332 Reckendorf truncates the fable. His moral is a different one; it warns the wanderer of discarding his cloak and losing the comfort it provides.
 
            Arguably the fable, as modified by Reckendorf, may also evoke the figure of the Wandering Jew who in contemporary visual representations is frequently provided with the attribute of the cloak. It is reminiscent, for instance, of the eponymous figure in Gustave Doré’s series of twelve wood engravings illustrating the legend and published in the previous year (1856); or, based on a design by the same artist, in Louis Paul Pierre Dumont’s infamous earlier woodcut of 1852.333 As such, Reckendorf’s creative use of the fable and its central metaphor suggests, at least implicitly, also a reinterpretation of the legend of Christian origin. It is predicated not on the alleged guilt of the exile but on the resilience of his faith and is thus turned from negative to positive. It is, at the same time, also an admonition to remain true to the faith despite the contemporary temptations of emancipation and assimilation.
 
            Yet Reckendorf’s novel is explicitly targeted not only at his coreligionists but also at the Christian majority:
 
             
              Here you are presented, dear Christian and fellow human being, with the history of a people which has been dignified by the Lord to receive the first revelation, the foundation also of yours, from whose midst the founder of your faith went forth!334
 
            
 
            Where Reckendorf initially addresses the Jews as his coreligionists, and thus situates himself unambiguously within their community, he now addresses the Christians as fellow human beings, which additionally positions him―and every other Jew―in a superordinate relationship with them as well. In both instances, the author invokes religious communities with their own conventions of inclusion and exclusion, which, in the past, had been at odds with one another. Yet in the case of the latter, which historically appears as the oppressor of the former, the religious identification is superseded by a conception of universal humanity which is designed to remove the sting of intolerance from the interaction between both and, in the process, to promote equality.
 
            David Asher expressed his doubts about the novel’s appeal to its intended readership in conjunction with his reservations about its amalgamation of fact and fiction, which he considered detrimental to its usefulness in particular to the Christian reader. He suggested
 
             
              that any Christian who wishes to instruct himself in the history of the Jews should hardly be content to limit himself to an adaptation of it in which he will first need to sift fiction from fact, a distinction which, despite the inclusion of references which highlight the latter, is not always palpable.335
 
            
 
            With respect to the Jewish reader, echoing the gendered approach already pursued by Menzel who maintained that the novel as a genre was mostly addressed to the ‘weaker sex’ and younger readers for entertainment,336 Asher anticipated the historical dimension to be more relevant for a female and adolscent readership, for whom he envisaged “a novelistic representation of the history of their people” to be “well suited at least initially to raise in them an interest in it.”337
 
            The emphasis on young readers in particular is a recurrent motif in reflections on historical fiction in the Jewish context. In contrast to its German counterpart, the Jewish historical novel was from its inception mainly directed at a young readership. This has been explained by Ben-Ari with the educational background of many of its authors who, in the wake of the Haskalah, sought to elicit in the younger generation a new attitude toward the Jewish past and future.338 At the same time, historical fiction―as a manifestation of the tendency poesy deplored by Hirsch and Lehmann―offered a vehicle for the surreptitious dissemination of such new ideas, which might otherwise have been rejected without hesitation in traditional circles.339
 
            Reckendorf did not specifically target his novel at a particular age group340 nor gender. Nevertheless, when the Allgemeine Zeitung des Judenthums concluded that in its present form the novel was unsuitable for young readers, it severely contested its general appeal.341 Asher likewise cautioned against exposing a young (male) readership to the novel. “How,” he fretted, “should a father be able to hand a book to his son in which such reprehensible principles are articulated as those which the writer attributes at the end of the first part to the high priest Caiaphas?”342 The high priest, his face taking on a malicious and mischievous expression, articulates there as the main maxim of his policy: “Appear to be pious, take much, give little, be friendly and indulgent towards the rich, proud and relentless towards the poor!”343 Reckendorf’s Caiaphas, represented in the words of the Allgemeine Zeitung des Judenthums not so much the image of the high priest promoted through the New Testament, but offered
 
             
              the successful portrait of an Italian or Hispanic cleric of the fifteenth or sixteenth centuries, when all the world clamoured for a reformation of the head and limbs of the Church and partially implemented it too.344
 
            
 
            It is indeed the fear of an impending reformation initiated by Jesus which motivates the high priest in the novel as he responds to the concerns voiced by a group of advisers who are concspicuously drawn according to stereotypes of eastern European Jews.345 Their farcical scheme of eavesdropping on Jesus in a tavern disguised as women results not only in their receiving bloody noses in a brawl that is quickly settled as Jesus enters, but reveals the Galilean exclusively as a social reformer. The parables of the prodigal son and the good Samaritan he tells to his spellbound audience elicit their social criticism which is extended to the hypocrisy and bigotry of the priesthood and, implicitly, of the high priest.346
 
            With respect to the male Jewish reader, whose interest in the history of their people Asher apparently takes for granted, the critic was more concerned about the ideological harm he expected the novel to do:
 
             
              The Jew, in turn, even if he utilises the work for entertainment rather than instruction, shall, in my estimation, not always be able to draw satisfaction from the opinions of the writer; he may, in fact, frequently even be misled by them.347
 
            
 
            Geheimnisse der Juden thus not only seems to offer insider knowledge of the Jews to the gentiles, but conversely appears to offer to the Jews knowledge external to, and not compliant with, their own religious system. Asher’s way of articulating his reservations is intriguing, because it suggests the seductive power of the literary text against the reader’s better judgment, evolving from not being satisfied to being misled.
 
            In order to bridge the divide between Jews and Christians, Reckendorf makes a unilateral offer of disseminating knowledge of the seemingly mysterious―and therefore implicitly menacing―Jewish other through the vehicle of his novel. Ben-Ari suggests, however, that the candor Reckendorf exhibits toward his imaginary Christian readers is only a pose. She suspects that the author’s real objective was to mediate to the Jewish reader new images of Jewishness and of their Christian environment at a time when emancipatory progress necessitated for contemporary Jews the renegotiation of their relationship with Christians in the past and in the present.348 To address Christian readers, as Ben-Ari argues, may then have had the function of repositioning the Jews and Judaism in relation to Christians and Christianity by creating in the course of the narrative in the Jewish reader a sense of pride in their national past, and by positing their spiritual equality, on which basis alone a meaningful engagement with Christianity becomes possible.349
 
           
          
            Between Apology and Affirmation
 
            Whether or not Reckendorf was serious about his invitation to Christian readers; that it was nevertheless taken at face value by his contemporaries is reflected not only in the reviews in Allgemeine Zeitung des Judenthums and Blätter für literarische Unterhaltung, which, from an explicitly Jewish perspective register a certain discomfort at the writer’s apologetic stance, but also in Sebastian Brunner’s Catholic Wiener Kirchenzeitung where the offer was rejected with loathing.350
 
            With the avowed intention of making the Jewish other known and, by imparting this knowledge, of creating the majority culture’s understanding and forebearance toward it, Reckendorf departs from Sue’s socio-historical approach in Les Mystères du peuple, which was primarily motivated with making visible the invisible history of the lower classes. Emphasizing the sincerity of his venture, the Jewish writer proposes instead to reveal the innermost secrets of his people, both good and bad:
 
             
              The title, “Mysteries,” which I conferred on the present work, is no mere aping of Sue; I rather chose it because in my endeavour I was led by the intention of representing to the eye of the audience of a different faith the interior and religious life of my nation, its bright and dark sides, its struggles and errors.351
 
            
 
            By the time of the publication of Reckendorf’s novel, the Jewish other in Germany had long been considered secretive, a perception aided by religious difference, enduring discrimination, and, more specifically, the alleged use of Yiddish as a secret, or “hidden,” language.352
 
            As noted by Jeffrey Grossman, there was, in Germany, a “long tradition of exploring Yiddish as a means for obtaining knowledge about Jewish culture and behavior” with the aim to “order and control Jewish society” within the wider framework of German society.353 As early as the late seventeenth century, knowledge of Yiddish was promoted, mainly to aid non-Jews in protecting themselves against alleged Jewish deception and, as discussed in the preceding chapter, to support missionary endeavors; increasingly, knowledge of Yiddish―which significantly informed Rotwelsch (thieves’ cant)―was moreover perceived to offer protection of the established order and the state against criminal or subversive activities and was, not least, supposed to be profitable in business dealings with Jews.354
 
            Reckendorf was certainly aware of these implications. While adopting a by then more or less generic title for his novel, the Jewish writer’s offer of unreservedly unveiling the alleged mysteries of his people in a novel written in German was obviously calculated to play on non-Jewish curiosity about the mysterious Jewish other as well as anxieties and suspicions projected onto the Jews. Moreover, the practice of imitating Sue, whose serially published Les Mystères de Paris (1842–43; The Mysteries of Paris) was an immediate success which the French author repeated about a decade later with his Mystères du peuple, was indeed rampant in the mid-nineteenth century all over Europe and has been referred to as “mysterymania.”355
 
            The alignment of Reckendorf’s novel with this proliferating literary fashion that was deplored by Philippson in Jüdisches Volksblatt was critically noted in the rather polemic review of Geheimnisse der Juden in the Wiener Kirchenzeitung. It not only emphasized the frequently anti-Jesuit bias of these novels in the wake of Sue, but scathingly singled out the alleged Jewish heritage of Eugène Briffault, the author of Le Secret de Rome au XIXe siècle (1846; The Secret of Rome in the Nineteenth Century), otherwise known in particular as a bon-vivant and theater critic; it denounced the text with an implicit racist slur as “flea market poesy.”356 By emphasizing Reckendorf’s Jewishness and by situating his Geheimnisse der Juden within this literary fashion, Brunner implicitly associated it, too, with the stigma of “flea market poesy.” More specifically, the Catholic critic censured the novel’s “poetical idealisation” of the Jews and its alleged “Jewish fanaticism.”357 Yet the priest and theologian, notorious for his anti-Jewish bias,358 was even more suspicious of what he perceived to be the author’s retrospective attempt to ingratiate himself with his Christian readers. He decried as “perfidious” the novel’s conciliatory objective emphasized in Reckendorf’s afterword;359 at the same time, he took issue with the largely positive review of Geheimnisse der Juden in Allgemeine Zeitung des Judenthums, which he erroneously attributed to its editor, Ludwig Philippson.
 
            The liberal ideas of the rabbi, writer, and editor of the Allgemeine Zeitung des Judenthums were not well received in Austria. In the multinational state, membership in his Institute for the Promotion of Israelite Literature had been prohibited already in 1855, and in autumn 1858, not long after the publication of Brunner’s review, Philippson was banned from Austrian territory while on a journey through the North of Italy.360 Suggesting Philippson’s malicious influence on Reckendorf, Brunner lashed out at what he denounced as the liberal rabbi’s endorsement of a devious and deceitful tolerance:
 
             
              For Reckendorf has all in all nevertheless instigated and exposed so much enmity and hatred towards Christianity that Philippson, the charming master, fragrant with the blossom of tolerance, may without further ado communicate to him his caiaphacerbic contentment.361
 
            
 
            The Catholic critic’s ire may have been aroused in particular by Reckendorf’s attempt to reappraise historical Jewish suffering at the hands of Christians, in relation to which he makes a momentous distinction between Protestant and Catholic.
 
            As Ben-Ari has shown, in the novel as a whole, the Jewish writer sought to indict in particular the Catholic Church for the historical persecution of the Jews.362 Aware of the controversial potential of his venture, Reckendorf asserted in his afterword with special reference to the medieval, hence Catholic, period: “I attacked Christianity only in as far as it conducted itself as an oppressor of Judaism and, through this practice, deviated from the mild, humanitarian spirit of its founder.”363 This is not only an implicit admonition of the Christians of his own day but also an indictment of the alleged historical perversion of the ‘true’ Christian faith. When Reckendorf then adds that he omitted any further reference to the Reformation and its promoters because these “had not the least influence on the fate of the Jews and Judaism,”364 this is a blatant attempt to construe a proximity between Judaism and Protestantism that is supposedly untainted by discrimination.365 It is also, at least tacitly, a positioning of Judaism and the Jews in relation to the incipient Kulturkampf; it aligns them with Protestantism, which was the predominant denomination in Prussia and the northern German states.
 
            The author’s apologetic approach was sternly censured by the Allgemeine Zeitung des Judenthums. Initialled Dr. M., the review that Brunner erroneously attributed to Philippson castigated what the critic disparaged as Reckendorf’s laudable but specious attempt to tender to his readers notions of religious tolerance and universal altruism,366 because he felt that such an approach disavowed real differences and belittled the extent of historical persecution. More specifically, the reviewer complained in this context about the representation of Jewish characters in the novel. Rather than being realistic, they were in some instances perceived to have been drawn all too negatively in a spurious attempt to appease Christian sensibilities and thereby were supposed to accede to and perpetuate pernicious stereotypes.
 
            Perhaps even more contentious within the Jewish context was Reckendorf’s treatment of history. The Allgemeine Zeitung des Judenthums emphasized not so much the sensationalist aspect of the novel’s participation in the contemporary mysterymania; rather, it more soberly categorized it as a historical novel with the function of popularizing significant historical episodes. As such, the choice of representative historical events and the method of harmonizing fact and fiction in the historical narrative gained even more significance.
 
            Reckendorf had explained in his afterword his practice of mixing fact and fiction and that, with the addition of footnotes, he sought to aid his reader in separating the two again.367 The author’s adoption of what was, in effect, the historical-critical method was strongly criticized by the Allgemeine Zeitung des Judenthums. It deplored that, where authentic Jewish sources were not available, the author resorted to fiction and to non-Jewish historical sources. The reliability of any material of this sort seemed suspect to the critic, though he conceded to have observed the same dubious practice also in recent historiography.368
 
            Reckendorf’s approach, to some extent mirroring that of contemporary Jewish historians such as Jost and Graetz, was the product of a new understanding of Jewish history in the wake of the Haskalah and Wissenschaft des Judenthums.369 Congenial to the objectives of Reform ideology,370 the historical-critical method was indeed highly controversial in contemporary Jewish historiography. By subjecting sacred texts to the same critical scrutiny as secular texts and considering sources of non-Jewish provenance,371 it not only divested Scripture of its claim to absolute authority but also admitted external perceptions of the Jews and Judaism to its critically reflected scholarly enquiry. In particular, they―like Reckendorf’s novel―implemented a revaluation of exile and thus also of the destruction of the Second Temple as a pivotal occurrence.372
 
            Reckendorf’s choice of nodal occurrences from the history of the Jewish people, which was complemented in the novel’s sequel with the history of the intervening seven decades from the conclusion of Geheimnisse der Juden to the present,373 projects nineteenth-century conceptions onto the respective historical eras, as was critically observed by Menzel of the historical novel in general.374 Yet at the same time the author develops modern ideas from his construction of the past in order to legitimize new values.375 As Ben-Ari suggests, Reckendorf attributes topical relevance to the situation of the Jews during the period of the Second Temple compared to that of contemporary Jews.376 In the context of the novel as a whole, this imbues the destruction of Jerusalem and the Second Temple with particular significance as a pivotal occurrence because it necessitated and facilitated the development of new identification patterns and the search for new commonalities which produce cohesion among vastly different Jewish communities as they are described across the historical and geographical range of the text as a whole. Reckendorf’s objective to represent the Jewish people through its dispersal as unified is, in effect, an articulation of the conception of history promoted by Wissenschaft des Judenthums.377
 
            The choice of the historical episodes included in the novel supports such a construction of Jewish cohesion. Within their sequence, the destruction of Jerusalem and the Second Temple gains pivotal significance, not, as in Christianity, for the triumphant emergence of a new religious order; but because the new order Judaism developed after the incisive occurrences is supposed to have failed. The destruction of the Temple did not instigate the return to Mosaic Judaism but resulted in the development of rabbinic Judaism, which is presented by Reckendorf, in correspondence with the objectives of Jewish Reform, as ossified and inhibiting.378
 
            Ben-Ari suggests that, from a Jewish persepective, the author’s periodization and choice of those epochs he considered to be representative of the history of the Jewish people offer an echo of a controversy within Jewish historiography of the nineteenth century.379 Ultimately, Reckendorf projects a new Jewish identity informed by a shared past, a shared cultural heritage, and a shared fate and destiny, or mission.380 Yet he offers an alternative imaginary of Jews in order to counter the prevalent imaginary determined by negative stereotypes and prejudices,381 a programmatic objective common to most Jewish historical novels, no matter whether they originate in the Reform or neo-Orthodox milieus.382
 
           
          
            The Denominationalization of Judaism and its Self-Assertive Proximity to Protestantism
 
            To Reckendorf’s contemporaries, the most controversial section of the novel was probably the reading of the Fifth Sabbath, which is entitled “Der Leibgurt” (“The Girdle”).383 The eponymous object is said to have been worn by Jesus and to have been acquired by the novella’s narrator, Tobias, after the crucifixion. Tobias briefly relates the capture of Jesus, who is represented as one of the “most noble and excellent men ever to walk the earth.”384 As such, presumably influenced by the contemporary interest in the historical Jesus, the text articulates a retrospective Jewish acknowledgment of Jesus as a man and, importantly, as a Jew. It accordingly offers the re-appropriation of Jesus of Nazareth to the Jewish people and to Jewish history, even as it challenges the supposed myth of Christian provenance that accrued around the historical figure. It is simultaneously also another articulation of tolerance, which may be meant to be either admonitory or apologetic, or―more likely―both: “He [i.e., Jesus] knew the infirmities of his nation and wanted to remedy them, but his contemporaries did not understand him; posterity will know how to appreciate him.”385 This conveys the implicit instruction to act in accordance with the teachings of Jesus, but in a purely ethical understanding that excludes the notion of the Galilean’s alleged divinity.
 
            Reckendorf suggests the inherently close relationship between Christians and Jews, which is predicated on the Jewish origins of Jesus and the emergence of Christianity from Judaism. In this context, the writer reiterates arguments current in particular in contemporary Protestantism and harking back to Martin Luther. In Dass Jesus Christus ein geborener Jude sei (1523; That Jesus Christ was Born a Jew), the reformer had emphasized the Jewish origins of Jesus in conjunction with his early, but later abandoned, endorsement of a mission to the Jews.386 As discussed in more detail in the preceding fourth chapter of this study, the awareness of the Jewish origins of Jesus and the notion of the continued soteriological significance of the Jews were especially strong in the Protestant Pietist and Awakening movements originating in the seventeenth and eighteenth centuries, and in the resulting mission to the Jews, which gained momentum in the first half of the nineteenth century.387 Though not majority movements, the imaginary of the Jews disseminated by these initiatives was nevertheless very influential in the Protestant milieu and thus also in German bourgeois society as a whole.388
 
            Adopting Christian and, more specifically, Protestant discourse, which understood the Jews to be witnesses to the divine plan of salvation, Reckendorf describes the Jews as “living evidence” also of the Christian faith.389 On the basis of this special relationship, he reminds the Christian readers of his novel, that they have the opportunity―and, implicitly, the responsibility―to “redress the injustice perpetrated by your fathers.”390 In an emancipationist spirit of enlightenment and tolerance, the writer evokes “amicable behaviour and brotherly kindness” as the principles of Jewish-Christian interaction.391
 
            As an example of this, mentioned in the narrative of the Sixth Sabbath, Reckendorf addresses with the historical precedent of the Ebionites a historical practice which was of contemporary resonance within the context of the Christian mission to the Jews. The Pietist movement in particular sought to promote Jewish conversion by preserving “the Jewish identity of converts even after their baptism, by forming Jewish-Christian communities to accommodate them.”392 Though not very successful, these endeavors nevertheless serve as an important reminder of the ambivalence of the ways in which Christians, more precisely Protestants, sought to relate to Jews in the eighteenth and early nineteenth centuries. Yet, as Reckendorf suggests in his narrative with the rejection of the Ebionites by the followers of Pauline doctrine, it should also be remembered that these endeavors were ultimately articulations of a no more than superficially tolerant attitude; they were always predicated on the acceptance by the Jews of Jesus as the prophesied Messiah.
 
            The representation of Jesus as a Jew in the novel and, in distilled form in its afterword, is ambivalent and was, as emphasized by Ben-Ari, an attempt to renegotiate Jewish attitudes toward Christianity that was highly controversial with respect to internal Jewish divisions.393 It is effectively a reappropriation, or ‘ingathering,’ of the historical Jesus and his ethical principles to Jewish history;394 yet it implies at the same time the continued rejection of his supposed divinity, which is not mentioned even once in the narrative of the Fifth Sabbath.395
 
            It should be no surprise that the Fifth Sabbath which encompasses, after all, the initial confrontation between Judaism and Christianity―which the writer sought to defuse with his ingathering of the ‘Jewish’ Jesus―was criticized by both Jewish and Christian voices though, or perhaps precisely because, Reckendorf tried to be as conciliatory as possible. The Wiener Kirchenzeitung, for instance, rejected with disgust the mere notion of the representation of a historical Jewish Jesus in the novel: “Of the way in which the Lord and Saviour is described there, in which society he appears―we rather prefer to keep silent.”396
 
            The chapter of the Fifth Sabbath was firmly rejected also by the Allgemeine Zeitung des Judenthums. In fact, its reviewer strongly recommended that Reckendorf thoroughly revise the first volume of his novel and the continuation of the Fifth Sabbath in the second; only then, the critic suggested, would the novel be suitable for young Jewish readers.397 Asher, too, was concerned about the potential repercussions of the novel’s endorsement of tolerance. He felt that it appeared as if the author were “flirting” with Christianity and that an Orthodox Jewish reader might well suspect him of being a missionary in disguise.398
 
            Throughout the novel, and in condensed form in the afterword, Reckendorf implicitly advocates a rapprochement in particular of Protestantism and of Judaism and the Jews. For this, the historically more liberal attitude of Protestantism toward Judaism offered a precedent. One significant, though ambivalent, point of the intersection between Protestantism and Judaism was the perception of the destruction of Jerusalem and the Second Temple. In particular since the Enlightenment, but with its origins in the Reformation, in the Protestant liturgical year, the tenth Sunday after Trinity served to commemorate the destruction of Jerusalem. Usually in August, in close proximity to Tisha b’Av, a history of the occurrence, which was frequently also included in hymnals, would be read in church.399 In addition, the pericope of Luke 19:41–48 determined that the sermon on this so-called Judensonntag (Jews’ Sunday) would be delivered on the prophecy of Jesus about the destruction of Jerusalem. From 1853 onward, offertories collected on this day frequently accrued to the various societies engaging in the mission to the Jews,400 a practice ironically commented on by the Jewish Reformer Abraham Geiger who noted: “In many churches we [i.e., the Jews] will certainly have been remembered yesterday in the most tender terms.”401 Initially intended to exhort Christian parishioners with the historical example of divine punishment, the association of the Judensonntag with the mission to the Jews suggests the perception of a strong connection between the acknowledgment of the destruction of Jerusalem and the attempt to return the Jews to the fold of the Lord by their conversion.402
 
            In his afterword, Reckendorf gave expression to the hope for a messianic time of reconciliation, but he does not envision the conversion of the Jews:
 
             
              May the seed of religious tolerance and universal altruism, which I meant to disseminate with this my endeavour, take root in the minds of my valued readers and grow into a magnificent, universally uplifting fruit! May each one of us seek to bring about through humane attitudes the happy messianic time of which it is said (Isaiah 2:2–4): “And it shall come to pass in the last days, that the mountain of the Lord’s house shall be established in the top of the mountains, and shall be exalted above the hills; and all nations shall flow unto it. And many people shall go and say, Come ye, and let us go up to the mountain of the Lord, to the house of the God of Jacob; and he will teach us of his ways, and we will walk in his paths: for out of Zion shall go forth the law, and the word of the Lord from Jerusalem!”403
 
            
 
            As Ben-Ari notes, Reckendorf’s emphasis on these verses from Isaiah echoes Jost’s appreciation of the same passage, in which the historian suggested that it most clearly articulated the pure faith and new mission of the Jewish people.404 No less important, as mentioned above, the messianic passages of Isaiah were frequently also used in the Pietist mission to the Jews in order to emphasize the common ground of Judaism and Christianity and then, however, to direct the interpretation of the prophecy toward Christian soteriology in an attempt to initiate Jewish conversion. As will be discussed below, such attempts were explicitly ridiculed by Reckendorf in Neueste Denkwürdigkeiten, the sequel to Geheimnisse der Juden. In his earlier novel, the author simply reversed the Christian reconfiguration of the Old Testament prophecy. It is once more reconfigured, when Reckendorf adds, in conclusion of his afterword, two more quotations from Isaiah, which evoke the Kingdom of Peace and the knowledge of God on earth as the result of the Jewish mission:
 
             
              And he shall judge among the nations, and shall rebuke many people: and they shall beat their swords into plowshares, and their spears into pruninghooks: nation shall not lift up sword against nation, neither shall they learn war any more, […] for the earth shall be full of the knowledge of the Lord, as the waters cover the sea!405
 
            
 
            In the Sixth Sabbath, in contrast to his ancestor who witnessed the first destruction of Jerusalem, Raphael―imitating, but effectively reconfiguring Christian discourse, which in turn is a reconfiguration of Jewish discourse (Isaiah)―articulates the notion of the mission not to, but of, the Jews:
 
             
              he [i.e., Raphael’s ancestor] saw an earthly, yet I see a spiritual Jerusalem rebuilt, a new Zion, from which the Law and the Word of God shall go forth into all the world, a Zion, which shall defy all the gales of the times and all tribulations. Many are the sufferings which shall yet descend upon our nation; suffering always was our eternal attendant from our cradle to our grave; in suffering we became a sovereign nation, in suffering we ceased to be such.406
 
            
 
            Suffering is identified here as constitutive of the Jewish condition, but it is counterbalanced with the actuality of the Jewish mission to all the nations, which is presented as no less a constitutive element of what it means to be a Jew:
 
             
              We have been chosen by providence to be the teachers of all the nations both through our faith and through our fates; we are like the seed of a beneficent plant, which, ripped from its mother stem by rough gales, is carried into a wilderness to fertile soil where it takes root and matures into a magnificent fruit.407
 
            
 
            It is in particular the messianic belief which, according to Raphael, sustained the Jewish people throughout history. Through his narrator’s reflections, Reckendorf introduces yet another imaginary of the Messiah, which is transcended into a universal and idealist realm. While initially evoking the traditional vision of a political Messiah that had been countered by the spiritualization of the concept in its Christian reconfiguration, Reckendorf’s alternative vision is in effect a reformulation of Enlightenment idealism amalgamated with Jewish Reform thought:
 
             
              In our greatest adversities we are strengthened by the faith in a future Saviour. How I should describe Him to you I myself do not know; imagine Him in the shape of a magnificent man, inspired by God, who shall gather the dispersed of our nation from the ends of the earth and lead them back to their ancestral home,―or as a world-dominating, inspiring idea of tolerance, of fraternity, and of universal human rights; no matter!―Enough, One yet shall come!408
 
            
 
            The distinctly human, and humanitarian, dimension of Raphael’s alternative vision of the messianic idea may also be reflected in his final advice to his son: “Be a Jew in the synagogue and a human in the world!”409 Similar to the neo-Orthodox Rabbi Samson Raphael Hirsch’s conception of the ideal of the synthesis of universal humanity with Judaism, which was in fact shared by most neo-Orthodox and Reform Jews,410 Reckendorf may have meant to suggest a compromise, on which he elaborated in the sequel to Geheimnisse der Juden. Yet his compromise may have been too unspecific about the observance of the law to satisfy neo-Orthodoxy.
 
            Ben-Ari moreover suggests that by substituting the notion of a political Messiah with the idea of an eschatological, universal messianism, Reckendorf suggested the approximation of Judaism as a ‘denomination’ to contemporary liberal Protestantism.411 Such an interpretation might explain why Reckendorf omitted Isaiah 2:5 from his lengthy quotation from the prophetic book in his afterword. The verse may be understood to reassert the primacy of Israel to the exclusion of others: “O house of Jacob, come ye, and let us walk in the light of the Lord.”412 Ben-Ari further supports her argument with the observation that the revaluation of exile offered in Geheimnisse der Juden, which she reads as another articulation of the objectives of Reform in Judaism, signifies the approximation more speicifically to Lutheran Protestantism.413
 
            The novel’s situation within the context of the incipient Kulturkampf imbues such a self-positioning with particular significance. At the same time, however, it should be emphasized that Reckendorf continues to insist on Jewish religious difference and the reaffirmation of an essentially Jewish perspective within the parameters of a universal humanity. This is in itself a construct that does not signify the abandonment of Jewish particularity, as it was articulated also in the metaphor of the cloak in the fable of sun and wind, but proposes its redirection toward the acceptance of the Jews as equals within the social, political, and cultural as well as the religious fabric of the modern secular state even as it promotes the notion of the mission of the Jews. It is a plea for, and an articulation of, dissimilation, not assimilation.
 
            In response to the schism and the intolerance among the Christians, which was one of the main points of criticism also of contemporary Jewry toward efforts of the Pietist mission to the Jews, Abner elaborates in the Sixth Sabbath a parable that is reminiscent of the ring parable incorporated by Gotthold Ephraim Lessing into his Nathan der Weise (1779; Nathan the Wise), a text that was highly valued by the Haskalah:
 
             
              Suppose a father should celebrate his birthday; one child presents him with a bunch of flowers, another one with some embroidery, the third with a poem, and so on. What should the father do? he embraces them all and praises each and everyone’s effort to have given him, as each thinks, the very best. Should the children therefore hate one another because each of them made their love and gratitude to their father known in a different manner?―Yet what else is religion than: the manner in which one makes known to the very Highest one’s love and reverence? Should men therefore hate one another, because they do so in different ways?414
 
            
 
            Applying the plea for tolerance articulated with his parable also to the domestic setting, Abner asks:
 
             
              Does my wife stop being a good Nazarene if, to please me, she takes care of the household according to the Mosaic rite?―Or should she hate me because one of my ancestors may have cast his vote to crucify Jesus? Did not He want to, did He not have to suffer death on the Cross, according to the opinion of an orthodox Nazarene, so that the corresponding passages in the prophets should be fulfilled?415
 
            
 
            By invoking the accusation that the Jews were deicides and thus addressing yet another, and seminal, historical point of intersection between Jews and Christians which determined the parameters for their mutual perception for centuries, the passage broaches a highly contentious issue. It offers a twofold refutation of the allegation. On the one hand, Abner challenges the notion of intergenerationally transmitted guilt, as suggested in the blood curse notoriously articulated in Matthew 27:25. On the other hand, motivated less with humanitarian considerations than evoking the salvific logic of the Christian faith, he points to the soteriological necessity of the death of Jesus on the cross.
 
            Reckendorf may have been well aware that from a traditional Christian theological perspective his rational argument for Jewish exculpation is invalid: first, because the Jewish rejection of Jesus and his redemptive mission is continuously reiterated for as long as conversion is eschewed; second, because the continuous rejection of Jesus, just like his initial rejection, is the exercise of free will. This sets the rejection of Israel for its knowing repudiation of the revelation of God’s will in parallel to Judas whose betrayal is also of soteriological necessity but nevertheless results in his irrevocable and eternal damnation. In his Judas Ischariot oder das Böse in Verhältniß zum Guten (1816–18; Judas Ischariot or Evil in Relation to Good), the Protestant theologian Carl Daub, for instance, argued that the betrayal of Jesus by Judas is the only sin that may not be redeemed, nor allows repentance, and therefore eludes divine grace.416
 
            The implicit analogy between Judas and Israel was made explicit somewhat later by Karl Barth in his monumental and yet unfinished Kirchliche Dogmatik (1932–67; Church Dogmatics). As Mark Lindsay notes, the Protestant theologian depicts Judas as the “archetypal figure of rejection who prima facie represents Israel.”417 According to Barth, Judas must die for his indelible sin; and so must Jerusalem, for its repudiation of Christ:
 
             
              This Judas must die, as he did die; and this Jerusalem must be destroyed, as it was destroyed. Israel’s right to existence is extinguished, and therefore its existence can only be extinguished.418
 
            
 
            And yet, as argued by Reckendorf in the afterword to his novel, Israel, too, did as it had to do. Barth acknowledges:
 
             
              Israel has fulfilled and vindicated the meaning of its existence by giving rise to Jesus Christ. If it must pass because it has rejected the promise in its fulfilment, it still has the promise as it has been fulfilled and its mission as it has been discharged. […] in the repudiation and handing-over of Jesus to the Gentiles Israel too―as Paul showed in Rom. 11―has had to play an active part in its mission.419
 
            
 
            The hope for Israel’s redemption, deduced from the fulfilment of its mission, is articulated by Barth as incremental:
 
             
              If Israel had eventually to pass, it did so only in such a way that in the Church of Jesus Christ, gathered from Jews and Gentiles, it experienced a first resurrection as the pledge of resurrection to come, and as it already participated to that extent in the grace of the divine delivering-up.420
 
            
 
            Significantly, as observed by Lindsay, Barth “insists upon a radical continuity between the ‘elect’ and the ‘rejected’.”421 For, as Barth elaborates:
 
             
              The divine “tradition” which the Church of Jesus Christ proclaims in its confession is the hope of Israel, the promise of its election, which always outlasts and excels and surpasses its rejection. The proclamation of this delivering-up is addressed to Israel too. It declares that Jesus Christ died also for rejected Israel.422
 
            
 
            Yet, again, redemption is ultimately promised to Israel only if it accepts Jesus, which, its theological import notwithstanding, reveals the hollow foundations of such tolerance. It also reveals the essential flaw in Reckendorf’s argument, because from a Jewish perspective, to accept the belief that Jesus is the Messiah is impossible.
 
           
          
            Taking History to the Present: Neueste Denkwürdigkeiten
 
            Herrmann Reckendorf’s engagement with Christianity, also with Protestantism, became more terse in the sequel to Geheimnisse der Juden which he published in commission with Jünger in Leipzig seven years after his earlier novel. The long intermission is explained by the author with the troubled experience of having no regular income, a situation which was resolved with his marriage, as a result of which he became headmaster of a Jewish boarding school in Heidelberg. Perhaps an expression of his newly invigorated self-assurance, his new novel is no longer apologetic. On the assertive basis of the notion of a common humanity, it takes a much firmer stance toward Christianity and rejects any infringements; it is openly anti-Catholic and while the criticism of the Protestant mission to the Jews was veiled in his earlier novel, Reckendorf now unequivocally rejects and ridicules any such efforts.
 
            In his foreword, in which Reckendorf reflects on his previous novel and on the current text, the author explicitly responds to his critics, in particular in relation to his representation of Jesus. Reckendorf refers to this point as the most “slippery [schlüpfrigste]”423 in Jewish history for the Jewish writer but insists that it cannot be ignored in any work about Jewish history, “because, after all, the Christian faith emerged from the womb of Judaism and exerted the most significant influence on the fate of the Jewish people which extends into the very present.”424
 
            Reckendorf describes the Jewish engagement with Christianity as a tightrope walk which led some historians to maintain an all too obstinate Jewish position while others, motivated by an all too anxious love of justice, made too many concessions and almost “slipped towards Nazareth.”425 As emerged from David Asher’s review of Geheimnisse der Juden, the latter criticism was also extended toward Reckendorf himself for his allegedly all too apologetic approach in his earlier novel. The writer therefore affirms: “A courageous and at the same time unprejudiced appreciation of Christianity from a Jewish perspective is still to be expected.”426 And yet, Reckendorf, as he maintained already in the first sentence of his foreword, insists that the times have changed and that therefore his current work too, in contrast to his earlier novel, is not mired in the insalubrities of the past, but is painted in “the bright colour of cerulean clarity of victorious human rights, of spiritual progress, of tolerance, and of universal altruism.”427 The editor of the Wiener Kirchenzeitung, for one, might not have agreed; indeed, Brunner might have felt vindicated with a view to Reckendorf’s blatant anti-Catholicism in his fictional rendering of the most recent history of the Jews.
 
            Neueste Denkwürdigkeiten (1864; Most Recent Memorabilities) is divided into three parts of unequal length. In his foreword, the author suggests that in the period from the passing of Moses Mendelssohn in 1786 to the present (1863), Jewish existence was not affected by any major historical upheavals. He nevertheless elaborates a tentative periodization from the philosopher’s death to the inauguration of the Allgemeine Zeitung des Judenthums and then to the hopeful revolutionary year 1848 which was followed since 1850 by a period of regression. To this, the author effectively adds a final period with utopian character which envisages the idealized future of Judaism. In consequence, Reckendorf chose to focus, rather than on universal history (Weltgeschichte), on the history of education (Bildungsgeschichte), which was of such crucial importance to Jewish emancipation and acculturation in the nineteenth century. This different perspective entails also a partially different methodology. While Reckendorf still makes use of footnotes to identify his historiographical sources, he moreover introduces a subjective dimension with reference to his personal experience, which is given the stamp of authenticity and authority.428
 
            Describing in his foreword the three major divisions in contemporary Judaism, the Jewish writer attributes one section of his novel to Orthodoxy and to moderate and extreme Reform, respectively. The Orthodox branch, as whose main proponent Reckendorf mentions Rabbi Samson Raphael Hirsch, is described by the writer as acknowledging Jewish emancipation as the result of spiritual progress and the recognition of universal human rights, but as resistant to any compromises regarding religious observance.429 The moderate, or liberal, branch, of which Reckendorf names Philippson as the driving force, seeks to distinguish within Judaism between the eternally valid divine revelation of the Mosaic Law and its human additions in the Talmud, which it considers contingent on historical context. It is therefore, as Reckendorf sums up, “at present the task of Israel to separate the authentic from the inauthentic; and only following this prior purification will Judaism be perfectly suitable to achieve its great mission, namely: to become a world religion.”430 The Reform movement, finally, which Reckendorf associates with the late Rabbi Samuel Holdheim (Berlin) and with Rabbi Leopold Stein (Frankfurt on the Main), endeavors to separate authentic from inauthentic even within the Mosaic Laws and to adjust them to present circumstances.431 Hasidism, as a fourth branch of Judaism, Reckendorf dismisses as an enthusiastic aberration outside the Jewish mainstream.432 Despite the apparent divisions within Judaism, the writer nevertheless seeks to emphasize the potential of his faith to reintegrate itself in the face of external threats. He maintains that “where the protection of universal Jewish welfare is at stake, there are no divisions, but one universal Jewry which is prepared to make the greatest sacrifices.”433
 
            It nevertheless emerges quite clearly from Reckendorf’s preface that his own sympathies are with moderate Reform. The text includes an enthusiastic encomium on the Allgemeine Zeitung des Judenthums: “Although the work of men and therefore subject to the defects of everything human, it nevertheless cannot but be considered a spiritual Messiah of the Jewish people.”434 In striking religious language, the author attributes messianic qualities to the paper. Yet the Allgemeine Zeitung des Judenthums is ultimately described by Reckendorf as an instrument of dissimilation:
 
             
              it gathered the dispersed spiritual forces of Israel; it provided the foundations for the new spiritual Temple of civil and religious progress; it holds, as did of yore the builders of the Second Temple, in its right the trowel, to mend the damages of Israel, and firmly in its left the defensive weapon against the internal and external enemies of Israel.435
 
            
 
            Given the prominence of this remark, it is likely that Reckendorf conceived of his own novel in a similar way as mending the “damages” of Israel and as defending it against both internal and external enemies.
 
            The novel’s first narrative, of the Twenty-third Sabbath, is attributed to Ephraim Abarbanel who is introduced as a student at the yeshiva of Rabbi Markus Benedict. Benedict (1753–1829), also known by his Jewish name, Mordecai B. Abraham Benet, is a historical figure. He was rabbi at Nikolsburg (present-day Mikulov in the Czech Republic) and Chief Rabbi of Moravia from 1789–1829; a position later briefly held by Samson Raphael Hirsch (from 1847–51) prior to taking up the Orthodox rabbinate at Frankfurt. As portrayed by Reckendorf, the Orthodox Benedict is pragmatically tolerant but at the same time firmly opposed to religious reform.
 
            The narrative of the Twenty-third Sabbath unfolds the story of Ephraim, who sustains his Orthodox beliefs in a time of severe upheaval and change. Pressed into the Austrian army to fight against the French revolutionary troops, the young Orthodox Jew is characterized as a champion of human rights and religious freedom. Once he feels absolved from his oath of loyalty, he therefore joins the French army under Napoleon.
 
            Ephraim’s narrative is meant to demonstrate how it should be possible to remain observant even in the rough environment of soldiers at war. The young yeshiva student follows Rabbi Benedict’s advice: “keep what you can keep [i.e., laws]; what is impossible, let go.”436 Echoing Samson Raphael Hirsch’s notion of Torah im derekh eretz, the rabbi recommends to Ephraim as a minimal requirement the reduction to the Shema: “‘Hear, O Israel, the Lord is our God, the Lord is One’; to recite this creed, which comprises in our holy Hebrew language only six words, one has enough time in any situation in life.”437 Ephraim subsequently affirms his Orthodox Jewish identity resolutely against all odds and nevertheless achieves full integration into the French army. He returns as a colonel with the victorious French troops to Nikolsburg (abbreviated as N. in the novel) and, with some other Jewish soldiers, joins the commemoration of the destruction of the First and Second Temples on Tisha b’Av at the synagogue. When the assembled community repairs to the graveyard, Ephraim eventually reveals himself at a particular grave as the Talmud scholar who left the town years earlier, sacrificing himself at the levy for the young Jew buried here, who was infirm and the only provider for his old mother. Asked how he advanced, as a Jew, to the rank of colonel, Ephraim begins to tell the community gathered in the Jewish graveyard about his incisive experiences in the Napoleonic Wars.
 
            As the most significant of the Jewish soldier’s experiences emerges his participation in the war against the Papal States and, more specifically, the capture of Rome in 1798. As he now relates to his spell-bound Jewish listeners, the foremost feeling aroused in him by the prospect of conquering the ancient city was vengeful spite:
 
             
              “To Rome!” Mention of the monosyllabic word “Rome,” consisting of four [three] letters, unravelled in me the whole national history of eighteen hundred years; it is well known that Israel has to settle with Rome a lengthy score for these eighteen hundred years: in part with the old one, but mostly with the new one. The old Rome reduced to ashes our Temple and our holy city, and robbed us of our sovereignty, sold our sons partly into slavery and partly threw them to wild animals for the sake of amusement; what the new Rome has done to us, and still continues to do to us, and would do even more, if only it could, of this I will not speak.438
 
            
 
            In an inversion of discourse on the destruction of Jerusalem―a subject that “simply suited this day of repentance”439―Ephraim describes how he considered himself “an honorary member of an instrument of providence.”440 As he eventually entered Rome through the Porta del Popolo, he was in tears, prompted not only by the recognition of the historical significance of his action, but also by the conspicuous historical analogy and by the spiritual connection to those of his nation who suffered the destruction of Jerusalem and the subsequent humiliation of defeat almost two millennia before:
 
             
              at this gate Titus may once have made his entry, when he engaged in the celebrations of his victory in the conquest of Judaea; with each step I took, I thought: who knows if not at this very place one of my ancestors sighed, then, weighed down with chains!441
 
            
 
            Of course, when Ephraim refers to the new Rome, he means the Catholic Church. In his own narrative, the capture of the city promises to its Jewish inhabitants freedom from stifling and humiliating laws and release from the restrictions of the ghetto. In a wider context, the persecutions of the Jews by the new Rome manifest themselves across history in the blood libel, the crusades, the inquisition, and continuing discrimination as well as illicit attempts of conversion.
 
            Eventually, later in the novel, Ephraim has to witness the restoration; all the idealistic dreams of his youth and early manhood have been disappointed. Never having married, he has no issue and bequeathes his own narrative and those of his predecessors to his nephew Moses. Whether the barrenness of Ephraim and the failures of his age are meant to be symbolic of neo-Orthodoxy and the bygone period is a moot point. Certainly, the following narrative, which extends into the author’s present, while detailing the ongoing persecution of the Jews in different contexts, offers a modicum of hope which is confirmed in the final, utopian, section of the novel.
 
            The second narrative in Neueste Denkwürdigkeiten, of the Twenty-fourth Sabbath, is told by Sir Moses Montefiore. The historical figure is referred to in the novel by his Germanized name as Freiherr von Blumberg. Reckendorf in fact pledges in a footnote to his preface to use only unadulterated, pure German language.442 A member of the Verein für deutsche Reinsprache (Society for Pure German Language), he maintains: “A people that honours its language honours itself.”443 The Jewish author’s complete identification with the German language and nation, which echoes Philippson’s narrator of the frame narrative to his “Der Flüchtling aus Jerusalem,” may initially seem strange in a novel that purports to revaluate Jewish history and identity. Yet in context with Reckendorf’s reappraisal of the diaspora and the contemporary debate on the significance of language and nation in relation to Jewish emancipation and acculturation, both the Jewish writer’s membership in the Verein and his literary choices appear to be fully consistent with the objectives of his novel and with his emancipatory beliefs.
 
           
          
            German Jews and the German Language
 
            In the late eighteenth-century, Johann Gottfried Herder correlated language and nation,444 based on the premise that language embodied the history of a people.445 This implicitly nationalist conception was radicalized by Johann Gottlieb Fichte in the early nineteenth century with the notion of linguistic purity and its implications.446 The philosopher postulated that outsiders to the ethno-linguistic community remained also outside the authentic national community.447 Such considerations challenged the precarious position of Jews in Germany and the progress of emancipation.
 
            When, in the wake of the Haskalah, the German language began to permeate Jewish existence in Germany, its intrusion resulted in the destabilization of the Jewish linguistic and religious orders.448 As noted by Marc Volovici, “[t]he role of Hebrew as the language of only religious work was challenged, the role of Yiddish as a vernacular was undermined, and it was German that came to stand for the promise of Enlightenment.”449 In fact, the significance given to language not only as a marker of inclusion and exclusion but also as a tool of acculturation gave rise among emancipationists to the notion that with linguistic conformity the Jews would also assimilate the cultural assets of the nation and would develop a German national consciousness.450 As Shulamit Volkov notes, the complete command of the German language became the predominant, if ambivalent, site of Jewish acculturation; it was simultaneously the most conspicuous gauge of their success and where they were most vulnerable to criticism.451
 
            This vulnerability is illustrated for instance with Gabriel Riesser’s response, in 1832, to a scathing critique of Ludwig Börne’s Briefe aus Paris (1831–34; Letters from Paris) by Eduard Meyer.452 Language, as Jefferson S. Chase observes, functions in Meyer’s diatribe against the Jewish-born German writer in French exile “as a primary external manifestation of German–Jewish difference” which supposedly exposed Jewish degeneracy undermining German national aspirations.453
 
            Taking umbrage at the Jew Börne representing himself as German, Meyer coldly repudiated him: “We, however, should like to refuse this honour most politely, for not the place where someone is accidentally born turns him into a German but rather, more than anything, the German character and the love of the fatherland.”454 These are, in Meyer’s logic, not accessible to the Jew who, to him, is a stranger in Germany. He expands: “We do not hate the faith of the Jews, […] but the many hideous particularities of these Asians which cannot so easily be discarded with baptism.”455 Anticipating Joseph Rebbert’s biological antisemitism of the latter half of the nineteenth century,456 which was discussed in the previous chapter of this study, Meyer attributes already in the first half of the century racially determined characteristics which supersede religious difference to the Jews, whom he others as Asians.
 
            The antisemitic attack provoked Riesser’s emotional rejoinder:
 
             
              Whoever denies my claim to my German fatherland, denies my right to my thoughts, my feelings, to the language I speak, to the air I breathe; for this reason I must defend against him as if against a murderer.457
 
            
 
            Riesser―champion of Jewish emancipation and, as discussed in chapter I, a friend of Steinheim and Hiller―insisted on the indivisible union of nation, language, and individual in the case of the German Jews. “Your language, your literature are ours,”458 he asserted in an attempt to emphasize the Jewish contribution to German culture and, by implication, German national aspirations. The significance of the latter, in particular, emerges also from Riesser’s articulation of his political belief in the national unification of Germany and in emancipation as the result of the country’s political freedom a few years later, in 1835:
 
             
              If one were to offer me with one hand that emancipation towards which all my most fond yearnings are directed, and with the other the attainment of the beautiful dream of the political unity of Germany, linked with its political freedom, I would without hesitation choose the latter: for I am of the firm, most profound conviction that in the one [i.e., unity and freedom] the other [i.e., emancipation] is also contained.459
 
            
 
            When Richard Wagner inserted himself into the debate in 1850 with his essay on “Das Judenthum in der Musik,” which was already discussed in chapter I, the composer crucially contributed to the cementation of language as an indelible stigma and as a trait of an “immutable Jewish nature”460 which challenged Riesser’s belief in Jewish integration. In his highly influential intervention, Wagner explained “the latent feeling which,” as he maintained, “people in general evince towards the Jewish character, and which amounts to an inward dislike,” once again by othering the Jews.461 To him, too, language was the fundamental manifestation of German-Jewish difference which he presented as metonymic of the alleged Jewish inability to engage in artistic creativity. By denying “the Jew” the national language, the composer in effect moreover denied them the participation in the project of the German Kulturnation (nation of culture), a term that invokes German cultural and national unity already prior to German unification in 1871.462 “The Jew,” Wagner alleged, “converses in the tongue of the people amongst whom he dwells from age to age, but he does this invariably after the manner of a foreigner.”463 According to Wagner, any modern European language therefore resists its appropriation by “the Jew,” which he speaks “only as if acquired and not as if he were native to it.”464
 
            Emphasizing the collective character of linguistic development, the composer maintained that “the Jew” had always remained outside any such collectives:
 
             
              A language is not the work of one man, but its mode of expression and its development are the joint emanation of an ancient community; and only he whose life has been fostered within that community can expect to take part in its creations. But alone with his Jehovah stood the Jew outside all such, his race divided and bereft of native land, with all development denied to it; even its peculiar tongue―the Hebrew―being only sustained to it as a dead language.465
 
            
 
            This alleged immutable Jewish apartness explains to the composer what he perceives to be the purely imitative but not creative nature of Jewish speech and cultural production:
 
             
              Even the greatest genius has hitherto found it impossible to write genuine poetry in a foreign tongue. But in the position of a foreign tongue to the Jews has our entire European civilisation remained. As in the formation of the one so in the development of the other he has borne no part, but, at the most, merely looked on, with feelings cold and even hostile, as is natural to a homeless unfortunate. In such language or in such art the Jew can naturally but echo and imitate, and is perforce debarred from fluent expression and pure creative work.466
 
            
 
            The Verein für deutsche Reinsprache, only one of many similar ventures,467 was established shortly before the pseudonymous publication of Wagner’s essay, in 1848, by the German Catholic dissident priest Josef Dominik Carl Brugger, but was discontinued after its founder’s death in 1865. In his preface to a brief history of the Verein, the language purist articulates the radical nationalist hope that his book “should go forth as a monument of the Society into all the German shires and proclaim the final victory of pure language! May the German show that not only in thoughts but also in speaking, writing, and taking action he could, and should, be German!”468 Yet the Verein seems to have had no injunctions against admitting Jewish members. Certainly, Reckendorf was an esteemed member at least since 1860. Among the documents pertaining to the history of the Verein collected by Brugger is a speech given by the Jewish writer on occasion of an early celebration of the Schiller Festival in 1860.469
 
            In this text, Reckendorf anticipates some of the concerns he was later to revisit in Neueste Denkwürdigkeiten. Contrasting the alleged German propensity toward thinking with the supposed French penchant toward taking action, the writer emphasizes the differences between the respective approaches to Jewish emancipation in both countries. Promoting tolerance and full emancipation, Reckendorf argues moreover―in a variation of Riesser’s earlier correlation of unity, freedom, and emancipation―that “German unity will not be achieved by subjecting all German lands to One imperial crown, but only by giving to all German members without discrimination of their faith and status a common and loving fatherland.”470 Like Brugger, Reckendorf draws a direct connection between the purity of speech and the purity of thought as well as, ultimately, the purity of action. Envisioning the eventual transition of the Verein into a “universal German thought- and action-purification society,”471 he anticipates a time when all its members will be proud to say: “I am a German!”472 These thoughts, amalgamated with notions of the purity of Jewish monotheism, resurface in the utopian ending of Neueste Denkwürdigkeiten.
 
            Much later, long after the publication of Reckendorf’s novel, but conceptually similar and at the same time echoing Riesser’s emotional outburst toward Meyer, the German Jewish linguist and philosopher Heymann (Chajim) Steinthal, contended in an essay entitled “Das auserwählte Volk oder Juden und Deutsche” (1890; The Chosen People; Or, Jews and Germans) that German Jews did not form a separate nation but principally constituted a religion which promoted universal values of humanism. The German language, to him, was not an instrument of Jewish infiltration or subversion but rather a medium for the constitution of Jewish identification as German:473
 
             
              You, my coreligionists, to whom I turn in particular here, and I, we are Germans―we are so, because to us, who have matured in our thinking through the German language, who have been nourished spiritually by German poets, who have been scientifically educated by German scholars, and who understand even our Holy Scripture, “the inheritance of the community of Jacob,” only by having translated it into German; we, who, standing amidst, and contributing to, the hustle and bustle of the German national project, are invigorated through German morality to virtue―we are Germans, because to us, as we are, after all, it is impossible not the be Germans.474
 
            
 
            A few years later, in an essay on “Reindeutsche Sprache” (1893; Pure German Language), critical of an uncompromising language purism which he dismisses as “foolishness,”475 Steinthal accepted certain sociolects and dialects, but only within the respective groups. Aware of the stigma which by now had been attached to the impure “jargon” of Yiddish as corrupt and morally backward,476 he also advocated the survival of educated Yiddish.477 Emphasizing the moral dimension of language, he proclaimed in what was in effect a plea for dissimilation which chimes with Reckendorf’s earlier efforts: “Let us adopt all the Germanic virtues, but let us also hold on to our ancient Jewish ones!”478
 
            As is well known, the integrationist approach eventually failed in the face of the emergence of biological antisemitism, an early echo of which already reverberated in Meyer’s denunciation of “the Jew” Börne. At the cusp of the National Socialist era, the Austrian writer and translator Otto Hauser reasserted the significance of language as a marker of difference:
 
             
              Nothing separates the Jew―every Jew―so acutely from the Aryan German as his complete inability to speak and write German in a German manner. His otherwise so reliable mimicry fails him here. The more sophisticated ear will soon discern the Jew.479
 
            
 
            There is, then, no escape, in racialized antisemitism, from the metonymic linguistic stigma of the Jew. Reckendorf may have been a member of the Verein für deutsche Reinsprache and thus have sought to claim his Germanness in addition to his Jewishness. To Hauser, he and his ilk would eternally be one thing, and one thing only, the Jew.
 
            Intriguingly, in his younger years, initially supported as a writer by Theodor Herzl,480 Hauser inverted the alleged Jewish penchant for mimicry he denounces here by writing a “Jewish novel.” His anonymously published Das neue Jerusalem (1905; The New Jerusalem) is notable because the author―apparently confirmed by the novel’s subtitle, Ein jüdischer Roman (A Jewish Novel)―subversively dissimulated his Jewish identity in order to promote to the Jews their emigration to Palestine,481 an objective which, as we have seen in the discussion of Franz Liszt’s Des Bohémiens et de leur musique en Hongrie in the first chapter of this study, chimed with antisemitic notions of resettling the alleged Jewish orientals in the Promised Land or elsewhere.482
 
            For Reckendorf, as for Steinheim and Philippson, the Promised Land of Israel is not the telos of the Jewish trajectory. His Neueste Denkwürdigkeiten makes very clear what he already promoted in his first novel, that the promised land of the Jews is actually to be found in the diaspora. His novel moreover illustrates Jewish liberation and emancipation through the “pure” use of the German language. His objective is dissimilation, the free development of Jewish particularity and its absorption within a unified, free, and tolerant German nation in the wider context of a teleological progression of the monotheistic idea.
 
           
          
            Jewish Emancipation, Future Resurrection, and Resurgence
 
            Blumberg’s narrative revolves around three missions undertaken by him in order to alleviate the dire conditions to which his fellow Jews are subjected. The first of his journeys, all three of which are historical, takes him to Damascus to rebut the blood libel of 1840. His second mission leads him to Russia, and his final assignment sees him in Rome to obtain the release of Edgardo Mortara from the papal authorities. The boy, as was mentioned in the first chapter of this study, was abducted during the administration of the papal Cardinal Secretary of State Giacomo Antonelli from his home in Bologna because he had secretely been baptized by a maid during an illness. With Blumberg’s journey to Rome, his narrative connects with Ephraim’s. Rome emerges from both their narratives as a persistent obstacle to Jewish emancipation and affirmation that needs to be surmounted or subverted.
 
            As seen above, the significance of Rome’s ancient manifestation is superseded in Ephraim’s narrative with his denunciation of its Catholic (re-)incarnation. While still believing in the teleological progress of history, the Jewish soldier nevertheless acknowledges toward the conclusion of his narrative that the Roman Republic and its abolition of the ghetto were short-lived.483 The Papal States were indeed first restored already in 1800 and then again in 1814; and with them were restored the anti-Jewish laws of the ecclesiastical state which the Roman Republic had suspended but all too briefly. The Mortara affair, in which Blumberg’s narrative culminates, made this very palpable. Yet while Blumberg’s intervention in the affair in 1859 remains futile, Reckendorf nevertheless invokes its historical context to emphasize the metaphorical, or perhaps even metonymic, significance of the risorgimento for the envisioned victory of “freedom, light, and truth.”484
 
            Following the futile meeting with the arrogant Antonelli, the cardinal’s private secretary secretely visits Blumberg. Transformed from the quiet and near-invisible shadow as which he appeared before into a forceful agent, Freschi reveals himself to Blumberg as his nephew who suffered a fate similar to that of the young Mortara. The crypto-Jew secretely has a leading role in the revolutionary conspiracy against the authority of the Papal States. He invites Blumberg to attend one of the conspirators’ meetings in the subterranean catacombs underneath St Peter’s. The evocation of the cathedral anticipates its resplendent image in Spillmann and de Waal where it symbolizes the triumph of the Catholic Church. Yet it subverts the triumphalism of the later Catholic writers. In Reckendorf’s novel, elaborating a compelling symbolism of its own, the very foundations of St Peter’s are undermined by the conspirators.
 
            The focus of Neueste Denkwürdigkeiten on Italy was suggested to the author by contemporary events. In the aftermath of the Second Italian War of Independence of 1859, Rome was declared the capital of the newly-created Kingdom of Italy in 1861, though it was in fact still under papal rule. It was not until 1870 that the capture of Rome proclaimed the effective end of the Papal States, with the exception of the Vatican State―though this could not yet, of course, have been known to Reckendorf in 1863 when he completed the manuscript of his novel.
 
            Neueste Denkwürdigkeiten is, moreover, likely to have been based to some extent on Rom und Jerusalem by Moses Hess (1862), which has already been mentioned in relation to Herrig’s Jerusalem and Kossarski’s Titus. The proto-Zionist publication contextualized the idea of an emergent Jewish nationalism with contemporary European nationalisms. Like Reckendorf’s novel, it was inspired by the contemporary success of the risorgimento and was informed by a strong anti-Catholic sentiment. Summing up the agonizing history of the Catholic–Jewish encounter, Hess protested:
 
             
              From the time that Innocent III evolved the diabolical plan to destroy the moral stamina of the Jews, the bearers of Spanish culture to the world of Christendom, by forcing them to wear a badge of shame on their garments, until the audacious kidnapping of a Jewish child from the house of his parents [i.e., Edgardo Mortara], which occurred under the government of Cardinal Antonelli, Papal Rome symbolizes to the Jews an inexhaustible well of poison.485
 
            
 
            Reckendorf clearly echoes the polemic denunciation of the Catholic Church by the political writer and philospher, yet he does not adopt the national-Jewish perspective so forcefully projected by Hess:
 
             
              With the disappearance of the hostility of Christianity to culture, there ceases also its animosity to Judaism; with the liberation of the Eternal City on the banks of the Tiber, begins the liberation of the Eternal City on the slopes of Moriah; the renaissance of Italy heralds the rise of Judah.486
 
            
 
            To Reckendorf, the rise of Judah is not predicated on any particular geographical space but on spiritual resurgence in a humanitarian context. This, in turn, had been rejected by Hess who saw in the amalgamation of Enlightenment values and the concept of a Jewish mission an insoluble inherent contradiction:
 
             
              But what I do not understand is, how it is possible to believe simultaneously in “enlightenment” and in a Jewish Mission in exile; in other words, in the ultimate dissolution and in the continued existence of Judaism at the same time.487
 
            
 
            To Reckendorf, there is no contradiction; he exemplifies this in the person of his illustrious narrator who, as a British Jew, embodies to him a fully emancipated Jew with all civil liberties but who nevertheless also fully retains his Jewishness. The latter point is illustrated early on in Blumberg’s narrative, when he and his wife encounter aboard the packet across the Channel a Protestant missionary who is a member of what Blumberg ironically refers to as the “commendable Institute of Jewish Soul Fishery.”488 Implicitly exemplifying not only traditional gender roles but also the distinction between synagogue and world promoted already in Geheimnisse der Juden, both Blumberg and his wife are pictured reading in the vessel’s salon: she, associated with the domestic sphere, in the Bible; and he, socially active outside home and synagogue and emulating the English gentleman, in the papers.
 
            When both Blumberg and his wife fall asleep, the impudent missionary takes the holy book from her hands and marks particular passages with dog-ears and red pencil: “The direction these inflicted dog-ears in the Bible took pointed towards some very well-known passages in Isaiah, in the Psalms, Micah, Zechariah, and so on. The from the Christian perspective most relevant central passages had been highlighted with red pencil.”489 Notably, the impertinent evangelist whom Blumberg briskly reprimands is recognized by him as an eastern European Jewish convert.490 The passage is intriguing because it is the first of several in which Jews are essentialized as recognizably oriental in appearance, though in this case the eastern European provenance of the apostate is even more important because it serves the author to articulate his criticism not only of the dubious conversion practices of the mission to the Jews but also of the supposed degradation of many eastern European Jews.491 Throughout Blumberg’s narrative, though he emphasizes that good and evil are everywhere,492 the author elaborates a hierarchy of Jewishness, with the eastern European Jew―stereotypically represented as grovelling and spiritually frequently blinkered―at the bottom, and the English Jew, free in mind and body, at its very apex. It serves to reinforce the author’s belief into the beneficial amalgamation of enlightenment with Judaism as the product of which he presents Blumberg. This emerges most palpably later in the novel in an exchange of Blumberg with a Russian consul:
 
            
              “You are a Hebrew, then; why not, after all? You do not look at all like it!”
 
              “And what is a Hebrew supposed to look like? is he not a man, then, like other men?”
 
              “Your whole bearing, your conduct, your language do not at all suggest that you are of this nation.”
 
              “Our bearing depends on the way in which the government keeps us, our conduct on what the law gives us, our language, finally, corresponds to the way in which we are talked about. If the Russian Jews had a civil position like the English Jews, they would be completely different.”493
 
            
 
            The contrast between the liberties of English Jews and the fettered existence not only of Russian but also of German Jews is illustrated when a Jew from Berlin joins the conversation aboard the packet. Having witnessed Blumberg’s dressing down of the missionary, he laments:
 
             
              In England you enjoy a good life, where there is religious freedom and one may freely demonstrate one’s contempt towards those miserable [men; i.e., the missionaries]. We in Berlin, where sanctimoniousness has its greatest patrons among the highest circles, and where a position is awarded according to one’s certificate of baptism rather than one’s intellectual abilities, we have a hard time with them.494
 
            
 
            The nameless German Jew presumably refers to institutions such as the Preußische Haupt-Bibelgesellschaft (Prussian Central Bible Society) and the Gesellschaft zur Beförderung des Christenthums unter den Juden (Society for the Advancement of Christianity among the Jews) which, as mentioned in the previous chapter, included members from the highest echelons of society. He complains: “In no other European state, with the exception of Russia, are the Jews treated as stepmotherly as in Prussia.”495
 
            Subsequently, the German Jew excuses himself because he wishes to join the table d’hôte on the boat. Challenged by Blumberg in the face of his blatant breach of the laws of kashrut, he proclaims that he is a “Reformer.”496 In the ensuing debate Blumberg confronts the ill-considered ideas of his interlocutor who fails to provide a convincing definition of Reform Judaism as essentially different from the other monotheistic religions. Blumberg eventually posits that there are two different strains of Reform Judaism. One, with which he associates the German Jewish Reformer, “which assails what is most venerable and primal in Judaism, which seeks to discard the covenant of Abraham, to shift the Sabbath to Sunday, and altogether to reduce the faith to a few insipid principles;”497 and another, with which Blumberg affiliates himself, “which desires not to overthrow, but to develop, or rather: to rejuvenate the old venerable tradition.”498 In the novel, Blumberg embodies and promotes this moderate Reform throughout. The obvious rejection of extreme Reform in Neueste Denkwürdigkeiten challenges Ben-Ari’s identification of Reckendorf as an extreme Reformer, which was also questioned by Skolnik in relation to the writer’s earlier Geheimnisse der Juden.499
 
            Blumberg’s exchange with the German Reform Jew prompts another insolent intervention of the missionary who praises “a third, oldest, and most perfect reform of Judaism”; he elaborates:
 
             
              a reform which recognises the Jewish revelation as true, shifted the Sabbath also to Sunday, established instead of the covenant of Abraham a much more effective one, did not reduce the faith to a few insipid principles but rather made it central; a reform, finally, which cleared jungles and transformed half-naked savages into civilised humans; and this reform is―Christianity!500
 
            
 
            Unimpressed, Blumberg responds with implicit criticism of the other’s pervasive colonialist attitude, and the corresponding dubious practices, with which the missionary’s encomium of Christianity is suffused:
 
             
              Certainly it hopes [i.e., Judaism], that its vision of God should one day rule the universe; but not by base means: not by brute force, not by enticement, not by bribery, not by thrusting conversion tracts [upon others], but exclusively by the power of the truth inherent in it alone!501
 
            
 
            The effect of Blumberg’s rational approach, which reflects ideas elaborated by Philippson in his Die Entwickelung der religiösen Idee im Judenthume, Christenthume und Islam, is ascertained with the effect his admonition has on the German Jew, whom he ‘converts’ to his own moderate Reform position.
 
            The rather brief concluding section of Neueste Denkwürdigkeiten offers no coherent narrative voice but presents a sequence of poems which, being entitled “Denkschrift der Zukunft” (Memorandum of the Future) and dated “In the year 19 … … AD,”502 is given a utopian dimension. The first of these poems, “Eine Synagogenweihe zu Madrid” (Consecration of a Synagogue in Madrid) suggests the future closing of the historical circle after the expulsion of the Jews from Spain in 1492 with their return―not to the Land of Israel―but to the Iberian peninsula; in particular, it envisages the ‘resurrection’ of the Abarbanels in Spain:503
 
             
              Arise ye, ye Abarbanels,
 
              Awake, ye dry bones!
 
              And praise God with all your might,
 
              Here, in this sacred alliance!504
 
            
 
            The reference to dry bones evokes Ezekiel’s vision of the valley of dry bones in which the bones of the people of Israel in exile are revealed to the prophet who is then enjoined to resurrect them through the word of God and to lead them to the Promised Land.505 Yet in line with the revaluation of Jewish exile throughout his previous novel, Reckendorf substitutes the diaspora for the Land of Israel as a new Promised Land; the dry bones of the Abarbanels are resurrected in Spain, which, in the Fourteenth Sabbath, set in 984 CE under Muslim rule, is extolled as “truly a Promised Land”506―outside the Land of Israel.
 
            The second poem, “Das Seminar zu Rom” (The Seminary at Rome) links the concluding utopian section with the preceding narrative by seeing the old Edgardo Mortara return to the doors of the seminary at Rome where, as related by Blumberg, he was detained as a child and forced to imbibe Catholic doctrine. Like the synagogue in Madrid, the seminary has become a place for Jewish learning, it has been transformed into a Jewish theological seminary. Its students enthuse toward Mortara:
 
             
              At an end is the Papal State,
 
              The rule of chubby cheeks;
 
              The noble seed of the doctrine of God
 
              Has magnificently germinated;
 
              Free, Israel now raises its head
 
              High on Roma’s soil,
 
              And hopes with confidence, and believes,
 
              That it shall be victorious one day.507
 
            
 
            In another implicit allusion to the Ahasuerus legend, Mortara, his course fulfilled, then asks God for his death.
 
            The third poem, “Eine deutsche Kaiserwahl” (A German Imperial Election), intriguingly makes no mention of Jews at all but invokes an image of German unity with the coronation of a German Emperor. The Jewish particular, it is implied, is fully integrated within German unity, which Reckendorf, in the years immediately before the Austro-Prussian War of 1866, presumably still envisioned under Austrian hegemony.508 Reckendorf’s vision, earlier expressed in his speech on occasion of the Schiller Festival, once again moreover seems to echo Riesser’s declaration of faith in Jewish emancipation in a politically unified and free Germany.
 
            At the center of the following poem, “Ein einiges Judenthum” (A Unified Judaism) is the author’s vision of internal Jewish reconciliation. Finally, in the concluding poem, “Schluß” (Conclusion), Reckendorf elaborates a metaphor of Judaism’s universal resurgence which echoes Steinheim’s Gesänge aus der Verbannung in whose frame narrative was drawn the image of a steadily growing river flowing ever westward and thus projecting as its―and the Jewish diaspora’s―telos the New World. Reckendorf modifies and expands Steinheim’s metaphor by describing the river flowing from Jerusalem as “long misjudged” and “muddied” and giving life to two great rivers, one flowing west, the other east.509 They deny their origin and become increasingly muddy; yet, as Reckendorf emphasizes in contrast to Steinheim, since the earth is a sphere, both involuntarily return to their origin; their waters slowly are purified and they realize that they went too far from their source:
 
             
              “[…] We forgot the river which gave us our being.
 
              Now we shall remain together; no fate shall separate us any more;
 
              With unified force, we shall rule the world!”
 
              This beneficial river is the Jewish faith,
 
              Which the [other] rivers are, you will easily guess, o reader.
 
              One day shall resound the call from all the ends of the earth:
 
              “God Jehovah rules, sole is He, and one!―”510
 
            
 
            Clearly, the two rivers are meant to signify Christianity and Islam which, as envisaged also by Philippson in his lectures on Die Entwickelung der religiösen Idee im Judenthume, Christenthume und Islam and on the religious idea, should return to the pure monotheism of Judaism.
 
            In his speech on occasion of the Schiller Festival in 1860, between his two novels, Reckendorf envisaged a progression from the purity of language to the purity of thought and, eventually, of action. Action and agency are considered by the author constitutive elements of Judaism which need to be recovered without contradiction to Jewish observance, as exemplified in the narratives of Ephraim and Blumberg.
 
            Ephraim, the Jewish soldier, fights for Enlightenment values, but he does not abandon his Jewishness. Echoing Samson Raphael Hirsch’s insistence that Judaism “comprises all of life” and that to be a Jew “is the sum total of our life’s purpose,”511 he insists: “Judaism is action, which permeates all fibres of life and can only be abandoned with death.”512 Blumberg, too, emphasizing the pragmatic nature of Judaism, explains to a Russian official: “Judaism has no dogmas” and, asked on what then it is based, he responds: “On action and life.”513 The prominence accorded by Blumberg to action may well have been derived from Ludwig Philippson, whose sermon on “Die That” (1845; The Deed) extols Judaism as a “religion of action”514 both in terms of ethics and of connecting the faithful, without an intermediary, to the divinity.515
 
            Built into the sequence of narratives of Reckendorf’s novels is the notion of a historical progression which suggests that Judaism perfects itself in response to the challenges of the exterior world. Its trajectory is projected by the author onto the revaluation of the diaspora as a new promised land with the telos of Jewish world domination in a spiritual sense as it was also envisaged by Salomon Ludwig Steinheim. This progression is predicated on the processes of the dissemination of Enlightenment values and of the purification of the monotheistic idea, which is articulated in the notion of the Jewish mission.
 
           
          
            Envisioning the Reconciliation of Christianity and Judaism: Ring
 
            The seventh decade of the nineteenth century was notable for the rapid rise of antisemitism in Germany. To some measure this was a response to the financial crisis of the Gründerkrach (Founders’ crash) of 1873 and the alleged involvement of Jewish financiers, but it was further instigated through a proliferation of antisemitic literature, such as Rohling’s Der Talmudjude (1871), Rebbert’s Christenschutz―nicht Judenhatz (1876), the anonymous Der Mauscheljude (1879) and Glagau’s Des Reiches Noth und der neue Culturkampf (1879), all mentioned in the previous chapter. The final year of the decade, 1879, moreover brought an escalation of antisemitic agitation in Germany. The historian Heinrich von Treitschke perceived a “growing presumption” among German Jews and argued that antisemitic tendencies in Germany were in fact provoked by Jewish “complacency.”516 As an example, he cited Heinrich Graetz whose eleventh and final volume of his Geschichte der Juden (1870) covers the most recent period from 1750 to 1848. The Prussian historian accused Graetz of preaching in this volume “fierce hatred” of Christianity and “haughty, provocative contempt” toward the German people.517
 
            Treitschke’s comments in Preußische Jahrbücher in November and December 1879 initiated a fierce controversy which became known as the Berliner Antisemitismusstreit (1879–81; Berlin antisemitism debate).518 In addition, originally coined by Moritz Steinschneider in relation to Renan already in 1860,519 the very term antisemitism was introduced into public discourse from within the circle around the journalist Wilhelm Marr in 1879 who declared in his pamphlet Der Sieg des Judenthums über das Germanenthum (1879; The Victory of Judaism over Germanism) that Germanness had already been vanquished by the Jews and founded the Antisemiten-Liga (League of Antisemites) in September of the same year.520
 
            Though first published before the worst of these anti-Semitic excesses in instalments in Deutsche Roman-Zeitung already in May 1879, Max Ring’s Das Haus Hillel nevertheless needs to be understood within the context of the mounting antisemitic tension of the decade. The author strove to re-negotiate Jewishness without the triumphalism of which Graetz―but also Jewish theologians, such as the Reformer Abraham Geiger, who challenged Christian conceptions with their insistence on the Jewishness of Jesus521―had been accused. Instead, he sought to offer a conciliatory perspective on Judaism and Christianity. Ring thus intervened in the process promoted already by Herrmann Reckendorf in relation to literary engagements with the destruction of Jerusalem, if within the wider scope of Jewish history since the destruction of the First Temple.
 
            Like Reckendorf, but also like many Christian writers of both denominations, Ring suggests in Das Haus Hillel the contemporary relevance and resonance of the Roman Empire as the avatar of the secular modern state and civilization. It is a commonweal of political ambition and rational calculus in which morality and true religion have no real value. They are perceived at best as vehicles for political governance and at worst as impediments to human aggrandizement. Ring’s novel, like other novels engaging with the historical occurrence of the destruction of Jerusalem thus includes a strong element of cultural criticism. In distinction from novels of Christian provenance, however, Ring valorizes in another historical parallel of contemporary resonance the Jewish ghetto as the origin of Jewish enlightenment and elaborates through his Jewish protagonist the implicit revaluation and valorization of the Jewish mission.
 
           
          
            The Pursuit of Tolerance
 
            Max Ring’s (1817–1901) novel Das Haus Hillel: Historischer Roman aus der Zeit der Zerstörung Jerusalems (1879; The House of Hillel: Historical Novel of the Time of the Destruction of Jerusalem) was reissued after its initial journal publication in three volumes later in the same year by the magazine’s publisher, Otto Janke, in Berlin.522 The subtitle of the journal publication intriguingly omits reference to the destruction of Jerusalem and instead locates the narrative merely in the first century. It seems likely that the revised subtitle of the independent book publication reflects market trends and constitutes an attempt to associate Ring’s novel with the emerging tradition of novels on the historical subject.
 
            Born in rural Upper Silesia and of assimilated Jewish heritage, Ring was a trained physician who later worked mainly in Berlin as journalist and writer.523 Conspicuous for his critical response to the social and political origins of the Silesian typhus epidemic of 1847–48, during which he served as a physician,524 and politically active in the revolution of 1848, Ring moved frequently in the early period of his literary creativity.525 In this period, he also developed a close friendship with Berthold Auerbach, whom he met in Breslau (present-day Wrocław in Poland) in 1848. Ring moreover maintained friendly relations with Leopold Zunz, the founder of Wissenschaft des Judenthums, and the Jewish Reformer Abraham Geiger.526
 
            When Ring settled in Berlin in 1850, he quickly became immersed in the literary life of the Prussian capital. After having been a theater critic already in Breslau, he became a critic for the influential Vossische Zeitung and a regular contributor to the popular Die Gartenlaube. Ring joined the salon of Luise Mühlbach (i.e., Clara Mundt), where he struck a friendship with the notoriously difficult Gutzkow, and became a member of the Tunnel über die Spree (Tunnel above the Spree) literary society in 1852.527 The society, initially called Sonntags-Verein zu Berlin (Sunday Society at Berlin), was established in 1827 in response to its founder, the Jewish writer and satirist Moritz Gottlieb Saphir, being denied membership in the Neue Mittwochs-Gesellschaft (New Wednesday Society; founded in 1824) by Julius Eduard Hitzig, who was mentioned in the previous chapter as a converted supporter of the Christian mission to the Jews.
 
            In particular in its early period, the Tunnel society included many Jewish members who were keen to circumvent antisemitic discrimination.528 Yet over the course of its existence, it was dissolved in 1898, the society attracted many other well-known writers as well as artists and composers. Each member went by an alias, chosen in deference to a famous deceased individual. Theodor Fontane (with the alias Lafontaine) joined in 1844; Wilhelm von Kaulbach became an honorary member in 1850 and Eduard Schüller, whose poetic engagement with the artist’s Zerstörung Jerusalems was set to music by Emil Naumann in 1856, was a member since 1855 (with the alias Taxis) but had attended meetings as a guest as early as 1853; Theodor Storm, who later was to conduct Hiller’s oratorio and sing the part of Achicam, joined in 1852 (with the alias Tannhäuser). Ring adopted Zinzendorf as his alias: Nikolaus Ludwig von Zinzendorf, the founder of the Moravian Church whose Pietist endeavors included, as mentioned in the previous part, also the mission to the Jews and the attempt to form Jewish-Christian communities.
 
            The writer’s reverence toward the religious and social reformer may perhaps be explained with the publication of his second novel just before he became a member of the Tunnel. In Die Kinder Gottes (1851; The Children of God), Ring attributes to Zinzendorf “mild tolerance” and the wish “to restore the initial simplicity and purity of Christianity and form congregations in which Christian brotherly love should become the common bond for all members.”529 He moreover maintains that “the rare amalgamation of religious enthusiasm with a practical mind”530 distinguished the founder of the Moravian Church from other sectarians and that his ideas therefore had a “socialist hue.”531 In the concluding section of the historical novel, the author goes so far as to note that, “in consideration of the Moravian communities, the viability of a communist state may no longer be called into question.”532
 
            And yet, the eventual flight of Ring’s protagonist from the Moravian community exposes what the narrator presents as the fatal flaws of Zinzendorf’s endeavors. The Moravian community curtails individual freedom and favors the transcendent realm; as such, it denies the liberal principles developed by Spinoza in his philosophy of immanence which motivate the protagonist’s secession. There emerges, moreover, from Ring’s early novel a deep mistrust of, and aversion to, any religious enthusiasm and mysticism. His narrator maintains that these “are frequently rooted in sensuality and are only a dangerous kind of wantonness.”533 Instead, the author valorizes tolerance. The promotion of tolerance was indeed a serious preoccupation of Ring’s throughout his life, both in his politics and in his writing―and once again, more specifically, also in his novel about the destruction of Jerusalem.
 
           
          
            The House of Hillel and the Children of God
 
            Certainly to some extent formulaic and evidently the product of the author’s engagement with pre-existing fiction on the subject, but also a number of well-researched historical studies and theological literature, Das Haus Hillel nevertheless offers an idiosyncratic engagement with the historical episode from a liberal Jewish perspective. As indicated above, the novel appeared at a time when antisemitic sentiments and agitation were proliferating in Germany. In this atmosphere of mounting antisemitism, Ring’s novel continues the tolerant and conciliatory trajectory elaborated by Herrmann Reckendorf in the Sixth Sabbath of his Geheimnisse der Juden. Its objective is already indicated by the novel’s title. The House of Hillel, Bet Hillel in Hebrew, refers to one of the predominant Judaic schools of thought in the Mishnaic period, which includes the time of the destruction of the Second Temple. Opposed to the House of Shammai (Bet Shammai), which has been characterized as intransigent, stringent, and severe in the interpretation of the Law, the House of Hillel has been described as peaceful, gentle, conciliatory, and moderate.534
 
            In Ring’s novel, whose narrative commences a few years before the destruction of Jerusalem, the House of Hillel has a literal as well as a figurative meaning. It is the actual house of Hillel the Elder in Jerusalem in which his descendants, also referred to as the House of Hillel, still reside, and where the eponymous school established by the sage is led by the current head of the family, the wise and mild Simon; figuratively, it refers to this school and, more specifically, to its tolerant stance.
 
            Arriving from Babylon―like his illustrious relative, generations before him—Ruben, a descendant of Hillel’s brother, joins the House of Hillel to study the Law. As in so many novels about the destruction of Jerusalem, the author utilizes the figure of the new arrival as a focalizer to describe the glory and magnificence of Jerusalem and the Temple as it appears to the impressionable young man. Yet Ruben is soon to be disabused of his admiration:
 
             
              Only a few days of his sojourn in Jerusalem were sufficient to destroy his splendid illusions and to disappoint him. He found the great and distinguished families to be corrupt, arrogant and avaricious, the people to be fanatic and narrow-minded; instead of unity, fierce party hatred; instead of tolerance and love, persecution and conflict; instead of the freedom of which he dreamt, the double bondage of the city which was ruled by fanatic Zealots and the detested Romans.
 
              Only in the House of Hillel ruled that mild spirit and genuine piety which he was painfully missing in anyone else.535
 
            
 
            As he attends the Temple service on the Day of Atonement, the tolerant student of the Law finds himself protecting against the fury of the rabble and the confrontation with the Temple guard an old man who preaches in the colonnades against the practice of the sacrifice and the social inequality of the Jewish theocracy. Though in the end they escape unscathed, Ruben’s courageous defence of the old man, who is accused of being a Nazarene, taints him by association. Not even aware of the Nazarenes and their beliefs, when Ruben is eventually told the story of Jesus by Simon, this only serves to exacerbate his doubts.
 
            The protagonist’s successive encounters with new ideas form a pattern frequently repeated in the novel that is also reminiscent of the Bildungsroman formula applied by Ring to Die Kinder Gottes. A brief look at the author’s early novel is warranted in this context because it thematically prefigures Das Haus Hillel in many ways. Die Kinder Gottes, set in the first half of the eighteenth century and mentioned above in relation to Ring’s deference to Zinzendorf, is centered on the religious education of Arnold von Klettenberg. The young boy progresses from the atheism imparted to him by his father (the historical figure of the alchemist Johann Hektor von Klettenberg) to Christianity (secretly taught to him by his mother in his adolescence) and, eventually, in manhood, to the Pietism of the Moravians (inspired by the woman he loves). Yet Arnold’s educational trajectory is only completed once he liberates himself and his beloved from the constraints of the religious community. Intellectually and spiritually purified, he finally joins the group of artists and intellectuals gathered at the palace of Rheinsberg by the Prussian crown prince Friedrich, later to be Friedrich II, the Great.
 
            In the third volume of Die Kinder Gottes, young Arnold is sent as a Moravian missionary to a Caribbean island where he is faced with the violence and cruelty of white plantation owners toward their slaves.536 His intervention not only results in his being imprisoned and having to leave the island but precipitates an internal conflict which culminates in his “natural conclusion that religion was not able to make any man better, more virtuous, and therefore any happier.”537
 
            On the ship to Europe, Arnold meets the Portuguese Jew Nunnez Dacosta. The rich Sephardic merchant―having an interest in medicine, which not only recalls the author’s own training as a physician but invokes contemporary social developments and stereotypes of Jewish doctors538―saves a fellow missionary of Arnold’s from a severe tropical fever. As a consequence, the young Moravian overcomes the prejudices “of his time” against the Jews.539 Eventually, Dacosta and he engage in profound conversations about religion and philosophy which are fueled by Arnold’s doubts. Most importantly, the erudite Jew―whose detailed description is conspicuously reminiscent of Baruch Spinoza540―introduces the Moravian to the ideas of the seventeenth-century Jewish philosopher which lead him to the insight that “[h]e no longer needed a religious revelation, nor miracles, for the greatest miracle was the rational world as he found it in the writings of Spinoza.”541
 
            Berthold Auerbach, whose eponymous novel about Spinoza (1837) was mentioned earlier and whose translation of the complete works of the philosopher into German was published in 1841, suggested in retrospective that the fascination the philosopher inspired in him originated in his being the first individual free of any religious bondage―a true “homo liber.”542 In this sense, Spinoza is significant also in relation to the trajectory of Ring’s early novel in which the philosopher’s ideas inspire the paradigmatic liberation of Arnold from religious enthusiasm and mysticism.
 
            Spinoza’s philosophy of immanence exerted in the nineteenth century a pervasive influence on German philosophy, in particular on German idealism. Interest in the Jewish seventeenth-century philosopher had proliferated in the wake of the so-called pantheism controversy (Pantheismusstreit or Spinozastreit) which had been triggered by Friedrich Heinrich Jacobi’s attempt to refute Spinoza in his Ueber die Lehre des Spinoza in Briefen an den Herrn Moses Mendelssohn (1785; On the Doctrine of Spinoza, in Letters to Mr Moses Mendelssohn).543 To Jacobi, Spinoza’s philosophy was strictly rationalistic and therefore by necessity must lead to atheism and fatalism. Jacobi’s pamphlet was a response to conversations with the late Gotthold Ephraim Lessing who, like his friend Moses Mendelssohn, had engaged with Spinoza with an open mind.544
 
            Lessing’s engagement with the Jewish philosopher also informed his Die Erziehung des Menschengeschlechts (1780; The Education of the Human Race).545 In this highly influential contribution to the philosophy of religion, Lessing sought to reconcile religion with reason. He argued that the development of humankind followed a gradual teleological trajectory which corresponded to the education of the individual, a thought presumably inspired by Spinoza who in his Tractatus theologico-politicus (1670; Theological-Political Treatise) maintained that “[t]o the early Jews religion was transmitted in the form of written law because at that time they were just like children.”546
 
            Of particular significance to Lessing was the concept of revelation. In an aphoristic formulation, he posited: “Education is Revelation coming to the individual Man; and Revelation is Education which has come, and is yet coming, to the Human Race.”547 The dramatist and philosopher suggested that with the ancient Jews, to whom he imparted his first revelation, God had raised future instructors of humankind.548 He contends that the Jews were given with the Old Testament a primer on the basis of which they were educated. But, insisting on the processual character of the education of humankind and on Christian supersession, Lessing maintained that if the child―or the people―outgrows the primer, the latter becomes harmful. Thus, with Christianity and the New Testament a second volume, a more advanced primer, as it were, replaced the previous one and elevated humankind to the next level of education: “A better Instructor must come and tear the exhausted Primer from the child’s hands. Christ came!”549 Fulfilment is envisioned by Lessing eventually with a third dispensation, “the time of a new eternal Gospel.”550 Though he insists on the “truths of reason”551 made known in the process, revelation is to Lessing the educational tool of the divinity, rather than the intellect alone.
 
            Lessing’s conception of the education of humankind was hugely influential and was appropriated to different religious contexts. If thinking in terms of salvation history, Pietist theology of the late eighteenth century, for instance, adopted and adapted the dramatist and philosopher’s teleological understanding.552 In the Jewish context, too, Lessing’s ideas were adopted and adapted. Lessing, as Michael A. Meyer noted, may have “made contemporary Judaism an anachronism,”553 yet the Reform movement used his idea of teleological religious progress precisely to argue for the continued significance of Judaism: “Far from being merely a stage in a universal process of religious development, [Judaism] was itself the bearer of ever richer insights into the nature of the Divine and God’s will for all humanity.”554
 
            Where Lessing extols a future dispensation evolved from Judaism and Christianity as the apogee of the progressive trajectory of humankind, Dacosta in Die Kinder Gottes―in emulation of Spinoza, and himself another Jew as instructor―posits philosophy as the fulfilment of religion. This ideal is reflected in the spiritual development of Arnold beyond Pietism to philosophical rationalism and the belief in immanence which transforms his earlier mindless atheism. Arnold’s education culminates in his previously quoted rejection of revelation and his exaltation of reason.
 
            Revisiting the relationship between Christianity and Judaism, Dacosta contends in the course of their debates toward the young Moravian that the new is rooted in the old covenant. With his insistence on the Jewishness of Jesus, he implicitly challenges the supersessionist model and refutes the external progression posited by Lessing by resituating it internally within Judaism:
 
             
              I tell you that the whole of Christianity has no teaching, no law that was not already in place in Judaism. Christ, I admit, was a great man, the focus of Jewish wisdom and world view, yet I can after all see in him only the best and most perfect of Jews.555
 
            
 
            In response to the fierce theological debate about the historical Jesus in the intervening years, these very sentiments were reasserted by Ring almost three decades later in Das Haus Hillel.
 
            Moreover, like Raphael in Reckendorf’s Geheimnisse der Juden only a few years after the publication of Die Kinder Gottes, Dacosta promotes a universal messianism. He eschews the concept of a personal messianic savior and denies any transcendent dimension of messianism. Reminiscent of Lessing’s notion of the education of humankind, Ring’s Dacosta projects the messianic idea fully onto the progressive perfection of humanity; yet unlike Lessing, he does not link this process to revelation:
 
             
              The messianic kingdom I hope for is that time in which humankind shall have achieved understanding and love. Not the sacrificial death of an individual can effect this miracle, notwithstanding if he were a god. Only the progressive education of humankind and the increasing proliferation of humanity shall finally bring about this result.556
 
            
 
            The Christian doctrine of sacrifice which considers the death of Jesus a vicarious sacrifice for all humankind is rejected by Dacosta; rather, the idea of the sacrifice is projected by him onto a purely immanent level of human self-improvement:
 
             
              The messiah is humankind which redeems itself. The sacrifice it must offer is egotism, is selfishness, which each individual must destroy in themselves. The path to this is indicated by science and enlightenment.557
 
            
 
            Reflecting Lessing’s idea of the education of humankind, Dacosta rationally explains the emergence of the politically informed messianic idea with the historical oppression of the Jews and notes its spiritualization in early Christian discourse:
 
             
              It was only natural that the Jewish people, when in bondage, imagined a redeemer and liberator in this world who should break the yoke of slavery and restore the old kingdom in its glory. This belief was of a firmly sensual nature. Christ and his disciples appropriated the messianic idea and imbued it with a higher, more spiritual meaning. Redemption was not to be merely material, but the liberation from sin, the revival of the higher potential of the soul and of religious consciousness.558
 
            
 
            This echoes Die Erziehung des Menschengeschlechts where it is precisely Christ who is considered “the first certain practical Teacher of the immortality of the soul.”559 Yet this assertion of the transcendental and, in particular, the messianic claim of Jesus which, as Lessing also expounds, signifies his divinity,560 is rejected by Dacosta because it denotes the deviation from the rational and ethical clarity of his own understanding of the dynamic development of humanity:
 
             
              Yet by identifying himself with the Messiah and applying the prophecies of the Old Testament to himself, the purity of the idea was muddied once again. The belief in the Messiah is after all no more than the conviction of the progressive development of humankind and the rule of reason and humanity.561
 
            
 
            The supposed adulteration of the purity of the monotheistic idea of Judaism, too, was addressed by Ring once again and in much more detail in Das Haus Hillel.
 
            Dacosta’s thoughts, inspired by Spinoza, reflect theological developments roughly contemporary with the publication of Ring’s Die Kinder Gottes. The depersonalization of the messianic expectation was a crucial development within the Jewish Reform context. It was mainly a response to the Enlightenment and the public debate on Jewish civil improvement toward the end of the eighteenth century. Because it suggested that the integration of Jews into German society was thwarted by their hopes for the return to Palestine,562 Jewish messianism had gained significance within this debate not only as a theological but also as a socio-political issue.563 As argued by Nils Roemer, it was “regarded by many as an obstacle for Jews’ social and civil integration.”564
 
            In 1843, in an attempt “to remove everything from our religion which has debased and degraded it in the eyes of rational humanity,”565 representatives of the emerging Reform movement affirmed in a controversial declaration, published as Programm zu einer Erklärung deutscher Israeliten (1843; A Declaration of Principles by German Israelites), three essential principles. They insisted on the “possibility of unlimited progress in Mosaism,” rejected the Talmud, and asserted: “A Messiah who is to lead the Israelites back to the land of Palestine is neither expected nor desired by us; we know no fatherland except that to which we belong by birth or citizenship.”566
 
            The declaration of the Reformers suggests their endeavor to be motivated as a response to external perceptions of Judaism; it is an attempt to reframe Judaism as a rational religion so as to gain acceptance also, and perhaps even specifically, within the dominant culture and, in fact, to impress on majority culture the continued ethical significance of a religion that was largely considered to have been superseded. The Reformers described their efforts therefore not only as “a work of civil necessity and of spiritual legitimacy, but one that is supremely moral and truly pleasing to God.”567
 
            Not all Jews concurred, not even within the Reform spectrum. Moses Gutmann, Rabbi of the Jewish congregation of Redwitz in upper Franconia, for instance, condemned the radicalism of the declaration and insisted on the continued significance of the messianic expectation. At the same time, however, Gutmann, too, asserted the universal dimension of the messianic idea:
 
             
              we do not interpret these promises in a narrow, particularistic sense, which would have the Messiah redeem only Israel and grant it the power to rule over the rest of the world; no, indeed; we base our hope mainly on the sayings of the God-chosen prophets, in which the Messiah is assigned an infinitely greater, nobler role, namely the salvation and redemption of all mankind, the union of all nations in one peaceful realm, to serve their one true God.568
 
            
 
            In time, as W. Gunther Plaut notes, “most Reformers gave up the concept of a personal Messiah. Instead, they believed in a Messianic age which mankind itself would achieve by its forward development. The Messiah might never come, but Israel would soon lead all men into this blessed era.”569
 
            The idea of an external Jewish mission among the nations which is expressed here was clearly also important to Ring as articulated through the figure of Dacosta: “The mission of my people for the future,” he insists, “is the destruction of dogma and of the rule of the Church and the priesthood which are based on it.”570 Moses Mendelssohn had already claimed that Judaism did have “no dogmas, no saving truths, no general self-evident positions.”571 The implicitly anti-Christian subtext of this assertion is similarly invoked in Dacosta’s understanding of the Jewish mission, although his criticism is clearly also extended to the theological ossification of Judaism.
 
            In the concluding section of Die Kinder Gottes, Ring appears to distance himself from the contemporary implications of his narrative by declaring his purely historical interest in the period of the eighteenth century:
 
             
              The whole life of our hero was only meant to provide the framework for an important historical epoch. With Arnold, we sought to explain this memorable century with its thoughts and sentiments, with its prejudices and aspirations.572
 
            
 
            This surely is a pretense. Ring’s novel obviously addresses by implication the prejudices and aspirations of his own time. That these profound thematic interests no less than their contemporary relevance continued to preoccupy the writer is evident when looking at Das Haus Hillel. Here, they recur, if in a different historical setting and as seen from an enlightened Jewish perspective. Like Arnold, Ruben encounters various “instructors” who aid his religious―and human―education. Their backgrounds are Jewish, Christian, and Roman; and their impact on Ruben ranges from the religious to the political and the philosophical. Ultimately, like Arnold, Ruben also achieves his freedom as he negotiates his own position. This freedom manifests itself in his tolerance toward others as well as toward their religious and ideological systems, an issue of obvious contemporary resonance.
 
           
          
            The Confrontation with Christianity
 
            In Das Haus Hillel, Ruben―like Arnold in Ring’s earlier novel―is confronted with various others; the encounters contribute to his personal education which veers very quickly away from his projected course of studying the Law at the House of Hillel but which nevertheless complies with, and ultimately is the epitome of, the tolerant spirit of its founder. In the course of the narrative, the young Jew is faced with amorous and political as well as cultural, ideological, and religious distractions.
 
            In terms of Ruben’s amorous experiences, the Jewish princess Berenice (Berenize) is once again, according to stereotype, cast as a seductress, as in so many other novels about the destruction of Jerusalem. Alerted to Ruben’s courage and military prowess, Berenice without success seeks to tie the young Jew to her through her thinly disguised advances which he, however, fails to recognize in his innocence. She plans to make him an instrument for her own aggrandizement and the creation of a powerful empire in the orient. Yet Ruben is not so much seduced by the female charms of the princess than enticed by the Greek education she gives him. He nevertheless rejects her plans and, not realizing the danger posed by a woman scorned, even confides in her his love for his cousin Miriam (Mirjam).
 
            Berenice becomes aware of Ruben when he leads in a suicidal mission the destruction of the gallery providing access to the Temple so as to halt the first Roman advance onto the fanum. The only survivor of the desperate action, he is nursed back to health in secret by Theophilos and his granddaughter Tabea. Theophilos, saved by Ruben from the angry mob in the Temple, is indeed a Nazarene, though he used to be the favorite disciple of Hillel. In his and Tabea’s devoted care, the young scholar of the House of Hillel is confronted with the mild beliefs of the despised sect, with which he feels a natural affinity. Yet, eschewing the pattern of sick-bed conversions familiar from Christian engagements with the historical subject, Ruben remains attached to Judaism.
 
            In distinction from Christian novels, no amorous entanglements transpire between the gallant Jew and the young Nazarene woman in Ring’s novel, though Tabea appears to harbor a spiritual passion for Ruben:
 
             
              With her enthusiastic mind she [i.e., Tabea] saw in Ruben a new soul that was won for the Redeemer, a future confessor and herald of the heavenly news, a brother in the Lord, whom she was allowed to love like a sister with pure, holy tenderness.573
 
            
 
            Ruben, in turn, is fervently in love with Simon’s younger daughter, Miriam, who returns his affection.
 
            In the conversations between Tabea and Ruben, Ring emphasizes the constructed character of the messianic narrative:
 
             
              The highest poesy and the most simple truth, legend and history, fused in the words of the pale Tabea into that sweetly touching, terribly heart-wrenching poem, replete with profound and divine thoughts, the like of which is not in possession of any other people of the world―now a charming idyll, filled with the meekest images, now a heart-wrenching universal tragedy, animated with the most painful scenes.574
 
            
 
            While Ruben is struck with the sincerity and power of Tabea’s religious beliefs, he cannot share them. The religious enthusiasm which informs her faith―and of which Ring was highly suspicious, as indicated already in Die Kinder Gottes―eludes his own religious feelings:
 
             
              She [i.e., Tabea] appeared to him [i.e., Ruben] as if she were enraptured, as if she were transfigured, or a divinely inspired prophetess whom Ruben did not dare to interrupt, though he was unable to share her enthusiasm.575
 
            
 
            The ‘sanctification’ of Tabea, manifest in Ruben’s perception of the young Christian woman and supported with the iconography which informs her representation, is sustained throughout the novel up to her martyr’s death in the arena in the manner of a Catholic saint’s legend:
 
             
              After Tabea had ceased to speak, a profound, solemn silence prevailed, only the wind whispered softly in the trees and the birds sang sweet tunes in the air. A white dove hovered above her head, like a luminous spirit towards the heavens. A bright ray of light penetrated the dense foliage of the old olive tree underneath which she sat with Ruben and illumined her white forehead like a radiant gloriole so that she appeared to be surrounded by a golden halo. Full of admiration he gazed at his nurse who seemed to belong to another, higher world.576
 
            
 
            Although he cannot adopt her enthusiasm, Ruben nevertheless develops an understanding of, and tolerance toward, Christian beliefs. They are represented by the author as entirely compatible with Jewish thought and, in particular, with the precepts of the House of Hillel:
 
             
              None of the teachings which Tabea imparted to him were unknown to him and corresponded in their majority to the sayings of the prophets and Jewish sages, in particular with the opinions of the mild and humane Hillel and his followers. Hillel, too, insisted instead of external customs on internal faith; he, too, was filled with the purest love of all human beings, with compassion and tolerance towards those of another faith. His life, too, was pure and above reproach, full of piety, modesty, and humility.577
 
            
 
            Much later in the novel, Ruben reiterates this point even more concisely in his defence before the Sanhedrin at Yavneh in which he presents Jesus as the fulfilment of the teachings of Hillel: “He [i.e., Jesus] sealed with his life and death only what Hillel thought and taught to our sages.”578
 
           
          
            Jesus the Jew and Hillel
 
            The point made by Ruben―ultimately the insistence on the Jewishness of Jesus, as asserted also by Dacosta in Die Kinder Gottes―was of acute topicality in the decades prior to the publication of Ring’s Das Haus Hillel. The life of the historical Jesus, seminally and controversially explored by David Friedrich Strauß already in 1835, attracted new interest among theologians as well as a general readership in the 1860s.579 Strauß himself published another Leben Jesu in 1864, now no longer directed at a specialist readership but explicitly addressed to “the German people” because, as the author maintains, by then the public had been sufficiently prepared for such probing questions.580 At the same time, as noted by Susannah Heschel, “[t]he focus of liberal New Testament scholarship in the 1860s and 1870s shifted to reconstruct an intermediate stage beyond the Old Testament, an intertestamental period within which early Christianity developed.”581 Both of these developments―entailing a heightened awareness of the Jewish origins of Jesus and of early Christianity―promoted an increasing interest in Judaism, predominantly among Protestant theologians.582 Conversely, a trajectory that is also manifest in Reckendorf’s literary approach discussed in the previous section of this part, Jewish historians and theologians similarly engaged with the historical Jesus and his re-appropriation to Judaism.
 
            In 1856, when the third volume of Graetz’s Geschichte der Juden was published by Philippson’s Institute, a chapter about the historical figure of Jesus and the emergence of Christianity was rejected by the printer,583 presumably, as in the case of Kossarski’s dramatic poem, in anticipation of censorship constraints. Substantial excerpts of the chapter first appeared in the appendix of Rom und Jerusalem by Moses Hess in 1862; its full text was eventually included in the second edition of Graetz’s volume in the following year.584 The vagaries of the chapter’s publication history are worthy of note because they indicate the implicit struggle about the Jewishness of Jesus as well as the perception of early Christianity in relation to Judaism. As Heschel explains: “Because the figure of Jesus stood on the boundary of Judaism and Christianity, the interpretation of his teachings called the self-understanding of both religions into question.”585
 
            In this context, a controversial discussion arose about Hillel the Elder. Graetz, in the originally suppressed chapter on Jesus and early Christianity, may have been the first to suggest a connection between the Galilean and the Jewish sage, as it was reflected later by Ring in Das Haus Hillel. Graetz maintained:
 
             
              The mildness and humility of Jesus are reminiscent of Hillel, whom he appears to have chosen as his model anyhow, and whose golden maxim: “What is hateful to you, do not do to your fellow,” he made the starting point of his own teachings. Like Hillel, Jesus considered peacefulness and conciliatoriness the highest virtues.586
 
            
 
            The proximity of Jesus to Hillel was suggested also by Ernest Renan. In his own Vie de Jésus (1863; The Life of Jesus), its publication concurrent with that of the second edition of Graetz’s third volume of his Geschichte in 1863 and translated into German already in the same year, the controversial French orientalist and historian of religion maintained:
 
             
              We may suppose, however, that the principles of Hillel were not unknown to him [i.e., Jesus]. Hillel, fifty years before him, had given utterance to aphorisms very analogous to his own. By his poverty, so meekly endured, by the sweetness of his character, by his opposition to priests and hypocrites, Hillel was the true master of Jesus, if indeed it may be permitted to speak of a master in connexion with so high an originality as his.587
 
            
 
            Renan even went so far as to assert that
 
             
              Jesus, son of Sirach, and Hillel, had uttered aphorisms almost as exalted as those of Jesus. Hillel, however, will never be accounted the true founder of Christianity. In morals, as in art, precept is nothing, practice is everything. The idea which is hidden in a picture of Raphael is of little moment; it is the picture itself which is prized. So, too, in morals, truth is but little prized when it is a mere sentiment, and only attains its full value when realised in the world as fact.588
 
            
 
            The mere potentiality of considering Hillel the “true founder” of Christianity, even though rejected by Renan himself, provoked the irate response of Franz Delitzsch, whom we have encountered already in the previous chapter as a promoter of the Christian mission to the Jews.
 
            In a pamphlet entitled Jesus und Hillel (1866; Jesus and Hillel), Delitzsch took issue not only with Renan’s supposedly unfounded historical claims but also with the enormous international success of the French orientalist’s life of Jesus which he denounced as an artful concoction intended to capture through blatant sensationalism the attention of a general readership dulled by the most sophisticated literary stimulants.589 Renan’s book, he inveighed, offered a “new titillating subject” which may be entitled Vie de Jésus but which may just as well “in the manner of the Mystères de Paris be entitled Mystères de Jésus.”590 The manner of Sue’s writing to which Delitzsch alluded here was, as discussed in the previous section of this chapter, rejected by Philippson for its supposed insipidity and corruptive potential, whereas Reckendorf deliberately adopted it for his own Geheimnisse der Juden as an efficient vehicle for his ideas of tolerance and dissimilation.
 
            Delitzsch moreover decried the contemporary political relevance of the historical Jesus and his times to the present with which he perceived Renan to have imbued the religious figure:
 
             
              Even the unease with respect to the political cirumstances of the present felt itself addressed by this book, which treats the image of Jesus like that of a noble enthusiastic republican, such as Camille Desmoulins; and by presenting imperial France with the time of Jesus as in a mirror, presents itself as the programme of a new social revolution.591
 
            
 
            The allegation of historical misrepresentation was further exacerbated by the Protestant theologian when he insisted that Renan’s Vie de Jésus “mobilised all the contrivances and artifices at the disposal of modern historiography to invest the image of Jesus with definition and colour”592 and that the image of Jesus projected by the French orientalist was not true to historical reality. As an example, Delitzsch challenged in his pamphlet specifically the supposed reliance of Jesus on Hillel, rejecting out of hand Renan’s suggestion that the Jewish sage might conceivably be thought to have been the originator of Christianity.593
 
            But Delitzsch’s real objective was to respond to Abraham Geiger’s Das Judenthum und seine Geschichte (1864; Judaism and its History).594 The Reform rabbi and historian had claimed even more radically, as quoted by Delitzsch, that “Jesus was a Pharisee, who followed in the footsteps of Hillel. He articulated no new thought whatsoever”;595 the emphasis, typographically giving vent to his ire, is Delitzsch’s.596 The Christian theologian moreover deliberately ignored the conclusion of Geiger’s sentence: “nor did he [i.e., Jesus] break down the barriers of nationality.”597 This observation serves Geiger to support his claim that, effectively, Jesus was misunderstood by his later followers who disengaged his teachings from the context of Judaism and, by corrupting the purity of Jewish thought with Greek philosophy, created a new religion which was never intended as such by its alleged founder. The re-appropriation of Jesus to Judaism had already been attempted by Joseph Salvador and Samuel Hirsch,598 but neither was as stringent or as explicit as Geiger. Ruben’s perception of Jesus in Das Haus Hillel is palpably informed by this background.
 
           
          
            The Affinity between Early Christianity and Judaism and its Rupture
 
            Eleazar, the haughty Commander of the Temple guard, with whom Ruben clashes when he defends Theophilus in the Temple, has also set his eyes on Miriam. As a result of his rival’s intrigues, Miriam begins to doubt Ruben and the young Babylonian Jew eventually needs to flee the city riven by civil strife. He has, once again, been accused of apostasy. On his precipitous flight, he is rescued from the desert surrounding the Dead Sea by the Nazarenes as they withdraw from Jerusalem to Pella. With Ruben joining the Nazarenes, the author elaborates a perspective on the spiritual disposition and religious practices of the perceived heretics. Ring’s objective is, quite clearly, to emphasize the pervasive kinship of early Christianity with enlightened Judaism.
 
            Like Reckendorf, Ring cites the Ebionites as a historical example of the peaceful concurrence and amalgamation of both faiths. Echoing his perception of Zinzendorf’s communal endeavors in Die Kinder Gottes, the writer emphasizes the “decidedly socialist, almost communist character,”599 of early Christianity. Presumably in implicit deference to Mendelssohn, he maintains that it had no dogmas and insists, in particular, on the mutual affinity of Jews and early Christians:
 
             
              Besides, the first Christians were in no way different from the Jews of this time whose customs, ceremonies, and prayers they observed so faithfully and strictly that they were merely thought to be a particularly pious sect, a kind of Pietists.

              Both still felt to be limbs of one people because of the community of the fatherland and the laws; closely connected, because of the same history, language, and customs. As yet, there was no unbridgeable chasm between them; as yet, the majority of the Christians were not so unjust as to blame the whole Jewish people for the sins of a small group, the guilt of some fanatics.600
 
            
 
            The happy consensus is eventually destroyed with the intrusion of Hellenic thought into the initial purity of Nazarene beliefs.
 
            Geiger, too, noted the progressive invasion into Christian thought of Greek conceptions which alienated it from Judaism. Geiger identified as the most significant of these alien elements the belief in the divinity of Christ and Pauline doctrine, which promoted the new faith to pagans and therefore dispensed with Jewish rituals and customs.601 In Das Haus Hillel, these transformative elements are introduced in particular through the figure of Aristion, one of two emissaries from the Greek Christian communities:
 
             
              Steeped in the pensive spirit of Greek philosophy, of neo-platonic ideas, and the gnostic conceptions of the Hellenic-Jewish school in Alexandria, in particular the logos doctrine of the famous Philo, the brilliant and imaginative Aristion, a former rhetor from Corinth, proclaimed a new Christian faith that was foreign to the simply pious Ebionites.―The meek Son of Man, the teacher of the purest love, the friend and brother of the poor was turned into the Son of God, the mystical logos, the word incarnate―a God who was enthroned next to the Father and the Holy Ghost who was endowed with the same supernatural power.602
 
            
 
            In his Geschichte, Geiger argues that among the Jewish colonies in Greece, the new belief of Christianity as the fulfilment of Jewish messianism
 
             
              met with a new, spiritual element. The Grecian Jews possessed a Græco-philosophical trait, which they had interwoven with their ancient religious belief. The religious speculations in that country especially tended toward the recognition of a divine reflex, a Logos, the divine thought which, being an emanation of God, had taken part in the creation of the world, and thus came into, and would forever remain in connection with it; permeated with the spirit of Judaism, philosophy had placed God beyond all contact with the world, placed Him so far beyond all that is finite and temporal, that a certain connection was found necessary, to make it possible to deduce the creation and preservation of the world from God himself.603
 
            
 
            In fact, the logos doctrine was not unfamiliar to Jewish thought at the time and, as Daniel Boyarin has shown, there was no “simple and linear” parting of the ways.604 But for both Geiger and Ring―reflecting the theological thought of their time―the injection of Christianity with Hellenic ideas signifies a clear moment of rupture which alienates Christianity, after its initial affinity with Judaism, from its origins. In Das Haus Hillel, Ring ultimately advocates a return to this ‘prelapsarian’ unity which would effect the reconciliation of both faiths. Yet like Reckendorf, Ring, too, appears to circumvent the central significance to Christianity of the belief in the divinity of Jesus.
 
            Although “in spirit” Ruben is already part of the Nazarene congregation,605 he recoils from the radicalization preached by Aristion:
 
             
              Ruben was not able to adopt a faith against which his whole previous thinking and feeling, his mind educated in the school of Hillel, and his rabbinic knowledge, baulked.606
 
            
 
            In particular, Ruben cannot believe in the divinity of Christ, though he affirms the godlikeness of Jesus:
 
             
              I personally do not, after all, doubt the godlikeness of our Saviour, nor His supernatural nature and His miraculous greatness. He was more than Moses and Elijah, the most perfect man in the world, our unattainable model. Yet that He was a human being, that He thought, felt, strove, and struggled―like us―in a human manner, fought against temptation and defeated evil, that He rose through His own power to the heavens and with His death sealed the truth―This precisely makes Him the Redeemer, the Saviour of the world.607
 
            
 
            Implicitly reflecting on contemporary missionary practice of using scriptural texts recognized in Judaism to offer a new Christian interpretation as it was applied by the Pietist mission to the Jews and critiqued in Reckendorf’s Neueste Denkwürdigkeiten, Ruben rejects Aristion’s efforts by reaffirming the interpretive autonomy of Judaism:
 
             
              These passages in Holy Scripture are no proof for me because they are interpreted in a different way by our teachers. All of my knowledge, my thoughts, and my reason resist the faith in the Crucified―608
 
            
 
            Based on this rational contention, the young Jew retains his Jewishness.
 
           
          
            The Apex of Enthusiasm and the Martyr’s Triumph
 
            Ruben’s doubts make him forego baptism so as to take up arms in defence against the Romans. Eventually captured by the enemy next to Josephus at Jotapata, the young Jew is sent as a slave to the Isthmus of Corinth to labor on Emperor Nero’s canal project. Among the slaves, Ruben makes friends with the historical figure of the stoic philosopher Musonius (Gaius Musonius Rufus). Both witness the crucifixion of Aristion who has returned to his native Corinth to preach the gospel. In his death throes, the missionary holds forth:
 
             
              The old world is reduced to ruins, Rome’s splendour and magnificence go up in smoke and flames, temples and palaces reel, the impotent gods tumble into the dust, the schools of the philosophers are abandoned, humanity despairs and collapses under its burden. In vain you call upon the dumb images of stone and bronze; in vain you kneel in front of your desecrated altars and look for support to your godless priests and philosophers; in vain you muster all your wit and ingenuity; in vain you waste the treasures of the whole world and the blood of your legions in order to ward off the approaching judgement. Nor human penetration and power, nor wisdom and education, nor riches and splendour will be able to fend off the approaching doom.609
 
            
 
            The dying Aristion’s words, which implicitly critique contemporary culture and introduce an apocalyptic and transcendent dimension, have a strong effect on both Ruben and Musonius:
 
             
              The words of the fervently god-loving emissary; his enraptured face turned towards the heavens; his whole nature, which proclaimed the supernatural power of conviction, a courage of faith as firm as a rock; the sombre yet faithful painting of a perishing world; and his holy assurance and confidence of victory moved the hearts of those who listened with wondrous power and quelled their protest.610
 
            
 
            Cast as the type of a Catholic martyr, the crucified Aristion is triumphant in his death. His certainties encapsulate the transformative power of the new faith, as recognized by Musonius and as confirmed in hindsight by the historical development of Christianity as it was asserted, for instance, in the novels of Spillmann and de Waal:
 
             
              “If all the Christians are like this enthusiast,” he [i.e., Musonius] said with feeling to Ruben, “the new God will vanquish the old gods and the faith of these fools will eventually be more powerful than all our philosophy.”611
 
            
 
            Ruben, other than Arnold in Die Kinder Gottes indeed eventually realizes that philosophy and rationalism alone are not sufficient to sustain humanity. Love, both he and Miriam recognize, is the ultimate divinely inspired bond that maintains the creation.
 
           
          
            The Temptation of Worldly Might and Glory
 
            Rewarded for a service he is able to do for the emperor, Ruben joins the household of (Tiberius Claudius) Epaphroditus, a freedman in the position of secretary for petitions to Nero. After his exposure to Christianity, Ruben is confronted with, and tempted by, the secular might and glory of Rome that was denounced by Aristion. Pleased with his new slave’s conscientiousness and intelligence, Epaphroditus confers on Ruben a position of responsibility. The Greek freedman moreover seeks to elicit from the young Jew information about his religion and, eventually, suggests to him that he should renounce his faith and assimilate, in which case he anticipates a successful future as a free man in Roman society for him. Epaphroditus explains to Ruben the pragmatic use of religion as an instrument of governance in the Roman commonweal:
 
             
              In my opinion and in the view of everyone who is sensible and educated, religion is nothing but a necessary instrument of the state for the protection and maintenance of the civil order, for the advancement of morals and morality, and a mainstay of those who rule; for this reason we cannot do without it. As long as we observe the external customs and ceremonies, so as not to offend the people and not to set a bad example, everyone is free, besides, to think and believe whatever he wishes.612
 
            
 
            That this doctrine is flawed in practice is demonstrated in the novel with the perception of the Jews by the Romans; they are “mocked, hated, and persecuted” for their religion.613 “You must not wonder at that,” Epaphroditus explains to Ruben,
 
             
              since this people looks on all the other nations with contempt and considers its god the only true god, detesting and rejecting all the other gods; for this reason the Jews are justly held to be the enemies of men and gods. In addition, they make themselves hateful with their ridiculous customs and practices, in particular by obstinately sticking together, and with their continuous revolts against the government; though I will happily concede that they otherwise also possess some good characteristics and that there are among them some distinguished and honourable men who deserve to be Romans.614
 
            
 
            The harangue of the enlightened Graeco-Roman clearly responds to rampant stereotypes and anxieties of the author’s own time. Bio-sociological antisemitism, as noted above, proliferated in the eighth decade of the nineteenth century in Germany. While contemporary antisemitism began to emphasize the inassimilability of Jews in Germany as essentially oriental aliens―as, for instance, in the notorious formulation of Heinrich von Treitschke who claimed that “there will always be Jews who are nothing but German-speaking orientals”615―assimilation was a pervasive response of many Jews to persisting civil disabilities, which further intensified such anxieties.
 
            Making the case for assimilation and the renunciation of Judaism and Jewishness in a way that would therefore similarly have reverberated with contemporary significance to the reader, Epaphroditus nurtures doubts in Ruben:
 
             
              I only see that the Jews are the most miserable and despicable people on earth and inexorably rush towards their perdition. Were they indeed the particular favourites of the heavens and their god as mighty as you say, they would not tear themselves to pieces and always be defeated by their enemies. Turn your gaze instead towards Rome and the Romans!―We are the lords of the whole world and the rulers of the earth.616
 
            
 
            In the language of nineteenth-century colonialism, the Greek freedman extols the might of the Empire which is implicitly associated with modern nation states of the so-called civilized world:
 
             
              Under our protection flourish commerce, art, and trade; arise marvels every day, gigantic edifices, roads across previously impassable areas, bridges across vertiginous chasms, walls and castles against the enemies, colonies and large cities. Wherever we go, we carry education and morality, the blessings of culture, order, and the law. Everywhere, we are respected, and with pride any one of us shouts: Civis Romanus sum, I am a Roman citizen, because no one may compare themselves to us and no one dares to attack us.617
 
            
 
            Awed and tempted by the magnificence and might of Rome and the Roman Empire, and once again of obvious contemporary resonance, Ruben perceives the degeneracy of the Roman ghetto Jews as well as the assimilated Jews:
 
             
              The Roman Jews, whom he frequently saw in the streets, were commonly despised and scorned, scoffed at by the people, ridiculed by the fashionable poets and mimes of the theatre. […] Even more disgusting than the poor Jew was to him the rich Jew in Rome who disavowed his origins, flirted with paganism, draped himself with the toga that was alien to him, played the Roman, dropped Greek phrases and verses here and there and swore his oaths never otherwise than by Jupiter Tonans in order to make people forget his Jewishness.618
 
            
 
            Why, the novel implicitly asks, should anyone choose to remain loyal to this despised tribe? Yet Ruben, an exhortation to contemporary Jews, for whom he sets an example, again persists:
 
             
              All this Ruben heard, and felt, and yet he could not find it in himself to betray his faith and to leave his poor, despised people; as yet, he hesitated from day to day to follow the well-meant advice of his master; remained, all temptations and objectionableness of his co-religionists notwithstanding―a Jew.619
 
            
 
            Ruben, too, like so many of the author’s Jewish contemporaries, involuntarily experiences the centrifugal force of assimilation; yet he does not weaken: “Even though Ruben bravely withstood the temptation, it was only the more difficult for him to defend himself against the imperceptible influence his environment exerted upon him.”620
 
            Ultimately, in what is an implicit social and cultural critique of his own time, Ring has his protagonist realize after Nero’s death the iniquity and vacuity of Roman civilization:
 
             
              He was wracked by an indescribable disgust of the world in which he now lived, of the moral decay, depravity, and baseness of his whole environs. All the splendour and magnificence, the greatness and the power which, even a short while ago, he used to admire seemed to him an infernal illusion; the great, splendid Rome with its palaces and temples, its monuments and theatres, a made-up cadaver; a whitewashed tomb, filled with horrid putrefaction.621
 
            
 
            Chastened by his insight and still searching for a viable Jewish identity, Ruben feels henceforth attracted to the Jewish ghetto in Rome, which he sees very differently now:
 
             
              Thither [i.e., to the ghetto], Ruben was now drawn, to the pious friends, to the persecuted Christians, and to his despised co-religionists. Stronger than ever rose in his heart the old memories of the home he left and of his poor people, left by him, which―despite all its iniquities―he unconsciously still loved.622
 
            
 
            Conflating Jews and Christians and leveling their differences, Ruben cherishes their lack of wordly glory and magnificence. Instead, he exalts their morally and ethically superior humanity:
 
             
              Yet in the small, dark houses [of the ghetto] dwelled morality and faithful trust, mercy and love. Underneath the rags were beating true, strong, selfless hearts, capable of the greatest sacrifice; and in these stunted figures lived a miraculous, ideal spirit, humanity, and fraternity, which the proud, heartless, hard Roman with all his education, courage, and political wisdom did not know.623
 
            
 
            Ruben recognizes that in the ghetto “still prevailed tranquillity and peace, innocence and morals, happiness and purity in the womb of the family which was so dear to the Jews.”624
 
            Arguably, these passages are calculated to evoke recent contemporary history and the revaluation of the ghetto in modern Jewish literature, such as Kompert’s tales. Yet in Ring’s novel, the ghetto is nevertheless not a place of nostalgic retrospection. It is, rather, the place from which the Jewish spirit sallies forth, as it did historically in Europe in the wake of the Haskalah.
 
            When he is told that Miriam has been disabused of the falsehoods which made her renounce him, Ruben returns to Jerusalem. Yet here, too, he no longer feels at home. After everything he has experienced, he has changed and gone far beyond the exclusively Jewish purview which is shared even by his relations of the House of Hillel:
 
             
              Already after a short time, the differences of their political and religious views became manifest between the related friends in an often painful manner since Ruben, because of his familiarity with Christianity, his encounter with the philosophical cosmopolitan Musonius, and his lengthy sojourn in Rome had gained a plethora of new fertile ideas which to Gamaliel [i.e., Simon’s son], living in Jewish narrow-mindedness and isolation, in this very moment and from his prejudiced, national point of view must have seemed reprehensible and even heretical.625
 
            
 
            Jerusalem, Ruben feels, has turned into a madhouse: “Against his will, he saw himself condemned to play the thankless and dangerous role of the single reasonable individual among the insane.”626 And yet, though he feels “inwardly separated” from the Zealots and “without any spiritual points of convergence,”627 Ruben nevertheless joins in the defence of the city.
 
            Following the destruction of Jerusalem and their deportation to Rome, where they are presented to the Roman rabble at the imperator’s triumphal entry, Ruben and Miriam eventually meet again at the slave market. After defending Miriam against the wiles of the young Domitian, Ruben is accused of insubordination. Both are about to be sentenced to death when Musonius, reprieved and returned to his former position, rescues them. The philosopher gives the two young Jews their freedom and takes them into his own house. Expanding on their earlier encounter, Ruben is further confronted with philosophy as an alternative to his religion. Musonius, like Epaphroditus, criticizes the essentialized Jewish character which, to him places the Jews and Judaism outside rational compassion and sympathy:
 
             
              You are too shrewd and too unprejudiced not to understand that your compatriots fully deserve their fate. A people that lacks any higher education, any political insight, any artistic talent; that has such erroneous ideas of the nature of the divinity and believes the most ludicrous fairy-tales and miracles, that lets itself be ruled by fanatical priests and insane enthusiasts and obstinately keeps apart from all other nations; such a people has no claim to the sympathy and compassion of any rational human being if it perishes by its own fault.628
 
            
 
            The philosopher’s description of the Jews, while based on historical perception during the period of the destruction of the Temple, may, to some extent, also be understood as a reflection on pre-Haskalah Jewry. At the same time, his reference to rational human beings appears to articulate the allegation which is implicitly countered by the Reformers’ attempt “to remove everything from our religion which has debased and degraded it in the eyes of rational humanity.”629 When Ruben responds to Musonius, he insists in the spirit of contemporary Reform Judaism on the ethical mission of Judaism as a moral, monotheistic religion which is based on divine revelation and the pursuance of eternal values:
 
             
              Instead, the Lord gave to us the belief in the one God, in heavenly revelation, in sacred truth, in a yearning for the highest, in striving for perfection and moral purity, in the hope in an afterlife and in redemption from the fetters of sin. To you belongs the earth with all its transitory treasures, to us the heavens with their eternal glory. Yours is the power and wisdom of the world, ours the faith and the unshakeable power of endurance; yours education, intellect, and mind, ours the heart and the love.630
 
            
 
            Once again, therefore, Ruben remains steadfast.
 
           
          
            Yavneh and the Parting of the Ways
 
            Having been informed that the remnants of their family have gathered in Yavneh (Jamnia), where Yohanan ben Zakkai has established his academy, Ruben and Miriam once again return to the by then devastated Judaea. In the Sanhedrin, presided over by the venerable sage who is, in Ring’s narrative, a close friend of Simon’s and himself a member of the House of Hillel and teacher of Ruben, the tolerant young Jew is once more accused of apostasy and concedes his affinity with Christianity:
 
             
              “I confess,” he said after a brief, painful struggle, “that I believe Jesus to be chosen by the Lord, the emissary of God, the true Saviour and Messiah.”631
 
            
 
            In response to the fury of the rabbis who expel and banish him against the wishes of the mild Yohanan ben Zakkai, he asserts:
 
             
              “You err,” Ruben retorted undaunted, “because you don’t know Him or His teachings, or because from ignorance you close your eyes to the light, your hearts to the truth.”632
 
            
 
            Ring bases Ruben’s exclusion from the academy of Yavneh and the Jewish community on the historical occurrence of the so-called Council of Yavneh which is said to have introduced the Birkat haMinim (“Blessing on the heretics”) to rabbinic liturgy which may have been calculated to discourage heretics from participating in synagogue services.633 The Council of Yavneh has been seen as a vehicle of confirming, and closing, the canon of the Hebrew Bible and of finding a solution to internal Jewish strife, in particular between the Houses of Shammai and Hillel.634 It has moreover been considered an attempt to exclude Judaeo-Christians from Judaism in the so-called parting of the ways,635 though this hypothesis has more recently been discounted.636
 
            Though surreptitiously supported by Yohanan ben Zakkai, Ruben in the end once again needs to leave. Yet Miriam remains loyal to him. She extols love as coming from God,637 and at the end of the novel, Ruben and she withdraw to the court of Monobazes (Monobazus) of Adiabene, conflated by Ring with Monobazus II, the king of Adiabene. In Adiabene, both are able to live their ideals of tolerance. The happy withdrawal of the lovers from any religious center, either Rome or Jerusalem, is not dissimilar to the conclusions of other novels about the destruction of Jerusalem. Yet it differs from novels of Christian provenance by the withdrawal of the protagonists also from any organized religion and by the exposition of a peaceful co-existence and amalgamation of Jewish and Christian values:
 
             
              At the court of the noble Monobazes in Adiabene Ruben and Miriam lived and acted under the most happy circumstances in the spirit of their great ancestor Hillel and in the spirit of the Saviour meekly before God, mild and tolerant towards all human beings, without making distinctions between their faiths and fatherlands, uniting the pious faith of their fathers with the heavenly love of the Saviour.638
 
            
 
           
          
            Then and Now
 
            The implicit connection between the historical and contemporary periods censured by Delitzsch in Renan’s life of Jesus―which, as suggested above, also pervades Ring’s novel―was made explicit in Geiger’s conception of Jewish history. As Heschel notes, the Jewish theologian’s Geschichte establishes in conclusion a parallel to contemporary Judaism:639
 
             
              The Pharisees and Sadducees, for example are not only religious groups of the Second Temple period, but also represent general religious tendencies. The situation of the Jews just after the destruction of the Second Temple is compared to that of contemporary German Jews: there are assimilationists who want to throw away “all ancient treasures,” and there are Zealots who are “simply looking back upon ancient times.” There are also Pharisees, but only of the strict, Shammaitic schools, who “envelop themselves in piety, cling devoutly to what was handed down from earlier times, soaked in old spirit, but without fresh and refreshing power.”640
 
            
 
            Emphasizing the necessity of reform, Geiger insists that “[e]very age creates, and must create, and if we mean to creep on in indolence, the future is killed in its very germ.”641 More than anything else, Hillel―like Jesus―was a reformer to the Jewish theologian.642 Anticipating the emergence of a new era in his own time, that would be defined by a “healthful” science and “which respects the spirit, and has a presentiment of the Spirit of all spirits,”643 Geiger asks: “How, then, are we prepared for that new age?”644 Not too well, the implication appears to be, for Geiger challenges contemporary Judaism with the question: “But where is the new Hillel, with his mild, clear eye, with his loving enthusiasm, with his healthful, spiritual power, that he may co-operate in the furtherance of the new time?”645
 
            In Das Haus Hillel, similarly elaborating the historical parallel, Ring offers a paradigm for the “new time.” It is a paradigm that Geiger, whose own attitude toward Christianity became increasingly hostile,646 presumably would not have appreciated; nor would have Delitzsch or even Zinzendorf. Despite all the learned authorities cited by Ring, many of whom were Christian, his vague synthesis of Jewish and Christian elements―which crucially excluded the divinity of Christ—was not based on any real theological foundation and therefore could not offer any real remedy to the rift between Judaism and Christianity.
 
            Ring’s novel was nevertheless well received. Alexander von Villers, for a time private secretary to Franz Liszt and later in the diplomatic service of Saxony, described Das Haus Hillel as “a good fruit on the tree of knowledge.”647 Rudolf von Gottschall’s review in Unsere Zeit remained a bland synopsis in which, though exasperated with his footnotes, the critic nevertheless commended the vivid quality of the author’s descriptions; yet he took no notice whatsoever of the controversial religious issues negotiated by Ring.648
 
            From a Jewish perspective, Leopold Treitel offered in Das jüdische Literaturblatt, which was a literary supplement to the Israelitische Wochen-Schrift, a review replete with Jewish national pathos. “In front of me,” he commences, “I have an open book which compels me to muse quietly, which makes me feel now upwelling enthusiasm, now plaintive wistfulness.”649 The critic’s emotional investment is prompted by the author’s potent re-imagination of the historical period:
 
             
              Well-known figures rise up in front of me from their tombs of many millennia. They are Judah’s heroes, who appear transfigured in their mortal combat with the Romans; warriors with swords, who add to their martial fame the splendor of spiritual nobility; quiet scholars, who in the hour of communal danger, forgetting themselves and their studies and recognizing only one goal, the deliverance of the distressed fatherland, developed all the virtues of an ardent patriotism.650
 
            
 
            The critic’s own ardent patriotism is evident and it clearly distorts his perception of the novel which, as discussed above, is rather critical of both Judah’s heroes and the less tolerant among its scholars. Nor is the patriotism which may be shared by the different factions of the Jewish defenders presented in the novel as positive. The figure of Miriam, the Beautiful Jewess in Das Haus Hillel, is similarly given a partisan reading by Treitel which distorts her characterization consistent with his national pathos:
 
             
              [I]n her bosom, she cherishes all the exultation, all the ardent enthusiasm for the religion and nationality of her people; she cherishes a tender compassion for the fate of this people, as she alone is deserving, a daughter from the Houses of Hillel and David.651
 
            
 
            Treitel, whose doctoral thesis on Philo was supervised by Heinrich Graetz, was at the time he wrote his review of Ring’s novel rabbi in Koschmin (from 1878–81; present-day Koźmin Wielkopolski in Poland) in the Prussian province of Posen (present-day Poznań in Poland). Whereas his nationalist reading of the novel may lack in convincing substance, Treitel was nevertheless sensitive to the conciliatory and tolerant trajectory of Das Haus Hillel. Cautiously, so as not to offend either Christian or Jewish sensibilities, he attributes to both religions as they are described in the novel the same ethical objectives:
 
             
              as if in the backdrop to the bloody catastrophe, I see, almost at rest, two world views as they arise, the newly created one of Christianity and that of Judaism, rejuvenating itself in peaceful academies, so as to lead humankind along different paths to the one goal of true education and morality.652
 
            
 
            Treitel’s emphasis on the rejuvenation of Judaism echoes moderate efforts of its contemporary modernization. Like Ring, the moderate rabbi implicitly posits the equality of modern Judaism with Christianity; on this footing, he also appears to endorse the author’s conciliatory objective which, however, he seems to locate in the historical setting of the novel, ultimately denying its application to the present and its actual contemporary relevance:
 
             
              If in conclusion it may be permitted to mention the tendency of the Book, which is correlated to the great questions of universal history of its time, it should briefly be drawn attention to the efforts of the author to achieve the inner reconciliation of Judaism and Christianity, both of which are world views which increasingly overcame paganism from their first emergence; and to join them―but besides them also the at that time so widespread doctrine of the Stoa―through their representatives and through the summary of the essential elements these world views share.653
 
            
 
            The Allgemeine Zeitung des Judenthums took note of the publication of Ring’s novel but intriguingly never carried a review of Das Haus Hillel.654 In a later appreciation, the Hungarian-born Jewish journalist and translator Adolph Kohut noted: “In the person of the famous Jewish teacher of the Law, Hillel, we encounter the Jewish people as the people of true religiosity, of healthy thought, and of the interiority of feeling.”655
 
           
        
 
      
       
         
          Digression V Berenice: belle juive, juive fatale, juive bestiale
 
        
 
         
          The figure of the Princess Berenice―as suggested by the Jewish historians Isaak Markus Jost and, more specifically, Heinrich Graetz―is highly ambiguous in the history of the destruction of Jerusalem and the Second Temple. Julius Kossarski gave her some significance in his historical-dramatic poem and she appears also in some of the other texts relating to the historical occurrence, such as Carl Loewe’s oratorio of 1829 and Anton de Waal’s Juda’s Ende of 1899. In each of these representations, she appears as a Beautiful Jewess or rather as a juive fatale; mostly because of the amorous relationship ancient historians allege her to have had with Titus and because of the immoral acts Josephus in particular attributes to her.
 
          In all of the texts about the destruction of Jerusalem discussed in this study, Berenice is the only historical female Jewish figure. Yet her character, by necessity based to some extent on Josephus, remained well into the second half of the nineteenth century either a foil for the greatness of Titus, because he supposedly sacrificed his love of the beautiful princess to the greater good of the Roman commonwealth, or a vain and crafty traitor to her own nation.1 Graetz, as discussed before, employed in successive editions of his historiographical text increasingly sophisticated narrative strategies to insinuate to his readers the depravity and corruption of the historical Berenice. Toward the end of the century finally appeared within a few years of one another two novels―by Karl Erdmann Edler and Heinrich Vollrat Schumacher―which focus on Berenice as a main character and which offer a re-interpretation of her motives and actions and consequently also of the destruction of Jerusalem and the Second Temple. The two texts provide an intriguing expansion to the discussion of the Jewish engagement with the destruction of Jerusalem. Both novels were written by non-Jewish authors, but Schumacher’s was first published in an Orthodox Jewish periodical and it clearly offers a re-interpration of the subject in relation to Edler’s earlier novel, many of whose structural components it adopts and adapts.
 
          
            Berenice Chastised and Reformed: Edler
 
            Der letzte Jude by Karl Erdmann Edler was described by a contemporary critic as “captivating” but “occasionally somewhat too imaginative.”2 Another reviewer affirmed that the author’s “psychology” was “penetrating,”3 while yet another critic noted that “the whole carries the blazing colours required by that bacchanalian wild oriental world.”4 Yet this reviewer also suggested that “[t]he romance of the fable might perhaps have been less conspicuous if the author had written his work in verse and turned the novel into an epic.”5 The suggestion that the author should have cast his narrative in the form of an epic harks back to the much earlier debate about the respective qualities of novel and epic outlined in chapter II. Yet rather than an articulation of the sublimity of its heroic characters, the epic is re-interpreted here as a genre suitable in particular for the representation of a fantastic fairy-tale world of the orient. The immersion in the narrative is apparently conceived by the critic to be very different in either case. While the epic distances the reader even as it takes them into an imaginary world which is nevertheless defined as such, the verisimilitude of the novel makes the immersion too immediate and perhaps even threatening.
 
            Edler (1844–1931) was born in Austrian Bohemia. Initially, the aspiring writer earned his living as a private tutor, first in the households of Count Amadei, the governor of the province of Bukovina, and then of the Grand Master of the Court of the Austrian King and Emperor Franz Josef I, the Prince of Hohenlohe. In 1878, by then well known for his historical fiction, Edler became professor of poetics, mythology, and of the history of dramatic art at the Vienna Conservatory.
 
            The critic for Die Grenzboten noted with approval that in Der letzte Jude (1885; The Last Jew)6 the author’s
 
             
              subject is the destruction of Jewish national sovereignty, the destruction of Jerusalem: yet though correlations with the present may have suggested themselves, he nevertheless avoids them with suitable tact and maintains his artistic objectivity towards his magnificent subject of universal history.7
 
            
 
            In this, as in its non-generic title, Der letzte Jude is indeed distinct from most of the other texts discussed in this study. While arguably no historical novel is entirely independent of its production context, Edler nevertheless refrains from suggesting facile connections to his own present.
 
            The subject was approached by Edler moreover from a structurally unusual angle. The writer eschewed the by then more or less formulaic beginning of so many other texts in this tradition which commence with the protagonist laying eyes on Jerusalem and its glorious Temple for the first time in awe and impart this vision to the reader.8 Der letzte Jude opens instead with a character portrait of Claudius, as a part of which the writer elaborates on the friendship of the weak emperor with the confident Herod Agrippa who facilitated his succession to the throne after Caligula’s death. When news of the Herodian king’s unexpected demise reach the emperor, he seeks to make his friend’s son Agrippa the new King of Judaea. Yet he is not able to assert himself against his advisers and their political machinations which undermine the Herodian monarchy. Jewish sovereignty is consequently lost and the country is subsequently leeched of its riches by a succession of Roman procurators.
 
            Against this background, Titus and the Jew Othniel are introduced as small boys playing together. The future imperator is sketched as a petulant and wilful child with a perverse appetite which makes him lick his toys, while his Jewish friend Othniel, the last of the Maccabees, is plagued by his strong hand which inadvertently makes the boy destroy whatever he touches.
 
            The wayward extremity and its indomitable strength continue to govern Othniel’s life as he grows into a sturdy, modest, and taciturn youth. His family having relocated after the death of Herod Agrippa from their exile in Rome to their ancestral manor by the River Tigris in Parthia, Othniel is admired by the young ladies at the Parthian court but is secretly in love with his cousin Mary (Maria) who, after the death of her eponymous mother joins the household.
 
            By eventually identifying Othniel’s mother Martha and her sister Mary as the two sisters of the biblical Lazarus, Edler interweaves his narrative with Scripture,9 though his interest in Christianity is otherwise only perfunctory. The Austrian writer certainly was not invested in the Kulturkampf. While Martha accompanies her husband into the Roman exile for his kinship with the Maccabees, Mary converts to Christianity and eventually marries Enoch, the fictitious son of Judas Iscariot. Both Enoch and Mary dedicate their lives to atoning for the sinful betrayal of Jesus by Enoch’s father. Enoch eventually leaves his family, so as to relieve them of the unbearable burden, yet Mary nevertheless succumbs to it and dies. Her daughter, Othniel’s cousin, is a silent, withdrawn child who is dismayed by the involuntary violence of Othniel and his wayward hand. Eventually, she falls in love with Othniel’s gentle gentile friend, the Parthian Aribazos.
 
            It is only at this point, well into the first half of the novel, that the political developments in Palestine begin to intrude in the narrative as merchants spread the news about the siege of far-away Jerusalem and the bloody war fought by the Romans against the Jews. Othniel is sent by his ailing father to celebrate a last burnt offering for him at the Temple and to fetch for him holy earth from Judaea for his grave. At the same time, the Mesopotamian Jews as well as the Parthian court entrust him with their own secret missions to the Jewish insurgents.
 
            Meanwhile Titus, mediated by Josephus, secretly meets with Berenice and representatives of the Jews who seek to negotiate with the Romans. The description of the constantly shifting facial expressions of Josephus indicates his protean character:
 
             
              There was a rushing and stirring in this face which offered to the viewer no distinct, tangible single image and also left no overall picture in the memory, but merely the recollection of a restless movement of all facial muscles around one single firm point. This was the nose, which protruded greatly in a perfect quarter circle and stood, with the highlights on its sharp-edged ridge, like a firmly grounded defiant lighthouse amid the wild commotion of the waves of [his] facial expression.10
 
            
 
            The retrospective identification of the “Jewish” nose has been described in relation to perceptions of ethnic otherness in antiquity as the “fallacy of distinguishing Jews.”11 A hooked nose was, in this period, not yet considered a marker of Jewishness. The author rather projects “modern ideas about supposed Jewish ethnic or racial features” that were informed by antisemitic stereotypes onto the figure of Josephus.12 The antisemitic perception of Josephus is further augmented with the instability of his shifting features which suggests his―and by implication, Jewish―insincerity.
 
            A similar pattern of fragmentary and successively accumulating description is applied by the author also to Jerusalem and to Berenice. In these instances, however, the emphasis is different. In the description of Jerusalem, the static element which gives meaning to the rest is the Temple; in the case of Berenice, it reflects the gradually shifting focus of Titus’, perception onto, and his appreciation of, the Jewish princess.
 
            As Titus and Josephus approach the location of the meeting, the Roman has his first fragmentary glimpse of the city and the Temple which is later suddenly expanded as Berenice opens a window of the garden house on the Mount of Olives.13 The effect of the magnificent view on Titus is immediate: “Something alien, solemn affects the soul of Titus, a magic enchantment which he knows not to interpret.”14 Though Edler’s application of a Christian context to his novel is generally restrained, the location and the view he describes have addtional implicit significance because according to Matthew, Jesus expounded his prophecy of the destruction of Jerusalem to his disciples from the very same vantage point.15
 
            As Titus’, view of Jerusalem is assembled only gradually, so also his perception of Berenice who is first described to him by Josephus prior to the meeting. Lost in thought, the Roman misses the first comments and significant silences of his Jewish attendant who then offers a perplexing summary which confirms the figure’s ambiguity before it even appears for the first time in the novel:
 
             
              In Berenice nature has created one of those fabulous creatures which otherwise only the overexited brains of your poets have forced together from the most contradictory shapes, a sphinx, a chimera.16
 
            
 
            Berenice, in turn, appraises Titus very quickly. Emphasizing the similarity of their characters, she hates the Roman from the first moment. She realizes that he is defined by one thing only:
 
             
              A voracious striving. And thus was the nature also of her own mind. For that reason she hated him from the first moment. She knew from her own world of thoughts that she, like everything else that crossed his way, either deliberately or not, could never be more to him than the means for his purposes.17
 
            
 
            Ultimately this is, conversely, also true in relation to her and Othniel, whom―though for the first time experiencing love and truth―she also appropriates to the world of her own thoughts, even though this is entirely alien to his character.
 
            The rapaciousness Berenice observes in Titus, prefigured in his attempts as a child to ingest his toys, is paradigmatic of Roman rule. The Jewish representatives at the meeting accuse Rome of sending the worst kinds of men to govern Judaea. It is a practice of which Titus is well aware:
 
             
              Titus knew only too well that Rome had always chosen only the most avaricious and ferocious men as procurators for Judaea so that the flickering small flames of resistance should be turned into a universal blaze of insurgence through the bloody, quarrelsome pressure [they exerted]. Then, finally, an end might be made to the whole Jewish nation all at once, which was hated in Rome like no other nation for its recalcitrance and its arrogant pride. This hatred could be satisfied only through its destruction to which all the previous horrors and the whole menacing present were only the introduction.18
 
            
 
            The suggestion is that a master plan for the complete subjugation and even destruction not only of Jerusalem but also of the Jewish people is being enacted by the Romans. That the Roman procurators belittle the Zealots and thus instigate the war is part of the same scheme:
 
             
              Titus knew this too. They had order to laugh about it and to let all the heads of the hydra proliferate so that they finally should be trimmed by the sword. That instead of each cut-off head fifty new ones should grow, as with the Lernaean Hydra, Rome had not anticipated.19
 
            
 
            Berenice enlightens Titus about the Zealot hydra, explaining to him the deadly seriousness and the fanaticism of the Zealots:
 
             
              they know not of any present, but they also do not know any past; they are humans who live only in the future. The proud gigantic dream of the Jewish nation of a global empire which they once were promised by their God drives them onward with demonic power.20
 
            
 
            In this context, she explains to Titus also the particularities of the Essenes and Nazarenes as Jewish sects which, to her, are even more out of touch with reality than the Zealots:
 
             
              They know neither past nor present, nor future: They live only in the heavens. The earth is vain, the body evil, caring for the world sinful. They make war on anything that is alluring to humans on earth, that pleases them; they float sentimentally only high in the clouds and live off the smell of incense of the supernatural.21
 
            
 
            The Jewish character is presented by Berenice as alien to the Romans. She juxtaposes to the rapaciousness of the Romans the particularism of the Jews whose world view she describes to Titus as myopic and fragmented:
 
             
              every one of them sees only the particular […], and [sees] this too only closely if his dull eye touches it directly; and in being so close, it obscures to his gaze everything else all around and in the distance. Into this tiny horizon they have stared myopically for centuries and their endless staring has almost turned them blind and dumb. The rest of the world is to them an alien distortion, unknown and uncomprehended, which lies out of the way of their petty particularity without correlation, without any relation to themselves, without any living connection to their solipsistic limitation.22
 
            
 
            To penetrate the Jewish solipsism is, according to Berenice, next to impossible. She describes to Titus the excruciatingly slow process of Hellenization effected through the Herodians:
 
             
              And they [i.e., the Herodian dynasty] have by mercy or severity, by sword or word, by wisdom and seeming indulgence slowly but inexorably striven to accustom the dull eyes of this people to their day star and to revive the nocturnally encircled numbness of Judaism through the universal bright Greek-Roman spirit. To you Romans this process seemed slow, and yet it was a gigantic effort.23
 
            
 
            Zealots as well as Essenes and Nazarenes are identified by Berenice as counter-movements to the giant Herodian undertaking of universalizing the Jews. They seek to reverse the development and to reinstate Jewish solipsism. Edler may not have sought explicit analogies between the historical world he imagined and his present, yet it would have been obvious to his contemporaries that this struggle related to the contemporary discussion about Jewish particularism versus universalism and assimilation which had dominated the debate about Jewish emancipation from the outset.
 
            Titus is impressed with Berenice against his expectations: “You are a Roman!”24 he compliments her, initially with some irony; yet later he reiterates his praise with admiration.25 It is, for the Roman, the ultimate praise he is able to bestow on the princess. Initially, he may have perceived her as subaltern, potentially engaged in mimicry; but once he thinks he knows her mind, he accepts her as his equal. Berenice, however, affirming her subaltern perspective and its validity, in effect reverses the apparent power dynamics of their conversation and dismisses the arrogant Roman with similar haughtiness:
 
             
              A trueblooded kinship I only feel with the Greeks and with those Romans who became Greeks. I love the sunny power and beauty, the delicate gracefulness of the world, the blithe joy of living and the elation which takes full pleasure in being and scoops from the glimmering, quickly passing stream with full hands whatever it may catch.26
 
            
 
            The almost Epicurean jauntiness projected by Berenice is strangely contrasted with her further characterization as being raised as a shrewd and calculating despot who despises those she rules and also cannot see the beauty of things beyond their pragmatic value:
 
             
              Raised with the awful doctrine of the Herodian dynasty of the venality and wretchedness of all other human beings and of their own potent ingenuity, which smiles about it and for this very reason is made stronger by it, already as a child her eye saw only mud where others were pleased in their hearts with the colourful clam for its pretty colours or with the modest colourless abalone shell for the pearl inside. But the political shrewdness of the Herodians is a moloch, to whom even one’s own blood is sacrificed.27
 
            
 
            Berenice may treasure the moment, but the one thing she lacks is happiness:28
 
             
              Since then she has been directing people with the politically shrewd frostiness of her dynasty―not because she enjoys it, but to animate the desert inside her. […] But happiness she did not find in this either. She only heard about it occasionally.29
 
            
 
           
          
            The Orientalization and Feminization of Berenice: belle juive and femme fatale
 
            After the meeting on the Mount of Olives, the garden house is destroyed in an arson attack on Berenice. The princess is rescued at the last moment by a tall and strong stranger. Henceforth, the fates of Othniel and Berenice converge and much prominence is subsequently given to the characterization and the schemes of the princess as well as her ensuing passion for Othniel.
 
            Berenice takes Othniel to a secret palace in the barren mountains by the Dead Sea. The writer indulges in an orientalist fantasy of luxuriously appointed rooms hewn into the rock in which Othniel is tempted with luxury and love like the knight errant of a medieval romance. Berenice, of whose real identity he is unaware, appears to him―maybe in deference to the sorceress Alcina―as a “magical woman”30 and a “fairy-tale creature.”31 Perhaps the critic who suggested that the epic form might have served the author better than the novel also had the enchanted atmosphere of Alcina’s island in Ludovico Ariosto’s Orlando furioso (1516/1532; Orlando Enraged) in mind. And yet, fortified by the image of Mary, Othniel initially resists Berenice’s seductive beauty.
 
            Despite her Hellenized character, Berenice is othered by Edler as oriental, she is, after all, Jewish. This is most obvious in the secret palace episode which is suffused throughout with orientalist stereotypes; yet it becomes most tangible when Berenice dances for Othniel. The Jewish princess feels encouraged by the dance of her notorious cousin Salome and the seductive power of her performance: “There for the head of a hated man―why not here for the heart of a beloved man?”32
 
            Berenice’s dance is described as a butterfly dance. It is inspired by two butterflies she and Othniel observe fluttering about one another in the hot sunlight as they make their way to the secret palace. The description of the dance is elaborated by the narrator in ever more sensuous detail; it becomes more and more ecstatic; and the pace of the description increases until Othniel abruptly stops Berenice by gripping her arms. The tension between them is palpable, although Othniel has no words for the turmoil into which the dance has precipitated him. As such, the dance signifies the beginning of his reciprocation of Berenice’s love. At the same time, however, it taints the foundations of this love. The association of Berenice with Salome is key to this.
 
            Perhaps the most notorious representations of Salome are those in Oscar Wilde’s eponymous play (1891) and in Richard Strauss’ opera (1905) based on the play, which were, however, created only after Edler’s novel. Rehearsals for Wilde’s Salome in London with the celebrated Jewish actor Sarah Bernhardt in the title role were closed down in 1892 by the Lord Chamberlain’s office because of the play’s alleged blasphemous content.33 It was eventually first performed in Paris in 1896, once again with Bernhardt in the role of Salome (Salomé). In both the play and the opera, Salome’s dance, described as the dance of the seven veils, is the central articulation of her seductive femininity which, as Sander L. Gilman has observed, takes precedence over her Jewishness.34 Yet through the Jewishness of Bernhardt, the Jewishness of the femme fatale figure of Salome was reciprocally emphasized. Bernhardt, “more than anyone else,” Gilman maintains, “came to represent the symbolic embodiment of this destructive stereotype” of the “belle juive.”35
 
            With the development of modern dance, but once again after the publication of Der letzte Jude, others adopted and elaborated the sensuality and “serpentine grace”36 of Bernhardt’s performance and its suggestive interplay of revealing and concealing. Anticipated by Edler’s Berenice, Loïe Fuller was celebrated for her butterfly dance;37 somewhat later, Maud Allan became another―non-Jewish―dancer to define the figure of Salome as a seductive femme fatale,38 whose Jewishness had nevertheless indelibly been affirmed by Bernhardt.
 
            Representations of Jewish men in European, and more specifically German and Austrian, culture of the turn of the nineteenth to the twentieth century, Gilman suggests, “are immediately and always identifiable” because their bodies are always “indelibly marked.”39 Jewish women, in contrast, embody the ambiguity between Jewishness and femininity. Gilman observes two dichotomous and yet complementary images of the Jewish woman, the femme fatale and the belle juive, which typically “function in two different cultural contexts, the former misogynist, the latter anti-Semitic.”40 Frequently, however, these different cultural contexts align.
 
            The ambiguity noted by Gilman inheres also in the image of the juive fatale which conjoins the notions of the belle juive and the femme fatale in one term. This was presumably first introduced by Zadoc Khan―Chief Rabbi of Paris since 1868 and of France since 1889―in a scholarly discussion of Jewish characters on the stage. Already in 1886, in the year after the publication of Edler’s novel, Khan too distinguished between the representation of male Jews and Jewish women. He noted that in the theater, “as much as Jews are repulsive, Jewish women are seductive and fatally beautiful … .”41 Khan observed in this context also an automatism of perception which turns “an ordinary Jewess” into “a fatal Jewess”―a juive fatale.42
 
            With Berenice’s dance, Edler evoked predominantly the femininity of the Jewish princess―like Wilde and Strauss with Salome’s a short while after him. And yet, in Der letzte Jude, Berenice too is an embodiment of the ambiguity observed by Gilman. She is introduced as a belle juive:
 
             
              The darkly glowing eye with the carelessly indifferent gaze; the cold mouth, almost disdainfully curved, which appeared to be capable of opening only for imperious commands; the calm majestic posture of the tall body, which, coupled with the alien charm of oriental beauty, intimidated the representative of world-ruling Rome.43
 
            
 
            The ‘darkness’ associated with the beauty of the Jewish princess is sufficient to identify her within the cultural context of the nineteenth century simultaneously with both the belle juive and the femme fatale.44
 
            With Berenice’s dance, Edler may evoke predominantly the femininity of the Jewish princess, yet her Jewishness has previously been established and the simultaneous validity of both attributions is evident. The prototypical Jewish seductress as a belle juive and a femme fatale provokes anxieties in non-Jewish men. “[S]uch seductresses are dangerous,” Gilman paraphrases, alluding to the biblical figure of Judith: “they kill non-Jewish men like Holofernes.”45 Yet in Der letzte Jude, the correlation is more complex. Titus, the non-Jewish man, is in his own way just as ruthless and dangerous as Berenice. Though her impact on him is marked, his egotism and arrogance eventually prevail. Berenice’s old retainer, a Nazarene who serves her in penance because he hates her is also impervious to her charms. It is rather Othniel, the Jew, on whom Berenice’s female wiles have the strongest effect. Within their interaction, Jewishness as such is therefore no marker of difference between them, though both embody different conceptions of Jewishness.
 
            In this context, it is interesting to note that Othniel himself, though Jewish, does not exhibit any negatively charged bodily markers of his Jewishness―his character defies the practice observed by Gilman with regard to the representation of Jewish men in other contemporary literature.46 He is tall and strong and the only corporeal marker that may be construed as indicating his Jewishness is the darkness of his hair―like Berenice’s. Yet whereas Edler uses Othniel’s hair as a marker of his Jewishness, he evokes with it heroic associations rather than the stereotypical degenerate body defining the nineteenth-century imaginary of the Jew.
 
           
          
            Othniel and Berenice
 
            In Der letzte Jude, Othniel is variously compared to Samson (Simson): beginning with the fight for Jerusalem, where he takes on the name of Samson himself, he is frequently referred to as Samson by the narrator; eventually, in an evocation of the mythical qualities of the biblical hero, he is confirmed to be a new Samson by the commander of the Jewish stronghold of Masada. This process of a gradually deepening identification with the biblical slayer of the Philistines is set in motion when Othniel’s father contemplates his small son as he slumbers. He designates his strong hand, which is not even at rest as the child is asleep, as a “Samson’s hand.”47 As with Josephus, Jerusalem, and Berenice, Othniel as Samson is thus described in a similar accumulation of fragmentary perceptions whose assembly eventually produces the final coherent image. In the case of Othniel/Samson, this image is one of mythical associations which evoke Jewish heroism but also prefigure destruction in heroic defeat.48
 
            The strategy of a delayed, incremental characterization appears to have been used by the author only for Jewish figures and objects. It is potentially a response to the trope of the unknowability of the Jew which it subverts, though only after a lengthy process of revelation.49 With Josephus, however, this process is abbreviated. In his case, the unknowability of the Jew is inscribed into the constant protean transformation of his features which characterize also his continuously shifting mental state. Yet this unknowability is simultaneously subverted with a paradigmatic stereotype of antisemitic provenance―the Jewish nose. The Jew may not be knowable from inside, yet he is easily known as a Jew by bodily markers. In this respect, the characterization of Josephus complies with the practice of othering described by Gilman. Josephus is, moreover, also the only Jewish figure which is given an implicit trajectory into the future in Der letzte Jude.
 
            With the novel’s title in mind as well as his stereotypical attributes, Josephus appears to be not so much a Jew but the caricature of a Jew. He emerges as the exemplar of the modern, contemporary Jew who is not, as the author suggests, an authentic Jew of the ilk of the heroic Othniel but rather the inheritor of the shifty Josephus. Othniel is an ancient Jew, he is a Hebrew as some other historical Jewish figures are described in various of the novels discussed here; he is a Judaean, as Schumacher prefers to call the ancient Jews in his Berenice.50 As such, he is the antithesis to the modern Jews who, figuratively, can trace their lineage back to Josephus. Hans Herrig drew a similar conclusion in his Jerusalem. His Josephus, arguing for the diaspora as a refuge of Jews, was directly confronted by the writer with Ahasuerus who, in the guise of the Wandering Jew, became also a figure symbolizing the last Jew, as already in Mosen’s epic poem and in Uechtritz’s Eleazar,51 if very much different from Edler’s Othniel.
 
            Othniel is also in his moral commitment very much different from both Josephus and Berenice. He acknowledges the inspiration for Berenice’s striving for power in her perception of the plight of her people. Yet he rejects any such thoughts for himself:
 
             
              I feel, as you do, the days of hardship and have seen them with my own eyes in Jerusalem; but I am one of those who trustingly hope, calmly act with the others and, if need be, fight next to the others. Not everybody can give orders, and behind that one who has the command thousands need to stand who obey. Lo, I am one of the thousands [standing] in rank and file!52
 
            
 
            The truth of Othniel’s modest words is confirmed when, at the end of the novel, Eleazar, the commander of Masada, submits to him as the last of the Maccabees and hereditary king and offers him the command of the last stronghold of the Judaeans. Othniel demurs. All he wants is to be placed in a position where, like the biblical Samson, he can bring destruction upon the attackers.
 
            To Berenice, Othniel explains his simplicity and his rejection of the political advancement she wishes to confer on him by referring to his religious father:
 
             
              Whatever pushed or impeded him [i.e., Othniel’s father] in his life, it grew up with me since my childhood as a tranquil and yet distinct knowledge of my purpose, of what is granted to me and what is denied to me. Not for power and greatness in this world did my father swing frankincense―but only for God. Neither could I for power and greatness in the world draw my sword―but only for God.53
 
            
 
            Othniel’s humane humility and simple faith confound Berenice to whom his scruples are incomprehensible:
 
             
              She looked at him with wondrously mixed sensations. It was a pity that this magnificent man wished to make his way in the old tracks of the dusty human road instead of blazing a new trail for humanity; it was a deep grudge that he, who should soar with the wings of his spirit above the lowly earth, should reach for the crutches of his father so as to crawl along peacefully like [his sire] in his obsolete world. And yet there also was admiration for this unassuming nature which within the boundaries it had drawn for itself towered above this world of external bloatedness and internal decay; a warm trust into this tranquil oblivious greatness next to all this bragging and yet effete human nullity; a proud look up to this acute, almost roughly hewn character next to all the blurred and slippery nature of the times.54
 
            
 
            Othniel’s steadfastness is a reaffirmation of the faith of his father, and by implication, the faith of his fathers; it affirms a traditional, pragmatic, and tolerant conception of Jewishness.
 
            Although Othniel never loses his moral superiority, he nevertheless eventually succumbs to Berenice’s female (and Jewish) charms. The author, likening the otherworld of the hidden palace to a worldly paradise, resorts to Scripture to give articulation to the temptation Berenice poses to Othniel:
 
             
              And thus it came to pass once again, as of old, when man and woman sat in paradise: she showed him the apple of knowledge, and he already gazed up to it and asked himself if he should eat of it.55
 
            
 
            Othniel eventually eats of the forbidden fruit inasmuch as he truly falls in love with Berenice. Yet the denouement of the biblical narrative is implicit in the act.
 
            Her love to Othniel changes Berenice profoundly: “All the prudence which she had observed and nurtured all her life had left her.”56 She nevertheless senses the destructive potential of the incompatibility between her own and Othniel’s characters:
 
             
              And something else is there, something dreadful, which makes her shudder and whose memory she casts from herself like the thought about death. She is Berenice, of the bloodline of Herod, yet she is touched by dread, dread of herself.57
 
            
 
            Othniel discovers Berenice’s true identity when he is sent by the sicarii to assassinate the Jewish princess in the Roman camp. As he recognizes her, he turns away in disgust. It is part of the tragic trajectory of the Jewish princess, because
 
             
              [t]he only one towards whom she had not played a role, to whom she had given in truth her whole glowing heart, her thoughts and her desires, her pride and her ambition, this one, the Jew Othniel, thought that the only truth of her life had been a role.58
 
            
 
            The fulfilment of her desires, though briefly glimpsed, is forever thwarted.
 
           
          
            The Pisgah Sight of Love and National Sovereignty
 
            Pointing from the secret palace by the Dead Sea to Mount Nebo across the Jordan valley, Berenice tells Othniel as she still seeks to win him for her fantasy of world domination: “There, on Mount Nebo, the man [i.e., Moses] took leave from the people which he had re-created, from the land for which he had re-created it.”59 Moses, the law-giver who led his people from the Egyptian bondage to the Promised Land and as such re-created the national identity of the Israelites as well as their religious identity, is evoked by Berenice as a model for the transformation she seeks to initiate in Othniel. Mount Nebo, otherwise also know as Mount Pisgah, is the mountain from which Moses was allowed to see the Promised Land but where he had to die without being granted to enter it.60 The yearning but resigned gaze of Moses toward the promised, yet to him unattainable, land has hence been called Pisgah sight. The mountain and its symbolic significance as the metaphor for an unfulfilled desire plays a central role in the novel.
 
            Othniel, emphasizes his commitment to unfulfilled striving as he elaborates on the metaphorical meaning he attributes to the semantically charged mountain in response to Berenice’s implicit admonition:
 
             
              Blessed who finds his Mount Nebo! I, too, and you, the two of us united, shall strive for it within our more narrow compass, with our more limited power. Moses, the man of superhuman divine power did this at the head of a whole nation; yet to act righteously and bravely, to strive at the same pace as the others, to fight in rank and file for them all, this every good human being can do―and, in addition, to suffer whatever sacrifices and sorrow, labour and self-effacement such simple acts engender.61
 
            
 
            When Othniel leaves the refuge in the rock, he reminds Berenice of their own Mount Nebo and insists that he leaves only to bring his father’s blessing to them. Yet Berenice, moved by anxiety for Othniel, betrays him. She has him imprisoned by another king, who is dependent on her, so as to protect her love from any danger.62
 
            Berenice’s scheme fails. Her love in the secret hideaway of the mountain is no more than her own Pisgah sight. Othniel escapes and joins the Jews in their fight against the Roman aggressors, first in Jerusalem and then in Masada. When he alone is left of the garrison who kill themselves when the defences of the Jewish mountain stronghold are breached, Othniel continues the fight on his own. Feared among the Romans as the “demon of Masada,”63 he is eventually found by the deathly arrow. In the moment of his death, however, two golden rays of sunlight break through the early morning clouds:
 
             
              Yet there, where they had penetrated, the celestial blaze collided with Mount Nebo. It seemed to Othniel then as if from the mountain rose a dark gigantic figure into the purple sky, in one hand the tablets of the commandments, the other one extended to bless the Promised Land, sending from the enormous head the two golden rays of light across the wide world. And they gazed upon one another from mountain to mountain, the first of the Jews, who had taken possession of this land with his eyes; and the last, who took his leave from it.64
 
            
 
            The passage, which offers a reversal of the Pisgah sight, not only explains the novel’s title but, more importantly, closes a mythical circle from the time the Israelites took possession of the Promised Land to its irrevocable loss. That this loss is indeed irrevocable is confirmed by Othniel’s designation as the last Jew. As the writer Emmy von Dincklage observed in her review of the novel, “Edler makes no concessions to the audience, the very title ‘The Last Jew’ confronts the Jews of modern times with forceful confidence.”65
 
           
          
            Titus, Rome, and Death
 
            The Romans, as noted by Dincklage as well, are generally drawn rather negatively in Der letzte Jude. To Titus, in particular―with his lack of empathy, remorse, and guilt and his egotism―are attributed traits of a psychopath:66
 
             
              The most contradictory roles were successfully played by this man to the point of self-deception; he forgot every time completely that he only gave a show piece for others and immersed himself so far into the role that he thought it was reality.67
 
            
 
            Titus is described as “a cunning, greedy, bloodthirsty regent, a debauched, dissolute man, hated and feared by the people.”68 Berenice is never deceived by the Roman: “She knew that he loved her because he loved himself.”69 She also realizes that his marriage proposal after the war is merely a ploy intended to provoke the resistance of the Roman people and then to banish her so that Titus is seen to do the people’s will, though Berenice wants to flee Rome in any case as she mourns Othniel. For Titus, her banishment is the prompt to change his role once more and for the last time, from cruel to benevolent:
 
             
              Thus the “second Nero” was transformed into the “love and the delight of the human race,” and this he remained as well. The final role is for the quickly oblivious crowd usually authoritative.70
 
            
 
            An example of the self-love and deceptive nature of Titus is his treatment of Berenice when she pleads with him to spare the Temple. While ostentatiously moved by his love and acceding to her wishes, he sets the destruction of the Temple secretely in motion according to his sober political rationale. This is a re-interpretation by the author which challenges the Christian master narrative as it originated in, and was adapted from, Josephus.
 
            Titus may be able to deceive Berenice in this instance, yet divine retribution is called upon his head by one of the Zealot defenders of Jerusalem:
 
             
              The Temple you desire to burn down? Burn it down, blasphemer, if you can! The other enormous Temple of the Universe in which the God of the Jews is enthroned you shall not burn down. Yet Jehovah shall find thee one day and He shall pour the chalice of His wrath upon thee; thou, who puffest thyself up down there and thinkest thou art great; and yet thou art only the scourge in His hand which He wields against the sins of His people.71
 
            
 
            The sinfulness of the Jews is acknowledged, as is the notion of Titus as an instrument of divine wrath, but significantly not in a Christian sense. The fulfilment of the divine retribution prophesied here is evoked by the narrator with a legend from the tractate Gittin in the Babylonian Talmud, which attributes the death of Titus to a gnat (a worm in the novel) which entered his head through his nose and tortured him for seven years.72 It is, according to the Talmudic tractate, the revenge of the Jewish God on “wicked Titus who blasphemed and insulted heaven.”73
 
            The actual destruction of the Temple is summed up with its projection into the future through memory:
 
             
              a horrifying image which the few that were saved carried in blazing colours with them into the world, which then lived on for centuries in lore and lament and impressed itself unforgettably even into the steeled souls of the conquerors in its sublime terror.74
 
            
 
            Edler describes the destruction of Jewish sovereignty as the result of political expediency with all its devastating consequences: “Thus was a richly planted flourishing tract of land methodically transformed into that which it has ever since remained, into a barren sorry stony desert.”75 The blighted land, like the memory of the conflagration, remains a constant reminder of the cataclysm to the present day. Another reminder is the persistence of the Jewish nation even in their dispersal:
 
             
              With the exception of that part of the inhabitants of the land who were not able to tear themselves away from their enslaved home that was drenched in blood, the remnant was dispersed to the four corners of the world into every country, henceforth no longer a nation, yet still persisting unsullied among the other nations, as it has been said of them: “the nation, that living shall die, and dying shall live; that trampled by all, shall trample upon all; that bleeding from a thousand wounds, shall be unhurt; that beggared, shall wield the wealth of nations; that without a name, shall sway the councils of kings; that without a city, shall inhabit in all kingdoms; that scattered like the dust, shall be bound together like the rock; that perishing by the sword, by the chain, by famine, by fire, shall be imperishable.”76
 
            
 
            Since Edler does not explicitly invoke the Christian interpretation of the exhortatory character of Jewish survival, his insistence on Jewish imperishability creates a strange tension with the title of his novel. The intertextual reference in this passage is to the vision imparted by Antiochus Epiphanes to Salathiel in George Croly’s eponymous novel. Edler clearly was familiar with the Ahasuerus figure, whose immortality makes him another incarnation of the last Jew and which—certainly in the wake of the Ahasuerus debate―was frequently considered a metonymy of the survival of contemporary Jewry. Der letzte Jude, by eschewing the Ahasuerus figure, may have been intended as a late contribution to this debate which demythologizes Jewish survival. It severs any direct connection between modern Jewry and the ancient Jewish heroes. If at all, the only connection suggested by the novel between ancient and modern Jewry appears to be through the figure of that other notorious Jewish survivor―Josephus.
 
            Berenice remains indistinct as an identification figure. At the end of the novel, chastised by the blows of fate which she provoked with her own decisions, the Jewish princess eventually makes her way to Parthia. There she witnesses the baptism of Aribazos’ and Mary’s son by the old Nazarene who left her service and eventually reveals himself to her as Enoch in order to give her the strength to overcome her desperation by sharing with her his own story. In response to her despair, he gives her absolution.77 Whether Berenice converts to Christianity and should be considered another female exemplar of the conversion paradigm remains an open question, but she certainly has been taught the humility which characterized her lost love Othniel.
 
           
          
            Berenice, the Savage Beast: Schumacher
 
            Heinrich Vollrat Schumacher (1861–1919), also known by his pseudonym Heinz Suter, was born in the Hessian province. After a brief spell of working in the tax administration of the Prussian province of Hesse-Nassau, Schumacher studied Protestant theology, philosophy, literature, and music in Berlin. He later eked out a living as a private tutor until he eventually started to write full-time after the publication of his first literary effort, the play Vogelfrei! (1891; Outlawed!). Like Jutta Ihlenfeld, the hopeful writer chose the lofty subject of the destruction of Jerusalem for his first extended essay into narrative fiction. His Berenice: Historischer Roman aus der Zeit der Zerstörung Jerusalems (Berenice: A Historical Novel of the Time of the Destruction of Jerusalem) was followed by various contemporary novels, including the fiercely nationalistic and patriotic Schwert Siegfrieds wider Albions Gold (1915; Siegfried’s Sword against Albion’s Gold). Yet Schumacher was eventually to be best known for his historical novels about Lord Nelson and his mistress, Lady Hamilton.78 The writer returned to antiquity and—more specifically, the destruction of Niniveh in the seventh century BCE―only in his last novel, Nitokris, published posthumously in 1922.
 
           
          
            Burning Brighter than the Torches of Nero
 
            Schumacher’s Berenice was initially published in instalments in 1892 in Sabbat-Stunden, the literary supplement of the Orthodox weekly Die jüdische Presse, edited by Rabbi Hirsch Hildesheimer.79 As Judith Bleich notes, the Jüdische Presse “has been regarded as the most ‘Zionistic’ in orientation of the many periodicals that appeared in Germany before the emergence of political Zionism.”80 The journal’s proto-Zionist trajectory may perhaps explain its interest in the destruction of Jerusalem. That it printed Schumacher’s novel may nevertheless seem a perplexing choice. Jewish customs and rituals are barely mentioned in the novel, it also does not, as do the texts by Reckendorf and Ring, offer a future perspective to Jews and their religion in the diaspora, nor does it re-negotiate Jewish-Christian relations; besides, the writer was not Jewish.
 
            There are nevertheless some features of the novel which may have recommended it to Hildesheimer, the editor also of Sabbat-Stunden. Schumacher’s representation of John of Giscala is revisionist and, as noted by the reviewer of the Dutch translation of the novel of 1894, the figure of the insurgent is sketched as “a truly affable personality, with whom we already think and cooperate and fight and commiserate.”81 The revaluation of John of Giscala is manifest already in Kossarski and Graetz; Schumacher appears to continue this trajectory. At the same time, the tacit rejection of the Hellenized element of Judaism as embodied by Berenice and her brother Agrippa may have been understood to offer an implicit rejection of contemporary Reform efforts in Judaism, even though the novel elaborates no real Jewish alternative. Finally, the suggestion of a humane kinship between Judaeans and Teutons signifies an indirect refutation of contemporary antisemitic tendencies. An article entitled “Christen und Juden” (Christians and Jews) which was published in the supplement to the Jüdische Presse in early January 1892, coinciding with the first instalment of the novel, notes “the severe hardship of the severe present” which subjects Jews and Judaism to the unfounded “accusations of rabble-rousers with regard to race and religion.”82 The publication of Berenice may have been intended as an intervention in the debate.
 
            The book publication of Berenice, which appeared in 1893, was dedicated by the author to Georg Ebers. The Egyptologist, like Felix Dahn, was a practitioner of what has disparagingly been called the Professorenroman (novels written by professors). The term refers to historical novels or novels on archaeological subjects which exhibit erudition rather than creative imagination or stylistic excellence. Ebers, not yet a professor when he published his first historical romance with the objective of popularizing Egyptian lore by means of narrative fiction in 1864, was very successful in particular with his novels about ancient Egypt. The Gesellschaft, a liberal-progressive journal which explicitly challenged received popular taste, enthused that Schumacher’s novel was “[a] devilishly well made story on a grand scale,” and, in fact, “a successful outstripping of Herr Professor Ebers.”83 It emphasized in particular the poetic qualities of the novel as opposed to the professorial work of Ebers: “Vollrat Schumacher is in addition a poet―quite seriously―where Ebers stops at being a professor.”84
 
            Schumacher’s dedication nevertheless indicates not only the younger author’s aspiration of emulating the established writer’s success, but is effectively a claim to a historically and archaeologically informed approach, though unlike some of the other writers discussed in this book, he used footnotes only sparingly. Then again, while the general historical background of his narrative is accurate enough, some of the writer’s interpretations are certainly idiosyncratic and can hardly be reconciled with historiography. In the end, however, as the critic for the Gesellschaft fervently asserted, his was simply a good yarn: “For a long time I have not experienced such an exciting story”;85 in fact, he suggests―if in a slightly mocking tone―that Schumacher’s effort puts other representations of the period to shame: “The torches of Nero by Siemiradzki are friendly salon matches next to this.”86 The reference is to the Polish painter Henryk Siemiradzki’s celebrated monumental painting Pochodnie Nerona (1876; Nero’s Torches), which shows Christians being burned by the emperor as human torches.87 In the end, the critic―presumably in ironic reference to the fate of Berenice elaborated in the novel―avows: “Profoundly touched I close the book. Makes you mad. Bravo Schumacher!”88
 
           
          
            Love and Power, Civilization and Savagery: belle juive and juive bestiale
 
            Like in Edler’s Der letzte Jude, Berenice finds true love for the first time in her life also in Schumacher’s eponymous novel. And once again like in the earlier novel, Berenice’s love is a Pisgah sight that ultimately remains unfulfilled. Yet Schumacher has his Berenice subsequently follow a very different trajectory from Edler’s. Where in Der letzte Jude the Jewish princess eventually in contrition finds her way to some form of atonement and, perhaps, even to Christianity, Schumacher has her turn into a fury, a savage beast. As Het Leeskabinet remarked about the Dutch translation:
 
             
              Schumacher has naively made of the voluptuous, witty, and very beautiful Herodian queen a monster of sensuality and thirst for power and cruelty and treachery, a fury who can only induce disgust, whose later remorse and madness in Palestine cannot for a moment reconcile us to the thought of her past crimes.89
 
            
 
            Insane, Berenice’s end in the revisited debris of Jerusalem is lonely and overshadowed by the ominous accusation of a stranger whose words conclude the novel: “The children of God wander the earth.”90
 
            Berenice, but also her brother Agrippa, are in different ways the architects of the cataclysm. They embody both the beauty of the Hellenized and Romanized Herodian dynasty as well as its alienation from the Judaeans. But both also develop, in the course of the narrative, as their fatal flaw, an entirely unrestrained craving for power:
 
             
              The same noble features, here and there, but also the same stamp of sensual lust for pleasure―a combination which defined the celebrated beauty of the Herodian dynasty; yet everything that was vigorous and supple in Berenice appeared to be weakened and dull in Agrippa. He was, as if creative nature, following an arbitrary whim, had exchanged her gifts and had awarded to the man what belonged to woman and to the woman what should have belonged to man. Up to this moment, the purpose and substance of both their lives had been unrestrained and multifarious pleasure; with the difference that Berenice had found time and again healing and new incentives in the mountains of the fatherland and in the primal simplicity of its inhabitants, while Agrippa, educated by Claudius and his Messalina in Rome, had lost all his sparkle and his naturalness already by the time when, barely seventeen years old, he had ascended to power after the all too early death of his father.91
 
            
 
            Significant for the further development of Berenice’s character in the novel is also the siblings’ transgression of the symbolic gender order, which is said to originate in their respective gifts of nature, but also, in particular in Agrippa’s case, in his education: “Among the dissolute women of Rome he had turned into a woman himself, and among the ruling slaves of Caesarism into a slavish ruler.”92 The slavishness attributed to the emasculated Agrippa’s mind is both articulated and transcended by his fantasies of Jewish world domination which miscarry devastatingly.
 
            In his exploration of the symbolic significance of Sarah Bernhardt as an embodiment of the ambiguity of belle juive and femme fatale, Gilman refers to a pseudonymously published text which purports to be a collection of travel letters by Bernhardt from three continents.93 Published presumably already in 1882, before the Jewish actor’s association with the figure of Salome but also before the publication of Edler’s novel, this collection creates an image of Bernhardt which, according to Gilman, “generates a further exclusionary category of the female.”94 Her image in this text, as Gilman observes, “is ‘mannish’ in her demand for control over the world―but this is also Jewish.”95 To Gilman, in this text, the Jewish actor’s “seemingly ‘feminine’ nature masks a masculine one”; in fact, going a step further, he argues that “[t]he Jewishness of Bernhardt provides for an ambiguous masculinity―making her a ‘third sex’.”96
 
            This observation is relevant to a better understanding of the figure of Berenice in Edler’s Der letzte Jude but also, and perhaps even more pertinently, in Schumacher’s Berenice. In neither novel is Berenice allowed to be only woman. She is portrayed as a scheming politician but also as a political pawn and an object of male desire. In Schumacher’s novel, between belle juive and femme fatale, she too embodies a “third sex.” This is already hinted at in Edler’s novel; but in Berenice it is made explicit. Through the emphasis on Berenice’s masculine features, the notion of the belle juive as a femme fatale is eventually exaggerated even beyond the imaginary of the juive fatale to what might be called the juive bestiale.
 
            The implied underlying manliness in spirit of the otherwise intensely female Berenice in Schumacher’s novel testifies to the ambiguity which characterizes her throughout. Confronted with the Roman provocations and transgressions in Judaea, she realizes: “In the past, I was a frivolous, exuberant creature! […] I lived only for my beauty and my pleasure. What did I know of the fatherland and the faith in God?”97 With the awakening of her social conscience, the ambivalence of her character is manifest in the contrast between her lofty thoughts and her persistent sensuality and nervous energy:
 
             
              she paused, and the magnitude of her thought bestowed on her beautiful features a noble expression of melancholy majesty, with which the sensuous fullness of her lips and the restlessly trembling nimbleness of her hands formed a peculiar contrast.98
 
            
 
            The idea of the Jewish God is invoked by both Berenice and her brother Agrippa. The enthusiasm of the beautiful princess is, for the moment, sincere and born from the belief in the ethical superiority of the Jews:
 
             
              “This is precisely what makes our people, the people of the old covenant, so strong and invincible; the knowledge that it must defend the highest goods of human feeling and the ascent of the soul against the miserable, bestial baseness of Rome! This will not be a war about worldly interests, but about the most elevated, about God!”
 
              It appeared as if she had intoxicated herself with her own words. In resounding enthusiasm she had risen and now stood in front of her brother, her right hand raised high, in her long, dark, cascading garment, which bestowed on her tall, proud figure a prophetic and regal aspect, so that Agrippa involuntarily lowered his head and played in embarrassment with his bracelet.99
 
            
 
            Agrippa, in turn, has hatched a political scheme within which he assigns to Berenice the role of seductress and in which Judaism and its ancient prophecies are ultimately no more than the means toward the end of the world domination he craves:
 
             
              Under the ashes of his heart, burnt to cinders by Roman wantonness, a tiny spark of the adherence to the sublime doctrine of his people had still been glowing, unbeknownst to him―and had he not had the firm intention, then, when all his schemes should have been realized, when he proudly should have been allowed to call himself Master of Asia, to ignite this spark into a bright flame and to become in truth―the Chosen of God, the priest-king, the saviour of the future according to the messianic prophecy?―a premonition of which, like a mysterious, guiding thread ran through the history of Israel from the day of the exodus from Egypt to the present and which, it had been believed once before, his father had embodied: Through nothing to being! Through suffering to glory?!100
 
            
 
            In megalomaniac frenzy, Agrippa reveals to Berenice his “gigantic plan whose execution must convulse the whole world in its foundations.”101 He seeks to legitimize his illicit desire for absolute political power with a religious interpretation of history:
 
             
              had not this idea of divine world domination slumbered for a very long time in the soul of the Judaeic people, similar to the volcanic fire that surges up and down mysteriously in the depths of the earth? The predictions of the prophets, the tradition of the messiah of the future, the great wars of the Maccabees and the Herodians, what else were they but the blazing signs of the imminent eruption flaring up towards the surface?102
 
            
 
            Within this scheme, the part assigned by Agrippa to his sister is to ensnare Titus through her female charms; but Berenice refuses. Her fancy has been captured by a young Jew, Reguel, the fictitious son of John of Giscala whom she nursed back to life in her garden house after he was attacked by henchmen of the Jewish governor of the Galilee, Joseph ben Matthia, i.e., Josephus. The garden house, called Beth-Eden, the House of Eden, is no gothic orientalist fantasy of luxury and pleasure like the secret palace in the rocks opposite Engaddi in Edler’s Der letzte Jude. Nevertheless orientalist, Schumacher rather imagines an edenic garden secluded from the world in which Berenice’s love of the beautiful youth recreates for a while the otherworld of a paradisiacal space amidst the exigencies of the times. From early childhood a victim of the political intrigues of her dynasty “until her feelings had hardened towards the more refined impulses of the soul,”103 Berenice feels liberated and inspired:
 
             
              Only once more to be allowed to breathe freely, to feel without restraint, for once to see one’s own image installed on the altar of the heart consecrated to God in another’s innermost being! Once to be a goddess herself!
 
              Another ambition, yet different from that which she had served so far!104
 
            
 
            Compared by Reguel with the biblical figures of Deborah, Judith, and Esther,105 Berenice―like Edler’s―keeps her real name a secret so as not to repulse the virtuous Reguel. It is another indication of the shaky foundation of her love: “Once again she had availed herself of betrayal to guide him [i.e., Reguel] according to her intentions,”106 like Edler’s Berenice also betrays Othniel. The names of the biblical heroines suggested by her young lover subsequently all gain significance as antitypes of her chosen identifications and self-staging. In the end, however, she fails to conform to any of them. Toward Reguel, Berenice identifies as Deborah, a figure to whom she also attributes the transgression of the symbolic gender order; yet as she realizes herself, the biblical patterns of female heroism do not apply anymore in her own day:
 
             
              No, today, it was no longer possible for a woman to go into manly battle in the manner of the heroines [of yore]; Deborah’s times were gone! Female victory no longer depended on the edge of the sword, nor on the echoing cry of war; those were the customs and peculiarities of barbaric times, today the mind was master of masters!107
 
            
 
            In spite of this realization, however, the “manly battle” is precisely what she later attempts, if in a completely insane manner. In effect, Berenice by transgressing against the symbolical gender order turns toward the end of the novel into a reverse Deborah who destroys her country and her people and, eventually, also herself.
 
            Berenice also considers the biblical Judith as a role model, as it had been thrust on Ada by her father in Sebregondi’s Nekodas. The scriptural precedent Berenice once again considers obsolete and envisions another suitable revision to the ancient model:
 
             
              Yes, a new Judith she wanted to be among her people! But not that Judith who by brute force, with the stroke of a sword did the saving deed,―after all, a hundred avengers would arise from the blood of Titus!―no, first elevate him to the highest pinnacle of power, then ruthlessly to assert her own over him, to destroy his mind and will with the sword of beauty, to intoxicate it with her poisonous drink, and to rule with the master everything.108
 
            
 
            In the glow of her first true love, however, she soon discards all of these heroic models:
 
             
              Her heart became warm and wide with the thought. She did not recognize herself anymore.
 
              Love! Love!
 
              She knew now, in Reguel she loved what she had lacked, what she had cruelly been robbed of, her youth.
 
              Rapturous, wonderful youth, steeped in being!109
 
            
 
            Of course the innocence of the House of Eden is only an illusion. The lovers “were like children!,”110 the narrator variously insists; yet while for Reguel this is indeed his first innocent love, Berenice is well versed in love as an art: “With demonic art, the princess knew to make the youth entirely her slave.”111 The clash of innocence and experience carries the seed of destruction. Berenice may deceive herself and her young lover awhile, but catastrophe constantly looms: “with breathless greed she clung to the present, she wilfully forgot the past and sought to ward off the threatening future,”112 another echo of Edler’s Der letzte Jude, where Berenice articulates a similar sentiment.
 
            Berenice’s self-deception is shattered when she receives a letter from Agrippa in which he apprises her that now, after the fall of Jotapata, she needs to begin to play her role within the political scheme devised by him. “The same role,” he says, invoking the last of the three female identification figures from Scripture mentioned by Reguel, “which Esther once played.”113 Agrippa wants her to ensnare Titus with her female charms and marry the Roman. The encroaching reality uncharacteristically triggers in Berenice an irrational flight reflex:
 
             
              Flight was the only remedy to save her, a quick flight without delay. No matter where to! Just not to confront the gleaming, enticing magic of ambition which Agrippa so dexterously knew to ignite in her.
 
              What Deborah, what Esther, what Augusta, a mistress of the world! A woman was all she wanted to be now, a simple unregal woman!114
 
            
 
            Augusta, the idea of the Roman empress, is as hateful to her now as the heroic models suggested by Deborah and Esther.
 
            Yet the dream of a simple life of innocent love and feminine fulfilment is finally and irrevocably wrecked by Agrippa when he orders Berenice’s slave Stephanus to assassinate Reguel in order to break his sister’s resistance to his plan. The slave, long since jealous of the young Judaean, decides to kill his rival by burning Beth-Eden. After the arson attack, believing Reguel dead, Berenice despairs:
 
             
              What did she have to expect? A vapid, empty life, even more shallow than her previous one. Then she had not known yet how much happiness there was on earth. Now she had tasted it, now she had felt the first drop of true pleasure run through her veins, whose invigorating warmth had sent shivers through her body and had elevated her soul high above the miserable insignificance of the average fate of humanity.115
 
            
 
            Schumacher’s, like Edler’s Berenice, experiences in effect a Pisgah sight. The apparent death of her lover is the psychological turning point for her. She seeks to blame fate, and then God, for thwarting her hopes:
 
             
              Fate?
 
              God!
 
              It was God; that very God who had inflamed her earlier so that she had been willing to sacrifice everything for him! Did he not want her sacrifice, or had he decided the downfall of his people, or … ?
 
              Was there a God at all?
 
              If there was a God, Israel must be the first of all the nations in the world, all the others had to bow down before it into the dust!116
 
            
 
            In this fragile state of mind, Berenice becomes aware of her terrifying destructive power:
 
             
              This slim, weak hand was able to turn resplendent flowery groves into barren deserts blighted with rocks, was able to turn humans against humans, brothers against brothers; to rouse children against parents to a raging war of destruction, was able to hurl this shimmering, glorious, common world back into the chaos of the beginning.117
 
            
 
            The pursuit of power, always a main factor in Berenice’s life before her amorous distraction, reasserts itself with a sensual, almost orgasmic, pleasure:
 
             
              Her face was as if petrified by the awful greatness of her thought. Her eyes began to glow with that semi-insane, scorching light of the demon of destruction. From between her lips emerged a gasp of wantonness in the imagination of which her nerves trembled. Inexorable, bewitching, thrilling the awareness of her power came over her.118
 
            
 
            Her paramount yearning for power has her not only concede to marrying Titus but raises in her the “demon of the contempt for humanity.”119
 
            Berenice’s transformation results in her active intervention in the war. Clad in iron and―once again contesting the symbolic gender order―disguised as Titus, she enters the fray. She is challenged by a Jewish warrior in whose eyes she sees a residue of mildness; but the narrator notes that “this war that destroyed everything that was sublime, noble, and humane had roused in him the nature of the beast.”120 Yet in truth, it is Berenice who turns into a savage beast, there is neither mildness nor love left in her:
 
             
              [S]he bent taught to pounce, with whistling breath and eyes that shimmered green. Straightaway, she hung from his neck and dug her fingers in his flesh and burrowed her teeth in his gullet.
 
              Like a cat.121
 
            
 
            Berenice’s savage attack on the Jewish warrior is prefigured through her favorite slave Stephanus. The Aethiopian, brutally made mute and deaf by Agrippa, having his tongue ripped out and molten lead poured into his ears, is the confidant and secret instrument of the princess. Stereotypically characterized as a savage by his unbridled urges, Stephanus is infatuated with the unattainable Berenice and is tormented by fierce jealousy. His figure, robbed of his own articulate voice and condemned to produce only uncouth sounds, is constituted of an assembly of unmitigated stereotypes. The black slave is portrayed as lascivious and vindictive, devious and cruel; effectively, he is dehumanized in the novel and suggested to be no more than a savage beast. The various stages of this characterization are significant because his savage bestiality is increasingly mirrored in Berenice.
 
            Secretely studying Berenice, to whom he is as the air, Stephanus indulges in a cannibalistic fantasy: “His massive, dull-coloured teeth then showed themselves between the half opened quivering lips. As if they had to burrow into the florid, swelling flesh there in front of them.”122 As he observes from afar the fire in which he meant to kill his “rival” Reguel, “his chest rose and sank with savage gulps of air and his eyes flared with the wantonness of satisfied revenge.”123 When he follows the distraught Berenice on horseback at breakneck speed, “in his wide open eyes was an uncanny flicker and from between his grinding teeth emerged a ghastly, cruel, lascivious laugh.”124 The lion, the narrator adds, confirming the Aethiopian’s dehumanization with this metaphor, dared to pounce for the first time.125
 
            The metaphoric identification of Stephanus with “the lion of his native country”126 is first made earlier in the novel when Berenice is prompted by his “consuming passion”127 for her to reminisce about a female lion tamer she once saw cowing a lion and putting her head between its jaws. Yet she remembers also the uncanny light in the eyes of the animal, its increasing hunger, and the reassuring thought that the lion tamer knew exactly how far she could go:
 
             
              Berenice too knew it, yet she nevertheless frequently could not help an internal shudder, when she gazed in Stephanos’ [sic] eyes―hungry eyes.
 
              Like just now again.128
 
            
 
            Berenice’s relationship to her slave, whose passion may startle her but mostly amuses her and whom she tends to ignore, reveals the bestiality of the civilized woman who is utterly insensitive to her degrading and inhumane treatment of the human other. Yet it is in the battle scene that her subliminal bestiality first manifests itself with overt barbaric cruelty. What she does to the Jewish warrior is a terrifying escalation of Stephanus’s initial cannibalistic urge.
 
            Berenice, too, is variously described as a lioness. Initially, with a positive association, she thinks of herself as a lioness defending Reguel against the machinations of her brother.129 Yet as the veneer of her civilized persona crumbles, she is described by the narrator once again as a lioness just prior to the battle when Stephanus helps her to don her armor. She suddenly pounces on the slave and strangles him. A fierce struggle ensues between them: “It was like the fight between two cats, a lion and a lioness. Both strong, of exactly equal strength, for neither yielded, neither the man nor the woman,”130 until they are separated by an attendant. Yet Berenice recognizes that there must be yet another, decisive fight between them: “It had to become clear who was stronger, man or woman! Yet, was the lioness not always master of the lion?”131
 
            It is in this savage frame of mind that she joins the battle. Transformed by her first kill into something feral, Berenice experiences a heightened frenzy of battle which effectively dehumanizes her in analogy to Stephanus―lion and lioness:
 
             
              Berenice was as if she were intoxicated. The smell of blood, the vapour of the burning bodies, the savage, rattling death cry of the human creature, had the same effect on her as a heavy, intoxicating wine.132
 
            
 
            During the battle for the Temple, “[h]er helmet dropped from the princess’s head; the long, golden red hair, illumined by the glow, whipped after her like a fiery flame.”133 The image evoked by the writer intriguingly anticipates a later work by Friedrich August von Kaulbach, a cousin once removed of Wilhem von Kaulbach. Entitled Deutschland―August 1914 (1914; Germany―August 1914), the painting represents a fiercesome Germania at the beginning of the First World War and it may well have been inspired by Schumacher’s description of Berenice’s flaming hair against the fiery glow of the burning Temple―which, in the novel, she sets ablaze herself.134
 
            A hunger for power, the obsession of Berenice and Agrippa, is awakened by the latter also in Titus. It leads to a confrontation between Berenice and Titus, in which the Roman too is compared to a beast of prey: “And thus, these two faced one another for a short while, man and woman, like two beasts of prey, ready to pounce on one another.”135 The parallel to the confrontation of Berenice with Stephanus is obvious, though it is preceded by this passage. The implications are also obvious. Titus, too, is exposed as a predator underneath the more polished layer of his Roman civilization.
 
            After the fall of Jerusalem, the process of Berenice’s mental disintegration continues apace; and in Rome, after the war, she “lost herself entirely.”136 The documents which prove that she is, in fact, married to Titus are stolen at the behest of Vespasian who confronts her and explains that the Roman people will never accept a Judaean empress on the throne. Berenice understands all this to be the retribution for her actions, and yet, she seeks to hold on to what she has. What the novel does not explain is that there was a real fear among Romans that, with a Jewish consort, the Flavian dynasty itself might become Jewish and that, in this way, the ultimate victors of the Jewish War might in fact be the Jews.137
 
            Yet Berenice is rejected not only by the Romans but also by the remnant of the Jews. When she is recognized by captured Judaeans who face their death in the arena, they curse her as a traitor. When the call is taken up by the Romans as well, she is as paralyzed, until she eventually flees from the arena.138 The Jews she betrayed also reach out to her from beyond the grave. The dying John of Giscala enjoins on his son Reguel that he should take revenge on Berenice.139 Having survived the fire of Beth-Eden and the destruction of Jerusalem, Reguel seeks to assassinate Berenice in her palace in Rome, but when he recognizes in her his beloved Deborah, the young Judaean recoils and cannot do the deed, like Othniel also recoiled from killing Berenice in Der letzte Jude. Reguel’s failure to stab Berenice signifies his own death when Stephanus surprises him, furious that Reguel survived his earlier arson attack. His fierce jealousy revived, Stephanus reverts fully to his dehumanized bestiality:
 
             
              Like a beast about to pounce. […] And his lips sought hers. Yet he did not kiss Berenice. With a suppressed, moaning, ghastly howl he burrowed his flashing teeth in her flesh and drank her blood as it spurted [from her neck].
 
              More! More!140
 
            
 
            Finally, the fight between lion and lioness has been decided. As Berenice killed the Judaean warrior, so the Aethiopian satisfies his earlier craving.
 
            There is a certain poetic justice in the attack suffered by Berenice. She survives, yet after the mutilation, which disfigures her horribly, she turns fully insane, fantasizing about her eternally lost beauty. Accompanied only by Stephanus who, his savage instincts having been satisfied, serves her again with all the passion she evokes in him, Berenice makes her way to the ruins of the Temple where her story ends with her death.
 
           
          
            Judaeans, Teutons, and the Destruction of Rome
 
            As in some other texts about the destruction of Jerusalem, Schumacher too introduces to his narrative the figure of a Teuton warrior. Chlodomar of the tribe of the Chatti has been displaced by the Roman conquest of Germania and lost wife and child. The Germanic tribe of the Chatti settled in the region now known as Hesse, where Schumacher himself was born. Chlodomar is thus not only a figure onto which, in the course of the narrative, a German nationalist perspective is projected, but implicitly also a more locally defined Hessian one. Like Ihlenfeld established a close relationship between Jews and Teutons and suggested the fulfilment of Jewish resistance and redemption to manifest itself in the Teutonic overthrow of Rome, the Protestant Schumacher also construes a close relationship between the Teuton and the Judaeans.
 
            Chlodomar, at that time in the service of Agrippa, saves Reguel from the burning Beth-Eden. Afterward, he knows that he needs to make sure that the innocent young Judaean is also saved from the influence of the seductive Berenice. More importantly, as both hide in a cave after having escaped the fire, “Chlodomar projected whatever remained of his love of humankind, which had been trampled by Rome, onto Reguel”141 and reflects on the similarities of their situations:
 
             
              Like the Judaean, so also fought the Teuton with the monster of Rome; and high and sublime, as in the mysteries of the God of the Judaeans, was the breath of the mysterious murmured magical, miraculous songs and tales underneath the sacred oak trees of Germania. As by [the shore of] the unfathomable pond of the wooded valley surrounded by nodding reeds, when he was still a boy, thus here, too, he divined a premonition of infinity emanating from the Judaeic absorption in the supernatural; world of the divinity; interwoven with thoughts, entangled with legends.
 
              Thus, he felt as if with Reguel, the Judaean stranger, he held his own child in his arms.142
 
            
 
            The closeness between Chlodomar and Reguel, in which the Judaean effectively takes the place of the Teuton’s own lost child, is significant with regard to the fraught relationship between Germans and Jews at the end of the nineteenth century when Schumacher’s novel was published in an atmosphere of ever-increasing antisemitism. The Teuton’s positive perception of the Judaeans is also reflected in his admiration of “[the] pure, honest character” of John of Giscala, Reguel’s real father.143
 
            In stark contrast to the imaginary of the historical figure transmitted in historiography and in most literature, John of Giscala is characterized in the novel as a likable, god-fearing man and an astute general of unsullied morality. The author uses his figure to reflect on the otherwise pervasive decay of morality in the besieged city. As he gazes over Jerusalem, John compares it to a charnel house in what then turns effectively into an allusion to, and anticipation of, the Mary of Bethezuba episode: “A charnel house? A mother, it seemed to him, who devoured her own children!”144 When, much later in the narrative, the actual Mary of Bethezuba episode is briefly mentioned, it seems like a confirmation of John’s gloomy thoughts.145
 
            Initially, Chlodomar wonders how the Judaeans should resist the Romans, considering that even the Teutons and Britons were defeated by them:
 
             
              If the savage sons of Germania and Britain, used to sun and ice and yearning to die in battle bowed their necks, how should then the peace-loving Judaean, disgusted by blood, be able to resist?146
 
            
 
            Yet the Teuton warrior senses an inner strength in the Judaeans which baffles him:
 
             
              And yet, there was something in these people, something inexplicable, alien, which filled him with astonished admiration and secret envy! Something that even the Roman did not possess, a secret, inner power whose origin and measure he could not gauge.147
 
            
 
            When Chlodomar surmises what this inexplicable power might be, he intriguingly suggests that it may originate in the self-imposed isolation of the Judaeans, which associates, and repudiates, contemporary stereotypes of Jewish self-segregation: “Was the Judaean made so strong by his isolation amid the hustle and bustle of the world, or was it his miraculous God?”148 More obvious in the context of literary representations of the destruction of Jerusalem is Chlodomar’s second assumption, that the strength of the Judaeans may derive from their God. This refers back to the earlier reflections on the power of Judaism by Berenice and Agrippa. Yet, once again in the context of the other literary engagements with the destruction of Jerusalem discussed in this study, this suggestion is, in fact, unusual. In all the other texts examined here, with the exception of those of Jewish provenance, supersession is unchallenged or even promoted. Not so in Schumacher’s Berenice. Supersession is never even mentioned in the novel. Among its figures are no Christians; Christianity, too, is never mentioned.
 
            Considering its original publication platform in an Orthodox Jewish periodical, this may not seem surprising. In this respect, Schumacher’s Berenice is nevertheless unique in the corpus of texts discussed here. There is also otherwise no known particular affiliation of the author with Judaism, although his novel indicates a certain sympathy and even a preference. Rather than one of the conversions to Christianity with which so many texts are replete which engage with the historical episode, Schumacher includes the conversion of the Roman officer and nephew of Vespasian, Flavius Sabinus, to Judaism in a lengthy passage which outlines the ethical superiority of the monotheistic idea which originated with the allegedly despised people.149
 
            The text nevertheless assumes familiarity with the subject even outside the common Christian interpretive framework established in other novels about the destruction of Jerusalem through the religious or even theological approach that was eschewed by Schumacher. Even while implicitly still contending with this context which, as has been discussed, was widely disseminated across all social strata in both religious and secular contexts, it offers the author an opportunity of re-interpreting the historical occurrence supposedly free from its religious ballast and to construe the Jewish princess as a psychologically re-imagined character.
 
            The bond between Judaeans and Teutons suggested by Schumacher is similarly developed on a level that does not correspond to other texts within the emerging tradition, such as Ihlenfeld’s, where the connecting link is the Christian faith. Instead, in Berenice, the association between Teutons and Judaeans is conveyed through their common humanity and suffering, their underlying national pathos, and the eventual victory over Rome.
 
            This is elaborated in Chlodomar’s final defiance of alleged Roman superiority, arrogance, and cruelty during the deathly spectacle of the captive Judaeans being murdered in the arena. A simulacrum of Jerusalem and the Temple has been set up underneath the floor of the colosseum as the scene for their death:
 
             
              As they saw the well-known towers and battlements, pediments and roofs, an outcry of unspeakable sorrow arose from the lips of the doomed Judaeans, and their hands reached with clanking chains towards the edifice which shimmered with gold.
 
              “Jerusalem! The Temple!”
 
              It was thus. There, everything was replicated in minute detail that once had risen great and magnificent above Jerusalem.150
 
            
 
            Eventually, the stage set is levered up by some hidden mechanism, “[a]nd the image of the Temple floated upwards as if carried by a magic cloud.”151 The captives are tied to the golden spears on the roof of the Temple simulacrum which, in the original, were meant to keep the birds away from the edifice. Among the Judaeans is also Chlodomar who, victorious in his previous fight in the arena, disdained the Roman pardon offered to him and chooses to die next to the Judaeans and his previously lost daughter whom he discovered in Judaea.
 
            The simulacrum of the holy city and its Temple is a graphic image of the domestication and humiliation of the Judaean other which it performatively re-enacts. In this sense it fulfils a function similar to the variously mentioned reliefs of the Arch of Titus which detail the loot and the triumph of the imperator. Like the architectural monument, which still survives and which was juxtaposed by de Waal with the Arch of Constantine as a symbol of supersession, the ephemeral simulacral stage set for the murder of the Jews, which emphasizes the destruction of its original, prefigures implicitly―with the knowledge of hindsight―also the destruction of the space in which it is enacted. The supposed Roman superiority is finally exposed as a fallacy in a vision which Chlodomar experiences before his death as he faces the proliferating Roman audience from the roof of the simulacral Temple:
 
             
              From the East! From the mountains of Germania it surged down, from the valleys it gushed up, teeming on rivers and in roads, shone in sparkling, rattling iron and reddish animal hides with nodding horns of the aurochs and antlers. And it rolled and massed together, roared and glistened, thundered and rose; head to head, hand to hand, sword to sword. And surged across the fields of the dead, of the murdered peoples, which arose from the grass into the air, to escort in ghostly squadrons the people’s host.
 
              ’Gainst Rome!
 
              Yet Rome sank into the dust. Its decayed giant body disintegrated into ashes. And the wind swirled them about and chased the tattered remains into the sea.
 
              Rome had been!―――――
 
              Chlodomar’s face shone from the divined triumph of the victory of the Teutons.152
 
            
 
           
          
            Echoes of Kaulbach
 
            Neither Edler’s Der letzte Jude nor Schumacher’s Berenice allude overtly to Kaulbach’s Zerstörung Jerusalems. Yet there are, in the latter novel, two instances which may have been inspired once again by the culturally so productive image of the Wandering Jew as he is precipitated with terror from the scene of the conflagration in the monumental painting. These are conceived as complementary to one another and retrace the two trajectories associated with the Ahasuerus figure.
 
            John of Giscala, close to death and seeking to ensure it, rushes into the flames of the burning Temple as does Schubart’s Ahasuerus as well as Croly’s Salathiel: “And with a yearning, proud, and death-defying scream, he rent his robe above his bosom and stormed out, towards the waving, licking, crackling snake of fire.”153 In effect, this is an inversion of Kaulbach’s Wandering Jew who is, himself, presumably based on Schubart and Croly. John of Giscala, as we have seen a very positive figure in the novel, is―like Ahasuerus―not granted to die in the conflagration. He dies instead as passed down through historiography, in a Roman prison.
 
            The other instance in which Schumacher appears to echo the figure of the Wandering Jew pursued by the Furies occurs when Agrippa flees the conflagration in horror and screams, as Milman phrased it, “in dreadful execration ’gainst himself”:154 “Because of you! Because of you! Because of you!”155 It is the refrain of his terrified flight as described by the narrator: “Thus he must run. And as he did, no redeeming sound came from his lips. Oh, what bliss, if he had been able to scream, to pray; if he had been able to force out even a single sound of misery!”156
 
            The writer’s appropriation of the painter’s well-known powerful image appears to be another re-interpretation of the iconography developed by Kaulbach. Yet in the novel it is then dissipated in the subsequent development of the narrative with Agrippa, relocated to Rome, investing all his energies in revenging himself on his sister who sabotaged his master plan of Jewish world domination.
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